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Abstract

Although Buddhism denies the existence of a permanent individual
cntity, the tradition nevertheless makes frequent use of the "aggrcgatc"
scheme when asked to explain 'he elements at work in the individual.
Through a detailed analysis of eaeh ofthese five aggregates (palicakklwlldhii),
1 first intend to establish how the Theravâda tradition views their interaction,
with each other and with the external world. Secondly, 1will attempt to offer
strong evidence that the traditional order systematically used for the
enumeration of the five aggregates is significant. This w;ll be evidenced by
establishing a correlation between the five aggregates and the eight middle
links of the theory of dependent origination (pa!iccasamuppiida). The results
of my research will not only explain the psychosomatic workings of the
individual - as viewed by the Theravâda tradition -, but wiil c1arify the
mental process which, according to the Pâli sut/as. constitutes the grounds of
transmigration.

Bien que le bouddhisme condamne la croyance en une entité
individuelle permanente, la tradition emploie le schème des cinq agrégats
(paiicakkhandhii) pour expliquer le processus psycho-physique de l'individu.
Par le biais d'une analyse détaillée de chacun de ces cinq agrégats, j'espère
démontrer, en premier lieu, comment la tradition Theravâda perçoit leur
interaction, entre eUl' et avec le monde extérieur. Deuxièmement, je tenterai
d'offrir certains arguments supportant l'ordre traditionnel utilisé
systématiquement lors de l'énumération de ces agrégats. Pour ce faire, je
devrai établir une corrélation entre les cinq agrégats et les huits chaînons
médians de la théorie de production conditionnée (paticcasamuppiida). Le
résultat de cette recherche expliquera le processus psychosomatique de
l'individu -- tel que perçu par la tradition Theravâda - et clarifiera le
processus mental qui, d'après les sut/as palis, constitue le fondement de la
transmigration.



Abbreviations

When reference to primary sources is made, we will give the abbreviation of
the source used, followed by a lower-case Roman number indicating the
volume number, and an Arabie number indicating the page number. For
exarnple, a ,:uote from the third volume of the Dighanikiiya, page 238 will be
Iistcd as D. iii, 238.
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Introduction

Preliminary remarks

Buddhism distinguishes itself [rom other religious traditions by ils

explicit denial of the existence of a permanent self (c.r. atta) which

experiences the external world. Buddhist texts present the I~ntire univcrsc.

and the individual as well. as made up of different phenomena (d/wlIll1las).

Although all these phenomena of existence are reduced to transitory cnlitics

by the theory of "selflessness" (allatta). Buddhism classifies thcm intn

different categories in order to explain the conventionally accepted concept

of "person". The three concepts of "bases" (tiyatallas), "elements" (dlziitlls).

and "aggregates" (klzalldlzas) constitute different schemes for classifying thc

various phenomena. Although the aggregates are nothing but a "convcnicnt

fiction",! the Buddha nevertheless made frequent use of the aggregalc

scheme when asked to explain the elements at work in the individual.

According to this scheme, what we conventionally calI a "person" can be

lIn his Buddhist Dictionary, Nyânâtiloka emphatically remarked that these five aggregates
"merely form an abstraet classification by the Buddha, but that they as such ... have no existence.
... Due ta a !~~!: of understanding is also the fact that the five Khandhas are often coneeived as
too compact, tao substantial, 50 ta speak, as more or less permanent entities, whcras in reality,
as already stated, they as such, never exist; and even their representatives have only an evanescent
existence" (Nyânâtiloka, Buddhist Diclionary (Colombo: Frewin & Co., 1956) p. 77.). These five
aggregates are therefore c1assified under the heading of conventional truth (sammutisacca or
vohiirasacca) as opposed to "truth in the highest sense" (paramatthasacca) to which the theory
of dependent origination (pa!iccasamuppiida) belongs. The Milindapaiiha clarifies the distinction
be!Ween these !Wo level of truths (Mil. 160).

1



understood in terms of five aggregates G?a/ïcakkiumdhas), the sum of which

must not. be mistaken far a permanent entity sincc beings are noihing but an

amalgam of ever-changing phenomena. Through a detailed analysis of each

of these aggrcgates, 1 first intend ta establish haw the Theravâda tradition

vicws their interaction with each other and with the external wo~ld. Secondly,

1will attempt ta affer strang evidence that the traditional order systematically

uscd for the cnumcration of the live aggregates is signi'icant. The results of

my rcsearch will not only explain the psychasamatic workings of the

individual, but will also shed light on the mental pracess which, al:cording to

the Pâli suttas, c0nstitutes the grounds of transmigration.

Accorèing to the Theravâda sulla Iiterature, the human personaIity is

composed solely of the live aggregates,2 and to perceive any of these

klzalldlzas as the "self'3 leads to a particular kind of wrong view known as

"the view that complex things are real" (sakkiiyadittlzi): If the entire

personality is conlined within these pancakklzandlzas, the Buddhist theory of

perception - and of "misperception" as weil - should be made dear by

understanding the interrelation of the live aggregates. This thesis will darify

the fundamentals of Buddhist psychology by analyzing one of the earliest

classifications of the samskrtadlzarmas, the pancakklzalldhas, understanding

the raIe that these aggregates play in the cognitive pracess and, as a by

product, explaining how the pancakklzalldlzas chain us to the wheel of misery.

2M. i, 229

3Here, the ward tllta is used.

·'M. i, 130, also M. i, 140·141 and A. ii, 128.

2



Once the individual meaning oftheparïcakklzandlzas is conceptualized. we will

then e..deavour to comprehend the relation that exists betwccn cach of the

aggregates. If this last 3.ttempt is successful. the reason for thc nomenclaturc

of the palïcakldzUlzdlzas in the specific array found in canonical litcrature will

become cie'lr and will. therefore. present evidence against both Mrs. Rhys

Davids's view that "the primary reason for the klzandlza-division was practical

[...] and not scientific"S and Th. Stcherbatsky's opinion that the onkr in

which the aggregates appear is merely "a graduai progress l'rom coarscness

to subtleness".6 By demonstrating that the habituai taxonomy hints at a

psychosomatic process present in every individual. 1 will have c1arified the

significance and importance of the traditional order of thc five aggregates.

which is far more than a mere "graduai progress from coarseness to

subtleness", as Stcherbatsky remarked. Such justification for the

nomenclature of the five aggregates has never been explicitly put forward. nor

even alluded to.

Comments on the five aggregates

The five khandhas are variously translated as "matter" or form (rüpa);

"sensation", "emotion" or "feeling" (vedalllï); "recognition" or "perception

SC.A.F. Rhys Davids, trans., Buddhist Psychology: A Buddhist Manual ofP.\ychological/;thic.l';
a translation of the Dhammasangal}i from the Abhidharma.pi!aka (Delhi: Oriental Books Reprint
Corporation, 1975) p. 55.

"rh. Steherbatsky, 7he Central Conception of Buddhism and the Meanin;: of the Word
"Dharma" (Delhi: MotiJal Banarsidass, 1970) p. 19.

3



(saii/ïa); "karmic activity", "formation", or "force" (saiLkhiira); and

"consciousness" (vilï/ïii1;!a). However, l believe that to rely solely on these

standard translations is ultimately misleading, primarily because the concepts

that sorne ofthem represent are heavily loaded with connotations inapplicable

to the textual context in which the actual Buddhist aggregates were initially

defined. For example, the term vedanii can be restricted neither to physical

sensations nor to mental emotions or feelings, since the Pâli tradition itself

informs us that vedanii can arise both on the body and on the mind.7

Moreover, the Sarizyuttanikiïya states that one should "dwell observing the

impermanence of pleasant sensations on the body",8 thus implying that the

term vedanii refers not only to an emotional "feeling" as Mrs. Rhys Davids

has put forward, but also to a physical sensation occurring on the body.

However, other passages such as "ail mental objects culminate (flow) into

vedaniis"9 stress the fact that vedanâ is not a mere physical element since it

is inlluenced by mental contents. Yet it seems that most scholars adopt a

certain translation for vedanii without first establishing this nuance, thus

leading the reader to think that vedanii is either solely physical or mental.

This confusion may be partially due to the fact that Sanskrit and Pâli

sources, in most instances, fail to provide descriptive definitions of the five

7As wc will sec in Chapter 3, the Samyullanikiiya presents a fivefold classification of the
concept of vedalla, where the first (wo divisions (sukhinidriya and dukkhindriya) refer to pleasant
and unpleasant hodily vedalla, the third and fourth (somanassindriya and domanassindriya) are
pk'asant and unpleasant mental vedana and finally the fifth (upekkindriya) consists of neither
pleasant nor unpleasant hodily and mental vedana (8. v, 210),

fl,So klÏ)'f! ca sukhiiya ca vedaniiya anicciinupassf viharali. S. iv, 211.

9J1ed'lflcïsllmOSara~l{i sabbe dhammii. A. îv. 339.

4



aggregates. let alone any treatment of their interrelationship. Thercfore. the

first undertaking of this thesis is to discover and establish the dceper meaning

of each of these elements. and then to e>.-plain their complcx interaction. This

task would have been made easier if Pâli literature had paraphrased the

meanings rather than illustrated them with a word endowed with the same

etymology. For example. the Majjhimanikiiya explains the meaning of l'edanii

thus: "it is ca11ed 'sensation' because it 'senses·".l0 However. this problelll

will be solved by discerning a we11-grounded definition of each aggregate by

means of a systematic contextual analysis of every reference found in the

Theravâda canon. By amalgamating a11 the passages where each of the

khandhas is mentioned, 1 will be able to clarify their meaning and their

implication within Buddhist doctrine.

Another problem ansmg from the study of the khandlUl theory is

whether the order of their nomenclature is purely random or has a certain

significance. The fact that the five aggregates are always presented in the

same order throughout Pâli literature does not necessarily imply that anylhing

significant can be deduced from this very order. The order could have been

essentia11y random, and becomt: standard primarily as a pedagogicaI means

to ease memorization of the canonY Scholars such as Mrs. Rhys Davids

and Stcherbatsky have wondered why this particular order was chosen rather

than another, and they both have put forward different explanations. As

lOVedeti vedetiti kho tivuso, tasmti vedanti ti vuccati. M. i, 293.

llThe Pâli canon was not wrinen down until three or four centuries after the death of the
Buddha. Therefore, certain mnemonic devices had to be elaborated to facilitate the
memorization of this huge canonieal corpus.

5
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(

I11cntioncd previously,12 Mrs. Rhys Davids suggested that the arder of the

khandhas was purely practical and not scientific. Since she did not elaborate

on what she meant by "practical", her statement is not very useful.

Stcherbatsky, on the other hand, put forward the hypothesis that the arder

reflects a graduaI process from coarseness ta subtleness. While it is true

that, prima facie, the arder starting with "matter" and ending with

"consciousness" seems ta reflect this graduai process, we will see that the

"material" aggregate possesses elements which stand on the same level of

subtleness as the "consciousness" aggregate. 13 Yet my intention is not ta

refute Stcherbatsky's argument, but only ta show that the reason for the

particular arder of the aggregates is grounded in something much more

important than this "graduai process". In fact, 1 intend to show that there

was an underlying reason for choosing this particular arder: the nomenclature

of these five aggregates had ta be in total accord with the theory of

dependent origination (pa.ticcasamuppiida). Although the latter is

traditionally approached as the highest truth (paramatthasacca), and the

former merely as a conventional truth (sammllttisacca or vohiirasacca), 1will

present evidence that these levels of truth, in regard ta the paiicakkhandhas

and the paticcasamllppiida, are not merely juxtaposable, but that they

represent different expressions of the same process.

12See page 3.

13SlIeh clements are incillded in the Iist of upiidiiriipa on page 63.
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The theOl)' of dependent origination: the pariccasamllppiida

In order to grasp the interrelation of the aggregates, it will be neccssary

to briefly analyze the theory of "dependent origination" (pa!iccasal1lllppiida),

a doctrine fundamental to ail Buddhist traditions. This will serve our purpose

by further illuminating the manner in which the l'ive aggregates interact.

Furthermore, by correlating some of the links of the chain of dependent

origination with the five aggregates, it will become c1ear that these very links

share the same order as th~ traditional nomenclature of the l'ive aggregates.

and that the latter fulfil the same function as that of the links of the

papccasamllppiida.

The papccasamuppâda (literally "arising on the ground of a preceding

cause") could very weil be considered to be the cornmon denorninator of ail

the Buddhist traditions throughout the world, whether Mahâyâna or

Theravâda. On the one hand, the canonkal texts of the Theravâda tradition

portray Venerable Sâriputta saying that "whoever understands the

papccasamllppâda understands the teaching of the Buddha, and whoever

understands the teaching of the Buddha understands the

papccasamllppâda".14 On the other hand, the present Dalai Lama recently

stated that the fundamental precept of Buddhisrn is this law of dependent

14After this statement, an implicit correlation between the pa!iccasamuppiida and the live
aggregates is established: Yo pa(iccasamuppiidam passati sc dhammam passali, yo dhammam
passati so pa(iccasamuppiidam passatiti. Paticcasamuppannii kho pan' ime yadidam
paiicupiidiinakkhandhii. "In fact, the live clinging-aggregates are dependently-ariscn." M. i, 190
J.

7



origination. J5 No matter what the tradition is, we cIearly see the importance

attributed to this theory. The paticcasamuppâda constitutes, as Nyanatiloka

pointed out, "the indispensable condition for the real understanding and

rcalization of the teaching of the Buddha".16 This theory is usually divided

into twelve links (nidiinas), each of which conditions the following one:

1. Ignorance
2. Karmic activities
3. Consciousness
4. Mind and matter
5. Six sense-doors
6. Contact
7. Sensation
8. Craving
9. Attachment
10. Becoming
11. Birth
12. Old age, death,...

(avijjâ)
(saizkhiira )
(vùïlÏâ~a )
(nâmanipa)
(safiiyatanâ)
(phassa)
(vedanii)
(ta~hâ)

(upiidâna)
(Mava)
(jâti)
(jara-mara~la ...)

The order presented above, where one link conditions the next,17 is

traditionally refered to as the "normal" (anuloma 18) order. The

paticcasamuppâda is also often presented in reverse (pati1oma) order, which

simply indicates that if one link is eradicated, the next is also eradicated.19

15Tcnzin Gyatso. Freedom in Exile (Ncw York: HarperCollins. 1990) p. 10.

1ÔNyiinatiloka p. 119.

17For cxamplc: "On account of ignorancc. karmic activitics arisc". Avijjapaccaya sankhara.

18Litcrally Icombing] "in the dircction of thc hair".

19Thc usual wording of this reverse ordcr would run thus: "From the thorough eradication
of ignorance. karmic activitics arc eradicated." Avijjiiya rveva asesaviraganirodha sankhiiranirodho.

8



The chain of dependent origination is often approached as a causal

theory, We usually speak of causality when we say "there being this, therc

appears tha1", Yet we have to stress that a substantial "cause"' from which

the "effect"' was generated cannot be deduced [rom the pa!iccasalllllppiida,

As StcherbasJ....y remarked:

Il [the pa;iccasamuppiidaJ means dependently co-ordinated-origination or
dependent existence. According ta it evcry momcntary entity springs into
existence in co~ordination with othcr moments. Its formula is "asmin sali idanr
bhavati" there being this, there appears that! According ta this, therc could be
neither causa materialis, nor causa efficiens. An entity is not really produced, it
is simply co-ordinatcd.20

The same author offers a simiiar remark in B/lddhist Logic:

ln this sense the logical law of Causation is the reverse of the real law of
Causation. A cause is not a reason. The cause is not a sufficient reason for
predicating (or predicting) the effecl. But the effect is a sufficient reason for
affirming apodictically the preceding existence of its eausc21

Lilian Siiburn has further clarified the sense of this tweivefold chain 111 her

book Instant et cause:

Par leur simple réunion les mots qui constituent le pratïtyasamutpiida vont ensei!!ner
la voie médiane: Contre l'étema/isme, le tenne nen dépendance ", upratitya": met en
évidence l'ensemble des conditions qui sont indispensa"'es à l'apparition d'une chose
(dharma), laquelle surgit en relation, et non pas d'elle-même, ni non plus sans
condition. Ce même aspect d'harmonie des causes a pour but d'écarter la doctrine
d'une cause unique, permanente, douée de durée, aussi hien que la doctrine inverse
qui affirme l'absence de toute cause. Le terme "samutpiida" production en relation,
fait échec à l'hérésie de l'annihilation et de non action en montrant que les choses

se produisent en dépendance et non au hasard (adhicca).22

20Th. Steherbatsky, The Conception of Buddhisl NirviilJa (Varanasi: Bharatiya Vidya
Prakashan, 1968) p. 9.

21Th. Stcherbatsky, Buddhist LOEJÏc, vol. 1 (New York: Dover Publications, 1962) p. 311.

22Lilian Silburn, Inslant et cause: le discontinu dans la pensée philosophique de l'Inde (Paris:
Librairie Philosophique J. Vrin, 1955) p. 197.
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Whether in the Pâli, Sanskrit or Chinese canon, this complex chain of

causation is always said to give rise to suffering.23 Therefore, the

dcactivation of any of the twelve links of this chain is bound to break the

causal process and to eliminate suffering. Moreover, the Buddha stated

rcpcatedll4 that the root of ail suffering lies in the five aggregates of

c1inging,25 which represent the only psycho-physical constituents of the

individual. We see that according to the Pâli canon, both the chain of

dcpendent Grigination and the five aggregates are seen as responsible for

suffcring (dukkJza). This is further evidenced by the Mahiivagga of the

Aligl/ttaranikiiya,26 where an intimate relation between the five aggregates

and the theory of dependent origination is establishedY In this specifie

SI/tta, a description of the four noble truths is offered in terms of the

paliccasamuppiida. Therein, the first noble truth follows the standard

canonical rendering and ends with the following phrase: "in short, the five

c1inging-aggregates are dukklza".28 Yet the description of the two following

2.1'This [the pa!iccasamuppâda] is the origin of the entire mass of suffering." Evam elassa
kel'a/a.1:1'a dukkhakkhandhassa samudayo holi.

24This is found in the first noble truth: Sathkhillena pancâ upiidiillakhandhii pi dukkhii.

2.'The "c1inging-aggregates" (upiidânakhandhâ) arc basieally the same as the "five
aggregates" exccpt that the former are responsible for binding the individual to the wheel of
bccoming, samsiira. This thcsis will shed more Hght on the nuance between the two concepts
(rcfer to pages 34 and following).

20A. i, 176-177.

27Étienne L1motte has already noted this relation. Étienne Lamotte, "Conditioned Co
Production and Supreme Enlightenment", Buddhisl Sludies in Honour of Wa/pola Rahula
(London: Gordon Fraser, 1980: 118-139) p. 119.

28[...J slllikhillena panc'lIplïdânakkhandhii dllkkhii. A. i, 177.
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truths does not comply with the paradigmatic rendit ion. Instead. they are

depicted in terms of the theory of dependent origination. The noble truth

concerned with the arising of dukklza is simply cxplaincd by the

papccasamuppiida in normal order (ail/dama). while the noble truth of

cessation (of dukkha) is defined by the pa!iccasamuppiida in reverse order

(paploma). It is clear that the pa.ticcasamuppiida. traditionaHy seen as an

explanation for the arising and the eradication ofdukklza. is intimatcly related

to the theory of the five aggregates.

The papccasamuppiida is a theory that proceeds to establish the

connectedness of aH phenomena of existence (dlzammas). As Nyiiniitiloka

stated:

Whereas the doctrine of Impersonality. or anal/cï, procceds analytically, hy
splilling up into the ultimate constituent parts, into merely empty, unsuhstantial
phenomena or elements, the doctrine of dependent origination. on the other
hand, proeeeds synthetically, or showing that ail these phenomena arc, in sorne
way or other, conditionally related with eaeh other.29

Since the paticcasamuppiida deals with aH the phenomena of existence. it is

evident that the different schemes used to clas~ify these same phenomena can

be traced within the papccasamuppiida itself. As mentioncd on page 1, the

five aggregates are merely a classification of the various phenomena of

existence and this scheme should be applicable to the pa!iccasamuppiida as

weH. So far, however, no one has shown where each of the five aggregates

exactly fits into the papccasamuppiida. It is my intention to make an explicit

correlation between the aggregates and this twelvefold chain and to prove

that the five aggregates can be correlated with certain links of the theory of

29Nyanatiloka p. 119.
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dependent origination. Moreover, by establishing such a correlation between

the theory of dependent origination and the five aggregates, the traditional

nomenclature of the five aggregates will prove to be meaningfuI.

The Theravâda tradition holds that certain links of the chain of

causation are limited either to the past, present or future. In other words,

and as exemplified in the diagram below, different links constitute different

temporal divisions.30 Although this chronological division is not expressed

explicitly in Pâli canonical literature itself, it is supported by Buddhaghosa,31

and is taken for granted by modern traditional scholars.32 What l find

confusing, however, is the c1ear delineation and theoretical distinction

between these three divisions. Since the past is nothing but the ageing of the

present, and the present the actualization of the future, each temporal

division has to be seen as the paraphrasing of, or a different perspective on,

the two other divisions. Furthermore, Étienne Lamotte, commenting on a

diagram similar to the one below, stressed that "le tableau dressé ici se refère

à lill groupe de trois existences découpé artificiellement dans la suite infinie des

30Tal/ha layo addl,,; [... [ Katham? Avijja samkilara alilo addhii jali-jara-maral}am anagalo
addh,; majjhe a!lha paccuppanno addha li layo addha. Anuruddha, "Abhidhammatthasailgaha"
(J.I'.1:S., 1884, 1-46) p. 36. "There are three periods. Ignorance and karmie activities belong to
the post; hinh, old-age and death belong to the future and the middle eight [links] belong to the
present."

31 A, Mrs. Rhys Davids pointed out in her revised edition of Shwe Zan Aung's translation
of the Ahhidhammal/hastlligaha. Shwe Zan Aung trans., Compendium of Philosophy;
Ahhidlwmmal/hasarilgaha (London: P.T.S., 1967) p. 189, note #4.

.12Sec Nyünütiloka p. 120.
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,....
existences s'intégrant dans IIIt SaIllSara qui n'a pas Cil de commenccment:'"

Since these divisions are merely arbitrary, the links of the paticcasamuppada

that were classified under a certain time period could have becn casily

classified under another. What cornes under "past" could have becn under

"future" or "present", and vice versa. Therefore. it becomes evident that

elements belonging to a specifie time period represent a process similar to the

one reflected by the elements belonging to another. Ignorance and karmic

activities operate on the same principles as birth and old age and death, and

as the eight middle links. The physical and psychological elements at work

in the individual remain the same whether in the past, present or future.

Stated differently, the theory of dependent origination could run thus: within

one life-span (links 11-12; birth and old age and death), one keeps generating

karmic activities (link 2) because of ignorance (link 1). and this generation of

karmic activities due to ignorance is more easily understandable by examining

the process described by the eight middle links. The second thing that strikes

my attention is that the division of the chain of causation into three time

periods implies the presence of the five aggregates in each of these periods.

since an "individual" - the five aggregates - must experience this process

within each of the periods.34 Although the interrelation between the

33Étienne Lamotte, Histoire du bouddhisme indien (Louvain: Institut Orientaliste, 19(7) p.
43.

34This perspective was already put forward by Vasubandhu in his Abhidharmako.va:
Ya e~a skandhasantiino janmatrayiivastha upadi$fal)
sa pratityasamutpiido dviidasiingas trikii1;l<Jakal)
pürviipariintayor dve dve madhye '~!au paripüri1;lal). AbhK. iii, 20.

A passage that Louis de La Vallée Poussin has translated as follows: Cette série de skandhas que
nous avons vu se développer dans trois existences, c'est le Pratïtyasamutpiida qui a douze membres
en trois parties, deux pour la première, deux pour la troisième, huit pour celle du milieu. (Louis de

(continued...)
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temporal divisions and the working of the five aggregates within each of the

divisions could be evidenced, my thesis will be limited to the discussion of the

middle division (i.e.• links three to ten). for it is the most detailed temporal

division and the one wherein the process is readily observable. Then only will

1 be able to clearly establish the correlation between Buddhist soteriology and

psychology, respectively depicted by the paticcasamuppiida and the five

aggregates.

Diagram 1

The Three Temporal Divisions of the Pn,icca~amupp3da

PAST

PRESENT

FUTURE

1.
2.

3.
4.
5.
6.
7.
8.
9.
10.

Il.
12.

Avijjii (Ignorance)
Sankhiira (Karmie aetivities)

Viririii(la (Consciousness)
Niimampa (Mind & Matter)
Sa!iiyatanii (Six sense-doors)
Phassa (Contact)
Vedanii (Sensation)
Ta(lhii (Craving)
Upiidiina (Clinging)
Bhava (Beeoming)

Jiit; (Birth; Rebirth)
Jariimara(la (Old age and death)

------------------------------------------------------------------------

34(...continued)
la Vallée Poussin, L 'Abhidlrarmako.'a de Vasubandhu (Bruxelles: Institut Belge des Hautes Études
Chinoises, 1980), vol. ii, p. 60-61.
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Methodology

The aim of this study of the five aggregates is not to discovcr what thc

Buddha actuaIly said about them. nor what he intendcd ta mcan. for it is

impossible to state with convinction which tcxts were uttcred by thc 13uddha

himself. Although mar,y scholars have attempted to offcr a chronological

classification ofvarious canonical texts. it does not seem that a consensus has

been reached. For example. Ven. H. Saddhatissa claims that the Sultanipala.

a work mainly containing verses. "is one of the oldest collections of Buddhist

discourses in the Pali canon".35 A. K. Warder. on the other hand. is of the

view that prose texts of the Dighanikaya "are more authentic in thcir

preservation of the utterances and dialogues of the Buddha".31> Moreover.

it is very Iikely that. although a certain stance regarding the originality of Piili

texts is prevalent in the academic milieu. this samc position might he

discarded in the next decade due to the evolution of Iinguistics. A dcrinitivc

statement as to the originality of Pâli canonical texts does not lie around the

corner!

Our concern here. is not so much what the Buddha has said, but ra thcr

the position that the Theraviida tradition supports. This school has becn

regulating the lives and beliefs of millions of people for ovcr two millcnnia

35The SUlla-n:pata, lrans. H. Saddhalissa (London: Curzon
Press, 1985) noIe on back caver.

36A.K. Warder, Introduction ta Poli (Delhi: MOlilal Banarsidass, 1980) p. viii.
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and has elaborated an intricate scholastic and commentarial tradition.

Undoubtedly, there is a huge chronologicai and geographical gap between the

time the Buddha uttered his discourses (fifth and sixth centuries B.e., North

India), and when they werc· written dU,",'rI for the first time (second century

Re., Sri Lanka). It is l.1ighly probable that certain elements present in the

"original" canon were either "forgotten", or that certain passages that were

not uttered by the Buddha himself were "remembered". Another seven

centuries separate the actual writing down of the canon and the elaboration

of most commentaries.37 Again, this gap offers more grounds for those

arguing that the exegetical Iiterature was not necessarily consistent with

"original" Buddhism. Since "originill" Buddhism is a tradition that we have

not yet discovered, we cannot prove whether exegeticaI Iiterature was or was

not consistent with the eariier tradition.

However, we can postulate that since the commentarial tradition was

incorporated within the Theravâda tradition itself, the latter must have

insured that the former was consistent with every aspect of its own theory.

The Pâli S/lttas (texts known as the discourses of the Euddha), the

abhidhamma (the scholastic Iiterature), and the exegetical Iiterature of

Buddhaghosa were aIl included and accepted as an integral part of the

Theravâda tradition. Therefore, our thesis will be based on the assumption

that the Theravâda tradition itself must have assured the integrity of a text

- whether canonical or exegetical - before taking it under its wing. This

37The mnst well-known exegete of the Theravâda tradition, Buddhnghosa, lived in the fifth
eenlury A.D. Although he himself c1aimed that he only translated commentaries already eXlan!
in Singhalese, the authorship uf the eommentaries is usually assigned to him.
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study of the five aggregates will be based on the wholc Pâli canonical

literature. and will refer to the commentaries whenever certain canonical

passages seem unclear. Our starting assumption might not praye ta be truc.

for we might encounter contradictions within this immense corpus. Yct 1

believe that the two thousand five hundred year old tradition has taken the

necessary precautions to avert breaches in its integrity. This thesis will

therefore analyze the five aggregates within the Theravâda tradition as a

whole.

This thesis first aims at establishing a correlation between the five

aggregates and the doctrine of the pafÎccasamuppiida. The former are a

scheme for classifying all the phenomena of existence (dlzammas) while the

later is a theory that accounts for the arising of any of these phenomena. 1

believe that the connection between the two doctrines has never been

established befcre for two major reasons. First. the amount of data is

incredibly large, far more than one intellect can handle. Secondly, these two

doctrines work on two different levels of truth.

Scholars working on Pâli texts in the past were limited, for they did not

have access to the tools necessary for making a thorough contextual analysis.

The Pâli canon itself is constituted of more than fifty-two volumes, excluding

all the commentarial literature that accompanies them. If we compare this

canon to the Bible, the latter seems small. It would be possible to search

thraugh each of these books individually, looking for a particular word and

noting the context where it is used, but this methodology would be almost

impossible for a single individual intel1ding to clarify the meaning and

17
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interrelation of each of the five aggregates.38 By using a databank

containing the whole Pâli canon,39 1 was able ta make a thoruugh contextual

analysis of the concept ofpalïcakklzalldlzas and of each of its members. This

task was made possible by the Vipassallii Researclz IllStitute, Igatpuri, India,

who allowed me to use their Mahidol databank (BUDSfR) of the Pâli

Tipi!aka. Without this tool, 1 could have never accomplished what 1 had set

vut to do. Using "masks"40, 1 searched for every occurrence of the word

klzalldlza, standing on its own, in whatever declensions it appeared, or as a

member of a compound - thus incorporating the more specific term of

palïcakklzalldlzas. ,The same procedure was fol1owed with each of the five

aggregates. Whenever a reference was found, it was stored on disk with the

actual paragraph in which the word occured. Although many of these

references were repetitions, the amount of data col1ected was enormous: more

than seven megabytes. 1 then proceeded to catalog these passages according

to their implications. Most of the referenèes only defined the five aggregates

(palïcakklzalldlzas) as matter (nlpa), sensation (vedallii), recognition (salifiii),

karmic activity (smiklziira) and consciousness (vifiliii~za). Many others simply

stated that the five aggregates - or any of them - are transient, or devoid

of "self'. Certain references were also not relevant to this study because of

38For exarnple, the Piili Texc Society concordance was started by a group of scholars in 1955
and, alrnost forty years later, has covered only until bah,". This concordance, rnoreover, is not
thorollgh. for sorne referenees arc rnissing. Yet, considering the tools available to these schofars,
the task on which they ~mbarked was col"ssa!.

JOnUDSIR databank, dcsigned by Mahidol University, Bangkok, 1989.

40A "rnask" is lIseù in cornputerized searches to find variations on a word or string of
charactcrs. For cxamplc, searching for U*k1zandh*" will find "khandhii", "khandhanarit",
"pmïcakkJlllndnii", uni.pakkhandhassa" etc.
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the polysemy of certain terms. A good example of this would be the tcnn

nïpa, which signifies "matter", but also "form", as a sense-object perceivcd by

the eyes. Passages referring to the latter definition of thc tcnn had to be put

aside. Passages left were compiled and through a detailed allalysis of thcm,

1 was able to frame a structure that circumscribed the meaning and the

function of each of these aggregates. This is what 1 will be presenting in the

foIIowing chapters.

Apart from the fact that the computerization of the Pâli canon is fairly

recent, another reason why an explicit correlation between the

paiicakkhandhas and the pa.ticcasamllpptida has not been established in the

past is that each of these theories is cIassified into different levels of truth:

the conventional usage (sammllti) and the highest sense (paral7lattha). These

two levels of truth are not referred to as such in canonieal literature. They

have been elaborated by the authors of the later eommentarial traditiono1l

who based their theory on the canonical distinction between the sllttas of

precise meaning (nïtattha) and those of provisional meaning (neyyattha):12

The paramattlU! category eontains elements refleeting the understanding that

the universe is made of ever-ehanging and irreducible prindples (dhaml7las),

from the comprehension of whieh the notion of "individual" cannot persist.4
]

41See K.N. Jayalille!œ, Early Buddhist Theory ofKnowledge (Delhi: Motilal Banarsidass, 1980)
p.366-367.

42Por further clarification on these !wo types of suUas, see É. Lamottc's "Textual
interprctation in Buddhism", Buddhist Hermeneurics, Donald S. Lopez, cd. (Honolulu: University
of Hawaii Press, 1988) p. 18 ff.

43"Paramauhato pana puggalo mima n'auM ri". AA. ii, 118.
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As Jayatilleke has pointed out, sammllti denoted in its eariiest use is "the

'commonly accepted (theories or beliefs), of the various debating recluses and

brahmins".44 But it soon came to refer to relative truth, or the conventional

language which the Buddha had to use when addressing his audience.45 He

had to use the concepts of "person", "monk", "householder", although none

of these really exist. Without conventional language, the Buddha could have

never taught. for words and conventions are necessary for communication.

Since the five aggregates are merely a scheme for classifying the only

real phenomena of existence, they do not fall into the classification of

paramattlza; strictly speaking, they belong to sammllti. Yet 1 would prefer

using a classification proposed by Bhikkhu Buddhadasa, who elaborated a

hermeneutical Buddhist theory. Buddhadasa inserted a third level between

sammuti and paramattlza, that of pafifiatti, which refers to doctrinal

conventions. As Louis Gabaude has stated:

1èmdis que la convention courante [sammuti] consiste à appeler quelqu'un
"Monsieur X. ", la convention doctrinale Ipafiiiattil en fait un groupe d'agrégats
(khandha). Ces agrégats, il est doctrinalement conveneu de les appeler "forme"
(rüpa), "sensation" (vedanâ), etc. Pour Buddhadasa, ces conventions doctrinales
"sont légèrement meilleures [que les conventions courantes]. [Elles montrent
qu'on] est un peu plus doué. On peut dire qu'on ne se laisse pas alors abuser
par les conventions courantes.'>46

44Jayatillckc, Early Buddhist Theory of Knowledge, p. 366.

4sDavid Kalupahana's Buddhist Philosophy offers a detailed description of the concept of
sammuti. David Kalupahana, Buddhist Philosophy (Honolulu: University Press of Hawaii, 1976)
p. 134 ff.

46Louis Gabaude, Une herméneutique bouddhique contemporaine de Thaîlande: Buddhadasa
BhikkJlIl, (Paris: Publications de l'École Française d'Extrême-Orient, 1988) p. 96.
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Whether the five aggregates belong to the sammuti or the pmïlïatti is not of

prime importance. Yet what is crucial is that they do not belong to the

highest level of truth, paramattha, in which the pa!iccasamuppiida itself is

classified.

l believe that one of the reasons why the doctrines of the

pmicakkhandhas and that of paticcasamuppiida have not been correlated in

the past is that modern Theravada orthodoxy, as expressed by Ledy Sadaw

and Nyanatiloka, support the view that these two truths are irreconcilable.47

Although Ledy Sadaw and Nyanatilolka only refer to sammuti and

paraYizattlza, and not to paliliatti, l feel that their influence might have

restrained modern scholars from seeking parallels between different Icvels of

truth.

By juxtaposing and establishing a correlation between these two levels

of truth, this thesis will try to prove that the doctrine of the five aggregates

and that of the paticcasamuppiida are reflections of the same process. No

attempt has ever been made explicitly to correlate both doctrines and to state

47Jayatilleke, Early Buddhist Theory ofKnowledge, p. 365. Ledy Sadaw explained the nuance
between the two leve.ls of truth in the following manner: "Now conventionaltruth is the work of
popular custom; it is opposed to inconsistency, untruthfu!ness, in speech Ultimate truth is
established by the nature of things; is it opposed to mere opinion. Thus, according to
conventional truth, it is not untruthful to say therc is a persona! emity. Why? Because that is
the conventional opinion of the great majority; because of the absence of any numher of people
maintaining the contrary. Nevertheless, it is just an erroneous view." Ledy Sadaw, "Sorne points
in Buddhist doctrine" (J.P.T.S., 1914) p. 129. While Nyiiniitiloka stated: "In the Sulta the
doctrines arc more or less explained in the words of the philosophically incorrect 'conventiona1'
everyday language (vohiiravacana [synonymous to sammuti]) understood by anyone, whilst the
Abhiddhamma on the other hand makes use of purely philosophical terms true in the absolute
sense (paramatthavacana)". Nyiiniitiloka, Guide Through the Abhidhamma Pilaka (Ollombo; n.p.,
1933) p. 2.
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which links of the theory of dependent origination refer to which particular

aggregate. In fact, scholarly research on the five aggregates is almost non

existen1.48

Although many works have been published on Buddhist psychology,

very few deal with the Theraviida tradition. In fact, the mental process, in

terms of the five aggregates, is a key aspect of Buddhism that has never been

thoroughly analyzed, nor been given more than the slightest academic

attention. Most works on Buddhism enumerate and include only a short

description of these five aggregates without ever going to the heart of the

matter. In fact, schoJars in the field only allude to the subject. For example,

David Kalupahana only devotes four continuous pages to the discussion of the

five aggregates in his treatise entitled The Principles of Buddhist Psychology;

whereas Étienne Lamotte (Histoire du bouddhisme indien), A.K. Warder

(lndian Buddhism) , Steve Collins (Selfless Persons) and E.R. Sarathchandra

(Buddhist Theory of Perception) only mention them in passing in their books.

For example, apart from offering a translation for each of the five aggregates,

Lamotte - like most of the above scholars - only explains succinctly the

transitory and selfless character of these five aggregates without even trying

to explain the role they fui fiL 49

48Beside E.R. Sarathehandra's Buddhist T1leory of Perception (Colombo: Ceylan University
Press, 1958), Anagarika Govinda's The Psychological Attitude of Early Buddhist Philosophy
(London: Rider and Company, 1961). and the first part of David Kalupahana's The Principles of
BI/tltlhist P,ychology (Albany: State University of New York Press, 1987), the literature dealing
with this precise subject is virtually non-existent.

49Étienne L1motte, Histoire du bouddhisme indien, p. 30.
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The most extensive studies on the five aggregates so far are those of

Jui-Liang Chang ("An Analytic study of the three concepts of 'skmldlzii',

'iiyatana' and 'dlziitll"', an article written in ChinesesO) and of Rupert M.

Gethin ("The Five klzandlzas: their treatment in the nikiiyas and early

ablzidlzamma"SI). However, neither of these two articles constitutes a

thorough research into the nature and the interrelation of each of the

aggregates. Most of Gethin's article is devoted to the relation between the

klzandlzas and the four noble truths and the difference between klzandlzas and

llpiidiinakklzandhas, whereas Jui-Liang Chang is primarily concerned with

making correlations between the three concepts of klzandlzas, iiyatanas and

dlziitus.

1 contend that this absence constitutes a gaping hole in the field of

Buddhist Studies, for, although the five aggregates are seen as responsible for

the arising of dllkkha, no academic research has established how the function

of each of these aggregates ehain beings to samsiira. 1 am convinced that

without a thorough understanding of the five aggregates, we cannot grasp the

liberation process at work within the individual, who is nothing but the five

aggregates. Consequently, by cIarifying the function of the five aggregates

and establishing a parallel between them and the paficcasamuppiida - also

SOChang, Jui-Liang. "An analytic study on thrcc concepts of 'skandha', 'iiyatana' and
'dhiitu'" (Chinese: "Che hs[e]ueh lun p[vJing"J (Philosophical Review, Taiwan, 8, Jan. 1975) 107
121. 1 am grateful to Boris Voyer (Ph.D. candidate at thc department of Anthropology of
l'Université de Montréal condueting his doctoral research in Medical Anthropology in China) for
translating the article for me.

SIR. M. Gethin "The five khandhas: their theatment (sic) in the nikiiyas and carly
abhidhamma" (Journal of [ndian Philosophy 52, 1986: 35·53).
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known as the bhavacakka, or the wheel of becoming, and implicitiy the wheel

of misery - it will become clear how these five aggregates perpetrate the

renewal of existence (blzavacakka). This thesis will therefore not only clarify

a subject that has not been thoroughly investigated in the past, but also shed

light on a crucial aspect of Buddhism: the psychosomatic process that binds

beings to samsiira and that is, reciprocally, necessary for attaining

enlightenment.

The thesis itself will consist of seven chapters excluding the

introduction and the conclusion. The first step, before proceeding to establish

the function of each of the five aggregates, is to clarify what is meant by the

Pâli concept of klzandlza and to circumscribe what were the connotations

attached to this concept at the time of the Buddha. The first chapter will

therefore focus on explaining the concept of "aggregate" itself and

contextualizing this conception within the wider Indian and Buddhist

frameworks. Within that chapter, I will also clarify the distinction between

the "five clinging aggregates" (pancllpiidiinakklzandhas) and the "bare" five

aggregates (palïcakkhandhas), for this nuance, often overlooked by many

scholars, needs to be stressed. The five following chapters will respectively

discuss each of the five aggregates and hint at the place they could occupy

among the eight middle links of the pafÎccasamllppiida. I will follow the

traditional oider of nomenclature and start with nlpa (matter) and end with

consciousness (vilï/ïii(za) for it is my intention to show that this particular

order reflects the eight middle links of the pa#ccasamllppiida. In order to

arrive at a clear and precise definition of each of the aggregates in these five

chapters, I will first analyze the etyrnology of the terms and study the
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canonical references that shed light on their function. In the sevcnth chapter.

1 will establish the correlation between the five aggregates and the

paficcasamllppada. By doing so, 1 will be able to establish a clear correlation

between the individual, viewed by the Theravada Buddhist tradition as the

five aggregates, and the process that binds beings to the cycle of salilsam, the

paficcasamllppada. Moreover, this correlation will bring evidencc against the

theory that the traditional nomenclature of the five aggregates is purely

random.
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Chapter 1

The Concept of Khandha

1.1 The term khandha in the wider Buddhist context

Buddhism differs from most religious traditions in that no room is allotted

for an ultimate reality corresponding to the concept of "self". Most Buddhist

traditions view the entire universe (and the individual as weil) as composed

of different, irreducible principles (d, ''lmmas). Although these dlzammas

serve as a common denominator for different Buddhist doctrines, the number

and classification of these primordial elements vary from one school to

another. The Theravada tradition allows for up to 200 principles,t while the

Sarvastivada's Abhidhannakosa has narrowed down the classification to

seventy-two elements.2 Nevertheless, both schools have elaborated

numerous approaches for analytical purposes, one of which consists of the

subdivision of these elements into two categories: smiklzata and asmikhata.

The salikhata category comprises most of the elements and refers to ail

conditioned (or originated, in the sense of having a beginning and an end)

phenomena of existence. The Aliguttaranikiiya describes the

smikhatadlzammas as possessing three characteristics, namely, arising, passing

IW:lrder, lndian /Juddhism, p, 303.

?

"Lamotte, Histoire du bouddhisme indien, p. 662.
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away, and impermanence,3 while the asmik/zatadlzal1ll1las are referred to as

the unconditioned; the last term being defined as nibbiina.~ Again, the

Theravâdins and the Sarvâstivâdins differ as to the constituents of the

asatikllatadlzamma-group; the latter consider space (iikiisa) and two kinds of

nibbiina (pratisamkllyiinirodlza6 and apratisalilk/zyiinirodlza7) as unoriginated

principles, while the former allows only nibbiina in this category." The

dlzammas in the major group, generally known as thesmiklzatadlzal1ll1la-group.

are held responsible for a being's eIation and depression9 because of their

inherent characteristic of leading to an inaccurate perception of reality. This

group of satikhatadhammas is further cIassified into five aggregates lO
- the

pancakkhandhas - of matter (nïpa), sensation (vedanii), recognition (smïlïii).

karmic activities (satikhiira) and consciousness (vilïlïa!la) - which alone stand

as the constituents of the individual.

3A. i, 152.

4Kalame dhammii asailkhalii? Yo eva so dhammo appaccayo - so eva so dhammo asailklw/(}.
Dhs.193.

SKatame dhammii asailkhatii? Nibbiinam -ime dhammii asailkhatii. Dhs. 244.

"rhis first type of nibbiina refers to the eradication through wisdom of alrcady cxistÎng
defilements.

7This second type of nibbiina refers to the obstruction. through meditation (dhyiina) of any
future defilements.

8Lamotte, Histoire du bouddhisme indien. p. 675.

°M. iii. 299.

IOSailkhalam mpam sankhatammpan li yathiibhütam na pajiiniiti. Sailkhatam vedanam.
Sailkhatamsaiiiiam. Sailkhate sailkhiire. Sailkhatam viiiiiiilJam sailkhatamviiiiiiilJanti yathiibhülUm

na pajiiniiti. S. iii, 114.
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].2 Etymology of the term khandha

The term khandha (or its Sanskrit equivalent, skandha) was already

cxtant in pre-Buddhist literature. As for pre-Upani~adic literature, one of the

oldcst Indian treatises on semantics and etymology, the Nimlda, holds that the

gcncral mcaning of skandha in the Veda is restricted to "the branches of a

trcc" since they "are attached to the tree".11 It is interesting to note that

the word "trunk", which stands for the union of ail the branches of the tree,

is onc of the connotations of the Pâli term khandha as well.12 The author

of the Nimkta also alludes to a secondary meaning, viz. "shoulder", which is

derived from the same root (skandh = "to be attached"), and is used in this

peculiar sensc because the shoulder "is attachcd to the body".13 We find a

similar usage in the Pâli canon. The Sarhyuttanikaya and the Visuddhimagga

also use the word khandha to designate shoulder.14 Sorne later pre-Buddhist

Iiterature such as the Chiindogya Upani~ad uses the word skandha in the sense

of "branches" referring to the three branches of duty: trayo dharmaskandhii~l

IlSkandho v!~asya samiiskanno bhavatÎ. Ayamapitaraskandha etasmiideva. Askannam kiiyo.
Nimkta, vi 18.

12S. i, 207; D. H, 171-172; Sn. 282, etc.

lJSkandho v!~asya samiiskanno bhavati. Athamapïtaraskandha itasmiid eva. Askannam kiiye.
Ahi!, .fayatallpaparcanaJ; P!thivyiiJ;. Nimkta, vi, 18.

14At1w kilo miiro piipimii kassaka-vll1;J1;am abhinimminilVii mahantam nll1igalam khandhe
karitl'<ï.., "Sa Mara the evil one, taking the shape of a farmer, bearing a mighty plough on his
shoulder". S. i, 115. Tasmii pathamam sïsam makkhelVii khandhiidïni makkhetabbiini.
"Thcrefore, having first anointed the head, he should anoint the shoulders", etc. Vsm. 100.
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yajlla(1 adhyayanam danam. 15 In contrast. the Maitrï UpaJli~ad uses the tenn

skandha in the sense of a "mass" of smoke. 'o A similar usage of the word

is found in the Piili canon; the suttas also use the word klzandha to rcfer to

a "mass" of fire and of water (aggikkhandha and udakakkhalldha ).17 The

latter connotation is widespread in the Piili canon. for we find constant

references to the "mass of suffering" (dukkhakkhalldha)." The ward

khandha is also used in Theraviida literature to refer to the concept of

"division". For instance, the Theraviida tradition uses the tenn klzalldha to

represent a variety of constituent groups. The Dighanikiiya. for example.

alludes to four khandhas: sUa, samiidhi, pmilla and vimutti. 19 The same

source mentions another association of three khandhas which corresponds to

the previous grouping less freedom (vimutti).20 In both pre-Buddhist and

Buddhist Iiterature, the polysemy associated with the term khandha is striking.

However, the most important usage of the term in Piili canonical Iiterature

is in the sense of the pa/ïcakkhandhas, "the l'ive aggregates". The importance

of this meaning is evidenced by the fact that Nyiiniitiloka's Buddhist Dictiollary

15"There are three branches of duty. The first is sacrifice, study of the Vedas and alms
giving. The second 1s austerity. The third is a 'student of dharma' (brahmactirin) dwelling in the
house of a teacher, settling himself permanently in the house of a teacher." Trayo
dharmaskandhii yajnodhyayanam diinamitiprathama~, tapa eko dvitïya~, brahmaciiryiictiryakulaviisi
trtïyotyantamiitmiinamiiciiryakulevasiidayan. Chiindogya Upani~ad, ii, 23.

17Respectively, M. ii, 34 and S. iv, 179.

18Vin. i, 1; S. ii, 95; S. iii, 14; A. i, 77; A. v, 184; etc.

19D ... 229. Ill, .

20D. i, 206.
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provides only the delinition referring to the live aggregates.21 It also must

be stressed that this particular delinition of the term is non-existent III

currently available pre-Buddhist literature, be it Upani~adic or Vedic.

1.3 The khandhas and the Dhammacakkappavattana

The sundry appearances of the term pm1cakkhandhas in the sllttas and the

fact that the five aggregates are discussed in the first discourse of the Buddha

- the Dhammacakkappavattanaslltta - seem to indicate their intrinsic

Buddhist character. Nevertheless, a careful reading of the Buddha's first

discourse casts sorne doubt on this assumption for the following reason.

Before having preached his first sermon to the five bhikkhllS, the Buddha's

doctrine was unfathomable to people ofthat day and age, yet the fact that the

he referred briefly to the pancakkhandhas in the

Dhammacakkappavattanaslltta implies that ail of their intricate connotations

were already understood by those to whom the discourse was addressed. For

example, in summarizing the various reasons for unhappiness, the Buddha

conduded "in brief, the five dinging-aggregates lead to dissatisfaction",22

y.' .vut elabarating on the term paiicakkhandhas (the five aggregates) any

further. Neither of the two texts that contain commentaries on the

Dhammacakkappavattana, the Siiratthappakiisini and the Samantapasiidika,

shed Iight on this matter. Therefore, the term panczïpiidiinakkhandhas

2lNyànàtiloka, Buddhisi Diclionary, p. 76-80.

22SOIikhillcna pancüpiidanakkhandhà dukkhii. S. v, 421.
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(basically endowed with the same connotation as paiicakklzandlzas as we will

see on page 34) seerns to have been a term in current use so that the Buddha

did not need to elaborate on its signification.

The absence of a definition of the wc:d khandha, in the Buddhist sense

of the terrn, in pre-Buddhist literature leads us to three possible hypotheses:

1) the terrn existed then but was not recorded in the pre-P'lddhist

philosophical treatises available to us (or rnight have been incorporated in

sorne of the iijivika speculative works, sources which have not yet been

discovered, if they exist); 2) the word khandha might have been a

philosophical innovation introduced by the Buddha but, for literary reasons,

the cornpilers of the Pâli canon decided not to include the detailed

explanation of the terrn in the Dhammacakkappavattana even though the

Buddha might have explained it then; or 3) the Dhammacakkappavattana was

not cornposed at the beginning of the Buddha's rninistry, but later in his

career (or even after his death) when the Buddhist meaning of the term

paficakkhandhas had been established and was familiar to those within the

tradition. The hypothesis that a well-developed doctrine was projected back

into an earlier time to gain special authority seems quite popular amongst

Western scholars. However, it is also possible that the abundant references

to the terrn found in later discourses might have prornpted the compiJers to

suppress the explanation of the term here for the sole reason of shaping the

first discourse of the Buddha into a concise and thorough summary of the

entire doctrine.
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Al first approach, it seems that the first hypothesis is the most plausible

since a forerunner of the Buddhist khandhas is found in early Briihma~za and

Upani,~ad, where five factors also compose the major divisions of the

individual. The Taitlirïya Upani$ad23 has also elaborated a division of the

individual (pllnl$a(!) composed of five different selves (iitmii)

annarasamaya(! (the self made of food), iitmiiprii,:zamaya(! (the self made of

organic activities), iitmiimanomaya(! (the self made of the mind),

iitmiivij/ïiinamaya(! (the self made ofcognition) and iitmiinandamayab (the self

made of bliss) - ail of which are relatively similar to the five Piili khandhas.

The nïpakkhandha could correspond to the "self made of food" since the

Dïghanikiiya describes nïpa as "being made of the four great elements which

latter consist of 'gross food"',2' i.e. annamayab. The saiilïiikkhandha and the

vÙï/ïii~!iikkhandhacould respectively be associated with iitmiimanomayab (the

"self made of mind") and iitmiivijfiânamayab ("the self made of

consciousness"). As K.N. Jayatilleke has pointed out,25 salikhiirakkhandha

could also be related to prâ~zamayab since the former is described in the

Majjhimanikiiya as including the "in and out breathing",26 while the latter

resemàles the Upani~adic meaning of prâl}a, the vital breath.27 Only

2.1Eighl Upani~ads; Wilh Ihe Commentary of Sankhariiciirya, vol. 1; translated by Swiimî
Gamhhîriinanda (Calcutta: Advaita Ashrama, 1986) p. 223-397.

2'1ï!.,h· ateviiyam Po!!hapiida ofiiriko allii rnpi ciilummahiibhüliko kabalinkiiriihiirabhakkho.

D. i. 186.

25Jayatilleke. Early Buddhisl 7heory of Knowledge, p. 221.

26As.wisapas.\·iis,i...kiiyasankhiiro. M. i, 301.

27
S,h. 3.9.26; Ka!ha, 2.2.5.
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vedaniikkhandha and iitmiinandamaya(i seem not to correspond. Moreovcr,

as with the Buddhist paiicakkJzandhas, these five Upani~adic factors are

united only during one's lifespan; at the moment of death, they separatc.2S

Stressing the similarity betweer. .he Buddhist and Upani~adic interpretation

of the components of the individual, Th. Stcherbatsky said:

This difference [between the Buddhist and Upani~adic aggregates] hears witness
of the enormous progress achieved by Indian philosophy during the time hetween
the primitive Upani~ads and the rise of Buddhism. In the Buddhist ')'st~m we
have a division of mental faculties into feeling [vedam;], concept [saiiliâl, will
[sGlikhâra] an:! purc sensation [vhinâ(w], in which modern psychology would not
have much to change. In the Upani~ads it is a very primitive attempt, giving
breath, speech, sense of vision, sense of audition and intellect as clements. BlIt
one point of similarity remains: the last, and evidently, the most important
element is in both cases manas. The macrocosm, or thc Universal Soul, is
likewise analyzed by the Upani~ads into five componcnt elemcnts. In the
number of the Buddhist skandhas and in the position of manas (= Vijlillllll)

among them we probably have the survival of an old tradition.29

As Stcherbatsky suggested, the term PQlïcakkhandhas might have been

either a synonym for, or a popular term referring to, these five Brahmanical

factors. Yet the context in which pafzcakklzandlzas is used in the

Dhammacakkappavattanasutt,? implies connotations such as impermanence

and non-se:f, both of which are definitely incongruent with the Brahmanical

traditiOl'. If the concept of klzandlza had been one of current usage referring

to the earlier Brahmanical division of the personality, the Buddha would not

have attached so much importance to the difference in meaning implied by

his own use of the term. Hence, this leads us to consider as most plausible

the second or third hypothesis, namely that the Buddhist meaning attributed

28Stcherhatsky, Central Conception of Buddhism, p. 61.

29StcherbatsKy, Central Conception of Buddhism, p. 61.
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to khandha represented an innovation in Indian philosophy. It is impossible

to ascertain whether the Dhammacakkappavattana origina11y inc1uded a

detailed discussion on the paiicakkhandhas subsequently suppressed for

literary reasons, or whether the concept ofpaiicakkhandhas was later inc1uded

into what is considered the first discourse of the Buddha. We have sufficient

grounds, however, to assert that the termpaiicakkhandhas is a philosophical

innovation on the part of the Buddhists.

Within the Pàli canon, the polysemy associated with khandha is striking,

yet the prevailing meanings ("mass", "group" and "aggregate") agree with the

definition given by the author of the Nintkta: skandha = "trunk", Le. that

which represents the union, the "mass" of a11 the branches of a tree.

However, as stated previously, the dominant usage of the term refers ta the

five aggregates (paiicakkhandhas or paiicupiidiinakkhandhas), which are the

focus of this thesis.

1.4 Pancdkhandhas and pancupiidiinakkhandhas

The reader has probably noted that, sa far, the terms paiicakkhandhas

and pmkupiidiinakkhandhas have been used almost interchangeably. The only

difference between these two forms of aggregates seems ta be that the group

of the palkupiidiinakkhandhas is subject ta cankers (iisavas) and clinging

(upiidiina), white the other is not. The Atthasiilinï clarifies the ward iidiina

(pmka + upa + iidiina + khandhii) by suggesting that it means "ta catch hold
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strongly", and that its prefix upa merely adds an emphasis. just as 111 the

words despair (upàyasa) and denounced (upakku!!ha).JO

The Khandhiisulta of the Sarizyultanikàya explicitly defines these two

sets of "aggregates", without, however, comparing them:

And what, monks. are the five aggregates? W!1atever matter. sell~ation,

recognition, karmic activities, and consciousness, be it past, present, or future,
interna! or external. gross or subtle, inferior or superior, far or near, these arc
called matter, sensation, recognition, karmic activitics and consciousncss
aggregates.31

And what, monks, are the five "clinging-aggregatcs"? Whatever matter,
sensation, recognition, karmic activitics, and consciousncss, be it past, present,
or future, interna! or externat, gross or subtle, inferior or superior, far or near.
that are subject to cankers. subject to cHnging, thcsc arc callcd matter, sensation,
recognition. karmic activities and consciousness "clinging-aggrcgates"."

In his article "K.handha and llpàdiinakklzandlza". Bhikkhu Bodhi points

out that "the fact that a differentiation is drawn between the two sets with the

phrase siisava llpiidiiniya implies that a genuine difference in range does exist:

that there are, in other words, aggregates of each sort which are aniisava

30Upiidiinan ti dalhagahG1Jam, dalhattho hi ettha upasaddo upiiyiisa-upakkullh<Ïdisu V/Y".
Dhs.385.

31Yam kifmi bhikkhave TÜpam (vedanii. sannii. sailkh<ir<Ï, vinn<Ït}am) atit<Ïn<Ïgat"paccupp"nnam
ajjhattam vii bahiddhii vii oliirikam vii sukhumam v<Ï hinam v<Ï pat}itam vii yam diire santike vii
ayam vuccati TÜpakkhandho - vedaniikkhandha, sanniikkhandha, sailkhiirakkhandhll,
vinn<Ït}akkhandha S. Hi. 47.

32Yam kinni bhikkhave TÜpam (vedanii, sannii. sailkhiirii, vinn<Ït}am) atitiiniigatapaccuppannam
ajjhattam vii bahiddhii vii oliirikam vii sukhumam vii hinam vii pat}itam vii yam dure santike v<Ï
siisavam upiidiiniyam, ayam vuccati TÜpupiidiinakkhandho - vedanup<Ïdiinakkhandha.
sannupiidiinakkhandha, sailkhiintpiidiinakkhandha. vinniit}upiidiinakkhandha S. iii, 47-48.
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anupiidiiniya".33 This implies that certain aggregates are neither subject to

cankers (iisavas) nor c1inging (upiidiina). 1 will borrow Bhikkhu Bodhi's

expression and refer to this particular set of aggregates as "the bare

aggregates". Moreover, as also Bhikkhu Bodhi points out,34 since each of

these patïcupiidiinakklzandlzas is either an individual instance of matter,

sensation, recognition, karmic activities or consciousness, we can postulate

that they are ail inc1uded amongst the five aggregates (paiicakklzandhas)

chemselves. For example, any matter (nlpa) belonging to the

r,
1

patïcupiidiinakkhandlzas automatically belongs to the paiicakkhandhas.

Patïcakklzandlzas is therefore a generic term that inc1udes both the

patïCllpiidiinakklzandlzas and the "bare aggregates", those aggregates which are

not subject to c1inging.

We often find the word paiicuptidiinakklzandlzas translated as the

"c1inging aggregates", in the sense of "the aggregates that are c1inging".

However, acco:ding to the sutta literature, "c1inging" can be divided into four

33Bhikkhu Bodhi, "Khandha and upadanakkhandha"; Pali Buddhist Review 1(1) (1976): p.
94. Note that the hyphenated spelling of "clinging.aggregates" has been used sa far ta refer ta
the plllicupiidiinakkhandhas since it leaves the expression in its original compounded form,
whereas "clinging aggrcgates" is used ta express a specifie interpretation (karmadhiiraya) of the
compound as the "aggregatcs that are clinging".

34Bhikkhu Bodhi, "Khandha and upadanakkhandha"; Pali Buddhist Review 1(1) (1976): p.
94.
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categories: "clinging to sensual pleasures, clinging to wrong views, clinging to

rites and rituaIs and clinging to the theory of self,.J5 In fact "clinging to

sensual pleasures" is classified under the mental factor of grced (loMa), and

the three other forms of clinging under the mental factor of wrong views

(di,tthi);J6 and both these mental factors belong exclusively to the

sarikhiirakkhandha (one of the five aggregates). Accordingly, wc cannot

possibly state that aIl the five aggregates are "clinging", for only the

sarikhàrakkhandha is directly responsible for this activity. Therefore, this

translation ofpa/ïcupiidiinakkJzandhas as "the aggregates that are clinging" is

misleading.

A more accurate translation of the termpafzcupiidiinakkhandlzas would

be "the five aggregates which are the object of clinging". Since, by definition,

a totally Iiberated person (an aralzant or a buddlza) does not generate any

form of clinging, we could say that by extension, this definition of the

pafzcupiidiinakklzandlzas indirectly associates the five "clinging-aggregates"

with the ordinary people (putlzujjana) caught up in the wheel of sarizsiira, dnd

the five "bare aggregates" with those who have escaped the cycle of birth and

35Callaro 'me avuso upadana: kiimupadanaril diuhupat!anaril silabbatupadanaril
attavadupadanaril. M. i, 51. A1so al M. i, 66; D. ii, 58, iii, 230; S. ii, 3.

36Dhs. 212-213.
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rcbirth and have attained enlightenment, i.e. arahants or bllddhas. It is

important to stress that these totally liberated "persons" generate neither

craving nor aversion. It would seem, therefore, that the concept of

pmïCllpiidiinakkhandhas would not be applicable to these Iiberated individuals

since none of their aggregates can possibly be the object of their own ciinging

which is, in theory, non-existent. This theory is supported by David

Kalupahana, who defines the five ciinging-aggregates as those "that a person

clings to as his personaIity".37 By definition, upon realizing the state of

sotapanna, one eradicates aIl the different types of "personality beIiefs"

(sakkiiyadi!!hi) and no longer perceives the aggregates as one's own self.

Bence, according to this reasoning, enlightened persons, when alive in this

mundane plane, could not be characterized by the five ciinging-aggregates, the

pmïCllpiidiinakkhandhas, but rather by the "bare aggregates" which, as 1

defined them on page 36, are beyond cankers and ciinging, and are not

perceived as "one's own".

We would be tempted to establish a correlation between the five "bare

aggregates" and those aggregates of arahants and bllddhas if this equation

were not negated in the SamYllttanikiiya.

370avid J. Kalupahana. The princip/es of Buddhisl psych%gy (Albany: Slale University of
New York Press, 1987) p. 17.
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An arahant, friend Ko!!hita, should examine these five clinging-aggregates wilh
method as being impermanent, suffering, sick, as a swelling, as a dart, as iIl
health, as alien, transitory, void and selfless. For the arahant, friend, there is
nothing further ta be donc, nor is there retum ta upheaving of what is donc.
Nevertheless, these things, if praetised and enlarged, condure to a happy stale
[di![hadhammasukhavihiira] and ta mindfulness and thorough undcrstanding.Js

This passage states that even arahants possess the five "clinging-aggregates"

although, by definition, they do not generate clinging nor do they entertain

any form of "personality beliefs". This passage therefore contradicts

Kalupahana's definition of the clinging-aggregates as those that are clung to

as one's own personality.

Where, then, can we find these "bare aggregates"? In his article

"Khandha and Upàdànakkhandha", Bhikkhu Bodhi suggests that the "bare

aggregates" can be found only ln "the ha!,0Y state"

(ditthadhammaSllkhavihàra) which he interprets as the "fruit of arahantship

in which the world disappears and Nibbâna remains"39 as an object. As with

many Pâli words, the term ditthadhammasllkhavihàra is used with several

shades of meaning. Literally, it simply mea!JS "abiding in bliss owing to the

38Arahatii pi kho iivuso Ko![hita ime pancupiidiinakkhandhe aniccato dukkhato rogato gGl;u!ato
saUaw aghato âbiidhato parato pa/okato sannato anattato yoniso manasi kattabbii. Natthi khviivuso
arahato uttarikaraI;lfyaril katassa vii pa!iccayo. Api ca kho ime dhammii bhiivitii bahulikatii
di!!hadhammasukhavihiiriiya ceva sarilvattanti satisampajaniiiiya câti (S. iii, 168; translation
inspired from The Book of the Kindred Sayings (Saril):manikiiya), trans. by F.L. Woodward
(London: P.T.S., 1917·1922), vol. iii, p. 144.

39"Khandha and upiidânakkhandha", p.94.
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dhamma being observed", yet it is often translated as "a pleasant abiding here

and now". In the Devadaha Sutta of the Sarizyuttanikiiya, for example, it

seems extremely difficult to read anything more into the term than this

peaceful abiding. But elsewhere, it is clearly used to refer to the jhiina

themselves,40 and to the arahattaphalasamiipatti.41 In personal

correspondence, Bhikkhu Bodhi explained that the correlation between

di!!hadhammasukhavihiira with the arahattaphalasamiipatti is supported by

the fact that "insight" into the aggregates as i:npermanent, suffering, etc. is

not required for entering into the jhiina, while it does lead to the attainment

of fruition.'2 Therefore, in this particular context, Bhikkhu Bodhi's

interpretation ofdi!fhadhammasukhavihiira as the fruits of arahantship seems

convincing, especially since the Vzsuddhimagga itself states that noble persons

attain fruition "for the purpose of abiding in bliss he..e and now".'3 Before

proceecting any further, however, we need to clarify what is meant by "fruit

40M. i, 40-41; M. iii, 4.

4ISA. H, 239.

42Refer ta chapter XXIII of the Visuddhimagga for a complete description of the practices
requirrd for entering into the absorptions Uhiinas). For a more elaborate discussion onjhiinas,
see Winston Lee King's Theraviida Meditation: The Buddhist transfonnation ofyoga (University
Park: Pennsylvania University Press, 1980).

4.1Kllsmii samiipajjanti ti di!!hadhammasukhavihiirauharit. Vsm. 700.
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of arahantship" in order to grasp the distinction between "clinging-

aggregates" and "bare aggregates".

Theravâda Buddhism, like all other early schools of Buddhism, claims

that four levels of realization (the "fruits of the path", maggaphalas) may be

attained before reaching finalnibbiina: the "level of stream-enterer", or "the

fruits of one who falls in the stream" - the person attaining this fruit will

attain final nibbiina within se'/en lives at the most -; the "Ievel of once-

returner"; the "level of non-returner"; and the "level of arahant". At the

moment of entering the path of any of these four stages, the person emerges

from the defilements and the five aggregates that are consequent upon wrong

views.44 At that very moment, all the elements (dhammas), except for

cognizance-originated materiality (cittasamutt/ziinariz nipariz) are profitable:t~

This implies that the five aggregates, which are a mere classification of the

different elements (dhammas) of an individual experiencing this state, are free

from cankers and clinging at that specifie time; none of the aggregates present

44Soziipallimaggakkhat;le [sakadiigiimimaggakkhat;le, aniigiimimagliakkhat;le,
arahallamaggakkhat;le] dassana!!hena sammiidi!{hi micchiidi!{hiya vu!{hii/i, /adanuvallakakilesehi
ca khandhehi ca vu!{hii/i. Ps. i, 71.

45So/iipallimaggakkhat;le jii/ii dhammii !hape/vii cillaSamu!!hiiniim TÜpam sahhe 'va kusalii
hon/i. Ps. i, 116.
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...
In that state is consequent upon wrong views:· It also seems that when

someone reaps the fruit of any one of these four paths, one temporarily

"surveys" nibbiina. According to Buddhaghosa, at the end of the fruition, the

consciousness re-enters the life continuum,47 and the person proceeds to

review nibbiina in the following manner: "this is the state that l surveyed as

an object".48 The passage from one level of realization to another is also

called a change oflineage (gotrabhu), for one has (temporarily) eradicated the

external signs of karmic activities (sank/ziiras) and becomes intent on the

pursuit of nibbiina.49 Yet although one may have undergone a change of

Iineage (gotrabhü) and surveyed nibbiina, as long as one has not attained

arahantship, one has not reach::d the final goal. As the Atthasiilinï says:

Although a gotrabhü has seen nibbiina, he is like one who came to sec the king
for a specifie purpose. Having seen the king riding on an elephant on a certain
road, and being asked whether he had seen the king or not, he replies that he

4·PS. i, 71. Strietly speaking, both path (magga) and fruit (phala) are specifie cittas, states
of consciousness. In the cognitive series of the path, the maggacitta occurs for one mental
moment, whieh destroys the defilements to be eliminated by that particuIar path. The maggacitta
is followcd immcdiately by IWO or three mind-moments ofphalacitta, which experienees the bliss
of libcrntion accomplished by the magga. Thereafter, the mental process retums to the bhavanga.
For a more elaborated discussion on the presence of the four mental aggregates while one is
cxpcriencing the fruits of the path, sec the Visuddhimagga, chapters XIV and XXIII.

471'halapariyosâne pan 'assa cittam bhavaligam otarati. Vsm. 676.

48Ayam me dhammo ârammal}ato pa{ividdho ti amantam nibbânam paccavekkhati. Vsm. 676
Nibhcïna is often c1assified as one of the five objects of thoughts (dhammârammal}as). Sec
Compendium of Philosophy (Abhidhammatthasamgaha), trans. by Shwe Zan Aung (London:
P.T.S., 1967) p. 3.

49LJahiddhâsankluiranimittam abhibhuyyitvâ nirodham nibbânam pakkhandatfti gotrabhü. Ps.
i.66.
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had not, for he had not seen the king for the specifie purpose he had come. ln
the same manner, although a person might have seen nibM/IIl, he C<lnnot be said
to have Uinsight" (dassana) bccause the impuritics to he forsakcn have not bccn
eradieated yet.50

Those experiencing any of these four fruits of the path are temporarily

surveying nibbiïna as an object, and dwell in astate where their four mental

aggregates cannot be perceived by those who still have certain types of

cankers and c1inging. 1t is in this state that the "bare aggregates" can be

found, for those dwelling in it, whether they arc mere sotiïpannas or ara1zallts,

are temporarily free of cankers and c1inging51 for the time their

"supramundane" experience lasts. Afterwards, they will assume the five

clinging-aggregates again. The arahants, however, can induce this state of

"surveying" by the mere contemplation of their five-c1inging aggregates as

suffering, impermanent, selfless, etc. A passage of the SmhYllttanikiiya even

states that arahants involved in the practice of iïniipiinasati may also attain the

state of di.tthe dhamme sllkhallihiira,52 previously interpreted as the fruit of

arahantship.

50Sa hi pa!hamam nibbtinam dassanato t:assaflan :i vullo. Golrabha pana /dm cap'
pa!hamalaram nibbiinam passali? Yalhii pana raiiiia santikamlœnacid eva kar",~iyena iiflalo puriso
darala va ralhikiiya caranlam hillhikkhandhagalam riijiinam di'iVii pi 'di!!ho le riijii li' pu!!ho di.\vii
kallabbakiccassa akalallii 'na passiimi li' iiha, evameva nihbiJ.nam di.\vii kallabbassa kiccassa
kilesappahiinassiibhiivii na dassanan li vuccali. DhsA. i, 43.

51Sabbe [dhammiiJ 'va kusalii hanli. Ps. i. 116.

52Ye ca kha le bhikkhave bhikkhü arahan/a khilJiisavii vusilavanla kalakaralJiyii ahilabhiirii
anuppallasada!!hii parikkhilJabhavasamyujanii sammadaiiiiii vimullii. J'esam iiniipiinasalisamiidhi
bhiivita bahulikalo dillheva dhamme sukhavihiiriiva ceva samvallali salisampaJaiiiiiiya ca. S. v, 326.
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]\'ow that we have acquired the necessary background, we can return

to and understand the passage of the Samyuttanikiiya cited on page 39, which

alluded to the fact that arahants can still be characterized by the

panCllpiidiinakkhandhas. To clarify the difference between

(

pancupiidiinakkJlandhas and the "bare aggregates", wc must resort to the

commentary on the Dhammasatiga~lï- theAtthasiilinï - where Buddhaghosa

directly confronts the issue:

Although the aggregates of the arahat who has destroyed the cankers become
conditions for clinging in others, when they say, for example, "Our senior uncle
the Thera! Our junior uncle the Thera!", the noble paths, fruits, and Nibbâna
[the nava/okultaradhammas; see page 46] are not grasped, misapprehended, or
clung ta. Just as a red-hot iron ball does not provide a resting-place for flics to
seUle, sa the noble paths, fruits or Nibbâna [nava/okultaradhammas], due 10 their
ahundant spiritual sublimity, do not provide a condition for grasping through
craving, conccit, and wrong views.53

This statement implies that although those who do not generate any more

clinging (the arahants) have tO'ially eradicated the cankers, they still possess

the five clinging-aggregates in the sense that their five aggregates still

constitute a ground for clinging in others who are not yet free from clinging.

These aggregates are still pancupiidiinakkJzandhas since they remain potential

objects of clinging for others who are not yet free from cankers and clinging.

53.••khilJiisavassa khandhii amhiikam Miitu/athero amhiikam Cu/lapituthero li vadantiinam
paresam upiidiinassa paccayii honti, maggapha/anibbiiniini pana agahi/iini apariimarrhiini
anupiidilJlJiin' eva. Tiini hi yathii divasasantr.ao ayosu/o makkhikiinam abhinisidanassa paccayo
na IlOt; evam evam tejussadatta la1Jhtïmtïn'ldif!hivasena gaha1:zassa paccayii na hontï ri. Tena
VUltan,: ime dhammii anupiidilJlJa-anupiidiinTyii li. DhsA. 347. Translation taken from Bhikkhu
Bodhi's "Khandha and upâdânakkhandha", p. 96.
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However, as mentioned on page 43, arahants have the possibility of dwelling

in a supramundane state of consciousness that "cannot be apprchended by a

mind defiled with the iisava and lIpiidiina due to their sublime purity, a purity

flowing from the absolute purity of their object, Nibbiina. "54 Therefore, the

aggregates can only exist as "bare aggregates" in beings dwelling in this state

of consciousness which is neither accessible to nor perceptible by those who

are still subject to clinging.

To further clarify our discussion, wc may allude to a statemcnt in the

Siiratthappakàsinï, a commentary on the SmizYllttanikàya. According to this

exegesis, the material aggregate (nïpa) is only present in the kiimiivacara,

while the remaining four aggregates (vedanii, smïlïii, smikhiira and VÙïlïii~la)

can be found in any of the four divisions: kàmiivacara, nïpiivacara,

anïpiivacara and lokllttara.55 The first three divisions (iivacaras) comprise the

thirty-one planes of existence constituting the mundane rcalms, whereas the

fourth (lokuttara) comprises the supramundane (nibbiina). Thc kiimiivacara

is the realm of sensual desires, and is characterized by craving towards objects

such as forms, sound, odour, taste, touch and ideas. This rcalm includes

54Bhikkhu Bodhi, "Khandha and upadanakkhandha", 96; sec also Dhs. 196; 213; 248, 258.

55Rüpakkhandho kâmavacaro cal/ara khandha calubhümakâ [sic]. SA. ii, 270. The lerrn
calubhümakâ should be read as calubhümika; and enurneralion of Ihese four bhümikas is given
in Buddhaghosa's Visuddhimagga (Vsrn. 452, 475, 493).
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eleven r;:J.lIes of existence: the SIX celestial reairns (saggas),s6 the hurnan

realrn (manllssaloka), and the four states of rnisery (apiiyas).57 The

nïpiivacara is characterized by the four absorptions (jhéinas) and corresponds

to the sixleen fine-rnaterial heavenly planes, while the anïpiivacara is

characterized by the four attainrnents (samiipattis) and corresponds ta the

fuur imrnaterial planes.58 Two of the latter are planes cornpletely devoid of

material bodies, wherein only the four "mental" aggregates can exist.

The concept of lokllttara, on the other hand, refèfs ta a sphere that is

beyond or above (llttara) the rnundane worlds (loka) and the thre'~ realrns of

existence (iivacaras); in other words, it refers ta nibbiina. However, the word

lokllttara 1S often ernployed for the "nine suprarnundane things"

(nal'alokllttaradhammas). In such a context, the ward is used ta designate

the four paths and their respective fruits as weil as nibbiina.59 The four

paths are those that lead ta the realization of the states of sotiipanna,

~('Thc six cclefotial rcalms of the kâmâvacara arc: Catumahârâjikadeva, Tâvatimsa, Yâma,
'Ik\'ita, Nimmclnarali, Paranimmitavasavalti.

~7Thcsc four states include heU (nirayaloka), the animal kingdom (tiracchânayoniloka), the
ghost realm (peta/oka), and the demon world (asuranikiiyaloka)

<s -
_ .. These planes arc: Akâsânaiicayatanüpagadeva. ViiiiiâIJaiicâyalanüpagadeva,

Akillcmïlïtïyt/laTlüpagadeva, NevasaiiiitïntïsaIJIJtïyalt/nüpagadeva. Only beings who have experieneed
the four .l'Ilmtïpallis can be rcborn in thesc planes.

5QKaramo lokuttaro vimokkho? Cattiiro ca .riyamaggii caltliri ca siimannaphaliini nibbiinafi
ca. A)'t/li. lokwlllro vimokkho. Ps. ii, 40.
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sakadiigiimï, aniigiimï and aralzant. and the fruits are the realizations

themseI,.es in which :! sight of nibbiil1a is also implied. According to the

Pafisambhidiimagga/,(J although the tenu /okllttara implies a certain

"dissociation" and a "crossing over" from the world. it does not seem that the

term refers to a totally transcendental experience. for the individual only

dwells h..mporarily in the fruition states, and these states are still

characterized by the fO:if mental aggregates (vedanii, Saliliii, salikhiira and

vinniil:Ia). However, it is impossible to detect any of the five aggregates within

the nimpiidisesa nibbiina for it is defined as the full extinction of the five

aggregates (khandha-parinibbiina). 61 When the word /okllttara refers

excJusively to nimpiidlsesa ilibbiina and not the four paUls and their fruits. the

term /oka means the five aggregates, while IIttara means beyond or above."2

The Siiratthappakiisinï says that the material aggregate is only present in the

kiimiivacara, and the remaining four aggregates can be found in any of the

four divisions. Although the fourth division consists of the /okllttara, it has

to be understood as the first eight constituents of the nava/okllttaradhammas,

where the nimpiidisesa nibbiina is excJuded, for none of the aggregates can be

6OPS. ii, 166-167.

6111. 41. A more complete description of the nirupâdesanibbtina and khandha-parinibbâna
is offered starting on page 90.

62A Manual ofAbhidhamma: Abhidhammallhasangaha, by Anuruddha, trans. by Maha Thera
Nârada (Rangoon: Printed by the Buddha Sasana Council, 1970) p. Il.
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present in the nintpiidisesa nibbiina. It is in this !okllttara state that the four

mental aggregates (vedanii, safuiii, swikhiira and vùinii1;a) cannot be

approached as objects of cIinging (or as pancllpiidiinakkJzandhas). This is so

because, on the one hand, liberated ones are total1y free from the iisavas and

llpiidiina and, on the other hand, their four mental aggregates function on a

different level of consciousness from those of ordinary people, since their

mental aggregates have nibbiina as their object (nibbiiniiramma1;ii).63

Therefore, this level of consciousness cannot be apprehended by the cornrnon

people (pllthlljjana).

Since the material aggregate (nïpa) exists only in its grosser form in the

kiimiivacara (the sensual-desire realm), it alway~ ~emains a c\inging-aggregate

in the sense that it is a potential object of c\inging for beings dwelling in the

sensual sphere. Therefore, the material aggregate couId never be cIassified

under the terminology of "bare aggregate", for it is always associated (at least

potentially) with cIinging. As Buddhaghosa stated in the VlSuddhimagga,

vedanii, saliliii, salikJziira and vililiii~za can be free from cankers while nïpa

cannot,64 Technically, nïpa always fal1s into the category of the

6J pS. i. 116.

64Eltllll ca ya(llii ,'cdaniidayo aniisava pi altlli, na evaril rüparil. Vsm. 478.
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Palïcllpâdânakk/zandlzas. but when seen in the global perspective of the four

other "bare aggregates" (i.e. vedanâ, Salïlïâ, salikhâra or vÏlïlïa(za in the

fruition states), it is classified as part of the "bare" palïcakklzalldlzas for

purposes of simplification.65

I.S Summary

To recapitulate, we could say that the term palïcakklzalldlzas is all-

inclusive, whereas the word paiicllpiidiillakklzalldhas refers only to those

aggregates that are potential objects of clinging. Since one of the objectives

of this thesis is to clarify the meaning and the interrelation of the

pancakklzandlzas by establishing a correlation with the theory of dependent

origination - the chain of causation that binds beings to the cycle of sali/sara

6SYasma pan'assa riisa!!hena khandhabhiivo yujjali, lasmii khandhesu VUl/am; yasmü
riisa!!hena ca siisava!!hena ca upiidiinakkhandhabhiivo yujjati, lasmii upiidiinakkhandhesu VUI/am.
Vedaniidayo pana aniisavii va khandhesu vUl/ii, siisavii upadiinakkhandhesu. Upüdünakkhandhü
li c'el/ha upiidiinagocarii khandhii upiidiinakkhandhii li evam al/ho da!!hahbo. ldha pana sahhe
p'ele ekajjham kalVii khandhii li adhippelii. Vsm.478. "Beeause rnpa ean be described as a [bare]
aggregate on account of its "totalness", it is classified amongst tbe [bare] aggregates. Because
it can be described as a clinging-aggregate (upiidiinakkhandha) on account of ils "totalness" and
its association with clinging, it is classified amongst the clinging-aggrcgates. But vedanii, sailiiti.
satikhiira and viiiiiaIJa arc classified as [bare] aggregates whcn they arc free from clinging, and
as clinging-aggregates (paiicupadanakkhandhas), when objects of c1inging. The term
upadanakkhandha should be understood as referring to aggregates that arc subjcct to c1inging.
On the other hand, ail the aggregates ("bare aggregates" and clinging-aggregates) taken togcthcr
are considered as aggregates (paiicakkhandhas)."
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- only the palïclipiidiinakkhandhas are of concern here; the "bare

aggregates" have no role ta play in the multiplication of misery and the

binding ta the wheel of birth and rebirth. However, the first part of this

rcscarch has focused on the more generic term pancakkhandhas, which

includcs indiscriminately bath the "bare aggregates" and the

palïcllpiidiinakkhandhas, for the simple reason that one of the alms is ta

establish the interrelation between each of the aggregat~s. Whether "bare

aggregates" or palïcupiidiinakkhandhas, the aggregates of one group function

in exactly the same manner as those of the other group, with the slight

nuance:: that aggregates of the palïcupiidiinakkhandhas-group are still objects

of c1inging. Now that the distinction between pancakkhandhas and

PalïCllpiidiinakkhandhas has been established, we shaH analyze each of the

khandhas and discover what their exact functions are.
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Chapter 2

The Rüpakkhandha

2.1 Introduction to the concept of rupakkhandha

As mentioned previously, the nïpakkJzandhu is the material aggregate.

The sutta literature repeatedly offers a definition of this material aggregate

which. at first approach, seems clear and concise. "What is this material

'clinging-aggregate'? The four primary elements (l1lahiibhûtas) and the matter

derived from these (upOdiinïpas). And what exactly are these four primary

elements: the element of earth, the element of water. the element of fire and

the element of air".! The problem with this definition, however, is that

nowhere in the nikiiyas can we find a clarification as to the nature of these

upiidiinïpas ("secondary elements"). The suttas offer a general definition of

matter (nïpa) stating that ail matter is either past, present or future, internai

or external, gross or subtle, small or large, and far or near.2

In the present chapter, we will first examme whether the general

concept of matter (nïpa) can be correlated to the material aggregate

!Ka/amo c'iivuso TÜpupiidiinakkhandho: calliiri ca mahiibhü/üni ca/unnaii ca mahiibhü/ünam
upiidiiya TÜpam. Ka/ame c'iivuso calliiro mahiibhü/ii: palhavidhii/u iipodhiiru /ejo:lhii/u viiyodllii/u.
M. i, 53, 185; a similar passage is also found in S. ii, 3-4; iii, 59.

2A/i/aniiga/apaccupannam ajjhallam vii bahiddhii vii o!iirikam vii sukhumam vii hinam vü
pani/am vii yam düre santike vii, sabbam TÜpam. S. iv, 382.
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(rüpakkhandha) and secondly establish a correlation between the material

aggregate and sorne of the links of the paficcasamuppiida. We shaH first use

later abhidhammic and commentarial literature to help us clarify what is

meant by "primary elements" (mahiiblzütas) and "secondary elements"

(llpiidiinipas), and then classify aH the elements comprised in the terminology

of rlipa in order to help us clarify our understanding of the different

categories of matter (e.g. internai, external; gross, subtle; far, near, etc.).

With our understanding of these classifications as weH as a threefold

classification mentioned in the slltta literature itself, we will then be in a

position to establish a classification of ail the material elements and clarify

the meaning of "matter", and correlate the material aggregate to sorne of the

links of the paficcasamllppiida.

2.2 Nuance between rnpa and rnpakkhandha

According to Y. Karunadasa's voluminous study, The Buddhist

Analysis of Matter, four major meanings could be ascribed to the term rlipa:

1) nipa in the sense of generic matter, 2) nipa in the sense ofwhat is visible,

3) nipa in the sense of the nipadhiitll (nipaloka or nipiivacara; see page 46)

and finally 4) nipa in the sense of four nipajjhiinas, or the four absorptions

(jhiinas). "These four may be represented as the generic, specifie,

cosmological and the psychological meanings of the term [nipa]". 3 However,

we may question whether ail the elements subsumed under the general

heading of "generic matter" fall into the category of nipakkhandha.

!Y. Karunadasa, Buddhisl Ana/ysis of Matter (Colombo: Department of Cultural Affairs,
19(7) p. 1.
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The question we need to ask, therefore. is whether there is uny

difference between nïpakkJzandha and nïpa and whether the tcnns are

synonymous. In elucidating this point, scholars such as Mrs. Carolyn Rhys

Davids.4 Surendranath Dasgupta,5 and S. Z. Aung6 were misled by referring

to the same passage of the sixth abhidhammic book, the Yamaka. This

central passage mns as follows:

Is matter the material aggregate? "Pleasant matter" (PiyafÜpam) and "agreeahle
matter" (SâlafÜpam) are fÜpa, but do not helong to the material aggregate;
whereas the material aggregate is both matter and the material aggregate. What
is neither the material aggregate nor matter? "Pleasant matter" (pi)'an;p,,,;,) and
"agreeable matter" (SâlafÜpam) do not belong to the material aggregate hut arc
matter; everything except matter and the material aggregate is neither matter nor
the material aggregate.7

According to this passage, everything that comes under the heading of nïpa.

except piyarnpa and sàtanïpa, also belongs to the nïpakkhandha. Rüpa and

nïpakkhandha refer to the same elements with the exception that piyanïpa and

sàtanïpa are excluded from nïpakkhandha. Both Rhys Davids and Dasgupta

seem to agree with Aung's interpretation of this passage, in which Aung

explains the terms piyarüpa and sàtanïpa as the eighty-one worldly classes of

consciousness and their concomitants that are attractive and pleasant.8

4y k' .m .1, Xl.

5Surendranath Dasgupta, A Hislory of Indian Philosophy (Delhi: Motilal Banarsidass, 1975)
vol. i, p. 94.

6Compendium ofPhiiosophy (Abhidhammauhasamgaha) trans. hy Shwe Zan Aung (London:
P.T.S., 1967) p. 273.

7Râpam fÜpakkhandho li? PiyafÜpam sâlafÜpam fÜpam, na fÜpakkhandho; fÜpakkhandho
fÜpam ceva fÜpakkhandho ca. [ ...] Na fÜpam na fÜpakkhandho li? ["'/ PiyafÜpam sâlafÜpam na
fÜpakkhandho. râpam; fÜpan ca fÜpakkhandhan ca Ihapelvâ avasesâ na ceva fÜpam na ca
fÜpakkhandho. Ymk. i, 16-17.

BCompendium of Philosophy. p. 273.
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Thcse cighty-one classes of consciousness do not, however, belong to the

nïpakkhandha, which is made up solely of the twenty-seven material qualities

(i.e. the four mahabhütas and the twenty-three upadanïpas).9 This

interprctation suggests that the Yamaka's definition of the term nïpa is not

limited to matter, but also includes mental states (the eighty-one classes of

consciollsness). However, this particular interpretation is not supported by

any textua! evidence and seems to be pure speculation on the part of these

scholars. Y. Karunadasa has pointed outlO a weakness in the foundation of

this interpretation, since elsewhere in abhidhammic literature we find a

definition of piyanïpa and satanïpa which includes the six internaI and

external sense-Joors,l1 ail of which are included in the nïpakkhandha.12

There seems to be a contradiction between the Yamaka, which asserts that

piyanïpa and satanïpa do not belong to the nïpakkhandha, and the Vibhanga,

which implicitly includespiyanïpa and satanïpa in the nïpakkhandha since the

six sense-doors, which are part of the nïpakkhandha, are included in the

definition of these two terms. However, Y. Karunadasa has indicated that

the two seemingly contradictory statements of the Yamaka and the Vibhaliga

are not mutually exclusive because the former belongs to a method of

exposition particular to the Yamaka, a method that could not be used to

9These twcnty-sevcn mat.rial qualities will he discussed on p. 61.

IOKarunadasa, Buclclhist Analysis of Matter, p. 5.

ll In order ta avoid confusion, wc will, from now on, refer to the "internaI sense-doors" as
"scnsc-organs", and the "external sense-doors" as the "sense-abjects".

12Kiil ca [oke piyaTÜpam siitaTÜpam? Cakkhum [oke piyaTÜpam SiilaTÜpam etth'esii tafJhii
IIppajjamcinti uppajjati, euha nivisamtina nivisati. Sotam ...pe... ghiinam ... jivha ... kiiyo ... mana ...
nipti ... sae/e/ii ... ganclhii ... rasa ... pho{(thabbii ... dhammii [oke piyaTÜpam siitaTÜpam etth 'esa
tWlllli IIppajjamana IIppajjati, ettha nivisamiinii nivisati. Vbh. 101-102.
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define the nïpakklzandlza. 13 Therefore, the passage that Rhys Davids. Aung

and Dasgupta have used to darify whether nïpa is similar to the

nïpakklzandlza is seen to be irrelevant.

We should rather resort to the Visuddlzimagga. where Buddhaghosa

defines nïpa (in Karunadasa's sense of "generic matter") as the four primary

elements and the matter derived from them.14 As we saw on page 51. thi~

is the standard way of defining the nïpakklzandlza. Here, Buddhaghosa not

only applies the definition of the nïpakklzandlza to the concept of nïpa. but

also urges his reader to refer to his previous discussion on the nïpakklzandlza

in order to darify the meaning of nïpa. 15 On the basis of this statement by

an authority as established as Buddhaghosa, we may proceed with the

assumption that, traditionaUy, the nïpakklzandlza is not seen as different from

nïpa in the sense of "generic matter".

13Explaining Karunadasa's argument is not ncccssary for this thcsis. Howcvcr, thosc dcsiring
furthcr clarification can rcfcl" ta Karunadasa's Buddhisl Analysis of Mailer, p. 5·8.

14Rüpan li calliin mahiibhüliini calunnan ca mahiibhüliinam upiidiiya rnpam. Vsm. 558.

15Tesam vibhiigo Khandhaniddese vullo yevii li. Vsm. 558.
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2.3 The mahtïbhûtas: the primary elements

Like the Jain tradition, the Buddhist tradition postulates the existence

of four primary elements: pathav'dhàtll (the earth element), àpodhàtll (the

water element), tejodhàtu (the fire element), and vàyodhàtll (the wind

element). It is true, as Karunadasa pointed out,16 that although most Indian

philosophicai systems, such as Vediinta and Siirilkhya, as weIl as Nyiiya and

Vaise~ika,admit five primary elements, the Buddhist and Jain traditions have

restricted these elements to four by eliminating àkiisa (the element of space)

from the list. However, the Theraviida school incorporates the element of

space into its list of "secondary elements" (llpàdànipas).17

In a discussion with his son,18 the Buddha concisely explains the four

primary eIements and thtiï particular qualities. The earth element

(pathavïdhàtll) is described as whatever is hard and solid (kakkhalam

kharigattmiz), such as the hair, nails, teeth, etc. The water element (àpodhàtll)

is characterised by liquid (àpogatariz), just as blood, tears, saliva, etc. The

Buddha describes the fire element (tejodhàtll) as what is hot, like the heat

that digests food. And finally the air element (vàyadhàtll) is characterized by

I°Karunadasa, 77le Buddhisl Analysis of Mailer, p. 16.

I7See page 63.

16Mahcircihulol',ïdasUllam, M. i, 420; a similar description is found in the
Mahcihallhipadopamasulla, M. i, 185.
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motion, like the different gases in the stomach and tltc abdomen. 1o

According to a different source, the first tluee r"imary elements (pa.thavi.

tejo, vayo) also share the fundamental characteristic of pa.tigha.'" mcaning

"solidity" in the sense that there is bound to be an impact. a shock. when two

of these material particles collide. This quality of pa.tiglza (Skr. pratiglziita) is

defined in the Abhidharmakosa as "l'impénétrabilité, le hel/rt 011 résistance

(pratighiita), l'obstacle qu'un rüpa oppose à ce que son liell soit occupé par IlIl

autre rüpa."21

Buddhaghosa, in the commentary on the Dhammasaliga~zi and the

Visuddhimagga, offers us a more extensive definition of these four primary

elements. According to the exegete, the earth element (pa.tlzavidhatll) is so

called because it "is spread out",22 and it is the platform Iltat supports the

other three elements.2.1 In commentarial literature, the earth element is

19Strangely enough, a discussion of the iikiisadhiilu îollows the description of these four
elements just as if it helonged ta primary malter. However, as we mentioned, the iikiisadhii/u is
not included in the Buddhist list of primary clements, but belongs la secondary malter.

2ODhs. 147. For a further discussion on the term paligha, please refcr ta page 67.

21Louis de la Vallée Poussin, Abhidharmakosa, vol. i, p. 24-25.

22Patlhalatlii pa/havi [sic]. Vsm.364. We may wonder whether the ward pa/havi has heen
misspelt or if this "error" was a conscious alteration on the part of Buddhaghosa in order to
indicate the etymologicaJ derivation of palhavi ta pal/hala.

'13Tatlha kakkha!atlalakkhalJii palhavidhii/u patillhiinarasii sampalicchanapaccupallhiinii.
DhsA.332.
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litcrally perceived as a support for the other three primary elements, just as

the earth is a support for mountains and trees.24

According to Buddhaghosa, the water element (iipodhiitll) is thus

termed because of its characteristic of flowing (appoti), giiding (iipiyati) and

satisfying (appiiyati). Here we may question the validity of the definition, for

it seems that Theravilda commentarial literature goes to a certain extreme in

defining words via the use of t~'rms that apparently share the same etymology.

For example, as we saw in footnote #22, pathavï is described as patthatattii,

and nïpa is often characterized by the verb nïppati (see page 74). These

apparently false etymological interpretations could in fact simply be

mnemonic devices that were never intended to be linguistically accurate. As

for the definition of iipo, however, we know that the verb appoti is derived

from the root iip, while iipiyati and appiiyati seem to be connected to the

Sanskrit root r, which is not etymologically Iinked to iipo. However, the

Dlzammasaligal}i uses the terms sineha and bhandana to define the water

clement (iipodlziitll), terms which have no apparent or real etymological link

with it. 25 These two words support Buddhaghosa's previous definition by

implying that the water-element is endowed \Vith the characteristic of liquidity

(sineha) and binding (bhandana).

24'!imip"bbartldinam pakatipa!havï viya sahajiitampiinam pari!!hiinabhiivena pakkhayati,
IIPt/lIllI;tï ti vUllt/m hoti. Anuruddha, Abhidhammallhasangaha Vibhiivin~tika, p. 110.

2.'Kt/tCl""/Il ltlril mpam iipodhiitu? Yam iipo iipoglilam sineho sinehagatam bandhananam...
Dhs. 177.
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'.
The fire-element (tejodhiitu) is defined by Buddhaghosa as that which

is pcssessed with the characteristic of temperature (teja )~6 but. as with the

iipodhiitu, the Dhammasaliga(lÎ and theAtthasalini offeTs a definition that does

not restrict itself ta providing a cognate ward: "the fire element has the

quality of heat (usina or u(!hii)".27

The air·element (vayodhiitu) represents the most dynamic of the four

primary elements in that it is primarily characterized by mobility and

inflation.28 This is probably why, as Buddhaghosa stated, the air-clement is

caIIed viiyodhiitu.29

Now that we have briefly described each of the primary elements. it is

of crucial importance ta mention that none of the four can exist withou f the

presence of the other three. Fire, for example, is not merely composed of the

fire-element, nor does water consist solely of the water·element. The

mahtïbhûtas canl!ot exist independently of one another;30 the four are

present in every material particle. The Pammatthamafijûsa, commentary on

the Visuddhimagga, clarifies this point by saying:

...likewise their [the four mahiibhütas] undemonstrability [sic], sincc they are not
found inside or outside of eaeh other for support. For if these clements wcrc

26"It heats therefore it is called fire-element". Tejatï li tejo. Vsm. 364.

27Yaril tejo tejogataril usmii usmiigataril usma,;, usumiigataril... Dhs. 177; a similar dctinition
is found in DhsA. 332.

28Yaril viiyo viiyogataril chambhitattaril thambhitattaril... Dhs. 177.

29Viiyatï ti viiyo. Vsm. 364.

30Na ca taril nissiiya na ti!!hantï ti. Vsm. 367.
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round inside eaeh other, they would not eaeh perform their rartieular funetions,
owing to mutual frustration. And if 'hey were found outsio,: eaeh other, they
would he already resolved (separate), and that being so, any des,.:iption of them
as unresolved (inseparable) would be meaningless. SA although their standing
place is undemonstrahle, still eaeh one assists the other by its partieular function
- the funetions of estahlishing, etc., whereby each becomes a condition for the
othcrs as conasccncc condition and 50 on.31

As Karunadasa has stressed, aIl the four mahiibhütas appear in equal quantity

in every manifestation of matter. J2 What renders different manifestations

of matter different is not the quantitative but rather the qualitative or

"capability" (samatthiya) proportion of the mahiibhütas. The difference

between water and fire does not reside in the quantity of the fire-element or

water-element found therein, but rather in the intensity of these two

elements.

The last aspect of the mahiiblzütas l would Iike to mention is their

deceptivelless. According to the Theravâda tradition, these four primary

elements and their respective qualities are inherent in every material particle.

Nothing else composes matter, yet we not only perceive material particles as

warm or cold, stable o~ moving, hard or soft or spread or coagulated, but also

as imbued with other qualities such as yeIIow or red, etc. These primary

elements have the possibility of giving the appearance that they are something

which they reaIly are not. Buddhaghosa explains this by resorting to one of

his favourite modes of clarification: he makes a playon words using the term

31l'ilramiltlllllnlillijlÏ.Wl, 363. Quoted from 7he Pillh of Purification, p. 400, note 38.

32Karunadasa, Buddhist '.' '.. \.; of Millier 26. The Abhidhannakosa supports this thesis by
maintaining that "les grand.· ,;/. -,' (mahahhiitas) sont, entre eux, sahabhiihetu". Étienne
Lamotte, Al>hidllllnnilko.çil \'. : .·~3-249.
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mahiibhüta - which also means "great being" - by companng the four

primary elements (mahiiblllïta) to a great magician (Illahiiblllïta):

Just as a magician (mahiibhüta) tums water that is not crystal inl" crystal. and
tums a c10d that is not gold into gold, and shows them. and hcing himsclf ncithl'r
a spirit or a bird, shows himself as a spirit or a bird so tao, being lhemselves 1the
four mahiibhütas] not blue-black, they tum themsclves into hlue-black derivcù
materiality [secondary clements], heing themsclvcs not yellow...not rcd ...not
white, they tum themselves into white derivcd materiality [sccondary c1cments]
and show that. In this way they "il' "great primaries (maJuibJuita)" in hcing Iike
the great creatures (mahiibkla) of a magician.3.1

Thus, these primary elements are the fouiidations. the support that yields

secondary elements.

2.4 Upiidiiropas: secondaI"} .::iements

The difference between secondary elements (upiidiinïpas) and primary

matter (mahiibhüta or na-upiidiinïpas) is adumbrated in the sulla literature

itself,34 yet no specific description of the upiidiirüpas is found in the nikiiya

Iiterature. Although the Abhidhammapitaka has elaborated a scheme of

twenty-three secondary nïpas,35 1 have found neither suc!> an elaboratioll,

33yalhii miiyiikiiro amaJ)lm ye\.a udakarh maf,lirh kr;tvâ dasseliJ asuvmpzam yevu le4,!uriz
suva(l(lam katvii dasseti; - yathii ca. sayam neva yakkho na yak ..~i samiino, yakkhabhiivam pi
yakkhibhiivam pi dasseli, evam eva sayam ani/an' eva hU/vii ni/am upiidiirüpa'~l d~"\·'!nti. apitÛni
alohitiini anodiitiin' eva hulwi odiitarit upiidiirüpam dassentf li miiyiikiiramahtiiJhülllsümanna/o
mahiibhüliini. Vsm.366·367. Translation l'rom Ihe Path ofl'urificati -n, p. 98. A sin':!a! passage
is found in DhsA. 299.

34Sueh as in M. i, 53, 185; S. ii, 3-4, 59.

35Dhs. 167. Noteworthy is that sorne commentarial literature rccognizes a twenty-fou.: .
"secondary matter", the hadayavaithu. or the heart-basis. The heart-basis (hadaya-Vllithu) seems
to be a post·eanonieal development sincc il is only mentioned in Iiterature compiled dCJring or
after Buddhaghosa. To my knowledge, this clement is not menlioned in the sutta literalure.

(continued...)
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nor even a passing mention of the exact meaning of the secondary elements

in the suttas. However one passage found in a few instances in the suttas

offers us a hint as to the nature of these secondary elements: cattiiri ca

mahiibluïtiini catunnam ca mahiibhütiinamupiidiiya nïpam, idam vuccat' iivlISO

nïpam. 36 This statement can be translated as "the four great elements

(mahiibluïtas; primary matter) and the nïpa derived (llpiidii~laya nïpam) from

these four great elements are called nïpa". The Piiii Text Society Dictionary

renders the term upiidiiya as "derived" and "secondary", hence implying a

prior substratum from which it could be "derived" (i.e. the mahiibluïtas). The

Attlzasiilinf explains what is meant by the "matter derived" from the four great

elements: "matter which is dependent on, is derived from, and is still attached

to the four great elements. What is known as 'aIl matter' consists of the four

great elements and the twenty-three derived material 'things' shown in due

order".37 These two references imply that the upiidiiyampas are always

dependent on. and therefore secondary to, the four malziiblzütas.

The list of the twenty-three secondary elements is given In the

Vibizaligll J8 and the DlzammasQ/iga~lf. This list cao be broken down into

diffcrtnt categor'es and presented as follows:

J5( ...c,~ntinued)
Sincc the mainstream canonicai literalUre does not list this last element, 1 will not include it in
our ùisclJs~lion of matter.

36Su"h as in M. i, 53, 185; S. ii, 3-4, 59.

J7Ctlt/t~:ri mailtïhhû(cini upcidiiya nissiiya amuncitvii pavauaTÜpan ti Quho. ldarit vuccati sabbam
nipan Ti, idmn Ctluciri maJllïhhü(iini padaparispiiriyii niddi{!hiini tevïsati upiidarüpiinï ci
sa({lIl';,mripah/zet/am saMaril nïpam mima. DhsA. 300.

JSVhh. 1 l'f.
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Diagram Il

The lWenly-lhree upâdânipas

A) The first five sense-organs (internai sense-doors):
1. cakkhiiyatana (organ of sighl)
2. sotiiyatana (organ of hearing)
3. ghiiniiyatana (organ of smell)
4. jivhiiyatana (organ of taste)
5. kayiiyatana (organ of louch)

B) The first four sense-abjects (exlernal sense-doors):
6. ropiiyatana (the visible)
7. saddiiyatana (sound)
8. gandhiiyatana (smell)
9. rasiiyatana (laste)

Cl
10.
11.
12.

The three faeulties:
itthindriya
purisindriya
ropajïvitindriya

(faculty of feminity)
(faeulty of masculinity)
(material faculty of Iifc)

D) The two modes of self e~pressi<l."

13. kiiyaviiiiiatti (bor1ily expression)
14. vaciviiiiiatti (vocal expression)

E) The three characteristic of matter:
15. lahutii (lightncss)
16. mudutii (elasticity)
17. kammaiiiiatii (adaptability)

F)

18.
19.
20.
21.

The four phases of matter:
upacaya
santal;
jaratii
aniccata

(growth)
(continuity)
(decay)
(impermal.encc)

H) The IWO unclag.ified eltments:
22. iikasadhiitu (spacc-element)
23. iihiira (food)
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Ta discuss in detail every one of the twenty-three secondary elements

is far tao tedious an undertaking for the scope of this thesis. However, two

points cannot be left undiscussed in view of our aim, i.e. to establish a

thorough understanding of the interrelations within the pancakklzandlzas. The

first of these points is the exclusion ofbodily impressions (plzottlzabbiiyatana)

from the list of the upiidiinipas. Since the organ of touch is enumerated as

one of the sense-organs, it would be normal to expect its respective sense

object to he included in the enumeration. The reason for the exclusion of the

pllO!!/zabbiiyatana lies in the fact that this particular sense-object is

constituted by pa!llOvï, tejo and viiyo, i.e. the mahiibhütas with the exception

of water (iipO).J9 According ie the Theravada tradition, these three primary

elements l'an be known by the tactile sense-door.4D Yet we cannot say that

the list ofrered by the Theravada tradition excludes the plzo.t!lzabbiiyatana

since the latter is implicitly included by the presence of the tirst three

malzàblllitas.

The second problem related to this enumeration is that Buddhism

ac\ll1its six sense-organs. the sixth being the mental organ (mano). Howev:or,

wc have seen that only the first five sense-organs were discussed and that the

.Nl'lw!{llllhhmJJuitu pana pathavf-tejo-viÏyo-vasena layo dhamma ri sankham gar:chati. Vsm.

488. Similar statements arc found in Dhs. 143, 179; Vbh. 72.

"'Not ail Buddhist traditions, however. agree on this point. The Abhidharmakosa, for
esample, maintains that ail the four mahâbhütas are tangible: "Le tangible est de onze espèces.
On:,' chos,'s sont d,'s choses tangibles (spra~!avyadravya): les quatre grands éléments (mahàbhütas),
le dO/L<, le nule, le lourd, le léger, le froid, la faim et la soif'. Étienne Lamotte, Abhidharmakosa,
vol. i, p. I~.
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mental sense-organ (mana) as weIl as its respective object. the mental sense

object (dhammiiyatana), were omitted from the list of upiidiinïpas. The

reason for this exclusion is not, as David Kalupahana has suggested, that only

the first five sense-organs and their respective objects belong to th.:

mpakkJzandha while the sixth sense (mana) and its object (dhammiiyatana)

belong to the vifl/iii(zakkhandha.41 Kalupahana's interpretation is probably

grounded in the theodes of the Sarvàstivàda, Sautràntika and Yogàcàra

systems, according to which the dhanniiyatana (Pàli: dhal1lmiiyatana) is not

part of the nïpaskandha (Pàli: nïpakkhandha). However. according to the

Theravàda tradition, while it is true that the sixth sense-organ (mana) belongs

to the vinliiiIJakkhandha,42 its respective object, the dhal1ll1liiyatana, belongs

to the nïpakkhandha itself. Sine.:: the range of the dhammiiyatalla is extremely

wide, it does not limit itself to secondary clements. The C:hammiiyatana

includes one mahiibhüta as weIl as fifteen of the secondary elements (numbers

ten to twenty-three in the above list), which are collectively termed

dhammiiyatanapariyiipannanïpas.43 Tlv~refGe, since the dhammiiyatana is

comprised of these sixteen elements of matter, it definitely belongs to the

mpakkhandha and not to the vililiiiIJakkhandha as Kalupahana suggested.

4lKalupahana, The Princip/es of Buddhist P.ych%gy, p. 29.

42However. as menlioned in noie #35, posi-canonicailileraturc has incorporuted a Iwcnty
fourth element to the list of upiidiiTÜpas: the heart-basis (hadayavatthu). This twenly-fourlh
clement is recognised by Theravada scholasticism as th~ physical basis for mana. (VsmA. 449
450). Tbe term hadaya itself, not as belonging 10 the upiidiifÜr,a calegory, is also some!imes uscd
as a synonym of mana and manoviiiiiiifJo. (Ybh. 87, 88, 141i)

43Dhs. 179; Ybh. 14,72.
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2.5 The Sarigilisulta division of matter

According to the Sarigîtisufla of the Dïglzanikiiya, matter is divided into

tluee dual categories: visible and "resisting", invisible and "resisting" and

finally invisible and "unresist;:1g".44 This threefold division occurs only once

in nikiiya literature and no p.xplanation is given for this classification. Neither

does the commentary on this particular sufla shed much light on the topiC.45

The Dizammasatiga(lï, however, clarifies the meaning of the terms. According

to this abhidlzammic text, the term visible (sanidissanam) is restricted to the

nïpiiyalana (the visible), the only material element which can actually be

perceived by the eye.46 AIl the other elements of matter (primary or

secondary) are c1assified under the category of anidassanam for they are

invisib!e.47 At first approach, this statement may seem to conflict with the

sI/lia definition of the primary elements (see page 56) according to which the

earth clement finds expression in hair, naiIs..., the water element in blood,

tears.... etc.. aIl of which are visible. However, the Kattlzavattlzu explicitly

states that aIl the four malziibhütas are invisible.48 The Ablzidharmakosa

441ïvidhella nipa-sl/Ingaho. Sallidassalla-sappa!igham nipam, allidassana-sappa!igham nipam,
(lIIidassll1lll-appa!gham nipam. D. iii, 217.

4bKtltamlllf Illri! niparh sanidassanam? Rupiiyatnnu,;~ ·t'dan tam TÜparit sanidassanariz. Dhs.
146.

47Kalamaril lam nipam anidassanam? Cakkhiiyatanam ...pe...kaba!inkiiro iihiiro -idan tam
ni.pariJ 11llidlls.wlflCl1n. Dhs. 146.

'BKvu. 331 Il.
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resolves this apparent conflict between the textual statcmenb by mentioning

that aIl the four l7lalzâblzütas are invisible and the fact that wc can actually see

at least sorne manifestations of them (such as hair or nails, which are parts

of the earth element) explains that visibility is only to be understood from the

perspective ofcommon usage; in reality, the elements themselves arc invisible:

Dans l'usage commun, ce qu'on désigne par ie ma! "terre", c'est de la couleur
et de la figure; de même pour l'eau et le feu; le vent, c'est ou bien l'élément
vent, ou bien de la couleur et de la figure. En effet, on parle de "veIlt noir",
Uvent circulaire"; mais ce qu'on appelle "vent" dans le monde, c'est auss:
l'élément vent.49

The elements c1assified under "resisting" (sappa!iglzaliz) are the five

sense-organs and their respective objects, for they can actually or potentially

come in contact with one another.50 We notice that pllO!!lzabbàyatana is

inc1uded in the list of sappatiglzariz while not being explicitly p?rt of the

enumeration of the twenty-seven elements of nïpa (i.e. the four l7lalzâblllïtas

and the twenty-three upâdânïpas). However, although plzo!r/zabbayatana docs

not seem to be a constituent of the list, we have to remember, as we saw on

page 64, that it is implicitly inc1uded, for the three malzâblllïtas of pa!lzavÎ,

tejo and vâyo constitute the plzo!!lzabbàyatana. The plzo!!lzabbàyatana is

probably exc1uded out of a desire to avoid duplication: sincc the first tluee

l7lalziibhütas are the pho!!habbiiyatana, there is no need to mention this

element again. Therefore, when the Dlzal7lmasangaJ:lÎ says that the

pho!!lzabbiiyatana is sappatig/zariz, the first three elements of pa!/zavï, tejo and

49Louis de la Vallée Poussin, Abhidharmakosa vol. i, p. 23·24.

50Kataman tam rüpam sappa!igham? Cakkhtiyatanam, sotiiyatanam, ghiiniiyatcmam,
jivhtiyatanam, ktiytiyatanam. rüpiiyatanam. saddtiyatanam. gandhiiyalanam, rasiiyalanam,
pho!!habbtiyatanam -idan tam rüpam sappa!igham. Dhs. 147.
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vaya are intended. The unresisting clements (appatigham), on the other

hand, are ail those which are not resisting: i.e. the apadhatu and ail the

fourteen clements that follow and include itthindriya. Therefore, the

classification of "visible and resisting" (sanidissanam sappa.tigham) refers only

to the nïpayatana, while that of "invisible and resisting" (anidassanam

sappa!igham) designates ail the sense-organs and the sense-objects (with the

exception of the nïpayatana and the inclusion of the first three maluïbhütas

as pho!!habbiiyatana) and finally, that of "invisible and unresisting"

(anidassanam appatigham) stands for ail the elements left, i.e. iipo, itthindriya,

purisindriya, nïpajïvitindriya, kiiyavùïiiatti, vacïvùïlïatti, lahutii, mudutii,

kammmïlzatii, upacaya, santati, jaratii, aniccatii, iikiisadhiitu and iihiira.

To summarize the implication of the classification of matter in the

Smigïtisutta, we can say that the twenty-seven material elements are invisible

(anidassanalil) except, of course, nïpiiyatana (the visible) which is, by

definition. visible (sanidassanaliz). The first five sense-organs and their

respective objects. \'Ihich latter include the first three malzabhütas as

pllO!!lzabbiiyatana, are "resisting" (sapa.tigham) and invisible (anidassanam),

while ail the other elements are "non-resisting" (apa.tighmiz) and invisible

(mûdassana iiI). The reason for this first division of the material elements will

becomc c1earer once we have covered the various categories of matter and

elaborated a diagram reflecting these sundry divisions.
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2.6 The varions classifications of matter

As mentioned on page 51, matter and a11 the elements it comprises can

be c1assified according to different categories such as pasto present or future.

internai or external, gross or subtle, sma11 or large. and far or near. In this

section, we will briefly analyze the meaning and circumscribe the implications

of three of these categories, namely 1) internai and external (ajj/zatta and

bahiddhii), 2) gross and subtle (o!iirika and slIklulI1za) and 3) far and near

(düre and salltike).

The first category establishes a distinction between internai or personal

(ajjhatta) and external or foreign (bahiddhii) elements. This first distinction,

as we will see, will prove to be of great import for our research. This

classification is not restricted to the material aggregate, but is also applicable

to the other four khalldhas,51 for the distinction between these two

categories lies simply in the fact that internai elements are those which

"belong" to the individual while the external elements are those which

"belong" to other individuals.52 The only IT;cderial elements which are

internai are the first five sense-organs, that is the five cognitive physical

faculties: the organ of sight, the organ of hearing, the organ of sme11, the

51Dhs. 187.

S:Katame dhammii ajjhal/ii? Ye dhammii tesam lesam sul/iinam ujjhUllUm paeeUl/um niyalâ
pa!ipuggalikii upiidil}l}ii rnpii vedanii sannii sankhiirâ vinnâl}am - ime dhammii ujjhul/â. KalUme
dhammii bahiddhâ? Ye dhammii lesam tesam parasal/iinam parupuKlialânam ajjhul/um pueeul/um
niyalâ pa!ipuggalikii...pe...vinniil}am - ime dhammii bahiddhâ. Dhs. 187-188.
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organ of taste and the organ of touch.53 According to the same source, the

external material elements include the four mahiibhütas (or to be literai "the

sphere of the tangible, phottlzabbiiyatana, and the water element"), the four

sense-objects enumerated under the twenty-seven elements of nipa, and ail

the following llpiidiinipas. To have a c1earer idea of these external elements

pertaining to matter, the reader may wish to refer to the following list.

Diagram III
The external material elements

Pa(havï
tejo
vtÏyo
tÏpo
TÜpa
sadda
gandha
rasa
illhindriya
purisindriya
nïpajïvitindriya
kiiyavinnalli
vacivililiattÎ
lahU/tÏ
mudUlli
kammaiinaltï
upacaya
santal;
jarattÏ
aniccatlÏ
tÏktÏsadhütu
àhtira

the earth clement
the fire clement
the air clement
the water clement
the visible
sound
smell
taste
faculty of feminity
faculty of masculinity
material faculty of life
bodily expression
vocal expression
lightness
elasticity
adaptability
growth
continuity
decay
impermanencc
space-c1ement
food

(part of pho((habbiiyatana)
(part of phof!habbiiyatana)
(part of pho!!habbiiyatana)

The two following categories, gross and subtle (o!iirika and sllkhuma)

and far and near (dllre and sanrike), are used, as Karunadasa pointed out,54

5)Dhs. 154 ft'.

54Karu 1adasa. lJuddhist Analysis of Mailer. p. 38.
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as a method for distinguishing the mental sense-objects (the elements

eomposing thought known as the dhammiiyatmzanïpas)55 from the other

nïpas. According to Buddhaghosa, the meanings of "far" and "near" are not

at aillinked, as we would expect, to the notion of spatial proximity, but rather

to the capacity of being perceived.

"Gross" [o!arikarit) means thiek, that whieh may he scized hy impact of the
sensitive surface, because it has hccome the basis and the ohject of thought.
"Subtle" [sukhumaJ should be understood as the contradictory ofwhat has hcen
said. "Remote": (an object may be) far [dure) even though it stands near. This
is when there is a diffieulty of cognizing, because it is not to be seized by way of
impact [gha!!ana). The other term "near" [sanlike) (may apply to an ohject)
though it stands far. This is when there is case of cognizing, because it may he
scized by way of en impact [gha!!ana].56

Karunadasa has succinctly circumscribed the implications of the above

statement in the following passage:

...because of their being thus easily known (gahanassa sukarallü), they arc styicd
sar:like (proximate). For this self-samc rcason they arc also called o!tïrika. The
dhammiiyalana-rnpa cannot be krl"wn through the medium of any of the tirst five
sense-organs; their existence is known by a process of inferencc. In this sense
they are not easily known (duppariiiiieyya). Hence they arc descrihed as dure
(far). For this self-same reason they arc also called sukhuma (subtle).57

Therefore, the dhammiiyatananïpas are described as far (dure) and subtle

(sukhuma) because they are not easily perceptible. Buddhaghosa's definition

of dure and sukhuma revolves around the concept of "Jack of gha!!ana". or

"laek of impact", for there is no direet contact between the first five sense

organs and the dhammiiyatana. The concept of "lacking an impact" is similar

to the previously discussed concept ofappapgha (see page 68) and, therefore,

it is no surprise to find out that the fifteen material elements classified as dure

55See page 65.

56The ExposilOr (Allhasülini), trans. by Pc Tin Maung, (London: P.T.S., 1976) p. 438.

57Karunadasa, Buddhisl Analysis of Mailer, p. 38.
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and sllklzllma refer to the exact same elements that are c1assified as

appa!iglza, i.e. ,hose that constitute the dhammiiyatalla.
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Diagrnm IV
Classification of the twenty-seven muterial clements

Only Ihe five previously discussed calegories are lisled. If an e1cmene possesse.l· a eertai" qllality. a
''Y'' is give" under Ihal particular quality. If a" "N" is give". rhis particlllt" e1eme"l b<'io"gs
automalically la Ihe Opposile quality.

Opposite qualitics
mahàbhü,a ..............._.....> upüù.ïrflpas
pa!igha (sappa!igha) .-_................_. > appa~igha

ajjhatta _•... ~._-------------> bahiddh:i
ojàrika .....................> sukhuma
santike -_.._-_...............> dure

ELEMENTS mahàbniitas pa!igha ajjhatla o!iirika sanlike

1. pa!havï y y ., y y
2. lejo Y Y N Y Y
3. vayo Y Y N Y Y
4. iipo Y N N N N
5. cakkhu N Y Y Y Y
6. sola N Y Y Y Y
7. ghii"a N Y Y Y Y
8. jivhii N Y Y Y Y
9. kaya N Y Y Y Y
10. ropa N y N Y Y
11. sadda N Y N Y Y
12. gandha N Y N Y Y
13. rasa N Y N Y Y
14. illhindriya N N N 1i N
15. purisindriya N N N N N
16. ropajïvitindriya N N N N N
17. kayaviiiiialli N N N N N
18. vacïviiiiialli N N N N N
19. lahulii N N N N N
20. mudulii N N 1\ N N
21. kammafliiatii N N N N N
22. upacaya N N N N N
23. santati N N N N N
24. jaratii N N N N N
25. aniccalii N N N N N
26. iikiisadhiilu N N N N N
27. iihiira N N N N N
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2.7 Implications of these classifications

Many scholars, including F. L. Woodward,5B S. Z. Aung59 and

S. Dasgupta,60 have been puzzled by a certain canonical definition stating

that nïpa has a detinite "subjective" element: Rl/pOlil rllppati (or literally:

"nïpa affects"). Although 1 agree with F. L. Woodward that rllppati cannot

be considered as the proper etymology for the word nïpa, 1 feel that this

particular dcfiaition sheds light on the nature of matter, since matter is not

simply an objective realiry independent of the perception of the individuaI.

The distinctions that we have covered so far between the different

kinds of "matter" emphasize the deep empirical sense that characterizes

Buddhism. It seems that Theravâda Buddhism stresses that for something to

be present for someone, it needs to be perceived. Unless there is perception

of the object (be it perception of the object itself or perception of its mere

conceptualization), it is absolutely meaningless for that person - it is absent.

By absent, we are not denying the absolute reality of the object whcn

unperceived by a subject, but simply stressing that the object is of no

SH17le Book of the Kindred Sayings (Samyutlcinikiiya), Irans. by F. L. Woodward (London:
p.T.r., 1917-1922), iii, p. 73.

s9Compendilim of Philasophy, p. 273.

6OCasgupta, A lIistory of Indian Philosophy, p. 94.
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significance to such a subject. Understanding this, we can now make sense

of the distinctions between the different kinds of matter.

The division of matter into internai and externa1 has strong implications

for the present thesis, for it a1so estab1ishes a distinction bctween matter

endowed with reality independent of its being perceived. and matter whose

reality is dependent on a potential perception. The elements of matter

c1assified under ajjlzatta (internai matter) are the t'ive sense-organs

(cakkhiiyatana, sotiiyatana, gandlziiyatana, jivlziiya/ana. and kiiyiiya/atla) and are

endowed with reality whether or not they are perceived. These t'ive sense

organs are also dependent on the malziiblzii/as, which constitute thcir

foundation. Therefore, these four primary elements are a1so endowed with

the same reality. The other classification. balziddhii or external. rcfers to the

material e1ements whose reality is dependent on a potential perception. It is

easy to understand why four of the sense-objeets (nipiiya/ana, saddiiya/ana,

gandhiiyatana and riisiiya/ana) are included in this division, for each of these

refers respective1y to the forms, sounds, smells and tastes that can potentially

be perceived by an individual. However, that the four primary elements and

the fourteen last upiidiinipas are included in this division may seem

problematic at first approach. But if we remind ourselves that Buddhism

admits six sense-organs, as weil as six sense-objects. we may a1so wonder what

happened to the classification of the tangible objects (plzot!habbiiya/ana) and

to the mental-objects (dlzammiiyatana), both of whieh should seemingly be

',c1uded under the "externa1" classification. Asdiscussed on page 64, the

sense-object of touch (phofilzabbiiyatana) is made up of the first three great

elements (patlzavi, tejo and viiyo). We have to "tress that although ail the
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four great clements have a realit'j independent of potential perception, they

become factors in the plzo!!lzabbiiyatana only when they can be perceived by

an individual, only when there can be an actuaI contact between an individual

and the first three elements. In other words, these three great elements are

not always plzo!!lzabbiiyatana, although the pho.ttlzabbiiyatana is always

composed of these three.

The other element that seems to have been left out in the classification

of matter is the dlzammiiyatana or the mental objects. But, as we have seen

on page 65, the mental objects are only apparently left out since they are

described by the fifteen elements: the fourth mahiiblzüta (iipodhiitu) and the

fourteen Iast upâdiinipas (ittlzindriya, purisindriya, nipajfvitindriya, kiiyavÎlifiatti,

l'acÎI'Îli/iatti, ialllltii, mudutii, kamma/i/iatii, upacaya, santati, jaratii, aniccatii,

iikiisadhiitu and iihiira). The same reasoning employed above regarding the

plzo!!lzabbiiyatana is applicable to the dlzammiiyatana: the dlzammiiyatana is

always composed of one or more of the fifteen elements given above.

2.8 Relation between the rüpakkhandha and the pa{iccasamuppiida

So far in this chapter, we have covered various classifications of nlpa,

but what must be emphasized in order to achieve the objective of this thesis

is that matter can be divided into two major ~ategories: internai (objective)

and external (subjective) matter. The first refers to material reality (as weil

as our five sense-organs) existing independently of the potential perception

of it, and the second to the form that matter takes in order to be
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apprehended by the senses. In other words. this twofold division can be

expressed as 1) the five sense-organs as weil as the four primary clements that

constitute the former. and 2) the six sense-objects. The first four sense

objects are explicitly listed in the Pâli canon as categories of malter. while the

last Iwo (photthabbayatana and dlzaI1lI1liiyata Ila ) are implicitly includcd by.

respectively. 1) the first three 11lahiiblllïtas. and 2) iipodlziit/l and thc fourteen

last upiidiinïpas. It is these six sense-objects that comprise the "subjectivc"

aspect of matter. subjective in the sense that they can potentially be perceived

by. and affect (mppati). the individual.

We are now properly equipped to establish a direct correlation between

the nïpakklzandlza and the theory of dependent origination. In facto there is

a direct relation between the nïpakklzandlza and the fifth and sixth links of the

chain: the six-sense doors (safayatanii) and contact (plzassa). Thc six-sense

doors (sa!iiyatanii) are usual1y understood in terms of "internai" and

"externaI", respectively the six sense·organs and the six sense-objeets.

However, it is widely understood that in the formula of the pa!iccasa11l/lppâda

itself, the term sa!iiyatanii includes only the six sense-doors and not their

respective objects.6
! The nikâyan. abhidhammic and commentarial literature

support this view.62 Therefore. we can establish a direct correlation with the

6!Karunadasa, Buddhist Ana/ysis of Matter p. 79; 1he Guide (Nettippakaral:ltlril), trans. hy
Bhikkhu N'al)amoli (London: P.T.S. 1977) p. 48, note 164/5; Nyanatiloka, /Juddhi.l't Diclionary
p. 25. 123.

62Katamaiica bhikkhave sa!iiyatanam. Cakkhiiyatanam sotiiyatanam ghtiniiyatanam
jivhiiyatanam kiiyiitanamam maniiyatanam. Idam vuccati bhikkhave sa!tiyatanam. S. ii, 3. Tattha
katamam néimarüpapaccayii~sa!iiyatanariz? Cakkhiiyatanam ...pe... maniiyiitanam; idam vuccati
niimarnpapaccayii sa!iiyatanam. Vbh. 164. Also similar interpretation in Vsm. 565.
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:'
sa!àyatanà-link of the pa!iccasamllppàda and the five sense-organs that partly

constitute the nïpakklzandlza. The problem that we face, however, is that

sa!àyatanà includes six sense-organs, whereas the nïpakkhandlza only admits

five of them by excluding the mind from its list (mana), the latter belonging

to the vifl/ïànal:klzandlza.63 However, the mental sense-organ has already

been implicitly illlroduced into the chain of dependent origination by the two

preceding links, vùïlïà(la and nàmanïpa,64 and, as we will now see, the

following link, plzassa, explicitly requires the presence of mana.

Contact (plzassa) is usually defined as the meeting of consciousness

(vùïlïà(la), a sense-organ (indriya) and of an external stimulus (visaya).65

According to this, contact not only requires the presence of a

consciousness.66 but also of the sense-organs and the sense-objects. We may

suppose that the sense-objects were excluded from the satayatanii-link of the

chain of dependent origination since the latter seems to be an explanation of

our personal bondage to misery; since sense-objects, when unperceived, have

no influence on our binding to sarizsiira, it is understandable that they were

not included. However, they are incïc.ded in the link of contact, for here they

63We would not have faccd this problem if we had included the hadayavatthu as the twenty
fourt~. up,ïdiirnpas, sincc this particular clement is the basis of mana. However, as stated in note
#35, the inclusion of this twenty-fourth clement seems to be a latcr addition.

64The exact interrelation between vinnii1)a. niimarnpa, and mana to the other sense-orgalls
and the following links of the chain will be explained in the chapter on vinnii1)a.

6\, .Jdlluï c'iÏvuso pa!icca rnpe ca uppajjali cakkhuvinnii1)am li1)1)am sangali phassa.
M. i, Ill. Similar passage found in S. iv, 32.

66As we will see in the chapter on vinnii1)a, there are six types of consciousness, one ofwhich
hcing the manovliirill1JCl.
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have a direct influence on the individual since they are actually perccivcd.

We can establish a further correlation here between the sense-objects

discussed in the nipakkJzandlza and those of plzassa. The only nuance is that

in the nipakkJzandlza, the sense-objects are potential abjects of perception.

while here, because of the congregation of consciousness. sense-organs. and

sense-0bjects. they are actual abjects of perception. The congregating of

these three leads us to conclude that plzassa is bare sensary experience.

devoid of any subjective inclinations. Plzassa therefore refers ta bare percept.

however, we must once again carefully draw the differenee between plzassa

and the sense-objects. While the latter can potentially be perceived. the

former is actually perceived.

2.9 Summal)'

ln our discussion of the nipakklzandlza, we saw that. if divided inta the

categories of sense-organs and sense-objects, matter ean integrally be

correlated to two links of the paficcasamuppada, namely sa/ayatallô and

plzassa. The sense-organs (except mano) belong to sa/ayatana, while the

sense-objects along with mana are included in plzassa. When these sense

objects are actually perceived, they constitute, along with consciousness and

the sense-organs, "contact", which 1 would describe as bare sensory

experience, devoid of any subjective inclination and which can potentially turn

into a ,,-nsation (vedana),67 our next aggregate to be discussed.

67Phassapaccayii vedanii. M. H, 32; slaled slighlly differenlly al M. iii, 242. Sec also M. iii, 17
an" ils commenlary MA. iv, 78.
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Chapter 3

The Vedaniikkhandha

3.1 Introduction to the concept of vedanii

As we saw in the previous chapter, "the six sense-organs" (sa/iiyatana)

and contact (phassa) taken together contain the whole of the rnpakkhandha.

According to the formula of the pOficcasam/l.'Jpiida, phassa is a necessary

condition for the arising of sensation (vedanii). The principal difference

bctw;cn contact and sensation should be noted carefuIly. As we have seen,

the former is the mere perception of external stimuli, a perception devoid of

any subjective interpretation. VedanlÏ, however, has a definite subjective

contcnt, for sensation must either be pleasant, unpleasant or neutraV a

subjcctivity that differentiates it from phas.la.

According to the Yamaka, no distinction is to be found between the

terms vedanlÏ and vedaniikkhandha,2 and nowhere in the canon is such a

di:;tinction elaborated. The Majjhimanikiiya explains the meaning of the term

1Kmamâ pan' a»'e slIkhâ vedanâ, karamâ dllkkhâ vedanâ, karamâ adllkkhamaslIkhii vedanâ
ri. Yan, kI,O â"'ISO Visâkha kâyikarit vâ cerasikarit vâ slIkharit sârarit vedayirarit ayarit slIkhâ
\'edlllltÏ... M. i, 302.

, -
'VedantÏ vedanâkkhandho ri? Amanrâ. Ymk. 17.
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vedallii by "vedeti vedetfti klzo iivl/so, taslIlii vedanii ti Vl/ccati",3 i.e. "it is called

'sensation' because one 'senses'''. Our task would have been casier if Pâli

literature had paraphrased the meaning instead of illustrating it with a word

endowed with the same etymology. However. the Pii/i Te\·t Society DictionaT)'

agrees with the canonical statement that holds that the word vedallii is dcrived

from the root "ved", or the verb "vedeti", both meaning "to know" or "to

experience". Hence, if the word v~danii is indeed related to vedeti. it implies

that vedanii means experience, either physical or mental.

Several ,::lassifications of vedalliis can be found in the Pâli canon, ranging

from two to one hundred and eight.4 The most important classifications.

however, are those in categories of three, five and six. The Malilzimanikiiya.

for example, clarifies the threefold division of vedaniis as being pleasant,

painful, and neither pleasant nor painful, i.e. neutral. These three types of

vedaniis are later said to be experienced either on the body or in the mind. j

The Sarizyuttanikiiya has elaborated a similar classification" which takes into

consideration whether the vedallii is mental or physical in nature. This

'M. i 293.

'Oh, Ànanda, according to onc classification, vedanüs arc cla5'ificd in Iwo, according 10

another, in three, according to anothcr, in fivc, to anothcr, in six, accmding to anüthcr, in
eightecn, to another, in thirty-six, to anothcr, in one hundred and cight. J)ve p'Ananda vedanü
vUllci mayà pariyiiyena lissa pi vedanà VUllà mayü pariyàyena, panca pi vedanü VUllü mayü
pariyiiyena, cha pi vedanà vullà mayà pariyiiyena, a!!hüdasa pi vedanü VUlIü mayü pariyüyena,
challùnsàpi vedanà VUllii mayà pariyiiyena, a!!haSalam vedanüsatam pi VUllam mayü pariyüyena.
M. i, 398; also at S. iv, 224.

5Kalamii pan' a.Y.Ye sukhii vedanii, kalamii rukkhii vedanii, kt/lamii adukkhamasukhü vedanü
li. Yam kha àvusa Visàkha kàyikam l'à celasikam l'à sukham sütam vedayitam ayam sukhü
vedanii... M. i, 302.

6S. l', 210.
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classification is usually known as the patïcilldriyas, where the five indriyas refer

to the five types of vedalliis; these patïcilldriyas are not to be confused with

the five moral strengths (paficabalii) also sharing the same name

(pa/ïcilldriyii). As paficilldriyas, vedalliis are divided into five groups: the first

two (sllklzilldriyii and dllkklzilldriyii) refer to pleasant and painful bodily

vedalliis, the third and forth (somallassilldriyii and domallassilldriyii) are

plea~ant and painful mental vedalliis, and finally the fifth (llpekkhilldriyii)

consists of neither pleasant nor painful bodily and mental vedalliis.7 Pâli texts

further c1assify vedalliis into six divisions based on the particular sense-organ

(iiya/alla) through which the vedallii is "perceived".8 The first five sense

organs - eye, ear, nose, tongue, body - are Iimited to the body, while the

sixth sense-organ - the mind - is of mental character. Although there is

a c1ear distinction between mental and physical vedaniis, the previous

s(atement from the Majjhimanikiiya impIicitly underscores the importance of

the physical aspect of vedaniis, because the bodily vedallas are predominant

in number. Since only the vedanâ triggered by the sixth sense-organ (the

mind. mallo) has a stronger mental content, it is logical to assume that most

of the vedalliis are physically based. However, it is important to stress that

even those vedalliis related to the five p:,ysical sense-organs do have a mental

function, for vedanà is different from mere percept in that a certain

7S. v, 210-211.

8C/ra vedaniikiiya vedi/abM ti iti...pa{ieea vuttam? Cakkhun ca pa{icea TÜpe ca uppajjati
cakkJlUvÎ1Ï1iü~lam, tÙ)1}ariJ saritgati phasso, phassapaccayii vedanii; sotan ca paficca sadde ca
IIppajjati sotavilp,iilJam; ghiinan ca pa{ieea gandhe ca uppajjati ghiinavilJlJiilJanam; jivhan ca
pll{icea rase Cil IIppajjati jivhiivilJf.iilJam; kâyan ca pa{ieea pho{{habbe ca uppajjati kiiyavilJlJiilJam;
numari Cil pa{icea dhamme ca uppajjati manovinniilJam, tilJlJam samgati phasso, phassapaecayii
vedllnii. Chll vedaniikiiya veditabbii ti iti yan tam vuttam idam etam pa{icea vuttam. !dam
pariCtlmllrh ehakkam. M. iii, 281.
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interpretation of the stimuli has taken place. Veda/l/ïs. as stated previously.

are always either pleasant. unpleasant or neutral. a characteristic that

differentiates them from objective percept. Therefore. we must stress that

our use of the term "sensation" as a translation for vedanii does not refer to

an anoetic sentience. or a bare experience devoid of personal inclinations.

3.2 The eradication of vedanii: sail;uïvedayitanirodha

Piili texts repeatedly refer to astate beyond sensation or. more literally.

astate characterized by the eradication of saiiliii and vedanii

(sQ/iiiiivedayitanirodha), which Buddhaghosa and Dhammapiila have compared

to nibbiina. l wouId like to discuss the state beyond vedanii. for it might have

a direct impact on our understanding of Buddhist soteriology. Wc will first

look at the textual evidence describing this state, and then rtspond to some

modern interpretations of il.

The life of Siddhattha Gotama prior to his enlightenment. as portrayed

111 the Ariyapariyesanasutta, offers significant information on the differcnt

"trance-like" states. According to this text, the Bodhisattva visited many

saints who were engaged in different types of penance. The most emine!lt

were AIiirakaliima and Uddaka Riimaputta. He first approached Àliirakiiliima

and mastered the stage of ii0;;ciiyatana samiidhi (the third samiipatti) which

was the highest known to Àliirakâlama. The Buddha was not satisfied with

this realization for it did not correspond to final liberation. He therefore left

Àliirakiiliima and went to study under Uddaka RânJaputta. With the latter,
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he quiekly mastered the samiidhi ofnevasmÏ/ÏiiniismÏ/Ïii (the fourth samiipatti),

which again was the highest he could learn from him. Siddhattha Gotama did

not regard this as final liberation either and left to pursue his goaI.9 It is

then that he finally experienced nibbiina. lO This text explicitly states that the

Buddha had a!lained ail the eight absorptions, i.e. the four j/ziinas and the

four samiipattis, and that he attained an even higher state: nibbiina. In this

same sut/a, the Buddha instmcted the monks not only as to how to go

through each of these eight absorptions, but also how to attain astate higher

[han these eight. This state is called smÏ/Ïiivedayitanirodha,11 the eradication

of smÏiiii and vedanii. As La Vallée Poussin says:

IL,' Iles bouddhistesl pensent que ce neuvième Irecueillement] a été découven par
le Bouddha; ils le nomment, non pas recuiel/ement d'inconscience ("sans sarnjiiâ"),
mais recueillement de destruction de la conscience et de la sensation
("sarnjiiàveditanirodha") ou, plus simplement, recueillement de la destmction
(nirodhas"màpatti); ils lui donnent un caractère nellement bouddhique en le
définissant comme une prise de contact avec le Nirvâl)a (ou avec une entité
semblable au Nirvàl)a),12

However, many modern scholars, such as Rune Johansson, hold that

smÏ/Ïiil'edayitanirodha is different from nibbana:

However, saililiivedayitanirodha is not included and it is not identified [in Pâli
texts] with nihh,ina. There arc texls that would seem to imply a very close
rclatjonship, hut they arc exceptions. Nirodha is frequently mentioned as an aid
to the alt"inment of nihbàna; hut nibbâna can be altained on the other levels just

9Niiyaril dhammo nibbidiiya, na viriigiiya na nirodhiiya na upasam~'a na abhiililiiya na
sllmhodJuïya na nibbiintiYll saml'attatÏ. M. il 165.

IllM. i, 167.

lIM. i. 174-175.

l"Louis de 1" Vallée Poussin, "Musila et Nàrada; Le chemin du nirvâl)a", Mélanges chinois
et bouddhiques (Bruxelles: Institut Belge des Hautes Études Chinoises, 1937) p. 212.
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as weil, even without meditation [the author probably means the praelice "r the
jhünas and samapatcis): what is important is the destruction of the ohscs.o;inns.1.l

Yet theAriyapariyesanasutta depicts the Buddha teaching his disciplcs how to

go through the eight absorptions successively. the same eight that hc himsclf

had to go through. and experience astate beyond these. According to this

text, the Buddha establishes a parallel between the different attainmcnts his

disciples have to go through, and his own. It would therefore bc strangc

rhetoric to find the ninth attainment of the Buddha. i.e. nibbiina, radically

different from the ninth of his disciples, i.e. salï/ïâl'edayita/lirodlw.

Theoretically, there should not be any major difference betwecn the two.

especially since salï/ïiivedayitanirodha is described in the samc way that

nibbâna is often described. Both are being described as "crossing over thc

entanglement of the world", as being out of reach of the Evil One (Mâra). 14

If the correlation between salï/ïiivedayitanirodha and Ilibbiilla were

based only on the above factors, it would not stand on firm ground.

However, this is a belief accepted by sorne Theravâda monks of Sri Lanka and

Burma, a belief which also finds support in the commentarial literature. texts

that Rune Johansson may have overlooked. For example, in a chapter

devoted to the discussion of sC:~'ïiivedayitanirodha,the Vtsuddhimagga states

that certain monks enter into this "trance" thinking: "Let us dwell in bliss by

being without consciousness here and now and reaching the cessation that is

13Rune E. A. Johanson, The Psych%gy ofNirvana (London: George Allen and Unwin Lld,
1969) p. 49-50.

t4M . '75. l, l .
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nibbàna".'5 A few pages later, the same text S;1YS that safl/ïo.vedayitanirodlza

is "an attainment which a noble on... may cultivate; the peace it gives is

reckoned as nibbiina here and now".16 The commentaryn the ViSllddhimagga

goes even further by introducing an equivocal correlation between the term

safl/ïo.vedayitanirodha and "nibbiina-without-residue": Nibbo.nam patvo. fi

anllpo.disesanibbiinanz patvo. viya. 17 Noteworthy is the introduction of the

particle viya JY the commentator, which suggests similarity rather than

identity. The passage should therefore be translated thus: [in this particular

context of the Visllddlzimagga, the expression] "attaining nibbo.na" means

attaining [a state] similar to nibbo.na-without-residue. Although Dhammapala

established a correlation between the salïfzo.vedayitanirodlza and

anupo.disesanibbo.na, we cannot make a direct equation between these two

concepts. It is important to stress that the exegete did not establish a one-to

one correlation between the two terms, but only stated that they are

"similar".IR However, Buddhaghosa mentions that the mind of one who has

emerged from salï/ïo.vedayitanirodha tends towards nibbiina. '9 This suggests

that the "trance" is a kind of adumbration of nibbo.na that bends the mind

towards achieving nibbàna itself and not simply the state that resembles it.

15Dittlr 'eve dhamme aciuakà hutvii nirodlraril nibbiinaril patvii sukharil viharissiimii ti
samüpajj{lIlti. Ysm. p.70S. Translation from The Path of Purification, p. 828.

16fti san/ClIil samüpattiril imaril ariyasevitaril, ditth'eva dhamme Nibbiinaril iti sankharil
IIp,igatmil. Ysm. p.709; translation from the Path of Purification, p. 833.

17YsmA. 902.

18Yasuhandhu, in his Abhidhannakosa, seems to have been as careful as Dhammapala in his
dcfinition of sann<ivedayitanirodha: he stated only that the latter is similar (sadrsa) to nibMna.
AhlrK. ii, 44.

19V1l!!hitassa kin ninnaril cittaril hotï ti NibMnaninnaril. Vsm. 708.

86



To further clarify this discussion. we need to introduce an aperçu onllibbiilla

in order to be able to grasp the meaning of two scholars who !;.we interpreh::J

the state of salï/ïiivedayitanirodha.

There is an amazing amount of dissension amongst scholars as to the

nature ofnibbiina. Sorne perceive nibbiina as astate that can only he attained

when one is dead,20 for it is often described as astate beyond mind and

matter (niimanipa), a condition that transcends the five aggregates that

constitute the amalgam of mind and matter. Others interpret lIibbiina as the

state of consciousness that Siddhattha Gotama attained at thl~ age of thirty

five under the Bodhi tree, astate which is also experienced upon attaining

arahanthood.21 However, although the terms buddha and arlt/zallt ';nply.

according to the second interpretation, the experience ofnibbiilla. they do not

necessarily suggest that Iiberated "persons" are dwelling in a transcendenta!

state, nor that they have totally eradicated the five aggregates. It seems

therefore that these two perspectives on lIibbàna are mutually exclusive. This

difference of opinion as to the nature of nibbiilla is probably due to the

overlooking of the difference between "two types" of lIibbiilla. Most Buddhist

schools hold that the historical Buddha, for example, experienccd

enlightenment under the Bodhi tree at the age of thirty-five and, according

20As Louis de La Vallée Poussin stated in one of his lectures at Manchester College: "ft may
therefore be safely maintained that NirviÏlJa is annihilation." The way 10 Nirvana: six lectures on
ancient Buddhism as a discipline of salvation (Cambridge: Cambridge University Press, 1979) p.
117.

2tTh. Stcherbatsky represents the followers of this perspective: "Buddha and Nirvana are
different names for the same thing". Stcherbatsky, The Conceplion of Buddhist NirvafJa, p. 79.
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to certain scholars,22 reached Ilibbiilla simultaneously. He only entcrcd into

Ilibbiilla, however, when he passed away at the age of eighty. Our

understanding of the difference between these "two" Ilibbiillas will be

heightened if we discuss the two categories used to e},-plain thcsc two kinds

ofllibbiillas, nam<:ly sopiidisesa (with residue) and Ilimpiidisesa or allllpiidisesa

(without residue).

According to Pâli texts, Ilibbiilla has, strictly speaking (nippariyato) and

in the ultimate sense (paramatthato), a single nature and is without division

or distinction. But for the sake of logical treatment and in arder to make

known the nature of the attainment of Ilibbiilla, it can be divided into two

categories: sopiidisesa and Ilimpiidisesa (or allllpiidisesa),2.1 a nuance that IS

thoroughly explained by Buddhaghosa in the Visllddhimagga:

But this [single goal, nibbâna] is firstly called with resu/t of past c/inging /eji
(sopiidisesa) since it is made known together with the [aggregates rcsulting from
the past] c1inging still remaining [during the Arahant's life], being thus made
known in terms of the stilling of defilement and the remaining [result of the pastJ
clinging that are present in one who has rcached it by mcans of dcvclopmcnl.
But [secondly, it is called without resu/t ofpast C/inging left (niruptidisesa) 1sincc
afler the last consciousness of the Arahant, who has abandoncd arousing [future
aggregates] and so prevented kamma from giving result in a futur', [existence),
there is no further arising of aggregates of existence, and thosc alrcady arisen
have disappeared. So the [result of past] c1inging that remained is non-existent;
and it is in terms of this non·existence, in the sense that 'there is no [result of

22''Aussi bien quand le Bouddha est parvenu du même coup à la Clairvoyance el au Nirvtina,
c'est un cri de triomphe et d'allégresse qui s'échappe de ses lèvres à l'idée qu'il a enfin brisé le.l·
chaînes du Destin et s'est pour toujours libéré de la prison corporelle." A. Foucher, La Vie du
Bouddha d'après les textes et les monuments de l'Inde (Paris: J. Maisonneuve, 1987) p. 326.

:"Tad etam [nibbiinamj sabhiivo ekavidham
anupiidisesanibbiinadhiitu ceti duvidham hoti. AbhS. 3J.
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pastj clinging here, that the [same goal is ealIed] wÙllOul resull of paSI clinging
Icft·2'

The Itiv/lttaka, on which the previous passage of the Visuddhimagga protably

bases its interpretation, mentions that one who has attained sopiidisesa

Ilibbiillu still possesses the five senses and still experiences pleasant and

pain fuI sensations,25 while the state of ninlpiidisesii Ilibbiilla is characterized

by the eradication of ail becomings (bhava),1fJ implying thai 1;0 emergence

from this state is possible.

On the other hand, the state of sopiidisesa Ilibbiilla, as the words

themselves imply, is "Ilibbiilla-with-residue" in the sense that subde kammas

(smikhiiras as we will see later) still remain. These kammas are not strong

enough to propel these people into another rebirth, but strong enough to

lI1aintain them alive. Liberated persons are not producing any more kam...'lla,

for the kamma process (kammabhava) has been eradicated. They have

eradicated ail kamma-results (kammavipüka) that may lead to another life,

but still have to reap sorne subde kamma-results. It is these kamma-results

that maintain the regeneration of the five aggregates and keep the process

going. Therefore, this sopiidisesa Ilibbiina could be correlated to a state of

mind that alters our perception of the world, or rather, enables us to really

2'nle Pallz ofPI/rif/calion, p. 580-581. This subject is further elaborated in the llivuttaka (38,
39, 40, 41) as weil as in Kamaleswar Bhattacharya's article "Upadhi, upiidi et upiidiina dans le
canon bouddhique p:iIi", Mélanges d'indianisme à la mémoire de Louis Renou (Paris: Publications
de l'institut de civilisation indienne).

257ilssa li!!lzanteva paizcindriyiini yesariz avighiilallii maniipiimaniipariz paccanubholi,
sl/kl/lldukkl/llril pa!isarizvediyali...saupiidisesii nibbiinadhiilu. Il. 38.

~6AnuplÏdisesa pllllII sampariiyika yamhl nimjjhanti bhaviini sabbaso. Il. 38.
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perceive the world as it is (yatlziiblzüta). This definition is extrcmely similar

to Àryadeva's interpretation of the state visclizyogavil1lllttiphala:

Ce fruit de délivrance [visalÎlyogavimuktiph~~!a], disons nous, n'est pas unc cel1aillt..'
entité à part du lien, de ce qui est lié et du inoyen. --C'est-ii-dire: 1. quand on
obtient d'être délivré du lien, on ne réalise pas llne cenaine délivrance qui soit à pan,
qui soit extérieure au lien. Ce qui est nommé délivrance, c'est seulement la n01J

naissance d'un [nouveau] lien en raison d'un L'enain él~t qui est la vue des c/roses
telles qu'elles sont (yathiibhùtam); 2. de mime pour ce qui est lié. Ce qui est
nommé délivrance, ce n'est pas une entité (saddharma) à pan, mais un certain tJ{ar
d'aise et d'indépendance [dans lequel le lié estf dégagé du lien des passions-erreurs;
3. de même pour le moyen. Ce qui est no'limé délivrance, ce n'est pas une emité
à pan, extérieure au chemin; c'est une cenaine efficacité qui dégage des pa.l:çions
erreurs. 27

Nintpiidisesa nibbiina, on the other hand, is "nibbiina-without-residue"

in the sense that ail kammas or saitklziiras have been eradicated and,

consequently, no fuel that can perpetuate Iife can be found. Nintpiidisesa

nibbiina is what is usually referred to as klzandlzaparinibbiina. This state of

nintpiidisesa is nibbiina beyond mind and matter, no different from the state

of nibbiina that the Buddha attained at the moment of death. In this state,

as the ltivllttaka and Àryadeva mentions,28 none of the five aggregates can

be located.

Identifications are often made in works on Buddhism with nilïtpiidisesa

nibbiina (without residue) and the termparinibbiina, and between sopiidisesa

nibbiina and "plain" nibbiina. However, no sound textualjustification is found

for such identification. Il is true that in the sutta literaturc the term

27Louis de La Vallée Poussin, "Àryadcva et Ic Nirviil)a", Mélanges Chinois et Bouddhiques,
vol. 1 (Bruxelles: Institut Belge des Hautes Études Chinoiscs, 1932)p. 132.

28Ito4!. "A l'époque de l'absolu Nirviil)a (parinirvil1;a), n'cxistcnt ni Ics skandhas ni l'tilman.''
Louis de la Vallée Poussin, "Àryadcva et Ic Nirviil)a", p. 133.
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parinibbrma seems to be restricted to the passing away of the arahant (i.e. the

attainment of nimpiidisesa nibbiina). Yet the substantive in these particular

passages virtually functions as an elegant or polite term for an arahant's death

rather than entering into nimpiidisesa nibbiina itself. The main reason is that

the verb form parinibbiiyati is also used to mean the attainment of arahantship

itself and does not require the passing away of the arahant at that particular

moment.29 Furthermore, commentarial literature mentions 000 kinds of

parinibbiinas: 1-) kilesaparinibbiina, the extinction of defilements which is

equated with sopiidisesa nibbiina, and 2-) khandhaparinibbiina, or the

extinction of the aggregates, i.e. the passing away of the arahant, nimpiidisesa

nibbiina. As Peter Masefield pointed out in his article "The Nibbiina

Parinibbiina Controversy",30 not even the past participle parinibbuta refers

exc1usively to the state of nimpiidisesa nibbiina. 31 Therefore, the term

parinibbiina is not used in the present thesis because of its dubious

significance, and because the concepts of nimpiidisesa and sopadisesa are the

precise technical terms that refer respectively to the total eradication of the

aggregates at the time of the death of the ara/zant.

To return to our discussion on cessation, we find that although

commentarial literature equivocally equates salïfiiivedayitanirod/za with

nibMna-without-residue (nimpadisesanibbana), this equation is often

29See M. i, 67.

)OPeter Masefield, "The Nibbiina-Parinibbiina Controversy", Religion, VoJ.9, Autumn 1979
(London: Routledge & Kegan Paul Ltd.) p. 216.

31Refer to foot notes # 68 and # 69 for example of this particular usage of the term
parinibbwo.
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questioned by scholars. For cxâmple, David Kalupahana stated regarding

these two states that "scholars more conversant with the buddhist tradition

[than William James] go to the extent of equating the state of cessation

(san/iiivedayitanirodha) with freedom (lIibbiilla)".J2 According to

Kalupahana, these two states cannot be equated, either unequivocally or

equivocally.

There seems to be a serious f1aw in Kalupahana's argument against the

correlation between san/iiivedayitanirodha and nibbiilla. According to him,

The Ariyapariyesanasutta in which the Buddha rofused to cquate freedom with
the state of cessation should have served as a corrective to this wrong
identification. In fact, as pointed out earlier, the state of cessation is to he
experienced by the body (kiiyena sacchikaralJïyii dhammii) rather than to he
realized through wisdom (pannii)?3

A careful reading of the Ariyapariyesanasutta , however, shows that the Buddha

never refused to equate nibbiina with sali/iiivedayitanirodha. What we find in

this particular text is simply a statement that none of the eight absorptions

can be equated with nibbiina:

This dhamma [the teaching of À!ara Kalama] does not lcad to disregard, nor to
dispassion, nor to cessation, nor to tranquillity, nor to super-knowledge, nor to
awakening, nor to nibbana, but only as far as reaching the plane of "no
thing".34

32Kalupahana, The Principles of Buddhis! Psychology, p. 76.

33Kalupahana, The Principles of Buddhisl Psychology, p. 94.

34Niiyaril [A!iirakiiliimassaj dhammo nibbidiiya na viriigiiya na nirodhiiya na upasamiiya na
abh;;;niiya na sambodhiiya na nibbiiniiya sarilvattali, yiivad-eva iikincanniiyalanüpapattiyii li. M. i,
165 Translation inspired from Middle Lenghl Sayings, vol. i, p. 209. The same is said ahoutthe
teaching of Uddaka Ramaputta with the slight nuance thatthis latter leads no further than to the
state of "neither-perception-nor-non-perception" (sec M. i, 166).
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It scems that Kalupahana has made the mistake of associating

saiiiiiivedayitanirodha with the attainments of the eight absorptions (actually

the four jlziinas and the four samiipattis), for it is sometimes described as the

ninth absorption.35 TheAriyapariyesanasutta, however, does not mention the

attainment of saiiliiivedayitanirodha in this specific passage,36 and to take for

granted that it is implied by this particular discussion of the eight absorptions

is precarious. Therefore, we cannot definitely affirm that the Buddha refused

to equate sali/iiivedayitanirodha with nibbiina.

Saliliiivedayitanirodha is known as astate beyond mind and matter, as

is nintpiidisesa nibbiina. One of the differences to note, however, between

sllliliiivedayitanirodhu and nibbiina-without-residue is that the latter can cnly

be experienced after death, while in the former, one has to be alive. Alive,

yes, but not in appearance. One dwelIing in saliiiiivedayitanirodha has the

same features as a dead body wi.th the slight exception that life (iiyu) and

bodily heat are still present, and that his sense-organs are purified.37 Like

nintpiidisesa nibbiina, saliiiiivedayitanirodha, as the term itself implies, is also

devoid of saliliii and vedanii. Without the existence of these two aggregates,

the two other mental aggregates, slllikhiira and viiiiiiilJa cannot be present

either.

35For cxample, the Dïghanikiiya deseribes nine successive "cessations", whieh consist of the
four jhana, the four samapalli and saiiiiavedayitanirodha. D. iii, 266. The eight absorptions,
however, are not usually coupled with saiiiiavedayitanirodha, exeept when the latter is deseribe";
as higher than any of the former.

360fhat is M. i, 166-167.

37ÂYll aparikkhilJo, lIsma avüpasanta, indriyani vippasanniini. M. i, 296.
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Accoràing to the paficcasamupiida. saliklziira is the necessary condition

for the arising of vÙÏIÏa~za which can potentially turn into l'eda/la. If thcre is

no vedanii. there cannot be any SalikJliira for. as we will see in the chapter on
•

sa.ikJlara. the three links of the paticcasamupada that follow l'eda/lii (ta~llzii,

upiidiina and blzav2) are members of the saliklzarakkha/ldha. Furthermore.

if there is no saliklziira. no vÙÏIÏii~la can arise since saliklziirapaccaya l'itÏIÏa~zalil.

This argument is also implicitly supported by the Visuddlzimagga in its

definition of salÏIÏiivedayitallirodlza: "What is the altainment of cessation

[sanIÏiivedayitallirodlza]? It is the disappearance of consciousness (cittn) and

its mental factors (cetasikas) owing to their progressive eradication".JS

Noteworthy is that abhidhammic literature uses the te.m citta as a synonym

of vÙÏnii~la39 while cetasika comprises not only vedalla and salÏIÏa. as we

would expect from salÏnavedayitallirodlza. but also the fifty factors that

constitute safzkJliira. Since salÏnavedayitanirodlza is devoid of citta and

cetasik/ls. it is therefore also devoid of vÎ1ÏIÏii~za, veda/ia. :;alïiia and saliklzara.

However, one of the aggregates, the nipakklzandlza, must still be present since

the body is still alive and must be sustained by the nipajïvitindriya (material

faculty of life), one of the twenty-four IIpiidânipa (see page 63). Therefore,

sannâvedayitallirodlza is not simply a "more radical negation of apperceptions"

[sanna], as Tilmann Velter suggested,40 but a radical negation of ail the four

38Tattha kii nirodhasamiipattï li yii anupubbanirodhavasena cillacetasikiinarit dhammiinam
appavazti. Vsm. 702.

39Nyiiniitiloka, Buddhisl Dictionary, p. 37.

40"î'robably in a period already dominated by the method of discriminating insight sorne
persans wished to make use of this wasteland and discovered in the cessation of apperccptions
and feelings [saiUiiivedayitanirodha] a state (or rather a name) not yet touched by any criticism.

(continued...)
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mental aggregates. In this sense, nor cou!d it be equated, as Winston King

advanced41 with the fruits of the paths, for, as wc saw on page 41, these are

still characterized by the four mental aggregates, wili1e sa/ïfiiivedayitanirodha

is completely devoid of them.

While dweIling in the ~tate of sa!ï/ïiivedayitanirodha, the body is said to

be utterly protected from any kind of inj uries. Pâli texts offer us the shocking

example of Mahânâga who dwelt in this trance while the house he was in

caught fire. The whole residence burned down without Mahânâga even

noticing it. After aIl, without the four mental aggregates, one cannot be

aware of anything in the mundane world! However, only the house burned.

The monk, although he was caught in the blaze, was left untouched by the

fla mes. Emerging from safifiiivedayitanirodha, he even made a pun and "flew

away":2

Unfortunately, this sensational (albeit deprived of sensation) state of

salï/ïiivedayitanirodha is not available to just anyone. According to the

Visllddhimagga, only the aniigamï and the arahant who have sllccessively

40( . d)...contmue
'Neither appereeption nor non-apperception' [the fourth samiipattiJ now becomes the last but one
stage and its description is to be understood as a middle-way formulation allowing for a more
radical negation of apperceptions. n Tillman Velter, The Ideas and Medirative Practices of Early
Iluddhism ( Lciden: E.l. Brill, 1988) p. 68.

4tSa;;;icivedayilanirodha nis the maximum possible temporal extension of those nibbana
realizations eontained in Path and fruition awareness as weil as the experiential ultimate, nibbiina
itsclf, tasted in one's present existencen. King, Theraviida Meditation, p. 104.

42Vsm.706.
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passed through the eight absorptions t'an ,'nter this state.'·1 This is extremely

important.. for many scholars say that equating sOIi/ïiil'edayitanirodlza \Vith

nibbiina is impossible since according to the Buddhist tradition. nibbiina t'an

be experienced only by means of wisdom (pOli/in) and discriminative insight

(vipassana), while the eight absorptions can be attained by simply practising

concentration (samatha). However, the fact that it i~ neccssary ta be eithcr

an aniigamï or an arahant in order ta experience sOl,':ïnl'edayitanirodlza

demands a certain amount of wisdom and discriminative insight. Gnly those

who have perfected these two quaIities wouId be able to experiencc the statc

of saiiiiiivedayitanirodha.44 As Winston L. King emphasized, "only those who

have attained the Path can attain cessation. It cannat be repeated too often

that cessation is an integral blending of the two"15 practices of samatha

(concentration) and illSight (vipassanii). However, aniigamïs and arahants who

have reached the goal but have not foIlowed the path of the absorptions

cannat enter inta this state; they wiII have ta wait for the dissolution of their

five aggregates - Le. tieath - before they can reach this state.

Paul J. Griffiths, however, does not agree with this correlation and he

devoted a whole book to the subject. According to Griffiths, two different

43Ke tam :;;zmàpajjanti ri sabbe pi puthujjanü sotüpannü sakadügümino, sukkhavipassakü ca
anàgàmino arahanto na samàpajjanri. A!!ha samüpallilàbhino pana anügümino khï/Jüsavü ca
samàpajjanti: dvihi balehi samannàgatallà tayo ca sankhàrànam pa!ippa.l:vaddhiyü so!asahi
nà/Jacariyàhi, navahi samadhicariyahi vasïbhüvatü pannü nirodhasamüpalliyü nÜ/Jam ri hi vUllam.
Vsm.702. The reader mighl one te refer 10 lhe seclion of lhe Visuddhimagga (p. 702-7(9) which
explains how one can enler sannüvedayitanirodha, whal arc lhc requircrnenl5, how does one
emerge from lhal slale, elc.

44See A. iii, 192; Vsm. 705.

4SKing, Theravàda Meditation, p. 108.
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paths arc ta be found in primitive Buddhism: the path of discriminative

insight (vipassanâ) that leads ta nibbâna, and the path of concentration

(samatlza) that leads to the absorptions and to saiifiâvedayitanirodhao The

exegetes, especially Buddhaghosa, attempted to reconcile these two paths by

cor;clating salï/ïâvedayitanirodha with nibbâna-without-residue

(nimpâdi.·Bsanibbâna), and by stating that, in order to experience cessation,

one must have already perfected wisdom through discriminative insight to th,~

level ofanâgâmi. Griffiths does not agree with Buddhaghosa's reasoning, and

he almost goes to the extent of charging the exegete with heresy.46 Griffiths'

statement is rather strong and 1 do not feel his arguments bear out the

charge; a response to Griffiths's argumentation is therefore requiredo

Griffiths has two major arguments against the identification of

salï/ïâvedayitanirodlza and nibbânao His first one is based on the following

statement from the Visuddhimagga: "Why do they attain Ilirodlza? [0'0] they

attain it thinking: 'let us live happily [suklzam] by being mindless in this very

moment and having attained cessation which is nibbcma'0,,47 According to

Griffiths,

it is undear how a condition in which no mental events occur can pessess
affectivc tone as appears to be su~csted [by Buddhaghosaj. Presumably it would
bc more accurate to describe the attainment of cessation as a condition which is
free from both happiness and sadness and indeed from ail affective tone
whatcvcr.48

46Paul J. Griffiths, On Being Mind/ess; Buddhist Meditation and the Mind.body P~ob/em
(Illinois: Open Court, 1986) p. 29. See page 99 for Griffith's eharg~.

47Kasmti samtipajjantf ti [...J ditth'eva dhamme adttaka hurvii nirodham Nibbiinam parvii
s"kiram viharisstimii ti samiipajjanti. Vsm. 705.

4sGriffiths, On Being Mind/ess, p. 29.
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The remark is accurate; since salï/ïiivedayitanirodlza is astate whcrc none of

the mental aggregates is at work. it is impossible to experience eith~r pJcasant

or unpleasant sensations. However. although Griffiths mentions

Dhammap31a's commentary on the Visl/ddlzimagga. he does not seem to give

it proper consideration. According to Dhammapala. the ward happiness

(sl/klzam) in this particular passage simply means the abence of suffering.'Q

1 believe that this is what Buddhaghosa had in mind when he said Ihat those

wishing to artain cessation do so in order to "live happily". We have to

understand that the Buddhist noble truth of suffering postulates the

universality of suffering. Suffering does not merely result from unpleasant

sensations. physical or mental. as Griffiths seems to imply. but is inhcrent to

everything that is compounded (saliklziira). i.e. ail psycho-physical phenomena

of existence. ail the five aggregates. These are characterized by constant

change. they arise and pass away; they are transitOlY (anicca). Because of this

inherent instability, they are subject to suffering.50 Moreover. suffering is

often directly correlated with the five clinging-aggregates (saliklzittena

palïcllpiidànaklzandhii pl dl/kklzii). Although the state of

safzfziivedayitanirodlza, being defined as beyond any of the four mental

aggregates, can definitely not be characterized by pleasant and unpleasant

sensations, it can be understood as a "pleasant" experience in Dhammapala's

sense, for it transcends the suffering that is inherent in ail types of sensations.

49Sukham Ii niddukkham. VsmA. 1673.22.

50As stated in the Samyutlanikiiya: "What do you think, monks: is riipa permanent or
impermanent?" "Impermanent. Sir" "And that which is ilnpermanent, is it suffering or
pleasant?" "Suffering, Sir." Tam kim manrraIha bhikkhave riipam niccam va aniccam va/Î.
Aniccam bhante. Yam pananiccam dukkham Va Iam sukham va li. Dukkham bhanle. S. iii, 67.
The same mode of questioning is used for the four other mental aggregates.
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Griffiths's second argument is that Buddhaghosa's identification of

nibbtina with saillïtivedayitanirodha "seem., to approach uneasily close to a

standard Buddhist heresy" for it "encourages sorne version of the annihilation

view".31 The annihilation view (ucclzedadi!!lzi) is grounded in the belief that

there is an unchanging self that remains constant throughout life and which,

at the time of death, simply disappears. It is the helie;' in the existence of an

entity which is more or Jess identical with the five aggregates and which

becomes totally annihilated at the time of death.52 First, Buddhism

categorically rejects the view that there is a permanent entity which is

identified with the five aggregates:53 the tradition denies the truth of the

presupposition altogether by affirming that there is merely a sequence of

similar events that are causally related, but that this similarity can definitely

not be perceived as identity. Furthermore, Buddhism also repudiates the view

that there is no existence after death54 since it believes that there is a certain

continuum from one life to another; the last consciousness of this life

(cutticitta) will engender the first consciousness of the next life

(pafisandlzivi1ï/ïâ(w). However, there is a way to exit this cycle ofbirth, death

and rebirth: by eradicating ail karmic activities (saJik/ziiras) - and not simply

by dying - one can escape this sarhsiiric circle and attain nibbiina. Griffiths

says that "many Buddhist texts, especially those which discuss the question of

the nature of nibbâna. do in fact read as though they embrace just this

~IGriffilhs. Ol/ lJeil/g Mil/dless, p. 29.

<,
. 'Nyünütilo;,;a, lJuddhist Dietial/ory. p. 48.

5JRûpariJ veciayitam sarinarit ,,';';;iii~lariz yan ca sankhatam n'eso aham asmi. S. i, 112.

~4Such as portraycd in D. i, 55.
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'annihilation view'''.55 It is. true that nibbiina is most of the time dcscribed

in negativistic terms. but reaching the goal is often the result of many lives Gf

practice;56 this very point indicates that there is some sort of continuum l'rom

one existence to another, a view that the "annihilists" wC:Jld reject.

"However this may be", as Griffiths continues. "it certainly seems as though

this text of Buddhaghosa's, identifying the attainment of cessation with

nibbiina, is one of those that encourages some version of the 'annihilation

view'.57 1 do not c1early understand how Griffiths can interpret the words

of Buddhaghosa in such a manner, since the passage quoted above c1early

stated that those referred to want to attain cessation in order to attain a

certain "bliss", (sukham), a bIiss which is definitely beyond sensations. l'et

the very fact that "bIiss" is present - and experienced - indicates that this

is not total annihilation. Furthermore, it is not sa/i/iiivedayitanirodha which

creates the problem, but nibbiina per se: the latter (or at least

nirnpiidisesanibbiina) is described as being beyond the l'ive aggregates5K

a staternent which resembles the annihiIitionist view in the sense that ail

5sGriffiths, On Being Mindless , p. 29.

56For example. the Jiitaka offers the biographies of hundreds of the previous Iife of the
bodhisattva on his way ta enlightenment.

57Griffiths, On Being Mindless, p. 29.

5S"But [secondly, it is called without result ofpast clinging left (nirupiidisesa)] since after the
last consciousness of the Arahant, who has abandoned arousing [future aggregates] and so
prevented kamma from giving result in a future [existence], there is no further arising of
aggregates of existence, and those already arisen have disappeared. Sa the [rcsllit of pastJ
clinging that remained is non-existent; and it is in terms of this non-existence, in the sense that
'[sic] there is no [result of past] c1inging here, that the [same goal is calledj withou! result ofpast
clinging left." The Path of Purification, p. 580-581.
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eonstituents of the individual are destroyed, but eontradicts it in the sense

that there is still something left: perfeet bliss (paramariz sukhariz).

The Theravâda eommentarial tradition has established an equivocal

relation between salifiiivedayitanirodha and nibbiina-without-residue.

Equivocal in the sense that in the passage of the Visuddhimagga that we

referred to, Buddhaghosa is not speaking in his own voice and does not seem

to be making a straightforward doctrinal statement that saiiiiiivedayitanirodha

is nibbiina. He simply states that certain monks enter this trance thinking:

"let us dwell in bliss by being without consciousness here and now and

reaching the cessation that is nibbiina".59 Buddhaghosa pla::es this statement

in the mouths of others, and from the context it seems that this is a loose,

metaphorical way of speaking for such rhetoric is not typical of Buddhaghosa

when writing in a strictly analytical manner and when supporting a doctrinal

point. Hence the commentator, Dhammapala, rushes in to prevent

misunderstanding by explaining that "reaching the cessation that is nibbiina"

means "as though reaching nibbiina-without-residue".

However, according to Pâli sources, there is a major distinction

between salïiiiivedayitanirodha and nibbiina. On the one hand, nibbiina is not

a particular meditative attainment. It is a sabhiivadhamma, a reality which

exists in the ultimate sense (paramattlzato). As an ultimate reality, nibbiina

SQVsm.705.
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differs from aIl other dlzammas in that it is unconditioned, unborn.""

undying,61 etc. It is realized by practitioners when they attain the paths and

fruits, but its existence is by no means dependent on anyone's attainlllent.

Nibbiina exists and remains as such whether or not it is realized. On the

other hand, saliliiivedayitanirodlza is not a sablziivadlzamma. it has no

individual essence and it is produced (Ilipplzalllla). For the simple reason that

it has no individual essence. according to the Visuddlzimagga. it is not

classifiable as formed or unformed, mundane or supramundane.62 According

to Pâli literature, Ilibbiilla is a real dlzamma, iiyatana. and dlziitu. while

safzfzàvedayitanirodlza is not. The latter is simply the cessation of mental

factors reached through the procedure described in the Vrsuddlzimagga .63 In

the light of these canonical definitions of saJiiiiivedayitanirodlza and nibbiina.

the juxtaposition of these two states as one becomes almost impossible.

Yet a further hypothesis about nirodlzasamàpatti and its place within

Buddhism has been put forward by Louis de La Vallée Poussin.64 In his

article, La Vallée Poussin explores the debt of Buddhism to the ancient form

of Sarhkhyà or yoga where the practiCt! of complete withdrawal of the senses

60Dhs. 2; Sn. 362; Il. 87; Ud. 80, etc.

61Vsm.507.

62Nirodhasamapatlisankhata asankhata ci adi pucchiiyarit pana sankhacii ci pi asankhacii ci pi
lokiyii ti pi lokuttarii ci pi na vattabbii. Kasmii? Sabhiivato n'atthitiiyo Vsm. 709. A similar
statement regarding the mundane and supramundane classification of san;iiivedayicanirodha is
found in the Kathavatthu, p. 516.

63Vsm. 705 ff.

64Louis de La Vallée Poussin, "Àryadeva et Je NirvaQa".
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was the only means of achieving cittavrttinirodha, which was in turn the only

mcans of attaining kaivalya or liberation. The argument can be made that the

carly Buddhists wanted to show that they had incorporated every kind of

practice into their system and had an attainment higher than any of those

associated with other practices. The issue ofintegratingsafifiiivedayitanirodha

into the Buddhist tradition couId be the survival of another attcmpt to make

Buddhism appear superior to riva! practices.65

Whether or not nibbiina and saiifiiivedayitanirodha are the same, 1

cannot say; there is definitely a controversy on the subject. Ali 1 can say is

that Kalupahana and Griffiths, who both have challenged the commentarial

correlation between the two, have failed to provide adequate support for their

position. As for the Pâli texts themselves, they do nat seem to be in total

accord on this point. One thing is certain: both share a "blissful feeling".66

As mentioned previously, the peace generated by saii/iiivedayitanirodha "is

reckoned as nibbiina here and now"67 for it shares nibbiina 's peaetful quality.

However, it might not necessarily be the same as nibbiina itself, and cauld

simply be some kind of blissful foretaste of the nibbiina element without

residue.

650n the Buddhist attempt to integrate practices that antedated the Buddha, the reader may
wish to refer to Martin Wiltshire'sAscetic Figures Before and In Early Buddhism; The Emergence
of Gall/orna as the Buddha (New York: Mouton de Gruyter, 1990).

66Blissful in the sense that it is devoid of sensations rather than being characterized by a
pleasant feeling.

67ysmA. 833.
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3.3 The destruction of vedanâ: vedanâkkhaya

Now that we have discussed smïlïiivedayitallirodlza. we also ought to

mention another kind of destruction of sensation. This. however. is not

termed nirodha (eradication), but rather khaya (destruction). and refers to a

sIightly different state. We find passages including this term in the

Sllttanipiita:

Whatever sensations one expericnces, plcasant, unpleasant or ncutral, insidc or
outside, ail arc suffering, ail are illusory, ail arc ephemeral. Whenever there is
contact, sensations pass away [as soon as they arise], thus one is free from
passion, has destroyed the sensations and is fully Iiberated (parinibbuto).6R

Similar passages are found in the SmnYlittanikiiya:

A disciple of the Buddha, with concentration, awareness and constant thorough
understanding of impermanence [sampajiino1knows with wisdom the sensations,
their arising, their cessation and the path leading to their destruction. One who
has reached the destruction of sensation is freed from craving, is fully Iiberated
(parinibbuto ).69

According to the texts, people "destroying sensations" are fully Iiberated. yet

nowhere is it state-:. as it is with the state of salïlïiivedayitanirodha, that in

order to undertake this practice and attain the goal. one must have previously

attained the eight absorptions. Therefore, a difference seems to be impIied

between vedaniinam khayii and smïniivedayitanirodha. Moreover, people who

have accomplished the "destruction of vedaniis" are still alive and interact

6SSukham vii yadi va dukkham adukkhamasukham sahii ajjhattafJ ca bahiddhii ca yam kifJci
althi vedilam elam 'dukkhan' li fJalViina mosadhammam palokinam phussa vayam passam evam
laltha virajjali vedaniinam khayii bhikkhu nicchiilO parinibbhulO li. Sn. 144.

69 Sam,'hilo sampajiino salo buddhassa sâvako
vedanà c.::pùjiiniili vedaniinafJca sambhavam
yattha velii nirujjhami maggafJca khayagiiminam
vedaniinam khayii bhikkhu nicchiilO parinibbuto li.
S. iv. 204. Another similar passage at S. v, 57.
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with the world, whereas the state of safifiiivedayitanirodha is characterised by

a complete alienation from experience.

As was pointed out by Padmasiri de Silva,70 vedaniinam khayii does not

imply the destruction of ail sensations. According to the SarhYllttanikiiya,

vedaniis can be c1assified into eight types. The first four are caused by bodily

disturbances such as those originating from bile (pitta), phlegm (semha), wind

(va/a), and a combination of themall (sa1!llÎpàtika). The fifth originates from

c1imatic conditions (lltllpoi1lJàmajà). The sixth arises from disagreeable things

coming together (visamaparihiirajii) such as sitting too long or an improper

combination of food. The seventh is caused by injuries and external attacks

(opakkamika), such as being bitten by a snake. And finally, the eighth type

of vedanii is caused by the ripening of one's own kamma (kammavipiikajiini

vedayitiini).71 Of ail these types, it is only the last, those sensations

generated by past kammas, that is destroyed when the expression vediiniinarh

khayii is used. The other seven types of vedaniis are still functioning. When

one has attained the state of vedaniinarh khayii, one still functions normally,

but no vedanii arises because of past kammas. Furthermore, those vedaniis

that arise do not Iead to the production of any new kamma, for those who

have attained this state are, as stated in the two passages quoted above, fully

liberated (parinibbuto). This attainment ofparinibbllta, as long as one is alive,

70Padmasiri dc Silva, "Kamma and vipassaniinupassanâ", The Importance of Vedanri and
Sampajaf/lia (Igatpuri: Vipassanâ Rcscarch Institutc, 1990) n.p. (paragraph 11 of the article).

71 S. iv, 230.
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is non-different from llibbàlla-with-residue (discussed on page 89).71 for it

can be considered as a state of mind, or more nccurately. the state of il

purified mind.

3.4 Vedanii and craving

The place that vedallà occupies in Buddhist soteriology is crucial, since

vedallà constitutes the bifurcation point from which diverge the road leading

to the multiplication of unhappiness and the road Ieading to the eradication

of misery.73 Because of the Buddhist pivotaI theory of dependent origination

(papccasamuppàda) , vedallà is often misunderstood as not only being the

basis for, but also as inevitably Ieading to craving (ta~!hà). However, if we

carefully examine the Great Discourse on Causation (Mahàllidàllas/ltta) where

each of the twelve links of the theory of dependent origination is explained,

we do not find any textual evidence stating that vedanà necessarily leads to

craving. AlI that is said is:

'With sensation as condition. there is craving. This. Ànanda, should he
understood in this way. If there were no sensation at ail, of any kind, ,mywhcrc
- i.e. no sensation arising from eye·contact, no sensation arising from car·
contact. no sensation arising from nose-contact, no sensation arising from tongue-

72ArahattapallilO pa!!hâya kilesava!!assa khepilallâ sa-upâdi,'esena carimacillanirodhena
khandhava!!assa khepilallâ anupâdisesena câ li dvïhi pi parinibbânehi parinibhulâ anupiidâno viya
padïpo apaTJlJallikabhâvam galâ. DhA. ii, 163.

73Vedanâya kho Vaccha afziiiir:zâ vedanâsamudaye aiiiiâ~'â vedaniinirodhc aiiiiâr:zâ
vedanânirodhagâminiyâpa!ipadâya aiiiiâr:zâ. Evam imiini anckavihilâlli di!!higalâni [oke uppajanli.
"Vaccha, it is from the Jaek of knowledge in reference to the arising of sensations, to the
eradication of sensations and to the path leading to the eradication of sensations that various
wrong views regarding the universe arise". (5. iii, 258) Wrong vicws are said to bind one to
misery.
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contact, no sensation arising from body~contact, and no sensation arising of
mind-contaet - then, no sensation would be present; with the cessation of
sensation, would eraving be diseerned?' 'Definitely not, bhante'. 'Therefore,
Ânanda, sensation is the cause, source. origin and condition for craving'.74

This passage explicitly states that vedanii is a condition for craving, and that

if no vedanii is found, craving cannot arise. But it does not state that vedanii

is the only causal factor involved in the production of craving. The fact that

craving cannot be produced without the presence of a vedanii does not imply

that craving is necessarily produced when a vedanii is present. As Kalupahana

noted:

While it is truc, and this is aetually the posItIon held by the Buddha, that
pleasant sensations could give rise ta eraving and lust, and unpleasant sensations
(dukkhii vedanii) ean be the cause of aversion and hatred (dosa), the causal
relation is not a one-ta-one relation.75

Vedanii itself is devoid of the connotation that many have read into the

paticcasamuppiida; vedaniipaccayii fa~!hii does not impiy that vedanii is a

sufficient condition for the arising of fm:zhii (craving), but simply that it is a

necessary condition. For example, when narrating his experience before he

attained enlightenment, the Buddha mentioned to Aggivessana that while

74"'Vedaniipaccayii lalJhii li' ili kho pan' elam vUl/am, lad Ananda imina p'elam pariyaëYena
vedilahham yalha vedunapaccayii lalJha. Vedanii va hi Ananda nabhavissa sabbena sabbam
sahhullha suhham kassaci kimhici, seyyalhidam cakkhu-samphassaja vedanii, sOla-samphassaja
vedana, ghiina-samphassaja vedana, jivha-samphassaja vedana, kiiya-samphassaja v>!dana, mano
samphassaja-vedanii, sabbaso vedaniiya asali vedana-nirodhii api nu kho lalJhii paiiiiayelhali? 'No
h'elam birante'. 'Tasmii ih'Ananda es'eva helU elam nidanam esa samudayo esa paccayo lalJhaya,
yadidam vedanii..•. D. ii, 58. A similar passage is repeated for eaeh of the twelve links.

75Kalupahana, The Princip/es of Buddhisl Psych%gy, p. 46. Th. Steherbatsky supports this
view hy saying that the "pratïtyasamutpiida ean hardly be ealled causation in the sense in whieh
it is usually understood. Il really means dependently co-ordinated-origination or dependent
existence. According to it every momentary entity springs into existence in co-ordination with
other moments. Ils formula is 'asmin sati idam bhavati' there being this, there appears that!
According ta this, there could be neither causa malerialis, nor causa efficiens. An entity is not
rcally produced, it is simply co-ordinated." The Conceplion ofBuddhist NirvalJa, p. 9.
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dwelling in jhanic ecstasy, he was not affected by the pleasurable vedaniis that

characterize such states,76 and was not, then'fore. generating craving. The

Buddha was experiencing sensations. but was not generating craving.

A further example is found in the Majjhimanikiiya where the Buddha

IS described as experiencing the arising and fading away of sensations.77

Since a Buddha, by definition, is completely free from craving. the vedaniis

that arise within him cannot give rise to craving. Hence. vedallii itseI f is not

a sufficient condition for the emergence of craving; rather, the perspective

from which sensations are approached pIays a crucial roIe in tile emergence

of craving. In f1'<:(, the Majjhimanikâya states that those vedaniis approached

as impermanent (anicca), sorrowful (dllkkha) and subject to the vicissitudes

of life (viparilJiimadhamma) eradicate the tendency of reacting to sensations

with greed,78 which would ultimately generate craving.

This particular soteriological approach to sensations is also descri.bed

in the Sarizyuttanikâya as leading away from craving and any other

defilements. Describing a monk practising this particuIar approach. the Pâli

sources say:

He is aware of the vedanii thus: "there has arisen in me one of the five types of
vedaniis. Now this has its condition, its eause, its reasons, and has been

76Evarüpii pi kho me Aggivessanauppannii sukhii vedanii cillam na pariyiidiiya ti!!huli.
Literally: Thus, Aggivessana, my mind was standing not having been overpowered by the
pleasurable vedaniis previously arisen. M. i, 247.

77Yampi, bhante, Bhagavalo vidilii vedanii uppajanli, vidilii upa!!hahanti, vidilii abbhallham
gacchanti. M. iii, 124.

78M. iii, 218.220.
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conditioned. That lhis vedanii should arise wilhout these is impossible". Thus
he cornes ta know fully the vedanii, its arising and its eeasing: and, lhereafler,
when a vedanii arises, it cornes ta ccase without remainder, - thal also he fully
knows79

The Majjlzimanikaya further states that a "certain kind" of vedaniis 

which kind may still be either pleasant, painful or neutral - is conducive to

the development of unwholesome states (akusalii dlzammii), while "another

kind" of vedanii leads to the cultivation of wholesome states.80 This passage

does not reveal which kind of vedanii is conducive to either wholesome or

unwholesome states, but its commentary, the Papancasiidanï, clarifies this

point. This source defines the sensations leading to the unwholesome states

as gelzasitii81 (belonging to the householder), but makes no mention of those

leading to the wholesome state. In another sutta of the Majjhimanikaya,

however, two kinds of sensations are contrasted: the gelzasitii and the

nekklzamasitii 82 (belonging to the renouncer); it seems that the nekklzamasitii

vedaniis are those that are conducive to wholesome states, since the text states

that the characteristic of these nekklzamasitii vedaniis lies in the way they are

79S0 evam pajiiniili. Uppannarit kho me idarit domanassindriyam (and for ail the other
indriya). Tanca kho sanimillarit sanidiinam sasalikhiirarit sappaccayarit. Tarit va/a animillam
anidiinam tlsalikhiiram appaccayarit domanassindriyam uppajjissalïli nelarit Ihiinarit vijjati. So
domanassindriyarit ca pajiiniili domanassindriyasamudayanca pajiiniili. Domanassindriyanirodharit
Ca pajiiniili. Yallha cuppannarit domanassindriyarit aparisesarit nirujjhali lanca pajiiniiti. S. v, 14.
1 have taken the liberty of translating the term indriya as vedanii since the term pancindriyiini
refers ta the five types of vedanii. See page 82 for a discussion of these five illdriya.

80Idha' ekaccassa evamparit sukharit vedanarit vediyaloakusa/ii dhammii abhiva44hanti kusalii
dhammii parihiiyanti, idha pan 'ekaccassa evamparit sukharit vedanarit vediyalo akusalii
dhammiiparihiiyanti kusalii dhammii abhiva#hanti... The same is given in respect of painful and
neutral vedaniis. M. i, 475.

81Evampam sukharit vedanarit pajahalhii li idarit cha gehasilasomanassavasena. MA. ii, 187.

82M ... '17ff. Ill, .. .

109



approached. They are perceived as "they really are", i.e. as painful and

impermanent. This distinction between these two types of vedanii is not

intrinsic to the vedaniis themselves, but rather results from the way one

approaches the vedanii. However, we have to be careful not to be misled by

the terms. Although the words gehasitii and nekkhamasitii literally refer to the

household life and that of renunciation respectively, they concern the mental

disposition of a person rather than their outer dress or apparent condition.

Nothing prevents a householder from attaining stages that certain monastics

have failed to reach due to their lack of practice. As is stated in the

Dhammapiida:

Even though one may be highly dressed [i.e. not wearing the simple monastie
habit, therefore being a householder], if one is poised, calm, controlled and
established in the holy life, having laid aside the rod towards all bcings, this
person is truly a brahmaIJa, a recluse, a bhikkhu.83

This passage supports the popular adage habitus non [acit monachum. The

Piili canon even apprises us of certain householders who had attained a

higher development than certain monks. FOi example, Citta Gahapati, who

remained a householder throughout his life, possessed a thorough

understanding of the teaching of the Buddha84 and had attained a stage that

was superior to many who had become monastics.85 Equally, there are

cases of monks who remained as undeveloped at the mental level as an

ordinary householder (putthujana). For example, the venerable Nanda was

83AlOlikato ce'pi samam careyya santo danto niyato brahmaciiri sabbesu bhütesu nidhiiya
daIJt;lam so briihmaIJo, so samaIJo, so bhikkhu. Dh. 142.

84A. i, 26.

85Vsm.442.
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tormented by thoughts of his former wife86 and his mental state did not

reflect the calm of the truc renunciate, but rather the agitation of the

householder. Therefore, we have to stress that the terms nekklzamasitii and

gelzasitii refer to ways of approaching the vedaniis rather than to physical

appearance and social status.

The Papa,icasüdani further interprets these two terms of gelzasitii and

nekklzamasitii as being similar to the terms iimisii and niriimisii, also used to

describe vedaniis.87 The Satipatthiinaslltta, a text essentially concerned wità

meditative practices, also uses these terms of iimisii and niriimisii vedaniis.88

The term iimisii is derived from the Sanskrit iimi~a or iimis, both meaning

"raw flesh",89 and the word niriimisii Iiterally means '·without rdW tlesh". We

might easily say that the Buddhist meaning of the terms has been extended

respectively to "non-vegetarian" and "impure" and to "vegetarian" and

"pure". However, as Seyfort Ruegg established in his article "Ahimsa and

vegetarianism in the history ofBuddhism", the establishment ofvegetarianism

in Buddhism is closely connected to "a specifie religious and philosophicaI

teaching: the tathâgatagarbha doctrine",90 which was elaborated much I?i.er

86G.p. Malasekera, Dictionary of Piili Proper Names, vol. ii (London: P.T.S., 1974) p. 10.

87MA. i, 278. The kinds of "edaniis that the Papaflcasüdani is referring to are described in
dctail in the Sa!iiyatana"ibhangasulla. M. iii, 219.

&~M. i, 59 also at A. iii, 411 and D. ii, 298.

89V.S. Apte, The Practieal Sanskrit English Dictionary (Delhi: Motilal Barnasidass, 1985) p.
222.

9{
I
D. Scyfort Ruegg, "Ahimsa and vegetarianism in the history of Buddhism", Buddhist

Sil/dies in hounol/r of W. Rahula, cd. by a.H. de A. Wijesekera (London: Gordon Fraser, 1980)
p. 236-237.
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than the Satipa.ttlllïnaslltta. It seems that. at the time the Satipa!!hiina was

composed. meat eating was not yet perceived as "corrupl~ng". We cannot

therefore establish a reJ.ation between the meaning of these two words and

the connotations implied by eating meat. However. it is very c1ear from this

particular slltta that the vedaniis represented as lliriimisii symbolize those

vedaniis which are not conducive to further defilements sueh as craving or

aversIOn.

3.5 Summary

In this chapter, we have discussed the states of saJï/ïiivedayitallirodha

and of vedaniikkhaya. The former IS a state comparable to

nimpiidisesanibbiina, for none of the mental aggregates can be found therein.

The latter is more comparable to sopiidisesanibbiina. for the five aggregates

of a persan experiencing such a state are still functioning. We have also

discussed many classifications of vedaniis such as lliriimisii, nekkhamasitii.

amisii and gehasitii. We came to the conclusion that a certain means of

approaching vedaniis ......ould transform them into niriimisii or nekklzammasitii

vedaniis, which are of an inoffensive nature, while an alternative approach

wouId transform vedaniis into iimisii or gehasitii vedaniis, which are endowed

with a negative connotation since they will act as potential agents in the

future arising of craving and aversion. The factor responsibIe for this

particuIar approach to vedaniis is the next khandha: recognition (sannii). ft

is this third aggregate that will transform the sensation into a nirâmisii (or
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nekkhamasilii) or a iimisii (or gehasitii). a transformation that will be either

responsible for the generation or eradication of craving.
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Chapter 4

The Safzfuïkkhandha

4.1 Introduction to the concept of saiiiuï

As we have seen in the previous chapter, vedanii is a necessary

condition for the arising of ta(lhà, craving, yet not a sufficient one. Ta(zllii is

dependent on the occurrence not only of sensation, but also of a particular

type of sanna. Our aim in this chapter is twofold. First, we will try to

circumscribe the meaning ofthesannakkhandha and, second, show how it can

contribute in the emergence of talJha by inserting this aggregate into the

chain of dependent origination.

Like vedanii, sanna is usually defined in respect of the six sense-doors

(ayatanas) through which the faculty is applied. l'hus, sa/ïiia is c1assified in

terms of 1) visible object (nipasanna), 2) sound (saddasafllïa), 3) smelJ

(gandhasanna) , 4) taste (rasasaniia), 5) touch (pho!!habbasanna) and 6)

mental object (dhammasaii/ïa).l Moreover, as with vedana, the canonical

definition of saniia does not shed much light on the meaning of the term

since the verb used to define sanna (safijaniiti) refers to the root from which

lA. Hi, 413.
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the term sanfia is derived.2 Fortunately, the Sarizyuttanikiiya offers us a

glimpse of what sanna could mean by expand:ng on the former definition:

il is callcd 'recognition' bccausc it 'rccognizcs'. What docs it 'rccognize'? It
'recognizes' [regarding the organ of sight] sueh things as blue, yellow, red, white,
ctc.... Bccausc it 'rccognizcs" it is thcrcfore called 'recognition,.3

Words such as "to be conscious" and "consciousness" 4 or "to perceive" and

"perception"5 are often used to translate the term sanna. However, the

choice for my translation is grounded in the opinion that both "perception"

and "consciousness" carry misleading connotations with regard to the word

Salifia. The word "recognition", on the other h~nd, tends to imply that the

subject imposes cert?in categories upon the percept in order to classify it.

The term "recognition" can definitely not be mistakenly ascribed to the

concept of vbifia(la. To use our reference from the Sarizyuttanikiiya as a

supporting example for this decision, we may say that the words "to perceive"

and "to be conscious of' would suggest that tiJe blueness, yellowness or

redness of the object is inherent in the object itself, whereas saying "to

recognize" implies that the colour (which may not be exactly blue, yellow or

red, if such pristine colours indeed exist) is "categorized" by being linked to

previous labellings that have been assimilated in the past. In face, the word

'blue' names nothing but a concept, and different people form different

concepts around the same sensation. For example, a certain person n:ay

2Smïjliniitisanjaniitfti kho avuso, tasmii sanniï vuccati. M., 293.

3Kiiica bhikkhave saii/iam vadetha? Saiijânâtiti kho bhikkhave tasmâ saiiiiâ ri vuccati. Kiii
casarijânâti? Nilam pi sarijâllâti pitakam pi saiijânâri lohitakam pi saiijânâti odâtam pi saiijânâti.
SClIijâlllititi kho bhikkJzave tasmâ saiiiiâ vuccati. S. iii, 87.

4As F.L. Woodward translated these !wo words in Kindred Sayings, vol. Hi, p. 74.

<
.A< I.B. Horner has used in Middle Length Sayings, vol. i, p. 352.
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cIassify two colours endowed with different tones as "blue" while another

person having been subjected to different conditioning or, to alleviate the

connotation implied, "having been bfC'ught up" differently, may recognize

these colours as indigo and marine. Both had an extremely similar sensory

experience, yet their recognition differed. To further exemplify our point, we

may bring in the cIassic dialogue between King Milinda and Venerable

Nâ.gasena concerning the definition of "chariot".6 King Milinda was unablc

to define the chariot facing him without referring to aU its constituents taken

simuitaneously. The chariot is a mere category, a mental conceptualization

used by the sanna to order, to cIassify the various sensory experiences

resuiting from the contact with the external object that we normally tcrm

"chariot". This faculty of recognition leads to the formation of concepts,

usual1y rendered in Pâli by the expression panflattï.7 The AJiguttaranikiiya

further supports our analogy by elaborating on the result ofsa/iflà, saying that

"saflfla always results in a 'concept' [vohiira, expression of worldly usage]:

whatever is conceptualized has previously been 'sannanized"'.8 This is very

similar to the Sanskrit equivaï.ent of the term satiflii (satizjtia) which usuaUy

means "name", "technical term" or "notion",9

6Mil. 27 ff. This simile had already been used by the Therï Vajirii in her discussion with
Miira. Nayidha sattüpa/abbhati. Yathii hi angasambhiirii. Hoti saddo ratho iti. Evam khandhesu
santesu. Hoti satti sammuti. S. i, 135.

7For further information on pannatti, refer to A.K. Warder's article on "The Concept of li

Concept" (Jouma/ of Indiun Philosophy, 1971), especially p. 189.

8Katamo ca bhikkhave sanniinam vipiiko? Vohiiravepakkiiham bhikkhave sannii vadiimi; yutha
yathii nam sanjiiniiti, tathii tathii voharati 'evam sanni ahosin' ti. A. iii,413-414.

9Vasubandhu says that one is aware of blue (ni/am vijiiniiti), but one aseribes the r:otion of
blue to the perception (ni/am iti samjiiniiti). "La notion (samjnii) consiste dans /a préhensio,: des
caractères." La Vallée Poussin, Abhidharmakosa, i, p. 28.
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The Vibha/iga classifies sarllïas into three categories: wholesome

(kusala), unwholesome (akusala) and neutral (avyakata).10 Neither cahonical

nor commentarial literature sheds much light on these classifications;

however, before establishing a correlation between sanlïii and the

pa!Ïccasamuppada, we will attempt to clarify what is meant by "unwholesome"

and "wholesome" sannas.

4.2 The negative aspect of sanna

Like vedana, sa/ï/ïa can also be perceived as an obstacle to one's

spiritual progress. As mentioned above, the Vibhaliga establishes a distinction

between "wholesome" and "unwholesome" sannas, but unfortunately does not

clarify what is implied by these terms. The Suttanipata, however, mentions

that "one has not even the slightest sanna as regards to what is seen, heard

or said; how can anyone in the world here doubt about such brahmalJa - i.e.,

one who has not even the slightest san/ïa - who does not hold a view

(di!!hi)?"l! This passage implies, first, that true brahma~las12 are freed

from the control uf SG~lï/ïa; second, that sanna is associated with the

IOnl'idhena Salïlïtikkhandho: allhi !<usalo, allhi akusalo, allhi avyiikato. Vbh. 28.

llTassidha di!!he l'a sute mute vii pakappitii n'allhi a(lu pi sa""ii: tam briihma(lam
di!!himantidiyiinam denidha lokasmim vikappayeyya. Sn. 802.

\21n Buddhist terminology, the term briihma(la was redefined and is not limited to those
individual belonging to this particular social group. Instead, the sulla literature defines a
hriihma(1O as one who is established in sila, samiidhi and pa""ii (see Kuradantasulla, D. i. 127
149). Briihma(la in the Buddhist sense is often employed as a synonym of arahant.
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generation of views (dittlzi), which emerges from ignorance (al'ijjii)13 and is

therefore linked to craving and to conducing to an unwholesome future."

By emancipating themselves from the hold of the sail/Iii, these bràhma!ws

have automatically eradicated the possibility of the arising of new views and

of craving. The SlIftanipàta also states that "the destruction of sorrow follows

from the eradication of sall/là",15 This view is grounded in the fact that

sannà is seen as the cause of "obsessions"'6 (papalka),17 whic11 hinder

spiritual progress.18

In order to thoroughly understand the negative aspect ofsail/là, we first

need to briefly analyze the word papalka. The term papa/ka itself is

problematic, for it seems to have been used differently in sufta, abhidhammic

13S. i, 145; ii, 153.

14A. i, 22.23.

15..saiiiiiiya uparodhanii evam dukkhakkhayo hoti. Sn. 732.

l&rhe tenn papaiica literally means "proliferation" and may refer to the proliferation of
thoughts that govern our behaviour without our being aware of il. This is why 1 translated the
term as "obsession". However, as Richard Hayes noted, "the term 'prapanca', when used in the
contex! of a Buddhist work is virtually devoid of any precise meaning. [... ) [The terms 'prapaiica'
and 'dr,s'!Î'j may be regarded as variables that are capable of being given a more or less precise
meaning by the Buddhist who uses them. Despite being variables, they do have a constant
fcature, which is Ihat every Buddhist uses these words to connote wrongful uses of the mind. So,
whenever we encounter the terms in a given tex!, ail we can know for sure is that they refer to
mental habits that have to be got rid of if we arc 10 allain the greatest good." Dignaga on the
Intrepretation ofSigns (London: Kluwer Academie Publishers, 1988) p. 68, note 35. For a detailed
analysis of the term, however, the reader should refer to Bhikkhu Nal)ananda's Concept and
Reality in Early Buddhisi Thoughl (Kandy: RP.S., 1986), a work entirely devoted to the study of
papanca.

17saiiiiiinidiinii hi papaiicasankhii. Sn. 874. The Niddesa equates papaiicii and
papaiicasankhii. Papaiicii yeva papaiicasankhii. Nid. i, 280; 344.

I~. 1, 65; S. i, 100; iv, 52, 71; A. ii, 161; iii, 393, cel.
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and commentarial Iiteratures. In the suttas, the term papa/ka seems to be

interchangeable with the concept of "wrong views" (ditthi). For example, the

Sutlanipiita c1early states that the ground ofpapaiica lies in the beIief that "1

am the thinker".19 The Sarizyuttanikiiya goes even further by stating that

most human beings approach reality withpapaiica, but if one has removed the

worldly things (gehasita) which are the product of the mind, one moves

towards renunciation (nekkhammasita ).20 The Siiratthappakiisini vaguely

explains the term papancasaniia used in this particular passage as the notion

of papanca created by "unwholesome" saiinas.21 This leads us to a narrower

interpretation of the term, where papanca is used, more or less, as a synonym

of desire, wrong views and conceit.22

The PaU Text Society Dictionary has translated the compound

papalïcasmï/ïa as idée fixe, a translation which, 1 feel, renders very adequately

the meaning of the term, for the Papaiicaszïdanf explains the term as "the

faculty of recognition associated with the obsessions related to wrong views

19Mantâ 'ham asmi. Sn. 916.

2ll.rhis is a loose Iranslation of the following verse:
Papafzcasafzfzâ ilarïlarâ narâ
papafzcayanlâ upayanli safzfzino
manomayam gehasilanca sabbam
panujja nekkhammasilam irïyali. S. iv, 71.

21Kilesasafzlicïya papancasannâ nâma hu/Vâ. S.A. ii, 382. Interesting to note is that the term
ki/csa is often associatcd with the mind.defiling passions. See Nyanatiloka's Buddhisl Dictionary,
p.80.

22Ta/:JI,cïdi!!himânappabhedam papafzcam. SnA. II,431. Similar at Nid. I, 280; 344·345 and
Net. 37.
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and craving".23 However, clarifications on papalïca are found in the

Majjhimanikiiya where the term is used within a small causal chain renecting

a psychological process:

cakkhuIJ c'iïvuso papcca rüpe ca uppajjati cakkhuvi,inii1)ariz ti1J1)Gi1t saligari phasso,
phassapaccayii vedanii, yam vedeti tarit sanjiiniiti, yam safJjiiniiti Cam vitakkelÎ, yariJ
vilakkeli laril papaiiceti, yaril papaiiceli lalo nidiinaril purisaril paparïcasarikluï

samudiicaranti aliliiniigalapaccuppannesu cakkhuvirJ'Jeyyesu rnpesu.24

Visual consciousness arises on account of visual forms and the oye, the meeting
of these three is contact (phassa), on account of contact there is a sensation
(vedanii), what one senses (as a sensation), one recognizes (saiijiiniili, l'rom
saiiiiii), what one recognizes, one "thinks about" (vilakka)," what one thinks
about, one is obsessed with, what obsesses one is the cause of the number of
obsessions which assai! a persan with regard ta past, present or future visual
forms cognizable by the eye.

According to this, and as we have previouslyseen, contact is a necessary

element for the arising of sensations, and sensations in their own turn are a

ground for the arousal of recognition. However, recognition constitutes a

further ground for the appearance of "thinking about" and obsessions

(papaitca). This passage evidences that the salïlïàkkJzandha definitely follows

vedaniikkhandha and precedes papaiica ..

The concept of papaiica is also closely associated with desire. As one

of the verses of the Theragathii reports:

23Papaiicasaiiiiii li lalJhiidiuhipapaiicasampayullii saiiiiii. MA. ii, 75.

24M. i, 111-112. Similar occurrences of the formula also appear at M. i, 259; S. iv, 67, etc.

250n the term vilakka, see D. ii, 277. In his translation of the Dighanikiiya, Maurice Walshc
supports the translation of the term as "thinking". Sec Thus Have 1 lJeard (London: Wisdom
Publications, 1987) p. 587, note 61 I.
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one who follows [his] papafica is [like] a deer delighting in papafica who has
failed to attain nibbiina, the peace from bondage and the unsurpassable.26

This metaphorical passage does not directly point to the association of

papaiica and desire; however, E. R. Sarathchandhra expanded the image and

arrived at the following. One ruled by his papaiica is comparable to a deer

who follows a mirage thinking that it is a pool of water. The deer is thirsty

and believes that the mirage (papaiica) will quench his thirst, just as people

seek happiness and are convinced that sensual desires will fulfil their wish.27

Of course, papaiica cannot be directly correlated with craving (tal}/zii), but it

definitely can be associated with the emergence of craving because, as the

Sakkapaiihaslltta states, envy (issii) and avarice (macchariya), as weil as desire

(chanda 21l
), have their origin in papaiicasaiiiiii.29 Therefore, it would seem

that both salifiii and the more precise term of papaiicasaiiiiii are necessary

conditions for the arousal of craving (tal}/zii) , the Iink of the

pa{iccasamllppiida that follows vedanii.

We need to stress, however, that papaiica and papaiicasaiiiiii are not

elements of the safiiiiikkhandha itself. As we have seen, the saiiiiiikkhandha

is seen as the cause (or one of the causes) ofpapalïca,3D but papaiica is never

26yo papancam anuyulto papaficiibhirato mago, ciriidhiiyï so nibbiinam yogakkhemam
lIn!lltaram. Th. i, vs. 989.

27E.R. Sarathchandra, Buddhist Psych%gy ofPerception (Colombo: Ceylon University Press,
1958) p. 10.

21l01ll1ldll is equated by the commentary of the text to tUl:zhii, desire, craving.

29D. ii, 277.278.

JOSn. 874.
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said to be part of the sa/ïiiiikkJzalldha itself. Further1110re, the causal chain

of the Majjhimallikàya 111entioned on page 120 implied that sa:ïlïii is a

necessary condition for "thinking about" (vitakka), which in turn is

responsible for papa/ka. Aiso worth noting is that this same causal chain

implicitly establishes a delineation between the sa/ïlïiikkhalldha and the

safzkJziirakkhandha since, as we will see later, vitakka is one of the members

of the safzkharakkJzandha and it would be illogical if papa/ka. which fo11ows

vitakka, belonged to the safziiiikkJzandha.31

According to the sixth book of the Abhidhamma, li;:,: sa/ïlïiikkhalldha

needs to be differentiated from ditthisalïlïii. Only the Yamaka refers to this

nuance, while other texts, such as the DhammasaligaJ:li,32 imply that the

faculty of recognition, the fact of having recognized, and the state of having

perceived, ail belong to the safzfziikkhandha. The Dhammasaligwzi does not

seem to admit a distinction between the various safzfziis, while the Yamaka

does. This apparent contradiction might be due primarily to a semantic

misunderstanding of the term ditthisafzfzii. The Pàli Text Society Dictionary

translates the word ditthi as "view, theory, belief, dogma" and, unless

preceded by the adjective samma, it usua11y carries a negative connotation.

However, to my knowledge, the compound ditthisafzfzii has almost never been

used in the sutta literature and seems to be an expression particular to the

311n facto if we adopt thc sutta hypothesis mentioned on page 118 that papaflca is a synonym
of dirrhi, papaflca is automatically classified under the salikhiirakkhandha category. for di!!hi is
explicitly described as one of the fifty elements that fall into the category of sankhiirakkhandha
(see page 158).

32Katamo tasmiriz samye saniiiikkhandho hoti? Yd lasmiriz samaye sannii saiijiinii safJjdnitauarh
- ayam tasmim samaye safliiiikkhandho hoti. Dhs. 17.
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Yamaka. 33 The Yamaka commentary elucidates the term by equating it to

the previously discussed concept of papaiicasa/ïfia34 which is, as we have

seen, intimately related to craving (ta/fluï).

However, this nuance between the saiiiiàkkhandha and ditthisaiiiià 

defined as papaiicasaiiiià by the Paiicappakara/fatthakatluï - indicates that

the saiiiiàkkhandha does not include papaiica and that craving is not

inevitably generated by the saiifiakkhandha itself. In fact, papaiica - as weil

as ditthisaiiiià - would fall into the category of sarikluïrakkhandha and not

of the saiilïàkkhandha. Por, as the Nettipakara/fa stated, "papaiicas are

craving, views, conceit and whatever sarikhàras are activated by them".35 The

same text further supports this statement by saying that "whatever is papaiica,

whatever are the sarikluïras and whatever are the delighting in the past, future

and present, ail these are the same".36 The Yamaka does not classify

ditthisalïliii (and papaiica) as saiiiiàkklzandha because it belongs to the

sa/ikhàrakkhandha. As stated in footnote #17, saiiiià is often seen as the

cause of papaiica. The saiiiiàkkhandiza is the ground for the development of

papa/ka (dWzi). We have to stress, however, that papaiica itself does not

JJOne occurrence of the term has been found in the Mahaniddesa of the Khuddakanikiiya
where it 15 c'luated to wrong views. Nid. 93.

34Sanniiyamake tava di!!hisanna ci papancasanna ti iidïsu agara di!!hisanna.
Paiicappakara~atlhakathà, edited by C.A.F. Rhys Davids (Journal of the P.T.S., vol. vi, 1910-12)
p.59.

35Papanca nama ta1)hiidi!!himana tadabhisankhata ca sankharii. Net. 37.

36yo capi papafico, ye ca sankhara ya ca atïtanagatapaccuppannassa abhinandana, idam
ekaltl/m. Net. 38.
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belong to the saliiiakkhandlza, for the latter is merely a function that triggers

the arising of the former, which, in fact, partakes to the salikharakkhandha.

4.3 The ''wholesome'' aspect of sanna

As we have mentioned previously, sali/ia is not always represented as

a hindrance to salvation. The Atigllttaranikiiya, for example, provides us with

an example of the positive value of sali/ia. Once, the closest disciple of the

Buddha, Ànanda, came to report that the monk Girimânanda had been struck

bya severe disease. The Buddha thtm told Ananda to visit Girimânanda and

recite to the sick man the "ten saiiiias"; from this mere recitation, it is said,

"there are grounds to believe that the sickness will be allayed".37 These "ten

saiiiias" consisted of1) the recognition ofimpermanence (anicc'1sati/itï), 2) the

recognition of selflessness (anattasaii/ia), 3) the recognition of unpleasantness

(asllbhasaiiiia), 4) the recognition of danger (adïnasaii/ia), 5) the recogiiition

of abandoning (pahiinasaiiiia), 6) the recognition of dispassion (virtïgasali/ia),

7) the recognition of cessation (nirodhasaiiiia), 8) the recognition of

disenchantment with the entire world (sabbaloka anabhiratasaii/ia), 9) the

recognition of the impermanence in reference to ail compounded things

(sabbe satikharesll aniccasaiitia), and 10) the mindfulness of breathing

(anapanasati).

37Sace kho lVam Ananda Girimiinandassa bhikkhuno upasankamilVii dasa sanna
bhiiseyyiisi, !hiinam kho pan' elam vijjali. yam Girimiinandassa bhikkhuno dasasaiiiiii sU/vii s()

iibiidho Ihiinaso pa!ipassambheyya. A. v, 108.
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We may wonder why the Buddha thought that there were grounds to

believe that the mere recitation of these ten recognitions might alleviate the

suffering of Girimiinanda. As evidenced by the Asibandhakaputtasutta,38 the

Buddha did not subscribe to the belief that the power of words could alter

one's destiny, hence for him to say that mere recitation of the "ten saiifiiis"

will improve Girimiinanda's future is incongruent. However, we may

speculate that what was meant by his discussion with Ànanda is that upon

hearing the "ten saliiiiis ", Girimiinanda might be urged to develop these

recognitions, which action would result, if not in the alleviation of the sickness

itself, in the palliation of "unhappiness" caused by the disease.

We notice that, just as we had the iimisii and niriimisii vedaniis, we also

find two kinds of saiiliiis: those that lead to sorrow and unhappiness39

because of their generating of papaiica, and those that improve one's future

by approaching reality through the three characteristics of existence

(tilakkha(lii - anicca, anatta, and dukkha )40 and seven other perspectives

which, taken aIl together, constitute the "ten saiiiiiis" enumerated in the

Girimiinandasutta. Not only the Girimanandasutta refers to this "wholesome"

aspect of salilia. For example, seven of these "wholesomc" sanfiiis are

enumerated in the Dïglumikiiya, where it is said that they are conducive to

38S. iv, 310.

39A< mcntioned in Sn. 732; 802.

'°f)ukkJra is indirectly implied by the reference to asubha and âdina.
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["spiritual"] prosperity rather than decline:1 Six of them are enumerated

in the Aliguttaranikiiya and qualified as integral constituents of knowledgc

(vijja).42 And finally, enumerations of five of these sali/ias are found in the

Dfglu2llikiiya, where they are described as leading to the maturity of

liberation,43 and in the A/iguttaranikiiya,44 where they are described as being

very fruitful, merging in and leading to the deathless (nibbiina).

To my knowledge, the whole Pâli canon along with its commentaries

supports the view that sanna can be "wholesome" when it is geared towards

the recognition of elements essential for liberation. What is important to

note is that three main elements are explicitly or implicitly incorporated in ail

of these lists: the recognitions of impermanence (anicca), of suffering

(dukkha) and of not-self (anatta). As hiated above, these three main

elements that recur in the various enumerations of "wholesome" sali/ias

41Yavakfvan ca bhikkhave bhikkhü anicca-sannmil bhiivessanti, anatta-sannariz hhiivessani'.
asubha-sannariz bhavessantÎ, adinava-sannariz bhiivessanti, pahiina-sannariz hhiivessanti, viraga
sannariz bhavessanti, nirodha-sannariz bhavessanti, vuddhi yeva bhikkhave bhikkhUnariz patikailkhii
no parihani. D. H, 79. The seven recognitions mentioned by this passage are those of:
impermanence, non-self, unpleasantness, overcoming, dispassion and cessation. Il seems c1ear
that prosperity is used in tite "spiritual" sense in this very context for the Buddha is addressing
a monastie audience.

42Cha yime bhikkhave dhammâ vijjabhagiyii. Katame cha? Aniccasaniiii, anicce dukkhasaniia
dukkhe anattasan1Ï<Ï, pahanasanna, viragasaiinâ, nirodhasaiina. A. iii, 334. These six recognitions
are: impermanence, suffering amidst what is impermanent, not-self amidst what is suffering,
overcoming, dispassion and cessation.

43Panca vimutti-paripacaniyâ sanna. Aniccasanf'ii, anicce dukkhasannâ, dukkhe anatta-saiiiiii,
pahünasanna, viragasanna. These are the recognitions of impermanence, of suffering amidst
impermanenee, of not-self amidst suffering, of overcoming and of dispassion. D. iii, 243.

44Panc'ima bhikkhave sanna bhavita bahulikatii mahapphala honti mahiinisarizsa amatogadhii
amatapariyosana. Katama panca? Asubhasanna maraIJasaiina üdinavasaiiiiii iihare pa!ikkülasaiiiia
sabbaloke anabhiratasalJlJa. A. iii, 79. These are the recognitions of unpleasantness, of death,
of danger, unwholesomeness with regard to food, and of disenchantment with the whole world.

126



constitute the basis for wisdom (Panna). In order to attain the goal, whether

ninlpadisesa or sopiidisesa nibbiina, or even salïiiavedayitanirodlza, what is

definitely required by the practitioner is to have developed panna through

vipassanii, insight, which in turn is culti';ated by the awareness of

impermanence, suffering and not-self. As Buddhaghosa himself stated in the

Visuddhimagga, there are eighteen major kinds of vipassana45 and six of these

eighteen have been mentioned by the various enumerations of "wholesome"

saliiiiis seen previously. These are: anicca, anatta, dukklza, viraga, nirodha,

and iidina. The cultivation of these "wholesome" sanfiiis will not lead to the

further generation of craving, but will help to develop wisdom (paiiiia)

through which one can escape the cycle of life and death and the chain of

dependent origination.

We may rightly ask whether or not this "wholesome" sanna actually

belongs to the saiiniikkhandha. Buddhaghosa argues in the VlSuddhimagga

that the function of saiinii as one of the khandhas is simply to recognize an

object as "blue", "yellow" and so forth. Thesanniikklzandha, according to this

particular text, cannot lead to the penetration of the characteristics of

existence: one could not, through the faculty of recognition, grasp at the

deepest level the characteristics of Impermanence, suffering and

45ysm. 695. The eighteen contcmplations (anupassanii) cnumerated there are those of:
impermancnce, suffering, not-self, aversion, detachment, cessation, abandoning, destruction,
vanishing, change, unconditioncd. dcsirelessncss, cmptincss, highcr wisdom regarding ail
phcnomena, knowlcdgc and vision of reality as il is (yathiibhütaiiiilJadassana). danger, reflecting
and turning away. Those that are underlined are included in at least one of the enumerations
of "positivc" saiiliiis.
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selfIessness:6 Buddhaghosa continues by establishing through a metaphor

a radical difference between the saliliakkhandha and pmïlia (wisdom). While

the former merely recognizes the appearance of objects. the latter analyzes

every object and perceives it as it is, that is from a Buddhist point of view. as

impermanent, painful and not-self. According to the Visuddhimagga. the

sanliakkhandha itself cannot deeply apprehend these three charaeteristics of

existence. Yet, from our review of the different "wholesome" sali/ias. we have

seen that there can be a recognition of impermanence (aniccasati/ia). of

suffering (dukkhasanfiii) and of not-self (anattasmi/ia). As evidenced by the

Sumaligalaviliisinï,47 there are "five satinas leading to liberation"48 (pmka

vimutti-paripacaniya sanna). AIso interesting to note is that three of these five

sanfiiis are contemplations of the three eharacteristies of existence (;micca,

anatta, dukkha).49 The Sumaligalavifasinï impIies not only that the object of

sanna can be the three characteristics of existence. but also that these very

recognitions can lead to Iiberation through the development of panlia.

46Vsm.437.

47DA. iii, 1033.

48In this expression, the term "liberation" (vimutti) is explicitly correlated ta the statc of
arahanthaad.

49DA. iii. 1033.
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4.4 Nuance between "positive" saniui and the saniuikkhandha

As evidenced by the VlSuddhimagga, the primary function of the

smï/ïakkhandha is to interpret by means of a nimitta, a sign.50 The term

nimitta, in this particular context, refers to the outward appearances of an

object and excludes the more subtle attributes that characterize every

phenomena of existence. For example, a particular kind of "deliverance"

described as "signless" (animitta) is described in the Atthasalinï as being the

result of the practice of the threefold contemplation.51 By observing the

three characteristics of impermanence (anicca), suffering (dukkha) and

selflessness (anatta), one attains the (Ï,,:iverance known as the "signless". The

nimittas, in this context, are the beliefs in permanence, delight and self, which

are ail outward appearance not reflecting reality as it really is - i.e., as

characterized by the tilakkhanas. We can say that while the san/ïakklzandlza

itself is concerned with recognizing the outward appearances, the nimittas, the

"positive" sa/Î/ïas apprehend the animittas. Since the "positive" sannas do not

apprehend nimittas, they cannat be c1assified as members of the

sa/ï/ïakkhandha, for the latter latter only deals with appearances.

50Sarijiillapaccayanimittaknra/Jarasii. Vsm. 462.

SIAnimittavipassanam kathesi. Vipassana hi niccanimiltam sukhanimittam attanimittan ca
lIgghii{eri. rasmii animit:ii ri. DhsA. 221.
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4.5 Saiziiiikkhandha and the pa{iccasamupptida

Accordin!; to the formula of the paticcasamllppâda, l'edallâ is a

necessary condition for the arising of the next link, craving (ta(lIzâ). However,

in the chapter on vedallâ we saw that not aIl sensations generate craving:'2

Whether a certain sensation will produce craving depends, as stated

previously, on how it is approached. Depending on the approach, craving will

either arise or not arise. Safuiâ is primarily responsible for this particular

approach to sensation.

'.Vhenever something is sensed, it is also recognized.53 Sali/iâ always

accompanies and foIlows vedanâ,54 but depending on the particular

orientation ofthesannâ, one may generate craving or start cultivating wisdom

(pa/inâ). The sannâkkJzandlza lies between the two links of the

paticcasamllrpâda: vedanâ and talJhâ. We have just seen that it follows the

vedanalJdzandlza, and the causal chain of page 120 implies that it also

precedes talJhâ. As we will see in the next chapter, talJhâ and the following

two links of the pa.ticcasamuppâda fall into the category l)f the

safzkhârakklzand,'za. The causal chain of page 120 places sanna between

vedanâ and vitakka. Since the latter belongs to the sanklziirakklzandlza, it is

52See page 106 ff.

53yari! vedezi zari! saiijiin.âti. M. i, 111·112. Similar occurrences aise appcar at M. i, 259;
S. iv, 67, etc.

54This is also evidenced by the causal chain of page 120.
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evident that the sa;Ïlïiikkhandhii finds its place in between the

vedaniikkhandha and the sankhiirakkhandlza.

Salïfiii imposes categories on and classifies our sensations. The texts

usually give the example that a certain sensation is interpreted as "blue" or

"yellow".55 But this categorization goes much further by c1assifying

sensations as "worth craving for", and "worth hating". However, if the

recognition that interprets the sensation is one of the "positive safifië:s", no

craving or aversion will be generated, for the recognition itselfwill signal that

this particular sensation is not "worth craving for'" since it is impermanent,

suffering and selfless. Yet since the sensation is interpreted bya recognition

that leads to papafica (similar to di.t.tlzi), one will come under the illusion that

this particular sensation is permanent, a source of pleasure or associated with

the self. According to Buddhism, it is these particular views that are

responsible for our misperception of reality and our bondage to samsiira, for

they are grounds for craving.

As Buddhaghosa stated in the Visuddhimagga, the safifiiikkhandha

(necessarily associated with papalïca] has the function of interpreting by

means of signs that are apprehended, like the blind men who describe an

elephant,56 The comparison with the blind men probably refers to a story

55S ... 87
• 111 1 •

56Yarhti gahilanimiltavasena abhinivesakarar,zapaccupaflhtinti, hatthidassaka-andhti viya. Vsm.
462.
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· . of the Udana 57 where men blind from birth were asked to describe an

elephant by touching only a certain part of the animal. They a11 arrived at a

different description depending on the part of the animai they were

examining. Those touching the tail said that the elephant was like a broom.

those feeling the leg said that it was like a pillar. The blind œen 300n started

arguing and quarrelling with one another, for each claimed to have the

correct perception of the animal.58 They were a11 correct in their own way.

but since their interpretation of the reality was based on their previous limited

experiences, they could not perceive the totality of the truth and the reality

as it is (yathiiblzütana/:tadassana).59 However, if the "unwholesome" sali/ias

were replaced by one or many of the various "positive" salinas, craving would

not be generated, understanding of reality as it is would arise and wisdom

(panna) would be developed.

4.6 Summary

In this chapter, we have seen that the main function of the

safifziikkhandha is to recognize and interpret sensations through the

imposition of certain categories. We have also elaborated a scheme dividing

57Ud. 68-69. A1though the simile found in the Udiina was used by the Buddha to explain
to the king why different asceties perceives the "doctrine" (dhamma) differently, Buddhaghosa
has appropriated this parable and made it relevant to the functi"n that saiiiiii performs.

5BTe ediso hat/hi, n'ediso hat/hi, n'ediso hat/hi, ediso hat/hi' li aiiiiamaiiiiam mu!!hihi
sarilyujjhirilsu. Ua. 69.

S9Noteworthy is that knowledge and vision according to reality (yalhiibhülaiiiifJadassana) is
one of the eighteen major kinds of insigbt (vipassanii) mentioned in footnote #45.
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sannas in two. The "wholesome" sanfl'ïs are recognitions of, in short, the

three characteristics of existence. These do not belong to the sannakkhandha

as such. The "unwholesome" sannas, on the other hand, are simply certain

interpretations of reality that are nat conducive to insight and that generate

papanca. The sannakkhandha is essentially constituted of these

..1'
~~...

"unwholesome" sannas. Unless the sannas of an individual are governed by

the "wholesome" sanlïiis, one is Iikely to generate craving and aversion,

c1inging, and becoming, ail of which fall under the next aggregate: salikhiira.
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Chapter 5

The Sailkhiirakkhandha

5.1 Introduction to the concept of saÎlkhiira

In order to unravel the specific fonction of the salikhiirakklzalldha. we

first need to understand the meaning of the word salikhiira in its larger

context. The term salikhiira is one of the Pâli words most highly endowed

with philosophical implications. Stcherbatsky remarked that "the word and

conception samsklziira performs a conspicuous part in alI Indian phiIosophical

systems. It usualIy means sorne latent mysterious power. which later on

reveals itself in sorne potent fact".! In her introduction to the translation of

the Majjhimallikiiya,2 LB. Homer referred to a passage from the PMi Text

Dictiollary to stress the semantic depth of the word saliklziira: "one of the

most difficult terms in Buddhist metaphysics, in which the blending of the

subjective-objective view of the world and of happening, peculiar to the East,

is so complete, that it is almost impossible for Occidental terminology to get

at the root of its meaning in a translation".3 Mrs. Rhys Davids, another

pioneer in the Western study of Theravâda Buddhism, expressed her

bewilderment regarding the significance of the term:

!Stcherbatsky, The Central Conception of Buddhism, p. 18.

2Middle Length Sayings, vol. i, p. xxiv.

3piili English Dictionary, p. 664.
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We are only at the threshold of its problerns, and it is henee not strange if we
find thern as baffling as, let us say, our own confused usage of rnany
psychological terrns - feeling, will, rnind - about which we ourselves greatly
differ, would prove to an inquiring Buddhist. If 1 have not atternpted to go into
the crux of the sankhiira-skandha [sic), it is because neither the Manual [the
Dhammasairga~i] nor its Cornrnentary brings us any nearer to a satisfactory
hypothesis.4

The exact meaning of this "mysterious power" still remains obscure.

As Bandusena Madanayake has pointed out in his doctoral thesis, "thirty

scholars have put forward as many different meanings" for this single term.5

One of the reasons for this diversity of translations might be the fact that

within Pâli language itself, sankhiira possesses many meanings. Surendranath

Dasgupta has explained the polysemy encountered in the Pâli canon by the

fact that

The Buddha was onc of the [...) carHest thinkers to introduce proper
philosophical tcrrns and phraseology with a distinct philosophical rnethod and he
had often to use the sarne word in more or less different senscs. Sorne of thc
philosophical tcrrns at least are therefore rather elastic when cornpared with thc
terrns of prccise and definitc rneaning which wc find in latcr Sanskrit thought.6

Yet many scholars, such as Hans Wolfgang Schumann, suggested that the

rather wide semantic field associated with the word salikhiira was nonexistent

at the time of the Buddha. According to Schumann, this diversity of

meanings resulted from the growth of exegesis on the earlier sutta literature

and from the development of an intricate and systematic philosophical system

4BlIddhis/ Psych%gy, p. !xxxi.

5Bandu W. Madanayakc, "Thc Study of Sailkhiiras in Early Buddhisrn" (University of
Toronto, PhD. Diss., 1987) p. 2.

6Dasgupta, A Iiis/OTY of /ndian Philosophy, vol i, p. 86.
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that arase many centuries after the death of the Buddha.7 LB. Homer

herself divided saizkhiira into four different categories, each possessing a

different meaning. This classification consists of sarikhiira 1) as one of the

khandhas, 2) as one of the llidiillas of the pa.ticcasamllppiida, 3) as a "sort"

of activity associated with the body, speech and mind (kiiya, vacï and cifta)

and finally 4) as "properties" when associated with the term iiYll.8 Schumann,

in his monograph Bedelltllng und Bedelltllngsentwickllllzg des TemzillllS

Samkhiira im FriUlell Bllddhismlls, has elaborated a similar scheme by

classifying the various interpretations ofthe term into four categories.9 From

the combination of 1. B. Homer and Hans Schumann, 1 have elaborated a

more extensive scheme divided into five categories: 1) saizklziira as a sarikhata

dhamma, being a synonym of its cognate form salikhata, 2) as a paccaya, 3)

as iiyu-saizkhiira, 4) as the member of the compounded words sasarikhiira and

asaizkhiira and finally, 5) as one of the pafzcakkhanà;,./s.

The task of this chapter consists primarily in uncovermg the basic

meaning that links the various contexts in which the term appears, and

secondarily in arriving at a precise interpretation of saizkhiirakkhalldha and

its fLlnction within the theory of dependent origination. 1 shall not venture

7Hans Wolfgang Schumann, Bedeu/ung und Bedeu/ungsentwicklung des Tenninus Samkhiira
imfrühen Buddhismus (Bonn: PhD. Diss., Rheinishchcn Fricdrich-Wilhclms·Univcrsitiit, 1957)
p. 84 ff.

8Middle Length Sayings, vol. i, p. xxiv·xxv.

9Schumann, Bedeutung und Bedeutungsen/whicklung des Tenninus Sarilkhiira in Frühen
Buddhismus, p. 45 ff.
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to find an English equivalent to account for the different native connotations

of salik/Ülra since, as we saw above, this undertaking is doomed to faHure.

Rather, 1 shaH try to provide an extensive (and, 1 hope, comprehensive)

explanation of salikhiira that will provide us with a certain understanding of

the general meaning of the word by stressing the simultaneous presence of its

causal and effective dimension. To achieve this task, 1 shaH first analyze the

different contexts of the word by adhering to the fivefold scheme that 1 have

derived from Schumman and Horner's classification of sankhiira. 1 shaH not

disCliSS salikhiirakkhandha within the scheme. Once the different contexts

have been presented, and the meaning of the term within these specifie

environments understood, 1 shaH then proceed to c1arify the general import

of the term salikhiira, and then examine the specific function of sankhiira as

one of the paficakk/zandhas. 1 feel that this is the most appropriate

methodology because it will offer us a general understanding of the term

smikhiira before narrowing it down to salikhiirakkltandha. Once this is

achieved, 1 shaH establish the role of salikhiirakkhandha within the

pa{iccasamuppiida.
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5.2 Sailkhtïra as a sailkhata

Throughout the Pâli canon, the concept of salikhiira is c10sely

associated with the salildzata-dha:nma. 1O The usual definition of the term

runs thus: "it is called salikhiira because it 'produces' saliklzata".l1 Because

the Pâli word for what we have translated as "to produce" is abhisaliklzaroti.

a cognate of salikhiira, the deciphering of this definition is rendered more

difficult. The Atthasiilinï provides us with a description of saliklzata that may

c1arify our previous definition of salikhiira. "The saliklzata are made, having

been assembled by conditions, and whatever is not salikhata is aSaliklzata.".12

S. Z. Aung, in his appendix to the translation of the Abhidhammattasa ligalza,

emphasizes that although the notion of being compounded is implied by the

term salikhata, the idea of being conditioned and having been caused is the

closest to the definition of the term.13 These conditions, or causes, that

produce the salikhata-dhammas seem to be salikhiiras as weil.

A definite relation between the two concepts (viz. salikhiira as a cause,

and saliklziira as an effect, i.e. salikhata-dhamma) is evident, but the texts

even suggest that there is no difference at ail between them. In the sl/tta

Iiterature, a few instances are found where the two first characteristics of

IORefer ta page 26 for a discussion of the sailkhaca and asailkhata groups.

IISailkhatam abhisailkharontiti bhikkhave tasmii sailkhiirii ti vuccanti. S. iii, 87.

12Paccayehi samiigantvii katii ti sailkhata, na sailkhata li asailkhatii. DhsA. 47.

13Aung, Compendium of Philosophy, p. 273.
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existence (tiIakkhaQà), i.e. impermanence (anicca) and dissatisfaction

(dukkha), are used to qualify the term salikhâra. In these same passages,

however, the third characteristic of existence, selflessness (anatta) is an

attribute of the notion dhamma rather than salikhâra:

Sabbe saftkhiirà aniccii ti,'
Sabbe sankhàrfl dukkhii ri;
Sabbe dhammà anattà ri.

14

1 do not think that, here, the term dhamma is used in a different sense than

salikhâra. We have to understand that the Buddha's teaching was quite

innovative for his period: he was one of the few teachers who introduced a

system devoid of any conception of personal entity lasting through time. If

the Buddha had said "sabbe salikhârtï anattâ", meaning that aIl the salikhata

dhammas are substanceless, people might have wrongly inferred that, because

the smikhata-dhammas are anatta, the asalikhata-dlzamma must be atta, and

must have a permanent entity. The asalikhata-dhamma which, in the

Theravàda tradition, is restricted to a unique component (nibbiina), is also

devoid of any permanent entity (atta). In order to avoid the

misunderstanding that sabbe salikhârâ anattâ could potentially imply, the term

smikhâra is replaced by dhamma in this particular context. Moreover, by

stating "sabbe dhammâ anattâ", the text suggests that not only aIl the

salikhâtadhammii are anatta, but that the only asmikhâtadhamma accepted by

the Theravàda tradition - i.e., nibbiina - is anatta as weIl. The commentary

14S. i. 200; D. ii. 157: also Kvu. ii. 531.
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on this passage also mentions that sQlikhiira is a synonym of sQliklzata, the

latter referring to any element (dlzamma) which has been conditionedY

Therefore, we may affirm that sQlikhiira, as a sQlikhata, refers to ail the

principles of existence except nibbiina (and other dhammas considered by

other traditions as aSQliklzata). Stcherbatsky presented an interesting theory

as to why the sQlikhata-dhammas are called sQliklziira:

... the elements of existence were regarded as something similar ta encrgics
(sarilsfqta dhamma [skr. equivalent for sankhala-dhammaJ) than to substantial
elements.... Sinee the energies [sankhala-dhamma] never workcd in isolation,
but always in mutuaI interdependenee according ta causal law, they were callcd
"synergies" cooperators (sarilskiïra [skr. equivalent for sankharaJ).16

Thus, in certain contexts, saliklzata-dlzammas (or simply satiklzatas) are

synonymous with satikhiira because they were previously "produced", they

were conditioned and, most of ail, because they do not subsist independently

of other safzklzatas, they are "cooperators". This definition of safzkhiira is

valid for the entire universe: the individual microcosm (the five aggregates)

is inc1uded in the t'~rml7 and so is the macrocosm, the entire phenomenal

world we live in.IB Therefore, everything but nibbana is safzkhiira.

Everything that has been compounded and has a cause is a safzkhiira in the

sense of safzklzata-dlzamma.

ISTaltha anicca vala sankhara li adisu vulla sabbe pi sappaccaya dhamma san.'<hata sankhüra
nama. DA. ii, 230.

16Steherbatsky, Buddhisl Logic, vol. i, p. 5.

17S ... 144. 111, .

11be Sammohavinodanï correlates the words anekadhülu-nanüdhülu!oka with
upüdinnakasankhüra!oka. VbhA. 456.
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5.3 Sarikhiira as a paccaya

Within the complex theory of dependent origination, saJikhiira is

inserted as a link between ignorance (avijja) and consciousness (vinnii1;la).19

This means that on account of ignorance, saJikhiiras come into being and

generate a consciousness. It seems that within the papccasamuppiida the

term safzkhiira has a meaning radically different from the one previously

ascribed to "saJikJziira as a safzkhata" since there is no explicit textual evidence

of safzkhata-dhammas producing consciousness.

The VihlzaJiga defines safzkhiira produced by ignorance (and implicitly

generating a future consciousness) as cetana,ZO a word usually translated as

"volition". The sutta literature also has a similar definition of safzkhiira: the

Samyuttanikiiya equa';es the term with the six groups of cetaniis, which are

defined therein with respect to the six sense-doors.21

Cetana is cIearly explained in the Afzguttaranikiiya, where the Buddha

states that what he calls cetana is simply kamma, and that one who

"cetanizes" is one who generates kamma either by body, words or mind.22

19Avijjiipaccayii smikhiirii; salikhiirapaccayii vifzfziil;/Q. S. ii, 5.

20Tatrha kalamo avijjiipaccayii salikhiîro? Yii celanii safzcelanii safzcelayilatram, ayam vuccali
avijjiipaccayii salikhiiro. Vbh. 141. A $imilar passage is also found al Vbh. 173.

21Kalamii ca bhikkhave salikhiirii? Chayime bhikkhave celaniikayii. Rüpa... sadda...
gandha.... rasa.... pho!!habba... dhammasafzcelanii ime vuccanli bhikkhave salikhiirii. S. iii, 60.

22Celaniiham bhikkhave kammam vadiimi; celayilVii kammam karoli kiiyena viiciîya manasii.
A. iii, 415.
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E. M. Hare, in his translation of the Aligl/ttaranikiiya, renders this phrase as:

"Monks, 1 say that determinate thought (cetanii) is action (kamma). When

one determines, one acts by deed, word or thought"Y Another example of

the relation between salikhiira (or cetanii) and kamma is symbolically

exemplified in the Rathakâravagga of the Aligl/ffaranikiiya. In this SI/tta, a

"wheel-maker" explains to the king that the wheel (indirectly referring to the

kamma-concept) "kept rolling as long as the impulse that set the motion

(abhisalikhiirassa gati) lasted. It then circIed and fell to the ground".24 The

term abhisalikhiira25 is a synonym of cetanii and refers here to the dynamism

and momentum usually associated with kamma. For this reason, as pointed

out by Mrs. Padmasiri de Silva, salikhiira is often considered synonymous with

the concept of cetanii or kamma.26 These pieces of textuaI evidence support

the relation that the highly respected Burmese meditation teacher, Sayagyi U

Ba Khin, drew between kamma and salikhiira:

ln this connection, wc should understand that each action - cithcr by dced,
word, or thought - leaves behind a force of action, salikhiira (or kamma in
popular terminology), which goes to the credit or debit account" of the
individual, according to whether the action is good or bad. There is, therefore,
an accumulation of sailkhiiras (or kamma) with everyone, which function as the

2JGradual Sayings, vol. iii, p. 294.

24Taril pavallilaril samii(lam yiivalikii abhisailkhiirassa gali liivalikaril ganlvii ciliguliiyitvâ
bhümiyaril papati. A. i, lIl.

25The interchangeability of the terms abhisailkhiira and sailNliira is evidenced by the
Sarilyullanikiiya (S. iii, 87) and the Dighanikiiya (D. i, 18) where the function of sailkhiira is said
to be "abhisailkharoli".

26M.W. Padmasiri de Silva, Buddhisl and Freudian Psychology (Colombo: Lakehouse
lnvestments, 1973) Il7; aiso sec Aung's Compendium of Philosophy p. 274.

27The use of this particular metaphor is probably duc to the fact that U Ba Khin was the
accountant general of Burma.
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·.,".:" supply-sourcc of energy to sustain life, which is inevitably followed by suf~ering

and death.2R

The Viblzaliga further states that saliklziiras produced by ignorance are

threefold: meritorious salikhiiras (plliiiiiiblzisalikhiira), non-meritorious

salikhiiras (aplliiiiiibhisaliklziira) and "unshakable" saliJ<.hii ras

(iineiijiiblzisali/dliira).29 Meritorious salÎkhiiras are defined as being profitable

cetaniis - Le. kammas - thai will yield their results either in the sCi1sual

sphere or in the fine material sphere; these meritorious "actions" (of body,

speech and mind) consist of charitj, morality and meditation.30 The non

meritorious saliklziiras arc:. explaine::d as being unprofitable kammas, result.~ of

which will be reaped only in the sensual sphere.31 The unshakable salikhiiras

are said to be wholesome kammas producing a result in any of the four

immaterial spheres.32 This division of salikl:iiras into meritorious, non

meritorious and unshakable further stresses the relation between saliklziira

2&rhray Sithu Sayagyi U Ba Khin, "The Essentials of Buddha-Dhamma in meditative
practicc", Sayagyi U Ba Khin Journal: A Collection Commemoraling Ihe Teaching ofSayagyi U Ba
Ki/in, (Igatpuri: Vipassan. Rcsearch Institute, 1991) p. 31.

29Tallha kalame avijjiipaccayii sankhiirii? Puiiiiiibhisankhiiro apuiiiiiibhisankhiiro iineiijiibhi
satikluiro. Vbh. 135.

,oTallha kalamo puiiiicibhisankhiiro? Kusalii celanii kiimiivacarii rnpiivacarii diinamayii
sïlamayii bhiil'aniimaya, ayam vuccali puiiiiiibhisankhiiro. Vbh. 135.

,ITallha kalamo apuiiiiiibhisankhiiro? Akusalii celanii kiimiivacarii: ayam vucc,':',
apuiiiiiiblzisankhiiro. Vbh. 135.

.,~

: f,~
"

'2Tatlha katamo iineii. :>hisankhiiro?
cillelijiiblzisankhiiro. Vbh. 135.

Kusalii celami arnpavacarii: aya::l vuccali
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and iwmma, since the ~7blzaliga states that these three divisions constitute the

entire field of the kamma-process.33

The Vimohavinodanï further elucidates the meanmg of smikhiira as

being threefold: the smikhiiras of body, speech and mind. The smikhiiras of

body are initiated by the body and express themselves through the body. The

smikhiiras of speech artd mind are initiated by speech and the l11ind and

express thel11selves through speech and the l11ind respectively.)4 According

to the Yamaka, the salikhiiras of body are said to originate from breathing in

and breathing out; the salikhiiras of speech, from reflection and investigation

which "denote the whole mental process of thinking";35 the mental

saliklziiras, from "recognition" (sannii) and "sensation" (vedanii) or, in other

words. ail the principles associated with the mind except reflectioll and

investigation.36 1 do not believe that kiiyasalikhiiras arise from the mere

function of respiration, but since breathing tS essential for the subsistence of

the body and the performance of any other action, it is considered to be the

precursor ofany further kiiyasalikhiiras. Similarly, reflection and investigation

33Tattha katamo kammabhavo? Puflflâbhisalikhâro apuflflâbhisalikhiirr. flefljâbhisalikhiiro:
ayaril vuccati kammabhavo. Vbh. 137. The compound kammabhava Iiterally means "kammic
existence". However, this term is used in a technical sense and refers to links eight, nine and ten
of the theory of dependent origination. See pages 163 and following for further detail on this
concept.

34Kâyena pava/iÎlo, kâya/o vâ pavatto, kâyassa vii salikhâro ti kiiyasalikhâro. Vaci-.I'alikhiira-
citta-salikhâresu pi es' eva nayo. VbhA. 142.

35P. T.S. Dictionary, p. 620.

36Tayo salikhârâ: kâya-salikhâro vacisalikhâro citta.l'alikhiiro. Assii.l'apa.l'sâsâ kiiya.l'alikhâro,
vitakkavicârâ vacisalikhâro, saflflâ ca vedanâ ca cittasalikhâro, !hapelVâ vilakkaviciire sabbe pi
cittasampayuttakâ dhammâ cittasalikhâro. Ymk. i, 229.
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are not inherently vacïsali/dziiras but, because these functions precede aIl

verbal activities, they are regarded as the foundation stone that aIlows a

person to speak and generate vacïsalikhiiras. The mental salikhiiras are said

to arise from "recognition" and "sensation".3? Salikhiira as a paccaya,

therefore, is not simply mere deeds, but also physical, vocal or mental actions

that generate a force that wiI! yield certain consequences in the future. Both

of these, the kammicaliy charged action and the future consequences, are

smikhiiras in the sense of smikhata-dhammas, but only the former could be

c1assified under salikhiira as a paccaya.

5.4 Sarikhâra as an âyusarikhâra

Another type of salikhiira is also mentioned in the Pâli canot}. The

Kathiivatthll alludes to the Buddha entering into pannibbiina onlyafter he had

"let loose" his iiYllsalikhiira.38 The slltta literature, mainly in the discourses

referring to the Buddha's death, also makes a few allusions to this word.39

It also seems that the term blwvasmikhiira was used as a synonym of

iiYllsmikhiira. The Aligllttaranikiiya employs this expression to state that when

the Buddha had released his bhavasmikhiira, he broke apart the "coat of

3?Ymk. i, 229.

38Cciptile ceriye iiyusatikhiiro ossa!!ho, Kusiniiriiyam Bhagavii parinibburo ri? Kvu. ii, 559.

39Such as in D. ii. 99; lO8.
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... maiI,,40 that originates from one's own person}! None of the eonunentaries

explain the meaning of these two terms, yet the words themselves tend ta

suggest a kind of "life principle", a vital energy without whieh life ceases. and

which offers the neccessary fuel ta produce a rebirth. This is reminiscent of

our interpretation of salik/ziira as paccaya, where the term smikhiira was

correlated with the dynamism and momentum associated with the concept of

kamma. The only nuance is that the iiyusmikhiira (as weil as the

bhavasalik/ziira) refers ta a specifie force - not simply any kammic force, but

the one responsible for rebirth. Both iiyusalikhiira and bhavasaliklziira refer

ta the force responsible for generating a new existence.

5.5 Sasarikhiïra and asarikhiïra

The fourth usage of the ward smiklziira is found in the compounds

asalikhiira and sasalikhiïra, the latter appearing in relation ta the word

parinibbiiyin in the sutta literature, and usually in conj unction with the term

cit/a in the Abhidhamma texts.

40Kavaca; the P.T.S. Dictionary (p. 200) says that the word applies 10 "existencc", prohahly
because the latter is made of many factors and combinations, or in other words, that Iife is the
expression of an intricately knitted mail of saizkhaca·dhammas.

41Tulan aeulaii ca sambhavarit bhavasankhiirarit avassaji muni ajjhallaralO samiihito abhindi
kavacam iv' anasambhavan ci. A. iv, 312.
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While discussing the different methods of attaining nibbiina, the

Samyullanikiiya states that if someone eradicates the five fetters of the lower

sort, then that person attaws nibbiina "without saliklziira" and, following a

similar procedure, one can achieve nibbâna "with salikhiiras".42 Although

the meaning of this sentence is obscure because no textual distinction is

implied as to the nuance in the procedure to follow in order to enter either

nibbiina "with saliklziiras" or nibbiilla "without saliklziira", the meaning of

these two terms seems evident. ASaliklziira merns "without saliklziira", while

sasaliklziira means "with salikhiiras". Therefore, the term asaliklziira applied

to nibbiina tends to suggest that nibbiilla has been reached while the

experiencer still possesses a karmic residue.43 According to the tradition, the

Buddha attained nibbiilla at the age of thirty-five, but remained alive sorne

forty-five more years. Because he "came back" to teach in the kiimaloka, we

might postulate that he still had certain stock of kamma which allowed (or

constrained) him to come back into this world; he had not yet entered

Ilimpiidisesallibbiilla. When he reached Ilimpiidisesallibbiilla, no more karmic

residue was present, thus no force could hold him to this world. The problem

we encounter is that in the suttas, the words sasaliklziira and aSaliklziira are

used not in reference to nibbiina, but to parillibbiina, astate which cannot be

thought of as possessing a karmic residue. A further difficulty emerges [Tom

the fact that Pâli is a highly inflected language; we often find two or more

42No ce pmïcannam orambhiigiyiinam samyojaniinam parikkhayii asalikhiiraparinibbiiyi hoci.
A/haplllïcanllam orambhiigiyiinam samyoganiinam parikkhayii sasalikhiiraparinibbiiyihoti. S. v, 70.
The sarne passage is found al A. i. 233.

43The Arthasiilini apparenlly agrecs wilh Ihis inlerprelali0n since Buddhaghosa defines
sasmikheira as "wilh salikhiiras". Tass' artho saha salikhiirenii ci sasairkhiiro. DhsA. 156.
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declined words losing their case endings and being compounded

(concatenated) togtther. Sometimes, only through a careful analysis (and

often, mere speculation) can we unveil the syntactic relation uniting the

members of the compounds. The compounds sa-salikhàra-parinibbiiyï and a

salikiziira-parinibbiiyï are severely ambiguous. From one perspective, the first

member (asalikhiira or sasalikhàra) could be interpreted as an attribute of the

word parinibbiiyï,44 hence meaning "one who has attained the state of

parinibbiina which has (or has n0) salikiziiras". Although grammatically

logical, this analysis is highly improbable since, as we have mentioned earlier,

parinibbiina cannot be understood as possessed of salikhàras. Parinibbiina is,

by definition, fully free of salikhàras. The other alternative would be to

approach the cOl!lpounds as reflecring an instrumental or ablative case

relation,45 hence attributing quite a different meaning to the compounds:

one who has attainedparinibbiina from (or becéJuse ot) salik/liiras (or from the

lack of it in the case of aSalik/liiraparinibbiiyï). Fortunately, the

Sumaligalaviliisinï sheds light on the problem. According to the commentary

on the Dïgizanikiiya, both aSaliklziira and sasalikhàra are analyzed as being

instrumental and related to parinibbiiyï. The commentator further elaborates

by defining asalikiziira as "without effort, with ease and pleasure", and

sasalikhàra as "with efforts, difficulty and dukkha".46

44Bahuvrihï compound.

45Instrumental or ablative tatpUTU$a.

46Asankhiirena appayogena akilamanto sukhena patio asankhiira- parinibbiiyï niima.
Sasankhiirena sappayogena kilamanto dukkhena patio sasankhiira.parillibbiiyï niima. DA. iii, 1030:
similar definitions are found in the Saratthappakasini (SA. iii, i42) and the Manorathapuranï
(AA. ii, 350).
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TheAblzidhamma literature strengthens the commentarial definition of

sasmik/lâra and asmikhâra by emphasizing that one who has completely

eradicated the feUers and thereby perceives the noble path "without efforts"

is called a person who has achieved parinibbiina "without efforts"; sirililarly,

one who eradicates the feUers through striving and thereby perceives the

noble path, is called a person who achieved parinibbiina "with efforts".47

The Attlzâsalinï further elucidates the meaning of the term sasmiklzâra (which

the rommentator considers to be a new word in Buddhist terminology48)

with a narrative. A monk had certain duties to perform such as sweeping the

courtyard, taking care of an eider monk, and listening to the Dhamma, but

was not naturally incIined to fulfill them. Yet, either by self-instigation or by

being admonished by another monk, he realized the disadvantages of

abstaining from his dutYand the advantages of carrying it out, and ultimately

performed what he had to do. This action of his, triggered by instigation and

necessitating efforts on his part, is called an action which gives birth to a

wholesome mental state because of salikhâras ("with effort").49 According

to Mrs. Rhys Davids, ail the thoughts (citta) which are not called sasalikhiira,

are implicitly incIuded in the concept of asalikhâra.50

'7S0 asankhiirena ariyamaggam saiijaneti upari!!himiinam saiiiiojaniinam [samyojaniinam]
palrtiniiya: ayam vuccati puggalo asankhiira-parinibbiiyi. [00'] So sasankhiirena ariyamaggam
saiijaneli upari!!himiinam saiiiiojaniiam pahii"iiya: ayam vuccati puggalo sasankhiira-parinibbiiyi.
Pug. 17.

"Imamsiri' liiva dUliyacillaniddese sasankhiirenii li idam eva apubbam. DhsA. 156.

'9Dhs. 156.

SOC.A.F. Rhys Davids, trans., Buddhisl Psychology, p. !xvii.
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'. The story of Bàhiya Dàrucïriya51 serves as a good illustration of

aSalikluïraparinibbayï within Theravàda Buddhism. The elderly ascetic Bàhiya.

who was living in the vicinity ofwhat is now Bombay. decided to travel ail the

way to Sàvatthi to seek advice from the Buddha. When he arrived in the

capital city of Kosala. he met the Buddha and received a few words of

inspiration. While he was listening. he suddenly reached enlightenment.

Later, the Buddha said that Bàhiya Dàrurïriya was the supreme example of

those who comprehended the truth instantly (khippiibhilïlïii!zmÎz).52 Bàhiya

Dàrucïriya's story exemplifies the unexpected attainment of nibbiina, a

realization devoid of proximate conscious striving (asmikluïra).

Both in the sutta and abhidhammic literatures, the tenn sasalikhiira

seems to refer to a thought, action or state attained by instigation or mental

efforts that constrain the natural tendency of the individual, while asalikhiira

points to a thought, action or state that has arisen effortlessly. without

instigation, in accord with personal inner tendencies. The Atthasiilinï offers

a list of synonyms of sasalikhiira ("with energy, with preparation, with effort,

with the grasping of a cause"S3), ail of which indicate that the term implies

a conscious instigation on the part of the individuaI. W~ see that in the

SIG.p. Malasckcra, Dictionary of Pâli Proper Nomes, ii, p. 281 ff.

52A. i, 24.

S3Tena sasOlikhârena saussâhena sappayogena sa-upâyena sappaccayagahaIJenâ li allho. DhsA.
156.
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context of sasafzkluïra and asafzk!ziira, the term safzklziira also rèfers to a

certain dynamism or force of action, as with safzk!ziira as paccaya.54

5.6 The generic meaning of sankhiira

Now that we have explained the meaning of safzklziira within the first

four divisions of our fivefold classification, 1 shal1 try to extract the essence

of the term and to underline the general meaning of this puzzling concept.

We have seen that saliklziira, as a smiklzata, refers to ail the principles

of existence, i.e. everything that exists except, of course, nibbiina which is

considered to be an asaliklzata-dlzamma. In this context, saliklziira is a

synonym ofsanklziita-dlzammas sinœ ail thesaliklzata-dlzammas are considered

to have been conditioned. As mentioned before, this particular definition of

smiklziira means "the entire universe", within and without, i.e. the individual

microcosm made up of the five aggregates, and the macrocosm, the entire

phenomenal world we live in. In short, saliklziira as a saliklzata refers to

everything but nibbiina, everything that causes and that is caused.

Smiklziira as a paccaya was defined in terms of two divisions. First we

e~.amined the various smiklziiras divided into pufuïa, apuntia and iinenja, each

being respectively described as meritorious /wmmas, unprofitable kammas,

54This leads to a further problem: ean nibbâna (an asankhc;tadhamma) be produced or
caused by anything (such as the practîce of the eightfold noble path)? This puzzling question is
deliberately put aside now in order to examine it more in depth in an essay solely devoted to il.
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and wholesome kammas producing a result in any of the four immaterial

spheres.55 Then, the word was described in terms of kiiya, vacï and cilla,

referring to physical, verbal and mentai actions. In this context. smiklzara

seems to mean any action that will ultimately bring about a result; here,

satiklziira is non-different from celana which latter is often equated with

kamma.56 Satikluïra as a paccaya is the initiating action itself (mental, vocal

or physical), and the kammic force that will yield an effect. However, this

effect, although not included in salikhiira as paccaya, fa ils under the definition

of satiklliira as a satiklzata, for the result of a particular smiklziira (or kamma)

is nothing but a smikllata-dlzamma.

Satiklziira as iiYlIsatikhiira is a synonym of b1zavasmiklziira, the energy

which is responsible for sustaining life. Here, it is important ta mention that

at the instant of death, the iiYllsatikhiira is not necessarily extinct. In most

cases, it is still present, and manifests itself as the energy that keeps an

individuaI bound to the wheel of transmigration. On the other hand, if

eradicated, no more rebirth occurs and the "person" enters into

nimpiidisesanibbiilla. Because the iiYllsatikhiira and the b1zavasatiklzara are

dependent on other activities, they are satikhata-dhammas, and sinœ they

eonstitute the energy that will eventually !ead ta rebirth, they can also be seen

as satiklliira as a paccaya, for they definitely are a force.

55Vbh. 135.

56A ... 415• 111, .
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Saliklliira as it appears in the compounds asalikhiira and sasalikhiira is

interpreted slightly differently in the sutta and abhidhammic literatures. In

the former, these compoJnds are used mainly as attributes of the state of

parinibbiina, while in the latter, they not only qualify parinibbiina, but any

mental states (salik/zata-dhammas) as weIl. AIthough the qualified term varies

depending on the pitaka, the meaning of the qualifier remains the same.

Asalikhiira refers to "something" which has arisen effortlessly, as a result of

an individual's inner tendencies. On the ot,1er hand, sasalik/ziira points to

something which was brought about by sorne kind of effort or striving. The

meaning of salikhiira in these compounds is "conscious effort or instigation".

Sasalikhiira means with effort or instigation, hence produced by

"something". When used as a qualifier to parinibbiiyin, it means that

someone has attained parinibbiina through conscious effort. Asaliklziira

means the opposite. Within this context, the actual meaning of salikhiira

implies the production of "something", whether this thing be nibbiina or a

mental state.

Throughout the four contexts outlined above, a generic meaning for the

tenn salikhiira becomes evident. This underlying meaning is twofold. First,

smikhiira is a productive force, Iike cetanii, which outflows from actions

(again. mental, physical or verbal) and produces effects. Second, it comprises

everything that exists, ail compound.;d things; these are salikhata-dhammas.

Sorne (such as anger, love, etc.) result from the "productive force" and are

likely to become themselves "productive forces". However, sorne of these

salikhata-dhammas (such as external objects) are independent of the personal
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psychological process and can by no means become "productive fOT'_·:S". This

twofold definition could also be approached from another perspective:

"active" and "passive". Ifwe say that the meaning of smiklzâm is "everytiting

that is compounded", then we can divide these smiklzata-dlzammas into

"active" and "passive" components. The "active" smiklziiras are those

associated with the other four constituents of the individual

(pancakklzandlzas), and likely ta produce more smiklzata-dlzammas. The

"passive" sankhiiras (sankhata-dlzammas) would be those independent from

any aggregate and incapable of producing anything except, of course, the

process of decaying inherent in all compounded things.

The "mysterious" term of sankhiira, as Stcherbatsky remarked, seems

ta have two distinct meanings. The first defines swikhâra as "generating" and

"producing" and, in this sense, sankhiira is a force of action (verbal, mental

or physical), depending on the functioning c,fthe four other aggregates (nipa,

vedanii, sanna, and vinnii~za). Sankhiira in this sense cannat function

independentiy of these four aggregates. The second meaning describes the

term as whatever is produced by this force of action (Le., all the sankhata

dhammas). Before proceeding any further, let me offer an analogy that may

darify the twofold meaning of the term. Sankhiira could be compared to

"cooking". In fact, the verbal root samskr was often used ta refer ta culinary

acts.57 Surprisingly enough, a dear analysis of the ward cooking does indeed

shed Iight on the meaning of sankhiira. The VaiyiikaraJ;lasiddhântakaumudi,

one of the commentaries ofPani1J.i's Sanskrit Grammar, explains the meaning

57Refer for example 10 Sn. 241 where "well-prepared" (susamkhala) mcal is mcntioncd.
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of the word "cooking" (pacati) as a complex activity. According to this

Sanskrit text, the action of "cooking" requires that someone undertakes

several minor activities which ultimately lead to a result. For example,

cooking rice, as our commentary explains, involves putting the rice into the

ve:se!, pouring sorne water over it, washing the rice several times, placing the

vessel on the Eire with a suitable quantity of water, leaving it over the heat,

testing a single rice grain, and so on. When aIl these minor activities are

performed, the actual action of cooking is accomplished and leaves the

performer with a specifie result; in this case, the rice having become soft and

edible (viklitti~l). This rather intricate description of "cooking" is provided by

the commentator to show that the word cooking itself implies two major

elements: 1) a kriya, or the bare action of cooking, induding aIl the major

activities it adumbrates, and 2) a phala, the result or the effect of these

activities.58 Similarly, the term salikhiira implies these two elements: 1) what

is understood as "volition" or, to be more precise, a conation resulting in a

volitional effort and eventually in an "action" (mental, vocal or physical), and

2) the bare effect, the result outflowing from previous "actions". Any action

will yield a result so long as it was performed with the base of craving towards

sensations. or in other words, performed as the result of the activity ofsanna,
as a blind reaction towards the vedanii.

Although these two meanings are distinct, our discussion of the four

previous categories of sarikhiira could be combined and shaped to form a

general meaning. Salikhiira (as a producing force) generates other sarikhiiras

58Vaiyârakaral,lasiddhânrakaumudi. Bhattaji Diksita ed. (Varanasi: Caukhamba 80 rnskrita
Sirija Aphisa, 1969) p. 607.
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(salikhata-dhammas). Yet, these saliklzata-dhammas cano in turn. becomc a

producing force and create more salikhata-dhammas. Whenever thcsc

salikllata-dlzammas are associated with the four other aggregates (i.e .• whcn

the saliklzata-dhammas are mental states and not external abjects). they may

very weil become "active" or "produ.::Live" sa/ikhiiras. But if indepcndent

from the four aggregates, these salikhata-dhammas wiil remain "passivc"

saliklziiras.

5.7 Sarikhara as a khandha

Now that we have ascribed a generic meaning to the concept of

salikhi.ùa, we are in a much better postion to understand salikhiirakkhalldha.

According to the Vibhaliga, salikhiira as one of the constituents of the

personality could be approached from different perspectives. Seen as

"onefold", the salikhiirakklzandha is associated with the mind; as twofold, it

is either with a cause or without a cause; as threefold, it is either positive,

negative or neutra1.59 The first approach suggests that salikhiiras are always

associated with the mind (citta). The Dhammasaliganï supports the Vibhaliga

by grouping the different kinds of salikhiiras under three distinct types of

mind (kllsala, akllsala, and avyiikata).oo This exhaustive listing of saliklziiras

59Tauha katamo sailkhârakkhandho? Ekavidhena sailkhârakkhandl:G: dllasampayauo.
Duvidhena sailkhârakkhandho: auhi sahetu, auhi na helu. 7ïvidhena sailkhârakkhandho: auhi
kusalo, althi akusalo, auhi avyâkato...pe...evam bahuvidhena sailkhârakkhandho. Vbh. 72; thcrc
is also a similar passage al Vbh. 89.

ooSee Dhs. 18 for kusala, Dhs. R4-85 for akusala, and Dhs. 118 for avyâkata.
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c1as~ified under the only three possible l<inds of mind supports both that

smikhâras are associated with the mind, and ":le third approach mentioned by

the Vibhanga, namely that sanklzâras are either good, bad or neutral. (Refer

to the following table for an overall view of these principles.) AIl these

principles which have arisen in accordance with the papccasamuppâda, and

which exclude the vedanâkkhandhu, the saiifiâkkhandha and the

vitÏIÏâ(zakkhandha, fall under the sankhârakkJumdlza category.61 There is a

total number of fi fty different principles falling under the category of

sankhârakkhandha which 1do not believe necessary to analyse independently.

61 Wht" l',

known as !~.

., includes the saiiiiiikkhandha and the vedaniikkhandha, the enumeration is
.'1 menlal concomittants (cetasikas); this is not the one exposed here.
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Dingrnm V

The Fifty Elements of smik}uïra

Avyakatncittn

phassa
cetana
jïvita
samiidhi
manasikiira
vitakka
vicâra
adhimokkha
viriya
piti
chanda

Akusnln

phassa
cctanâ
jïvita
samiidhi
manasikâra
vitakka
vÎCafa
adhimokkha
viriya
piti
ehanda
moha
ahiri
~nottappa

uddhacca
issa
macchariya
kukkucca
lobha
di!!hi
mana
thina
middha
vicikicchii
dosa
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Kusnla

phassa
cetana
jivita
samâdhi
manasikflra
vitakka
vicara
adhimokkha
viriya
piti
chanda
amoha (= p:uiiià)
hiri
ottappa
saddhà
sati
tatramajjhattatà
adosa
aklbha
kàyapassadhi
cittapassadhi
kiiyalahutà
cittalahutà
kiiyamudutii
citt~mudutii

kiiyakammaiiiiutà
cittakammaiiiiutà
kiiyapaguiiiiatà
cittapaguiiiiatà
kiiyojukatii
cittojuk'tii
kiiyiduccari!,vimti
vàciduccaritavirati
micchiijivavirati
karuQii
mudità
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The second approach implied by the Viblzaliga states that salikfliiras can

either be with or without Izetu. Here Izetll refers to "the six roots of action",

tluee being wholesome (non-aversion, non-craving and non-delusion) and

three unwholesome (aversion, craving and delusion). This would imply that

certain saliklziiras can be "uncondi\.1Jned", in the sense of not having a cause

(aize/il). This i!ppears to be problematic, for, as we have seen, ail salikhiiras

are conditic,ned. However, in this context, as A.K. Warder has pointed out,

Ize/II is closf.'.r in meaning to müla (root) than to "cause".62 Hetu, in this

specific senst., is one of the twenty-four paccayas of the Pa,t,tlziina;63 by

extension, alzetll would refer to whatever is not Izetu, Le., the twenty-three

remaining paccayas. The author of the Viblzanga must have l!sed alzetu in the

sense of the remaining twenty-three paccayas, otherwise his statement wouid

contradict the rest of canonical !îterature.

As we have just seen, the Dlzammasaliga~i and the Yamaka strongly

correlate smiklziirakklzandlza with the different types of mind, hence implying

that smiklziîrakklzandlza is an activity restricted to the mental realm. Here, we

ought to cali attention to our previous discussion on salikfliîra as a paccaya64

and correlate smikhiirakkhandha with smikfliîras of mind. In that section, we

stated that "mental" salikhiîras depend on "sensation" (vedanii) and

"recognition" (smïlïiî). each being one of the five aggregates. Although

o2Warder. /nditm Buddhism. p. 310.

O"For further c1arificr.lion on sQ/ikhiira as helu, one of the twenty-four paccayas, refer to Ps.
i, SOIT.

"'Refer 10 page 144 for a rcminder on verbal, physical and mental salikhiiras.
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smikfziîrakkhandha and "mental"' salikfliîras are being correlated. we ought to

stress that the realm of salikhiîrakkJzandlUl is not restricted to "mental"

smikfziiras, it also includes verbal and physical smikhiîras. We previously

explained that verbal and physical smikfliîras were both dependent on subtler

activities, respectively "reflection and investigation" and "breathing in and

breathing out". l would go even further by suggesting that both verbal and

physical salikhiîras also depend on "mental" salikhiiras. As the first verse of

the Dhammapiîda indicates, "mind leads ail actions", whether physicaI or

verbaI.65 Any verbal or physical activity must be preceded by a mental

activity. Therefore, although we should understand salikhiirakkhandha as a

"mental" salikhiîra, its comprehensive meaning adumbrates the whole realm

of smikhiîra as a paccaya. Salikhiirakkhandha is the same as smikhiira as a

paccaya.

The Visuddhimagga further clarifies our understanding of salikhara as

ope of the aggregates by correlatmg the tëml with smikhata-dhammas.

Buddhaghosa holds that the smikhiirakkhandha should be understood as

whatever has the characteristic of forming (abhismikhara~zalakkha~za) and

heaping things together.66 TheAtthastïlinï, using a different style. defines the

term in the same manner.67 To say that the function or energy that gives

65Manopubbangamii dhammii manvse!!hii manomayii; manasii ce padullhena hhiisati vci
karoli vii; lato na:;' dukkham anveti cakkam va vahato podum. Dh. i, J.

66Yam pana VUI/am, yam kiiiei abhisankharafJalakkhalJam sahhan lam ekato kalVci
sankhiirakkhandho vedilabbo li, el/ha abhisankharalJalakkhalJam ncima riisikaralJalakkhalJam. Vsm.
462.

67Riisallhena abhisankharalJa!!hena eka va sankhiirakkhandho. DhsA. 154.
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birth to saliklzata-dlzammas is nothing but the safzklziirakkhandha would be in

perfect accord with these two sources. Yet the Yamaka introduces an

important distinction: not ail salikhiiras bekmg to the safzkhiirakklzandha.

Rlipa, vedanii, safllïâ and vifziiii(za (the other four aggregates) are safzkJziiras,

but they are not salikhiirakkhandha.68 We find a similar distinction

introduced in the sulla literature itself. The Sarizyullanikiiya states that

salikhiira [-khandha] is thus called for it conditions the five aggregates of the

next moment, or the next existence.69 Although the safzkJziirakklzandlza is

associated with ail the other safzkhiiras, these two groups have to be seen as

distinct. This distinction elucidates the difference between safzkhiira as an

aggregate and salikhiira in generai. The former is an active force, producing

and gathering together the salikhata-dhammas (safzklziira as a safzkhata) while

the latter is more comprehensive and consists of any of the five aggregates,

as weil as any of the compounded principles (safzklU'ta-dhammas).

The :lalikhiirakklzandlza is definitely 11 ~a;ikhiira in the sense ofsafzkJzata

dlzamma since it has been formed and conditioned. Yet not ail salikhiiras are

salikhiirakklzandha, since they are not ail endowed with the ,~apacity of

"forming" or gene:·.:ting more safzklzata-dhammas. To me, it seems that a

saliklzata-dhamma

"'.Ymk.16.

remember that this term also includes

69Khiea bhikkh<ll'e sankhiire ,'adelha? SankhalariT abhisankharontïlï bhikkhave lasmii saizkhiirii
li l'I/ccanti. Kin ca sariTkhatariT abhisankharonti? RûpariT riipattiiya saizkhalam abhisaizkharonti.
VedanariT... SannariT... Sankhiire... VinncilfariT... S. iii. 87. A similar distinction is found in
Va:;ubandhu's Abhidharmako.<a: Les sariTskiiras, c'esl tout ce qui esl conditionné, mais on rp~4rve

le nom de sariTskiiraskandha atLt conditionnés qui ne rentrent ni dans les skandhas de lapa, de
"ed,mii, sa sariTjnii el de "ijniina. La Vallée Poussin, Abhidharmakosa. i. p. 15.
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salilduirakk1zalullza - can only produce other sariklzata-dlza11l11las when

working in conjunction with vÎri1ÜÏ(za, vedanii, sariliii and nipa; in other words.

only the saliklziirakklzandlza (wl:;'.:h. by definition. is closely connected to the

four other klzalullzas) can produce sariklzata-dlzammas. This implies that

sarikluira as a paccaya is simply a paraphrase of sariklziirakklzandha. They

both refer to a force that will generate an effect. The effect. hQwever.

although being sariklzata in the sense that it has been caused. is not

necessarily a paccaya or a sariklziirakklzandlza for il lllight not generate a

further effect.

5.8 Sarikharakkhandha and the pa{iccasamuppiida

As we have seen in the previous chapters. each of the aggregates

discussed so far has been directly correlated with distinct links of the theory

of dependent origination. 'l'he nipakklzandha was equated with the six sensc

doors (sa{iiyatanii) and withplzassa, the vedaniikklzandlza with vedanii, and the

saririiikklzandlza was introduced between vedanii and ta1J/zii, As for the

sarikluirakklzandlza, we can also establish a relation between this particular

aggregate and the second Iink of the paticcasamupiida. sarik/ziira. for wc have

seen in this chapter that sariklziirakklzandlza is the same as sarik/ziira a:$

paccaya; both are forces that will generate a result. However. as explained

in the introduction, this thesis is mainly concerned with the eight middle links

of the theory of dependellt origination. the links that are traditionally held to

be representative of the present Iife. Since the saliklzarakklzandlza is one of
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the rive aggregates characterizing human existence, its function must also

express itself within these very eight links, in the present.

According to the commentarial tradition of Theravada Buddhism, the

paficcasamllppiida, as weil as the whole process of existence, is usually divided

in two: a) the kammn-process (kammabhava) or the kammically active aspect

of existence, being the cause of rebirth, and b) the regenerating or rebirth

process (Ilf'pattibhava) or the kammically passive aspect of existence, arising

due to the first process (kammabhava).7D The active aspect of existence

(kammabhava) determines the passive aspect (lIppattiblzava).71 The first five

links of the present period of the paticcasamllppiida (i.e. links three to seven:

VÙïlïii~za, /liimanïpa, safiiyata/lii, phassa and veda/lii) are part of the passive

aspect, while the last three links of the present period (i.e links eight to ten:

ta~lhii. Ilpiidii/la and bhava) are part of the active aspect of existence. As

iIIustrated in the following diagram:

7l1ysm. 200; 579.

71Aung, Compendium of Phi/osophy, p. 43.
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Diagram VI

The Pa!iccasamuppiida at a glanee

PAST 1- avijjii ignorance KAMMAIJIIAVA
2- sankhiira (as a paccaya)

3- viiziiiï'Ja consciousncss
4- niimampa mind and mattl'r
5- sa!iiyatana 6 ser,so-doors UPPATllIJlIAVA

PRESENT 6- phassa contact
7- vedanii sensation

8- ral)hii desire
9- upiidiina clinging KAMMAIJlIAVA
10- bhava becoming

FUTURE 11- jiiri (re-) birth UPPATnlJllAVA
12- jariimarar,rii... old age, death...

According to this, ta1;lhii, llpiidiina and bhava are part of the

kammabhava of the present existence. Since we have previously defined

kammabhava as the salikhiirakkhandha, we can state that the kamma-process

is identical with ta1;lhii, llpadiina and bhava and arrive at a distinct correlation

between these three links and the saliklziirakkhandha.

This appears to present a problem: according to the Vibhaliga, Mava

itself is defined as composed of kammabhava and of llppattibhava 77. ,\Bd its

72Tanha karama upiidiinapaccayii bhava? Duvidhena bhava: auhi kammabhavo, auhi
uppauibhava. Vbh. 136; 137.
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commentary explains the terms in the same way we defined them.73 This

seems to imply that the saizkhiirakkhandha is only part of the concept of

blzava, the one that is kammablzava.

If we refer back to the list of fifty types of saizkhiiras on page 158, we

sec that vitakka and viciira are both included in saizklziira. These two terms

are precursors to the concept of papafzca previously discussed;74 without any

of these three, Ct 'Iving could not arise because, as the Sakkapafzlzasutta states,

envy (issii) and avarice (macchariya), as weil as desire (chanda 7S
) have their

origin in papafzca.76 We can say that the commentarial tradition is correct

in affirming that the three links of ta1}/zii, upiidiina and bhava belong to the

kammabhava, for vitakka and viciira both precede ta1}/zii and these two

elements are included in saizkhiira.77 However, this statement does not

rejcct the theory that bhava itself can be divided into kammabhava and

uppattibhava. Logically, there is no reason why kammabhava could not

74As evideneed by the causal chain of the Majjhimanikiiya: CakkhuTJ c'âvuso palieca riipe ca
IIppajjll/i cakkhllviiiriâTJam liTJTJam saiigati phasso, phassapaccayâ vedanâ, yam vedeli lam saiijânâli,
ytuh ,\'(!f;jû;:iiti tarit vitakketi, yam vitakketi tam papanceti, yam papaiiceti talo nidiinarh purisam
paparicasaiikhâ samudâcaranti alilânâgalapaccuppannesu cakkhuviTJTJeyyesu riipesu. Visual
consciousness arises on account ofvisual forms and the eye, the meeting of these three is contact
(piltl.I:I'a), on account of contact there is a sensation, what one senses (as a sensation), one
rccngnizes, what one recognizcs, one "thinks about" (vitakka), what one thinks about, one is
onsessed with, what onsesses onc is thc cause of the number of obsessions whieh assail a person
in regard to past, prcsent or future visual forms cognisable by the eye. M. i, 111-112. Similar
occurrenCCs of the formula also appear at M. i, 259; S. iv, 67, etc.

7\ïulflda is equated by thc commentary of thc tcX! to taTJhâ, desire, craving.

760 .. 177-17". Il,... ... o.

7/ Rcfer to thc list of clements bclonging to saiikhâra on page 158.
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occupy a certain place in blzava itself. but that its function extends to more

than one link of the paticcasamllppiida. Kammablzava (or the

salik/ziirakklzandlza) can and does belong to blzava and to ta~llzii and llpiidiilla.

5.9 Summary

In this chapter, we have seen that not aIl saliklziiras belong to the

salik/ziirakklzandlza, since they are not aIl endowed with the capacity of

"forming" or generating more saliklzata-dlzammas. A salik/zata-dlzamma can

only produce other saliklzata-dlzammas when working in conjunction with

viniiii~a, vedanii, sannii and nïpa; in other words, only the saliklziirakklzandlza

can produce salik/zata-dlzammas. This implies that saliklziira as a paccaya is

simply a paraphrase of saliklziirakklzandlza. They both refer to a force that

will generate an effect. The effect, however, although being salikhata in the

sense that it has been caused, is not necessarily a paccaya or a

salikhiirakklzandlza for it might not generate a further effect.

We have also situated the saliklziirakklzandlza within the present period

of the pa{iccasamllppiida, i.e., taking the place of the three links of ta~llzii.

llpiidiina and blzava. We now .sht to discuss the element that is generated

by this active force. This leads us to our next and last aggregate: Vinlïii~za.
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Chapter 6

The VifzfiiiIJakkhandha

6.1 Introduction to the concept of viiziuïr;za

In the traditional enumeration of the khandhas, vifllïii(za is the fifth

aggregate, commonly understood as "consciousness". As with the previous

four aggregates, six kinds of vilifül/)a exist, with each designation dependent

upon the iiyatanas through which the faculty performs its function.!

Therefore, we find viliiiii(za associated with each of the six sense-doors. The

canonical definition of this aggregate is again as obscure as those of the

previous khandhas. The Pâli canon tells us that vililiii1:za is so called because

it "vilïliii(lÎzes."z This definition could make sense only to native speakers of

Pâli who had already interiorized through linguistic and cultural

reinforcement the significance of "to viiifiâI).ize". Unfc.:rtunately, most of us

are therefore left without the slightest hint as to its meaning.

We are compelled to search elsewhere for cIues that will help us define

this aggregate. We find that viliiiii(za does display the earmark characteristics

of ail smik. 'atadlzammas: namel)' the truths ofimpermanence and selflessness.

1CJulyime avuso vififliiIJakiiyii: cakkhuviiiiifÏl}ariz sotaviiifziilJ.am ghiinavifzfziillam jivheiviiiizcï'Jam
kehll'ùïTitÏ(lCIri1 manoviTiTià(Jaril, M, i, 53; a1so M. i, 259; iii, 216, 281.

2J/jjeïniiti vijiiniitili /dm iivuso, tQsmlÏ viiifliinan ri vuccatfti. M. i, 292.
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For example, the Cullavedallasutta condemns the attempt to regard not only

vÎlïlïlÏ~za but any of the five aggregates as the seat of individuality (atta );'

while the Alagaddüpamasutta stresses that vÎlïlïiÏ~la itself is impermanent.'

And it is mentioned elsewhere that those who believe that vÎlïlïiÏ~za has a

destiny of its own, distinct from the other four klzalldlzas, arc misled as to ils

true nature.5 Therefore. it is clear that within the realm of Pâli canonical

Buddhism, neither vÎlïiilÏ~la nor any of the aggregates can be considered as

permanent or as occupying the place of a everlasting self.

Yet scholars such as Mrs. Rhys Davids6 argued that textual evidcnce

does not always portray viiiiilÏlJ,a as an impermanent element. Their main

argument is that viiilïalJ,a is often approached as the seat of individuality, the

residing place of the self, or of a permanent entity. They supported their

theory by canonical evidence which, according to them, refers to vÎlïlïiÏ~!a in

the sense of "self'. At least two of these occurrences can be observed.7

After the death of certain monks who had reached arahanthood (Bhikkhu

Godhika and Vakkhali), the evil spirit Mâra searched in vain for thcir

3SUIava ariyasiivako."na ropam auata samanupassQti...na vedanarh...na sunnam...nu
sankhiire...na vi;iiiiilfam attata samanupassati, na viniiiiIJavantam attiinam, na allani vÎfïii~wJarit na
vinn~nasmim altiinaril. M. i, 300.

'Taril /dril mannazha bhikkhave. Vinniù;laril niccam va aniccaril vii li? Aniccaril bhante.
M. i, 138. Also S. iv, 67-68.

5yo bhikkhave evarh vadeyya: aham annatra TÜpii annatra vedaniiya anna/ra safiiJaya anna/ra
sakkhiirehi viiifliùJassa iigatiril va gatiril va cutiril va upapaltiril va vuddhiril va virn/hiril va vepul/aril
vii panniipessiimi ti n'etaril !hiinam vijjazi. S. iii, 53.

6C.A.F. Rhys Davids, Buddhist Psychology: an Inquiry into the Analysis and 1heory of Mind
in PiiU Literature (London: Luzac & Co., 1924) p. 22.

7S. iii, 124; S. i, 121.
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viiiliâ/Jas sincc the latter had utterly ceased to arise. According to Mrs. Rhys

Davids. this definitely indicates that after death. the vifzfzâ~la of a non

liberated person is expected to go somewhere before being "reincarnated"

again. therefore implying the existence of sorne sort of permanent entity

which travels from body to body. Mrs. Rhys Davids also brought to our

attention that the verb "to arise" (uppajJati or uppatti). usually used in

reference to vifzfzâ/Ja, was occasionally replaced by "to descend"

(avakklzallti).8 Once again, she interpreted this as alluding to a permanent

entity. a kind of "soul" which descends into a body. Viewed in this manner,

these few examples contradict the core doctrine of impermanence in general,

as weB as the theories of the impermanence of vifzfzii/Ja itself and the

concept of "wrong belief in a self' (sakkiiyadittlzi).10 Mrs. Rhys Davids

therefore suggested that the notion of a transmigrating entity must have been

an intrusion of popular belief into Buddhism, mere "folklore speech",!l for,

when contrasted with the emphasis given to the concepts of allicca and

sakkiiyadi!!lzi throughout the entire realm of Buddhist Iiterature, these pieces

of evidence are far too scarce to be take 1 seriously.

However, this particular interpretation of these passages is, 1 believe,

a result of a misunderstanding of the concept of impermanence and of the

8C.A.F. Rhys Davids, Buddhist Psych%gy: an Inquiry in/o the Analysis and Theory ofMind
ill l'titi Literature, p. 22.

9S. ii, 94; iv, 67; D. i, 21.

\OM. i, 300.

l1 C.A.F. Rhys Daviùz. Buddhist Psych%gy: an Inquiry in/o the Allalysis and Theory ofMilld
ill l'titi Literature, p. 22.
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core theory of dependent origination. Vililla (la is charackr1zed by

impermanence in the sense t11at it ari3es and passes away at every moment.

Yet Buddhism stresses that new instances of viJïlla(la continually arise in an

unbroken causal sequence. As Dr. Richard Hayes has remarked in an

informai exchange: "Accepting that a continuum of mOI11(;nts of mental events

moves frOiT! one physical body to another, or even lives outside a physical

body for a while, does not commit one either to a view of permanence or to

a view that the continuum is a self'.l2 A continuing sequence of causally

related vifîlïa(laS need not imply, as Rhys Davids suggested, any kind of

permanence. Therefore, we are left with no substantial grounds for affirming

that the passages mentioned above represent the "intrusion of folklore

speech". These passages are still congruent with the mainstream canonical

interpretation of viJïfîa(la. As Lilian Silburn has explained:

C'est autour de vijiiâna [Pali: viiiiiâI.laf que graviteront les efTeurs de la continuité
personnelle, à commencer par celle de Sari, un des disciples du Buddha, jusqu 'ci
ceiie des Bouddhologues occidentaux qui s'acharnent à découvrir une personne qui
dure et transmigre dans un vijiiâna que tant de textes pourtant décrivent comme
condirionné et évanescent. [. ..f à chaque instant apparaît un vijiiâna conditionné
par un vijflana précédent,' il y a une cenai.'1.e c""i.ânuilé parce que les moments de
conscience dépendent de leurs conditions el :of succèdent sans intenuption; mais il
n y a pas de continuité d'un principe qui demeurerait essentiel/ement le même en

dépit de ces changementsY

This concept of ever-changing vifîfîa(la, of "non-entity", seems ln

complete accord with William James's understanding of consciousness:

To deny plumply tha! "consciousness" exists seems so absurd on the face of it 
for undeniably "thoughts" do exist - that 1 fear sorne readers would follow me
no further. Let me then immediately explain that 1 mean only to deny that the

12Eleetronie-mail message, rcceived from Dr. Richard Hayes in Mars 1992.

13Lilian Silburn, Instant et cause, p. 207-208.
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word stands for an entity, but to insist most emphatically that it does stand for
a function. 14

Therefoic. to elucidate the meaning of vÎlïlïii~za we should, as James

recommended, approach it as an abstract function, an intangible mental

operation, just as we have approached ail the other mental aggregates.

6.2 The function of viïznar;a

Many scholars hold that the function of v;;ÏliiiJ;la consists merely in

apprehending the bare phenomenal world. "the immediately known thing

which on the mental side is in opposition with the entire brain process"Y

As to this particular interpretation of vÎlïlïii~za. let us quote Th. Stcherbatsky:

Il [viliriâ(la] represents pure consciousness, or pure sensation, without any
content. Ils content is placed in the ohjective part which eontains the definite
sensation (.Iparia), feelings (vedanâ), ideas (samjria), volition (ceCami) ...16

He continued by saying that:

...vijriâna and its synonyms, cillâ, mana/;!, represent pure sensations, the same as
the kalpanapodha pracyak~a of DiIinaga, and sariljria corresponds to definite
ideas. Every eonstruction (kalpana), every abstraction (udgrahana), every definite
(parichinna) representation, sueh as blue and yellow, long and short. male and
female, friend and enemy, happy and miserable - this is ail brough.' under the

head of ideas (sariljria) as distinguished from vijiiâna = pure sensatiollY

Stcherbatsky's theory receives support from other scholars such as E. R.

Sarathchandra, who advocates that when the term viiiiiiiJ;la was "applied to

14William James, Essays in Radical Empiricism (London: Longmans, Greens, 1912) p. 4.

15William James, Principles oj Psychology (New York: Dover, 1950) p. 142.

16Stcherbatsl.:y, n,e Centrai Concepcion of Buddhism, p. 13.

17Stcherbatsky, n,e Celllrai Concepcion of Buddhism, p. 16.
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the psychology of perCeption. it meant not full cognition. but bare sensation.

a sort of anoetic sentience that occurs before the object is eOlllplctcly

apprehended".18 Jayatilleke also supports this statcmcnt by quoting the

Vibhangâtthalratha. according to which visual cognition (l'Ïlïlïâ(la) lIleans lIlere

visual perception. 19

The theOI'Y that correlates l'ÏlÏ'Ïâ(la with barc sensations devoid of any

content seems to be inconsistent with certain passages of the Pâli canon. sincc

the Majjhimanikiiya indicates that the function of l'Ïlï,ïâ(la is to "l'Ïlï,ïâ(lÎze"

what is pleasant. unpleasant and neither pleasant nor unpleasant.2" If. as

Stcherbatsky and Sarathchandra proposed. l'Ïlï,ïâ(la was pure sensation

without any content. then it wouid be impossible for the l'Ïlï!ïâ(la to "l'Ïlï,ïâ (lÎze

anything pleasant. unpleasant or neutra\. This would be possible only if the

pleasantness. etc.• that the faculty viiilïâ(lÎzes. were intrinsic to the object (be

it sensation or mere external form) being approached. Nevcrtheless. if the

pleasantness were intrinsic to the object, then no difference would be found

between viiUiâlJa and vedanâ, which latter is also said to be "pleasant,

unpleasant or neutral".

lBSaratchandra, Buddhist Psych%gy of Perception, p. 4.

19JayatHlekc, Buddhist Theory of Know/edge, p. 436. Cakkhuviititiù:wm pan' et/ha
dassanamattam viflfuïr,za eva holÎ.

1JJKiit ca vijiiniiti: sukhan ti pi vijiiniiti, dukkhan ti pi vijuniiti, adukkhamasukhan ti pi vijiinâti.
M. i, 292; M. iii, 242.
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The Pâli canon also explains vÙiliiilJa differently. As Sarathchandra has

mentioned, "vùiliii~za in the earliest texts was almost synonymous with

Saliliii".2! One of the items of canonical evidence supporting this theory

states that viiiiiii~za is so called because it viiiiiiiIJizes flavours as sour and

bitter, acid and sweet, salty and insipid.22 If we may recall our definition of

saliliii (see page 115), it is the recognition of a certain colour as blue, red or

yellow which can be extended to the recognition of a certain sound as flute,

drum or trumpet, or a certain flavour as sour, bitter or sweet, and so on.

Hence, according to this interpretation, viiiiiiiIJa seems almost identical to

salï/ïii.

These numerous diffcrent interpretations ofviiilïiilJa have succeeded in

confusing many scholars who have attempted to circumscribe the meaning of

the term. The general meaning of viiÏlïiiJ:la is pure consciousness, mere

attention, but what remains obscure is whether this consciousness or attention

is of pure percepts devoid of any categorization, of something pleasant,

unpleasant or neutral, or of a certain categorization. By exarnining these

tluee possible definitions for vùïiiii~za, we notice 1) that pure percepts refer

to our definition of mahiiblzüliillam upiidiiya nïpa (secondary matter) or of

phassil (see page 78), 2) that something pleasant, unpleasant or neutral can

he correlated with our interpretation ofveda;zii, and 3) that the categorization

2lSaratchandra, 13uddhist Psych%gy of Perception, p. 16.

22Kiiica bhikkhave vitiiiiilJam vadetha. V/jiiniititi kho bhikkhave Zasmii viiiiiiilJan ti vuccati.
Kitica vijiiniiti. Ambilam pi vijiiniiti. Tittakam pi vijiinii/i. Ka!ukam pi vijiiniiti madhukam pi
l'ij<iniiti. Klllirikum pi vijiinii/i. Akhiirikam pi vijiinii/i. LOlJukam pi vijiiniiti. A/olJakam pi vijiiniiti.
Vijiiniitili kilO bhikkhave /asmii viiiiiiilJan /i vuccu/i. S. iii, 87.
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is in line with our explanation of saliliii. 1 feel that it would he a mistakc to

assign the function of vililiii(la to only one of these threc possihilitics.

VilÏliii(za can be applied to plzassa, vedallii and saliliii. The "mystical" sense

of vilïlïii(za may be elucidated if looked at as a function which is applied

throughout the Iliimanïpa phenomenon. Vililiii(la is probahly the faculty

needed for the cognition of pure percept. of sensation and of

conceptualization as well; it is not independent of any of these tluee

klzandlzas. Since none of the aggregates has the capacity of being self

conscious, only vililïiil}a can be considered as performing the function of

consciousness or attention.

In our discussion ofplzassa (see page 78 l'l'.). we saw that in arder for

a stimulus to be perveived, the presence ofthree elements is required. There

must be a sense-object (visaya) , a sense-organ (indriya) and attention or

consciousness (vùïlÏiil;la). Only when these three elements come together can

a stimulus be perceived. This implies, however, that vilïlïii(za itself is present

before the stimulus has appeared, and that the former is independent of the

latter. VilÏlÏiil;la as pure consciousness or mere attention does not necessarily

need to be conscious of or attentive to something in order to exist.
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6.3 VinnaIJa and panna

As pointed out by JayatilIeke,23 another aspect of vifilïiiJ:ta IS its

similarity t.o palïlïii, wisdom. The Mahiivedallasutta 24 correlates pafilïii with

VÏ1ïlïii~za since the former is also characterized by cognition, but in this case,

the objects cognized are restricted to the four Noble Truths. However, the

same source mentions a difference between the two terms: "while vififiiilJa

needs to be thoroughly understood, palïlïii needs to be developed".2S As

Jayatilleke t:oncludes, this fifth khandha "seems to be the general term for

'cognition', while pafilïii is more or less restricted in connotation to the

cognition of spiritual truths".26 Therefore, from now on, when the term

VÏ1ïlïii~za is translated as "consciousness", we shal1 bear in mind that although

the function of what we cal1 "consciousness" is mere cognition, what is

cognized is either pure percepts (n/pa), percepts loaded with either pleasant,

unpleasant or neutral connotations (vedanii), or conceptualizations resulting

From the activy of Salïfiii 01: the sense-data.

Final1y, we need to mention the two conditions without which

"consciousness" cannot appear. As stated in the Majjhimanikii.ya:

2.1Jayatillckc, Barly Buddhisl Theory of Knowledge, p. 434.

24M . 192. l, _ .

,<
.. l'miiici hhih'etabhii vÎiiiiiÏ!;am panïiiieyyam, idarit nesam nânâkara'Jarh. M. i. 293.

26Jayatillckc, 77le Barly Buddhisl Theory of Knowledge, p. 435.
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Whcncvcr therc is a functioning sense-organ (eye, car, tongue, nose, hlHiy and
mind), a sense-ohjeet (visual form, sound, tastc, smell, touch and thought)
entering into the field of the sense-organ then, \Vith these hroughtlllgether, there
is the manifestation of the part of consciousness rcferring to the specific sense
organ".27

From this same Pâli passage. Jayatilleke has read tluee conditions: to the two

we have mentioned. he adds "an appropriate act of attention on the part of

the mind" which. he says, is the English equivalent of tajja samall/liihiiro

lzati. 2iJ His elaboration of three conditions refutes the references found in

the sutta literature, whic.h mentions only two conditions, namely the sense

door and a respective sense-object.29 Furthermore. while the Pâli Text

Society Dictionary renderssamalli:iiMra as "bringing together", it seems that

Jayatilleke has somehow stretched the meaning to an "appropriate act of

attention". Even if he were correct in his English rendering ofsamanniihiiro.

what is this "mind" which applies the "act of attention"? No "entity" shapes

the individual other than the five aggregates. and. because of our systematic

discussion of the kfzandlzas, we know that neither nïpa, vedanii, saliliii or

sankfziira is responsible for anything that resembles "an appropriate act of

attention". Rather, it seems that the "act of attention" is precisely the

function of vifzfziilJa.

27yato ca kho avuso ajjhattikaii c'eva cakkhum apariMlinnam hoti bahira ca rnpa apatham
agacchanti tajjo ca samannaheiro hoti, evam tajjassa viiiiiaQai:!:Jgassa patubhcivo hoti. M. i, 190.

2iJJayatilleke, The Early Buddhist Theory of Knowledge, p. 435.

29Cakkhuii ca palicca rnpe ca uppajjati cakkhul'iiiiiaQam. S. iv. 86; M. i, 259.
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5.4 Nuanccs bctwccn viiiiiii'}ll and mana

Many canonical and commentarial passages equate the terms viiiliiil.za

and mano. For cxample, the Brahmajalasutta and the Visuddhimagga indicate

that citta and mana are both synonyms of viiiiia1,la.30 Bhikkhu Nârada in the

introduction of his translation of the Abhidhammatthasangaha stated thl'.t

"cifla, cela, cittuppada, nama, mana, vÎ1ïfial,la are ail used as synonymous terms

in Abhidhamma. Hence, from the Abhidhamml1 standpoint no distinction is

made between mind and consciousness."31 However, 1 would be more

inclined to say that within the sutta literature, these terms were used more or

Jess synonymously and that only in later abhidhammic and commentarial

sources did the distinctions between them become more important. Yet we

must acknowledge that even in the suttas, an implicit distinction is established

between these terms.32

Since we have already discussed the concept ofmana in the chapter on

nïpa (see page 64), we shall only stres8 here the di':ference between the

"mental sense-organ" (mano) and vÎ1ïlïa1,la itself. In our discussion on

"secondary matter", we saw that matter in general forms the six sense-objects:

JOCittan li va mano li va vififuit;lam li. D. i, 21. Vi;iiiiÏ1:zam cittam, mano ri atthato ekam.
Vsm.452.

3lNarada, A Manual of Abhidhamma, p. 9.

32Fur a mure detailed study of the distinelion between mono, viiiiiii1:za and other Pali and
Sanskrit concepts often translatcd by the English words "consciousness" or "mind", refer to
Hcrbcrt V. Gucnthcr's Philosophy and psychology in the Abhidharma (Delhi: Motilal Banarsidass,
197'1) p. 15-49.
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touch (pho.t!lzabbiiyatana), sound (saddiiyatawl), taste (riisiiYlltalla). smell

(gandhâyatana), visual forms (nïpiiyatana) and thoughts (dhallll1liiyatalla).

There are also six faculties or sense-organs that allow us to perceive them: the

tactile organ (kiiyiiyatana), the auditory organ (sotiiyatalza). the gustatory

organ (jivhâyatana), the olfactory organ (gandhâyatmza). the visual organ

(cakkJziiyatana), and fin'.llly the mental sense-organ (malliiyatana). However.

we have seen that such perception is only possible when there is a "contact"

between the sense-object, the sense-organ and the respective consciousness

(vililÙÏ/,la). Maniiyatana on its own, without the function of vil1lïii~za. cannat

induce perception. Like the other five sense-organs, maniiyatana is dependent

on vililïii/,la to bring the object to the attention of the subject. Maniiyatana

is purely a sense-organ that cannot function without vililw/,la. However. there

is a substantial difference between maniiyatana and the other sense-organs.

The latter call only apprehend their respective sense-objects. Maniiyatana. on

the other hand, only apprehends "thoughts" (dhammiiyatana). yet these very

thoughts are derhred from the contact of other sense-abjects with their

respective sense-doors. As Kalupahana has elucidated:

In fact, its [mano'sI function is ta assist in bringing back the impression produccd
by the other sense faculties and, as such, constitutes a form of "retlcction".
Mano, therefore, has "concept" (dhammii) as its abjects, and these arc gencrally
considered substitutes for percepts. ... While mano is performing this special
function, consciousness (viiin;ùJa) continues ta tlow uninterrupted like a stream
fed by aIl the faculties inc1uding mano.33

The U/,l/,liibho Briihmal}o Sutta of the Samyuttanikiiya explains the

function of mano. Accorcung to this text, each of the first five sense-organs

(indriya) have different scope and range, none ofwhich are interchangeable.

33Kalupahana, Princip/es of Buddhist Psych%gy, p. 30.
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In other words, the eye cannot perceive smell. Yet mano is the ground

cornmon to themall in the sense that it is able to interact with aIl the other

sense-organs.34 The text does not imply that mana perceives smell, visual

forms, etc., but only that it can perceive the concept (dlzamma) that was

derived from the percept apprehended by one of the first five sense-doors.

The following diagram will help further c1arify the distinction of maniiyatana

and viflfliil:za.

Diagram VII
Mano and JliiiiüilJD

cyc_
visual form
viiiiiiilJa ---

c:\r
sound
v;;iRiilJa .---

::::z visual contact

:::::s auditory contact

nosc--:::===:::::::::=s_ manûyatana
smcU- _ olfactory contact ---------::::'l> dhammiiyatana
viiiniif)a~--- viiiflol)a

tonguc =====
tastc .~-=::::::::==::::::;;>o-gustatory contact
v;;iiiiÏ1:za·

hody_ /
tangih~lc~::===:::::"""'-tactiie contact
viriiiéil:za -

34PafJcimâni bréihmal)a indriyiini niiniivisayiini niiniigocariini na afifziimaiinassa gocaravisayam
paccanllbllOnti. Katamiini panca? Cakkhllndriya:h. pe... Kiiyindriyam. lmesam kho briihmaTJa
palïcannam indriyiinam niiniivisayiinam niiniigocarii~nariz na afinamaiifiassa gocaravisayam
paccanllbhollliinam mana pa!isaraTJam mana ca nesam gocaravisayam paccanllbhoti ti. S. v, 218.
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- The diagram ,nakes clear'that mana is endowed with a special function.

distinct from that of ail the other sense-doors. Mana has the ability to survey

the fields (gacara) of the other senses. We have to understand that the tenn

"field" does not refer to the sense-object itself. but to the actual contact that

has taken place between the sense-object. the sense-door and the respective

vilïiiiilJa. The sense-object as such is merely a potential object of perception.

and as 10ilg as it has not been apprehended by the senses and the

consciousness, it definitely cannot become an object of mana. Once a contact

has taken place, a percept arises. This percept may be either visual. auditory.

olfactory, gustatory or tactile. In its turn, the percept becomes a potential

object of mana, potential in the sense that not ail percepts come in contact

with mana and a vilïiiiilJa. However, whèn it does come in contact with these

two other faculties, the percept itself is technically termed dhammiiyatana for

it becomes the direct object of mana.

The main distinction between vilJlJiil.ta and mana. however, boils down

to Bhikkhu NàT,lamoIi's enigmatic statement found in :lis translation of the

VlSuddhimagga:

Vinniil;za (rendered by "consciousness") is, loosely, more or less a synonym of
mano and cirta; technically, it is bare cognition considered apart from feeling
[vedami], perception [sanna] or formations [salikhara]. Mano (rendered by
"mind"), when used technically, is confined to the sixth internaI base for
contaet.35

Mana is often empl0jed as synonym of viiiiiii~iQ or citta,36 yet we found

obvious preferences in use in canonical Iiterature. ViiifiiilJa is often associated

35The Path of Purification, p. 507, note 35.

36Such as in S. ii, 94: cillam iti pi mano iti pi.

180



(

with sense cognition In general, whiJe mano frequently refers to the

intellectuai activity triggered by the contact of the dlzammayatana and

vinriiilJa,37 a function similar to that of manas in Nyàya philosophy where it

is "the instrument through which the objects of sense affect the soul".38

6.5 Pa{isandhiviiinaT}fl and cuticitta

In later Buddhist scholasticism, vinnii~za is often interpreted as being

either a rebirth-consciousness (pa.tisandlzivinfziil:ta), or a death-consciousness

(cuticitta) - more literaIly, a "departing" consciousness.39 The death

consciousness constitutes the last consciousness of one's life, whereas the

rebirth-consciou~aessconsists of the very first consciousness of a being, the

factor that triggers the stream of consciousness which characterises one's

existence. The latter is wholly conditioned by previous sankhiiras, kammas

from previous lives. As Bhikkhu Nàrada t:xplained:

Dependent on past conditioning aetivities (salikhdras] arises relinking or rebirth
consciousness in a subsequent birth. It is so caUca beeause it links the past with
the present, and is the initial consciousness one experienees at the moment of
coneeption.40

37Refer to our previous discussion on mana on page 64.

38Vaman Shivaram Apte, The Practical Sanskrit English Diction<!ty (Kyoto: Rinsen Book
Company, 1986) p. 1233.

39The reader may note that the term cilla has been used instead of viiind/Ja in the expression
ellticilla. However, in this specifie context, both terms are synonyrnous. With regard to the
interehangeahility of these Iwo terms, see page 177, especiaUy footnote # 30.

4oNiirada, A Manual ofAbhidhamma, p. 422.
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This idea of rebirth-consciousness may be misleading. We must be

careful not to get carried away into construing a permanent entity which is

transferred from one body to another. As Venerable Nagasena explained to

King Milinda, that which transmigrates from one life to another is neither the

same nor another - "na ca so na ca alilio".'l In the Visudllimagga,

Buddhaghosa explains this "transmigration" of consciousness very c1early:

But it should be understood that it [the vÙ;1Ïa(la] has neither come here from the
previous becoming nor has it become manifest without the kamma, the forma·
tions, the pushing, the objective field, etc., as a cause. And here, let the
illustration of this consciousness be such things as an echo, a light, a seal, a seal
impression, a looking-glass image, for the fact of its not coming hcre from the
previous becoming and for the fact that it arises owing ta causes that are
included in past becomings. For just as an echo, a light, a seal impression, and
a shadow, have respectively sound, etc., as their cause and come into being
without going elsewhere, so also this consciousness.42

The cllticitta and pa{isandhivÎliliii~la respectively stand for the death

consciousness and the relinking-consciousness. However, their meaning is not

limited to these two particular types of consciousness. They represent more

than the last and first consciousness, for vÎlifiiiJ:w in general is also subject to

the three characteristics of existence (tilakkha~lii): anicca, anaita and dllkkha.

At every moment, each consciousness arises and passes away, continually

yielding its place. to a new one. Thus every consciousness must have the

quality ofbothpa{isandhivififiiil}a, in the sense that it arose from the previous

consciousness, and cllticitta, in the sense that the patisandhivififiii1;la that has

arisen must aIse die. The quality of this latter vififiii1;la (which becomes a

cllticitta at the time of death) will engender a new pa!isandhivififiii1;la. Birth,

41MB. 40.

42The Palh of Purification, p. 639.
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death and rebirth do not occur only at the beginning and the end of Iife.

From a microcosmic point of view, this cycle repeats itself at each and every

moment and each time a new consciousness is engendered.

6.6 ViÏliuil}fl and the pa!iccasamupptida

Like the four previous khandhas, viiiiui/Ja holds a specifie place in the

theory of dependent origination. As one of the nidiinas, viiiiiti/Ja is the third

Iink of the chain, preceding niimafÜpa, sa{iiyatana and phassa, the last two

being part of the nïpakkhandha. 1 will not attempt in this chapter to explain

why vùï,ïii/Ja, which is the fifth member in the traditional enumeration of the

khandhas, occupies a place that precedes al! the other khandhas in the

paticcasamupptida; this will be accomplished in the next chapter (see page

188). l shal! instead attempt here to explain the function of vin,ïti/Ja in the

paticcasamuppiida and describe its relation to the viniiti/Jakkhandha.

We have to note that the explanation of the viniiii/Janidiina is often

limited to the first consciousness that enters the mother's womb,43 which

would be a patisandhivùïlïii~la. To my knowledge, no such statement is found

in the sutfa literature itself. In later literature, however, we find that the

vÙï'ïii~zanidiilla is associated not only with the nineteen types of relinking-

43SCC for cxamplc Nyânatiioka's Buddhist Dictionary, p. 121-122.

183



consciousness,44 but also witt) the other types of consciousness that may arise

from this "original" consciousness. The Viblzaliga. fùr example. defines

vififüi~zanida/la as consciousness (citta, ~a/lO, vùilia~za, manovùilia ~zadlzatll), the

mind base (manayatana), the controlling faculty of mind (manindriya). and the

vififia~lakkJzandlza itself.45 Therefore, the third link of the paticcasamllppiida

includes the whole vùifia~zakkJlandlza and not merely the pa!isa/ldlzivùïlÏa~za.

6.7 Summary

In this chapter, we have seen that vùifia~za is variously tranSL\ted. Some

scholars hold that it means "bare sensation", some, "pure consciousness" and

others, "the cognition of something pleasant, unpleasant or neutral".

However, none of these theories seems to be totally accurate, since vùilia~za

is responsible for the cognition of ail of these. Hence we defined the term

as mere consciousness, whether that consciousness is of nïpa, vedand or

safifia. We have also seen the difference between mana - one of the six

sense-organs -, and vififiii~a itself. Both are necessary for perception of

thoughts or concepts (dlzammas) , but only the latter is necessary for the

apprehension of stimuli from any of the other sense-organs. Finally, we have

established a correlation between the third link of the paticcasamllppiida -

44Niirada, A Manual of Abhidhamma, p. 361. These ninctcen types of eonsciousness arc
described in Anuruddha'sAbhidhammatthasaligaha (Journal of the P.T.S., 1884) p. 21-23.

45Tattha ka/amam salikhiirapaccayii v;;,niilJam? Yam cillari. mana miinasam hadayam
parJ4aram mano manéiyatanam manindriyam vifziiii1:zam viiiniit:rakkhandho tajja manoviiiiziil;zadhiitu:
idam vuccati salikhiirapaccayii VÎnniilJam. Vbh. 144.
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vilïiiii(zmzidàna - and the vilï/ïii(zakkhandha. Now that we have discusscd the

function of eaeh of the five aggregates, we may consider ourselves at last

adequately equipped to explore their interrelation.
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Chapter 7

Interrelation of the Khandhas

'1.1 Preliminary rernarks

In the prevlous chapters, we discussed each of the five k/zandhas

separately, without attempting to establish an in-depth correlation between

them. However, the simple understanding of the purport of these aggregates

leaVf;S us with merely a superficial insight into Buddhist psychology. The

knowledge that nïpa is equated with the six sense-doors and bare perception,

vedanii with sensation, sa1Ïnii with recognition, salik/liira with any type of

actions that will produce an effect, and vinniilJa with consciousness, fa ils to

shed much light on either the workings of the mind or the path leading to

salvation. It is rather our understanding of the relationship between each of

the khandlzas that will considerably increase our insight into Buddhist

psychology.

The order in which the five aggregates have been presented in this

thesis reflects the stereotypical canonical enumeration of these sole

constituents of the individuaI. To my knowledge, canonical literature does

not offer a different order for the klzandhas.! Unfortunately, aside from the

I Rhys Davids and Steede stated in their Piili Texl Society Piili-English Diclionary (p. 233) that
one incidence of a different cr _rneration has been found in the Samyullardkâya: Rüpam

(continued...)
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traditional order in which the aggregates are enumerated. no hint as to thcir

interrehtion is given in the slItta literature. Our only c!ternative is to deducc

the operatienal process of the klzandlzas from the core theories of Buddhism.

This is where. we can present evidence supporting the particular order of the

five aggregates. for 1 feel that the function of each of the klzandhas. in their

respective order, can be directly correlated with the theory of dependent

origination, especially with the eight midule links. Because three of the

klzandlzas - saliklziira, vùï,ïiina and vedanii - as well as the entirc

psycho-physical phenomenon termed niimanipa, are included in the chain of

dependent origination, the latter appears to be intimately related to the l'ive

aggregates. In this chapter, we shall first address the "order problem" that

presents itself when trying to establish a correlation with the l'ive aggregates

and the eight middle links of the pa{iccasamllppiida. Second, we shall

examine each of the middle links of the pa{iccasamllppiida in turn and point

out which of the five aggregates can be correlated with them. We will

discover that all the aggregates but SQ/ïiiii play an obvious raIe in this middle

division. Third, we will attempt to adduce evidence supporting the implicit,

yet crucial, presence of saiiiiii between the two links of vedanii and ta(zluï.

l(...continued)
vedayitam sannam vinniilJam yanca saflkhalam neso ham asmi nelam me. (S. i. 112) Yct,
although the aggcegate saflkhiira seems prima fade to have been placcd after vinnii~a, wc must
stress that the term saflkhalam in this particular context comprises the four prcceding clements.
As the translation of this passage shows: "Matter, sensation. recognition, consciousness, that
which is conditioned, is not 1". Therefore. we could hardly say that this parlicular passage offers
a different sequence in the enumeration of the aggcegates. It only explicitly states that matter,
sensations, recognition and consciousness and that which is conditioned cannot be identified with
the self.
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7.2 The "orùilr problem"

Before we proceed to analyze the pa.ticcasamuppiida from the

perspective of the five aggregates, we ought to address the "order problem".

In the traditional em:meration ofthepancakkhandhas, vinniilJa appears as the

last aggregate. At first approach, this fact can be puzzling, for how can the

functions of nïpa, vedanii, sanna and salikluïra be accomplished if no prior

consciousness is present to cognize and to come in contact with the external

world? This would imply the impossibility of having either "mere

perception", a sensation, or even a recognition imposed on sense-data, for

nothing could have been cognized by a vinnii~la yet. The curious point

remains as to why vùï'ïii~za has consistently been listed as the final constituent

of the five klzalldhas throughout the bulk of canonical literature. Perhaps the

solution to this problem can be explained fairly simply.

The concept of revolution, which finds an evident expression in the

theory of rebirth, seems to be essential to Buddhism. According to this

theory. death is a natural and unavoidable sequence ofbirth, and death is also

inevitably foIIowed by another birth - unless, of course, one has escaped the

salizsan'c cycle by becoming an ara/zant. It seems that in many Buddhist

enumerations - such as the five indriyas, and the eightfold noble path - the

final clement revolves and cornes back to condition or reinforce the first

member. However, there has been a controversy amongst scholars on

whether the different elements of these enumerations are to be construed
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sequentially or cyclically.2 It is not the intent of this thesis to prove that a

cyclical perspective is definitively at work within the five illdriyas or thc

eightfold noble path. Such:ln approach is plausible. yet a more exhaustive

study would be required to establish this theory. Moreover. whether the five

illdriyas or the eightfold noble path can be approached from a cyclical

perspective may not be crucial for the purpose of this thesis. for textual

references seem to indicate that the five aggregates are definiteiy subject to

such an approach. This implies that the last element of the five klzalldlzas

would also become the first, that vùl,lii~la revolves from its "Iast" position to

become the "first" of the aggregates (please consuit diagram VIII).

Diagram VIII

The Wheel of the Five Aggregatcs

- Rupa

J!iiiiiâl,la

Vedtlntï

Sankhâra __~'

2K. N. Jayatilleke, in his work Ear/y Buddhisl 7Ï1eory of Knowledge, deals with the concept
ofsaddhâ (trust) as the first member of the five indriyas and shows that two distinct interpretative
trends can be observed. While Tillman Velter's The Ideas and Meditalive Praclices of Eady
Buddhism offers evidence that the eightfold noble path can be construed both L'Yclically aod
sequentially.
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This theory finds support In the paticcasamuppiida itself, wherein

vùïnii/Ja is placed before the niimanïpa nidiina. As seen previously, the five

aggregates themselves constitute the category niimarnpa, and since the last of

the aggregates is vùïnii/Ja, it will again engender a new set of aggregates, and

this until one breaks the chain of satizsiira. The fac. that consciousness

"engenders" niimanlpa emphasizes this cyc1ic aspect of the five aggregates.

This theory is further supported by two major canonical passages. The first

is found in the Satizyuttanikaya, where Sâriputta - the Buddha's disciple

known as the commander-in-chief of Dhamma (Dhammasenapatti)3 

explained to Mahâkoghita that niimanlpa is conditioned by vinniilJa and that

the latter is aIso conditioned by the former.' The second passage is from the

Dïglzanikaya where the Bodhisattva Vipassï is said to have reflected on the

nature of consciousness (vùïnii/Ja) and of mind and body (niimarnpa). The

result of his reflection is the same as that of Sâriputta: vùïnii/Ja conditions

niimanlpa and vice versa.5 This c1early shows that vinnii/Ja can either be

approached as the last aggregate, as portrayed in the standard enumeration

3Thc Anupadasuua OffCTS a long eulogy of Sariputta by the Buddha. (M. iii, 25 l'l'.)
SfiTipuna is also known as thc chicf amongst disciples (aggasiivaka).

'Apica [sicf vi;i;iiiT}apaccayii niimariipanri. [... f Api ca niimariipapaccayii vinniiT}anri
S. ii, 113.

SA/ha klro bhikklrave Vipassissa Bodhisattassa etad ahosi: "Kimhi nu klro sari niimaropam hoti,
kim paccayii niimariipan /i?" Atha klro bhikklrave Vipassissa Bodhissattassa yonisomanasikiirii ahu
paiiii(!Y!1 af,hisamayo: '1!iTiiicï~e kho sati ncïmaTÜparh hoti, viiincï'Japaccayii ncïmarnpan ri.)I
Atha /d/l' bhikklrave Vipassissa Bodhisattassa etad ahosi: "Kimhi nu klro sari vinniiT}am hoti, /dm
pacCllyiÏ vinlïiÏT}an ti?" A/ha klro bhikklrave Vipassissa Bodhissattassa yonisomanasikiirii ahu
panniiya abhisamayo: "Niimariipe klro sati vinniiT}am hori, nâmariipapaccayâ vinniiT}an ri."
D. ii, 32. Il is intercsting to note that this refJection of the BodhÎ!;atta Vipassi involves a slightly
diffcTcnt formulac of thc theory of dependent origination. This focmulae inc1udes only ten links
instcad of twclvc, cxc1uding ignorance (avijjii) and (saliklriira) -- the two first links of the more
weil known formulac -- l'rom its lis!. A similar formulae is also found at S. ii, 104.
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of the pO/ïcakklzandlzas. or as the first, for vilï/ïii(la is necessary for the arising

of the other four aggregates. Having shawn that vilï/ïii(la can be placcd as the

first or last member of the pO/ïcakkJwndlzas. we may begin our actual analysis

of the pa.ticcasamllppiida.

7.3 The five aggregates and the papccasamuppiida

In diagram IX, the twelve links (nidiina) of the chain of dep;:ndent

origination were divided into three traditional categories - past, present and

future. Each of these divisions represents an alternative means of explaining

the concept of niimanïpa when taken in its largest sense, inclusive of the five

aggregaies. For the purpose of this thesis, we shaH limit our analysis to the

second division, where the presence of the five klzandlzas is c1earest, and we

shaH c1early demonstrate the presence of the aggregates within thesc cight

links. The eight elements linked in this second group can be considered as

a mere rewording, a more detailed explanation of the psychosomatic process

set in motion by niimanïpa.
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Diagram IX

The Pa{iccasamuppada frem a niJmaropa perspective

1- avijjâ (ignorance)

NAMARÜPA 2- salikhâra (karmie aetivities) PAST

3- vinnâIJa (consciousness)
4- nâmariipa (mind & Matter)
5- sa!âyalanâ (six sense-doors)
6- phassa (contact)

NAMARÜPA 7- vedanâ (sensation) PRESENT
8- laIJhâ (eraving)
9- upâdâna (c1inging)
10- bhava (beeoming)

11- jâli (birth; rebirth) FUTURE
NAMAROPA 12- jarâmaraIJa (old age and death)

The first Iink enumerated in the middle group of the theory of

dcpendent origination is viiÏlïiilJa. As wc have just discussed, while viflflii1Ja

is the last member of the palïcakklzandlzas, it can also very weil be considered

the first. According to the traditional interpretation of the theory of

dcpender.t origination, consciousness as a memLer of the chain is nothing but

a pa!isandlzivililïii(Ia.6 But as wc have seen, every consciousness is a

patisandlzivililïii(za at the moment of its emergence, and a cllticitta at the

6ysm. 528. For clarification on the term pa{isandhi, Sec page 181.
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moment of its dissolution. As soon as the consciousness emerges, howcver.
- - • 7namampa anses.

Many passages explain the second link of the middle group. Iliilllanïpa,

as that whieh comprises ail the five aggregates. The term Iliilllallïpa itselfwas

already employed in pre-Buddhist philosophieal systems. As Sarathehandra

has pointed out:

The expression niimarUpa. borrowed from the earlier upanishadic Iiteraturc,
posscssed two meanings. In one sense it referred to the empirkal individual
who, in the Upanishads too, enjoyed only a relative reality. But sometimes it was
used as a comprehensive term whieh includecJ the entire phenomenal wMlds
comprising mind and matter.8

Buddhism also ascribes these two meanings to the term. In the context of the

pa{iccasamuppiida however, the meaning of the term is limited to the psycho

physical str\.lcture of the individual. As noted by the authors of the PiiU Texl

Dictionary,9 the commentary on the Dhammapada states that the four mental

aggregates plus the material aggregate constitute niim.1Ilïpa. 1O Throughout

7/dha pa!isandhi vifzfziit,aril okkanti niimarUp1ril ... Ps. i, 52; also found at Vsm. 600. "Here
[in this present life] there is a relinking whieh is consciousness, there is an appearanee which is
niimarUpa." The word okkanti Iiterally means descent, but ean also imply appearance; certain
translators sueh as Nâl)amoli have juxtaposed the phrase "into the mother's womb" to the term.
This addition was probably inspired bya sentence of the Dighanikiiya where it is explicitly stated
that if a vifzfziifJa does not enter the mother's womb, niimarUpa eannot be engendered: vïiiiiiifJaril
va hi Ananda miitu kucchiril na okkamissatha, api nu kho niimarUparil miim ku~chismiril

samuechissathiiti. D. ii, 63.

8Saratehandra, Buddhist Psych%gy of Perception, p. 7.

9Piili Text Dictionary, p. 350.

tOVedaniidijaril catunnaril rUpakkhandhassa cii ti palicannaril khandhiin,/ril vasena pavattaril
niimarUparil. DhA. iv, 100.
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Piili literature,11 sundry passages support this statement. Yet, oddly enough,

we also find repeated an explicit contradiction of this definition ofniimanipa.

This was previously noted by Étienne Lamotte who remarked that ''par

mentalité [nâmaJ, il faut entendre les trois skandha mentaux à l'exclusion du

vijiiâna.,,12 Although materiality (nipa) is always characterized by the

mpakklzandlza, the mind (mima), in certain passage~. is defined only in terms

of three aggregates - vedanii, sa/iiiii and sanklziira - instead of fourY This

particular interpretation exdudes viiiniil}a from the niima category. Although

there is an apparent contradiction, the problem might not be as severe as it

initially seems, because the simple presence of the material aggregate along

with the three first mental aggregates implies the presence of viJïiiiil}a. Since

saliklziira is Iisted as one of the mental aggregates, viiiiiiil}a must naturally

follow for, according to the papccasamuppiida, saliklziira gives rise to viiiiiiilJa

(safikhiirapaccayii viiifiii(zariz). Moreover, as we have seen on pages 190 ff.,

the category niimanipa itself conditions viiiiiiilJa. Perhaps certain sources

have exc1uded Vifïfïii(za from the definition of niimanipa simply in order to

avoid duplication.14 or perhaps they assumed its presence to be so self-

IlNtiman li cauiiro aTÜpakkhandhii, TÜpan li TÜpakkhandha. AA. ii, 154. A similar statement
is also found al DhsA. 392.

12Élienne Lamotte. Hisloire du bouddhisme indien, p. 40.

I3For e.ample, the Vibhailga e.c1udes viJ1fiii~a from niima: Vedaniikkhandho safifiiikkhandho
smikJuirakkhandho: idam vuccali vifilÏii(lapaccayii niimam (Vbh. 144.) The Visuddhimagga also
slates that niima only includes the lhree aggregates starting with vedanii: niiman li
lÏramma~ahhimukhamnamanalo vedaniidayo laya khandhii. (Vsm. 558) This view is not shared
hy Vasuhandhu who stated in his Abhidharmak",ia that "les qUalre skandhas immalériels, vedanii,
samjntÏ, samskiiras, vijfuïna, sont nommés niiman, car niiman signifie 'ce qui se ploie: namatfti
ntima", 1-., Vallée Poussin, L'Abhidharmakosa de Vasubandhu, ii, p, 94.

14Although duplication was not a technique that the compilers of the PaU Canon denigrated.
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evident that they failed to warrant mention. Whatever the reason. whcthcr

consciousness is explicitly mentioned in the Iist or not. its function is always

and "ndoubtedly present: on the one hand. Iliimanïpa arises on the gwund

of Vùïlïii(lG. and on the other. smiklziira inevitably generates a l'Ï1ïlïii(w.

Therefore. the term niimanïpa must contain ail the five aggregates as thcy

have been explained in the previous pages.

The third nidi"ma of this middle group is sa!iiyatanii (the six sense

doors), which is usually described as the six organs of cognition. namcly the

visual, auditory, olfactory, gustatory, tactile and thinking organs. Each of

these sense-doors is then further divided into internaI (ajjlzatta) and exterm:l

(biilzira). However, as mentioned previously.15 within the formula of the

pa.ticcasamuppiida itself, the term sa!iiyatanii incJudes only the six sense

organs (ajjhatta) and not their respective objects. We can therefore establish

a direct correlation with the saliiyatanii-Iink of the pa!iccasamllppiida and the

five sense-organs that partly constitute the nïpakklzandlza.

The fourth Iink of the middle group, phassa, a term usually translated

as contact or sense-impression, arises from the six sense-doors. But as we

have seen on page 78, plzassa is bare sensory experience, devoid of any

subjective content. We can establish a further correlation here between the

sense-objects (biilzirasa!iiyatantÏ) and the nïpakklzandlza. The sense-objects,

which belong to the nïpakkhandha, are potential objects of perception, but

15See page 77.
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becausc of the ccngregating of conscicusBc'ss, sense-organs, and sense-objects,

they become actual nbjects of perception and are termed phassa.

Plzassa conditions the fifth link of the middle group, vedanii. To

dcscribe vedanii as one of the nidiinas is not necessary since it has already

been discussed as one of the klzandlzas, and we can rightly assume that the

meaning of the tcrm is the same in both contexts.

The sixth and seventh links which foIIow the vedaniinidiina are ta1J.hii

(craving)16 and upiidiina (clinging). The latter terrn is most often defined as

an intensified form of craving.17 Since both ta1J.hii and upiidiina are

considered to be different intensities of craving, they can be dealt with

together. Craving a!'.vays first expresses itself at the men.al level, but very

rarely does it remain confi~ed to that realm: through verbal and physical

deeds, craving shapes life. Since ta~!hii cannot express itselfwithout a mental,

verbal or physical action, we can equate both ta1J.lzii and upiidiina with part of

smiklziira, namely the activity arisen from a mental conation. To return to the

16As Bhikkhu Niil)amoli pointed out in his translation of the Neltippaka,al;lam, the literai
translation of /tll;lhii is "thirst", bUI the teTm tar;rhii in Piili literature is never used ta refer ta
"thirst" itself. [nstead, the ward pipiisa is employed when "thirst" is intended. [The Guide 15,
note 4211] Moreover, our common understanding of "craving" may be misleading since talJhii
rcfers ta bath craving and aversion. According ta Buddhism, craving reflects our discontentment
with the present moment, with reality as it is. We desire, crave for something because of a deep
inner dissatisfaction and because of our inability ta accept reality as it presents itself. Craving
is nothing but aversion towards our immediate situation. Similarly, aversion manifests itse[f as
the craving for a better condition. The ward tal;lhii refers ta bath craving and aversion and
henccl"Tth, whenever the ward "craving" is employed, aversion is also intended since bath are
nOlhing but the two faces of the same coin.

17According to the Visuddhimagga, "Clinging is characterized by 'seizing' (gahal;la), its
propeny is not tu release, and it manifests itself as a strang craving and as di!!hi."
(;ahU(lU/akkhal;lam uptidiinam, amU/ïeana,asam, tar;rhiida!halta-di!!hipaeeupa!!hiinam. Vsm. 528.
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simile useci ~o describe sarikhàra, cravlfig would correspond tu the mere

activity of cooking, without including the final pîoduct but leading to il.

The slltta literature mentions that cn!Ving is the conduit to becoming

(bh"';'~ii-=îti);18 theref~Jre craving leads us to the dghth link in our

investigation - becoming (bhava). However, a distinction ought to be made

between blzava as a general concept and bhava as one of the links of the

pa!ic:'~samtlppàda. According to Pâli literature. bhava in the general sense

is divided into kammabhava and llppattibhal'a. IQ The former refers to ail

actions that lead to becoming, Vlhat Nyanatiloka explainect as

the karmically active 8ide of existcnce ... [while the latter refers to thel
karma-produced rebirth or regenerating proeess, i.e. the karmically pass've side
of existence consisting in the arising and developing of the karma-produced and

therefore morally neutral mental and bodily phenomena of existence.2n

Thus the llppattibhava is the result, the effect which outflows l'rom the

kammabhava and reproduces the five aggregates by generating a new

viiiiià(la.21 Yet bhava as one of the links of the pa!iccasamuppiida does not

includC" what we described as llppattibhal'a, for only kammablzava and not the

latter is a condition for birth.22 Furthermore, kammablzal'a is not restricted

18S. iii, 190; v, 432.

19Vsm. 571; also Vbh. 137.

20Nyiiniitiloka, Buddhist Dictionary. p. 28.

21The suttas state that the five aggregates have craving or desire as their root. lme kho.
bhikkhave, panc' upiidiinakkhandhâ chandamülakii li. M. iii, 16; also at S. iii, 100. Furthermore,
Buddhaghosa briefly explains the uppattibhava as the [fivel aggregates generated by kamrna.
Uppattibhavo pana salikhepalo kammiibhinibbatrii khandhii pabhedato navavidho hoti. Vsm. 571.

22Bhavo ti pan'ettha kammabhavo va adhippeto, so hi jiiliyii paccayo, na upputtibhuvo.
Vsm.575.
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ta the blzavanidâna, but includes the two previous links of the chain of

dependent origination, i.e., craving and clinging,23 for aIl the kammas leading

ta the general concept of bhava are included in kammablzava.24

Here again, we notice an evident correlation with the pancakkhandhas:

the salikhiïrakkhandlza is connected to the concept of bhava. As we saw on

page 153, the underlying meaning of salir..hâra is twofold. It is defined as a

productive force and as whatever is compounded. The first aspect of

salikhâra can be correlated with the kammabhava, i.e., to craving, clinging and

the bhavanidâna itself, while the second aspect is nothing but the

uppattiblzava.

Through this simple analysis of the middle group of the

paticcasamuppâda, we have now assigned four of the khandhas to the eight

nidânas of the chain: with consciousness (vinnâ'.la), we have correlated the

vÎliliiï~zakkhandha;with mind and matter (niïmanipa), the five aggregates; with

the six sense-doors (sa/iïyatanâ), matter (nipa); with contact (phassa), matter

as Wb:!: with vedanâ, vedaniï; and with craving (ta'.lhii), clinging (upiïdiïna) and

becoming (bhava). salikhàra. The only aggregate that has been left untouched

is salilià. Although it is not mentioned as a member of the chain of

dependent origination, ner even alluded by its nidànas, its implicit presence

plays a crucial role.

2.1Vsm.581.

24Sabbam pl bhavagâmikamman ti iminâ pana cetanii sampayutlii abhijjhiidayo vutta.
Vsm.571.
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7.4 The implicit presence of sanoo within the paticcasamuppada

This research has already demonstrated25 that saii/ïa cornes in contact

with sensations after they have arisen. and that smï/ïa plays a crucial role in

the emergence of craving, attachment and becoming - the three links of the

papccasamllppada that are correlated with smiklzàra. This ciaim was bascd

upon two major arguments. The first is supported by the canonical statement

that [unwholesome] salïfia leads to "obsessions" (papalïca),26 a concept

similar to that of [miccha-] ditthi,27 and by Buddhaghosa's statement that

ciinging (upiid{ma) is manifested as [miccha-] di.tthi.28 It is important to

stress that only "unwholesome" safifia (kilesasmïfia) produce papalïca.29

Since papafica is basically interchangeable with micchaditthi, we could easily

paraphrase Buddhaghosa's statement and say that ciinging is manifested as

papafica. And as affirmed by the Sllttanipiita, [unwholesome] salï/ïa is

responsible for the arisai ofpapafica, therefore smï/ïa must precede ciinging.

Since safifia always follows vedana,30 it must perform its function betwccn

25Refer to p. 130 and ff.

26Sn.874.

27Refer to p. 118.

28Gahal}alakkhal}am upiidiinam, amuncanarasam, lal}hiida!hatta.di!!hipaccUpal!hiinam.
Vsm.528. Previously quoted in note #17 of this present chapter.

29This was diseussed on page 119 and evidenccd by thc Siiratthappakiisini (SA. ii. 382.).

30yam vedeli lam sanjiiniili. M. i. 111.
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vedanii and llpiidiina. Yet, we still ought to clarify whether sanna occurs

bctween vedanii and ta(zhii, or between ta(!hii and llpiidiina.

This is where we used the second argument which is grounded in the

causal chain of the Majjhimanikiiya,31 a psychological theory that E.R.

Sarathchandra has qualified as one of the earliest Buddhist formula of sense-

consciousness.32 According to this formula,33 "visual consciousness

(cakklzllvili/iii(!a) arises on account of visual forms (nïpa) and the eye

(cakklzll). The meeting of these three elements is contact (plzassa)", one of

the links of the paficcasamllppiida, which is a necessary condition for the

arising of the next link: vedanii. The formula continues by stating that

"whatever is felt (vedeti) as a sensation is recognized (sanj{miiti)", thus

explicitly supporting our statement that sannii folIows vedanii. Furthermore,

this same formula affirms that "salinii is followed by three mental functions

(vitakka, papa/ka and papmicasalikhii)" that faIl into the category of

saliklziirakklzandlza. Therefore, this implies that sannii operates precisely

between the vedaniikklulIldlza and the salikhiirakklzandha. Since ta(!lzii, the

Iink of the paficcasamllpp{/da that follows vedanii, belongs to the

31 M. i, 111-112. Similar occurrences of the formula also appear at M. i, 259; S. iv, 67, etc.
Prcviously discusscd on page 120.

32Sarathchandra, Buddhist Psych%gy of Perception 63. Sarathehandra quotes Mrs. Rhys
Davids l'rom Buddhist Psych%gy (p.63) and includes in parentheses that this formulae "is one
of the carliest".

33CakkhuTJ c'iivuso pallcca IÜpe ca uppajjati cakkhuvifzfziiTJam tiTJTJam sailgati phasso,
plwssapaccayii vedaniit yam vedel; tarit safzjiiniiti, yam sanjiiniiti tam vitakketi, yam vitakketi tam
papafzceti. yam paparïceti tata nidiinam purisam papafzcasaizkhii samudiicaranti
atlttiniigatapdccuppannesu cakkhuviTJTJeyyesu IÜpesu. M. i, 111·112.
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salik/zàrakkJzandlza,34 the activity of the salïlïiikkJumdlza must take place

before tal}lzà and after vedanii. The commentary on the Dlzamlllasaliga~lï

further supports this claim, for it places the activity of saliliii between l'edallii

and cetanii,35 a synonym of salik/zàra as seen on page 141.

Stcherbatsky provided a diagram which clearly shows that the function

of saliflii is activated after the emergence of sensation (see Diagram X).JO

34See page 164.

35Phassena pana phusilvii vedaniiya vediyati saririiiya sarijiinati cetaniiya ceteri. DhsA. 107.

36 j have translated Stcherbatsky's Sanskrit terrns inlo Pâli, and replaeed sorne of the Eoglish
equivalents by those that were used in this present work. Steherbatsky, Buddhist Logic. vol.
ii.311.
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Diagram X
The Emergence of sensation (vedanii)

scnse- bjects
(TÜpa)

sense-organs
(sa!iiyalanii; TÜpa)

meetmg point
(phassa)

sensation

'T'
recognttlon
(saiiiiii)

consciousness
(viiiiiii(la)

As we demonstrated in the chapter on vedanii,37 sensation in and of

itself does not necessarily lead to craving. The suttas themselves distinguish

between two kinds of sensations: those that are iimisii or gehasitii and others

which are niriimisii or nekkhammasitii. The difference is that the former act

as potential agents in the future arising of craving while the latter do not. A

certain vedanii may engender tal}hii only if it is accompanied by

"unwholesome" Salifiii, for the latter is likely to give rise to papanca. Because

37See page 106.
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of this particular faculty of recognition, pleasant sensations are approached

as likeable or dislikeable, and individuals very soon find themselves generating

craving or aversion towards these sensations. Craving in turn generates more

saizkhtiras and keeps the bhavacakka rotating.

The position traditionally attributed to salïlïa within the

pancakkhandhas is of crucial importance, since it is the relation between

vedana and salïna which is responsible for our bondage as weil as our

liberation. The sanlïa of an ordinary person (pllthlljjana) interprets and

approaches the sensations as one's own property. considers them responsible

for one's sorrow or happiness, and sets in motion the wheel ofbecoming; this

would be what the Saratthappakiisini terms "unwholesome" Salïlïas,JH which

in themselves constitute the sanlïakkhandha. The Aligllttaranikiiya indirectly

states that a wise person utilizes ["wholesome"] sanlïas to develop palïlïa JO

and, not being misled as to the nature of sensations, does not generate

craving or aversion, therefore putting a hait to the bhavacakka. This

distinction between "unwholesome" and "wholesome" salïlïa is implicitly

supported by many passages of the Majjhimanikiiya. The function of san/ïa,

as we remember, is to recognize and interpret perceptions through their

principal marks (nimitta) and minor characteristics (anllbyanjana). The texts

state that those established in the noble discipline, when seeing a form with

the eye, hearing a sound with the ears, etc., do not hold on to their principal

38SA. ii, 382.

39According to the Girimanandasutta. panna is cquated with the ten recognitions such as
aniccasaiina, anattasaiiiia, asubhasafzfiii, and sa on. A. v, 109.
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marks (nimitta) and minor characteristics (anllbyanjana), because doing so will

lead to the arising of desire,40 discontent and unwholesome states of

mind.41 Therefore, since the function of sanna is precisely to hold to the

principal marks and minor characteristics, wc could say that [unwholesome]

safifia is propitious to the emergence of desire. This is further evidenced by

another passage of the Majj/zimanikiiya:

When he has seen a material shape (TÜpa) through the eye, he feels attraction
for agreeable material shapes, he feels repugnance for disagreeable material
shapes; and he dwells without mindfulness aroused as to the body with a mind
that is limited (parillacetaso). and he does not comprehend that freedom of mind
(ceravimulli) and that freedom through intuitive wisdom (paiiiiiivimulli) as they
really arc, whereby those evil unskiIled states (akusalii dhammii) of his are
stopped without remainder. Possessed thus of compliance and antipathy,
whatever feelings (vedanii) he feels - pleasant or painful or neither painful nor
pleasant- he delights (abhinandati) in that feeling, welcomes (abhivadati) it and
persists in cleaving (ajjhosiiya tiflhati) to il. From delighting in that feeling of
his, from welcoming it, from persisting in cleaving to it, delight (nandi) arises;
whatever is delight amid those feelings, that is grasping; conditioned by grasping
is becoming; conditioned by becoming is birth; conditioned by birth, old age and
dying, grief, sorrow. suffering, lamentation and despair come into being. Sueh
is the arising of this entire mass of anguish.42

This passage clearly suggest that when a person generates attraction or

repugnance to sensations (vedana), craving - or actuaIly, nandï - and

attachment (llpadana) arise and the rest of links of the pa.ticcasamuppada are

automatically called in. What is important tonotice is that attraction or

repugnance are directly Iinked to the activity of sanna. When sanna is

primarily focused on the principal marks (nimitta) and minor characteristics

(mtttbymijana) of the object, it is very Iikely that attraction or repugnance will

4'The word used is abhijjti which, according to the Ptili Text Society Dictionary, is synonymous
with loMa and is closcly connectcd with talJhti and uptidtina.

41M. i, 180-181; i, 270; i. 273; iii. 34-35.

42M. i. 266. Translation from Middle Length Sayings, vol. i, p. 322-323.
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be generated, and that craving and attachment will then follow. This is what

is meant by "unwholesome" sa1ïiiii. Tilmann Vetter has commented on the

above passage:

One should not dwell on these impressions and thoughts a moment longer than
is necessary to orientate oneself. If one goes too deeply into the principal marks
[nimirra1of what is presented, or into minor features, than one cannot avoid the
arising of desires and dejection and it will take a long time berore these
conditions disappear again."

However, Vetter seems to have left aside the "positive" aspect of salï/ïa. It

is clearly stated in the A/igllttaranikiiya that greed (raga) cannot arise in one

who is totally focused on the principal mark (nimitta) of aSllbha44
- as we

have seen, aSllbha is one of the ten saii/ïas described in the Girimanandaslllta.

Although Vetter interprets the concept of nimitta as the principal marks of

an object, we must stress that the principal marks of any phenomenon are the

three characteristics of existence - anicca, analta and dllkkha. Vetter uses

the term nimitta in the sense of "outward appearance", while its signification

also includes other characteristics. Yet, in the sense that Vetter uses the

term, he is correct: one focusing on the princi.pal marks which only reflect the

outside appearance of an object will evt'ntually generate desire. However,

one focussing on the essential characteristics of every object - i.e., the threc

characteristics of existence and the other "positive salïiias" - will eradicate

greed. Therefore, when saiiiia is primarily focussed on these three

characteristics of existence, craving cannot be generated, for the person will

understand the true nature of the object as weil as the danger of associating

any form of delight (abhinandati) with it. The recognition of these three

43Vetter, The Ideas and Meditative Practices of Early Buddhism, p. 24.

44.Asubhanimittan tl'ssa vacanïyaril. Tassa asubhanimittaril yoniso manasikarato anuppanno
c'eva rligo n'uppajjati uppanno ca rligo pahïyati ti. A. i, 200-201.
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marks of existence, as weil as the other characteristics described in the

Girimanandasutta, is the function of saniüï that we termed "wholesome". We

must stress, however, that these "wholesome" saniziis do not belong to the

satinakklzandha. As we saw on page 129, the essential function of the

sannakkhandha is to apprehend a nimitta (sign). The fact that the three

characteristics of existence - anicca, allatta and dukklza - are never

considered nimittas and, furthermore, that they are classified as animittas,

implies that the "wholesome" sanlia does not apprehend nimittas and,

therefore, does not belong to the sannakk/zandha. It becomes clear that

sanlia, as "unwholesome" or "wholesome", plays a crucial raie between

vedana and ta(zlzii, for desire will or will not arise depending on the kind of

salina present. The inclusion of sanna between these two links of vedana and

ta(zlzii further clarifies the emergence of saliklzara.

As we have hitherto suggested, the first part of saliklziira does not refer

to ail activities but only to actions that have previously been conditioned by

the Satiliii. In other words, any action performed with the base of craving or

aversion - which arose due to the activity of satina - is a salikhiira, since

Satiliii predisposes a certain person to react blindly to the sensations.

However, actions performed with wisdom as their foundation do not result in

satikhiira since, as seen previously, sensations approached as impermanent

cannot give rise to craving and aversion.

By mere analysis of this middle namanïpa group of the

pa!iccasal1luppiida, we have explained every one of the pancakkhandhas.
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Diagram XI shows which elements of the middle link of the

paticcasamllppiida are correlated with which klzalldha.

Diagram XI

Correlation between the pa!iccasamllppiida and the !<handhas

elements of the palÎccasamllppiida

viflfliiIJa (eonsciousness)

nâmanJ.pa (mind and matter)

sa!iiyatanâ (the six sense.doors)

phassa (sensory stimuli)

vedanâ (sensation)

<•.....................................

taIJhâ (craving)

Ilpâdâna (attachment)

bhava (beeoming)

7.5 Summary

corrcsponding kJlllntiha

V;;iTilÏ1fCl

the five !<hand/Ills

nJ.pa

fÜPll

vedanii

safuici

sll/ikkhâra

sarikJrara

.-."

We have seen, then, that each of the five aggregates finds a specifie

place in the theory of dependent origination. We have also explained that the

safifiiikkhandha plays a critical role in the multiplication of misery, for it

seems ta be the faculty that is indirectly responsible for transforming vedanii

into ta1}hii. When vedanii is coloured by the faculty of recognition, craving
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and attachment arise:5 Yet, if one deactivates the inherently

"unwholesome" safuïakkJumdha, or transforms it into the ten recognitions

mentioned in the Girimanandaslltta, ta~zhii is no longer produced, because

palï/ïa, and not wrong views (micchadittlzi), arises from the activity of this

"wholesome" saiiiia. The chain of dependent origination is thus broken and

the final goal of enlightenment is ultimately reached. However, this process

of liberation is graduai in the sense that liberation is not necessarily attained

the instant that one ceases to generate salïiia and begins to develop paiiiiii.

Even when a person observes sensations with the understanding of their true

nature (anicca, anatta and dllkkJza) and does not generate new cravings, the

blzavacakka keeps turning. The force that activates the motion of the wheel

results from saliklzara. Even when one does not produce new ones, old

saliklzaras will still continue to bear fruit in the form of new vinnaIJa, nïpa,

and vedana. However, by failing to react or impose particular evaluations on

these newly arisen vedanas, one does not generate new kammas and

eradicates the fruits of the old salikhiiras. In the presence of constant

awareness, keen diligence and strong paniia - which arises from

"wholesome" salï/ïa -, new safzkJzaras cannot arise from sensations since

"unwholesome" salïna no longer exists to react to sensations with craving and

aversion. The old saliklzaras will eventual!y al! come up to the surface and

pass away. As the Buddha once told Ànanda:

4S
Sec p. 117 ff.
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lndeed. aU karmic activities (salikltara) are transient. Arising and passing away
is their true nature (dhammino). When they arise anù vanish. the tranquility
allained from such eradication is the real happiness:"

This process of eradication can be compared to the process of fasting.

If one ceases to give food to the body, one does not die immediately the first

meal is missed. Rather, one can survive without eating for perhaps two or

three months. This is possible even though the body has to feed itself at

every moment, because the body is able to break down and digest the old

stock of food, i.e., aIl the fat and muscle previously accumulated. Not until

this storage of nutriment has been consumed and only skin and l'lones rcmain

will the body finally die, no more sustenance being available. In a similar

manner, the niimanïpa phenomenon needs to be fed at every moment by

salikhiiras which are constantly resulting from craving and aversion towards

vedaniis.47 But if one remains in a state of equanimity characterized by

paiiiiii, and does not react to sensations, the past salikhiiras that are

responsible for the arising of these very sensations dissolve, and a time comcs

when not a single sQ/ikhiira is left to propel the bhavacakka. It is at this

moment only that one attains or enters into "nibbana without residuc"

(ninlpiidisesanibbiina) , the final goal of true liberation.

46Anicciivala salikltiirii uppiidavaya dhammino; uppajjilvii nirujjhanti, tesam vüpasamo sukho
ti. D. ii, 199. This same passage was uttered by Sakka in the Mahiiparinibbiinasutta at D. ii, J56.

47The Majjhimanikiiya supports our simile by mentioning that four kinds of suhstance are
found. namely material food, phassa, sarikltara and viiiiiiif)a. Kaba!imkiiro iihiiro o!iiriko vli
sukltumo va, phasso dutiyo, manosaiicetana tatiyu, viiiiiiil:zam catuttho. (M. i. 48.) Although the
term sarikltiira is not used explicitly in this text. the word used (manosaiicetaruï) can he directly
related to sarikltiira. Such is the description ofmanosaiicetanii of the Paramatthamaiijüsii (VsmA.
335; reported by Bhikkhu Nâl)amoli in his translation of the Visuddhimagga, 7he Path of
Purification, p. 372, note #2.)
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Conclusion

Although many scholars have referred to the five aggregates in their

works on Buddhism, none have thoroughly explained their respective

functions. In attempting to explain the importance of this previously

untreated subject, this thesis has circumscribed the meaning and the raie of

each of the five aggregates and has established a correlation between each of

the aggregates and certain links of the paficcasamllppiida.

In our discussion of the nïpakkhandha, we discovered that the many

classifications of this aggregate could be condensed and divided into two

major categories: those elements belonging to the sense-organs, and those

pertaining to the sense-objects. When approached from these two categories,

the nïpakkhandha can be integrally correlated to two links of the

pa!iccasamllppiida, namely safiiyatanii and phassa, - "contact". Ali the

sense-organs except mana belong to sa.liiyatanii, while the sense-objects along

with mana are included in phassa. When these sense-objects are actually

perceived, they, along with consciousness and the sense-organs, constitute

phassa: bare sensory experience, devoid of any subjective inclination which

possesses the potentiality to become a sensation (vedanii).

We understood that no distinction \s found between the

l'edaniikkJwndha and vedanii as a member of the chain of dependent

origination. We explored how vedanii, Iike n.ïpa. was also c1assified according
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to different schemes, such as niriimisii, nekklzamasitii, iimisii and gelzasitii. We

came to the conclusion that a certain means of approaching any vedanii would

transform it into niriimisii or nekkhal7lmasitii vedanii, which are of an

inoffensive nature, while an alternative approach would transform the vedanii

into amisa or gelzasita veda1liîs, which are endowed with a negative

connotation because this type of sensation may act as agent in bringing about

the future arising of craving and aversion. We have presented evidence which

supports the thesis that the factor responsible for this second appraach to

vedana is the next aggregate: sanna (recognition). It is this third aggrcgate

that will transfcrm the sensation into a niral7lisa (or nekklzamasitii) or an

amisa (or gelzasita). This transformation is thus responsible for thc gcncration

or eradication of craving.

The main function of the sannakklzandlza is to recognize and interpret

sensations through the imposition of certain categories. Yet not ail SalÏfÏiis

belong to the sannakkhandha. To clarify this nuance, it was necessary to

elaborate a scheme dividing sannas into two categories. The "wholesomc"

sannas are recognitions of, in short, the three characteristics of existence.

These do not belong to the sanniikklzandha as such for they do not apprehend

"signs" (nimitta). The "unwholesome" sannas, on the other hand, are simply

certain interpretations of reality through the major signs. The latter type of

sanniis are not conducive to insigl1t; they generate papanca, and essentially

constitute the sannakklzandlza. Upon recogmzmg, within thc

paticcasal7luppada, the presence of tP,>. sanniikklzandlza between the two links

of vedana and ta1;/zii, 'le realized the major raie played by this aggregate in

the arising of craving and <:version, for unless an individuaI's faculty of
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recognition is governed by the "wholesorne" safuïiis, that individual is likely

to generate craving, clinging, and becorning, ail of which fall under the next

aggregate: sarikhiira.

Again, the salikhiirakkhandha was analyzed in terrns of different

schemes. We came to the conclusion that the sarikhiirakkhandha is definitely

a sarikhiira in the sense of sarikhata-dhamma since it has been forrned and

conditioned. Yet not ail sarikhiiras belong to the sarikhiirakkhandha, since

they are not ail endowed with the capacity of "forming" or generating more

salikhata-dhammas. A sarikhata-dhamma can only produce other sarikhaia

dhammas when working in conjunction with viiiiiii~la, vedanii, saiiiiii and nlpa;

in other words, only the sarikJziirakkhandha, which, by definition, is closely

connected to the four other khandhas, can produce sarikhata-dhammas. This

irnplies that salikhiira as a paccaya is sirnply a paraphrase of

salikhiirakkhandha. Both these terms refer to a force that will generate an

effect. The effect, however, although being salikhata in the sense that it has

been caused, does not necessarily belong to the paccaya or the

salikhiirakkhandha categories for it might not generate a further effect. We

have a1so correlated the salikhiirakkhandha with threc of the links of the

pa!iccasamllppiida: ta~zJlii, IIpiidiilla and bhava - the three links responsible

for the ernergence of a new existence, a new consciousness (viiiiiiilJa).

We have seen that vùïiiiilJakkhandha is variously translated. Sorne

scholars hold that it rneans "bare sensation", sorne, "pure consciousness" and

others. the cognition of sornething pleasant, unpleasant or neutral. However,

none of these suppositions seerns to be totally accurate, since the
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.. viiiiiiil:zakkhandha is responsible for the cognition of ail of these. Bence wc

defined the term as "mere consciousness", whether that consciousness be of

nipa, vedana or salilia. We have also examined the difference betwecn mana

and vinliâ~!a itself. Both are necessary for perception of thoughts or concepts

(dhammas), Qut only the latter is necessary for the apprehension of stimuli

from any of the other sense-organs. Fina11y, we have established a correlation

between the third link of the pa.ticcasamuppada - viiiliii~!allidiina - and the

vi1inât:zakkhandha.

By correlating the five aggregates, in the order they traditiona11y

appear,l with the theory of dependent origination, we have presented

evidence supporting the significance of their traditional nomenclature. The

traditional order of the five aggregates is in perfect harmony with the theory

of dependent origination. If the order of the aggregates were arranged

differently, there would be a definite contradiction between the two theories.

Having correlated these two theories, we discovered that viiiliâ~za, which can

cyclica11y manifest itself as either the last or first member, is a necessary

condition for the arising of matter (nipa), which in tums conditions sensations

(vedanii). Sensation is necessary for the emergence of recognition (salinâ)

which might lead to karmic activities (salikhiiras) if the recognition IS

unwholesome - and therefore belongs to the saiiiiâkkhandha -, or to

wisdom (paiiliâ) if the recognition is wholesome. If a salikhâra is generated,

then the grounds for the arising of a new viiinât:za are prepared. Thus, the

l With the sole exception of vUiiiiÏ1:1a which ap!,ears as the last rncrnber and was rnoved to the
tirst place, for reasons explained on p. 188 ff.
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cycle is complete: from viiifuïl}a to viiiiiiil}a. Beings are trapped within a

quasi-eternal round of birth, death and rebirth.

The Buddhist tradition usually explains the process that binds beings

to samsiira by use of the twelvefold chain of dependent origination in direct

order (anllloma). This same process when viewed in the reverse order

(pafiloma) is perceived as a soteriological indicator by virtue of the

implication that the chain can be broken. Thus the doctrine of dependent

origination plays an irrevocably crucial role in Buddhism: it elucidates the

process necessary for attaining enlightenment. It is probably for this reason

that canonical Iiterature states that "whoever understands the

pa!iCCaSamllppiida understands the dhamma, and whoever understands the

dhamma understands the paficcasamllppiida".2 While the theory of

dependent origination has been allotted such great importance, the five

aggregates have never received much emphasis in terms of the process that

leads to nibbiina. Nevertheless, the paficcasamllppiida is a process that takes

place within evelY individual, and since Buddhism describes the individual as

constituted of the five aggregates, these aggregates must mirror the process

hinted at by the paficcasamllppiida. By correlating the five aggregates with

the theory of dependent origination, 1 have presented evidence that shows

how the process which binds beings to samsiira is reflected in the five

aggregates, thus transposing Buddhist soteriology into a more concrete

psychological framework.

,
-Yo pa!iccasamupptidam passali so dhammam passali, yo dhammam passati so

pa!iccasamupptidam passalili. M. i, 190-1.
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Not having undergone training in modern psychology. 1cannot establish

parallels between Buddhist psychology - as evidenced by the function of the

five aggregates - and modern psychology. Yet. since this lhesis lhoroughly

explains the workings of each of the five aggregates. 1 believe that it could

serve as a useful tool for those more familiar with modern psychology wishing

to pursue this parallei. In The Princip/es ofBuddhist Psych%gy. Kalupahana

has already established certain correlations between Buddhist psychology and

the theories of William James. Because the science ofpsychology has evolved

tremendously since James, much work still remains to be done on the subject

and, hopefully, this thesis will prove to be usefui for those wishing to

investigate the matter further.

This study should also have an impact on Buddhist hermeneutics.

Buddhism admits different leveIs of truth (sacca). The pa!iccasamuppiida is

classified as paramatthasacca, or the highest truth, while the five aggregates

are usually categorized as samuttisacca - conventional truth - or as

paflliattïsacca - doctrinal truth. So far, scholars have attempted to categorize

canonical statements into one level of interpretation without trying to

establish paralleIs between them. Each level has been approached as

exclusive. This study of the five aggregates has revealed that correlations

between different levels can be established - al least between the

pa!iccasamuppiida and the pancakkhandhiis - and, hopefully, might provide

motivation for scholars to further investigate the matter between other

elements classified into different levels of truth. This approach could lead to

a more comprehensive Buddhist hermeneutics, where the levels of truths are

not necessarily opposed to each other.
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