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ELEMENTS OF
EARLY BUDDHIST PSYCHOLOGY

Being atheistic and ethical, Buddhism is naturally
psychological in its approach: its centre of interest 1s
man—nhis constitution, his functions and nature. The
teachings of Gotama Buddha as preserved in the Pali
Canon frequently refer to psychological problems; and
the seeds contained in these references later grew
into an elaborate system styled as Abkidhamma. The
word signifies ‘distinction in the doctrine’, ‘expansion
or exposition of the doctrine’. The books of this system,
included in the Abhidhainma Pitaka, are doubtless
later than the Buddha, but they echo to a large extent
his ideas and arguments. In the tradition set by the
more recent scholiasts and expositors, Indian and Sin-
halese, have come NuMerous excellgnt tracts such as
Buddhaghosa’s Visuddhimagga and Anuruddha’s Abhi-
dhammatthasangaha, which are celebrated for their
psychological contributions. The tradition has lived
to this day, especially in Burma, where lived quite
recently an eminent Abhidhamma master, U Nyana,
better known as Ledi Sayadaw. The body of thought
that has thus gradually and continuously grown is at
once orthodox and ever fresh. And in the following
pages will be found the framework, in broad outlines
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of this great tradition.

Analysts of Man

Analysis is the major method employed in Abhi-
dhamma, and man has here been analysed into two
aspects: physical and psychological. The Indian ex-
pression for the former is s#pa and for the latter
nama. The first word signifies ‘subjection to modifica-
tion’—it is in man the material body, aggregate and
outcome of the elements. The other word connotes
etymologically ‘inclination towards objects'—It is
whatever in man is besides the body, roughly what we
now understand by ‘mind’. The two.aspects completely
comprehend man, and the notion of an enduring indi-
viduality is conventional. Man is not a product but a
process, a becoming (bhkavo), like a flame, like a river.
But in this continuous flux of material and mental pro-
cesses there is a certain constancy of relations which
generates the conception of an ego (attabhdva), the
foundation for the feeling of identity in every indi-
vidual. This is the locus of one’s personality: it is little
more than the coefficient, conventional though, of an
interrelated succession (santati) of the physical and
psychological phenomena.

The early analysis of man into r#pa and nama
underwent an elaboration soon: the latter was further
analysed into four aspects, known in Pali as Vedana,
Sanna, Samkhara and Vinngna. We will examine each
of them later. These four aspects together with r#pa
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(that is, the material body) are described as kkandas,
which term comprehends the senses of aggregation,
emergence and integration. The very birth of an indi-
vidual is defined in the Makdsatipatthana-sutta as the
appearance of the khandas, and death as their break-
ing-up. The khandas are the component parts of man’s
personality—each of them 1s a complex of similar
processes grouped together. The operation of the
khandas bring into being a subjective field in every
individual (ajjhittikayatana), which has six openings,
viz., the apparatus of vision, of audition, of olfaction,
of gustation, of kinesthesis and of mentation. Cor-
respondingly there is the objective field (bakiraya-
tana), outside the individual, in the environment; and
this consists of six categories, viz., form, sound, smell,
taste, touch and thoughts. When the attachment is in-
stituted between the objective and the subjective fields,
there is the ‘grasping’ (upddana) which transforms
the component parts of personality into interdepen-
dent, active aspects. The Buddha_likens man to a
fire, which not only consumes the fuel but ignites the
combustible objects in contact with it; the heat that

is generated in fire is comparable to consciousness in
man.

The Physical Body

The gross visible physical body, on analysis and
Investigation, turns out to be a mere constellation of
forces and qualities. The forces are the continuous
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vibration of four essential elements of existence, sym-
bolised by Earth (extension, substantiality, tangibility),
Water (conesion, yielding), Heat (energy, change,
maturation) and Air (movement, scattering). These
are accompanied by four qualities which are the basic
principles of phenomena, namely, colour (form),
taste, smell and nutrition. Constituted by these units
and their modifications there come to be the secondary
or derived or grossly material forms: on the subjective
side, eye, ear, nose, tongue, body and heart (%Zadaya-
vatthu, the so-called seat of mind); on the objective
side the corresponding sense-objects; and various
other material properties such as sex, vitality, nutritive
food, softness, lightness, pliability. It is interesting to
note that in the list of secondary forms are included
the two modes of communication, speech and gesture.
The body with its sense- organs belongs to the group
of ri#pa: it is nourished by the intake and assimila-
tion of food (@kara), which is a secondary form. This
is but one factor of personality. In a dialogue between
Sariputta and Mahakotthita in AMajjhima Nikdya,
the five organs are said to depend upon the life-func-
tion (jivitindriya), and this upon heat in the body
(usma). It is this heat in the body that differentiates
the dead from the living. It links up the r#pa with the
nama aspect.

The Mind

The aspect of nama cannot be directly observed,
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but its presence can easily be inferred. Introspection
is an evidence. It is called nama because it can only
be conceived in ideas and expressed in words. This 1s
the psychological counterpart of the physical body,
and is tantamount roughly to what in modern psy-
chology we are acquainted with as mind. But the Bud-
dhist thinkers make a distinction between mind (or
consciousness, citta) and mental states (cetasika);
and the term nama comprehends both.

The Pali word for mind is citta, which has the
sense of ‘thought’; it is defined as ‘thinking about an
object’ (arammana cinteti ti). The other equivalent
expressions are vinudna, which has the sense of con-
sciousness, and the familiar mano. Along with the life-
function and heat in the body, this factor is basic
and most essential in the living man. It is narked
by the character of being aware of something; it is
the faculty of receiving information and impression
concerning an object. Owing to this fundamental prin-
ciple, the individual is put in relatlon with the en-
vironment, the subject (arammamka) 1s related with
the object (d@rammana); the ground for experience and
action 1s prepared. An act of awareness i1s momentary
and flecting, but when several acts occur in succession
there springs up the semblance of continuity, of soli-
ity in the experience, of endurance for a while. This
15> described as ‘the body of consciousness’ (vinndna-
kdya): and in accordance with its location or origin

it 1s of six types. When consciousness arises at
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the sense-door of eye, consequent on the reception
of form or colour of a visible object, it is visual con-
sciousness (cakkhnvinnana). Similarly we have audi-
tory, olfactory, gustatory, cutaneous and mental types
of consciousness. The last type has its locus in the
so-called ‘seat of mind’ (kadayavatthu) and its objects
are thoughts. For consciousness to occur there must
be four essentials: the sense-object, the sense-organ,

proper conditions and attention.

SENSE 4 SENSE +4 CONDI- = CONSCIOUS-
ORGAN OBJECT TION NESS
Eye Form Light Attention Visual C.
Ear Sound Space Attention  Auditory C.
Nose Smell Air Attention Olfactory C.
Tongue Taste Wetness of Attention Gustatory C.
Tongue
Body e Touch Tangibility Attention Cutaneous C.
Mind-seat Thoughts Psychologi- Attention Mental C.
cal Conti-
nuum

The Mental States

Simultaneous with the arousal of consciousness
arise also the mental states or rather the mental
concomitants (cetasikd). The celebrated Burmese
Scholar Aung has aptly described the relation between
citta and cetasika as that between ‘“‘shell and contents
of a sphere.” Consciousness cannot occur or exist In-
dependent of the concomitants. According to Anu-
ruddha’s enumeration there are seven concomitants
which are indispensable to any consciousness; they are
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styled as ‘universal concomitants’. They are, contact
(phassa), impression (vedand), perception (sannd),
volition (cetand), concentration (ek’aggatd), attention
(manasikdra) and life-function (jivitindriya). There
are six ‘particular concomitants’ such as effort, In-
terest, and decision which arise on occasions.

Of the ‘universal concomitants’ there are singled
out as component aspects of man’s personality (kZan-
das), Vedanda, Sannd and cetana (or samkhara).
Vedana is the psychological counterpart of the phy-
sical sensation: it is the preliminary experience of
an object immediately subsequent to sense-stimula-
tion, the subjective impression of an objective pre-
centation. It 1s occasioned by contact between the
individual and the external environment, contact be-
tween an organ and the object, such as, for ingfance,
between eye and the form, ear and the sound. This
mental state is not exhausted by sensory apprehension:
it includes all receptive experience, ideational as well
as emotional. Thus, the impression of an objective
presentation starts with the subject’s becoming aware
of a sense-stimulation, but soon results in evaluating
the agreeability of the same. Accordingly we have a
hedonistic classification of vedanada into pleasant, un-
pleasant and indifferent. The Abhidharmasamuccaya
points out that in the pleasant impressions there is an
element of attachment, in the unpleasant impressions
an element of aversion, and in the indifferent an ele-

ment of ignorance.
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San#nid operates at a higher level. It is the percep-
tion of objects in regard to their details: but this per-
ception is not confined to the sensory realm, it ex-
tends to the ideatioral as well, provided that the idea-
tional has originally been occasioned by the sensory.
Mrs. Rhys Davids has discovered in the Vibkanga an

ey

interesting classification of sannd: the perception of

P S

resistance (patighasannia) and the ideation by naming
(adhivacanasannd). The forimer springs into being
when the mind is aware of the impact of impressions
coming from the external objects. Buddhaghosa ex-
plains that the mind here regards the objects as ex-
ternal, as different from itself. Vasubandhu remarks
tiiat in perception we grasp the differences of charac-
teristics. When thus the impressions are perceived,
they are assimilated into a meaningful concept, which
acquires definition by a name. An 1dea cannot emerge,
nor can it endure, unless it is accompanied by a verbal
label, descriptive or symbolic. “Its procedure is likened
to the carpenter’s recognition of certain kinds of wood
by the mark he has made on each; to the treasurer’s
specifying certain articles of jewelry by the ticket on
each.”

The third universal mental state is cetand, other-
wise known as samkhdra. The first word signifies the
work of mind (ceteyita): it co-ordinates (abhisanda-
haii) the various mental states, and decides upon action.
The cecond word is wider in connotation: as a com-

ponent part of the individual, it comprehends all the
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mental states, excepting the two dealt with above
(vedana and sanna), and with cetana as the foremost.
Samkhara etymologically means composition, syn-
thesis, production. Oldenberg suggests the German
rendering Gestaltungen: it is the integrating principle
which organises the other component parts of the 1ndi-
vidual such as »#pa and vedana. The Scholars see 1n
this term ‘the class of dispositions, capacities and all
that goes under what we call character’. Important is
the consideration that this is essentially activity, effort,
and, as such, to describe it as the motor element in
consciousness is not without justification. It gives
direction to action, overt or covert. There is a cele-
brated statement ascribed to the Buddha which identi-
fies volition with action: Cetana’hanr, bhikkhave,
kammam vadama,

This then is the composition of one’s personality:
five compounds of mental and physical phenomena,
organised so as to function as a urit. The foundation
of this organisation is the life-funciion (jivitindriya),
which comes into operation at the moment of concep-
tion and ceases at the moment of death: 1t 1s a con-
trolling faculty (indriya). According to a forceful
simile, even as lotus flowers are sustained by water,
the mental and physical processes are sustained by
this life-function. There is, however, no enduring en-
tity or princinle such as the self (dftman), although, as
was indicated earlier, the ego (attabhdva) obtains.
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The Bhavanrga

The tripod on which the living person rests con-
sists of life-function, heat (usmd) and Mind or con-
sciousness (citta). The three arise and cease simul-
taneously. While the first two may be said more or
less to be continucus during one’s life-time, it is dif-
ficult to explain the continuity of the third, for it is
a fleeting succession of discrete states. In order to
account for this without reference to Soul or Self, the
Abhidhamma thinkers postulated the concept of Bha-
vaniga. The concept is not contemporaneous with the
Buddha or his immediate disciples. We meet with the
expression for the first time in the non-canonical Afil-
indapanho, where it is employed to explain the con-
tinuityaof consciousness during deep sleep. Since then
the word is in great vogue among the Abhidhamma
philosophers.

The exact etymology of the word is obscure. Of
the numerous scho}arly conjectures, the most reason-
able seems to be the orthodox one, viz., bhavassa anga,
the factor of existence, or, the indispensable condition
of individuality. The Sinhalese scholiast, Sumangala,
explains that it is owing to this cause or factor that
one regards himself subjectively as continuous. That
it is a variety of consciousness 1s evident from the
association of the term citta along with it. But it is
not the ordinary consciousness of our waking life, for
it 1s described as ‘process-freed’ (vithimutta), that is
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to say, it is not related to the external objective world.

It is said to function in deep sleep, and as such
it 1s only in a restricted sense that it can be described
as ‘conscilousness’: 1t might more be in the nature of
a physiological condition. P. Vajiranana Mahathera
views it as a passive state, the original condition of
mental faculty. The idea becomes clearer when this
bhavanga is looked upon as a stream (sota), flowing
In an unceasing continuity, during the life-span of
an individual; it is a state of consciousness that we
find In a new-born babe, coming into operation at the
moment of birth (patisandhi, relinking), linking up
the individual with the previous existence. Perhaps

it approximates to the modern conception of life-con-
tinuum.

The bhavarnga continues in a state of passivity so
long as it is not disturbed by any stimulation—sensory
or mental: the flow will be smooth and even, below
the threshold of awareness, so to say, subconsciously
or subliminally. When, however, t}lere Occurs a sense
stimulation by an external agency or there is an idea
occurring to mind by memory or imagination, the state
is no longer passive, the stream gets disturbed, and the
consciousness now active (pavatti) assumes an ap-
propriate ‘avenue’ (vithi), a definite process in con-
nection with the physical body. When sensations dis-
turb the bhavanga, the diverted consciousness is termed
‘the avenue of five sense-doors’ (paiicadvaravithi) or
sensory consciousness; and when thoughts arise to
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disturb the flow of bhavanga, we get ‘the avenue of
the mental door’ (manodvaravithi) or representational
consciousness.

There is a metaphysical point made in regard to
consciousness and its processes. The bkavanga is in-
herited by the new-born individual as determined by
the conditions and effects created by the individual
during his previous existence. And the process is con-
ditioned by the present experiences, which go to form
the peculiar consciousness of an individual at the
moment of death (cuti, falling away). It is this peculiar
consciousness that i1s passed on to the new individual
through the moment of birth. Thus bkavanga 1s the
principle not only of the identity of an individual
throughout life, but of the continuity of individuality
througl: successive lives as well.

Perception

The transition of consciousness into processes 1S
what is meant by Perception: the mind adverts to the
external objects, the individual becomes the subject
of the flux of objective phenomena. The various stages
in this transition are best illustrated in the classical
texts by the ‘mango simile’ (ambopama).

A man with his head covered is asleep at the foot
of a fruiting mango tree. A ripe mango dismembers
itself from the stalk and falls to the ground grazing
the man’s ears. The man wakes up, uncovers his head,
opens his eyes, sights the mango, stretches his hand
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to get at it, holds it, examines the mango in regard to
its eatability, decides to eat it, eats it and goes to sleep
again, covering his head.

The sleeping man represents the even, undisturbed
flow of the bkavanga consciousness; there is no aware-
ness of the surroundings. The mango’s fall is the oc-
casion of sensory stimulus. Its grazing the man’s ear
is disturbing the bkavanga (calana), whereupon the
man wakes up, or, the flow of bZavanga is interrupted
(upaccheda). As soon as the man wakes up there is
adverting (dvajjana), that is to say, the opening of
the mind-door or the sense-doors. The b%avanga is
no longer passive, a conscious process has started.
The man’s opening his eyes is the visual sensation
(dassana) whereby the individual is aware of the
presence of an external visible object. The man*stretch-
ing out his arm to grasp the mango is the ‘reciptient:
consclousness’ (sampaticchana); the sense-impression
now acquires clarity and definition. The examination
of the mango in regard to its eatability is the ‘momen-
tary investigation’ (santirana). As a result of this
arises the determination of the nature of the object
(votthapana)—in the simile, the decision to eat the
mango. At this stage, action i5 ready to begin. There
Is ‘apperception’ (javana) or tull perception, as a re-
sult of which the object obtains complete mental at-
tention: the actual eating of the enango, masticating
it, mixing it with saliva aad so on. Finally the last
morsel of the mango being swallowed represents the
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‘registration’ (fadarammana), the integration of the
new percept in a mcaningful context. After this, the
man’s going to sleep again is the resumption of the
passive bhawvaiga flow, which till now was inter-
rupted or cut off.

This in short is the process of perception as ex-
plained by the early Buddhists. They have another
interesting speculation. Perception as described above
is said to occupy seventeen thought-moments (cittak-
khana): each thought-moment being the duration be-
tween a billionth and two billionth part of the time
taken to wink an eye or snap a finger. This calcula-
tion is due to the Ven. Ledi Sayadaw; and re-
gardless of the accuracy of this calculation, thought-
moment is the unit of temporal measurement in the
ever-changing flux of mental phenomena. Each thought-
moment has three aspects or instants—arousal, en-
durance and cessation. The seventeen thought-moments
occupy the process of perception in the following way:

Stage I - PREPARA‘\TORY
Thought-moments 1-3 - Interruption of bhavarga
by object-presentation,
Stage I1I - OPERATIVE
Thought-moment 4 - Adverting
do 5 - Visual scnsation
do 6 - Reception
do 7 - Momentary investigation
do 8 ~ Determination

Stage IIT - ACTIVE

Thought-moments

9-15- Apperception
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Stage IV - RESULTANT
Thought-moments 16-17- Registration

Resumption of Bhavanga unless disturbed again by object presen-
tation.

The concept of bkavanga is peculiar to the Abhi-
dhamma psychology and it is difficult to find 1ts
parallel in other systems of thought, eastern or western.
While it offers a simple and almost satisfactory ex-
planation to all conscious processes, it also emphasises
the dynamic approach. It is a prop to support the
fundamental ideas of Buddhist metaphysics—the 1dea
of impermanence (anicca), of unsubstantiality
(anattd) and of the consequent unsatisfactoriness
(dukkha). It would therefore be interesting to inquire
into the evolution of the bkavanga conception in the
Abhidhamma school, and to unearth its possfble an-
cestral ideas in the Upanisads and in the Samkhya
system. The study may even assist modern psychology
to unravel some of its own tangles.

The planes of Consciossness

Consciousness, in the Abhidhamma system, is
simply defined as the relation between the subject and
the object, between the ego and the external world.
The Pali word Citta signifies the awareness of an
object, not any specific mental activity. It is ordinarily
undirected, driven involuntarily by the internal urges
such as instincts or by external impressions such as
sensations: this is described as ordinary or mundane
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(lokiya). But the Abhidhamma recognises the possibi-
lity of directing it towards a chosen goal, by delibera-
tion, training and wisdom: such directed conscious-
ness is no longer subject to urges or impressions, and
is therefore described as extraordinary or supra-mun-
dane (lokuttara). This is cultivated, while the former
1s natural.

Consciousness functions on three planes (bhumi)
or spheres of experience. In our everyday life we are
frequently aware of the external physical objects as
perceived through the sense-avenues. These sensory
presentations retain objectivity in relation to the sub-
jective ego. And for the Abhidhamma thinker sensory
Is also sensuous: the sense-perceptions are never en-
tirely devoid of the fundamental organismic impulse
of desire or craving, and it is therefore that conscious-
ness functioning on this plane is described as ‘dwell-
ing in the domain of sensuocus objects’ (kdmdvacara
bhitmi). Experience here is underlined by the notion
of ‘I’ of ego; and, as such, it 1s not improper to
style it as ‘ego-involved consciousness’. As distinct
from this, there is the plane of pure forms which are
presented to the consciousness (r#pdvacarabhinii)—
objects here do possess identifiable form, but they
are abstract and are free from both ego-involvement
and sense-desires. A scholiast explains that in this
plane consclousness is aware of the ‘“subtle residua
of matter,” that do not correspond to sense-objects—
consciousness Intuitively contemplates upon pure
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forms. The third plane is termed the sphere of formless
objects (ariipdvacarabhimi) which the consciousness
Is aware of in exceptional conditions. Objective pre-
sentation here has neither form nor desires; there are
not even the delimiting factors, nor any ego involve-
ment; it is purely mental. Here we have perceptions
of the infinity of space, of consciousness, of nothing-
ness.

This indeed is one of the most difficult, if also
somewhat obscure, topics of Buddhist psychology.
The major cause of the difficulty lies in that the issue
1s a highly practical one, and the accounts of the
planes of consciousness depend, for exposition as well
as evidence, upon personal experiences of the aspirants
(yogdvacara). The subject is complicated, perhaps in-
evitably, by the introduction of the problem of trance-
states (jzdna). But 1t is certain that a wealth of in-
teresting psychological knowledge on this and related
subjects i1s available in the classical Pali books; what
1s needed i1s a competent mind to discover the wealth
and to assess 1ts value.

Practical Psychology

Abhidhamma recognizing the possibility of direct-
ing and controlling the mind, sets out to expound the
method whereby this can be achieved. In this method
there 1s a systematic development of higher mental
faculties, so that the individual is freed from the
mundane bonds of lowly life and starts walking through

[ 19 ]



the stages of sanctity. This is designated as ‘mental
culture’ (bhiavana). Generally two types thereof are

mentioned—the culture that tends to tranquillise the
mind (samatha), and the culture that leads to the

insightful understanding of things as they are (vipas-
sand). The former is of course the indispensable pre-
condition of the latter, and is said to be perfected by
meditational exercises, known as kammatthana. This
Pali expression means the work-place, and work here
stands for mental direction and development which
result in states of intent absorption (jkana), which
in turn bring about great quiet.

These exercises intended for mental purification
are forty in number, and they are explained in detail
in Visuddhimagga, a celebrated philosophical work
by the fourth century South Indian monk, Buddha-
ghosa. Of them the most interesting is the meditation
on the respiratory process, andpanasati, where the in-
dividual introspects in a special way and learns to
erase the angularjties of his mind: consciousness is
concentrated on in-breathing and out-breathing, in
stages, until the trance-like state of absorption is at-
tained. It is recognized that any meditational exercise
will not suit every one; the practice will be fruitful
only when the constitution of the individual favours
it and does not offer resistance. So the aspirant is ex-
pected to approach a teacher of attainments and in-
sight, and receive from him the particular exercise

likely to be most effective; in suggesting it, the teacher
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(described as ‘the beneficent friend’, kaly@namitta)
must study closely the temperament, the inclinations,
the heredity, vocation and experience of the student
in order to select the most appropriate exercise. The
classical manuals insist that the teacher should watch
the aspirant’s actions and movements, likes and dis-
likes, ways of eating and observing, and so on.

This need for selection among the available medita-
tional exercises has engendered a quaint classification
of individuals. There 1s, in Visuddhimagga, a clas-
sification into six recognizable types: (1) the emotional
type (rdgacarita), characterised by discontent, pas-
sion, ambition, pride, etc.: (2) the pugnacious type
(dosa") known by anger, envy, prejudice and so on;
(3) the ignorant type (moha®), characterised by
sloth, doubt, obstinacy, etc.; (4) the credulous type
(saddha”), comprehending people who are chari-
table, religious, good, pleasant and simple; (5) the
intelligent type (bwuddhi®) characterised by friendli-
ness, understanding, activety, alertness, etc., and (6)
the discursive type (vitakka”), composed of persons
who are amiable and social but unsteady and infirm.
It is refreshing to note that Buddhaghosa intends this
to be rather a general scheme, admitting of further
and nicer classifications.

The dominant note in the first type is attachment,
which must be minimised by the practi(:e of develop-
ing an insight into the foul nature and impermanence
of all phenomena. The second type is marked by
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aversion, which must be brought under control by
practices such as mettdbhavana (development of lov-
ing kindness). The third type is characterised by
ignorance, and the practice chosen must help thinking
develop. The fourth type, marked by faith, needs not
to be counteracted by the practice, but the practice
selected must enable the individual to harness the
wholesome qualities of this nature towards mental
culture. And so in regard to the other two types. The
general rationale is that the weakness of mind must
be eradicated, and strength must be acquired and cul-
tivated, in gradual and definite stages.

Higher Mental States

The mental states that result'from such medita-
tional exercises are known as jaénas, which word does
not admit of an exact English translation but signifies
an intent condition of deliberate absorption, caused
by directing the consciousness steadfastly on a parti-
cular object or theme. Trance is not analogous, for
the subject will not be in jz@na unconscious: he has
temporarily dissociated himself from the outside world
of sense-stimulations and has suppressed the involun-
tary undirected mental conditions, but he 1s alert all
the while, active and awake. It is not self-oblivion,
but an attainment (samdpatti), positive and produc-
tive. And four such mental states of absorption are
recognised; they are stages of progress in the course
of sanctity and are styled merely as first (pathamaj-
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jhana). second, third and fourth absorptions.

In the first stage, mind is turned away from objects
of desire and from impurities, and is directed towards
the topic of meditation. Even as a bee wanders in
close proximity to the lotus flower, the consciousness
of the aspirant is said to hover round the subject
chosen for meditation. Consequent on the removal of
hindrances (that are natural to worldly life), a quiet
pleasant satisfaction (p7¢z) springs up. The develop-
ment of satisfaction is important, for it not only re-
solves conflicts and overcomes the natural resistance
to meditational exercises, but facilitates subsequent
progress. I gratefully recall in this connection the
point made in a personal conversation by the vener-
able Kheminda Thera of Ceylon that during medita-
tional practice the coefficients must be ease and ex-
hiliration and not pain or hardship. This indeed is an
important consideration that is generally not recog-
nized or seriously taken. Along with this satisfaction
there grows an inward delight ( suki‘a). But the mind
1s applied to (vitakka) and attentively considers (vi-
cdra the object and its details. The consciousnes is
concentrated (citt’ekaggata). These five, viz., satisfac-
tion, delight, application, consideration and concentra-
tion, are described as the limbs (anga) of the first
absorption.

When the practice is continued and the state of
absorption maintained, the aspirant enters the second
absorption. Concentration here is so intense that even

[ 23 ]



application and consideration are no longer present
as such, that is to say, deliberation and effort in these
functions cease. Satisfaction born out of concentra-
tion, however, mounts and becomes mild rapture. In
the third absorption, this satisfaction also fades, for
even satisfaction hinders absolute quiet—mind now
is truly indifferent (upekkhako), and inactive (in the
normal sense). Happiness born out of this indifference
characterises this absorption. The fourth absorption
is the result of the three earlier ones, a solid state
of absolute indifference and the maximum quiet em-
anating therefrom. The aspirant now is purified, and
is in proper and favourable condition to receive the
insightiul understanding into the nature of phenomena,
which ultimately secures for him the emancipation—
the object of his venture.

Literature

Tradition ascribes the emergence of Abhidhamma
to the conception in the Buddha’s mind during the
fourth of the seven weeks immediately after the great
enlightenment. And the Buddha is believed to have
preached Abhidhamma for three months to the spirit
of his departed mother and others in the Tavatimsa
heaven. The preservation of this preaching is attribut-
ed to Sariputta, the foremost of the master’s pupils—
and this may contain a historical truth. But the 4bki-
dhamma Pitaka as an integrated body of psychological
and metaphysical doctrines is in all probability later
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- than the other two Pitakas, although its fundamental
ideas can be traced back to the Buddha.

The first book of this P:taka, Dhammasangani,
along with Buddhaghosa’s commentary entited emn
Atthasalini, 1s 1mportant and interesting: it con-
tains an analysis and classification of conscious pro-
cesses. An extension of this forms the second book,
Vibhanga. Dhatukatha, Puggalapannatti, Katha-
vaithu, Yamaka and Patthana are the other canonical
books of the Pitaka. The non-canonical Milindapanho
contains interesting psychological material strewn
through its pages. Buddhagosa’s Visuddhimagga is
one of the most excellent philosophical treatises of the
world. There are Buddhadatta’s manuals concerning
the Abhidhamma problems. But by far the best hand-
book on this subject is Anuruddha’s AbkidhamMatiha-
sangaha, a 12th century work.

Shwe Zan Aung has published a beautiful transla-
tion of this work under the title ‘Compendium of Phi-
losophy’ (PTS 1910). Recently the Ven. Narada
Mahithera of Vajirarima has brought out the first
volume of his valuable Manual of Abkidhamma, which
contains Anuruddha’s text along with its English
rendering and copious explanatory notes for five chap-
ters. Of the numerous independent treatises on Abhi-
dhamma in the recent years mention may be made
of the works of the celebrated theras} Nyanatiloka,
Nyanaponika, Narada, Vajiraniana, Jagadisa Kasyapa
and Anagarika Govinda.
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