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PREFACE

The title ““Philosophyv and Psyvchology in the Abhi-
dharma’ outlines the scope of this book. It attempts
to deal with philosophy as the perennial quest for
meaning and with psychology as the abstract under-
standing by which man is engaged in comprechending
himself, as presented 1n the vast literature of the Abhi-
dharma. It does not claim to deal with the whole
of Abhidharma literature. Such an attempt would
go far beyond the capacity of a single individual.
Therefore only those topics which secem  to have
special significance have been selected.  In restricung
myself to a presentation of philosophical ‘and psvcho-
logical problems in the Abhidharma, I have chosen
three authors of outstanding merit, cach of them
belonging to a diffcrent school of Buddhism. They
are : the author of the Atthasalini, who goes by the
namec of Buddhaghosa and who represents the Thera-
vada vicw; Vasubandhu, author of the Abhidharma-
ko§a, cxamining and reviewing the Sarvastuvada-
Vaibhiasika view from the Sautrantika standpoint;
and Asanga, author of the Abhidharmasamuccaya,
propounding the Vijnanavada (Yogacara) view. In
connexion with them I have mentioned such details
from othcrauthors as have value on account of some
illustrative quality.  FEven 1n imposing such a



Vi1l

restriction upon myself I had to compromise at every
turn. I am fully aware of thefact that much would

have deserved a more detailled treatment and that
much more might have been 1ncluded. Neverthe-
less I believe and hope that nothing ot 1mp0rtance

has been leit out.

Since my primary interest has been philosophy and
psychology, in dealing with the Abhidharma literature
I have constantly tried to find out irom the original
texts what the authors themselves had to say and I
have intentionally refrained {rom discussing opinions
about the Abhidharma; these may be quite interesting

(and sometimes highly amusing) as far as they reflect
the attitudes of those learned men who have held

them, but they are not the philosophy of the Abhi-
dharma. I have always attempted to put what seems
to me to be the fundamental meaning in modern terms
and as plausible as possible. Any critique of the views
of the various authors either follows the arguments of
the criticizing rival school of Buddhism or is made from
the forum of the Madhyamika philosophy which up
to the present day has kept philosophy as a quest for
meaning alive and has prevented this gigantic task
from degenerating 1into spiritless formalism. -

I have to thank my friend Joseph E. Cann, whose
name appears on the dedication page, for his appreci-
ative criticism of and constant interest in my work
which owes its origin to his suggestion to write on
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Buddhist philosophy from a Buddhist point of view.
Untailing help and inspiration has been given me by
my wile whom 1n particular I have to thank for
the preparation of the index. My thanks are also
due to Rev. G. Prajnananda, Resident Bhikshu of the
Buddha Vihara, Lucknow, for his constant encourage-
ment. Last not least, I am greatly indebted to
Mrs. Irene B. Hudson, M.D., for her generosity which
has made 1t possible that a book on philosophy as a
guide to a way of life sees the light of the world which
on the whole 1s prejudiced against philosophy because of
some contemporary misconceptions about the nature
and function of philosophy.

Lucknow University
1957 Dr. H.V.G.
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INTRODUCTION

ABHIDHARMA : ITS MEANING AND SCOPE.

Throughout the varying phases of its historical
development, Buddhist philosophy has unmistakably
preserved certain traits which at the outsct formed
the very life force of Buddhist thought and which are
still vitally concerning us as a truly spiritual force.
Thias 1s the emphasis on immediate experience and the
rejection of cverything that might makc us lose what
1s_essential in our dealings with the problems of life.
For by 1ts loss we are at once entangled in all sorts
of speculations and argumentations about somecthing
which has no longer any practical meaning for human
lite. The very fact that no amount ot discursive rea-
soning will ever convey that which must be experienc-
ed within ourselves and which therefore 1s known
also quite independently of logical method, may be
cathered from the legendary historyof the origin of
the Abhidharma which the Buddha 1s said to have first
revealed while residing in the heaven of the Tavatimsa
gods (1). “The world of gods’ and what 1s commonly
called the E”(j:ﬁlmivinc" 1s cssentially a symbolic expression
of the fact that interest and attention have been drawn
away from the surface of sensuous objects and have
been directed toward the within, the background and

b T i T TR T L

1. Atthasalini I 76. See also I 1, 2 sqq. and I 36 where the
Buddha 1s said to have revealed the Abhidharma for the bensfit of his

mother.

iy
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source of all things. The ‘transcendency’ of the world
of gods is duc to the -fact that our senses deliver only
specific, limited and determinate data within some-
thing indcterminate and unlimited, which precisely
because of its indeterminateness and of 1ts going beyond
the narrow scope of mere intellectual judgments 1s so
emotionally moving, so spiritually -quickening, that
a deep sense of reverence for the sanctity of all that
a3 far as our mechanis-

cxists 1s instilled i us. It 1s
tic language devices allow to depict 1t—a heightened
sense of rcality. And that which leads to this heigh-
tened sense of reality, because the facts that are right
here have been pointed out to us together with the
possibilitics and potentialitics they offer in practical
living and 1n the formation oi character,.1s laid down
in the Abhidharma. For this recason the author of the
Atthasalini, wiio goes by the name of Buddhaghosa,
informs us that “‘1t 1s called Abhidhamma, because 1t
excels in and 1s distinguished by several qualitics”
(1). These excelicat qualities which make the Abhi-
dhalma rank foremost in Buddhist litcrature, are,

1. Atthasahm I 2: ecam eva ayam pi dhammo dbammatireﬁa aham-
mavisesatthena abhidhamm.o i ruccati. 1In 111 488 the Abhidhamma is
said to be *“‘the instruction in the ultimate nature of thmgs —abladtemmo
nama paramatthadesana. ‘The ultimate way of expianation (rippariyaya-
deiana) 1s also mentioned as the outstanding quality of the Abh:dbhamma
in 1 35 111 304 ; 484 ; 486 ; 488. 1t 1s becausc of the 1idca that the
Abhldhamma is of lught.st lmportancc that the author 1n this passage
tries to harmonize the meanings of the prepositions abli-and au-."- ln
1 49, however; he makes use of the preposition abhi—only, and the four
qua]mes he mentions look like a dim recollection of Asanga’s four qua-
lities in Mah2yana-Sutralankara X1 3. The relation of the Abhi-
dharma to ultimate rcality (paramditha) 1s also expressed in Abhidhar-

makogaw'akhya 1 p. 10.
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according to Asanga, four: being. face to face with.
the highest goal and the nature of Reality (abhimukha);
the teaching of the necessary steps to be taken for the
attainment of the goal and presenting them {rom vari-
ous viewpoints (abhtksna); its standing above the petty
contrgversies about the nature of Reality and 1ts
capacity tc come to a definite answer (abhibhava); and
penetration into the deeper import of the Buddha’s
teachings (abhigati) (1).

Indeed, 1t 1s through contemplating and through
taking in with one single glance the whole of the
naturc of things, that together with this heightened
SCNSE of reality a more intense emotional satisfaction
and stability ts achteved. As the author of the Attha-
salini.informs us: ““Those who study the Abhidhamma
literature expcricnce uncnding: joy and serenity of
mind” (2). But while most men arc content with
merely looking at the surtface of things and, instead of
searching the cssence of things and thereby widening
their horizon, recede to the narrowest gauge of mean-
ness and precjudicedness, 1t 1s for those who want to
rise above the level of the common place and above the
limitations set up by mere reason and its standardized
conventions, to look 1nto the very essence of existence

1. Mahayana-siitralankara X1 3 : abhimukhato ‘thabliksnyad abhibha:
vagatito ‘bhidharmas ca. Each point has found its detailed explanation

in the commentary, the gist of which has been incorporated in the quota-
tion above.

2. Ag;has“a']inf I 27: Abhidhammatantipaccavekkhantanam anantam
pitiscmanassam uppajjats.
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and of Reality. Asa matter of fact, it was by thorough-
ly knowing the nature of things, not merely from
the blinding glitter of the outer surface but from their
illuminating glow from within, that the prince of the
Sakya clan bzcam: The Buddha, The Enhghtened
Onz—“The Suprem<ly Enlightened One was the
first to know the Abhidhamma. While sitting under
the Bodhi-tree He pen:trated the Abhidhamma. He
became The Buddha...”(1). Furthermore, *“"The
Abhidhamma is the spherc of the ominiscient Buddhas,
but not the sphere of others” (2). In other words.
first we have to apprehend with immediacy and find
the answer to the problems of life for ourselves, after-
wards w2 may speak about that which we have scen
and waich we have found, if it should still be necessary
to speak. Thus the Abhidharma, however dry its
presentation In a highly technical language may
appear to us at first sight, aims at nothing less than to
open man’s eyes to that which is not speculatively
arrived at by the lozical m~thod of hypothesis and
deductive verification, but which can be immediately
apprehended and is applicable to ourselves.

i —— g

o - bl e L

.

1. Atthasahm 1 44: Sammasambuddho va pathamatavmm Abhi-
dhammiko. So hi nam mahabodhipallunke nisiditva 2 pativtjghi; brddho hutva.

2. Atthasalimi 1 73: Abhidhammo nam esa sabbariubuddhavam
yeoG visayo na annesam visayo. Sece also VI 2,



MIND AND ITS STATES

(citta-caitta)

THE IMPORTANCE OF A HEALTHY
ATTITUDE.

This insistence on immez:diate cxperience and on
imm:diately grasping the facts that are right here 1n
front ot us, ;}ecessarily stresses and evaluates the pre-
sent moment, though not as valuable tor its own sake,
but in so far as it functions as a conduite to that which
in all 1ts 1nexhaustible and overwhelming richness
will only be attained, most intimately felt and known,
in Enlightenimcent. It certainly will not do to cast
one’s eyes into the heavens for 1t and 1dly roam the
endlessness ot a dubious future, nor will 1t do to brood
self-accusingly over the beginningless past. The onec
1s as uscless and we may say, as morbid as the other.
We have to deal with the problems of the present as
they arise, and in order to to so w2 must be alert and
efficient. It 1s, therctore, not to be wondered at that
the first book of the Pali Abhidhamma, the Dhamma-
sangani, begins with the significant and meaningful
words, ‘“When a healthy conscious attitude, belonging
to the world of sensuo"hs relatedness, accompanied by
and permeated with seremty, and associlated and lin-
ked up with knowlcdge has arisen. ”(l)&

e e

1. Dhammasanfram, cd P V. Bapat and R D. Vadeka.r, p. 21:

yasmim samaye kamavacaram kasalam cittam uppennam koti somanassa: ahagaiam
nanasampa)uttam
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In this statement a’ certain conscious attitude has
been specified with respect to a certain occasion and
the occasion, in its turn, has bzen spccified by a cer-
tain conscious attitude, for an attitude 1s the resultant
of all factors which can have an influence on, and in
this way, can produce certain psychic operations
(“eff:cts”), while at thz'sam: time the attituie, thus
groun-patterned will cither determine an action in
this or that defintte direction, or will comprehend a
stimulus in this or that dzfintte way. According to
the auth»or of th Atthasalini the hittle word “when”
(yasmim samaye) 1s full of meaning. Fiurst of all 1t
points tc the totality of circumstances and conditions
favouring and producing a dsfinite operation (“‘effect”)
(samavdya), then it denotes the unique opportunity (of
erasping thz sceret of all existence) (khana) (1), further-
more it designates the momentariness of any given
mom:nt or situation (kdle), then it hints at the simul-
tancous co-opzration of maay other psycnic functions
(samiha), and finally it shows the interdependence and
interrelatedness of everything involved (hetu). (2).
All these factors which are thus present and cffective
ate called dharma. Tne mranwing of diarmais as follows :
“They bear their iatrinsic nature, or they are support-
¢d by conditions, or they are supported according to

_”.

— —

1. The unique opportunity (ksana), which is essentially the
human statuss has been much insisted upon in Mahayana writings.
Sece for 1nstance Bodhicaryavatara I 4 and the commentary.

2. -Atthasalini 11T 14 sqq.
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their intrinsic- nature.’ (1). However, all these fac-
tors or dharmas are so entirely dependent upon the
innumerable conditions that in no way.they can or -will
retain their individuality above all conditions, hence
they are called ““having no individuality of their own™
(nissattanyyyivata) (2).

The sensuousncss of the immediate situation with
‘its-di's‘play of all the enticements of the world and the
incessant dissipation of mind in the prodigal variety
of th> world, is clearly pointed out in the above defini-
tion ol an attitude by the attribute ‘belonging to the
world ol sensuonus relateduess’ (kamaiacara). By this
term s encompassed thc whole vange between the
low:st hell, called Avici, and the highest heaven, the
heaven of the Paranirmitava$avartin gods. It may
sound strange to our modern ‘“‘enlightenzd’ ears that
the world of sensuousness notonly compriscs the world
of m=n, plants, and animals, but also the world of ghosts
and gods. However, 1t should not be forgotten that
an abstract idea, such as god or demon,—at least we
nowadays try to conceive them as an abstract 1dea—

a—lp — I — e ——— -

1. - Atthasalimi II 10: atlano pana sabhavam dharenti ti d/zan'ma
dhanpantf va paccaychi, dhariyanti va yathasabhavate ti dhamma.
The first part of this definition is also met with in the Prasannapadﬁ
.-304: Svalaksanadharanarthena. Abhidharmakcsa I 4: In . Visuddhi-
m‘ gea VIII 2 46 Buddhaghosa treats dharma and szabbaca as synone
ymous: dhamma ti satlara.. -
- 2. Atthas3lini I1 9, The translation of these terms by ‘without
a'soul’, found in most EurOpcan translations, is silly. Whether a thmg
hias'a soul or not may have -heen a ploblem for Christian F athers and
apologetians. It certainly has never been a Buddhigt problem, since
Buddhism did not share a dualistic view. What is co]loquxal‘y termed
‘body’ and - “‘soul’ is on the same level of transitoriness. ,Only the
ultimate i1s permanent and even beyond permanence.

A —— i —
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1s not arbitrarily hypostatized and transplanted into
a world of the beyond, but that which is called hecaven
or hell is essentially the term for the psychic reverbera-
tion of strongly emotionally toned experiences which,
when they appear reproduced, are so sensuous that
we actually sec or feel them. There 1s absolutcly no
reason to deride the fact that we may at any time
experience for ourselves the tormenting pains ot hell
and the all-surpassing bliss ot heaven. We would
only commit u grave fault if we 1gnored the symbolic
character of such terms as heaven and hell and trans-
fcred a mere linguistic device to the realm of metaphy-
sics. Howzever, this sensuous realism contains a grave
danger, for it 1implies the 1dentity of thc object with
the emotion of the moment which, of course, destrovs
or at least greatly curtails the possibility of cognition.
This the author of the Atthasalini has clearly brought
out 1n explaining the term ‘world of sensuous related-
sensuous relatedness (kama)

2 ¢e

ness’.  He states that
1s twotold: object and emotion. Emotion means
desirous passion, and objéct means the triple realm
of existence (l.e., the hells, the human world, and
the heavens). Emotion 1s spoken of here, because 1t
passionately desires, and object 1s spoken of here,
because 1t 1s passionately desired”(1). 'The identity

2. Atthasallm 111 26:; uddanado dce kama vatt/mkamo ca kilesakame.
taitha kilesakamo att} alo chandarago va, wvatthukdmo tsbhimakavattam; kile-

sakdamo ¢’ettha kameti ti kamo, itaro kamt_yaﬁ t1.
This latter t:xplanauon of kdma 1s also found with Yasomltra, com-

menting on Abhidhaimaknsa 111 3: AKamah, kamyate ‘neneli kama it
krtva,
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of the emotion with the object, as pointed out by the
comprehensive term  ‘scnsuous relatedness’  (kama),
implics that any object whatsoever can have an effect
on the individual to any degree and that any sort of
emotion on the part of the individual immediately
violates the cobject. Such a mentality which may
be called autoerotic, bcecause the individual loves
himself iIn and through the object, 1s a serious handicap
and ccrtainly cannot be called a healthy and dextercus
attitude, hence the insistence on the healthiness of
attitude 1in the Abhidharma literature.

Although healthiness 1s the fundamenial and most
outstanding quality, yet the term ‘healthy’ (kwsala)
gompriscs still other connotations which cvoelve out of
the basic ‘healthiness’ of an atuitude. These qualities
are ‘faultlessness’, ‘cfficiency’; and ‘production of happy
results’ (1).  The author of the Atthasalini gives quite
a long 'cxplmmtion of this term ‘healthy’ (kusala),
which 15 not without interest. He says that those fac-

¢

tors opcrating at a particular moment ‘‘are called
kusala, becausc they make base factors tremble, shake,
be upsct, and finally be abolished. Or, the word
kus¢ means those factors which lie in an indivi-
dual in a base form and the term £Ausala has

the mecaning of chopping off, cutting off these base

1. Atthasalima 11 8: Awsalasaddo tava drogyandvajjaccheka.ukhavi-
patesudissati.  Similarlyin I1] 29, we are told that ““kusalg, has the mean-
ing of bealthiness, faultlessness, and skilfulness””—api ca arogyasthena
anavaj;atthena kosallasambhutatthena ca kisclam. This latter aspect has
become most smportant in Mah&ayana philosophy.
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factors which are-called un-healthy’ (gkusala). Or,
kusa is another word for knowledge, because it. cur-
tails, reduces, and eradicates that which 1s base;
and kusala is - that which should be grasped and acti-
‘va‘f’ed', since it is to be taken hold of by this know-
ledee. Or, just as the kusa grass cuts any part of the
hand with both edges of its blade, so also it cuts the
cmotions both in their actual maniestation and
in their latent potentiality; and therefore kusala is
50 called, because like the kusa grass 1t cuts off that
which 1s base’’ (1).

By pointing to the emotions our author has made
a very important observation. Both the actual emo-
tional explosion and the latent potentiality of an emo-
tion arc no doubt a grcat hindrance to our dealings
with the problems of life as they arise. Moreover,
the fact should not be overlooked that an-cemotion
complex always and cntirely depends upon the fact
that a real consciouq adaptation to an immcdidtc

1. Atthaca In1 1] ]0 vatarwttlzo pan’ eltha Aucchtc papake dhamme
salayantt calayanti kappenti viddham senti ti kusalam kucchiiena va akarena .sarantz
{1 Kkusa, le akusalasankhale Ruse lunanti chandanti ti kusala.  Kucchitanam ga
sanato tanzkaranatc osanakaranalo Tmanam kusam nama, tena kuscna latabba ti
Ausala gah. stabba paiattetatba t: atinn: yatha va kusa ub/zarabbagagatam hat
thappazesam lunantt evam ime pi ufparmam.pparmab/zavena ubhayabhcgagatam
sankilesapakkham lunanti, tasma kusa viya lunan.i i1 Autala. Sec also 111 29
where the first of these explanations has been repcated

* A similar and, 1n one aspect, identical explznation has been grvcn
by Yaomitra in his Abhldharmakosaw‘a'khxﬁ ad Athidharmakosa I 30 :
“‘The base factors have moved away, have gone, hay e gons away; there-
fore one speaks of fuzala.  Or, kusa is a term for knowledgc becaase; 1t
18 sharp like kusa grass. It {akes; acquires.. therefore one spe: <ks' of

Ausala’’—-kuisi1as chalita cata apakran!a itt kusalah. prajré va kusa-iva (iksneie
kusah; tan, larti adadata iti kusalah. .
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object situation. has been impossible, and this fatlure
of adaptation results in the explosion of an cmotion.
This liability to become at any time overpowercd by
an emotion makes man weak, and just as a man who
1s physically ailing is unable to attend to his work
In a proper way, so much more so is a man who 1s men-
tally unbalanced unable tc deal with any problem that
may confront him. No doubt, mental instability 1s a
very serious disease. So also, by way ol a simuile, we
are told that “‘Just as a man 1s called. healthy when
he 1s neither ill nor sick nor unwell in body, so also
one may speak of healthiness in mental-spiritual
matters when there is absence of 1liness, sickness, and
disease through (and in the form of) affects’(1).

One othier point has to be noted in this connection.
Even when the emotional outburst has worn oft and
man has regained his senses, he will, only too often,
with the same lack of comprehension, pour forth _§clf-
accusations and feel utterly ill at case because of the
sickening and gloomy feeling of moral guilt. It 1s
theretore not to be wondered, that ‘taultlessness’ or ‘irre-
proachableness’ has becen described as absence of
emotional outburst(2) and that the domestication of
man’s untamed and unbridled emotive nature plays
such an important role in the whole of Buddhism. But
this domestication, to be sure, 1s brought about only

—— i y - - —— S —— ——

" 1. Atthasalini IIL 29.
2. ibid. 111 29 kilesdcajjassa  pana kilesadysassa kile aaarathassa
ca abkava andvajjattlena kusalam. |
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by a change of attitude, never by grand talk about
‘moral’, ‘immoral’, and other more or less selfish
Interests.

Emotional outbursts, i.e. feelings and emotions
attached to 1deas, are forces that will inevitably carry
the individual away with them and color any and all
sorts of human response. Very often they tend to
become complexes, and as often as not complexes are a
matter of the cveryday expericnce of everybody and
not necessarily a matter of abnormal psychology. It
1s this tendency to react by cmotions that 1s called
‘the world’, Samsara, as opposed to the tranquil equani-
mity of Nirvana which 1s attained by a radical change
of attitude. Sthiramat: has dealt with this problem of
the power of emotions and the necessary change of
attitude 1in connection with the 1dea of an cxistent
substratum to the phenomena of Samsara and Nirvana
(@layavijiana). His words are so significant that they
arc given here 1n extenso : (1)

“Karman and the emotions are the reason for the
way ot the world, and among them the emotions are the
principal condition. By way of the dominating in-
fluence of the emotions, Karman 1s able to project a
new cxistence (punarbhaiaksepasemartha); 1t cannot be
otherwise. Karman which has been enabled to_pre-
ject a new existence will become this new existence
under the conditions of the dominating influence of

g

1. TrimsikavijiaptibLisya, p. 38.
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the emotions; it cannot be otherwise. Therefore, the
emotions are, Indecd, the root of the fact that the way
of the world (samsdra) continues to cxist, since it 1s well
known that the emotions arc the principal condition.
But when the pohwcr of the emotions has been exhaust-
cd then the world will cease to exist; 1t cannot be
otherwise. The exhaustion of their power, however, 1s
not possible unless a substratum (alayavijiana) 1s assum-
cd. Put why is it not possible without this, 1t mav
be argued. The problem 1s whether 1t 1s sufficient that
the emotion in its actuality (sammukhithata) be cx-
hausted or 1n 1ts state of potentiality (bijdvastha).

““That the exhaustion of the emotion 1n its actuality
1s sufficient for the cessation of the way of the world,
is 1impossible; being on the way of exhaustion the
potentiality of the emotion has not yet become e¢x-
hausted. At this moment, nothing else can be assumecd
but the substratum 1n which the latent potentialities
of the emotions (klesabija) reside. Otherwise we would
have to assume that the very remedy (pratipaksacitta)
1s inherent in the latent potentiality of the emotions
(klesatijannsakta). Put that which is inherent in
the latent potentiality of an emotion can by no
means be the remedy against 1ts power. And as
long as the latent potentialities of emotional outbursts
have not been eliminated the cessation of the world
will not come about. For this reason 1t 1s necessary to
assume a substratum (alayariyniana) which 1s afected
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(““charged”, bhatjate) by the various emaotions (klesopa-
klesa) which co-exist with sense perceptions which are
different from the substratum, because this substratum
1s the nutritive soil for the maturation of the emotions

lying in it in a potential state (stabijapustyvadharnatah).

“The potential state of the various emotions which
appear as actual emotional outbursts when the residua
of former emotional experiences are suitably stimulated
(vasandvrttilathe sat) 1n the particular course of a horno-
gencous series (representing our individual existence),
bccomes eliminated by the remedy against the emo-
tional disturbances which 1s co-existent with the sub-
stratum. Thercfore, when the potential state has been
climinated, Nirvina during our lifetime (sopadhiseso
nirvanadhaty) has been attained, because by this spiritual
1djustmf‘nt (asr(ja asmyﬂ)a?avrllz) (])emotional distract-

. 'Ihm asraya 1= used bcre in the sense of asravaparcr riri is Lorn
out by Trimsika. p. 15 an p. 44. The Spllltuan as 1_]ustrnf=-m 1s 2 radical
change of the formei nairow and egocentric attitude, as is pointed out

by “*h:ramatl , |
‘““as:aya designates the dlayavi:nane endowed with ali potentialities.

1ts radical change consistsin thc fact that there does not exist any louger
the potential statec which will manifest itseif as the dnality ofm(ap'\rny
(to act propeily) and of aflective  experience (dausthulvavipakadvaya-
vasanabhevrna), hut that thete 1¢ efficiency. the Dharmakaya and non-
dua! wisdom (Aarmanvatadharmalayaliayajnencllcrena). Bv giving up
which factorsis [hlS radical change obtained? The auihor (Vasuhandhu
says:  ‘By giving up the twofold inefficiency.” Twofold, means ineffi-
ciency consisting 1n the veiling power of emotional instability and in-
efficiency consisting in the veilirg power of the beliefs concerning the
knowable (klesavarana, jn>yararana).. Inefficiency means that the psychic

substratum .cannot function prOper]y .
On n. 15 Sthiramati declares: that “Fmouonal lmtablllty is a

hindrance for the attainment of liberation. When 1t has Jost its power,
liberation is gained. Beliéfs about the knowable are a hindrance for the
functioning of true knowledge. ~ When beliefs have heen given up, true
knowledg«e functions.”
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ions can no longer come about. And when the exist-
ence projected by the former Karman has come to an
end, ultimate Nirvana (nirugddhisSeso nirtanadhatu) has
been attained, because another existence 1s not produc-
¢d. Though there be still psychic activity (karmen) this
psychic activity cannot producc a new existence, be-
cause the ermotional outbursts, having become exhaus-
ted, arc no longer able to co-operate in the production
of a new existence (sahakartkararnallarat). In this way,
the continuaiion as weit as the cessation of Samsara
comes about, when there 1s a substratum 1t; cannot
be otherwise.”

Whethier or not it 1s necessary to assume an entity
as the substratum for Sam:ara and Nirvdana can bc
left undecided. Important are the tollowing points
and their observation gives bigh cre dit 10 Sthiramati.
In declaring that the exhaustion of the weiking power
of an cmotion 1s not suflicient {or the cessation of fur-
ther unpleasant and disagreeable experiences which

jake up the world we encounter—the pleasant ex-
pericnces because ol thelr transitory nature also bcing
basically unpleasant, Sthiramati obviously has in mind
the fact that very often impulses to actions which are in
conflict with the ego-1deal are blocked and to a grecater
or lesscr extent are repressed.  But in spite ol repress-
ion these impulses do not submit to defeat and die out;
on the contrary, they continue to be active and contri-
bute largely to the fact that the world gradually comes
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to be perceived in a distorted manner. Of course,
many of those impulses will gradually subside and
eventually disappear entirely, others, however, will
linger with the individual in spitc of all attempts to
forget them, intentional forgetting being 1dcentical
with repression. These impulses will only die out
when the individual develops spiritually, and the
spiriritual development is essentially a restoration of the
psychic equilibrium that has been disturbed by the
cmotional outbursts and remains disturbed due to
possible emotional outbreaks. The disturbances by
emotionality will be removed by changcs in interpret-
ation. With the passage of time the individual will
see¢ things 1n a different light. Old experiences that
once disturbed the individual and which he tried to
forget take on a new meaning and gradualiy rccede be-
fore the new that appears out of the unknown. This
rcstoration of the psychic cquilibrium 1s meant by
Sthiramati when he specaks of spiritual adjustment
(aSrayaparavytti-rirtara) which is cqual to sceing things
in a different light. That which fermerly was the
causc of troubles, is now no longer repressed but has
lost its power and being viewcd from a differcnt level
the attainment of which is effected by meditative
processess. And it is this interconnection between
emotionality and interpretation that gives rise to the
Mahayanic demand that emotionality as well as inter-
pretation has to be changed into a feeling of bliss and
complehensive understanding.
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The importance of attitude has so far escaped the
notice of many scholars, and yet it alone provides a
satisfactory explanation for such peculiar and com-
plex psychological phenomena in which certain stimuli
exercise a strong eflect at one time, while their effect 1s
rather weak or even absent at another. Having a
certain attitude means to be ready for something, and
this readiness for something 1s due to the presence of
a certain subjective group-pattern, bcing a definite
combination of many factors 1n the human psyche.
- This group-pattern may have bcen brought about by
various ecvents. Unconsciously it may have becn
brought about by the innate disposition; in a subtle,
partly unconscious and partly conscious, way by the
influence of our environment; and consciously by our
experiences in life, to mention only some of the numer-
ous and various contributing events. Moreover, any
strongly toned factorin consciousness may, either alone
or 1n connection with others, form a certain constellat-
ion which favours a certain way of perception and ap-
perception 1nsofar as those qualities or motives are
stressed which seem to belong to or fit into the subjec-
tive content, while at the same time everything that is
dissimilar 1s inhibited. Thus an attitude i1s both the
resultant of many factors and the determining ele-
ment in our life, iInasmuch as 1t molds our actions and
even our ideas down to the minutest details. It 1s,
therefore, obvious that there is not only one aftitude



18

valid for all human beings but that there 1s a number
of attitudes in accerdance with the group-patterning
factors or events. All these points just mentined are
referred to by the author of the Atthasalini, who far
from being a philosopher, gives a transverse section
of the opinions held about what we call an attitude.
He says :(1)

““Attitude 1s so called, because 1t 1s concerned with
(cinteti) an objective; ‘it discriminates’ 1s the meaning
(of citta—attitude). Or, since the term citla is the
common denominator for all mental operations (1.e.
the generic term ‘attitude’ admits of various quallﬁca,-
tions and d13t1nct10ns according to the constellating
factors as well as to the resultants), that which 1s called
a wordly, healthy, unhealthy, and unprompted atti-
tude and which builds up its own continuity by way
of apperceptive processes, is termed citta(2). As a
resultant 1t 1s also called citta because it is built up
(cita) by activity and aftectivity (3). Moreover, all
citta may be understood in the sense that it is variegat-
ed accordlng to c1rcumstances (and constellatmg

1. Atthasﬁllm IIT 33.

2. ‘This is the explanation also given in Yasomitra’s commcntary
on Abhldharmakosa II 34: ‘it builds up, therefore it is called citta.
The meaninz is that citta bailds up what is healthy or unhealthy”—
cinafili cittam li; kusalam ckusalam va cinotity arthah.

3. This is the view of the Sautrantikas and Yogacaras as stated
by Yasomitra, loccit. “it is built up by bright and dark elements,
therefore it 12 called citta’—citam :ublza.mbfazr dhatvbl sy iti eittam.

In so far‘as an attitude is largely preconsiously determined, the
Yogdcaras emphasizing this aspect define the alayarijnana as citla in the
sense of hing built up by the residua of former experiences: tad vasg-
adcitatam wupadaya. Arhidharmasamuccaya, p. 12.
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factors) and that it is capable of producing a variety
of operations or resultants (“‘effects’)’’(1).

It 1s true that without an attitude apperception is
impossible, for in the act of apperception a new con-
tent or & ncw combination of contents is articulated to
similar contents which are already existing, in such a
way that notonly'those qualities are emphasized which
appear to belong to the subjective content but also
in such a way that the new content is understood and
1s clear. But it 1s erroncous to assume that an attit-
ude 1s just apperception. This mistake was committed
by the Pali philosophers and the uscfulness of a
healthy attitude came to a dead end (2).

An attitude, to be sure, 1s not a phenomenon exist-
ing per se and detached from all psychic factors but
1s- intimately connected with all of them and only
precedes them (and also of course, accompanics them).
As we are told : ““An attitude does not arisc as something
single. Therefore, just as saying, ‘the king has arri-
ved’, it is understood that he has not arrived alonc
and without his retinue, but that he has comc togcther
with his attendants, so also 1t should be understood

F—-—--—- - — ’ = i —— - — gl —— i m e o  — - EET ———

1. For this interpretation see also L. de la Vallée Poussin’s tran-
slation of the Abhidharmakosa, chapter II, verse 34

2. Seeforinstance Abhidhammavatara, . 1sq.:ciita 1s called so,
because 1t 13 cognition of objects. The meaning of this 1s to be under-
stood 1n the ftollowing way: ¢itta 1s a generic term. It is*called so be-
cause 1t reflects or because it builds up its own continuity.”"—{tatiak
cittan & visayavijnanam cittamtasma para ke tacanattho. vuccate. s®btasam-
gahakavasena pana cintali ts cittam, attano samianam va cineli tr pr ciffam.




that an attitude has come with more than fifty
healthy factors. Attitude as such has come as a
forerunner’’(1).

Without taking into account the importance of
attitude 1n our life it would be 1mpossible to account
for the differences in i1ndividuals. In obedience to
His Majesty the King, 1.e., the attitude, not only
the relation between the various functions is modified
but also the em»otional value as regards likes and dis-
likes 1s regulated. For, 1t may be asked, when has
there not been something which at one time has been
passionately desired and at another time most violently
been detested, and what has not attracted the queerest
notions at one time or another? And how else could
it be explained, if not by the fundamental importance
of attitude, that onec man just blindly lives what he
experiences, while another man thinks about and tries
to fathom the meaning of what he experiences? The
author of the Atthasalini correctly observes that “An
attitude in which passion is predominant is different
from an attitude in which aversion prevails and diffe-
rent from an attitude in which bewilderment holds
its sway. And an attitude concerned with the world
of sensual objects (kamavacara) 1s different from an
attitude concerned with the world of Gestalten

(rupavacara)(2).

-’

i . ——

1. Atthasalini III 43.
2% Atthasalim III 34. At the same place the variety of attitudes
as regards the constellating contents has been fully discussed.
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In our daily life and as long as we struggle for
finding that standpoint from which we will be able to
look at the world of multiplicity without becoming the
victim of emotional outbursts & from which we are able
to deal with any problem whatsoever in a way which
will not violate the object and which will not make us
over-self-rightcous, a healthy attitude 1s most important.
But it has also to be borne in mind that especially 1n
matters spiritual, an attitude alone will not do but
that understanding must come as the ripe fruits as 1t
were of a healthy attitude. Understanding has 1n
Buddhist philosophy, as we shall sec later, a specific
meaning which, though of intellectual quality, 1s not
thecoretical in nature. Of this distinction between attit-
ude for practical purposes and understanding as rc-
gards spiritual matters, the author of the Atthasalini
says that “In worldy matters an attitude 1s the chief,
an attitude 1s the leader, an attitude 1s the forerunner;
but 1n matters spiritual analytical appreciative under-
standing 1s the leader, analytical appreciative under-
standing 1s the forerunner”(1).

The importance of citta—attitude—whether it tends
to become 1nvolved 1n Saxnsara or whether 1t tends to
find its fulfilment and expression in Nirvana, is the
key to Buddhist philosophy and psychology. Although
the various schools of thought in Buddhism wrangled

1. Atthasalini III 44. See also III 45 and 46 where this differ-
ence has been discussed 1n connection with modes of questioning a per-
son about worldly or spiritual matters, i
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about the logical nature of the substantive cilla,
whether it 1s existent or subsistent, none of them ever
challenged the primacy of citta (1). This fact may be
taken as an indication, that citta as something which
can and must be experienced is of primary 1mportance,
and of secondary importance with respect to 1ts form-
ulation.

Perception and Apperception.

Intimatcly connected with the importance of attit-
ude 1s active pcreeption and apperception. Iti1s there-
forc necessary to give a detailed account of these pro-
cesses as they occur according to the Buddhist concep-
tion, which did not fail to see that any total statc of
mind appcars as a ‘unity of center’ (2).

Perception 1s divided into sensuous and non-sen-
suous. Sensuous perception 1s based on the sensation of
certain Intcrrelated sensa, on a selection of sensa, and
on using sensed and selected sensum for perceiving (3).
This 1s cle arly stated in the oldest available texts from
which the Abhidharma derives its material. The classi-
cal passage runs as follows: ‘“These five senses, seeing,
hearing, smellm , tasting, and touching, have cach

» - — - - —— i ——

l. Passages to th:s effect are : Samyuttanlkaya I 39 Abhl-
dharmakosa II 105 ; Anguttaranikiya II 177 ; élksasamuccaya .
121 ; Dasabhumikasutra, p. 49 ; Lankavatarastitra X 134 ; Kasyapa-
panvarta 88 ; Subhashltasamgraha, p. 19 ; Jnianasiddhi IX 7; 9;
Pancakrama IV 16 ; Tattvasamgrahapanjlka p. 184 ; etc. etc.

2. I owe this tcrm to C. D. Broad, The Mind and Its Place 1n
Nature.

3., G. D. Broad, The Mind and Its Place in Nature, p. 420.




23

their own field of functioning and correspending objects
and none of them enjoys the field and the object of the
others. These five senses, of which each has its own
field and obhject and of which none enjoys the feld
and object of the others, take refuge in the manas; the
manas enjoys their field and objccts” (1). Silnilarly,
but much more exhaustively and more precisely the
Atthasalini describes the nature of the manas which
IS next to cilta, the most Important term 1n
Buddhist philosophy and psychology. In this work
we read:  ‘“‘Because the psychic total situation
(phassa, Gesamtsituation) and the other psychic factors
connected with 1t have their origin herc (in the manas),
the term ayatana (in mano @yatana) has the meaning of
birth-place; because the without assembles here as
visible, audible, olfactory, gustatory, and tactile objects,
1t also has the meaning of meeting-place; because 1t 1s
the immediate and indispensible antecendent in the
sense of simultaneity for the psychic total situation,
and thc other psychic factors connected with 1t and
thus 1s the cause for them, it also has the meaning of
caﬁse”(?). In the first passage just mentioned ‘refuge’
can hardly mean anything else but that the single
sense perceptions with their percepts have given up
their 1solatedness and independence, and the ‘enjoy-
mg their fields and Ob_]CCtS by the manas, wculd ulgnlfy

Y Ma_] hlmamkaya I 205 Samyuttamkﬁya \Y% 218 ; Mahﬁyana-
sangraha II 12. _.

2. Atthasalini IIT 275.
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that the material presented by the senses to the per-
ceiving subject is arranged, ordered, and interpreted in
a certain way. For the world of things and perscns in
which commonsense believes, 1s a synthesis of the data
brought to the knower by means of the senses and of
the crdering and regulating concepts brought to the
data by the knower. Thi, synthesis 15, a3 we shall
see presently, brought about uncensciously, 1n other
wurds, the idea ¢t an external object 1s not derived
frcm 1nference. In the second passage. ‘birth-place’,
‘meeting-place’, and ‘cause’ refer to the fact that the
subjective factor 1s rather a complex phenomenon and
not just an imaginary blank tablet called a mental
substance. The manas according to these passages
denotes what we might call the subjective disposition
that reccives the sense stimuli and comprises them,
giving them the peculiar subjective admixture that i1s
never absentin either perception or cognition. As a
comprehensive term 1t 1S mentioned last 1n enumerat-
1ons—* ‘because the field and object of the five senses
1s experienced by the manas 1t 1s mentioned last” (1)';
and as a power that cannot simply be ignored, 1t con-
trols and subordinates the co-existent psychic mater-
1al—""as a controlling pcwer the manas puts the co-
existent psychic factors under its doeminance’(2).
While the manas may be spoken of as ‘the subjec-
tive disposition’ in general, it is possible to describe

W, .

I+ Visuddhimagea XV 11.
2. Visuddhimagga XVI 10.
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its function 1n very precise terms. It 1s well to bear
in mind that Buddhism acknowledges only a fluxional
nature of all entities, the fluxional nature being aptly
compared with the flowing water of a river. Therefcre
also the manas or the ‘subjective disposition’ 1s not at
all a permanent or unchanging cntity, but 1n a state
of continous flux. This means that the fluxionai
character of the manas i1s nothing distinct {from the
manas itself and therefore cannot be regarded as an
anteccdent or subsequent cvent with respect to its
own nature, though it may be conceived as cither an
antecedent or a subsequent cvent with respect to the
immediately following or immediately preceding
phase of the psychic process. In this way the manas
1s a characteristic relation backwards or fowards.
This 1s obviously what Buddhaghosa, the author of the
Visuddhimagga, mecans: ‘“l'he manas, according to
1ts origination, may be conceived as cither antecedent
or subsequent to sense perceptions such as visual per-
ceptions and the ke’ (1).

In so far as the manas precedes the sense percept-
lons, 1.e., before the actual process of sense percept-
1on sets 1n, it performs the function ¢f attention. As
Buddhaghosa says ““The manas which precedes the
activity of visual perception and other sense percept-
ions and which discriminates the visual object from
other objects, has the function of attention, its actual

i — il —elr - 2 T

1. Visuddhimagga XV 42.
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phase 1s the becoming confronted with visual and other
objects, and the moment and basis from which 1ts
function starts and operates, 1s the interruption of the
unconscious stream (by the object that has come 1nto
the range of psychic activity)” (1). When Buddha-
ghosa speaks here of the discriminating action of the
manas he does not mean so much the zctual conscious
discrimination but the 1initial stage of the process of
becoming conscious, which 1s marked by utilizing the
selected and discriminated sensum.

Becoming attentive (dvajjana) 1s an absolutely auto-
matic phenomenon and, therefore, 1t 15 technically
term=d kiriyamanodhdatu to distinguish i1t from other
non-automatic processes. Stated morc precisely, the
meaning 1s that the manas which becomes attentive to
the stimulation cf the sense apparatus does not produce
any effect and hence passes off as a relatively subsidiary
phenomenon within the whole of the psychic process.
The merely functional character 1s stated in thc
Atthasalini in the following way: ““kiriya simply means
activity. In all automatic psychic processes, that
which has not attained the stage of apperception
is like a flower in the wind, and that which comes up
to the stage of apperception 1s fruitless (l.e., bearing
no result or effect) like the flower of a tree that has
been cut down at its root. Because such a process
nly perforins its function, it 1s called mere act1v1ty,

-

l ¢ Vlsuddhlmagga XIV 107. See aJso X1V 115.
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and as suchis spoken of as an automatic phenomenon®

(1):

Nevertheless, however unimportant in the whole
of the psychic activity this process of becoming attent-
ive may appear, it is the only phase which makes it
possible for the senscs to operate according to their
nature and which, in addition, assists and helps the
operation of the senses.  In this way, it 1s, as has been
pointed out by Buddhaghosa, both antecedent and
subsequent (purecaranucara). Inits aspectof antecedent
1t makes the internal psychic process possible, while
in its aspect of subsequent, i.e., following immediately
after the sense perception has set in, it marks the actual
beginning of the internal psychic process, which in
course of time leads to an actual awareness of an object.
This initial stage is designated as the reception of the
object’ (sampaticchanakiccd manodhdatu) (2). Thus Bud-
dhaghosa states that “Immediately after the activity
of visual perception or other sense perceptions has
ceased, the manas which discriminates the visual object
from other objects begins to function; 1ts function is
receliving the visual percept or the other percepts;
its actual manifestation 1s suchness; and the moment
from whence it starts 1ts action, 1s the moment or situa-
tton when the activity of visual perception or of the
other SEnse perceptlons has cea.sed”(?))

1. Atthaszillm III 659.
2. Visuddhimagga XIV 95; 101,
3. Visuddhimagga X1V 97. See also Atthas&lini1 d1I 578.

_-. il . ol il
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This receiving the sensum is the very activity of
the manas though not the sense of a special faculty,
since it comes into play in all basic forms of psychic
activity. It is best understood as the intensity of the
psychic process which becomes manifest, even 1f 1t
should be only in a subliminal way, as a certain eflect.
For this reason, it is called ovipaka ‘developing toward
a certain eftfect’ (1). Buddhaghosa remarks on the
receptive process of the manas: ‘“‘Immediately after
visual perception or other perceptions there springs up
the manas which receives their respective objects and
which is developing toward and in a healthy operation
or effect (kusalavipaka) after (psychic processes that are)
developing toward and in a healthy atmosphere, and
which is developing toward and in an unhealthy
operation after processes that go on 1n and toward
an unhealthy atmosphere’’(2). The term healthy and
‘unhealthy’ refer to the general attitude under whose
dominance the manas functions, as is evident from
the opening statement of the Dhammasangani.

That such a process comes about 1s solely due to
Karman. This term has created great confusion due
to 1ts misuse by Western writers who did not under-
stand the Eastern mind, as well as by Easterners who,
in their desire to appear as moderners, 31mply copled

1. vipaka denotes both the process and the final product In the
former case its etymology 1s vipacyata, it1 mpakah karmakartari ghan ; in
‘the latter, it isedhalamh tu vipaktir eveti vipaka iti bhave ghan. See Abhi-
dharmakosavyakhya ad Abhidh.-kosa I 37,

2. ,Visuddhimagga XIV 118.

i
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the misconceptions. In Buddhist reasoning Karman
1s no outside force, but the inherent activity of every
process. Since activity is possible only by the avail-
able amount of energy—there 1s no single action which
is not energy-determined—Karman represents both
the potential and kinetic energy of a process. More-
over, since energy cannot be lost 1t 1s always present
either as kinetic or potential ecnergy. In its potential
stage energy is ‘heaped up’ (upacita), while in 1ts kinetic
state itdevelops (vipacyate) toward a certain eftect. Thus,

the functioning of the manas 1s due to the ‘hcaped-
up’ potential energy invested in the psychic phenome-
non called manas. The way in which the manas operat-
es after the energy discharge has been cffected, 1s due
to the fact that the manas ows its origin and mode of
tunctioning to innumerable, similar processes which
have left their function traces (vasand), and therefore
the mands represents a certain basic form of a certain
ever-recurring psychic process. This double nature,
as 1t were, of owlng 1its nature to similar processes
that have been going on since time Immemorial and
of being able to function in a proper way because of
its heaped-up or potential energy, has alrecady been
indicated in the Dhammasangani: ‘‘Because of a
process having been going on in a healthy manner
(i.e., within a compass of a healthy attitude), belonging
to our ordinary world of sensuous rela.t‘edness, and
because of energy having been heaped up, th¢ manas
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which represents an energic process, has originated
(1.e., has started performing its proper function)”(1).
Also its determination as ‘suchness’ (2) points to the

explanation given above.

In connection with the manas which, as the above
analysis has shown, designates the subjective disposi-
tion and 1ts incipient activity 1n a proccss ol percep-
tion and apperception, we have to discuss another
phenomenon which is technically termed manovinna-
nadfatu in the Pah texts. This term and the function
it performs must be carefully distinguished from
another manoviniiana (Skt. manoviynana) which will be

discussed later on.

The manovinndna (dhatu) under consideration 1s a
single ‘entity’ which represents a further stage in the
process of becoming conscious. As the author of
the Atthasalini informs us, i1t 1s called by such a long
name as it 1s made up of three elements (manas, vy nana,
dhatu), and because of its character of ‘measuring’ or
‘taking stock’ of the material presented tc 1t by the
sensory functions, because of its character of being a
psychological process leading up to awareness ot

‘things’ and ‘ideas’, and because of its intrinsic nature

— - —— -q—---—-u-—---

'l. Dhamma,sangam 455 kamavacamssa kusalassa Aa:rmassa kalata,

af acitalta vipzka manodhatu upfanna hoti.

See also ¥isuddhimagga XVII 121: vipakam Ketath, ripaken ca
na upacitakammabl.ave uppajjati, which may be rendered treely ““This 1s
an energy process, but an energlc process does not come about withouz

Potential energy’’.
2. See for instance V1<uddh1magga XIV 97 : etc. ctc.
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which is its fluxional nature and not an unchanoine
entity beyond origination and ‘destruction(1).

Buddhaghosa in his Visuddhimagga speaks ol the
autonomy of this factor m the following way: “"The
mancviinanadhatu should be considered as a monkey
in a forest (Jumping trom one branch to another),
becausc it does not stop with the objects (presented to
1t); as « restive horse; because 1t 15 controlied only with
difficulty; as a stick thrown into the air, because it
falls down whercever 1t likes (1.e., our mental life s
absolutely autonomoeus and we arc never quite sure
of what we will experience next); and as a dancer,
because 1t 1s dressed 1n the various garments of passi-
onate actions and recactions such as greed and avers-

1on’’(2).

This last qualification gamns nnportance when
we consider the following passage: “*The manciinnd-
nadhdatu 1s twofold: of a gencral kind and of a
special kind. In its gencral aspect it is associated
with an indeterminate fecling tone, it has no
causal characteristic and 1s simply autcmatic; its
function is the discrimination of the six kinds of objects
(1.e., the five sense objects and the objects of intro-
spection); 1its operation as expressed by its mode of
action 1s the determination of the sensed data convey (,d

i —————

l'._ Atthasa]xm I11 ‘776 srmasmim fii pade ekam eva cittam minanat-

athena mano, m;ananatthena vmnanam sabhagatthena nissattatthena 1a Yhata 4
thi nams}i vuttam.

2. Visuddhimagga XV 43.
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by the five senses and attentiveness at the contin-
uously flowing stream of the subjective factory; its
actual manifestation is suchness; and the moment and
place from whence 1t starts its action, is the moment
or the situation when either the energic process of the
marovinianadhatu, which has no causal characteristic
and which is simply automatic, has ceased its activity,
or when the stream of the unconscious has been 1nter-
rupted (i.e., when attention has set in).—In its special
aspect it is associated with cheerfulness, has no causal
characteristic and is simply automatic; 1ts function 1s
the discrimination of the six kinds of objects; 1t operates
In. such a way that the Saints (arhant) are able to take
the minor things of life in a gay and joyous mood;
its actual manifestation is suchness; and it operates
exclusively from the heart”(3).

Here two kinds of a manovinidnadhatu are distin-
ouished : the one 1s operating in the case of ordinary
human beings, while the other operates only 1n the
case of the Arhants or Buddhist Saints who excel in a
cheerful temperament. But certain basic functions
such as cognition and interpretation of sensed data are
common to both kinds. It is important to note that
the same distinction is found in the works of the Yoga-
caras. That which operates in the case of ordinary
beings 1s called the klista manas which literally trans-
lated , means ‘tainted manas'—tainted’, because the

T i S— el e el

3. Visuddhimagga XIV 108.
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ordinary human being is too much fettered by his cgo-
centricity and hence is unable to sce  things (and above
all himself’) in a more detached way or to let the natural
richness of his spiritual side burst forth. His sclf-
centecredness actually makes it impossible for him to
appreciate or to joyfully participate in any thing that
15 not of immediate concern for his whims.  The feeling
of indiffercnce aptly illustrates the narrowness ol out-
look and poverty of thinking and fecling in - general.
Therefore, to sce things in @ jovous and gay mood 1s an
art that will be mastered only by and after hard work—
by overcoming the sclf-centeredness which 1s so charact-
cristic of the ‘tainted’ manas. 1t 1s precisely this taint-
cdness that distinguishes an ordinary  human being
from the Arhant and from thosc who have reahzed the
transcendental, for, psychologically speaking, the trans-
cendental 1s the going beyond the Jimits of ego-centric-
ity.  Vasubandhu therefore declares that the ‘tainted’

s

manas docs not operate i the .\rhants.(1)

We have scen above that the manas or the subjective
disposition 1s divided into an automatic process (kiriya)
which has no effect, and an cnergic process (zipaka)
leading up to a certain effect which according to thc
general attitude of the individual will be either healthy
or unhealthy. This same distinction 1s met with 1n

g ﬁ-“-

the case of the manovinnana. Anticipatingly 1t may bc

R
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1. Trimsikavijnapti, verse 7:....arfalo na tat. See also
Sthiramati’s commentary on this verse.
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stated that both the manas and the manoviindna (dhatu)
(this differentiation is met with only in the works of the
Pali tradition, while the Yogacaras use only one term,
viz., manas (1) denote subliminal processes leading

up to an actual awareness.

While the manas and its twolold operation as either
automatic or energic denotes simply the initial stage
of the individual’s psychic activity in perception,
the manoviinanadfiatu denotes the subliminal process
which later appcars as a definite content in  consclous-
ness. Of the automatic process Buddhaghosa states,
“Immediately atter the unconscious stream has been
disturbed, because one or the other of the six kinds of
objects has come into the realin (of the senses and the
subjective factor), as the manas there begins to operate
the manoviniianadhidtu which has no causal characteristic
and 1s simply automatic, and which performs the funct-
1on of attentiveness, as if interrupting the unconscious
stream. It is associated with a feeling tone of indiffer-
ence’’ (2). This attentiveness releases, asit were, the
energic process that leads up to constellating a definite
content 1n consciousness. This process itselfis a most
complicated one. It 1s a well known fact that two

persons, for example, though they see the same object,

it apiingeniie. i, - . s —

e

1. The term manovijnana is ambiguous, because it may be con-
ceived as a tatpurusha-compound ““the perception of the manas’’. Actually
it is ment as a karmadharaya compound ‘“perception which is maras’’.
See Vijnaptimatratasiddhi., La Siddhi de Hiuan-tsang, p. 226.

2. Visuddhimagga X1V 116.
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ncver sec 1t in such a way as to receive two identically
similar 1mpressions of 1t.  Apart from the organic
acuteness there are in it also decided  psychic variations
which would be inexplicable if there were not influent-
1al co-operations of the subjective factor. The final
result, 1.e, the conscious content, 1s the most accurate
synthesis and blending of all the inner and outer factors
and processes.  This synthesis and blending, or, as
it has been termsd 1n the Pah texts, ‘the bridging over
‘of the gulf between thesubjective disposition and readi-
ness to act and the outer object)’ (santirana) 1s an energet-
1c process of which three aspects are distinguished
Elccording to the gencral attitude of the 1ndividual,
and the fecling-emotional tone that accompanies cvery
attitude. Buddhaghosa says about these three aspects :
“The manovinnanadfiatu which 1s an encrgetic process
and ts without causal characteristics (vipakahetuka-

bt l\.“—

mancviinanadhatu), and which performs the function of
bridging over (the gult between the subjective f{actor,
manas, marcdhatu) and the object that has been received
by the subjective factor, operates (1) as developing into
an unhealthv process immediately after the subjective
factor which 1tself develops in and towards anuunhealthy
atnlbsphere (has received the object), (11) as accom-
panied by a joyous feeling with respect to a desirable
object immediately after the subjective factor, which
itself develops in and toward a healthy atmosphere
(has received the object), and (1i1) as accompasicd
bv an indifferent feeling tone with respect to an cbject
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of medium desirability’’(1). This bridging over 1s only
the initial stage, its final stage being the actual apper-
ception of the object, viz., the relating of the ncw
content to other contents already present in conscious-
ness. In between these two stages, bridging over
and apperception, there also operates the automatic
manoviinanadhatu. Its operation consists in determining
and fixing, as it were, (votthapana) the ncw content to
be connected with the other contents in consciousness.
And furthermore there is also the operation of scveral
apperceptional phases (javana), all ot which are wholly

automatic (kwreya) (2).

It 1s rather surprising that the object should have
fceling qualities of varying degrees, while at the same
time also the subjective disposition has a certain feecl-
ing tone. The solution of this problem lies obviously
in the fact that the division between subject and object
in Buddhist philosophy 1s not so rigid as it 1s for a
thorough dualist. Bearing in mind that cognition 1s
cssentially experiencing for the Buddhists, experiencing
does not imply a subject-object relation as ultimate,
nor does it necessarily imply a neutral stuft out of which
later mind and matter are constructed. Attributing
fecling qualities to objects is, maybe, only an attempt
to convey something of ths intensity of an experience.
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“1. Visuddhimagga XIV 119.
2. Visuddhimagga X1V 120-121.
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The intensity c¢f the psychic process or the mtensity
of the experience in general accounts for the various
functions as described by Buddhaghosa who distingui-
shes two main qualitatively different manoviinanas.
He says : “Its difference lies in the fact that 1t1s accom-
panied either by a joyous feeling tone or by indifterence
and that accordingly 1t operates either at two or at
five stages of the psychic process.  The former of these
two, because of its proceeding with respect to an exclus-
ively desirable object, 15 accompanted by a joyous
leeling tone, and operating as bridging over and apper-
ception at the five senses and continuing the appercept-
1onal process, it operates at two stages (1.c., bridging
over and apperception).  The latter, because of it
proceeding with respect to objects of medium desira-
bility, 18 accompanied by a feeling of indifference and
operates at five stages as (1) bridging over, (11) apper-
ccption, (1) ‘rebirth’ or connecting psyvchic process,
1v) the unconscious continuum, and (v) death or
ceasing psvchic process™(1).

The author of the Atthasalini 1s more exhaustive
and definitely points out the intensity of the process.
He says regarding the two aspects of the manorinnana :—
“In the first instance the term ‘jov’ ( pat) 1¢ used addit-
ionally.  The feeling tone is one of jovousness and
serenity (somanassa). ‘This joy and sereyity 1s felt
when the object 1s exclusively desirable.—In the second

—— - o e e— — — -
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I. Visuddhimagga XIV 93.
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instance an object of medium desirability is involved,
therefore the feeling tone is indifference. . . . The mode
of action of the manovifinanadhatu is twofold (and 1t has
to be borne in mind) that 1t has no causal characteristic
and 1s a merely energetic process (aketukavipaka), that
its characteristic is the discrimination of the six kinds
of objects (the five sense objects and the objects of n-
trospection), that its function is bridging over, that its
¢ver recurring manifestation 1s suchness, and that 1ts
basis from which 1t operates is the heart.—The first
named process (accompanied by a joyous fceling tonc)
manifests itself at two stages. It develops (zipaccati)
to the function of bridging over at the five senses which
act like doors, immediately after the manodhatu which
itself is an cnergetic process(vipakamanodhdtu)has receiv-
cd the sense object, as soon as the functions of visual
perception and other sense perceptions, operating 1in
a wholesome or healthy direction and atmosphere,
have ceased to operate (1.c., have transmitted the sense
sttimulus to the perceiving subject.) If the stimulus
coming from the object 1s very intense in the senses,
the process mentioned will develop into the function
of taking a firm hold of the object perceived. How 1s
this to be understood? Just as the wake follows a boat
which has forced its way through a rapid current,
thereby dividing the water of the stream for a while,
(before the wake disappears in the current once more)
so also the process of apperception has come about,
when a desirable object appears at one of the six senses
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crecating a very mtense stimulus; but while generally
after consclous perception the unconscious continuum
will take 1ts turn again (1.e., the conscious cotent will
disappear into the unconscious continuum and be suc-
cceded by @ new content penetrating 1nto conscious-
ness), this last named function will not allow (the un-
conscious continuum to take its turn at once), but
will take a firm hold of the 1image won by conscious
perception for onc or two moments, and only after
that 1t will allow the unconscious continuum to take
1its turn. (Instead ot using the simile of a boat) the back
of a bull crossing a river might also be used for an
cxample of how the process of apperception comes
about. In this way, the image that has been grasped
In conscious perception, because ol 1t having been
taken hold of firmly, becomes the apperceptive process
(taddrammanam nama hutca vipaccatt) —The second aspect
(accompanied by an indifferent teching tone) appears
at five stages. It develops (1) to that psychic event
which forms the connection with the new cxistence
(patisandhi), 1t the being should be reborn in human
existence, being either blind or deaf or stupid or insanc
or a hermaphrodite or even sexless by naturce, (11) to
the unconscious ccntinuum (bhavanga), as soon as the
moment of connection has passed, and this unconscious
continuum will last as lcng as the litetime cf this sen-
tient being, (ii1) to the function of bridging over
(santirapa) if the object is of medium desirability, (1v)
to the funcuion of taking a firm hold of the object
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tadarammana), 1{ the sumulus at the six senses by the
object is very intense, and (v) to that kind of psychic
process which at the moment of death departs from
the present existence (cuf7).  Within thesc five stages
the psychic piccess under consideration manifests
itseli™’(1).

Apart from the connection of the mancrinnanadhatu
with rebirth, most interesting 1s the statement that
apperceptiondepends upon the intensity of the stimulus.
Usually we go through life without ever being conscious
in. the true scnse of the word. We mark things and
forget them almost as soon as we¢ mark them. It
actually requires more, to be, or to become actually
consclous of a thing or a situation than just noting the

1items of our evervday life.

Since the process of beceming conscious 1s not merely
a rcactive process as to the object stimulus but also a
most active one, 1n which the sensed material 1s used
for perceiving, or what amounts to the same, where
meaning accrucs to forms, though this dual presentat-
1on of sensed forms and given meanings i1s due only
to the mitation of language with its lin ear successive
ordcr of words, while actually seeing, hearing and so on
arc themselves processes of formulation, we are now
able to appreciate the statement as to the simultaneity
of sensation and fermulaticn : ““Each chject makes 1ts
way (into consciousness) by way of two doors.  Thus,
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1. Atthasalini 111 581-583.
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a visible object simultaneously with stimulating the
scnsitivity of the eyc appears at the manas (mancdrare}.
The meaning 1s that the visible object is the irremissi-
ble condition for the activation of the unconscious
(1.c., ol the latent imagec or deposit of former similar
cxperiences).  The process as regards an audible,
olfactory, gustatory, and tactile object 1s cxactly the
same (as that of a visible object). (This process may
be illustrated by a simile:) Just like a bird flying
through the air and alighting on the top of a tree
touches a Lranch of the tree and 1ts shadow strikes the
ground, the touching of the branch and the spread-
ing ol the shadow on the ground taking place simul-
tancously, so also the stimulation of the senstitivity of
the cve by the visible object and 1ts appearance at the
subjective factor (manas) by virtuc ol its ability to
activate the (latent image of the object in the) uncon-
scious takes placc simultancously. After that, the
inige having been selected from the unconscious conti-
noum immeadiately atter the process just described,
and having started with attention and ended with
judgment as to the visible object, a conscious percept-
ion with respect to any aspect among the visible objects
as 1ts objective cemes nto existence’”’(1).  Bearing n
mind the function of the manas as ‘measuring’ or ‘tak-
ing stock’, 1t 1s obvious that the immediately sensed
colours, sounds, fragrances, flavours, are not the mere
cfiects of the action of material substances upon the

. Atthasalint [IT 55.
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otherwise absolutely blank mental substances which
bv means of some mysterious faculty then project out
of themselves what we call our conscious world.  Sense
perception 1s essentially & process  of symbolic for-

mulation. (1)

Non-sensuous perception, as the name 1mphes,
comces about without the ce-operation of the senses. (2
As the examples adduced 1n the Atthasalini make 1t
clear, nen-sensuous perception iefers to perceptual

mcmory situations. It will sufficc to quote onc

Sy

example :  “Somcone has circumambulated o great

J

shrine, which 15 well plastered, varegated by such
colours as crpiment, realgar, and the like, which 15 be-
docked with various kinds ol flags and banners, inter-
laced with garlands and wreaths, encircled by rows of
Jamps, and 1s shining 1n gorgeous splendor, and adorn-
cd in cevery respect., On the sixteen platforms the
visitor has paid homage in prostrating himself, and
with tolded hands he has stood looking at the statue of
the Buddha, with a decp fcecling ot joy. Thus having
scen the shrine and having derived a decp fceling
of joy from looking at the statuc of the Buddha, wherc-
ver he may subsequently have gone or seated himseli;
be it in a place reserved for the night or a place rc-
served for thc day, the shrine adorn(,d ln cvery respect

— = —

1. See Jasanne I\ LLanger, PhllOSOphy In a \cu hey (\Icntor
Book}, p. 73.

2 ‘_Agghasﬁlini' IIT 56:  suddhamanodvare fpasadaghattarakicearh
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scems to appear beforce his eyes on reflection just .as
1t was when he actually circumambulated the shrine
and paid his homage. Thus by previous sight a visi-
ble object 1s non-sensuously perceived’(1). The gist
of the matter is that according to this view thc memory
situation does centain as its objective constituent a
visual, auditory, olfactory, gustatory, and tactile
image, as the casc may be, and that such animage is
very much like a sensum perceived 1 sensuous

perception(2).

It is 1important to notc that in noun-scnsuous per-
ception the intensity of the sensc 1mpression 1s decis-
ive for whether there will be a perceptual sitnation or
not(3). However, since the manas (manovijnanaj is
always present in sensc perception(4), the very fact
that sometimes an object 1s not registered with the
manas beecanse of 1ts low intensity, might suggest that
in this case we have simultancous undiscriminating
awarencss, to use a term of (I.D. Broad(5). To give
an example. If I lock for a certain <lip with notes on
my writing table, but faill to find it, though 1t was
staring mec in the face all the time, I am aware of the
papers scottered over my writing table which registered
with my eyes and my manas, to use Buddhist terms,

e — e —
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1. Atthasalin1 IIT 56.
2. See C. D. Broad, The Mind and Its Place in Nature, p. 230
3. Abhidhammatthasangaha IV 11.

4. Madbyamika-vrtti, p. 72, Hsiuan-tsang’s Vijnaptitnitrata-
sxddhy, po. 244, 245, 412, 413. Mahayana-sutrilapkara XI 40,

5. loc. cit., p. 380.
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but I am unaware of the slip with notes which regis-
tcred neither with my eyes n8r with my manas.

I shall conclude this section by considering very
bricfly the manovijiiana mentioned on a par with cak-
surotjnana and different from the manas, manovijnana
discussed so far, and the nature of the manas.

The term tyiAana means ‘discrimination’ 1n the
sensc of cutting up a whole into parts and sclecting
them.(1) This function 1s connected with the
senses so that, strictly speaking, vyynana corresponds to
our ‘sensing.” In this way we have five sense wviyiianas
{cye, car, nose, tongue, skin), each viyiana named atter
the basis on which 1t operates. Similarly a mano-
vipiana has been listed as having the marias forits basis(2).
Howecver, since the manas (sometimes called manozi-
jndna as pointed out above) 1s sufficient for accounting
for the formulated content 1n consciousness, the assum-

ption of a special manovijidna in the sense of another

* ™

sensory uvijndana (caksurvijiidana,etc.) 1s redundant and
only apt to crecate confusion(3).

i - S oo __ v ® _ o ool = o P :
. Lankavatatssutra .. 4€1:ijranam cittavishayam vijnanail saha
chindatt .

2. Abhidharmakosa T 17 cd.

3. Fordthis reason Santaraksita thinks it dizcreet to slur over it,
while Kamalasila declares it to be a well-known piece of the Buddhist
doctring.

See Satkar1 Mookerjee, The Buddhist Phn]osophy of Universal
Flux, np. 31! sq.
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It1s a fact that at any moment a man’s total state
of mind may be, and generally is, differentiated both
qualitatively and objectively. At the same time a
certain series of successive total mental states are said
to belong to a single mind. And as 1s conclusively
proved by language, the unity of a set ¢f sensa which
arc apprchended by a person is the unity of center(1).
This center 1s, as the discussion about the manas as
thc meeting-place has indicated, the manas. 1t 1s the
naturc of this manas that has found various interpretat-
lons in Buddhist philosophy. According to the
Yogacaras it 1s an cxistent, though not in the sense of
a Pure Ego but in the sense of an event which 1s of the
same naturc as the events which 1t unifiecs. The authors
of the Pali Abhidhamma take more cr less a purcly
physiclogical view, lor them the center 1s the hcart.
But here also two intcrprectations are found, for the
author of the Visuddhimagga the heart is the physical
organ, while for the author of the Atthasalini heart
mecans only ‘inwardness’ (2), he i1s thercfore closcr
related to the Vaibhasikas for whom the center 15 not
an existent, but only a fact about the relation of terms
in a particular way, hence 1ts modc of being 1s subsist-
ence and not existence.

— - i i, il _— i — —— = - — - . . — e m = > - —e———
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1. C.D.Broad, The Mind and Its Place in Nature, p. 212.

°
2. Atthasalim II1 274, But Visuddhimagga VI11 111. See also
the discussion of the various views by Hiuan-tsang, Vijnaptimaatasiddhs
. _
p. 281.
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Concomitant Functicn-Events in An Attitude 1.

While 1n life a healthy attitude 1s of utmost 1m-
portance, it has to be borne in mind that an attitude
1s 1ot a single entity that can be dealt with as such,
but a definite organigation of many factors, which
for reason of the Buddhist conception of momentariness
I shall term function-events. Not only is this borne
out by onc of the carliest Abhidharma works, the
Dhammasangani, but concisely Yasomitra states:
“An attitude does not arise without psychic tunction-
cvents, nor do these psychic function-events operate
without an attitude. However, not every attitude
cemes nto existence with all psychic function-events,
nor do all psychic function-events necessarilly come
into existence with every attitude” (1). Vasubandhu
and Sthiramati have fully elaborated the problem:
which function-events are always present, and which
may not or may be present(2). With only a minor
deviation the list of these authors is 1dentical with
the one given by the author of the Atthasalini. As
always being present in an attitude the following five

functlon-cvents are mentioned :

o g wm o = e . = - P
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]. Yasomitra ad Abhidh.—kosa II 23: na cittam caittair vina
ulpadyate napi cailta vina cittencty avadharyats. na te sarvam citlam sarvacait-
taniyatasahotpadam napi sarvacaittah sarvacittaniyalasahotpadd iti. The
explanation of vaitta which I have translated by ‘psychic function
events’ runs in Yasomitra’s Vyakhya ad Abhidh.-kosa I 2 as follows:
eittasyeme citte vi bhavas caittd iti” sgate of or in mind’’.

e @ F e .
2. Trimsik3, verses 3 and 10, and commentary.
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sparsa (Pali phassa), redand, samjid (Pali sannd),

cetand, and citia( 1).
1. Wiih the e\:ceptlon of the rather ambxguous term cafta whtch
for this reason, seems to have been replaced by the mote exact term
manaskara, the four other function-events are acknowledged as belong-
ing to an attitude in all schools of Buddhist thought., Thus Vasubandhu

says in his Trimsik3 3 cd:
- . « o - )
sad@ spar samanasharavitsamjnacstananvitam

Always accompanied by sparsa, attention, feeling, sensation, and
mo.ivation’. In his Pancaskandhaka he calls these five function-events
sartaga ‘ever-accompanying’.

The Vaibhashikas admit of ten function-events as belonging to

every atitude, mahabhiimika, a view which is not shared by Vasuban-
dhu, Sthiramati, and probably also not by the author of the Atthas3lini
who, though there is a strong evidence that he inclines to the views of
the Sautrantikas-Yogacaras, does not make such subtle distinctions
with respect to the psychic function -events as does Vasubandhu. Abhi-
dharmakosa 11 24 representing the view cf the Vaibhashikas, runs as

tollows:
- - 'ﬂ- , - »
vedand celana -samjna chandal sparso mctih smrtily

-— ° 4 — - .
manaskaro ‘dhimoksas ca :amadhih saruvacetasi

““Feeling, motivation, sensation, desire, sfarsa, discrimination,
memory, attention, !ntention, and concentration are found in every
attitudinal operation’.

The order of these function-events is notfixed. In the Dhatuk3ya
the order 1s:

— g ol - -— F 4 - . . L)
vedana, samjna, cclana, sparsa, manaskara, chandah, adhim:kti, smiti,
samadht, and prajna.

prajna corresponds, according to Yasomitra, with mali in the katka
of the Abhidharmakosa, and both mati and prajna as ‘discernment’
‘discrimination’ are related to citia i<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>