A BUDDHIST MANUAL

OF

Psychological Ethics.

FRGM THE PaLI

OF THE

DHAMMA-SANGANI~




Pali Text Hociety Eranslation Heries o, 41

A BUDDHIST MANUAL

of

PSYCHOLOGICAL ETHICS.

Being & Translation, now made for the First Time, from the Originai
Pali, of the First Book in the Abddhamma Pitaka

entitled

DHAMMA-SANGANT

COMPENDIUM OF STATES OR PEENOMENA
Third Edition
With Introductory Esmy and Notes
by
CARCLINE A. ¥. RHYS DAVIDS, D.larr., M.A.

Published by
ITHE PALI TEXT SOCIETY
OXFORD
1997




1900

First published

Second Edition 1923
Third Edition 1974
Reprinted 1997

ISBN O 86013 062 2

UNESCO COLLECTION OF REPRESENTATIVE WORKS

This Buddhist text has been accepled in the seres of transia-
tiens from the literature’of Burma, India, The Khmer Republic,
Laos, Sri Lanka, and Thailand, jointly sponsored by the United
Nations Educational, Scientific, and Cultural Organisation
(U\‘ESCG) and the National Commissions for Uriesco in these

tre . : countries.
S '-—&J‘

All R)ghts reserved. No part of this work may be reprodoced or

transmitted in any form or by any means analogue, digital, electronic,
mechanical, photocopying, recording or otherwise or stored in any
retrieval system of any nature without the written permission of the

Pali Text Society Limited of 73 Lime Walk, Headington, Oxford,

0X3 7AD, UK.

© The Pali Text Society Limited 1997

Printed and bound in Great Britain by

Antony Rowe Lid, Chippenham, Wiltshire,

PR




TO

EDWARD T. STURDY,
BY
WHOSE GENEROUS ASSISTANCE
THE EDITION OF THE COMMENTARY
HAS BEEN RENDERED ACCESSIBLE TO SCHOLARS, -
ARD .
A TRANSLATION OF THE TFAT TO READERS GENERALLY, 7
THIS VOLUME IS DEDICATED

WITH THE CORDIAL REGARD OF HIS FRIEND,

THE THANSLATOR.




PREFACE TO THE THIRD EDITION

~ Theorigioal edition of A Buddhist Manual of Psychological
Ethica was published in 1900 by the Royal* Asiatio Socicty as
vol. Xl in the Oriental Translation Fund, New Series. Before
this dets neither Dhammasangani nor any of the other six
Abhidbamma works had been translated into English. The
R.AS. therefore must command the respect and gratitude of
everyone interested in this area of Pali canonical literature for
its pioneer venture in publishing Mrs Rhys Davids’s translation,
&nd thus not only opening up a field at that time virtually un-
trodden and unexplored by westerners, but also making morc
widely known both her name and her considerable powers. That
this vesture was well justified may be judged by the publication
of & 2nd edn. in 1923, also by the R.A.S., and of this 3rd edn,
produced by the Pali Text Society with the gracious approval
and eseent of the R.A S :

TheZnd edn., slightly revised by Mrs Rhys Davids, was re-set
ina smaller type than that used in the originaledn. Consequently
the psgination differed. Tt is hoped, however, that all inconsis-
tenciesin the numbering of the page-references have now been
removed. In addition, it must be stated that s this3rd edn. isa
Photocepy of the 2nd it retains its pagination except in one
particalar now to be explained :

Between 1900 and 1923 Mrs Rhys Davids came to realize that
the 2nd edn. must begin ““ es the 1st edn. should have begun,
with the real beginning of the Abhidhamma-Pitaka, ie. with
the Mitika or Table of Contents ™ (2nd edn. p. ix). Unfortu-
nately, however, though this integral part of Dhammasangani
was induded in the 20d edn., it was paginated in roman figures
(p. cv-exni) thus running on from the end of the Introd uctory
Essay as though it were part of that. In order to rectify this
anowaly without re-paginating the 364 pages of translation and
indexes that follow, we have ventured to call these Mitika
pages M1-M9. 7

Mozeover, it has seemed advisable to replace Mrs Rhys
Davids’s Preface to the Second Edition by this brief biographical




sketch of ths book together with the few paragraphs that
follow, 8he was always in favour of advance, not of standing
still, and since the publication of the 2nd edn., just over 50 years
ago, great strides have been made in Abhidhamma studies. To
keep paca with thesa developments we have decided to utilize
thespace at our disposal for a rather more precise and instructive
analysis of the significance of Dbammasaigani than could be
presented half & century ago.

' I. B. HorxER.
London, 1973.

In any consideration of Abhidhamma studies the term to be
examined before all othersis *“ mitika . The resson for thislies
in the method adopted throughout the Abhidhamma-Pitaka of
examining the nature and behavionr of the many states, mental
and material, which in accord with the fundamental principles
of anicea, dukkha and anatta are shown to arise and pass away
throughout the whole continuity of process which existence is
demonstrated to be. The method is above all anslytical, and
in order that the system of analysis may be searching and preciss
it i3 confined to operating within the terms of reference of indi-
vidual and pre-stated plans. These plans, or matrices, are the
points of growth from which complete structiral argumentscon-
cerning particular states, or conditioned things, are developed
in absolute terms. Conseqmently matika, although frequently
rendered in translation as table of contents, should not be con-
sidered only in that senss ; its more cogent purposeisto declare
the nucleus, or to indicate the course upon which a snbsequent
analytical structure is to be developed. Moreover, in their
ancient and traditional role 23 specific passages for recitation,
the matikis provide the learner with a stable source of essential
material on which to exercise practice and gain understanding.

Esach of the seven books of the Abhidharmma Pitaka is con-
sidered to have its own matiki, and these have been commented
upon at some length in Mohavicchedani (P.T.S. edition 1961).
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This work is considered to have been compiled by a certain
Kassapa Thera at the request of his pupils. The text, classified
in Burms as one of the nine *little- -finger ” manuals, was
probably written in the early thirteenth century at the Niga-
pana Yibara in the Cola country of southern India. Itis a most
valuable work in that it summarizes the whole of the Abhi-
dbhamma Pitaka, book by book, from Dhammasangani to
Patthana. The matikis concerned arein thisinstance, however,
viewed mainly as tables of contents and should in certain cases
be considered s standing outside the fundamental textsin so far
&8 in only four works can there be shown to be e=ctions specifi-
cally entitled * matika ', existing internally s part of the text,
though there are many uddesas also which are indeed lists of
contents. These internal mitikis are: (1) that of Dhammasan-
- gagi, which commences that volume; (2) a short matika fol-
lowing the nddesa of Riipakkhandha in the same work ; (3) one
following immediately on the sixteenfold classification of the
nidzaas in the Abhidhammabhajaniya section of Paticca-
sameppada in Vibhanga ; (4) e series of fiveshort matikisat the
beginaing of Dhitukatha, end (5) a rather more lengthy matika
at the beginning of Puggalapaiifiatti. Of these five the first, i.e.
the mmtial section of Dhammassahgani, is by far the most impor-
tant, s influence being felt strongly throughout the whole of
the Abhidhamma-Pitaka. Not only are the definitions and
expansions of the elassifications of this matika the material used
in the detailed analysis of states in DhammasanganT itself, but
they form the basis on which a large proportion of subsequent
discussion is built in the remaining books of the Pitaka.

The matika of Dhammasangani consists of two main sections.
The first of these is the tikamatika, which comprises twenty-two
groups of threefold designations. The second is the duka-
matiki comprising one hundred groups of twofold designations ;
this i followed by a subsidisry section known as the suttanta-
duksmatika, consisting of forty-two groups of twofold designa-
tions. Although all one hundred and sixty-four groups are im-
portant, it isthe twenty-two tikas and one hundred dukas which
form the dominant basis of Abhidhamma analysis.
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In examining the Dhammasatgani matika the main feature
to be recognized in what might at first sight appear to be a be-
wildering and almost random system of classification is that each
individual tika and duka i$ to bo regarded as a quiteseparate and
unique standpotat from which every mental state or material
quality that is cognizable in any way may be examined in terms
of detailed analysis. Thus each of the one hundred and twenty-
two groups represents a discrete mode by which those states or
qualities on the occasions of their srising present themselves
end can be recognized by virtue of the duty they perform, the
qualities they exhibit, the effects they preduce, their nature,
origing, ete. ( ice, however, the matika has been stated, and

thereby the terms of reference for future discussion established, -

it becomes the purpose of Dhammasangeayi to elucidate fully, in
the greatest possible detsil, the structuro and content of those

states snd qu'alities in the absolute caregories of Abhidhemma .. -

ergament. Examples of soma of the categories concerned are :
censciousness (citta), mental concomitants (cetasiki), aggre-
gates-(khandha), bases {8yatana), elements (dhitid), the four
great material essentials {mshsbhita), ete:: -

Within the framework of these categories, and strictly in
agcord with the terms of reference provided by the individusl
components of each tiks or duks, analysis is conducted. In
consequence of the entire range of possible mental states and
material qualities capable of being expressed under the heading
of any one group of tikas or dukas, Dhammasesganiaccordingly
confines itself initially to the fullest possible analysis, in the
terms summarized above, of the first tika, viz. states that are
good, bad, indeterminate (i.e. cannot be classified as either good
or bad), and this it does with great deliberation in the opening
983 sections of the present translation. Becsuse of the particular
tika adopted for this initial examinstion it establishes in the
course of the process of expansion and anzlysis the fermal group
designations by which the now fully analysed states. may be
recognized : e.g. good statés concerning the sensuous universe
(kdméivacara), the universe of form (ripavacars), the formless
universe (arfipivacara), the higher idesl (lokuttara), greedy,
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hateful and ignorant states, resultant conditions, material form,
etc. Asaresultof this it is possible in the following 312 sections
to classify clearly and comprehensively in the terms of those
group designations the distribution of all mental states and
material qualities within the internal subdivisions of the re-
maining twenty-one tikas and one hundred dukes,

8o far as Abhidhamma as a whole is concerned the anslysiz of
states conducted by Dhammasangeni is but the beginning of a
process, for although it establishes the terminology by which the
states it isolates may be identified, their extent and limitation
are continued in subsequent volumes. It is not the purpose here
to discuss these works in detail, but in order to emphasize tho
importance of the tikas and dukas it might be well to show
something of what occurs in some of the volumes. In Vibhangs,
for exampie, fourteen of the eighteen divisions include s section
entitled ** Interrogation ™ (pefibdpucchaka) where the subject
of each vibhakga—the subjects also being drawn from Dhamma-
sahgani—is assessed in terms of the twenty-two tikes end one
hundred dukas. Thus in Khandhavibheaga each of the five
sggregates: matter, feeling, perception, mental concomitants
and consciousness, is expressed in terma of the tikas and dukas,
whereas in Dhammasangagi the tikas and dukas are used to
isolate and establish the make-up of the khandhas. The same
process obtains with regard to such other vibbangas as bases,
elements, truths, controlling faculties, stations of mindfilssss,
ete. The purpose of this is to make clear that not only eza-the
individual tikms and dukas be shown to express the presentation
and modes of action of the many states comprisicg the khan-
dhas, etc., but that those same states can themselves: be
expressed separately in terms of tikas and dukas in order o
show therr behaviour, suitability, unsuttebility, their associa-
tion with good or bad roots, ebility to produce desirable or un-
desitable resultant, whether they are belpful or unhelpful to

progress, whether they are gleﬁlement:s, fetters, ties, bwowds,.

floods, efe, o
In Dhitukatha the purpose is a detailed elucidation of the
bases (iyatana), and here againitiscarried outon the same basis




xm

as Dhammasafgapi and Vibhanga, malang the tikas and dukas
a mostimportant feature of the method. Themost elaborate use,
however, of the Dhammasafgani mitika occurs in the massive
final work of the Abhidhamma Pitaka, Thisis Patthana, where
the whole structure of the relationship between states in their
arising and passing away is displayed not merely in terms of the
individual tikas and dukas but coupled with the combinations
and permutations of the twenty-four paccayas (hetu-—svigate).
In this manner then the matika of Dhammasatgani operstes
first as a means of exploring fully all those states and qualities
inherent in experience, mental and matenial. Secondly it acts
a3 a series of focal points at which the ultimats value of any
state may be assessed. Thirdly it provides the structure upon
which the relationship between states mway be realized, not
statically as isolated factors, but in their pormal process of
coming to be and passing away.

Thus to those observant practisers concerned seriously with
matters relevant to progress towards ultimate perfection and
penetrative wisdom, to whom ** seeing danger in the shightest
fault ” refers not only to morsl practice but to the building up of
rightness of view, the mitiki of Dhammasangani and its full
development therein, and in succeeding works, 1s of paremount
importance. If the teaching of Enlightened Ones is that there
should be an abandoning of evil states, a practising of good states
and a purification of the mind, then it is evident that in the final
analysis a proper knowledge of the qualities and behaviour of all
relevant states must be known, in order that punty of mind in
its fullest sense of attaining to rightness of view may be achieved.
This the matikas of Dhammasangapi and the succeeding works
are designed to provide.

R. E. IcGLEDEN.
Waltham St. Lawrence, 1973.




“Yam kidici dbammem abhijafifia
sjjhattam athavipi bahiddha
Surra Nirata, 917

“ Apt khvdbam dvuso imasmim yeva vyimamatte kalevere
s:iflimhi samanake lokam pafiiipemi . . "
SamyurTa-Nmxiva, i, 62; = A, 1, 48.

“ Kullipamam ve bhikkbave #jinantehi dbhammi piovo
pahdtabbi, peg-eva sdhemmai.
Maryramva-Nixava, i, 135

“ We shall find that every important philesophical reforma-
tion, after & time of too highly strained metaphysical dogmatism
or unsatisfying scepticism, has been begun by some man who
saw the necessity of looking deeper into the mental comstitution.”

G. Croom Rodrursox.
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INTRODUCTORY ESSAY.
o L
The Manual and the History of Psychology.

IF the sands of Egypt or the ruins of Greece itsclf wero to
give up, smong their buried things that are now and again
being restored to us, a copy of some manual with which the
young Socrates was put through the mill of current academic
doctrine, the discovery would be hailed, especially by scholars
of historical insight, as & contribution of peculiar interest.
The contonts would no doubt yield no new matter of philesophic
tradition. But they would certamly teach something
respecting such points as pre-Aristotelian logical methods,
and the procedure followed in one or more schools for
rendenng students conversant with the concepts in psychology,
ethics and metaphysic accepted or debated by the culture of
the age.

Readers whose sympathies are not confined to the shores
of the Mediterranean and Mgean seas will feel a stir of
interest, similar in kind if fainter in degree, on becoming
more closely acquainted with the Buddhist textbook
entitled Dhamma-Sengani. The edition of the Pali text,
prepared for the Pali Text Society by Professor Dr. Ed. Miller,
and published in 1885, has so far failed to elicit any eritical
discussion among Pali scholars. A cursory m:spect:on may
have revealed little but what seemed dry, prolix and sterile,
Such was, at least, the verdict of a younger worker, now,
alas! no more among us! Closer study of the work will,
I believe, prove less ungrateful, more especially if the
conception of it as a student’s manual be kept well in view.
The method of the book is explicative, deductive ; its object

1H C Warren Buddhmu i Translations, xviii. .Cf, Kern,
Indian Buddhism, p. 3.
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was, not to'add to the Dhamma, but to unfold the orthodox
import of terms in use among the body of the faithful, and,
by organizing and systematizing the sggregate of doctrinal
concepts, to render the learner's intellect both clear and
efficient.

KEven a superficial inspection of the Manusl should yiehd
great promise to anyone interested in the history of paychology.
When in the year 1893 my attention was first drawn to it,
and the desirability of a translation pointed out by DProfessor
Rhys Davids, I was at once attracted by the amount of
psychological material embedded in its pages. Buddhist
philosophy is ethical first and last. This is beyond dispute.
But among ethical systems there is & world of dificrence in
the degree of importance attached to the psychological
prolegomens of ethics. In ethical problems we are on
a basis of psychology of conation oz will,* with its co-efficients
of feeling and intelligence. And in the history of human
ideas, in 80 far &s it clusters about those problems, we find
this dependence is sometimes made prominent, sometimes
slurred over. Treated superficiaily, if ‘suggestively and
picturesquely, in Plato, the nature and functions of that
faculty in mar, whereby he i3 constituted an ethical and
political * spimal »’, are -by Aristotle analyzed at length. But
the "Buddhists were, in & way, more advanced in the
psychology of their ethics than Aristotle—in a way, that is,
which would now be called scientific. Rejecting the
assumption of a psyche and of its higher manifestations or
noils, they were content to resolve the consciousness of the
Ethical Man, as they found 1t, into a complex continuum of
subjective phenomens. They analyzed this continuum, as

1C G C Robertson, Elements of General Philosophy,
pp- 191, 197 ; Philosophical Remains, p. 3; A. Bain, Morai
Science—The Psychological” Data of Ethics. " Every ethical
system involves a psychology of conduct, and depends for its
development upon its idea of what conduct actuslly s ”
(C. Douglas, The Philosophy of J. S. Mill, p. 251).
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we might, exposing it, as it were, by tranaverse section. But
their treatment wes genetic. The distinguishable groups of
d hamma—espproximately, states or mental psychoses—
‘“arige” in every case in consciousness, in obedience to certain
laws of causation, psychical and moral }-—that is, ultimately,
a3 the outcome of antecedent states of consciousness. There
1s no exact equivaient in Pali, any more than there is in’
Aristotle, for the relatively modem term * consciousness’
yet is the psychological standpoint of the Buddhist philosophy
virtually =s thoroughgeing in its perceptual basis as that of
Jerkeley. It was not solipsism any more than Berkeley's
immaterialism was solipsistic. It postulated other perci-
pients * as Berkeley did, together with, not & Divine cause
or source of percepts, but the implicit Monism of early
thought veiled by a deliberate Agnosticism. And just as
Berkeley, - approaching philosophical questiona through
psychology, * was the first man to begin a perfectly scientific
doctrine of sense-perception asa psychologist,” * s0 Buddhism,
from 8 quite early stage of its development, set itself to
analyze and classify mental processes with remarksble
insight and sagacity. And on the results of that psychological
analysis it sought to base the whole rationale of its practical
doctrine and discipline. From studying the processes of
attention, and the natare of sensation, the range and depth
of feeling and the plasticity of the will in desire and in control,
it organized its system of personal self-culture.

Germany has already a history of psychology half
completed on the old lines of the assumed monopoly of
ancient thought by a small area of the inhabited world.
England has not yet got so far. Is it too much to hope that,
when such a work 13 put forth, the greater labour of a wider
and juster initiative will have been undertaken, and the

! Called by Commentators the citta-niyama and
kamma-niyama.

t Cf. e.g. below, p. 250{1045].

3 G. C. Robertson, op. cit., p. 154.
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development of early psychological thought in tho East have
been assigned its due place in this branch of historicsl research ?

II.
The Date of the Manual,

We can fortunately fix the date of the Dhamma-Sangani
within a limit that, for an Indian book, may be considered
narrow. Its aim i3 to systematize or formulate certain
doctrines, or at least to enumerate and define a number of
scattered terms or categeries of terms, occurring in the great
books of dialogues and sundry discourse entitled the Nikayas
of the Sutta Pitaka. The whole point of view, psychological
and philosophical, adopted in them is, in our Manual, taken
for granted. The technical terms used in them sre used in
it &s if its hearers, subsequently its readers, would at once
recognize them. No one scquainted with those books, and
with the Dhamms-Sangagi, will hesitate in placing the latter, .
In point of time, after the Nikiyas.

On the other hand, the kind of questions raised in our
Manusl are on a different plane altogether from those raised
in the fifth book in the Abhidhamma-Pitaka, viz. the Kathi-
Vatthu, which we lmow to have been composed by Tissa at
Patna, in the middle of the third century B.c! The
Dhamma-Sangapi does not attempt to deal with any such
advanced opmions and highly-elaborated points of doctrine
as are put forward by those supposed opponents of the
orthodox philosophy who are the interlocutors in the Katha-
Vatthu. It remsins altogether, or almost altogether, at
the old standpoint of the Nikayas- as regards doctrine, -
differing only in method of treatment. The Kathi-Vatthu
raises new questions belonging to a later stage in the
development of the faith.

The Dhamma-Singani is therefore younger than the

2 Atthasiling, p. 3; Mabi-Bodhi-Vamsa, p. 110; KV. Cy.,
Points of Controversy, p. 7.
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Nikiyas, and older than the Kathi-Vatthu. If we date it
half-way between the two, that is, during the firat third of
the fourth century B.C. (contemporary, thercfore, with the
childhood of Aristotle, b. 384), we shall be on the safe side.
But I am disposed to think that the interval between the
completion of the Nikiayas and the compilation of the
Dhamma-Sangani is less than that between the latter work
and the Kathi Vatthu; and that our manual should therefore
be dated rather at the middle than at the end of the fourth
century B.C., or cven earlier. However that may be, it is
important for the historian of psychology to remember that
the ideas it systematizes are, of course, older.’ Practically
all of them go back to the time of the Sangha’s early editorial
work. Some of them zre older still,

The history of the text of our Manual belongs to that of
the canonical texts taken collectively. There are, however,
two interesting references to it, apart from the general
narrative, in the Maha Vamsa, which show, at least, that the
Dhamma-Sangani was by no means laid on the shelf among
later Buddhists. King Kassapa V. of Ceylon (.n. 929-39)
had a copy of it engraved on gold plates studded with jewels,
and took it in procession with great honour to a vihara he
bad built, and there offered flowers before it! Another King
of Ceylon, Vijaya Bahu I. (s.p. 1065-1120), shut himself
up every morning for a time against his people in the
Hall of Exhortation, and there made s translation of the
Dhamma-Sangar_:i, no doubt from Pali into Sinhalese.?

I can testify to the seriousness of the task, and feel a keen
sympathy with my royal predecessor, and envy withal for
his proximity in time and place to the seat of orthodox
tradibon. Nothing, unfortunately, is now known, so far as
I have been able to ascertain, of his work, in which the
translator was very likely aided by the best scholarship of

! Mah, chap. 1, vv. 50, 51, 56.
t Ibid,, chap. Ixx, v. 17.
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the day, and which might have saved me from many a doubt
and difficulty.

II1.
On the Commentaries and the Importance of ihe
Atthasaling.

It will be seen from Appendix I. that the last part of tho
text of our Manual is a supplement added to it by way of
commentary, or rather of interpretation and digest. Tt is,
perhaps, not surprising that so much of this kind of material
ha. survived within the four corners of the Pitakas. We
have the old Commentary embedded in the Vinaya, and the
Parivara added as a sort of supplémcnmry cxamination paper
toit.© Then there is the Niddesa, a whole book of commentary,
on texts now included in the Sutta Nipita, and there are
passages clearly of a commentarial nature scattered through
the Nikiayas. Lsstly, there are the interesting fragments of
commentaries tacked tho one on to the Dhamma-3angapi
itself (below, p. 331), the other on to the Vibhanga. As these
older incorporated commentarics ate varied both in form and
in method, it is evident that commentary of different kinds

had a very early beginning. And the probability is very

great that the tradition is not so far wrong when it tells us
that ‘commentaries on all .the principal canonical books
were handed down in schools of the Order along with the
texts themasclves. '

This is not to maintain that all of the Commentaries Were
80 handed down in all the schools, nor that each of them was
exactly the samo in each of the schools where it was taught.
But wherever Commentaries were so handed down, tradition
tells us that they were compiled, and subsequently written,
m the dialect of the district where the schoo! was situated.
From two places, one in India and the other in Ceylon, we
have works purporting to give.in Pali the substance of such
- ancient traditional comment as had been handed down in
the Jocal vernacular. One of these is the Atthasilini,
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Buddhaghosa's reconstruction, in Pali, of the Commentary
on our present work, as handed down in Siphalese at the
school of the Great Monastery, the Maha-Vihara at
Anuradhapura in Ceylon. 7

The Maha-Vamsa, indeed, says (p. 251) that he wrote this
work at Gaya, in North India, before he came to Anuradhapura.
This, however, must be s mistake, if it refers to the work as
we have it. For in that work he frequently quotes from and
refers to another work which he certainly wrote after his
arrival in Ceylon, namely, tho Visuddhi-Magga, and once or
twice ha refers to the Samanta-Pasiadika, which he also wrote
in Ceylon.

The Saddhamma-Sangaha ! has two apparently inconsistent
statements which suggest a solution. The first is that he
wrote, at the Vihara at Gaya, a work called the Uprising of
Knowledge (Ninodays), and 8 Commentsry on the Dhamma-
Sangani, called the Atthasilini, and began to write one on
the Parittas. Then it was that he was urged to go, and
actually did go, to Ceylon to obtain better materials for
his work. The second is that, after he had arrived there
and bad written seven other works, he then wrote the
Atthesilini. When the same author makes two such
statements as these, and in close conjunction, he may well
mean to say that a work already written in the ome place
was revised or rewnitten in the other.

Dhammakitti, the suthor of the Saddhamma-Sangsha,
adds the interesting fact that Buddhaghosa, in revising his
Atthasilini, relied, not on the Maha-Atthakathi in Sighalese,
but on another Commentary in that language called the
Maha-Paccan.

We know, namely, that at the time when Buddhaghosa
wrote—that is, in the early part of the fifth century A.D.—
the Commentaries handed down in the schools had been, at
varions times and places, already put together into treatises

1 Journal of the Pali Text Socicty, 1888, pp. 53, 56.
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sud written books in the native dialects.  And we know the
names of several of thoso then existing. These are:

1. The Comunentary of the dwellers in the * North
Minster ”—the Uttars Vikira-—at Anurddhapura}

2. The Mala-, or Mahd-Atthakathi, or siuply  * The
Atthakatha ™, of the dwellers in the * Great Minster " —the
Maha-Vihira—also at Anuridhapura.?

3. The Andba-Atthakathi, handed down at Kaicipurs
{Congevarani), in South India.:

4. The Maha-Paceari, or Great Raft, said to be so called
from its having been composed en & raft somewhere in Ceylon.?

5. The Kurundi Atthakathd, so called because it was
compoxed at the Kurundavelu Vihara in Ceylon.?

6. Thi Sankhcpa-Atthakatha or Short Commentary, which,
as being mentioned together with the. Andha Commentary,*
may possibly be alse South Indian. . :

Buddhaghosa hinself says in the introductory verses to
the Atthasalini:®

“ T'will set forth, rejoicing in whet reveal, the explanation
of the meaning of that Abhidhamma as it was chanted forth
by Maha-Kzssapa and the rest (at the first Council), and
re-chanted later (at the second Council) bv the Arahats,
and by Mshinda brought to this wondrous isle and turned
into the language of the dwellers thereim.- Rejecting now
the tongue of the men of Tambapanni 7 and tumning it into
that pure tongue which harmonizes with the texts {I will
set it forth) showing the opinion of the dwellers in the Great
Minster, undefiled by and unmixed with the views of the

PIPTS., 1832, pp. 115, 116. English in Turnour’s Mahi-
Vamsa, pp. xxxvit, xxxviii.

* Sum. 180, 182; Saddhamma-Sangaha, 55; MBYV. 134-6.

* Papailca Sidani on M. i, 13 ; Saddhamma-Sangaha, 55.

! Saddhamma-Sangaha, 55. ' .

* Vijesinha in the JRAS,, 1870 (vol. v, N.8.), p. 298: “ Origin
of the Buddhist Arthaksthis,”

$Asl, po Lo 13 ef seq,

* Taprobane = Ceylon,
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sects, and adducing also wlmt ought to be adduced from the
Nikives and the Commentaries.” !

It would be most interesting if the book as wo have it
had been written at Gavdi in North India, or even if we
could discriminate between the portion there written and the
additions and alterntions made in Ceylon. But this we can
no longer hope to do. The numerous stories of Ceylon Theras
“pecurring in the book are almost certainiy due to the author’s
residence in Cevlon. And we cannot be certain that these
and the reference to his own book, written in Cevlon, are
the only pdditions. We cannot, therefore, take the opinions
expressed .in the book as evidence of Buddhist opinion as
held in Gaya. That may, in great part, be so. But we
cannot tell in which part.

In the course of his work Buddhaghosa guotes often from
the Nikiyss without mentioning the source of his quotations ;
and elso from the Vibhanga ? and the Maha-Pakaraps?
(thst is the Patthins), giving their names. Besides these
Pitake texts, ke quotes or refers to the following authorities :-—

1. His own Samanta-Pasadiks, e.g. pp. 97-8.

2. His own Visuddhi-Magga, pp. 168, 183, 186, 187 (twice),

190, 198.¢
. The Maha-Atthakatha, pp. 80, 86, 107.

The Atthakathicariya, pp. 85, 123, 217.

. The Atthakatha, pp. 108, 113, 188, 267, 313,
. The Atthakathi's, pp. 99, 188,

. The Agamatthakatha's, p. 86.°

-1 o oW 02

1 Agamatthakathisu, perhaps “from the commen-
tanies on the Nikiyas . See note 5 below; of. Expositor, 3.
See its index for list of references to commentaries,

* For instance, pp. 165-70, 176, 178,

% For instanee, pp. 7, 9, 87, 212, 409,

¢ The apparent references at pp. 195, 196 are not to , the book.

! The.reading in the printed text is Agamanatthaka-
thasu But this is not intelligible. And as we have

Egamatthakethisn at p. 2, v. 17, it is probable we
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8. Acariyinam saminatthakatha, p. 90.
9. Porapi, pp. 84, 111, 291, 299, 313.
10. The Thera (that is Nagusena), pp. 112, 121, 122.
11. Nigasenatthera, p. 114. '
12. Ayasma Nagasena, p- 118,
13. Ayasma Nagasenatthers, p. 142.
14. Thera Nagasens, p. 120.
15. Digha-bhigaka, pp. 151, 399 (cf. p. 407). -
16. Majjhima-bhapaka, p. 420,
17. Vitapda-vadi, pp. 3, 90, 92, 241.
18. Petaka, Petakopadesa, p. 185
I do not claim to have exhausted the passages in the

Atthasalini quoted from these authorities, er to be sble to -

define precisely each work—what, for instance, is the
distinction between 5 and 6, and whether 4 was not identical
with either. Nor is it clear who wera Poripi or Ancients,
though it seems likely, from the passages quoted, that they
were Buddhist thinkers of an earlier age but of & later date
than that of our Manual, inasmuch as one of the citations
shows that the “ Door-theory” of cognition was already
developed (see below, p. Ixi, ete). From ths distinct
references to 3 and to 7, it seems possible that the so-called
*“ Great Commentary” (3) dealt not so much with any
particular book, or group of books, as with the doctrines of
the Pitakas in general.

‘The foregoing notes may prove useful when the times sre -

ready for a full inquiry into the history of the Buddhist
Commentaries.! With respect to the extent to which the
Atthasilind itself has been quoted in the following pages, it
may be judged that the scholastic teaching of eight centuries

must 3o read also here, where the meaning clearly is “in the
commaentaries on the Nikiyas ™. :

'l may add that a Tikd, or sub-commentary on the
Atthasilinl, written by a Siamese scholar, Napakitti, of
unknown date, was edited in Sinhalese characters by Kodagoda
Pafifiisekhara of Kalutara, in Ceylon, and published there in
1890.
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later' is & very fallacious guide in the interpretation of ‘original
doctrines, and that we should but darken counsel if we
sought light on Aristotle from mediseval exegess of the age
of Duns Scotus. :

Without admitting that the course of Buddhist and that
of Western culturs coincide sufficiently to wamant such a
parallel, it may readily be granted that Buddhaghosa must
not be accepted en bloc. The distance between the con-
structive genius of Gotama and his apostles a3 compared
#ith the succeeding ages of epigoni needs no deprecia’ ry
criticism on the labours of the exegesists to make itself feit
forcibly encugh. Buddhaghesa's philology s doubtless
crude, and he is apt to leave cruces unexpleined, concerning
which an Occidental is most in the dark! Nevertheless,
to me his work is not only highly suggestive, but also a mine
of historic interest. To put it aside is to loss the historical
perspective of the course of Buddhiss philosophy. It is to
regard the age of Gotama and of his early Church as con-
stituting a wondrous ““freak ™ in the evolution of human
ideas, instead of watching to see how the philosophical
tradition implanted in that Church (itself based on earlier
culture) had in the lapse of centuries been carefully handed
down by the schools of Theras, the while the folklore that did
duty for natural science had more or less fossillized, and the
study of the conscious processes of the mind (and of
atheistic doctrine) had been elaborated.

This is, however, a point of view that demands a fuller
examination than can here be given it. I will now only main-
tam that it is even more suggestive 0 have at hand the
best tradition of the Buddhist schools st the fullness of their
maturity for the understanding of a work like the Dhamma.
Sengani than for the study of the Dialogues. Our Manual
13 itself a book of reference to earlier books, and presents
us with many terms and formule taken out of that setiing
of occasion and of discourse enshrined in which we meet them

' Cf. Dr. Neumann in Dic Reden Gotams Bl:d:dfzm, P- IV ¢ seq.
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in the Nikiyas. The great scholar who comments:on them
had those Nikayas, both as to letter and spirit, well pigeon-
holed in memory, and cherished both with the most reverent
loyslty. That this is so0, as well as the fact that we are bred
on a culture so diferent in mould and methods (let alone the
circumstences of its development) from that inhented by
himi, must lend his interpretations an importance and a
suggestiveness far grester than that which the wnitings of any
Christian commentator on the Greek philosophy can possess
for us.

IV.
On the Method and Argument of the Manual.

The title given to my translation is not in any way a faithful
rendering of the canonical name of the Manual. This is
admitted on my title-page. There is nothing very inteiligible
for us in the expression “ Compendium of States™, or
“ Compendium of Phenomena”. Whether the Buddhist
might find it so or not, there is for him at all events a strong
and ancient association of ideas attaching to the iitle
Dhamma-Sanganpt which for us is entirely non-
existent. I have, therefore, let go the letter, in order o
indicate what appears to me the real import of the work.
Namely, that it is, In the first place, a manual or textbook,
and not a treatise or disquisition, elaborated and rendered
attractive and edifying after the manner of most of the
Sutta Pitaka. And then, that its subject is ethics, but that the
inquiry is conducted from a psychological standpoint, and,
indeed, is in great part an snalysis of the psychological and
psycho-physical data of ethics.

I do not mean to assert that the work was compiled solely
for academic use. No such specialized function is assigned
it in the Commentary. Buddhaghosa only maintains that,

“together with the rest of the Abhidbamma,! it was the

1 But including the Mahka only of the Iater Kathi Vatthu.
Ct. Dialogues of the Buddha, p. xi; Asl,p. L.
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’ tpeissima verba of the Buddha not attempting to upset the
mythical tradition that it was the special mode he adopted
in teaching the doctrine to the * hosts of devas comse from all
parts of the sixteen world-systems. he having placed his -
mother (reincarnate es a devi) at their head because of the
glory of her wisdom ”.! Whether this myth had grown up
to account for the formal, unpicturesque . style of tle
Abhidhamma, on the ground that the devas were above the
need of illustration and rhetoric of an carthly kind, I do not
know. The Commentary frequently refers to the peculiar
difierence m style {: m that employed in the Suttanta as
consisting m the Abhidhamma being nippariya ya-
desana-teaching which is not accompanied by
explanation or disquisition? And the definition it gives,
at the outset, of the term Abhidhamma shows that
this Pitaks, and g Sfortiori the Dhamma-Sangar}i, was con-
‘'sidered as 2 subject of study more advanced than the other
* Pitskas, and intended to serve as the complement and erown
of the leamer's carlier courses? Acquaintance with the
doctrine is, as I have said, taken for granted. The object
Is mot so much to extend knowledge as to ensure mutual
consistency in the intension of cthical notions, and to
systematize and formulate the theories &nd practical
mechanism of intellectual and moral progress scattercd in
profusion throughout the Suttas.$

1Asl,p 1

?eg Ast 403, The meaning of this expression is illustrated
by its use on p. 317 of the Cy.: na nippariviyena
dighamripiyatanam: ie. “that which - is  long
is only figumatively a visnal object ™ (is really tactile object).

P Asl, p. 2 Translated by Mr. A. C. Taylor, JRAS. 1894,
Cf. Expositar, 24f.

¢ Professoe Edmund Hardy, in his Introduction to the fifth
volume of the Anguttara Nikiya, expresses the belief that the
Dhamma-Samgani is © entirely dependent wpon the Anguttars *,
For my pat, T have found no reason tq limit the Manual's
dependence on the Suttantas to any one book, Buddhaglkosa
* does not specially connect the two worka,
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It is -interesting to note the methods adopted to carry
out this objcct. The work was in the first instance inculeated
by way of oral teaching respecting a quantity of matter which
had been already learnt in the same way. . And the memory,
no longer borne along by the interest of narrative or by
the thread of an argument, had to be assisted by other devices.
First of these is the catechetical method. Questions, according
to Buddhist analysis, are put on five several grounds : *

To throw light on what is not known;

To discuss what 18 known ;

To clear up doubts ;

To get assent (i.e. the premises in an argument granted); 2

To (give a starting-point from which to) sct out the content

of a statement.

The last is selected as the special motive of the catechizing
here resorted to. It is literally the wish to discourse or
expound (kathetukamyata), but the meaning 1S
more clearly brought out by the familiar formula quoted,
viz.: “Four in number, brethren, are thcse stations in
nindfulness. Now which are the four?” Thus 1t was
held that the questions in the Manual are analytic or
explicative, having the object of unfolding and thereby of
deliminating the implications of a mass of notions which a
study” of the Suttas, if unaided, might leave insufficiently
co-ordinated in the mind.

And the memory, helped by the interrogative stimulus,
was yet further assisted by the symmetrical form of both
question and answer, as well as by the generic uniformity
in the matter of the questions. Throughout Book I, in the
case of each inquiry which opens up a new subject, the
answer is set cut on a definite plan called uddesa, or
“argument ”, and is rounded off invariably by the appan i,

1 Adl 53, 56 cf. Sum. V, i, 63; cf. the different grounds
in A. iii, 191, and the four ways of answering, D. iii, 221; A,
197 ; ii, 46. )

2 A favourite method in the Dialogues. The Cy. quotes
as an instance A 1, 232 . : )
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or emphatic summing up: **all these {whataver they mav
stand for on other occasions or in other svstema) on this

occasion = r.” The uddesa is succeeded by the nid-.

desa or exposition, ie. analytical question and answer
on the details of the apening argument. This is indieated
formally by the initiz] adverh tatth e—~what kere {in this
connexion)isa...b ... c? Again, the work is in great part
planned  with careflul regard to logical relation. The
Buddhists had not cluborated "the intelicctual vehicle of
genus and species as the Greeks did, hience they had not
the convenience of a logic of Definition.” There is scarcely
an answer in any of these Niddesas but may perhaps be
judged to sufler in precision and lhucidity from lack of jt.
Thoy substitute for definition proper what J. S. Mill might
have called predication of mquipollent terms—in - other
words, the method of the dictionary. In this way precision
of meaning is not to be expected, since nearly all so-called
synonyms de but mutually overlap in meaning without
coinciding ; and hence the only way to ensure no part of
the connotation being left out is to lump together a number
of approximate equivalents, and gather that the term in
gquestion is defined by such properties as the aggregate
possesses in common. If this is the rationale of the
Buddhist method, the inclusion, in the answer, of the very
term which is to be defined becomes no longer the fallacy
it is in Western logic. Indeed, where there is no pursuit
of exact science, nor of sciences mvolving *“ physical division "
but only a system of research into the intangible products
and processes of mind and character, involving aspects and
phases, i.e. logical division, I am not sure that a good case
might not be made out for Buddhist method. It is Jess
rigid, and lends itself better, perhaps, to a field of thought

where “a difference in aspects 45 a difference in things .t -

However that may be, the absence of a development of

! Professor J. Ward, Ency. Brit., 0th ed., * Psychology.”
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the relation of Particular and Universal, of One and All, is

met by a great attention to degree of Plurality. Number
plays a great part in Buddhist classes and (:ntcgorie:s.i
Whether this was inkerited from s more ancient lore, such as
Pythagoras is said to bave drawn from, or whether this
feature was artificially developed for mnemonic purposes, I
do not know. Probably there is truth in both alternatives.

But of all nunibers none plays so great & part in aiding
methodological coherency and logical consistency as that of
duality. I refer, of course, especially to its application m
the case of the correlatives, Positive and Negative.

Throughout most of Book II the learner is greatly aided
by being questioned on positive terms and their opposites,
taken simply and also in combination with other similarly
dichotomized pairs. The epposite is not always & con-
tradictory. Room 18 then left in the * universe of discourse
for a third cless, whick in its turn comes into question.
Thus the whole of Book I is a development of the triplet
of questions with which Book III begins (a-kusalam
being really the contrary of kusalam, though formally
its contradictory): What is A? What is B? What is
(ab)', i.e. non-A and non-B? (The other Indian alternative :
What is AB ? finds here no special treatment.} In Book IIT
there is no obvious ground of logic or method for the serial
order or limits observed in the  Clusters ”” ox Groups, and the
interpolated sets of *“ Pairs™ of miscellancous questions.
Nevertheless, 2 uniform method of catechizing charactenizes
the former.

Finally, there is, in the way of mnemonic and intellectual
aid, the simplifying and unifying effect attained by causing
all the questions {exclusive of sub-inquiries) to refer to the
one category of dhamma.

There is, it is true, a whole Book of questions referring to
riipam, but this constitutes a very much elaborated sub-

1 CL. especially not only Book II of this work, but also the
whole of the Anguttara. -
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inquiry on material “form” as one sub-species of & species
of dhammia—rdipino dhamma, as distinguished from

all the rest, which ere a-riipino dhamm&. This

will appear more clearly if the argument of the work is very
concisely stated. = '

It will be scen that the Matiki, or table of subjects
of all the questions, refers in detail only to Book IIL.
Book IlI, in fact, contains the entire wock considered as an
inquiry (not necessarily exhaustive) into the concrete, or, as
one might say, the applied ethics of Buddhis—. In it many,
if not all, fundament:l concepts sre taken as already defined
and granted. Hence Books I and II &me introductory and,
as it were, of the nature of inquiry inte data. Book II is
psycho-physical; Book I is psychologial. Together they
constitute a very elaborate development, and, again, a sub-
development of the first triplet of questions in Book III,
viz. dhammaé which are good, ie. make good karma,
those which are bad, and those which mske no karma (the
indeterminates). Now, of these last seme are simply and
solely results ! of good or bad dhamm3, and some are not
50, but are states of mind and expressioss of mind entailing
no moral result (on the agent).? Some, again, while making
no karma, are of neither of these two species, but are
dbammé which might be called either unmoral
{rapam)? or else super-moral (unconditioned element or
Nirvana).t These are held to constitute a third and fourth
species of the third class of dhamma ealled indeterminate.
But the former of the two alone receives detailed and
systematic treatment.

Hence the whole Manual i3 shown to be, as it professes
to be, a compendium, or, more literally, & co-enumeration
of dhamma. o . ‘

The method of treatment or procedure termed Abhidhamma

{for Abhidhamma s treatment rather than matter) is,’

! Book I, Pt. III, Chap. L. * Ibid., Chap. [I.
© 3 Book 1L . % Appendix II.
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according to the Matiki, held to end at the end of the chapter
entitled Pitthi-dukam or Supplementary Set of
Pairs. The last thirtv-seven pairs of questions ! and answers,
on the other hand, are entitlod Suttantika-dukam
They are of a miscellaneous character, and aro in many cases
not logically opposed. Buddhaghosa has nothing to say by
way of explaining their inclusion, nor the prineiple determining
their choice or number. Nor is it easy to deduce any
explanation from the nature or the treatment of them. The
name Suttantika means that they are pairs of terms
met with in the Suttas. This is true and verfiable. But
I, for one, cannot venture to predicate anything further
respecting them.
.
On the Chief Subject of Inquiry—Dhammd.

If I have called Buddhist cthics psychological, especially
as the subject is treated in this work, it is much in the same
way in which I should call Platos psychology ethical.
Neither the founders of Buddhism nor of Platonic Socratism
had elaborated any organic system of psychology or of
ethics respectively: Yet it is hardly overstating the case
for either school of thought to say that, whereas the latter
psychologized from zan ethical standpoint, the former built
their ethical doctrine on a basis of psychological principles.
For, whatever the far-reaching term dhammo may in
our Manual have precisely signified to the early Buddhists,
it invariably elicits, throughout Book I, a reply in terms
of subjective consciousness. The discussion in the Com-
mentacy, which [ have reproduced below, p. 2, n. 3, on
dhammirammanam, leaves it practically beyond
doubt that dha mmo, when thus related to mano, is
as o visual object to visual perception-—is, namely, mental
object in general. It thus is shown to be equivalent to
Herbart’s Vorstellung, to Locke’s idea—* whatsoever is the

' $§ ¢ 1296-1306.
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immediate object of perception, thought, or under-
standing “—and to Professor Ward's presentation .1
The dhamm i in question always prove to be, whatever -
their ethical value, fuctors of cittam used c‘videnﬂy in
its widest sense, i.e. concrete mental process or state. Again,
the analyis of rg panm in Book II, as a species of
“indetermmate " dhamma, is almost wholly a study
in the phemomena of sensation and of the human organism es
sentient. Finally, in Book ITI the questions on vanous
dhamma are for the most part snswered Ii terms of
the _Io;l_r mental skandhas, of the cittani dealt with in
Book I, 2ad of the springs of action as shown in their effect
on will. ¥hus the whole inquiry in its most generalized
eXpression eomes practically to this: Given man &s a morsl
being, whatdo we find to be the content of his conscicusness ?
Now this term dhammo is, as readers are already
aware, suseptible. of more than one interpretation. Even
when used for the body of ethical doctrine it was applied with-
varying exfension, i.e. either to- the whole doctrine, or to
the Suttanta as opposed to Vinaya and Abhidhamma, or to
such doctriwes as the Four Truths and the Causal Formula.
But whaterer in this connexion is the denotation, the een-
notation iseasy to fix. That this is not the case where the
term has, 3o to speak, a secular or profane ™ meaning is .
seen in the various renderings and discussions of it % The kate
H. C. Wamen, in particular; has described the difficulties,
first of detesrnining what the word, in this or that conxexion,
was intendsd to convey, and then of discovering any word or
words adegmate to serve-as equivalent to it. One step
towards a ssfution may be made if we can get at 2 Buddhist,
survey of ke meanings of dhamm o from the Buddhists’

-‘_Ency. Bt 9th ed,, art. Psycholog}::’:m S
* Cf. e.g. Oldenberg, Buddha, etc., 6th ed, p. 288; Warren,
Buddhism ta Transiations, Pp. 116, 364 ; Kern, Ind, Buddkism,

-P- 51, n 3; Weumann, Reden des Gotamao, pp. 13, 23, 91 ; Gogerly,

Ceylon Friead, 1874, p. 21; M. & W. Geiger, Pali Dhawmma,

D351,
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own philosophical point of view. And this we are now enabled
to do in consequence of the editing of the Atthasilinl. In
it we read Buddhaghosa’s analysis of the term, the vorious
meanings it conveyed to Buddhists of the fifth century a.p,,
and his judgment, which would be held as suthoritative, of
the special significance it posscssed in the questions of the
Dhamma-sangani. “The word dhammo,” runs the
passage (p. 38), ‘‘is met with [as meaning] dectrine
{(patiyatti), condition or cause (hetu), virtue or
good quality (gumn o), absenco of essence or of liviny soul
(nissatta-nijjivati)” ete. Illustrative texts are
then given of each mesning, those referring to the iast being
the beginming of tho answer in our Manual numbered [BEE
“Now at that time there zre states’; and, further,
the passage from the Satipatthinasuttal: ™ Concerning
dhammas he abides watchiul over dhammas.” And it is
with the fourth and last-named meaning of dhammo
that the term is said to bo used in the questions of the Manusl.
Agnin, & littls later (p. 40), he gives & more positive gxpression
to this particular meaning by ssying that dhammo, so
employed, signifies * that which has the mark of bearing its
own. nature” (or chsracter or condition—sabhiva-
dharano); 1e. that which 13 not dependent on any
more ultimate nature? This, to us, somewhat obscure
characterization may very likely,n view of the context, mean
that d hamm o as phenomenon is without substratum, is
not a quality cohering in a substance. * Phenomenon ”
is certainly our nearest equivalent to the negative definition
of nissatta-nijjivam, and this is actually the
rendering given to d h am m o (when employed in this sense
in the Sutta just quoted) by Dr. Neumann: *Da wacht
ein Monch bei den Erscheinungen ... If I bave used states,
or states of consciousness, instead of phenomens, it is merely

1 D (sutta.nt.a 22) ; M. i, 61 _
2 Cf. Pap. Sid. i, p. 17; sttano lakkhanam dhirenti ta
dhammi. Herein dhammo = dhatu, Compendium, 255.
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because, in the modern tradition of British psychology,
“states of consciousness” is exactly equivalent to such
phenomena 2s are mental, or, at least, conscioua. And,
further, because this use of “states” has been taken up
into that psychological tradition on the very same grounds
as prompted this Buddhist interpretation of dhammi—
the ground of non-committal, not to say negation, with respect
to any psychical substance or entity.

That we have, in this country pre-eminently, gone to
work after the manner of electrical science with respect to
s subject-matter, and psychologized without a psyche, is,
of course, due to the influence of Hume. In selecting a
terms so characteristic of the British tradition as “ states ™
of mind or consciousness, I am not concerned to justify its
use i the face of a tendency to substitute terms more
expressive of a dynamic conception of mental operations,
or of otherwise altered standpoints. The Buddhists seem
to have held, as our psychology has held, that for purposes
of analysis it was justifiable to-break up the mental con-
tinuum of the moral individuality into this or that congeries
of states or mentsl phenomena. In and through these they
sought to trace the working of moral causation. To leok
beneath or behind them for & * thing in itself they held to
be a dangerous superstition. With Goethe they said:
* Buche nichts hinter den Phénomenen ; sie selbst sind die
Lehre!” And, in view of this eoincidence of implication
and emphasis, ““states of mind ” or “of consciousness”
seemned best to it d ha mm & when the reply was made in
terms of mental phenomen;i.

In ihe book on Material Form, the standpoint 1s no doubt
shifted to a relatively more objective consideration of the
moral being and his contact with a world considered as
- external. But then the word dhamm i (and my rendering
of it} is also superseded by r i p & m.

It is only when we cume to the more synthetic matter of
Book IIT that dhamma strains the scope of the term
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I have selected if *“ states ™ be taken o3 strictly states of mind
or of consciousness, It is truo that the Buddhist view of
things so far resembles the Berkeleian that all phenomona,
or things or sequences or elements, or however else we may
render dhamma, may be regarded as in the last resort
“ states of mind ", albeit they wers not held as being, all of
them, such and no more. This in its turn may seem a strining
ol the signifcance which the term possessed for early
Buddhists in a more general inquiry such ns that of Bock I,
Yet consider the definitions of dhamma, worthy of
Berkeley himself, in §§ 1044-5.

The difficulty lay in the choice of another term; and none
being satisfuctory, I retained, for want of a better, the same
rendering, which 1s, alter all, indefinite enough to admit
of 1ts connoting other congeries of things or aspec!s bES'dL
CONSCIOUSILESS.

The fundamental importance in Buddblst philosophy of
this Phenomenalism or Non-substantialism as & protest
against the prevailing Animism, which, beginning with
projecting the self into objects, saw in that projected self a
noumenal quasi-divine substance, has by this time been more
or less admitted. The testimony of the canonical booksleaves
ne doubt on the matter, from Gotama’s second sermon to his
first converts, and his first Dialogue in the * Long Collection 7,
to the first book of the Kathi Vatthu! There are other
episodes in the books where the belief in a permanent spiritual
essence 1s, together with a number of other speculations,
waived 2side as subjects calculated to waste time and energy.
But in the portions referred to the doctrine of repudiation
is more positive, and may be summed up in one of the refrains
of the Majjhima Nikidya: Sufifiam idam attena
vd attaniyena va ti-—Void is this of soul or of aught
of the nature of soul!? The force of the often repeated

TG Rbys Davids' Amcncan Lectures, pp 39, -10

2 Orself” or spirit” fattena). M. i, 297; ii 263 (lege
sufiiam}; of. S.iv, 54 ; and KV.67.579. Ci.the “Emntmesa-
concept 7, below, p. 30,.n. 1.
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“ This is not mine, this is not I, this is not my Self ", is not
intended to make directly for goodness but for truth and
insight. “ And since neither self nor aught belonging to self,
brethren, can really and truly be accepted, is not the heretical
position which holds : This is the world and this is the self,
and §shell continue to be in the future, permanent, immutable,
eternal, of & nature that knows no change, vea, T shall abide
to ei:&nitj; !—ts not this simply and entircly a doctrine
of foos 771

And now that the '~ter or scholastic doctrine, 23 shown
in the writings of the greatest of the Buddhist scholastics,
becomes accessible; it is seen how carefully and conscientiously
this enti-substantialist position had been cherished and
upheld. Half-way to the age of the Commentators, the
Milinda-pafiho places the question of soul-theory
at the head of the problems discussed.  Then turning to
Buddhaghosa we find the much more emphatic negation of the
Surmangala Vildsini (p. 194): * Of aught within called self
which looks forward or looks a(round, etc., there is none!”
matcked in the Atthasilini, not only by the above-given
definition of dhamma ' s, but also by the cqually or even
more emphatic affirmation respecting them, given in my
n l1te p. 33: “ There is no permanent entity or self which
acquires the states . . . these are to be understood as ultimates
(sabhivatthena). There is no other essence or
existence or personality or individual whatever.” Again,
attemtion is drawn in the notes to his often reiterated com-
ment that when a disposition or emotion is referred to
cittam, eg nandirago cittassa,? the repudiation
of an ego is thereby implied. Once more, the thoughts and
acts which are tainted with *“ Asavas ™ or with corruptions
are sud to be so in virtue of their being centred in the soul

1Y i, 138 :
*p 255,m. 2; also pp. 119, n.3: 275,02 . ctc.; and cf.
.o 199,13, Bee also on dbhatu, po Ixxxv,
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“or sclf,! and those which have attained that ** ideal Better ™

and have no “beyond ” {an-uttara) are interpreted as
‘having transcended or rejected the soul or self.?

To appreciato the relative consistency with which the
Buddhists tried to govern their philosophy, both in subject
and in treatment, in accordance with this fundamental
principle, we musi open a book of Western psychology,
more or less contemporary, such as the De Animd, and
note the sharply contrasted position taken up at tha outset.

* The object of our Inquiry,” Aristotle savs in his opening
sentences, “ s to study and asceicain the nature and essence
of the Psyche, as well as its accidents . . . It may be well to
distinguish . . . the genus to which the Psyche belongs, and
determine what it is . . . whether i is o something and an
essence, or gquantity or quality . . . whether it is among
entities in potentiality, or whether rather it is a reality . . .
Now, the knowledge of anything in itself scems to be useful
towards a right conception of the causes of the accidents
in substances . . . But the knowledge of the accidents con-
tributes largely in its tumn towards knowing what the thing
essentially 1s . . . Thus the essence is the proper beginning for
every demonstration . ..."

The whole standpoint which the Buddhists brought into
question, and decided to be untenable as a basis of
sound doctrine, is here accepted and taken as granted. A
phenomenon, or series of phenomena, is, on being held up
for investigation, immediately and unhesitatingly looked
upon under onz of two aspects : erther it must be a substance,
essence, reality, or it belongs to one of those nine other
*“ Categories "—quantity, quality, etc.—which constitute
the phenomenon an attribute or group of attributes cohering
in a substance.

It i1s true that Arnstotle was too progressive and original
a thinker to stop here. In his theory of mind as eidos or
“form ™, in itself mere potentiality, but becoming actuality

1p 27,'nd ; p. 303, n. 1. 2 p.ﬁllﬁ: 2,
] 4--.
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as implicate in, snd as energizing body, he endeavoured to
transform the animiam of current standpoints into a more
rational concoption. And in applving his theory he goes far
virtually to resolve mind into phenomenal process (De An., 111,
chaps. vii, viii). But he did not, or would not, wrench himself
radically out of the primitive soil and plant his thought on
a fresh basis, as the Buddbist dared to do. llence Greek
thought abode, for all his rationsbzing, saturated with
substantialist mecthods, till it was found acceptable by and
was brought up into an ecclesiastical philosophy which, from
1ts Patnistic stage, had inherited a tradition stecped in
snimistic standpoints.

Modern science, however, has been gradually trammg the
popular mind to 8 phenomenalistic point of view, and joining
hands m psychelogy with the anti-substantialist traditjon of
Hume. 8o that the way is being paved for a more general
appreciation of the earnest cfiort made by Buddhism—an
effort stupendous and 2stonishing if we consider its date and
the forces against it—to sever the growth of philesophic
and religious thought from its ancestral stem and rear it in
a purely rational soil.

But the philosophic eleboration of soul-theory into Sub-
stantialism is complicated and strengthened by a deeply
important factor, on which I have already touched. This
factor is the exploitation by philosophy, not of a primitive
Weltanschauung, but of a fundamental fact in intellectual
procedure and intellectual economy. I refer to the process
of assimilating an indefinite number of particular impressions,
on the ground of a comunon resemblance, into a * generic
idea ™ or general notion, and of referring to each assimilated
product by means of a common name. Every act of cognition,
of coming-to-know anything, is reducible to this compound
function of discerning the particular and of assimilating it -
into something relatively general. And this process, in its
most abstract” terms, is cognizing Unity in Diversity, the
One through and beneath the Many.
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Now no one, even slightly conversant with the history of
philosophy, can have failed to note the connexion thero has
ever been set up between the concept of substratum and
phenomena on the one hand, and that of the One and the
Many on thoe other. They have become blended together,
though they spring from distinct roots. And so essential,
in every advanco made by the intellect to extend knowledge
and to reorgenize its acquisitions, is tha co-ordinating and
economizing efficacy of this faculty of generalizing, that ifs
alliance with any other deep-rooted traditional product of
mind must prove a mighty stay. A fact in the growth of
religious and of philosophic thought which so springs out of
the very working and growth of thought in general as this
tendency to unify must seem to rtest on unshakeable
foundations.

And when this hnplicit Jogic of intellectual procedure,
this subsuming the particular under the general, has been

rendered. explicit in a formal system - of definition and-

predication and svllogism, such as was worked out by the
Greeks, the breach of alliance becomes much barder. For
the progress in positive knowledge, as organized by the
logical methods, is brought into harmony with progre-as n
religious and phllomphm thought. : :

Thig advance in the West is still in force, except in so
far as psychological advance, and scientific progress generally,
tell on the traditional logic and philosophy. Psychological
analysis, for instance, shows that we may confuse the

effective registration of our knowledge with the actual .

disposition of the originals. That is to say, this perceiving
and Judging, by way of generalizing and unifying, is the
only way hy which we are able to master the infinite diversities
and approximate uniformities of phenomena. And it is true
that through such procedure great results are attained.
Conceptions are widened and deepened. Laws are discévered
and then taken up under more general laws, Knowledge
groups all phenomena under a few aspects of all but
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supreme genorality. Unification of knowledge is everywhere
considered as the ideal aim of intellect. '

-. But, after all, this is only the ideal method and econony
of inteHect. The stenographer's ideal is to compress
recorded matter into the fewest symbols by which he can
reproduce faithfully. Limitations of time and faculty
constrain us to hecome mental stenographers.  We simplify
concrete reality by abstractions, we compress it by
generalizations.  And the abstract and general terms become
symbols which perhaps arc not adequately the mirrors of
the real and the true.

Now whatever be our view as to the reality of an external
world outside our perception of it, psvchology teaches us to
distinguish our fetches of abstraction and generalization for
what thev are psychologically—ie. for eficctive mental
shorthand—whatever they may represent besides. The
logical form-of Universal in term and in proposition is as
much & token of our weskness in realizing the Particular as
of our strength in construeting what is at best an abstract
snd hypothetical whole. The philosophical concept of the
One is pregnant with powerful associations. To what extent
is 1t simply as a mathematical symbol in a hypothetical
cosmos of carefully selected data, whence the infinite concrete
1s eliminated lest it “should flow in over us”? and over-
whelm vg ? )

Now, the Buddhistic phenomenalism had also both the
one and the other member of this great alliance of
Noumenon and Unity to contend with. But the alliance
had, so far at least as we know or can infer, not yetfbeen
welded together by a logical organon, or by any develop-
ment in inductive science. Gotama and his apostles were,
to some extent, conversant with the best culture of their
age, yet when they shape their discourse according to anything

! Tnfra,"§ 1345: “Yam ... pipaki akusali dhammi
anvassaveyyum.” Cf. Maudsley, Body and Will; p. 225.
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~ wa should eall logic, they fall into it rather than wield it after

the conscious fashion of Plato or Anstotle. . Nor is there, in
the books, any clear method practised of definition according
to genus and species, or of mutual exclusion among concepts.
Thus freer in harness, the Buddhist revolutionary philosophy
may be said to have attompted a relatively less impracticable
task. The development of a science and art of logio in Indis,
as we know it, was later intime; and though Buddhist

thinkers helped in that development,! it coineided precisely

with the decline of Buddhistic non-substantialism, with the
renascence of Pantheistic thought.

VI

On the Inquiry into Riupam (Form), and the Buddhist

Theory of Sense.

Taking d b a mmn &, then, to mean .p}wnomena constdered -

as knowledge—in other words, as actually or potentially
states of consciousness—we may next look more closely
into that which the catechism brings out respecting
ripam {Book Il and §583) considered as a species of
dhammai. By this procedure we shall best place ourselves
at the threshold, so to speak, of the Buddhist position, both
as to its psychology and its view of things in general, and be
thus better led up to the ethical import of the questions
in the frst part.

The entire universe of dhamma is classed with respect
to ripam in questions 1091, 10692 {Book ITI). They are
there shown to be either rdipino, having form, or
a-ripino, not having form. The positive category
comprises ** the four great phenomena (four elements) and
all their derivatives ”. The negative term refers to what
we should call modes or phases of consciousness, or subjective
experience—that is, to “ the skandhas of feeling, perception,

" 1 CE the writer's art. ' Logic ” {Buddhist) : Ency. Religion and -

Ethies.




xlix

synergies, and cognition "—as well as to *‘ unconditioned
element . (The skandhas are also * eloments ""—that is,
irreducible but phenomenal factors {see p. 119, n.3), real
although phenomenal! R dpam would thus appear at
first sight to be a name for the external world, or for the
extended universe, as contrasted with the unextended,
mental, psychicel, or subjective universe. FPersonsally, T do
not find, so far, that the Eastern and Western concepts
can be so easily made to coincide. It will be better before,
and indeed without, as yet, armiving at any such conclusive
judgment to inguire into the application made of the term in
the Manual generally. '

We find ri pam used in three, at least, of the various
meanings assigned to it in the lexicons. 1t occurs first, and
very frequently, as the general name for the objects of the
sense of sight. It may then stand as simply ripam
(§ 617, * this which 1s visible object ', as opposed to § 621,
etc., ' this which is "sound’, “odour’,” etc.). More usually
it 18 spoken of as riipadrammansm, object of sight
(p. 1}, or as riipayatanam, sphere (province, Gebrel)
of sights or things seen (pp. 158,167 ef seg.). It includes
both sensations of colour and lustre and the complex
sensations of form. Used mn this connexion, 1t 1s nearest to
its popular meaning of ““shape”, “ visible likeness™, and
its specialization is, of course, only due to the psychological
fact that sight is the spokesman and interpreter of all the
senses, s0 that ““I see” often stands for “I perceive or
discern through two or more modes of sensation ™.

On this point it is worth while pointing out an
interesting flash of psychological discrimination in the
Commentary. It will be noticed in the various kinds of
ripadyatanam enumerated in § 617 (p. 168, n. 1) that,
after pure visual sensations have been instanced, different
magnitudes and forms are added, such as “long ”°, * short ™,

Y Cf. Compendium of Philosophy, p. 255.
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etc. On these Buddhaghosa remarks: * Hére, inssmuch as
we are able to tell ‘long’, ‘ short’, etc., by touch, while wo
cannot so discern ‘ blue’, etc., thereforo ‘long’, * short’, and
the rest are not objects of vision excopt figuratively (literally,
not without explanation, cf. p. xxxiii, n. 2). ., B, placed in
such a relation to C, D, is only by customary usage spoken of
as something seen " (Asl. 316).! - This may not bring us up
to Berkeley, but it is a farther step in that dircction than
Arstotle’s mere hint—* There is a movement which is
perceptible both by Touch and Sight "—when he is alluding
to magnitudes, etc, being “common sensibles’, i.e.
perceptible by more thgm one sense.’ - .

To resume: Ripam , in its wider sense {us **all
form ™), may'be duo to the popular generalization and repre-
sentative function of thé sense of sight, expressed In
Tennyson's line +—

“For knowledge is of things we see. .. .. " -

And thus, even as a philosophical concept, it may, loosely
speaking, have stood for “things seen ”’, as contrasted with
the unseen world of dhamma arfipine. But this is
by-no means an adequate rendering of the term in its more
careful and technical use in the second Book of our Manual.
For, as may there be seen, much of the content of * form
i3 explicitly declared to be invisible.?

" Riipam occurs next, and, with almost equal frequency,
together with its opposite, ar @ pam, to signify those two
other worlds, realms or planes ¢ of temporal existence,

! The symbols are my own adaptation, not a literal rendering.
In the account of the * external senses ™ or Indriyas given in
the (later) Sankhya texthooks, Professor Garbe points out that
the objects of sight are limited to colour (r i pa), exclusive of
form (Garhe, - Dhe Samkhya-Philosophie, p. 253).

2 De Animd, II, vi. - ;

3 Cf. §§ 597 et seq., 657, 658, 751, 752, ete.

* To "the employment of -*universe” for avacaram
exception may be taken, since the latter term means only a
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which  Buddhism  accepted slong with other current
mythology, and which, taken together with the lowest, or
seisuous planie of existeace, exhaust the possible modes of
rebirth. These a vacaras » or loci of form and non-form,
are doscribed in terms of vague localization (§§ 1280-5),
but it is not easv to reabize how far existence of ecither sort
wis conceived with anything like precision. Including the
“upper " grades of the world of Bensuous  existence,
they were more populady known as heaven or S2gga
(svarga), ic. the Bright. Their inhabitants were devas
distinguished into hosts variously named. Like the heaven
of the West or the Near East, they were locgied “above "

4

‘upari”, ie. above each next lower world (cf. below,
§ 1281,n. 4)'  Unlike that heaven, life in them was
temporsal, not cternal. -
But the Dhamma-saneani throws no new light on the
kind of states they were supposed to be. Nor does
Buddhagho®a here figure s an Eastern Dante, esssying
to body out more fully, ether dogmatical[y Or as in a dream,
su . ﬁlig_oraclcs'as =ere hinted at by a Paul caught
up te; 2 thi
body I canfiot tell—God knoweth ™', or the ccstatic visions of
& John.in lonely exile. The Atthasilini is not free from

part of the Oriental cosmes. I admit jt cafls for apology. If
T have used, it throughout Book I, it was because there the term
nyacaram scemed more suggestive of the -logician's term
“universe of discourse”, or ““of thought™, than of any physically
conceived actuality. It seemed to fit De Morgan's definition of
" the universe of @ propestion "—. 5 collection of all objects
which are contemplated =5 objects ahout which assertion or
denial may take place ™, the universe of form, for . mstance,
cither as a vague, vast comcept *“ In ™ time and effort, or as a
state of mind, a rapt abstraction—in either case a'"* universe of
thought ™" for the time be . -

! The simplest (possibly the oldest) Sutta-statement. of the
four whereabouts of rebicth other than human is jo M. ), 73. Cf
the writer’s “ Buddhist Theory of Rebirth - Quest Review,
Jan,, 1922 - '
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divagations on matters of cqually secondary importance to
the carnest Buddhist.! Yet it bas nothing to tell of & mode
of being endowed with rips, yet without the kama,
or sensuous impulses held to be bound up with rips,
when the term is uscd in its wider sense.? Nor does it entighten
us on the more impalpable denizens of a plane of being where
ripa itself s not, and for which no terms seem held
appropriate save such as express high fetches of abstract
thought? We must go back, after all, to the Nikayas for
such brief hints as we can find. We do hear, at least, in the
Digha N'kiys, of beings in one of the middle circles of the
Form heavens térmed Radiant (Abhassara) as ‘‘‘made of
mind, feeding on joy, radiating light, traversing the firmament,
continuing in beauty "t Were it not that we miss here the
unending melody sounding through each circle of the Western
poet’s Paradise® we might wchi apply this description to
Dante’s “ anime liete 7. who, like incandescent spheres :—

“ Flammando forte a guisa di comete,
E come cerchi in tempra @ oriuoli

St giran” - . .

! CL e on a simiar subject, Sum.V. 1. 110. Buddhaghosa
tells us, it is true (see Asl, p. 332), that the food of the
devas who inbabited the highest sphere of the sensuous world
was of the maximum degree of refinement, leading perhaps to the
inference that in the two superior planes it was not required.

2 See § 5UH: “ All form is that which s . . . related,
or which belongs to the universe of sense, nof to that of form,
or to that of the formless.”

2 See the four Aruppas, pp. 65-3.

4 P.i, 17. Again we reatd (D. 1, 193), that of the three possible
' personalities » of current tradition, one was made of mind,
having form, and a complete organism, and one was without
form and made of consciousness, O perception {arupi
sandamayo). IndLi 410€, devd riipino manomayd are
distinguished from devit aritpino safifiiimaya.

heavens. Cf. eg. M. 1,-252, on Sakka the god enjoying the
fnusi:‘, in his sensuous paradise. And see Vimina Vatthu,

passim.
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Liker to those brilliant visions the heavens of Form seom
to have been than to the ** quiet air " and “ the meadow of
fresh verdure " on thet slope of Limbo where

" Gentt v' eran con occhi tardi e gravi ",
who s
“ Parlavan rado, con voci soavi.

Yet the rare, sweet utterances of these dévas of Europe,
discoursing with ““ the Master of those who kaow ™, may
better have accorded with the Buddhist conception ‘of the
remotest worlds as inhabited by * beings made of mind ™
than the choric dances of the'spheres above.

Among these shadowy beings, however, we are far from the.
fully bodied out idea of the “all form ” and the * skandha
of form " of the second and third Books of the Manual. It
may be that the worlds of rii pa and & 1 @ p & were 8o called
in popular tradition because in the former, visible, and in
the latter, invisible beings resided.! But there is no lack of
information concerning the attributes of form in the * sensuous
universe " of kdaméivacaram. If the list given of these
in the first chapter of Book IT be consulted, it will be seen that
I have not followed the reading of the PTS. edition when
it states that all form is kimavacaram eva, riipa-
vacaram eva, that is, is both related to the universe
of senso and also to that of form. The Siamese edition reads
kimivacaram eva, na Iipiavacaram evs.
It may seem at first sight illogical to say that form is not
related to the universe of form. But the better logic is really
on the side of the Siamese. In §§ 1281-4 of my translation

* Thbe Suttas leave us in no doubt as to the presence of inaterial
conditions in the Brahma sphere of the Ripa world and its devas.
CL. Kindred Sayings, i, 173: The shoulder, knce, arms of its
ruler and his robe. He assumed a relatively grosser body to
enable him to visit the *“ lower ** heavens. Dhalogues, ii, 244,
264. Whether a yet grosser one was nceded for earth-visits is
not stated. Because of this glimpse of sublimated matter in the
Ripa world I called it, in Maung Tin's Ezpositor, the realm of
attenuated matter. But no good term is forthcoming. Cf.
note, p. il
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it i3 seen that the a vacaras were mutually exclusive as
to their contents. To belong to the universe of form involved
exclusion from that of sense. But in the inquiry into “all
form " we are clearly occupied with facts about this present
world and about women and men as we know them—in a word,
with the world of sense. Hence the *“ all form ™ of Book IT is
clearly not the form of the rupavacaram. It s not
used with the same implications.

Further than this, further than the vague avacara-
geography gathered already from other sources, the Manual
does not bring us, nor the Commentary either.

We come, then,-to ripam in the sensuous plane of
being, or at ledst to such portion of that plane as is con-
cerned with human beings; to sabbam ripam and
to its distobulion .in each human economy, termed
ripakkhandho. Under it are comprised four ultimate
primary, or underivable, constituents and twenty-three
secondary, dependent, or derived modes. Thus:—

Ripasm
l
| |
No upads Upada
= (a) The Tangible = (a) The Five Senses, ‘
{f.e. earthy or {b) The Four Objects of Sense
solid, (excluding Tangibles),
lambent (¢) The Three Organic Faculties,
or fiery, (d) The Two Modes of Intimation,
gaseous {e) The Element of Space,
or aerial {f) Three Qualities of Form,
elements, (9) Three Phases in the Evolution
or' great of Form,
phenomena}, (%) Impermanence of Form,
{b) The Fhud {1} Nutriment.
. (or moist)
element. -

To enter with any fullness of discussion into this
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classification, 8o rich in interesting suggestions, would oceupy
itself a volume. In an introduction of mere notes I will offer
only a few general considerations. _

We ere probably first impressed by the peychological aspect
taken of a subject that might seem to lend itself to purely
objective consideration. The main constituonts of the material
world, classified in the East as we know them to have been
classified, contemporancously, in the West, are set down in
terms of subjective or conscious experience. The Bpo-
dhatu is not called explicitly the Intangible ; virtu~ily,
however, it and the other-three ™ Great Phenomena ", or
literally * Great things that have Become ! are regarded
from the point of view of how they afiect us by way of sense.
We might 2dd, how they affect us most fundamentally by
way of sense. n the sclection ¢f Touch amorng the senses
the Indian tradition joins hands-with Demokritus. But
of this no more at present. .

Again, in the second table, or secondary forms, the same
standpoint 1s predominant. We have the action and reaction
of sense-object and sense, the distinctive expressions of sex
and of personality generally, and the phenorena of organic
life, as *sensed” or inferred, comprehended under the

! Better in Greek 74 yeyvipeva, or in German die ger grossen
Gewordenen.  In the Compendium (1910), 8. Z. Aung and T ayree
to use the term * Great essen”tial”. P. M. Tin, in the Ezpesitor,
follows suit. How the Buddhist logic exactly reconciled the
anomaly of 2podkitu as underived and yet as inaccessible
to tbat sense which comes into contact with the underived is net,
in the Manual, clearly mads out. In Aot water, as the Cy. says,
there is hest, gas, and solid, and hence we feel it. Yot by -the
definiticn there must be in finid a something underived from
these three elements,

The Buddhist Sensstionalism was opposed to the view
taken in the Upanishad, where the senses sare derived from
prajiid (rendered by Professor Denssen ** consciousness ")
and again from the World Soul. In the Garbha Up., however,
sight is spoken of as fire. The Buddhist view was subsequently
again opposed by the Sankhya philosophy, but not by the
Nyaya.
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most general torms. Two modes of form alone are treated
objectively : space and food. And of these, too, the aspect
taken has close reference to the conscious personality.
Akasoisreally okdso, roem, or opportunity, for lifa and
movement. Food, though deseribed as to its varieties in
objective terms, is referred to rather in the abstract sense of
nutrition and nutriment than as nutritive matler. (Cf.
p. 186, n. 3.)

Or we may be more especially struck by the curious sclection
and classification exercised in regard to the items of the
catalogue of form.

Now, the compilers of this or of any of the canonical
books were not interested in ripam on psychological
grounds as such. Their object was not what we should
term scientific. They were not inquiring inte forms, either
as objective existences or sz mental constructions, with
any curiosity respecting the macrocosm, its parts, or-its
order. They were not concerned with problems of primordial
vy, of first czuses, or of organic evolution, in the spirit
which has been operative in Western thought from Thales
(clatmed by Europe) to Darwin. For them, as for the leaders
of that other rival movement in our own culture, the tradition
of Socrates and Plato, man was, first and last, the subject
supremely worth thinking about. And man was worth
thinking about as a moral being. The physical universe was
the background and accessory, the support and the * fuel ”
(upadinam) of the evolution of the moral hfe. That
universe was necessary to man (at least during his sojourn
on the physical plane), but it was only in so far as it affected
his ethical lfe that he could profitably study it. The
Buddhist, like the Socratic view, was that of primitive man—
“ What is the good of it 1 ”—transformed and sublimated by
the evolution of the moral ideal. The early questioning:
Is such and such good for life-preservation, for race-
preservation, for fun ? or is it bad ? or is it indeterminate ?
becomes, in evolved ethics : Does it make for my perfection,
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for others’ perfection, for noblest enjoyment ! does it make
for the contrary ¥ does it make for neither ?

And the advasce in moral evolution which was attempted .

by Buddhist philosophy, coming as it did in an age of
metaphysical dogmatism and withsl of scepticism, brought
with it the felt need of looking deeper into those data of
mental procedure on which dogmatic speculation and ethical
convictions were alike founded.!

Viewed in thes light, the category of riipam of of
ripakkhandho becomes fairly intelligible, both as to
the selection and classification of subject matter and as to
the standpoint from which it is regarded. As a learner of
ethical doctrine pursuing either the lower or the higher
ideal, the Buddhist was concerned with the external world
just 8s far as it directly and inevitably affected his .moral
welfate and that of other moral beings, that is to gay, of all
conscious animate beings. To this extent did he receive
instruction coneeming it. )

In the first phace, the great ultimate phenomena of his
physical world were one and the same as the basis of his
own physical bemg. That had form ; so had this. That was
built up of the fonr elements ; so was this. That came into
being, persisted, ther dissolved; this was his destiny, too,
as a temporary collocation or body, “subject to ezasion,
abrasion, dissolution, and disintegration”? And a¥ that
side of life whick we call mind or consciousness, similarly con-
ceived as collocations or aggregates, was hound up therein
and on that did it depend.

Here, then, was 2 vital kinship, a common basis of physical
being which it behoved the student of man to recognize
and take into account, so as to hold an intelligent and con-
sistent sttitude towards it. The bhikkhu sekho?

! G. Croom Robertson, Philosophical Remains, p. 3.
*D.i,76,eg
* The brother in orders undergoing training, M. i, 4.
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“who has not attained, who is aspiring after, the unsurpassabls
goal’, has to know, inler alia, earth, water, fire, air, each
for what it is, both as external and as part of himself !—must
know “unity ” (ek a t tam) for what'it is; must indrige
In no conceits of fancy {(ma mafifii) about it or them,
and must so regard them that of him it may one day be said
by the wise: parifnfiatam tassal—"he knows
it thoroughiy.”

To this point we shall return. That the elements are
considered under the aspect of their tangibility involves
for the Buddhist the further inquiry into the sensitive
agency by which they afiect him as tangibles, and so into
the problem of sensation and sense-perception in géneral.
On this subject the Dhamma-sangani yields a positive and
valuable contribution to our knowledge of the history of
psychology in India in the fourth century'B.c. It may contain
no matter additional to that which is reproduced in Hardy's

" Maonual of Budhism (pp. 399404, 419-23). But Hardy

drew directly [rom relatively modern sources, and though it
Is teresting to see how far and how faithfully the original
tradition has been kept intact in theso exegetical works, we
turn gladly to the stronger attractions of the first acedemic
Jormulation of a theory of sense which ancient India has
hitherto preserved for us. There is no such analysis of
sensation—full, sober, positive, so far as it goes—put forward
mm any Iedian book of an equally early date. The pre-
Buddhistic Upanishads (and those, too, of later date) yield
only poetic adumbrations, sporadic aphorisms on the work
of the senses. The Nyaya doctrine of pratyaksha or
perception, the Jaina Sutras, the elaboration of the Vedinta
and Sankhya doctrines are, of course, of far later date. It
may not, therefore, be uncalled for if T digress at some length
on the Buddhist position in this matter and look for paralel
theories in the West rather than in India itself.

1 M. 4, pp. 185 ¢t seq. ; pp. 421 et seq.
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The theory of action and reaction between the five special 1
senses and their several objects is given in pp. 172-90 and

197-200 of my translation. It may be summarized as follows -

A, The Senses.

First, a general statement relating each sense in turn
(a) ta the four elements, i.e. to “ Nature ", (6) to the individual
organism, and affirming its invisibility and its power of impact.

Secondly, an analysis of the sensory process, in each
case, into '

(s) A personal sgency or apparatus capable of reacting
to an impact pot itself ;

(b) An impingeing *“ form ™', or form producing s reaction
of one specific kind ;

{c} Impact between ({a) and (b), with refercnce to the

time-dimension ?;
{d) Resultant modification of the mental contis unm,

. viz. in the first place, contact (of a specific sort); then

hedenistic result, or intellectual result, or, presumably
both. The modification is twicé stated in each case, emphasis
being laid on the mutual impact, first as causing the
modification, then as constituting the object of attention
in the modified consciousness of the person affected.

B. The Sense-objects.

First, 8 general statement, relating each kind of wense-
object in turn to nature, describing some of the typical
vaneties, snd affirming its invisibility, except in the case
of visual objects,® and its power of producing impact.4

! They sre called “ special ” in modern psychology to dis-
tinguish them from organic, general, or systemie sense, which
works without specially adapted peripheral organs,

* Not as in 2ny way constructing space-percepts, but as
pertinent to the question of karma and rebirth

3 This insistence on the invisibility of all the senses, as well
a5 on that of all sense-ohjects except sights or visual forms,
is to me only explicable on the ground that r @ P2 I recurriog
in each question and each answer, and signifying, whatever else
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Secondly, an analysis of the sensory process in each case
as under A, but, as it were, from the side of the sense-object,
thus ;= '

(a) A mode of form or sense-object, capable of producing
impact on a special apparatus of the individual organiam;

(6) The impact of that apparatus;

(¢) The reaction or complementary impact of the sense-
object ;

() Resultant madification of the mental continuum, viz.
in the first place contact {of a specific sors); then hedonistic
result, or intellectual usult, or, presumably, both. The
modification is twice stated, in each case emphasis being
laid on the mutual impact, first as causing the modification,
then as constituting the object of attention in the modified
consciousness thus aflected.

If we, for purposes ol comparison, corsult Greek views on
sense-perception before Anstotle—say, down to 350 B.C—
we shall find nothing to equal this for sobriety, consistency,
and thoroughness. The surviving fragments of Empedoklesn
writings on the subject read beside it like airy fancies; nor
do the intact utterances of Plato bring us anything more
scientific. Very possibly in Demokritus we might have found
its match, had we more of him than a few quotations. And
there is reason to surmise as much, or even more, in the case
of Alkmeon.

Let me not, however, be understood to be reading into the
Buddhist theory more than is actually there. In its sober,
analytical prose, it is no less archaic, naive, and inadequate
as explanation than any pre-Aristotelian theory of the Greeks.
The comment of Dr. Siebeck on Empedokles applies equally

it meant, in popular idiom, things secn, it was necessary, in
philesophic usage, to indicate that the term, though referring to
sense, did nof, with one exception, connote things scen. Thus,
even solid and fiery objects were, quii tangibles, not vistble.
They were not visible to the k3 y o, or skin-sensibility. They
spelt visible only to the eye.

t See n. 1 to §617.
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to 1t : 1 * It sufficed him to have indicated the possibility of
the external world penetrating the sense-organs, as though
this were tantamount to an explanation of sensation. The
whole working out of his theory is an attempt to translate in
terms of a detailed and consecutive physiological process the
primitive, nalve view of cognition.” Theory of this calibre
was, in Greece, divided between 1mpac£ {Alkmzon,
Empedokles, with respect to sight, Demokritus, Plato, who,
to impact, adds a commingling of sense and ohject) and access
{cfflux and pore theory of Empedokles) as the essential
w1t of the process. The Buddhist explanation confiues itself
to tmpact.?  But neither East nor West, with the possible
exception of Alkmeon, had vet gripped the notion of a
conducting medium. In Aristotle all is changed. “ Eidéla ”
which collide, and ““ aporrhox ™ which penetrate, have been
thrown aside for an examination into “ metaxu”. And we
fnd the point of view similarly shifted 4in Buddhaghosa’s
turie, though how long before him this advance had been made
we do not know. Because of the eye and the visible shape,
eye-consciousness arises; the colllsmn {sangati) of the three
1s contact {phasso, or, as we should'sav sensation).® So the
early Sutta. According to the commentator, the eye itsclf
(and each sense-organ) does not touch the object; it is
phasso that touches it, qud &rammapam, that is, mental
object.* Hence phasso appears as pure psychic medium or
process; working psycho-physically through the active
sense-organ. Nor was there, in the earlier thought of East
and West, any clear dualistic distinction drawn between mind
and matter, between physical (and physiological) motion
or stimulus on the one hand, and consequent or concomitant
mental modification on the other, in an act of sense-perception,

Y Geschichte der P.-:ydzdogze 1, 107
* Access comes later inte prominence with the development

© of the * Door-theory ”. See following section,

3.1 1120
¢ Sum. V. i, 124,
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The Greek explanations are what would now be called
matenalistic. The Buddhist description may bo interpreted
either way. It is true that in the Milinda-paiiho, written
soma three or four centuries later than our Manual, the action
and reaction of sense and sense-object are compared in
realistic metaphor to the clash of two cymbals and the butting
of two goats* But, being metaphorical, this account brings

‘us really no further. The West, while it retained the

phraseology characterizing the earlier theory of sense, ceased
to imply any dircct physical impact or contact when speaking
of being *“‘struck ” by sights, sounds, or ideas. How far,
and how early, was this also the case in the East ?

The Buddhist theory, with an unconscious parallelism,
discerned, in the word for a material sensation: * touch,”
or “contact”, a psychical complement getting at and trans-
forming the external object, making it a mental presentation.
If dhamma are concelyed, as in the Manual, ss actual
or potential states of consciousness, and rdapam is con-
ceived as a species of d hamm &, it follows that both the
ritpam, which 13 “ external ”* and comes into contact with
the riipam which i3 “ of the self”, and also this latter
riipam are regarded in the ﬁght of the two mental factors
necessary to constitute the third factor, viz. an act of sensory
consclousness, actual or potential.

Such may have been the psychological aspect adumbrated,
groped after—not to go” further—in the Dhamma-sangani
itself. That the traditional interpretation of this impacs-
theory grew psychological with the progress of culture in the
schools of Buddhism seems to be indicated by such a cumment
in the Atthasalini as: * stnles (impinges) on form is a term
for the eye (i.e. the visual sense) being receptive of the object
of consciousness.” 2 This seerns to be a clear attempt to resolve

! Milindepaihe, p. 60.  SBE, vol. xxxv, pp. 92, 93. CL
below, p.4, n.2. ) .

2 Asl. 309. Cakkhum Arammanam sampaticcha-
yaminam eva xlipambhi patihafifiati ndma.
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the old metaphor, or, it may he, the old physical-concept,
into terms of subjective experience. Again, when alluding
to the simile of the cymbals and the rams, we are told by
- Buddhaghosa to interpret * eye” by “visual cognition ”,
and to take the " concussion ™ in the sense of Sunction 1
Once more he tells us that when feeling arises through contact
the real causal antecedent is mental, though apparently
external .2 7
Without pursuing this problem further, we cannot leave
the subject of sensc and sensati n without a word of comment

and comparison on the prominecnce given in the Buddhist -

theory to the notion of “ contact ™ and the sense of touch.
As with us, both terms are from the same stem. But
phasso (contact), on the one kand, is gencralized to

include all receptive experience, sensory as well as ideational

and to Tepresent the essential antecedent and condition of
all feeling (or sensation = vedan ). On the other hang,
ph‘usat'i, Photthabbam (to touch, the tangible)
are specialized to express the activity of one of the sepses,
Now, the functioning of the tactile semse (termed bedy-
sensibility or simply body, k a Yo, pp. I6€, 167} is described
in precisely the same terms as each of the other four senses.
Nevertheless, it is plain, from the significant application of
the term tangible, or object of touch, alluded to already-—
let alone the use of ““ contact” in a wider sense—that the
Buddhists regarded Touch as giving us knowledge of things
“without” in a more fundamental way than the other senses
could. By the table of the contents of r i pam given abave,
we have seen that it is only through Touch that a knowledge
of the underived elements of the world of sense could be
obtained, the fluid or moist clement alone excepted. This
Interesting point in the psychology of eady Buddhism may
possibly be formulated somewhere in the Abhidhamma

A Ibid. 108 ; “Liccatthen” eva,
2 Sec below, p.4, n.2.
* See below, p. 6, n. 3.
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Pitaka. I should feel more hopeful in” this respect had the
compilers been, in the first instance, not ethical thinkers,
but impelled by the scientifio curiosity of a Demokritus. The
latter, as is well known, rogarded all sensation as either bare
touch or developments of touch—a view borne out to a great
extent by modern biological research. This was, perhaps,
a corollary of his atomistic philosophy. Yet that Demokntus
was no mere. deductivo system-spinner, but an inductive
observer, is shown in the surviving quotation of his dictum,
that we should proceed, in our inferences, * from phenomena
to that which is not manifest.” Now, as the Buddhist view
of ripam calls three of the four elements “ underived ”
and “the tangible ', while it calls the senses and all other
sense-objects ““ derived from that tangible” and from flud,
one might almost claim that their position with respect to
Touch was in effect parallel to that of Demokritus. The
Commentary does not assist us to any clear conclusion on
this matter. But, in addition to the remark quoted above,
in which visual magnitudes sre pronounced to be really
tactile sensations, it has one interesiing illustration of our
proverb, “ Seeing is believing, but Touch is the real thing.”
Tt likens the four senses, excluding touch, to the striking of
four balls of cotton-wool on anvils by other lumps of cotton.
But'in Touch, as it were, a hammer smites theough the wool,
getting at the bare anvill

Further considerations on the Buddhist theory of sense,
taking us beyond bare sensation to the working up of such
material into concrete acts of perception, T propose to consider
briefly in the following section. The-remaining heads of the
ripa-skandha are very concisely treated in the Niddesa-
answers {pp. 190-7), and, save in the significance of their
selection, call for no special treatment.

i ;‘s:s.L 263 : below, n.1 to §443. T have corrected this passage

" in accordance with S. Z. Aung's criticism. Compendium, 232,
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C. The Three Organic Faculties.

It is not quite clear why sonses and sense-objects should
be followed by three indriyas—by thres only and just these
three. The senses themsclves are often termed indriyas,
and not only in Buddhism. In the indriyas of sex, howe\}cr,
and the phenomena of nutrition, the riipa-skandhsa, in both
the self and other selves, is certainly catalogued under two
aspects as general and a3 impressive as that of sense. In fact,
the whole organism as modifiable by the “sabbam
rapam’” without, may be said to be summed up under
these three aspects. They fit fairly well into our division of
the receptive side of the organism, considered, psycho-
physically, as general and special scensibility. From his
ethical standpoint the learner did well to take the life in which
he shared into account under its impressive aspects of -sense,
sex and nutrition. And this net only in so far as he was
receptive.  The very term indriyam, which is best
paralleled by the Greek dvvaps, or faculty—ie. “ powers
mn us, and in all other things, by which we do as we do 71—
and which is interpreted to this effect by Buddhaghosa,?
points to the active, self-expressive side of existence. And
there is in later exegesis a felt awareness of the importance
of faculties as controllers and preservers of the organism.?
Both as recipient, then, and as agent, the learner of the
Dharma had to acquire and meaintain a certain attitude
with respect to these aspects of the riipa-skandha.

D, E. Intimation and Space.

The same considerations apply to the next two kinds of
riipeam, with which we may bracket the next after them.
The two modes of “ mtimation ” or self-expression exhaust
the active side of lfe as such, constituting, as one might
- say, & world of sub-derivative or tertiary form, and ealling

! Republic, v. 477.
2 Asl, p. 119 and passim.
¥ Compendium, 228,
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quite especially for modification by theory and practice
(dassanenaca bhavandaya ca). And the element
of space, strange as it looks, at first sight, to find it listed just
here, was of account for the Buddhist only as a necessary
datum or postulate for his sentient and active life. The
vacua of tho body, as well as its plena,' had to be reckoned
in with the rips-skandha; likewise the space without by
which bodies were delimitated, and which, ylelding room for
movement, aforded us the three dimensions?

The grounds for excluding space from the four elements
and for calling it “ derived ” temain in obscarity. In tk

Maha Rihulovada-Sutta (cited below}) it is ranked immediately

after, and apparently as co-ordinate with, the other four.
And it was so ranked, oftener than not, by Indian thought

generally. Yet in another Sutta of the same Nikaya—the

Maha Hatthipadopama - Sutta — Sariputta describes four
elements, leaving out 3 k83 0. Eliminated for some reason
from the Underived, when the Dhamma-sangani was
compiled, it was logically necessaty to include it under Derived
Rapam. That it was so included because it was held to be
a mentgl construction or a “ pure form of imtuition”, is
scarcely tenable.
i J G H. Qualities of Form.

And yet the hext seven items of derived form are
apparently to be accepted rather as concepts or aspects of
form than as objective properties or “ primary qualities ™ of
it. Be that as it may, all the seven are so many common

1 8ec below, n. 1 10§ 838; also M. i, 423. In the former
passage space is described as if external to the organism; in
the latter Gotama admonishes his son respecting the internal
Gkdso. On the interesting point put forward by vor
Schroeder of a conpexion between Ak ags and the Pytha-
gorean cixas, see Professor Garbe in the Vienna Onental
Journal, xiii, Nro. 4, 1899. The former scholar refers to the
ranking of space as a fifth element, as & schwenkend

-uberlieferte Bezeichnung. It was so for Buddhism (D. in, 247;

M. iii, 239, 240).
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facts about ripam, both as “snﬁbam” and as

skandha. The Three Qualities ! indicated the ideal efficiency

for moral ends to which the ripa-skandhs, or any form
serving such an end, should be brought. The Three

Phases in the organic evolution of form and the great fact of

Impermanence applied everywhere and always to all form.

And as such all had to be borne in mind, al! had to co-operate

in shsping theory and practice.

1. Nutrimen:.

Concerning, lastly, the aharo, or support, of the riipa-
skandha, the hygiene and ethics of diet are held worthy of
ratiomai discussion in the Sutta Pitaks 2

We have now gone with more or less details into the divisions
of ripam in the “senszons universe 7, with & view of
seelng how far it coincided with any general philosophical
concept in wse among ourselves. For me it does not-fit well
with sny, and the vague term “form ”, implicated as it is,
like ripam, with things we see | is perhaps the most
serviceable. Tts inclusion of faculties and abstract notions
as integral factors prevent its coinciding with “ matter ”, -
or “the Extended ”, or “ the External World . If we turn
to the list of attributes given in Chapter I of Book II,
Iiipam appears as pre-eminently the unmoral (as to both
cause and effect) and the non-mental, Tt was favourablz
to immoral states, as the chief constituent of a world that had
to be mnastered end transcended by moral culture, but the
iramoral states exploiting it were of the other four skandhas.
It induded the phenomenz of sense, but rather on their
phymeal pre-mental side than as full-fledged facts of con-
sclousness.  And it was sharply distinguished, a3 & constituent
“ collocation ™ or “ sggregate ” (skandha, rasi), in the total

» Lightness, plasticity, wieldiness, 5§ 639-41. :
* CLeg M. i Suttas 54, 55, 65, 66, 70. There was also the
philosophical aspect of ahiro as cause, or basis. See my

Buddkist Psyehology, 1914, p. 611
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aggregate of tho individual organism from the three

collocations called cetasika (feelings, percoptions, con-
. formations, or synergics), and from that colled citta

(consciousness, thought, cognition). The attabhiv e or
personality, munus all mental and moral characteristics, is
ritpam.
As such it is one with all i pam net of its own com-
position. Tt is “in touch' with the general impersonal
rii pam, as well as with the mental and moral constituents
of other personalitics by way of their rupam. That this
intercommunication was held to be possible on the basis,
and 1n wvirtue of, this commeon structure was probably as
nplicit in the Buddhist doctrine as it was explicit in many
of the carly Greek philosophers.  There are no open zllusions
o ** like being known by like 7 in the Pitakas as a consciously
held and deliberately stated principlé or ground of the
impressibility of the sentient organism. - fortiori no such
statement occurs in our Manual. But the phrase, recurring
in the case of each of tho special senses, ** derived from the
four Great Phenomena,” may: not have been inserted without
this imp]ication.‘ Without further evidence, however, I should
not be inclined to attach philosophical significance in this
direction to it. But, on tho onc hand, we have an interesting
hint in the Commentary that such a principle was held by
Buddhist scholars. * Where there is diffcrence of kind (or
creature), we read,! thero is no sensory stimulus. According
to the Ancients, ‘ Sensory stimulus is of similar kinds, not of
different kinds.” ”
And again: * The solid, both within and without, becomes
the condition of the sense of touch in the laying hold of the
object of perception—in discerning the tangible.”* It is

t-As10:313. Bhita visese hi sati pasido va na uppa]}att

* Saminiinam Mmtn:mm hi  pasido, na v:samdn.man t’
Porana,

2 Ibid. 315. Ajjhattika-bihiri pathavi vtassa Layap:msdassa
firammanagahane . . . photthabbajinane paccayo hoti.
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7ue that Buddhaghosa is discoursing, not on this question,
but on what would now be cailed the specific energy, or
specialized functioning, of nerve. Nevertheless, it seems
inferable from the quotstions that the principle was
established. And we know, also, how widely accepted (and
also contested)? this same principle— H 7::_;;5“ Tob opoiov To
op0ig was in Greece, from Em pedokles to Plate and to Plotinus,2
thinkers, all of them, who were affected, through Pythagonism
or elsewise, by the East. The vivid description by
Buddhaghosa (cf. below, ~n. 173-4) of the presence in the
seat of vision of tl... .our elements is very sugzestive of Plato’s
account of sight in the “ Timmus”, where the principle is
admitted.

Whether as a principle, or merely as sn empirical fact,
the oneness of man’s ripaskandha with the sabbam
riipam without was thoroughly admitted, and carefully
taught as orthodox doctrino. And with regaré to this kinship,
I repeat, a certain philosophical attitude, both theoretical
and practical, was inculcated as generally binding. That
attitude is, in one of the Majjhima discoursss.? led up to and
defined as follows: All good states (dhamm &) whatever
are included in the Four Noble Truths concerning IlL4 Now
the First Noble Truth unfolds the nature of TH - that 1t lies
in using the five skandhas for Grasping® And the first of

t Cf. Aristotle’s discussion, De An, i, 2, 5.

* CL the passage, Ean. i, 6, 9, reproduced by Goethe : s qap
dv TWToTE Ciier Gl i yhior ;}-Juon?.n}v ;u} qeyergaeros.

3 M4, 184, et seq.

* See below, § 1057

S Ibid., p. 323. I have retained the meaning of ** Grasping ”
as dictated by Buddhaghosa for the groep of the Four
Kinds of Graspinz. Dr. Neumann renders u padinak-
khandho by *clement of the impulse to live™ (Lebens-
trieb; an expression doubtlessly prompted Ly Schopen-
hauer'’s philosophy). It would be very destrable to learn from
the Papaiica-sidani -{Buddhaghosas Conunentary on the
Majjhima Nikdya ”), whether the Commicntator interprets
the term to the same efiect in both passages. He adheres to it




Ixx

the five is that of tipam. Now rilpam comprises the
four Great Phenomens and all their derivatives. And the
first of the four is Earth (the solid element). “Then the solid
within, or “ belonging to the self 7, is catalogued, with the
injunction that i is fo be regorded os 1t reslly is with
right wisdom (yathibhitam sammipaddiya
datthabbam)! And this means that—while recognizing
his kinship with the element to the full—tho good student
should not identify himself with it so asto sce in it 3 permanent
unchanging substance as whick he should persist amid
transient phenomena. Ho was to reflect, “ This is not Taine,
it i not I, it 1s not the soul of me ! “T4 s void of s Self.”?
And so for the other three clements. In their mightiest
manifestations—in the earthquake as in the flood, in con-
flagration as in tempest—they are but temporal, phenomensl ;
subject to change and decay. Much more is this true
of them when collocated in the human erganism. So far from
losing himself in his meditation in the All, in Nature, in
““ cosmic emotion” of any kind, he had to realize that the
ripam in which he participated was but one of the five
factors of that life which, in 86 far as it engulfed and mastered
him and bore him drifting along, was the great IlL, the source
of pain and delusion. From each of those five factors he had
to detach himself in thought, snd attain that position of
mastery and emancipation whereby alone a better idesl
self could emerge—temporary as s phenomenal collocation,
yet aiming at the eternal. And the practical result of
cultivating " this earth-culture” and the rest, as Gotama
called it in teaching his son, was that *the mind was no
longer entranced by the consideration of things as affecting

in Vis. Magga, p. 560. Dhammadinni, the woman-apostle,
e.xp!ams upadanam used with & similar context, as

Ineaning ** passionate desire in ‘the five skandha.s—of—gra.spmg"

(M. §, 300). ,
1 M. i, 272f
2 Bee above xlii f.,, where, the context leaves no doubt

as to what tha reﬂechon 13 meant to emphasize.
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him plessantly or disagreeably ™! but * the equanimity which
is based on that which is good was cstablished "t And ho

thereat 18 glad—and rightly so—* for thus far he has wrought -

& great work {773
These scem to me some of the more essential features in
the Buddhist Dhamma concerning Ritpa.

VIL

On the Buddhist Philosophy of Mind and Theory of
Intellection,

It would have been the greatest possible gain to our know-
ledge of the extent to which Buddhism has developed any
clear psychological data from its ethics, had it occurred to
the compilers of the Dhamma-Sangani to introduce an
analysis of the other four skandhas parallel to that of the
skandha of form. It is true that the whole work, except
the book on riipam, i an Inquiry into ardpino
dhammi, ie incorporeal, immateris] phenomena, but
there is no scparate treatment of them divided up as such.
Some glimpses we obtain incidentslly, most of which have
been pointed ovt in the footnotes to the translation. And
it may prove useful to summarize briefly such contribution
as may lie therein to the psychology of Buddhism.

And, first, it is very difficult to say to what extent, if at
all, such psychological matter as we find js distinctively and
originally Buddhist, or how much was merely adopted from
contemporary” culture and incorporated with tho Dhamma.
Into this problem I do not-here propose to inquire farther.
If there be any onginality, any new departure in the
psychology scattered about the Nikayas, it is more likely to
be in aspect and treatment than in new matter. Buddhism
preached & doctrine of regenerate Ppersonality, to be sought

after and developed by and out of the personal resources

of the individual. This development, in the case of the

1AL, 423, 494 M0, 186 - 2 Ihid 191
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religieuz, was to be Jargely eflected through a system of
intellectual self-culture. Thrown back upen himself, he
developed introspection, the study of consciousness. Bat,
again, his doctrine imposed on him the studv of psychical
states without the psyche. Nature without and nature within
met, ho was taught, acted and reacted, and the resuls told on
the ergamsmn a natural, orderly, necessary wav.! But there
was no one adjusting the machinery.* The Buddhist might
have approved of Leibniz’s amendment of Locks’s © Nihil
est in intellectu quod nor prius fuerit in sensu” in the
additional phrase “ nisi ipse intellectus " Dut he would
not therchby have exaltel vifiidnam, cittam, or
mano to any hypostatic permanence as prior or as
immanent. He would only admit the arising of consciousness
2s 3 potential reaction to stimuli of sense or ““ideas™
{dhammay.

Psychological carnestness, then, and psychological inguiry
into mental phenomena, coexisting apart from and in
opposition to, the usual assumption of a psychical entity:
such are the only distinctively Buddhist features which may,
in the absence of more positive evidence than we vet possess,
be claimed in such analysis of mind as appears in Buddhist
ethics.

Of the results of this earnest spirtt of inquiry into mental
phenemena, 1n so far as they may be detached from ethical
doctrine, and assigned their due place in the history of human
ideas, it will be impossible, for several years, to prepare any
adequate treatment. Much of the Abhidhamma Pitaka,
and even some of the Sutta Pitaka, still remains unedited3

Of the former collection nothing has bezn translated with
the exception of the attempt in this volune. And, since
Buddhist psychology has an evolution to show covering
nearly a thousand years, we have to awaif fresh matenals

L Cf. Mil. 57-61. 2 Sum. V. i, 19, :
3 This is happily now {1923) no longer the case, with the sole
exception of most of the metrical legends of the Apa.dé.na.
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from the yet unedited works of Buddhagho&a, the Buddhist
Sanskrit texts, and such works as the Netti-pakarans,

Professor Hardy’s cdition of which is now in the press!’

Meanwhile there is an increasing store of accessible material
which might be sifted by the historical investigator. -

There are, for instance, in the Dhammﬁ-Sangaqi several
passages suggesting  that Buddhist scholars, in con-
templating the corsciousness or personality as affected by
phenomena considered as external, were keenly alive to the
distinction between the happening of the expected and the
heppening of the unexpecied, between instinetive reaction
of the mind and the organism generally, on oceasion of
senso, and the deliberato confronting of external phenomena
with & carefully adjusted intelligence.  Modern psvechology

kas latgoly occupied itself with this distinction, and .with

the problems of consciousness and subconsciousness, of
volition and of memory, involved in jt. The subject of
attention, inveluntary and voluntary, figures prominently
in the psychological litcrature . of the last two decades.
But it is not #ll the centurics of post-Aristotelian and of
neo-Platonic thought that we sce the distinction emerging
in Western psychology contemporancously with the develop-
ment of the notion of consciousness.?

In the histery of Buddhist thought, too, the distinetion
does nol appear to have bacome explicitly and consciously
made till the age of the writing of the Pali editions of the
Commentaries (fifth century). A corresponding explicitness
In the notien of consclousness and sclf—consciousneSS, or at
least in the use of some cquivalent terms, has yet to be
traced.® Buddhism is so emphatically a philosophy, both
in theory and practice, of the conscious will, with all that

1 Published by the PTS. in 1901,

* Cf. Siebeck, op. cit., i, Pp- 200, 333, 338,

* In the Mahi Nidina Sutta Gotama discourses on silid conscire
by way of néma-ra pa. Secc in Grimblot’s Sept Suttas ™,
p. 255. .
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this involves of attention and concentration, that we hardly
look to find terms discriminating such notions from among
other mental characteristics. We are reminded instead of
Matthew Amold's well-known remarle that as, at Soli, no
one spoke of solecisms, so in England we hed to import the
term Philistine.

Bui, whereas it iz the Atthasilini, written from tho
standpoint of a later elaboration of thought, that makes
explicit what it holds to be the intention of the classic
manual, the latter work lends itself without straining to
such interpretation. T pass over Buddhaghosa’s comments
on the hmitations and the movements of -att-cntion, repreduced
below {pp. 198, n. 2; 200, n. 1), as derived very possibly
from thought ncarer io his own times. Again, with respect
to the residual unspecified factors in good and bad thoughts—
the * or-whatever-other states ! —among which the Com-
mentator names, as a constant, manasikira, or attention
—this specifying may be considered as later elaboration.?
But when the Commentary refers the curious alternative
emphasis in the description of the sensory act?® to just this
distinetion between a percipient who is preparcd or unprepared

-for the stimulus, it seems possible that he is indeed giving

! See below, p. 4, n. 2; -also Asl., pp- 1868, 250, ete. The
definition given of manssikira in the * ye-va-panaka ”
passage of the Commentary {p. 133) is difficult to grasp fuily,
yartly because, here and there, the reading seems doubtful in
aceuracy, partly because of the terms of the later Buddhist
psychology employed, which it would first be necessary to discuss.
But I gather that manasikira may be set going in the
first, middle, or last stage of an act of cognition—1e. on the
Arammanam or initial presentation, the vithi (or
Avajjanam), and the javanam; that in this connexion
it is concerned with the first of the three: that it invalves
memory, association of the presentation  with [mental]
*“ associates ™, and confronting the presentation.  And that it is
8 constructive and directing activity of mind, being compared
to a charioteer. Cf. Compendium, pp. 95, 282.

* See preface to'2nd ed. above, 3 Below, §-599, nn. 1, 2.
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us the original interpretation. Again, the ramarkable
distinction drawn, in the case of every typo of good cr bad
thoughts, “ relating to the sensuous universs,” ie. to the
sverage moral consciousness, betweon thoughts which are
prompted by a conscious motive,! and such as are not, seems
to me to indicate a groping after the distinction betweon
instinctive or spontaneous intellection, on the one hand, and
deliberate, purposive, or motivated thought on the other.
Taken in isoletion, theré is insufficient material here to
establish this alternative state of mind ss a dominant
feature in Buddhist psychology. Taken in conjunction
with the general mental attitude and intellectual culture
involved in Buddhist ethical doctrine and continually
inculcated in the canonical books, and emphasized as it is
by later writings, the position gains in significance. The
doctrine of karma, inkerited and adopted from earlier and
contemporary thought, never made the Buddhist fatalistic.
He recognized the tremendous vis a tergo expressed in Watis's
doggerel :— _
* For ’tis their nature 10.”
But he had unlimited faith in the saving powor of nurture,
He faced the grim realities of life with candour, and tolerated
.no mask.  This honesty, to which we usually add a mistaken
view of the course of thought and action he prescribed in
conscquence of the honesty, gains him the name of Pessimist.
But the hope that was in him of what might be done to bétter
nature through nurture, even in this present life, by human
effert and goodwill, revesls him as a strong Optimist with an
unshaken ideal of the joy springing from things made perfect.
He even tried to pitchfork nature ™ in one or two respects,
though epposed to asceticism generally—simply to make the
Joy more easily attainable by those who dared to “come out™.

* CL below, p. 32, n. 1. The thoughts which are not called
sasunkhdrena are by the Cy. ruled as being
a-sankhiarena, though not explicitly said to be so
{Asl. 71).
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And this rcgenoerating nurture resolves itsell, theorctically,

-into & power ol discrimination ; practically, into an exerciso

of selection. The individual learner, pervious by way of
his “fivefold door” to an inflooding tide of impressions
penetzating to the sixth “door”, ie. the co-ordinating
“mind ', was to regulate the natural alertness of reception
and perception by the special kind of attention termed
yoniso manasikara, or thorough attention, and by
the clear-eyed insicht referred to already as yathabhttam
sammappannaya datthabbam, or the higher
wisdom of resarding ** things as in themselves th y really
aro "—to adopt Matthew Arnold’s term. The stream of
phenomena, whether of social life, of nature, or of his own
social and organic growth, was not so much to be ignored
by him as to be marked, measured and classed according
to the criteria of ono who has chosen to * follow his own
uttermost ”,! and has recognized the power of that stream to
imperil his enterprise, and its lack ef power to gi#e an
equivalent satisfaction? The often-recurring subject of
sati-sampajaifiam; or that “ mindful and sware
attitude, which evokes satire in robust, if superficial criticism,
is the expansion and ethical application of this psychological
state- of prepared and pre-adjusted sense or voluntary
attention® The student was not to be taken by surprise

~ —*evil states of covetousness and repining flowing in over

him dweliing unprepared " quntil he had

“ . The nobler mastory learned
Where inward vision over impulse reigns”” !

Then indeed he might dwell at ease, strong in his emancipation.

! Settham upanamam udeti . . . attzno uttarim bhajetha
(A. i 126).

3 Cf M. i, 85-90, on kiminam assidafi ca ddinavafi ca
nissaranaf ca . . . yathibhGtam pajaeitva.

* Sce below on guarding the door of the senses, §3 1345-3.
Also note on D. i, 70, in Dialogues of the Buddha, p. 81.

¢ George Eliot, Brother and Sister. :
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Step by step with his progress in the cultiv_ation of
attention, he was also practising himself in that faculty of

solection - which it were perhaps moro accurate not to

distinguish: from attention. Alertness is never long, and,
indeed, never strictly, attending to anything and everything
et once. Wo are reminded of Condillac's definition of
stlention as only an “exclusive sensation”. From the
multitude of excitations flowing in upon us, one of them is,
more or less frequently, sclected,! the rest being, for a time,
either wholly excluded or perceived subconsciously. And
this selective instinct, varying in strength, appears not only
in connexion with sense-impressions, but slse in our more
persisting tendencies and interests, as well as in g general
disposition to concentration or to distraction.

Buddhism, in its earnest and hopeful system of self-culture,
set itself strenuously against a distrait habit of mind, calling
ittatra-tatrabhinandini®—*the theré-and-there
dalliance ", as it were of the butterfly. And it adopted and
adapted that discipline in the concentration (semadhi),
both physical and psychical, _.boi:h perceptual and conceptual,
for which India is unsurpassed. It appreciated the special
practice of rapt, absorbed, concentrated” thought ealled
Dhyana or Jhina, not as an end in itself, but as a symbol
and vehide of that habhit of selection and single-minded
efiort which governed “ life according to the Higher Ideal ™.
It did not hold with the robust creed, which gropes, it may
be, after a yet stronger ideal :—

“Greift nur hinein ins volle Menschenleben,

Und wo ihe's packt, da ist es interessant.’
“Full life™ of the actual sort, viewed from the Buddhist
standpoint, was teo much compact of Vanity Fair, shambles

and cemetery, to be worth the plunge. - Tt had, on the .

other hand, great faith in experimenting on nature by a

1L Héifding's criticism of Condillac i_l;—Oullirles of Psycholegy,
London, 1391, p. 120.
* M. 1, 299, and in many other suttas.
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judicious pruning of everything it judged might wreck or

hinder the evolution of a life of finer, higher quality. If
we, admitting this intention, look on the froquent injunctions
respecting what * was to be put away ” (pahatabbam)
from the life of each disciple, whether by insight or by culture,
whether by gentle or by forcible restxaint,? not as so much
mere self-mortification and erippling of energy, but as
expressions of selective culture for the. better * forcing ™ of
somewhat tender growths, we may, if we still would criticize,
appraise more sympathetically.

If T have dwelt at some length on a side of Buddhist
psyckological ethics which is not thrown into obvious relief
in our Manual, it was because I wished to connect that
side with the specially characteristic feature in Buddhist
psychology where it approximates to the trend of onr own
modern tradition. There, on the one hand, we have a
philesophy manifestly looking deeper into the menta! con-
stitetion then any other in the East, and giving especial
heed to just those mental activities—attention and feeling,
conation and choice—which seem most to imply a subject,
or subjective unity who attends, feels, wills, and chooses.
And yet this same philosophy is emphaticelly one that
attempts to * extrude the Ego ™. If, on the other hand, we
leap over upwards of 2,000 years and consider one of the most
notable contributions te our national psychology, we find
that its two most salient features are a revival of the admission
of an Ego or Subject of mental states, which had been
practically extruded, and a theory of the ultimate nature of
mental procedure set out entirely in terms of attention and
feeling 3

And yet the divergence between the two conclusions,

I Bes e.g. below, § 1002 et seq.

* CL the Sabbisava Sutta 'and passim, M. i, especially the
Vitskkasanthina Sutta.

;I refer to Professor Ward's * Psychology ”: Ency. Brit.,
9th ed. .
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widely removed though they aro by time and space, is not
20 sharp a8 at first appears. The modern thinker, while

he finds it more honest not to suppress the fact that all .

psychologists, not excepting Hume, do, implicitly or explicitly,
sssume the conception of “& mind " or conscious subject,
is careful to “ extrude " metaphysical dogms, That every-
thing mental is referred to & Self or Subject 1s, for him,
a psychological conception which may be kept as free from
the metaphysical conception of a soul, mind-atom, or mind-
stuff as is that of the individual organism in biology. In
much the same way the Buddhists were content to adopt

the term attabhavo (self-hood or personality—for

which Buddhaghosa half apologizes!)—a jjhattikam

{belonging to the self, subjective ?} and the like, as well as to )

speak of citta m, mano and vifiianam whews we
might say “the mind”. It is true that by the two former
terms they meant the totality of the five skandhas; that is
to 6y, both mind and body, but this is not the case with the
three last named. And if there. was one thing which moved
the Master to quit his wonted screnity and wield the lash of
scorn and upbraiding, and his followers to wuse emphatic
repudiation, it was just the reading into this convenient
generalization of mind or personality that * metaphysical
conception of s soul, mind-atom, or mind-stuff ' which is
put aside by the modern psychologist.

And I believe that the jealous way in which the Buddhists
guarded their doctrine in this matter arose, not from the
wish to assimilate mind to matter, or the whole personality
to a machine, but from the too great danger that lay in the
unchecked use of attaj? ahankars, attabhivo,
cven as 8 mere psychological datum, in that it afforded a

! Bee below, p. 159,n.3.

* Ibid,, p. 188,n. 1.

¥8vayam (this one) is nearly always substituted for
8tt2 a3 2 nominative, the latter term usually appearing in
oblique cases.




lxxx

foothold to the prevailing animism. They were as Protestants
in regard to the crucifix. They femembered with Ste. Bouve :
“La sauvagerie est toujourq A A deux pas, et, dés qu'on
liche pied, clle recommence.’

What, then, was their view of mind, as mercly phenomensl,
in relation to the riipa-skandha or non-mental part of the
human individual 7 We have considered their doctrine of
external phenomena impingeing on and modifying the
internal or personal riipam by way of sense. Have we
any clue to their theory of the propagation of the modifications,
alleged in their statement ! to take place in relation to those
factors of personality which werear i p1n o, and not derived
from material elements—the elements (d ha tu’ s}, namoly,
or skandhas of fecling, perception, synergies, and cognition ?
How did they regard that process of co-ordination by which,
taking sensupus exf}ericnce as the more obvious siariing-point
in mental experience, sensations are classed and made to
cohere into groups or percepts, and are revived as memories,
and are further co-ordinated into concepts or abstract ideas ?
And finally, and at back of all this, who [eels, or attends,
or wills 2

Now the Dhamma-Sangant does not.placa queStions of
this kind in the mouth of the catechist. In so far as it is
psychological {not psycho-physical or ethical), it is so strictly
phenomenological that its treatment is restricted to the
analysis of certain broadly defined states of mind, felt or
inferred to have arisen in consequence of certain other mental
states as conditions. There i3 no reference anywhere to s
“ subjective factor ” or agent who has the ¢1t ¢ a m or thought,
with all its associated factors of attention, feeling, conception,
and volition. Even in the case of Jhana, where the book is
dealing with more active modes of regulated attentiom,
involving a maximum of constructive thought with 8 minimum
of receptwe sense, the agent, as conscious sub)cct 18 kept in

1 See answers in §§ 600, 604 eteo.
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the background. It was claimed by leading disciples to be
perfectly practised Jhana when self-referenco was eliminated .
of. eg. 8. ni, 235-7. The inflexion of the verb! alone
implies 8 given personsl agent, and the Commentary even
fcels &t incumbent to point him out. It is this psychologizing
witheat a psyche that impressed me from the first, and seemed
to bang the work, for all its remoteness in other respects,
nearer t0 our own Experiential school of, and since, Locke
than anything we find in Greek traditions.

It b true that each of the four formless skandhas is defined
or described, and this is done in connexion with the very
first question of the book. But the answers are given, not
in terms of respective function or of mutual relation, but of
cither synonyms or of modes or constituent parts. For
instance, feeling (vedana) is resolved into three modes,?
perceptiom (s a fi fi 4) is taken-as practically self-evident and -
not really described at all® the complexcs or synergies
{sankhari) sre resolved into modes or factors, cognition
(vififidnam) is described by 8YNONYyILS.

Agam, whereas the skandhas are enumerated in the order
in which, I believe, they are unvaryingly met with, there is
nothing, in text or Commentary, from which we can infer
that this order corresponds to any theory of genetic procedure
™ an act of cognition. In other words, we are not shown
that feeling calls up perception or that the sankhiras are a
necessary link in the evolution of perception into conception
or reasoning.t If we can infer anything in the mnature of

!Bhiaveti viharati {cultivates, abides); p. 43 et seq,

* See pp. 3-9, 25-7. An atternpt to define each skandha is
givenin S iii, 86 £

3 Described with some fullness in the Cy. See my note s.v.

4 CL the argument by Dr. Neumann, “ Buddhistische
Anthalogie ”, xxii, xxiv. If T have rendered sankh 3 ra by
“syntheses ™, it is not because I see any coincidence between
-the Buddhist notion and the Kantian Synthesis der Wakrnek-
munger. Still less am I persuaded that Unterscheidungen is
2 virtually “equivalent term. Like the * confections®™ of
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causalsuccession at all, it is such that the order of tho skandhas )
as enumerated is upsst. Thus, taking the first answer (and
that is typical for the wholo of Book I when new ground 1s
broken into): & certain sense-impression evokes, through
“ contact ", a complox stato of mind or psychosis calied a
thought or cittam. Born of this contact and the “ appro-
priate ” cittam, now (i.e. in answer J) called, in terms of
its synonym, representative intellection (manov ininaga
dhatu), feeling, we are told, 1s engendered. Perception
is called up likewise and, apparently, simultaneously. So
ja volition (cetamnd)of :he sankhdra-skandha. And
“ gssociated with” the cittam come all the rest of the
constituent dhammas, both sankharas, as well as specifie
modes ¥ or diffierent aspects * of the fecling and the thought
already specified. In a word, we get contact evoking the
fifth sksndhs, snd, as the common -co-ordinate resultant,
the genesis or excitement of the other three. This i3 entirely
in keeping with the many passsges in the Nildyas, whera
the concussion of sense and object are maid to result in
vifiiagam = cittam = the fifth skandha. * Eye™, for
instance, and “ form”, in mutual “ contact ?, ‘result In
“ visual cognition ”.

In the causal chain of that ancicnt formula, thePaticca-
gamuppads,’ on the other hand, we find quite another
order of genesis, sankharas inducing consciousness, and contact

alone inducing feeling. This mysterious old rune must not - -

further complicate our problermn. I merely allude to it as not
in the least supporting the view that the order of statement,

Rhys Davids and the Gestaltungen of Professor Oldenberg, Jused
svntheses simply »s, more or less, an etvmological equivalent,
and waited for more light. The new rendering synergies ' Is
etymologically as literal (sam-sky) as confections. I may here add
that I have used intellection consciousness, cognition interchange-
ably as comprehending the whole process of knowing or coming
to know.

1 eg. ease. :

2 ¢g. the “ faculties " of mind {ideation) and of pleasure.

3 Given below on p. 323[13361. '
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in the skandhas, implies order of happening. What we may
more surely gather from the canon is that, as our own
psychological thought has now conceived it,! the, let us Eay,
given individual “attends to or cognizes (vijanati)
changes in the sensory continuum, and, in consequence,
co-efficients of consciousness arise, emotional, volitional, intel-
lectual ™. All this is in our Manual calleda cittuppiadoe—
& genesis, an uprising of mind.

Of mind or of thinking. There seems to be a breadth
and looseness of implicstion about ¢ ttam fairly parallel
to the popular vagueness of the English term. It is true
that the Commentary does not sanction the interpretation
of contact and all the rest (I refer to the type given in the
first answer) as so many attributes of the thought which
“has arisen ", The sun rising, it says, is not different from
its fiery glory, etc., arising. But the o} ttam arising is g’
mere expression to fix the occasion for the induction of the
whole concrete psychosis, and connotes no more and no
less than it does as s particular constituent of that complex.?

This is a useful hint. On the other hand, when we consrder
the synonymous terms for cittam, given in answer 6,
and compare the various characteristics of these terms
scattered through the Commentary, we find a considerable
wealth of content and &n inclusion of process and product
similar to that of our thought ”.  For example, “cittam
means mental object or presentation (Airammanam);

! Professor Ward, op. cit.

? Asl. 113, I gather, however, that the adjective cet a-
sikam had a wider and s nacrower denotation. As wider
It meant * not boddy ™, as on p- 6. In the latter it served
to distinguish three of the incorporeal skandhas from the fourth,
le. cittam, as on PP. 265, 318-—cittacetasika
dhammia. Or are we to take the Commentator's uge of
kiyikam here to refer to those thrce skandhas, as is often
the case (p. 43, n. 3} 1 Hardly, since ‘this makes. the two
Mmeanings of cetasika m self-contradictory. In later ALhi-
dbamma the cetasikas came to ke used for the sankhiras,
Cr. Compendium, pt.1i; also pp. 124, 193
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that is to say, ho thinks; that is to say, he attends to a
thought.”! Hence my translation might well have run:
When & good thought . . . has arisen . . . as the object of
this or that sense, ete. Again, cittamis defined as a process
of connecting (sandhanam) the last (things) as they
keep srising in consciousness with that which preceded them.®
Further, it s a co-ordinating, relating, or synthesizing
(sandahanam);? and, again, it has the property of
initiative action '(p uro carikam). For, when the sense-
impression gets to the “door ™ of tho senses, cittam
confronts it before the rest of the mr tal congeries.* The
sensations are, by ¢ittam, wrought up into that concrete
stream of consciousness which they evoke. - - - .

Here we bave cittam covering both thinking and
thought or ides. When we turn to its synonym ot quasi-
synonym m a n o we find, so far as I can discover, that only
activity, ot else spring, source or mdus of activity, 13 the
aspect taken. The faculty of ideation {manindriyam),
for instance,’ while expressly declared to be an equivalent
(vevacanam)of ¢ittam, and, like it, to be that which
attends or cognizes (vijana ti), is also called 2 measuring
the mental object—declared above to be cittam?® Inalater
passage (ibid. 129} it is assigned the functior of accepting,
receiving, anslogous, perhaps, to our technical expression
“ yssimilating” (sampaticchanam) In thus apprais-

ing or approving, it has all sensory objects for its field, as welt-

as its more especial province of dhammas.”  These, when thus

! ¥hid. 63.

2 Asl, pp. 112, 113.

3 Cf. the characteristic—samvidahanam—of cetand
in my note, p. 8.

4 The figure of the city-guardian, given in Mii 62, is quoted
by the Cy.
- "% See below, p. 16, and Asl. 123. e

* Tt js at the same time said to result in Yestablishing} fact
or conformity (tathibhivo), and fo succeed sense-
* perception as such. S ,

7 See p. 2, n.2.
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distinguished, I take to mean ideas, including images and
general notions. And it is probably only in order to distinguish
between mind in this abstract functioning and mind as
cognition in its wost comprehensive sense that we ses the
two terms held apart in the sentence: “Citta m cognizes
the dhammas which are the objects of mano, just as it
cogaizes the visual forms, etc., which are the objects of the
senses.’ 1

When cittam is thus occupied with the abstract
functioning of m & n o *-—when, that is, we are reflecting on
pa-¢ experience, in memory or ratiocination—then the more
epecific term is, T gather, not citta m, but manovii-
hapam (corresponding to cakkhuvififiapam, etc.).
This, in the Commentarial psychology, certainly stands for
- & further stage, & higher “ power ” of intellection, for *“ repre-

sentative cognition ”, its specific activity being distinguished.

as investigating (santirapas m), and as fixing or deter-
mining (votthappanam). '

The afix dhiatuy, whether appended to mano or to
menovififiapam, probably stands for a slight
distinction in aspect of the intellectual process. It may be
intended to indicate either of these two stages 8s an irreducible
element, a psychological ultimate, an activity regarded as its
OWNDL 8pring or source or basis. Adopted from without by
Buddhism, it seems to have been jealously guarded from
noumenal implications by the orthodox. Buddhaghosa,
indeed, seems to substitute the warning against its abuse
for the reason why it had come to be used. According to
him, the various lists of dhammas {e.g. in the first answer),
when considered under the aspect of phenomena, of
“ emptiness 7, of non-essence, may be grouped as together
forming two classes of dhatu.? Morcover, cach special

1 Asl, p. 119, -

* Cf. the expression suddha-m 8n0dvVvaro in my note,
P- 3. And on what follows, ¢f. pp. 129, 132, nn.

*V¥iz. manovifiidapadhiatu and dhammadhiiu

sce Asl. 153, and below, p. 24 n.1. The term ' element ™ g
similarly wsed in our own psychology.
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sense can be so considered {cakkhu-dhatu, ete;
see pp. 214, 215), and 80 may each kind of sense-object. For,
with respect to sense, or the apprehension of form, they are
80 many phenomenal ultimates—the two terms, 50 to speak,
in each sensory relatien.

How far dhatu corresponds to vatthu—how far
the one is a psychological, the other a physical, conception !
of source or basc—is not easily determined. But it is
interesting to note that the Commentator only sliudes to a
basis of thought (cittassa vatthu), that is to the
heart (hadaya-vatthu), when the catechizing is in
termsof mano-dhatu? IHis only comment on “ heart 7,
when 1t 13 included in the description of cittam (answer
(6]}, 13 to say that, whereas it stands for ¢ it tam, it simply
represents the inwardness (infimité) of thought? But in
the subsequent comment he has a remark of great interest,
namely, that the “ heart-basis” is the place whither all the
“ door-objects ' come, and where thoy are sssimiiated, or
received.* In this matter the Buddhist philosophy carries
on the old Upanishad lore about the heart, just as Aristotle

x

1 Cf. below, pp. 214, 215, with 208-211. 7

? Asl 26%; below, p, 129, n.

3 Asl, 140° “ Heart = thon ght (hadayan ti cittam) ..
In the passage (8.1, 207 —'1 wx]l either tear out your mind or
break your heart *_the heart in the breast is spoken of. In the
pasaage (M. i, 32}—' Methinks he planes with s heart that
knows heart’ {like an expert)!'—the mind is meant. In the
passage— The vaklkam is the heart '—heart is mcant es
bagis. But here c;ﬂa,gr is-spoken of as heart in the sense
of inwanlness (abUWhaptar a‘n‘% It intcresting  to
note that, in enumerating the rupask: r?tlha. in the Visuddhi
Magga, Buddhaghosa's sole departure from conformity with
the Dhamma-Sangani i3 the inclusion of hadayavatthu.
after ** life . On the reticence of the canon to recognize heart
as seat of mind, see 5. Z. Aung, C’ompendmm 278.

The other term, *‘ that which 13 clear™ (pandaram), is
an ethical metaphor. The mind is said to be naturally pure,
but defiled by incoming corruptions. (Cf. A. i, p. 10.)

* Cf. Kanshitaki Up. 3, 2; Pris. Up. 3, 1, 5; samam nayati.
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claborated the dictum of Empedokles that p;Jrception and
reasoning were carried on in “ the blood round the heart ",
It is possible that this ancient and widely received
tradition of the heart (rather than the brain, for instance)
&8 the seat of the soul or the mind is Iatent in the question
put by Mahikotthita, a member of the Order, to Siriputta,
the lesding apostle:? “ Inasmuch as thess five indriyas
{scnses) are, in province and in gratification, mutually
independent, what process of reference is there,* and who ie it
that is gratified by them in common 1 So apparently thinks
Dr. Neumann, who renders ‘Sariputta’s answer—* The
mind {mano) "~by Hérz,- This association must, howaver,
not bo pressed. For in another version of this dialogue more
recently edited, Gotama himsclf being the person consulted,
his interlocutor goes on to-ask (8. v, 217 £): What is the
patisaranam of mano—of recollection (satij)—
of emancipation—of Nirvans 73 So that the meaning of the
first question may simply be that as emancipation looks fo,
or makes for, Nirvans, and recollection or mindfulness for
emancipation, and ideation or thinking refers or looks to
1 M., 295, -

*Kimpatisaranam. The word is & crux, and may

bear more than one meaning. Cf Vinaya Texts (SBE. xvii},
H, p. 364, n.; Dialogues of the Buddha, i, P. 122, n. Dr Neumsnn
renders it by Hon, following Childers. Cf. the light thrown by
the Commentaries, Bud. Psychology, 1914, 69.

It is wortky of note that, in connexion with the herasy of
identifying the self with the physical organism generally (below,
P- 259), the Cy. makes no allusion to heart, or other part of the
rd pam, in connexion with views (2) or (4). These apparently
tesembled Augustine’s belief : the soul is wholly present both
in the entire body and in each part of it. With regard to view (3),
13 it possible that Plotinus heard it at Alexandris, or on bis Eastern
trip 7 For he, too, held that the body was “in the soul ”
Permeated by it ss air is by fire (Enn. iv). Buddhaghosa’s
illustrative metaphor, in Pta. i, 1431, is “as a flower being
"1n” its own perfume . ] regret that space fails me to reproduce
his analysis of these twenty soul-hypotheses.

*S v, p. 218. In the repliea mano is referred to sati,

~#8tito vimutti, and this to Nirvana,
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memory,! so sensation deponds on thinking, on mental
construction (to becomo effective as knowledge).

It is, indeed, far more likely that Buddhist teaching made
littlo of and passed lightly over this question of a physical
basis of thought or mind. It was too closely involved with
the animistic point of view—how closely we may ses, for
instance, in the Brihadaranyska Upanishad. When King
Milinda puts a similar question respecting tho subject of
sensations,? he does so from so obviously animistic a stand-
point that the sage, instead of discussing ma n o, or heart,
with him, a. jues against any one central subjective factor
whatever, and resolves the process of cognition into & number

of ““ connate " activities. The method itself of ranking mental
activity as though it were a sixth kind of sense scems to point
in the same direction, and reminds us of Hume's coritention,
that whon he tried to * catch himself ™ Lo always ** tumbled
on some particular perception”. Iadeed, if was, in words
attributed to Gotama himself, the lesier blunder in tho
average man to call * this four-elementish body ™ his soul
than to identify the self with “what is called cittam,
that s mano, that is vififiapam™. For, whereas the
body was a collocation that might hold together for many
yesars, “ mind by day and by night is ever arising as one thing,
ceasing as another!”?

Impermanence of conscious phenomens was one of the
two grounds of tho Buddhist sttack. So far it was on ali
fours with Hume. The other ground was the presence of law,
or necessary sequence in mentsl procedure. The Soul was
conceived as an entity, not only abore change, an absolute
constant, but also as an entirely free agenl. Both grounds,
be it noted, are laid down on psychological evidence—on

1 Cf, the interesting mqulry into. the various modes of
assoctation in rememb-eﬂng, given in Mil, pp. 78, 79, and 71, T8.
2 Mil. 54, Hecallsit vedsgid (knowor) and, when cross-
examined, abbhantare jivo (the lLiving prmcxple within).

* 8.1, pp. 94-6.
g‘ -

4
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tho testimony of consciousness. And both grounds were
put forward by Gotama in his second sermon! The

standard formula for the latter only—that of an entirely _

free {and therefore God-like) agency—is reproduced in our
Manual? And it is interesting to see the same argumecat
clothed in fresh dress in the dialogue with Milinda referred to
above. The point made is this: that if any one of the
skandhas could be identified with & self or soul it would, as
not subject to the conditions of phenomens, act through any
other faculty it chose. It would be a principle, not only of the
nature of what we should call ‘will, but also of genuino free
will®  Soul and Free Will, for the Buddhist, stand or fall
together. But, he said, what wo actually find is no such free
agency. We only find certain organs (doors), with definits
functions, natural eequence, the line of least resistance and
association.t Hence we conclude there is no transcendent
* knower ” about us.

Here I must leave the Buddhist philosophy of mind and
theory of intellection. We are- only at the threshold of its
problems, ard it is hence not strange if we find them as
baffling as, Jet us say, our own confused usage of many
psychological terms—feeling, will, mind—about which we
ourselves greatly differ, would prove to an inquiring Buddhist.
If I have not attempted to g0 into the erux of the sankhara-
skandha, it is because neither the Manual nor its Commentary
brings us any nearer to a satisfactory hypothesis. For future
discussion, however, the frequent enumerations of that
skandha’s content, varying with ever changing mood, should
Brove pertinent. In every direction there is very much to be
done. And each addition to the texts edited brings new light.
Kor can philosophic interest fail in the long run to sccumulate
2bout a system of thought which at that early time of day

P Vm.d, 14 =M. 1, 138, 300; S. i, 66 ; cf jv, 34,

¥ p. 257 ef seq. -

3 Cf. the writer's article on the Vedalla Suttas, JRAS., April,
1894, . ¢ Mil, loc. cit.
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took up a task requiring such vigour and audacity—the task,
namely, of opposing the prevailing metaphysic, not because
problems of mind did not appea! to the founders of that system,
but because further analysis of mind seemed to reveal a realm
of law-governed phenomensl sequence, for which the ready
hypothesis of an unconditioned permanent Self super
grammaticam was too cheap a solution,

On the Buddhist Notions of

v

nd f‘ndetermma(c i

By way of dhammai, rnpam and” cittam, by-

way of Buddhist phenomenology and psychology, we come
at last to the ethical purport of the questions in the Manual.
Given a human being known to us by way of these phenomenal
states, what is implied when we say that some of them are
good, some bad, others neither ?

The Dhamma-Sangani does not, to cur loss be it said,
define any one of theso concepts. All it does is to show
us the content of a number of thoughts ” known as one
or the other of these three specics of dhamma. Ina subsequent
passage (pp. 345-8) it uses the substantival form of ' good ™
(kusalati; ancther form.is kossllaxg) in_thagense
of skill or proficlency as applied to various kinds of insi
theoretical or practical.

Now if we turn to the later expression of old tradition in
the Commentaries, we find, on tho one hand, an anslysis of
the meaning of “good™; on the other, the rejection of
precisely that sense of skill, and of that alone out of four
possible meanings, with respect to *“ good ” as used in Book I.
Kusalam, weread,! may mean (a) wholesome, () virtuous,
{c) skilful, (d) fclicific, or productive of happy result. The
ilustrations make these clear statements clearcr. E.g.
of {a): “Is it good for you, sir, is it wholesome 1”2 Of (b)

1 Ast. 38, B '

* The two adjectives are kusalam, animayam.
Childers Dict. s.v. Kacci, refers this question to the Dasaratha

Jataka, in Faushdll's Tm Jéatakas.” Tt 13 not in his edition of the
complete Jataka.
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“ What, sir, is good behaviour in act 1  Sire, it is conduct
that is blameless (anavajjo)”.t Of (¢) “ You are good at
knowing all about the make of a chariot™? Again: “The
four girl-pupils are good at singing and dancing.”* Of (d)
" Good states, brethren, are acquired through good karma
having been wrought and stored up.” ¢

Of these four, () is alone ruled out as not applicable to
the eight types of good thoughts constituting dhamm a
kusala. In so far, then, as we suffer the Buddhist culture
of the fifth century to interpret the canon for us, " good,”
in the éarlier ethics, meant that which -ensures soundness,
physical and moral, as well as that whi;h iz felicific,

The further question immediately suggests itself, whether
Buddhism held that these two attributes were at botton:
identical. Are certain “states” inlﬁhéic’aliy good, lec.
virtuous and right, independently of their results? Or js
“ good ”, in the long-run at least, felicitous result, and only
on that account so called? Are Buddhists, in 8 word,
Intuitionists, or arc they Utilitarians 2 Or is not a dectdedly
eclectic standpoint revealed in the comprchensive interpreta-
tion given of kvsalam?

These are, however, somewhat modern—I am tempted to
say, somewhat British—distinctions to scek in an ancient
theory of morals. They do not appesr to have troubied
Buddhism, early or late. The Ruddhist might poessibly
bave replied that he could not conceive of any thought,
word, or deed as being intrinsically good and yet bad in its
results, and that the distinction drawn by the Commentator
was simply one of aspects.

If pressed, however, we can almost Imagie the Buddhist
well content with the relative or dependent good of
Utilitarianism, so closely is his ethics bound up with cause
and effect. Good, for him, is good with respect to karma
—that is, to pleasurable effect or eudzmonia,

VM. H, 115 T Cf M. i, 94
¥ Jat wi, 25. 4 Cf. D. i, 58,
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With respect to tho supremely good effect, that is, to
arahatship or'Nirvam, ke might, it is true, have admitted a
difference, namely, that this state was sbsolutely good, and
not good because of its results. It was the supreme Result
or Fruit, and there was " no beyond”. Butthen hs did not
rank Nirvana exactly in the category of good, and precisely
for this reason, that in it moral causation culminated and
ceased. e spoke of it as Indeterminate, 23 without result—
a3 a Freedom, rather than as a Good.

He would not then have fallen in with Arstotle’s
¢ finition of Good in terms of aim, viz. as * that at which
everything aims ”. Good was rather the means by and with
which we aim. But that st which we aim is, in all Jower
quests, Sukham, in the one high quest, Vimutti
{emancipation) or Nirvana.
 Nor must the substitution of these. two last terms for
that well-being, that well-ness, " 75 €& 3w, which is the
etymological equivalent of s u k h a m,! be taken as indicating
the limit of the consistent Hedonism or Eudemonism of the
Buddhist. For he did not scrupls to speak of these two also
(Emancipation and Nirvana) in terms of pleasurable feeling,
Gotams, attaining his supreme enlightenment beresth the
Bo-tree, is said to have * experienced Emancipation-bliss ”
(vimutti-sukha-patisamvedil? And Nirvana
1s emphatically declared to be ““ absolute {or entire) happiness
(¢ekanta-sukhsam)® Andweknow, too, that Buddhism
defined all right conduct and the sufficient motive for it in
termns of escape from il {dukkh am, the antithesis of
su kham)orsuffering. Here then again their psychological
proclivity is manifested. They analyzed feeling, or subjective
experience, mto three modes: sukham, duvkkham,
adukkham-asukham. And in Geod and Bad they
saw, not ends or positions of attainment, but the vehicles or

E 0 op. 10, 5. 3
? Vin. i, 2, 3, quoted Jat. §, T7.
IM.ou .. .; Mil 313,
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agencies, &2, to speak less in abstractions, the characteristic
quality o those kinds of conduct, by which well-being or
1ll-being might respectively be entailed,

The Beldhist, then, was a Hedonist, and hence, whether he

himself ®uld have admitted it or not, his morality was
dependest or, in the phrase of British cthics, utilitarian, and
. notintufonist. Hedonist, let us say, rather than eudemonist,
- because «f the more subjectivo (psychological) import of the
former #rm.  And he found the word snkham good
enough % cover the whole ground of desirability, from
satisfactim in connexion with sense--compare Buddhaghosa’s
traveller mfreshed obtaining both joy and casc l—up to the
ineffable =Content ”’ of Nirvana.2 e did not find in it the
inadequaey that some moral philosophers have found in our
“ Pleasem”,  His ethica) svstem was so emphatically a
study of eonsequences—of karma and vipikas (efiect of
karma}—ef seeing in every phenomenon s reaping of some
previous mywing—that the notion of good becams for him
inevitably bound up with result- As my late master used to
say (ex odfedrd): “If you bring forward consequences—how
acts by my of result affect self and others—you must come
to feeling Thence pleasure becomes prominent. And did not
folk suffer loose, lower associations to afiect their judgment,
there waxld be no objection to Hedonism. For pleasures
are of afranks, up to that of a good conscience.”

A refaction may here suggest itscl to readers in this
country who have, at the feet of Spencer, Bain, and Leslie
Stephen, karnt to see, behind Nature's device of Pleasurable
Fecling, $e conservation of the species-—* quantity of life,
measured in breadth as well as in length "—as the more
{fundamesa] Qeterminant of that which, in the long run,
becomes he end of conduct. Namely, that there seems a
strange esntradiction in a philosophic position whieh is
content # find its fundamental spring of moral action in the

1 Below, p. 10,n. 3.
“Santutthi Seep 332 n3.
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avoidance of pain and the quest of pleasurable fealing, while,
at the samo time, it says of life—apart from which would
admit no feeling to bo possible—that tho attainment of ite
last phase is the onc suprcmely happy span. Pleasurable
feeling, from the ovolutionist's standpoint, means, and is in
order to, tho increase, ‘‘intcnsive and extensive,” of lLife.
Yet to the Hedonistic Buddhist, tho dissolution of the con-
ditions of renswed oxistence is a happy ovent, i.e. an event
that causes pleasurable freling in the thoughtful spectator,

I believe that the modern ethics of evolution would have
profoundly Interested the early Buddhists, who, after their
sort and their age, were themselves evolutionists. And
I believe, too, that they would have arisen from a discussion
with our thinkers on this subject as stanch Buddhists and
as stanch Hedonists as they had sat down. I admit that
with respect to the desirablenees of Lifc taken quantitatively,
snd in two dimensions, they were frankly pessimistic. As
I have already suggested,' and have put forward elsewhere,?
to prize mere quantity of living stood by Gotama condemned
as ignoble, as stupid, as a mortal bondage, as ono of the
four Asavas or Intoxicants® The weary, heartrending
tragedies immanent in thoe life of the woxld he recognized
and accepted as honestly and folly &s the deepest pessimist.
Tho complexities, ths distractions, the burdens, the dogging
sorrow, the haunting fear of its approaching tread, inevitable
for life lived In participation of all that the human organism
naturally calis for and human society puts forward as
desirable—all this he judged too heavy to be borne, not,
indeed, by lay followers, but by those who should devote
themselves to the higher life. To thess ke looked to

1 See above, pp. bexvil ef 324

* In an article ~ On the Will in Baddhism ” : JRAS., January,
1598 ; also “ On the Value of Life in Buddh}sm e Budd}n.sm,
Ranﬂoon, 1908 ; Buddhkism, Home Univ. Ltbmry, London 1912,
pp- 165 £.

3 Cf. below, p. 268 et seq.
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exemplify and propagate and transmit his doctrine. Theirs
1t was to lift the world to higher standpoints and nobler
issucs. Life in its fullness they at least could not aflord to
cultivata,

But if we take lifo of a certain quality whero sclective
economy, making for a certain object, cuts off some Iines
of growth but forces others on—then Buddhism, so far
from *negating tho will to live” that kind of life, pro-
nounced it f2ir and lovely beyond all non-being, beyond all
after-being. If final death, as it believed, followed mevit-
ably on the fullest fruition cf it, it was not this that made
such life desirable. Final dissolution was accepted as
weleome, not for its own sake, but as g corollary, so to
speak, of the solved problem of emancipation. It merely
signified that unhealthy moral conditions had wholly
passed away. 7

Keeping in view, then, the motion of Good in thought,
word, and deed, as a means entatling various kinds of
felicific result, we may sce in Book I of our Manual, first,
the kind of conscious experience Arising apart from system-
atic effort to obtain any such specific result, but which
was bound, none the less, to lead to hedonistic conscquences,
pleasant or unpleasant (pp- 1-42). Next, we seo a certain
felicific result deliberately aimed at through self-cultivation
in modes of consciousness called Good (pp. 43-97). And,
incidentally, we learn something of the procedure adopted
in that systematic culture.

The Commentary leaves us no room to doubt whether or
not the phase ripipapattiya magpam bhaveti
(" that he may attain to the heavens of Form he cultivates
the way thereto ) refers to a fiight of imaginative power
merely. “ Form=the riipa-bhav 0,” or mode of existence
o called, “Attainment =uibbatti jati, safjati”
--all being terms for birth and re-birth 1 So for the attaining

' Asl. 162.  See below, pp. 40t 52¢.,65 ¢t seq.
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to the Formless heavens. Through the mighty engine of
* good states ”, induced and sustained, directod and developed
by intelligence and sclf-control, it was held that the student
might modify his own destiny beyond this lifo, and insure,
or at least promots, his chances of a happy future. The
special culture or exorcise required in either case was that
called Jhina, or rapt contemplation, the psychology of
which, when adequstely investigated, will one day evoke
considerable interest. There was first intense attention by
way of “an exclusive sensation ! to be entered upon enly
when all othéer activity was relaxed to the utmost, short of
checking in any way the higher mental functions. After
a time the sensation practically ceases. The wearied sense
gives out. Change, indispensable to consciousness, has
been climinated ; and we have realized, at all eveats since
Hobbes wrote, how idem semper sealire et non senlire ad
idem recidunt. Then comes the play of the " after-image ",
and then the emergence of the mental image, of purely
ideational or representative comstruction. This will be, not
of the sense-object first considered, but some attenuated
abstraction of one of its qualities. And this serves ss
a background and a barricr against all further invasion of
sense-impressions for the time being. To him thus purged
and i)repared there comes, through subconscions persistence,
a reinstatement of some concept, associated with feeling
and conation {i.c. with desire or aspiration), which he had
selected for preliminary meditation.® And this conception
he now proceeds by a sort of psychical mvolution to raise
to a higher power, realizing it more fully, deepening 1ts
import, expanding its application.

Such seems to have been the Kasipa methed according
to the description in the Visuddhi Magga, chap. iv.? but

* See above, p. lxxvii, t Ci. Vibhanga, 1904, xvii f.

> Trapslated in Warren's “ Buddhism in- Translatiens ",
p. 293 et seg. Cf: below, Book I, Pt. I, Chap. 11 CE also Rhys
Davids’ Yogdracara’s Manual, Introduction.
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thore were several methods, some of which, the method
e.g. of respiration, are not given in our Manual. Of the
thoughts for meditation, only a few occur in the Dhamma- _
Sangani, such as the " Divine States'" of thought love,
pity, ¢te.l But in the former work we find numerous lists
for exerciso in the contemplative hfe, with or without the
rapt musing called Jhansa. '

In the exercises calculated to bring out re-birth in the
world of Form, it was chiefly necessary to ponder on things
of this life in such & way a5 to get rid of all appetite and
imyrulse in connexion with them, and to cultivate an attitude
of the purest disinterestedness towards all worldly attractions.
If the Formless sphere were the object of aspiration, it was
then necessary, by the severest fetchea of abstraction, to
eliminate not only all sense-impression, but also all sensory
images whatever, and to endeavomr to realize conditions
and relations other than those obtaining in actual experience.?
Thus, in either method, a foretaste of the mode of re-becoming
aspired after was attempted.

But besides and beyond the sort of moral consciousness
characterizing these exercises which were calculated to
promote a virtuous and happy existence in any ore of the
three worlds, there were-the specl conditions of intellect
and emotion termed lok’uttaram cittam.3 Those
excreises were open to the lay pupil and the bhikkhu alike.
There was nothing especially “holy ™, nothing esoteric,
about the practice of Jhana. The diligent upasaka or

1 See helow, p. £5. -

2 In translating the formula of the Third Aruppa or
meditation on Nothingness, I might have drawn attention to
Kant's development of the concept of None or Nothing, in the
Kritik der reinen Vernunft {end of Div. i of Transc. Logic).
Some great adepts were credited with the power of actually
partaking in other ecxistences while yet in this, notably Maha
Moggallina (e.g. M.1). Gotana tells of another in the Kovaddha
Sutta (D. i, 215), but tells it as 2 * story . ’

P P.74 etscg. Cl n. 2onp. 74, and M. i, 455.
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upasika, pursuing a teinporary course of .such religous and
philosophic discipline as the rising schools of Buddhism
afforded, might be expected to avail himself or herself of it
more or less. But those “gocd’ dhammas alluded to
were thoso which characterized the Four Paths, or Four
Stages, of the way, to the full *“ emancipation ™ of Nirvana.
H Thave rendeted lokuttaram cittam by thought
engaged upon the higher idea! " instead of selecting a term
more literally accurate, it is because there is, in a way, less
of the “ supramundane " or *“ transcendent ', as we usually
understand these expressions, about thiscitta m than about
the aspiring moods described above. For this sort of con-
sciovsness was that of the man or woman who regarded not
heaven nor re-birth, but one thing only as ““ needful " ¢ the
full and perfect efflorescence of mind and character to be
brought about, if it might be, here and now.

The Dhamma-Sangani never quits its severcviy dry and
formal style to descant on the characteristics and methods
of that progress to the Ideal, every stop in which is elsewhere
s11d to be more wonderful and excellent than the last,! witha
wealth of eulogy besides. Edifying discourse it left to the
Suttanta Books. But ne rhetoric could more effectively
describe the separateness and uncompromising other-ness of
that Higher quest than the one word A-pariyapannam
—Unincluded—by which reference is made to it in Bool IIL

Yet for all this world of difference in the quo vadis of
aspiration, there is a graat deal of common ground covered
by the moral consciousness in each case, as the respective
expositions show. That of the Arahat in spe differs onlv in
two sets of addilional features conferring greater richmess
of contont, and in the loftisr quality of other fcatures not
in themselves additional. :

This quality is due to mental awakening or enlightenment
(sambodhi). And the added factors are three consti-
tuents of the Noble Eightfold Path of c_bnduct {which are,

LS. iv, 225 f.
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raore obviously, modes of overt activity than of consciousness)
and the progressive stages in the attainment of the sublime
knowledge or insight termed a fi i 2.1 Our Western languages.
are scarcely rich crough te ring the changee on the words
signilving “ to know " as those of India did on Jiid and
vid, dré and pad. Our religious ideals have tended to be
emotional in excess of our intellectual enthusiasm. *' Absence
of dullness " has not ranked with us as a cardinal virtue or
fundamental cause of good. Jlence it is difficult to reproduce
the Pali 50 23 to give impressiveness to a term like a fi fi & as
compared with the more general term fidyam,? {which
usually, though not always, implics less advanced insight),
with which the " first type of good thought” is said to bo
associated. .

But I must pass on. As a compilation dealing” with
positive culture, undertaken for 2 positive end, it is only
consistent thet the Manual should deal briefly with the
subject of bad states of consciousmess. It is trus that
akusalam, as a means leading to unhappy result, was
not conceived as negatively as its logical form might lead
us to suppose. Bad karma was & * piling up ”, no less than
its opposite. Nevertheless, to & great extent, the difference
between bad types of thought and good is described in
terms of the contradictories of the factors in the one kind
and in the other. Nor sre the negatives always on the side
of evil. The three cardinal sources of misery are positive
m form. And the five * Path-factors ” go to constitute what
was called the Base Eightfold Path.?

We come, finally, to the third ethical category of
a-vyakatam, the Inexplicit or Indeterminate. The
subject is difficult, if interesting, bringing us as it does within
closer range of the Buddhist view of moral causation. The

' Viz. An

afifidtafiiassimitindrivam, afifiin-
driyam, afifidtdvindriyam, pp.78, 88, 89, 140. Cf.
Dh.K. 53. : -

S0, 168; i, 109; v,1; 15-18523; 334; A, ii, 220, ete.

N
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hall-mark of Indotorminate thought 13 said to be ““ absence
of result” ! —that is, of pleasant or painful result. And
there are said to be four specics of such thought : (1jvipaka,
or thought which s a result; {2) kirivi, or consciousness
leading to no result; (3) form, as outside moral causation ;
(1) unconditioned element (or, in later records, Nirvana), as
above or beyond the further efficacy of moral causation.

Of these four, the third has been dealt with alieady ; the
fourth 1 cannot discuss here and now? It is conceivable
that the earlier Buddhists considered their swnmum borum
a subject too ineflably sublime and mysterious for logical
and analytical discussion. Two instances, at least, occur
to mo in tho Nikiyas * where the talk was cut short, in the
one case by Gotama himself, in the other by the woman-
apostle Dhammadinna, when the interiocutor brought up
Nirvana for discussion of this sort. This is possibly the
reasen why,. in & work like our Manual, the concept is
presented—in all but the commentarial appendixes—under
the quasi-metaphysical term ‘*unconditioned clement ”.
{t is classed here as a species of Indeterminate, because,
although it was the outcome of the utmost carrying power
of good kar;na, it could, -as a state of mind and character,
itself work no good effect for that individual mind and
character. These represented pure effect. The Arahat could
afford to live wholly on withdrawn capital and to use jt up.
His conduct, speech, and thought are, of course, necessatily
““ good ”’, but good with no *“ heaping-np ” potency.

Of the other two Indeterminates, it is not easy to say
whether they represent aspects only of states considered with
respect to moral efficacy, or whether they represent divisions
in a more rigid and artificial view of moral causation than we
should, at the present day, be.prepared to maintain. To
explain : every thought, word, and deed (morally considered)

1 Asl. 33,
¥ Bee Appendix II.
3S.v, 218; M. 3, 304.-
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i for usat once the effect of certain antecedents and the cause,
or part of the cause, of subscquent manifostations of character.
It is & link, both held and holding. Butin vipako we
kave dhammas considered, with respect to cause, merely as
effccts; in kiriya® we have dhammas considered, with
respect to eflect, as having none.  And the fact that both are
divided of from Good and Bad—that is to say, from conduct
or consciousness considercd a8 causally effective—and - are
called Indcterminate, seems to point, net to aspects only,
but to that artificial view alluded to. Yet in this matter I
confess to the greater wisdom of ** fearing to tread ” with the
angels, rather than of rushing in with the fools. Life
presented itself to the Buddhist much as the Surrey heath
appeared to the watchful eye of a Darwin—as a teeming soil,
& khettam,? where swarmed the sceds of previous
karmas waiting for " room ”, for opportunity to come to
eflect. And in considering the seed as itself an effect, they
were not, to that extent, concerned with that sced as a cause,
[capable of producing not only its own flower and fruit, but
other seed] In its turn.

However that may have been, one thing is clear, and for
us suggestive. Moral experience as result pure and. simple
was not In itself uninteresting to the Buddhists. In dealing
with good and bad dhammas they show us a ficld of the
straggle for moral life, the sowing of potential well-being or
ofill. Butin the Avyakatas either we are outside the struggle
and concerned with the unmoral R i pa m, or we walk among
the sheaves of harvest. From the Western standpoint the
struggle covers the whole field of temporal life. Good and

"«

! Inoperative consciousness (S.Z. Aung). T am jndebted
to the Rev. Sumangals, of Ceylon, for information very
kindly given concerning the term kiriyaorkri yi. He
defines it as " action ineflective as to result ™, and ¥ irj ya-
cittam as“ mind in relation to action ineflective as to result .
He adds a full analysis of the various modes of kiri ya
taught by Buddhists at the present day. - .

® Origin of Species, p. 56, A. 1,223 224. CL Asl. 360.
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bad ' warin the members " even of its Arahants. The ideal of
the Buddhist, held as realizable under temporal conditions,
was to walk among his sheaves * boyond the Good and the
Bad ™ The Good consisted in giving hostages to the future,
His realized ideal was to be releasing them,? and, in a span of
final, but glorious existence, to be tasting of the finest fruit
of living—the peace of insight, the joy of emancipation.
This was hife supremely worth living, for
* leben helsst
In Freiheit leben und mit freiem Geist ! 7 2

The Good, to take his own metaphor, was as a 1aft bearing
him across tho stream of danger. After that ho was to leave
it and go on. " And ye, brethren, learn by the parable of the
raft that yo must put away good conditions, let alone bad.” *
It is not easy for us, who have learnt from Plato to call
.our Absoluto the Good and our Ideal a’ summum bonum, to
sympathize readily with this moral standpoint. Critics see
in it an aspiration towards moral stultification and self-
complacent. egoism. Yet there is little fear but that in the
long run fuller knowledge will bring deeper insight into what
in Buddhism is reslly worthy of admiration for all timo.
It it is now accused of weakening the concept of individuality
by rejecting soul, and, at the same time, of fostering egoistic
morality, it e just possible that criticism is here at fault.
On the ruins of the animistic view, Buddhism had to recon-
struct s new personality, whelly phenomenal, impermanent,
law-determined, yet none the less able, and alone able, by
indomitable faith and will, to work out a personal salvation,
a personal perfection. Bearing this in mind and surveying
the history of its altruistic missionary labours, we cannot

1 Cf. Nietzsche on Buddhism in * Der Antichrist .

2 C A, 108

3 A Pfungat ¢ An Giordano Bruno.”

s Seo the third quotanon above, p. vu and ¢ ‘ puiifiall ca
pipall ca bahitva . . . bhilkkha- vuccati”, 8. 1, 182; Dhp,
ver. 267, .
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rashly cast egoistic morality st it to much effect. Nor has it
much to fear from chargesof stultification, quietism, pessimism,
snd tho like. We are misled to & certain extent by the very
thoroughuess of its methods of getting at the moral life by
way of psychical training. We see, as in our Manual and other
canonical rccords, elaborate systems for analyzing and
cultivating the intellectual {aculties, the will, and feelinp,
and we take these as substitutes for overt moral activity,
as ends when they are but means. And if the Dhamma-
Sangani scems to somo calculated to foster introspective
thought to a morbid extews, 1t must not be forgotten that it is
not Buddhist philosophy alone which tesches that, for all the
natural tendency to spend and be spent in efforts to cope,
by thought and achievermnent, with the world without, “ 1t ig
in this little fathom-long mortal frame with its thinkings and
its notions that the world ” ! itsclf and the whole problem
of its misery and of the victory over it lies hid.

If 1 have succeeded to any extent in connecting the
contents of this Manual with the rest of the Buddhist Pitakas,
it 1s because I had at my disposal the mass of material
accumulated in my husband’s MS. Pali dictionary. Besides
this, the selection of material for Sections II and III of my
Introduction 1n his work. DBesides this, I ows him a debt
of gratitude indefinitely great for advics and eriticism
generally.

! See second quotation sbove, p. xiii.

Note to p. lii.~—Frolessor Stheherbatzky has given from later
Buddhist scarces this solution of the Ripaloka crux: In an
older dual division of worlds into Riipa {corporeal mental life)
and Arbpa (incorpereal mental life), the Kamaloka (life where
sense-desires are operative) was a sub-division of Rapaloke.
This subdivision came to be raised to a main division. Hence
the three divisions. This seemns to me a plausible hypothesis
Ancient eschatology was vague and careless enough (we are no
better even now) to let this disorderly division stand.




(THE
Seclions.
1-683. 1.
984-6. 2.
987-9 3
990 4
993-4 5
G95-8. 6
999-1001. 1.
10024, 8.
1005312, 9.
1013-15. 10Q.
1016-18. il
1019-21. 19,
10224, 13.
1025-7. 4.

MATIKA

TABLE OF CONTENTS)

A, ABHIDHAMMA,

States that are good, bad, indeterminate.
States that are associated with pleasant
fecling, painful feeling, neutral fecling.
States that are results; that have resultant

quality ; that are nelther

States that are grasped at and favourable to
grasping ; that are not grasped at but are
favourable to grasping ; that are neither.

States that are vitiated and vicious: that
are not vitiated but are vicious ; that are.
reither.

States that have applied and sustained
thinking ; “sustained thinking only;
neither,

States that are accomnpanied by zests by
happiness; by indifference.

States that are to be put away by vision ; by
culture ; by neither.

States the morel roots of which are to be put
away by vision; by culture; by neither.

States going to building up; going to
puliing down ; going to neither.

States of one In training; of the adept; of
one who 1s neither.

States that are limited, sublime, infinite.

States that have a limited object ; a sublime
object ; neither.

States that are base; of medium worth ;
excellent.




Hections.
1028-30. 15.
10314, 16
1035-7. 17
1038-40. 8.
1041-3. 19
1044-6.  20.
1047-9. 21.
1050-2. 23,
1053-73.
1073, 1074.
1075, 1076.
1077, 1078.
1079, 1080.

M2

States that are of a wrongfulness fixed as to
conscquences; that are of o righteousnesa
fixed as to consoquences; that do not
entsil fixed consoquences.

States that have the Path as ubject ; whose
moral root is the Path; whosa dominant
iafluence is the Path.

States that have arisen; that have not
arisen ; that are bound to arise.

States that are past; present; future.

Statcs that have the past as their object ;
the present . . .; the future as their
object. '

States that belong to one