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PREFACE

FPYHIS  short  treatise was  originally  conceived  as

a contribution to the Royal Asiatie Society’s
Jowrnal : its size induced the Council to publish it as
a monograph, and my best thanks are due to the Couneil
for this kind decision. 1 must also express my gratitude
to Mrs. C. A. F. Rhys Davids, who was always ready to
help with her vast knowledge of Pali literature. Professor
H. Jacobi kindly went through the proofs, and to
him=T am indebted for many a  valuable suggestion.
Dr. McGovern contributed some of the refercnees to
Chinese sources.  Bub my decpest gratitude is due to
Dr. K. W. Thomas, who devoted mueh of his precious
time to the revision of my work and to carrying it
through the press.

In transliteration 1 have usually not distinguished the
guttural, cte., nasals, when oceurring  before the con-
sonanls of their respective classes.

TH. STCHERBATSKY.

July, 1123,






The central conception of Buddhism and the
meaning of the term Dharma

I. PRELIMINARY

N a recent work Mrs. M. Geiger and Professor W. Geiger
have made an attempt to solve the uncertainty which

still prevails about the meaning of the term dharma.! They
have drawn up a concordance of almost every case where the
word occurs in Pali canonical literature, and established a
great variety of meanings. Among them there is, indeed,
only one that really matters, that is the specifically Buddhistic

- technical term dharma. The other significations which
Buddhist literature shares with the Brahmanical do not
present any serious difficulty. About this meaning the authors
rightly remark that it is a “ central conception of the
Buddhist doctrine which must be elucidated as far as
possible ”.  They also contend that the method followed by

. them is “ purely philological ”. This is also an indication
of the limitations of their work, because the central con-
ception of a highly complicated system, a conception which
in its varied connotations includes almost the totality of the
system, cannot he expected to be fully elucidated by
“ philological ” methods only. We therefore propose, in
addition to Mrs. and Professor Geiger's most valuable
collections, to consider the matter from the philosophical
standpoint, i.e. to give, with regard <o this conception,
» & suceinct account of the system in which it admittedly
occupies the keystone position. Our chief source will
be, not the Pali Canon, but a later work, the AbhkidLarma-:
koga of Vasubandhu.?2 Although late, it is professedly

Y Pali Dhamma, von Magdalene u. Wilhelm Geiger, Munich, 1921.
» % A plan of an edition and translation of the whole work has been out-
lined and partly carried through by the Bibliotheca Buddhica at Petrograd.
There have appeared, (1) Abhidharma-koga-kiiriki and Bhasya, Tibetan
1
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only a svstematized exposition of a much earlier work—
the Abkidharma-vibhdsa-¢astra, which, in its turn, i1s but
a commentary on the «bhidkarmae of the Sarvastivadin
school. This school is one of the earliest, if not the earliest,
of Buddhist sects. The question upon which it dissented and
from which it received its name had a bearing on the essence
of what was called a dharma, so that an exposition of its
views will afford the best opportunity of examining the full
connotation of this term.t [t must be left to later investigation
to determine the points where Vasubandhu's exposition may
be at varianee with the primitive doctrine: but. generally
speaking, he seems to have rendered the original doctrine
very faithfully. Since his age s about the same as that of the
Pali commentaries.® the difference between him and the

text, pt. i, edited by Professor Th. Stcherbatsky, Petrograd. 1917 ;
(2)  Sphutarthabhidharma-koca-vyalhya  of  Yagomitra, Sanscrit teat,
pt. i, edited by N Lévi and The Steherbatsky, Petrograd, 1917, The
socond parts of both these works, Tibetan text edition by Professor Th.
Stcherbatshy and Vyiakhya  (Sanserit) by Professor ' W. Wogihara of
Tokyo, are being printed in the Bibliothera Buddhica.  An Enghsh trans-
lation of the ninth (additional) part has been published by Professor
Th. Ntecherbatsky under the title ** The Soul Theory of the Buddhists ™ in
the Bulletin de U lcadfnie des Seienres de Russie, Petrograd, 1920 (pp. 823-54
and 937 58). .\ review of the system has been published by the late
Professor O. Rosenberg, of Petrograd University, under the title Problems
of Buddhist Philosophy, Petrograd, 1918 (in Russian). This scholar has
also issued an index of Buddhist technical terms in Chinese and Japanese
under the title .kt Introduction to the study of Buddhism from Chincse and
Japanese Sources, Tokyo, 1917. Professor de la Vallée Poussin has
published in Brussels a French translation of the third part, and is now
engaged in printing a_translation of the first and second parts of the
dblidharma-toga.

¥ Beside Mrs. and Prof? Geiger the question has been treated by Mrs. Rhys
Davids, Bud. Psy. Ethics, xxxiii; Walleser, Grundlage, 97~104; Warren,
Bwddhism sn Translations, 116, 209; S, Z. Aung, Compendium, 179 n.,
254-9; S. Lévi, Satralamkara, 18, 21 ; L. de la Vallée Poussin, Nofes sur
les corps du Bouddha, Muséon, 1913, pp. 263, 287. The question has been
put in the proper light and brilliantly treated by Professor O. Rosenberg,

$ Problems, chap. vi: but, since his work is written in Russian and inaccessible

at present, some of his results are repeated here.

3 The date of Vasubandhu is not yet quite settled : cf. the referencess”
“in V. Smith, Early History, 3rd ed., pp. 328 f. At the end of chap. viii
Vasubandhu remarks taat‘in his time the dgama had had an existence of
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Pali sources is not so much one of time as of school. Nothing
is more instructive than the study of the divergent views of
different schools, since it allows us to watch the builders of
the Buddhist doctrine at work.

The formula of the Buddhist Credo (ye dhammd, ete.)—
which professedly contains the shortest statement of the
essence and the spirit of Buddhism !—declares that Buddha
discovered the elements (dhamma) of existence, their causal
connexion, and a method to suppress their efficiency for ever
(rarodho).  Vasubandhu makes a similar statement about the
essence of the doctrine : it is a method of converting the
elements of existence into a condition of rest, out of which

L]

they never will emerge again.®> From the first davs of the
Buddhist church the novices, before obtaining admittance:
into the order, went through a course of instruction in what
may be termed the Buddhist catechism, i.e. an exposition of
the elements (dharma) of existence and their different
classifications into skandhas, ayatanas, dhatus® The same
training was considered indispensable for the aspiring nuns.4
These conditions have not changed down to the present day in
all Buddhist countries. In the whole of Mongolia and Tibet,
in those parts of Siberia where Buddhism is spreading against
the primitive Shamanism among the Tunguz tribes of
1,000 (not 900) years, and the adkigama (= abkidharma) somewhat less than
that. That there were two Vasubapdhus is not *““ a guggs with no solid
basis”’; the Koga actually quotes the opinions of a »riddhkacdrya Vasubandhu
and rejects them (i, 13, Tibetan text, p. 23; cf. Ya¢omitra’s comment).
There remain the dates of the Chinese translations of the works of Asanga
and Vasubandhu, which alone, if correct, would be sufficient evidence to
assign them {o the fourth century. Otherwise one feels inclined to bring
Vasubandhu nearer to Digniga, whose teacher he was.

Wt Cf. Mahdvagya, i, 23..

2 Ab. K., i, 1, Tib. text, p. 3, Il. 12-13.

4 Cf. Theragatha, 1255 :

tassaham vacanam sulva khandhe ayatanani ca
dhatuyo ca viditvana pabbajim anagariyam.

¢ Cf. Geiger's references to Therigathas, op. cit., p. 65; the dhatus there

*mentioned are probably the ecighteen dkatus (not the six); a number of

other divisions into dhatus are mentioned in the Bahu-dhatuka-silra, cf.
Ab. K., i, 27, Tib. text, p. 46. .
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Transhaikalia, in the governments of Irkutsk and Astrachan,
where it is maintaining itself against orthodox Christianity—
everywhere it invariably proceeds by starting religious schools
(chos-grva), where manuals similar to the Dhamma-samgant
containing tables of dharmas are carcfully studied, in the
Tibetan original with explanations in vernacular, by the young
generation aspiring to be admitted to the order and to be
gradually promoted to the higher ecclesiastical ranks.
Scholars of Buddhism in Europe will do well to follow this
example.

A school of Buddhists which claims as its fundamental
doctrine the principle that ** everything exists ” has very
naturally been supposed to uphold some kind of realistic
views.! Tradition aflirms that the question which gave
rise to this sect had been discussed at the time of Buddha
himself. If a division arises in a community with the result
that some of its members are declared to be, or claim to be,
realists, one would naturally be led to suppose that there
were others who were non-realists, i.e. idealists of some kind.
But, as a matter of fact, we do not meet with views definitely
idealistic, i.e. with the denial of the existence of external
objects, until a comparatively late date. Considering, on the
other hand, that these would-be realists, like all Buddhists,
denied the existence of a soul or a personality (@tman,
pudgala), our uncertainty increases, and the suspicion arises
that the battle between the Sarvastivadins and their opponents
was fought on an altogether different plane, about a
question which had little to do with our conceptions of
realism and idealim.®

.1 So Takakusu s.v. in Hastings’ Encyclopadia. Mr. S. Z. Aung and
Mrs. C. Rhys Davids, Points of Conlroversy, pp. 275-6, rightly observe that
the question bears upon the existence of future and past dharmas, but this
does not mean that ** they believed in continued or immutable existence
of everything". This would be drifting into Sankhya doctrine, against
'which Buddhist philosophers were always uttering warnings ; cf. Appendix I.

* The Buddhists themselves ascribe the origin of their idealistic philosophe?

to Vasubandhu ; cf. my article in the Muséon, 1905, ii. But this was evidently
only a revival of a tendency which, in a different form, was already revealed
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The occasion upon which Buddha himself is supposed to .

have put forward the watchword ‘ evervthing exists ” was
. a discussion with the Ajivikas, who flatly denied the influence
of past deeds upon our destinies, since they were past and
non-existent.! This sect upheld a kind of extreme determinism
which served as excuse for moral incontinence ; it maintained
that ““all things are inalterably fixed. There is no cause,
either proximate or remote, for the depravity of being, or. ..
for its purity . . . There is no such thing as power or energy
or human exertion. Everything that thinks, has senses, is
procreated, and lives, is destitute of force, power or energy.
Their varying conditions, at any time, are due to fate, to their
environment and their own nature”.> Buddha’s teaching,
both in the moral domain and in ontology, was the reverse of
this ; it maintained moral responsibility and at the same time
transformed all existing things into a congeries of subtle
energies (samskara-samitha). When pressed to say what was
meant by the words “everything exists ”’, he answered
“ everything exists means that the twelve ayatanas exist .3
Now the twelve ayatanas are merely one of the many
classifications of the elements of existence of matter and mind.
The Sarvastivadin school admitted seventy-five such
elements. These elements were called dharmas. The full
meaning of the term will emerge at the end of this article;

in the works of Ac¢vaghosa and Nagirjuna. Ab. K. bears witness that
idealistic views were already discussed in the Vibhasa-castra; cf. i, 42,
Tibetan text, p. 77, 10, and Yagomitra’s comment.

1 A4b. K. ad v, 24; cf. Appendix I. .

2 Cf. R. Hoernle’s article in Hastings’ Encyclopadia.

8 This pasgage (Samyuktagama, xiii, p. 16 (McGévern) ) cannot be traced
in the Pali Canon. Evidently the Theravadins suppressed it because
it did not agree with their particular tenets. They accused the
Vitsiputriyas of having suppressed the passages which ran against their
views (Soul Theory, p. 840), and evidently did themselves the same. But

even in their school the word sabba seems to have been used rather like a -

technical term, It did not mean ‘‘ everything ”, but evéry item of the
Buddhist table of elements. This table was supposed to be an ‘ exhaustive

*division " : cf. Mrs. Rhys Davids, Buddhist Psychology, p. 41 ; Samyutta,
iv, 15-27; Visuddhi-Magga, ch. xiv; Warren, Buddhism in translation,
p. 158; G. Grimm, Buddhismus, passim. ’
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at present we take it to mean an ultimate entity, the con-
ception of which, in the domain of matter. excludes the reality
of everything except sense-data, and in the field of mind, of
everything except separate mental phenomena.  We will begin
by reviewing the different kinds of elements and their various
classifications, and then proceed to determine what was the
Buddhist conception of an element of existence. This will
lead us to ascertain more precisely in what sense the older
Buddhist doctrine may have a claim to be called a realistic
gystem,

Il. Skaxbpias

The simplest classification of all elements of existence
is represented by a division into five groups of elements:
(1) matter, (2) feclings, (3) ideas, (1) volitions and other
faculties, and (5) pure sensation or general consciousness.!
If we realize that the group of matter represents no other
matter than sense-data, that a soul is exeluded and replaced
by feelings, ideas, volitions, and pure sensation, we cannot
but be surprised that from under a cover of Oriental
terminology an epitome of matter and mind emerges which
very nearly approaches the standpoint of modern European
science.

Three of these groups. namely, feelings, ideas, and pure
sensation, contain one element (dharma) cach. They are,
nevertheless, called groups because they include feelings, ete.,
as past, present, and future, proximate and remote, external
and internal. morally pure or impure, ete.2 The group of
matter includes ten elements, ten different varieties of sense-
data.® The group of volitions, etc., includes”’ fifty-eight
elements, various mental faculties and general forces.!

! The reasons for these renderings of the terms riapa, vedana, samjia,
samskara, and vijidne will be given later on.

t 46 K., 20,

3 Tbid,, i, 14.

4 All the samskiras except vedana and samjia, ibid., i, 15. The thrge
eternal elements —asamskrta—are not included in the skandhas, ibid., i, 22.
Together with avijiapdi-r&pa this will make seventy-five elements in all.
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The physical elements of a personality, including its outer
world —the external objects —are represented in this
classification by one item—matter ;! the mental ones are
distributed among the four others.

For “ Matter and Mind ™" the old, pre-Buddhistic term
nama-ripie 18 used, where ripa represents the elements of
matter and nama includes the four mental classes.

But the most general division of all elements is into matter
(ripa), mind (citta-cailta), and forces (samskira). The {ourth
group (samskara-skandha), which includes mental faculties
and general forces. is here split into two parts; the mental
faculties are then united to all other mental groups, and are
brought under the head of mind : the general forces or energies
receive a separate place (citta-viprayukta-samnskara).> This
threefold division is very popular and known in Mongolia
and Tibet to every schoolboy.3

III.  AvaTanas
A second, more detailed, classification of the elements is
made with a view to a division into cognitive faculties and their
objects. There are six cognitive faculties and six categories
of corresponding objects. They make the twelve ayctanas
r ‘“ bases " of cognition, viz. :—

I. Six int-rnal bises (adhyttma- II. Six external bases (bahya-
dyatana) or reeptive faculties ayatana) or okjects (visaya).
(indriya).
1. Sense of vision (caksur-indriya- . 7. Colour and shape (rdpa-dya-
ajatani). tana).
2. Sense of audition (¢rotr-endriya- 8. Sound (¢abda-ayatana).
ayatana). .

1 Among the physical elements there is one called avijiiapti which
broadly corrésponds to what we might call the moral charadter of a person :
for some special reasons it is entered by the Sarvastivadins in their physical
class (riipa), but other schools include it in mind (Ab. K., i, 11). In the
aywtana and dhatu classifications it is included not in the physical items, but
in the general class dharmak, i.e. ayatana or dhatu No. 12. In the following
account we leave this special element unnoticed, cf. Appendix II, under
Matter.

2 Or a slightly differing fivefold division: rapa, citta, cailla,
vtprayukta samskara, and nirvana ; cf. Ab. K., ii, 22, and Appendix IL

3 Zugs-ges-ldan-min-hdu-byed.
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3. Sense of smelling (ghran-endriya- 9. Odour (yandha-ayatana).

ayatena).

4. Sense of taste (jikv-endriya- 10. Taste (rasa-ayatana).
ayalana).

5. Sense of touch (kiy-endriya- 11. Tangibles(sprastavya-ayatana).
ayatana).

6. Faculty of the intellect or con- 12,  Non-sensuous objects (dharma-
sciousness (mana-indriya- ayatana or dharmah).
ayalane).

In this classification the eleven first items correspond to
eleven elements (dharma), cach including one. The twelfth
item contains all the remaining sixty-four elements, and it is
therefore called dharma-a@yatana or simply dharmah, i.e. the
remaining elements.

The term @yatana meauns ““ entrance ”’ (Gyan tanotiy. It
is an “ entrance ” for consciousness and mental phenomena
(cilla-caittanam). ('onsciousness, it is stated, never arises
alone, since it is pure sensation, without any content. It is
always supported or “ introduced ” by two elements: a
cognitive faculty and a corresponding objective element.

" These are the supporters or the “ doors ™ (dvd@ra) for con-
sciousness to appear. Visual consciousness (caksur-vijiiana)
arises in correlation (pralitya) with the sense of vision
(caksur-indriya) and some colour (r@pam ca). In the case of
the sixth cognitive faculty (manas), consciousness itself,
1.e. its preceding moment, acts as a faculty for apprehending
non-sensuous objects.

The trend”of this classification, which is a characteristic
feature of Buddhism from its very beginnings, is unmistakable.

- It intends to give a division of all objects of cognition into
sense-obje*and-non-sensuous ones. The first are then
divided int® ten groups according to the five senses and their
five objects, and the second (dharma-ayatana, or simply
dharmah), including every non-sensuous object, is left un-
?\'ided. There are six items corresponding to six cognitive
' aculties. Thus the twelve ayatanas, or “ bases of cognition ”,
represent all elements of existence distributed within six
subjective and six gorresponding objective items. Their
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synonym is ‘‘ everything” (sarvam). When the principle
*“ everything exists ” is set forth it has the meaning that
nothing but the twelve bases of cognition are existent. An
“object which cannot be viewed as a separate object of cognition
or a separate faculty of cognition is unreal, as e.g. the soul, or
the personality. Being a congeries of separate elements it is
declared to be a name, and not a reality, not a dkarma.!

1V. DuArus

The division of the elements of existence into eighteen
dhatus, although very similar -it represents, indeed, in its
first twelve items a repetition of the former one---is taken
from’ a quite different view-point. Buddhist philosophy is
an analysis of separate elements, or forces, which unite in the
production of one stream (seinta@na) of events. The
unphilosophic mind of common people supposes this stream
to represent a personality or an individual (pudgala). Viewed
as components of such a stream, the elements are called dhatus.
Just as different metals (dhatus) might be extracted out of
a mine, just so does the stream of an individual life reveal
elements of eighteen different kinds (dhatu = gotra).® It always
includes six faculties (from caksur-dhatu up to mano-dhdtu),
six kinds of objective elements (from 7@ pa-dhatu up to dharma-
dhatu), and six kinds of consciousness, beginning with visual
consciousness, or visual sensation (caksur-vijiiana-dhatu), and
ending with consciousness purely mental, i.e.” non-sensuous :
(mano-vijiiana-dhatu). Thus, in addition to the twelve com-
ponents corresponding to the twelve bases of cognition, we
have :—

! The right explanation of the term awatana is given in O. Rosenberg’s
Problems, p. 138 fi. The usual translation ‘‘sphere’ ignores the
fundamentum divisionis. S. Z. Aung, Compendium, p. 256, although con-
taining the right suggostion, thinks it *‘ might well be left untranslated .

? 4b. K.,i,20. It may benoted that the number of component elemé

o(tattvas) of the rudimentary body in Sinkhya is likewise eighteen. T
the term dkatu has been borrowed from medical science, where it means
element of the body, can hardly be doubted.
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13.  Visual consciousness (cakgur-vijiana-dhatu).

L Audsitory oo (crotra-rijiana-dhatu).
13, Olfactory ve (ghrana-vijiana-dhatu).
16, Gustatory " (jihva-vijriana-dhatu).
17. Tactile . (Ahaya-viynana-dhatu).
15. Non-sensuous ,, (rmano-vijiana-dhatu).

Clonsciousness, which is but one element (dharina), is split
in this classification into seven items, since it enters into the
composition of an individual life as a faculty (mano-dhdtu)
and as six different kinds of sensations, differentiated by their
origin, us from ove of the senses. or from a purely mental
non-sensuous source.!

All these varieties of conseiousness exist only in the ordinary
plane of existence (kdma-Dhate).  In higher worlds (ripa-
Dhitr)  sense-consciousness  gradually  disappears, in the
immaterial worlds («ariipa-Dhati) only non-sensuous conseious-
ness s left. A division of consciousness into various kinds
(dhdtu 13 18) is thus made necessary for the eomposition of
formulas of elements corresponding to the denizens of various
workls.?

We will now proceed to consider the separate elements
m the order of their most general classification into Matter,
Mind, and Forces.

U Dhatu 13 often detined just as  dharma:  sva-srabhira-dharanat, or
sea-labyapa-dharanat (ef. S0 Z0 Aung, Compendinm, p. 255 fI.), but this is
only partly corre. (, since the dhite No. 12 includes sixty-four dharmas,
and the seven dhatns, No. 6 and Nos. 13-18, correspond to one single
dharma—-the rijiana ( manas=cittem). Tho definition in Ah. K., i, 20,
is dhitu —.gotra, We can, accordingly, translate dhate by * component ”,
‘“ olemont ', or ** class of oloments ", just as the case may require.

? When the throa Dhatus are mentioned the term Dhatn means world (loka)
or plane of existence (aracara). It has nothing to do with the eighteen
dhatus. Tho worlds are divided into material (r@pa-) and immazorial (aripa-)
worlds, the formor again into worlds of carnal desire or detiled matter—
kdma-(ripa)-Dhate, and those of pure, or reduced. matter—(niskama-)
ripa-Dhatu.  In tho kama-Dhitu life consists of eighteen components
(dhatus), in the ripa-Dhitu of fourteen (excepted are Nos. 9-10 and
13-18), in the aripa-Dhditu of three (Nos. 6, 12, and 18). In ripa- and
aripa-Dhitus life is characterized by ditferent degrees of perpetual trance
(dAyina). Ordinary people cen be transferred into these higher regions
of trance oither through being reborn in them (utpatti) or through an effort
of transic meditation (samapatti).
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V. ELEMENTS OF MATTER

Matter (riipu) or the physical elements (rapino dharmak),
which in the first classification occupied one item
(rapa-skandha), is otherwise distributed into ten items(Nos.1-5
and 7-11). The term rapi-ayatana is reserved for visible
matter or, more precisely, the phenomenon of visibility alone,
this being matter par eccellence The general characteristic
of matter, or material elements, is impenetrability
(sa-pratighatva), which is detined as the fact that space
occupied by one of them cannot, at the same time, be
occupied by another.?

The elements of visibility are divided into two main groups.
colours and shapes. There are eight colours and twelve
different shapes. Another theory reduces all colours to two,
light and darkness. All other varieties of visibility are
represented  as  differences of lines.  The opposite view,
namely, that colours alone are realities and shapes (samsthana)
represent constructions of the mind (wé@nasam, parikal pitcin)
(superimposed upon the difference of coloration as an
interpretation of it), was favoured by the Sautrintikas.?
A line, say a line drawn by the motion of the hand, being an

1 b K., i, 24

2 The etymological explanation is: ri#pyata it ripam, i.c. mafter is
what materializes. Different meanings arc then given of this materializing :
pressure, pain, disappearance, or change. Thus matter is something that
disappears.  The real meaning is impenetrability (sa-pratighatra), which
iv further variously explained. Kumaralabha gives to thesphenomenon of
impenetrability an idealistic interpretation: ‘‘ the impossibility for the
intellect to imagine the presence of two such objects occupying the same
space” (ibid., Tibetan text, p. 50, 17 ff.). Professor 0. Rosenberg strongly
objects to the interpretation of rdps as matter. He maintains that
Buddhism frdm its very outset viewed the phenomenal world as an illusion
and relegated every reality to some transcendental world (cf. Problems,
chap. x). He suggests ‘‘ sense-elements ™ for ripa. This would find .
place in an idealistic system and would be supported by the above inter-
pretation of Kumaralaibha. But it is, evidently, not the view adopted by
the school of the Sarvastivadins. It is true that there is no other matter
than sense-data. This should not prevent us, just as it does not prevent
wpodern philosophers who favour the same view, from using the term

*“ matter "’ for facts characterized by impenetrability. |
3 4b. K., i, 10, and Yag. comment.



12 THE CENTRAL CONCEPTION OF BUDDHISM

intimation of something (vjiiapti), is an element (ripa-dharma)
of length 1 ; the line of the flight of a bird in the air is the same.
They are interpreted as the apparitions of the element of
length or of some colour, and all Buddhist matter must be
conceived according to this pattern. They are material
elements without any matter in them.

A glance at the ten items corresponding to matter in the
ayatana-division will convince us that no other matter except
sense-data is recognized. It is broadly divided into two
categories, objective sense-data (visaye) constituting external
objects, and sense-organs (indriya) conceived as a kind of

ntranslucent subtle matter which covers the body when it is

living. This division reminds us of the Sankhya view that
matter developed along two different lines, the one with
predommanece of the translucent intelligence-stuff (sattva)
resulting in sense-organs, the other, with predominance
of dead matter (tamas), resulting in sensc-objects in their
subtle (tan-matra) and gross (makabhita) forms.  In fact the
concept of tan-matra comes very near to the Buddhist con-
ception of an element of matter (rdpa-dharma). The
fundamental difference between the two conceptions is that
in the Sankhva system these elements are modifications or
appurtenances of an eternal substance. In Buddhism they
are mere sense-data without any substance.

The translucent matter of the sense-organs (rdpa-prasada)
is very subtfe . it is like the shining of a jewel, it cannot be cut
in two,* it cannot be burnt,® it has no weight,* and it dis-
appears without.a residue at death.> It is, nevertheless,

t 4b. K., i, 10, Tib. text, p. 17.

* Tf a member, or all members, are chopped off the body, the sense-organ-
matter is not cut even in two parts, i.e. the parts that are cut off are
senseless. The movements of a lizard’s tail after it is knocked off the main
body are explained not by the presence of this life-matter (indriya), but
by the intensitication of the v2yu element, i.e. it is a lifeless process (4b. K.,
i, 38, Tibetan text, p. 63, and Yag. comment).

3 Ab. K., i, 36, Tib. text, p. 63, 13. ¢ Ibid.

8 4b. K., i, 37, and Yaq. comment: mrtasya ananuvriteh. This is a
point of analogy with‘ the linga-garira of the Sankhyas.
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atomic, and is represented by five different kinds of atoms.
The atoms of the organ of sight (caksur-indriya) cover in con-
centric circles the eve-ball. The atoms of the organ of taste,
or, more precisely, that matter which is supposed to convey
the sensation of taste, covers in concentric semicircles the
tongue. The atoms of the organ of touch (kay-endriya) cover
the whole body.! The idea that all these different kinds of
special matter are, indeed, the same translucent subtle stuft
covering the whole living body and disappearing at death had
also its advocates, who consequently reduced all senses to one,
the sense of touch, but this did not find general acceptance.
Being as subtle as the shining of a jewel, this matter cannot
appear alone; it is supported by gross matter (makabhila),
of which the eye-ball and flesh in general consist.

The atoms of cxternal matter are likewise divided into
atoms of general, universal, or fundamental matter, and special
atoms of colour-, sound-, tangibility-matter, etec. The
fundamental elements are four in number; they are
manifested by the facts of hardness or repulsion, cohesion
or attraction, heat and motion.? Conventionally they are
called earth, water, fire, and air; but it is specified that these
are only conventional appellations, and that in the name of
the fourth general element (irana) alone both the technical and
the usual meanings coalesce, because the word irana has both
the significations of motion and air as well.® The fact that the
fourth element is motion is an indication of the trend of this
division ; the general elements of matter, like all Buddhist
elements, are more forces than substances. These four
elements appear always together, always it equal proportion.
There is as much element of heat in a blazing flame as there is
in wood or in water, and vice versa, the difference is only in
their intensity.* The general elements of matter (mahabhiita)

1 4b. K., i, 44, Tibetan text, p. 84, 15 ff.

2 4b. K., i, 12. 3 4b. K., i, 13.
* ¢ e.g. the tactile sensation may have a different degree of intensity as
the touch by a bunch of steel needles is more intensely felt than the touch
of a painter’s brush, although the quantity may bu thgsame. The existence
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are brought under the head of tangibles (@yatana No. 11).
Since there is only a limited number of general manifestations
of tangibility, therefore their number is four.! There is,
apparently, a distinction between the elements in themselves
and their manifestations, because the four facts of resistance,
attraction, heat, and motion are clearly called manifestations
(laksana) of the elements (dharma), which, accordingly, must
be something different, something mysterious or trans-
cendental, similar in this respect to the gunas of the Sankhyas.
The other tive kinds of objective matter (@yataunas Nos. 7-11)
were not general. but special, corresponding to each of the
five senses; the tangibility-matter alone (dyatana No. 11)
includes both the general (mahabhiite) and the special
(hhatika) clements of matter? They were also atomic, but
could not appear independently without being combined
with the fundamental ones, in the ratio of four atoms of
primary matter to one of secondary. Thus the minimum
number of atoms indispensable for their actual appearance in
life was cight : four atoms of general materiality combined
with each atom of colour, odour, taste, and sccondary
tangibilitv-matter (such as smoothness, coarseness, etc.).
If the particular picce of matter resounded, atoms of sound
were added and the combination consisted then of nine
different atoms.®  The combined atoms (senghata-paramanu)
alone appear in phenomenal reality, the simple ones, or infra-
atomic elements, presumably, were relegated to trans-.
cendental reality, in accordance with the general character

of cohesiveness, i.e. of the element *“ water™ in a flame, is proved by its
keeping a shape; the presence of repulsion, i.e. of the element ** earth ™,
in water, is proved by the fact of its supporting a ship, ete. (cf. Ab. K.,
1i, 22, and Yagom.)

1 4b. K., i, 35, Tibetan text, p. 61, 3 f¥,

? Ibid.

3 The actual number of atoms in a sanghata-paramanu will be much
greater, since each atom of secondary (bhautika) matter needs a set of four
primary atoms of its own, but if dhatus alone are reckoned the number wiil
express the classes (dhdtu) of elements (dharma) represented (cf. Ab. K.,
ii, 22), ¢
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of a Buddhist element. This device made it an easy task for
Buddhists to oppose the indivisibility of atoms.!

VI. ELeMexTs oF MiNp

In the a@yatana classification two items (Nos. 6 and 12)
are devoted to the elements of mind (citla-caitla-dharmah,
arapino dharmakh) and. according to the principle of this
classification, they represent two correlative groups: a
subjective one (indriye) and an objective one (visaya).
"The principle of externality of one element in regard to
another, i.e. the idea of separate elements (prthag-dharma), is
maintained in the ficld of mind just as in the field of
matter.® Mind is split into two chief parts. The sub-
jective part, or mind viewed as a receptive faculty,
is represented by one element called, indiscriminately,
citla, vijiiana, or manas.> It represents pure consciousness,
or pure sensation, without any content. Its content is placed
in the objective part which contains the definite sensation
(sparga), feelings (vedand), ideas (sam)iid), volitions (celana),
and various other mental phenomena up to the number of
forty-six separate elements.® So it is that feelings come to
be viewed as objects of the mind, a position which, for other
reasons, they likewise possess in the Sinkhya system.
The category in which they are entered is called the
(general) group of elements (dharma-ayatana) or simply “ the
elements * (dharmak).  As stated above, the first cleven
“ bases ” contain one element (dharma) each, but this last
one contains the remaining sixty-four elements of the list.
Beside the forty-six mental phenomena +it contains the
fourteen elementary forces (viprayukta-samskara), the element
of character (avyfiapty) and the three eternal elements
(asamskrta) : among the latter is Nirvana, the chief dharma.

1 Ab. K., i, 43, Tibetan text, p. 83.

3 4b. K., ii, 34. The same terms in the Pali Canon, Samyutta, ii, 94.

% The Theravida rockoned fifty-one. Cf. the fifty bhivas of the Sinkhyas,
some of them exhibiting an analogy with corresponding Buddhist caitta-
dharmas. A full list of the forty-six caitta-dharmas is given below, App. II.
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For this reason the term ¢ clements ”’ (dharmak) is a sufficient
indication of this group, because the other categories, although
also containing elements (dharmah), have a special name each.!
The common feature of all these elements is that they are
.apprehended by the intellect directly without any inter-
mediate agency of the senses. In the apprehension of sense-
objects there is likewise participation by the intellect; but
‘these dharmii are non-sensuous objects, they are the exclusive
domain of the receptive intellect, just as colour is the exclusive
domain of the sense of vision.? The definition of receptive
consciousness is pregnant : rgadanam praticiiaptih, ic. con-
sciousness is an intimation, or awarencss, in every single case ’

(of what is now pn-sont to the senses, or to the mind dlrcctlv) 3
If an apprehension contains some, albeit quite indefinite,
content, say some indefinite visual sensation, it will then

! Fvery ayatana is thus a dharmayatana, but No. 12 is dharmiyatara
par oxcellonce.  Just so is it that the ten matorial ayatanas all include
mattor. Thoy are, consoquently, all of thom, rapayatanas. But only one
of them--the visible eloment, ayatina No. 7-—retains the name of
rapiyatana a3 its special designation, because it represents the most
characteristic and important among the clements of matter. Cf. Ab. K.,
i, 24, Tibotan text, p. 42, 17 ff.

¢ Prof. and Mrs. Geiger, op. cit., p. 80, have established for the dharmah
in the technical sense the signitication *‘ the empirical things”. This is
an example of the impotence of the *‘philological method’! It has not
escaped their attention that dharmak is synonymous with dharmayatana
and dharmadhatu, in which Nirvana is included (p. 83). which is anything
but empirical. The dharmah are apprehended by manak (p. 81), but
the emphasis is put on the fact that they are apprehended without the co- -
operation of the senses. Everything is apprehended by manah, but the
dharmah are external with regard to manak ; their place in the system is
among the six risayal as opposed te the six indriya, one of which, the sixth,
is manab. Concerning the moaning of the terms * external” and
** internal * some remarks will bo made later on, pp. 58-9, when discussing the
theory of cognition.

3 4b. K., i, 16. Cittam vijandti, Asl, p. 42 =" is aware variously ™ )
(M. Ting), must have the same import, if any. Cf. the Sinkhya definition

cof pratyaksa in Sankhya-karikd, 5: prativisay-ddhyavasiyo drstam, where
we have likewise the distributive prati-, but vijiana = vijiaptih, since it is
in the Sinkhya system represented by purusa (cf. below, Theory” of
Cognition, p. 63), is replaced by adhyavasiya—the function of the internal !
organ (synthesis). ¢ :
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represent the next degree, a real sensation (sparga). The
definite perception (parichitti) of a colour will be an ** idea ”
(sanjii@), but consciousness as the perceptive faculty is pure
sensation. Although quite undifferentiated in itself, this pure
sensation is, nevertheless, distinguished from the standpoint of
its origin or, more precisely, its environment, i.c. the elements
by which its appearance is accompanied. From this point
of view, as stated above, there is a set of six different kinds
(dhatu) of consciousness, corresponding to a set of six receptive
faculties and a set of six kinds of objects. We thus have six
categories of consciousness (sad-vijii@na-kayak), beginning with
visual sensation or, more precisely, pure sensation arising in
connexion with some colour (caksur-vijiiana-dhatu) and ending
with consciousness accompanying a non-sensuous object
(mano-vijiiana-dhatu). We have besides the same conscious-
ness as a receptive faculty (dhatu No. 6). As a receptive
faculty mano-dhdatu is not different from consciousness arising
in connexion with abstract objects (mano-vijiana-dhatu);
it is the same reality, the same dharma. But for symmetrical
arrangement it has been found necessary to have a set of
three items for the purely mental elements, just as there is a
threefold set of faculty, object, and sensation corresponding
to each of the senses.? The difference between consciousness
as a receptive faculty and the same consciousness accom-
panying an abstract object is then said to be a difference of
time. Consciousness in the role corresponding to the place
occupied in the system by the senses is the consciousness of
the preceding moment.> The Theravidins, evidently for the
same purpost of symmetrical afrangemen%, introduced into

1 Three dharmas are engaged when this kind of sensation, sometimes
translated as ‘‘ contact’, is produced: trayinam sannipatah spargah
(tinnam samgati phasso): the consciousness (cilta), the sense-organ, and
the sense-object. Cf. below under theory of cognition.

* 4b. K., i, 16, Tibetan text, p. 29, 1. 17.

*3 The mental phenomena (caitta-dharina) also have their objects ; they
are according to the current terminology salambana, but they are themselves
visaya and not indriya (A4b. K., i, 34, cf. Tibetan text} p. 49, 1. 19).

2
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the system a “ heart-stuff ” (hadaya-vatthu) which supports
'the non-sensuous cognitions, just as the other sense-stuffs
“ support ” sense-cognitions. It occupies in the system the
place of the sixth organ (@yatana or dhatu No. 6).1

Although external in regard to one another, consciousness
and mental phenomena (citta-cailta) were conceived as being in
a closer, more intimate, connexion than other combining
elements.  Pure sensation (cilta) could never appear in life
i1 its true separate condition ; it was always accompanied
by some secondaury mental phenomena (caitta).? Among
these mental phenomena (cailta-dharma) or faculties
(samskare) three are especially conspicuous, namely, feelings
(vedana), ideas (sanjiia), and volitions (cetand). In the
classification into groups (skandha) they occupy three separate
items, all the remaining ones being included together with the
volitions in the samskara-skandha. Feelings (vedana) are
defined as emotions pleasant, unpleasant, or neutral.® Ideas
(sanjiia) are defined as operations ot abstract thought, as that
which  abstracts ” (udgrahana) a common characteristic sign
(nimitta) from the individual objects.* Even the definite
representation (parichitti) of a colour is brought under
this head.4 It is exactly what in later Indian philosophy,
Buddhist as well as Brahmanical, was understood by
““definite’’ (sa-vikalpaka) cognition. Dignaga and Dharmakirti
introduced into Indian logic. the distinction between pure
sense knowledge, free from any operation of abstract
thought (kalpanapodha), and definite cognition (sa-
vikalpaka).® It 'wyas then adopted by Uddyotakara and

! Cf. Mrs. C. Rhys Davids, B. Psych., pp. 32, 70.  This heart-stuff had,
presumably, as little to do with the actual heart as the caksur-indriya-stuff
with the actual eye. Indian medical science assumed the existence of a
subtle akaca-food-stuff as a vehicle of mental processes. It is here called
heart-stuff.

* 4% K., ii, 23.

AL K., i, 14,

4 Ibid.

® Cf. the definition of ‘pratyaksa in Nydya-bindu 1.
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the whole of the Nvava-Vaigesika school! It now
appears that Digniga was not the originator of this
doctrine, he onlv adapted it to his svstem. From the
very beginning Buddhism had established this difference :
vgaana and its synonyms cifta, manah represent pure
sensation, the same as the Rkalpanapodha pratycksa of
Dignaga, and sanjitd@ corresponds to definite ideas. Iivery
construction (kalpand@), every abstraction (udgrakana),® every
definite (parichinna) representation, such as blue and yellow,
long and short, male and female, friend and enemy, happy
and miserable—this is all brought under the head of ideas
(sungii@) as distinguished from vijiidna = pure sensation.
Volition (cetand) is defined as the mental eflort that precedes
action. It is an element or a force which enters in the com-
position of a personal life (santana). 1t must not be forgotten
that, since there is no personality in the Buddhist outlook
of the universe, there certainly is no will in our sense, i.c. no
personal will. There is a certain arrangement of clements,
there is an element, or a force, or, still more precisely, the
simple fact (dh«rma) that the elements are arranged in a certain
way, according to certain laws. This fact is pointed to by the
term cetand. It “ arranges” (sancetayati)® the elements in
‘“ streams ", which simple folk deem to be personalities. It
is synonymous with the law of moral causation (karma) 4
and likewise with the force of vitality, the “ ¢lan vital ”
(bhdvand, vasana), which in the Buddhist system replaces any
cotiscious agent, whether soul or God or even a conscious

1 Cf. Nyaya-varttika, pratyaksa-satra.

* Udgrahana is literally ‘' abstraction ”, kalpana ‘‘*imagination ™, *‘ con-
struction . It corresponds to the part taken in Kant’s system by ‘* pro-
ductive imagination’’, whereas rijnana, or the pratyaksa of Digniga,,
corresponds to ‘‘ reine Sinnlichkeit ”. Cf. my Logic of later Buddhists
(chapter on kalpana).

3 To be derived from the root ¢i from which the Buddhists derive citta
as well (Asb., p. 63); sancetayati is exactly, in form and meaning, the Russian
sochetayeti ; the Pili abhisandahati has the same import, cf. S. Z. Aung,
C%hpendium, p- 235.

¢ The definition of karma is cetana cetayitva ca karanam, Ab. K., iv, 1 fl.,
the same as in Angutlara, iii, 415 ; cf. Mrs. C. Rhys ﬁav}ds, B. Psych., p. 93.
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human being.! A moment of this kind of will accompanies
every conscious moment (citla).

There are, on the whole, ten mental elements which accom-
pany every conscious moment; they are called the ** general
mental elements.2 There are ten others which are particularly
“ favourable "’ for progress towards the final appeasement of
life : they are faith, courage, equanimity, etc. Ten others
have the contrary unfavourable or oppressive (klista)
character. There are some others which have no definite
moral character.  All these mental elements are not general ;
they accompany only some of the moments of consciousness,

not all of them.?
VIL. Forces

The definitions of the will (cetand) and of the force (sanskara)
are indeed the same, " what produces the manilestations
(abhi-samskaroti) of combining elements (samskrtam)” % : it is
a “ concerted agency > Since all forces are agencies acting
in some combination with other clements, we may in rendering
this conception, for the sake of expediency, safely drop the
word * combining " and use ** forces ” alone.® There are some
indications that originally there was only one samskdra in
the Buddhist system, the will, and that gradually a whole
catalogue of them was developed, some of the elements being
entered into this group rather forcibly, with excuses.” The

Y 4b. K., ix.r.\'oul Theory, p. H2. '

! it seahabhiimika.

3 A full hist of them will be found in O. Rosenberg's [roblemns, p. 374,
and at the end of this’ book.

¢ This definition we tind already in the oldest sources, e.g. Samyutta,
iii, 87, and it is repeated in numberless passages of the 46, K.; of. S. Z.
Aung, Compendium, p. 236,
© 8 Sambhiya-kariteam, 6. K., i, 7.

® This the Buddhists themselves have also done in replacing samskrta
by krtaka, cf. Nyayab. tiki, pp. 47, 50, ete. A unity, without combining,
can produce nothing : na kimeid ekam ekasmat (Dignaga).

JIn the db. K., i, 15, there is an interesting effort to prove that all
samskdaras (siaty) areincluded in the samskira-skandha and notcetana aloré,

as it would be possible to conclude from scriptural passages.  As the second
moember of the chgin 'of causation, samskira is equivalent to karma.
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most typical forces are the four forces of origination and decay,
etc., which accompany everv other element in life. Some
details concerning them will be given in the sequel. In
general, all elements mayv be divided into substances
and forces (dravya and semskara). The forces are then
divided into mental faculties, with the will as chief
ammong them, and non-mental (citta-viprayukta) forces,
among which the origination and decay forces are the
most typical. But even these latter forces are sometimes
given a certain amount of substantiality (draryatopi santi).
The word and conception saiiskare performs a conspicuous
part in all Indian philosophical systems. It usually means
some latent mysterious power, which later on reveals itself
in some patent fact. It sometimes is identified with the
“unknown “ (adrsta) conceived as a force sui generis. Since
every philosophy is but a search for the hidden reality as
opposed to the patent surface of life, the importance of the
conception of a samskara is quite natural. Every system had
its own definition and scope attributed to the connotation of
this term. The .;\jivika, sect, as we have seen, was known by
its denial of the existence of such forces. The Buddhists, on
the contrary, converted all their elements into subtle forces
of some degree. The subtler the element the more was it
given the character of a force ; but even the coarsest elements,
the mahabhiitas, look more like forces than substances. There
is a constant fluctuation in Buddhist terminology between
a-force (samskara) and a substance influenced by these forces
(samskrta). A force, it must be recalled, should not be regarded
as a real influence of something extending beyond its own
existence in order to penetrate into another—this would be

Mrs. C. Rhys Davids calls my attention to the following very illuminating
words in Samyutla, iii, 60: Katama ca bhikkhave saikhar@a? Cha-y-tme
cetanakdya ripa-sadda-gandha-rasa-phatthabba-saiicetana dhammasaiicetana
{me vuccanti saikhdrd. Accordingto Yacomitra, Lc., the mental faculties are
ineluded in the samskara-skandha because they obey the will, the other
forces because they are similar to the will (cetana).

1 4b. K., ii, 2, 24.
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upakdra--but simply as a condition, a fact, upon which
another fact arises or becomes prominent (utkarsa) by itself
—this 18 samskdre in the Buddhist system.?

The little we know of the history of Indian philosophy
induces us to look to the Sankhya system as the foundation
of scientific thinking. In that school the fundamental ideas
were formed which sometimes unconsciously affected all later
constructions. What do we find there ! Three fundamental

“principles, Matter, Mind-stuff. and Energy-stuff, as inter-
dependent moments in every real and substantial existence.
Fven encrgy is substantial in this sense. The infinitesimals
of energy, present evervwhere, are semi-material ; although
different from the inertia of Matter, and the luminoSity of
Mind, they are separate and substantial.?  The Buddhist
clements as infinitesimal realities, divided into elements of
Matter, Mind, and Forces, look like a reply to the Sankhya
constructions from an architect of greater skill: * you main-

© tain the realities are gupas, we say thev are dharmas.”  The
fundamental idea of infinitesimal realities may be recognized
in the dharmas, the idea of forces everywhere present can
be traced to its origin in the Sankhya conception of rajas ;
there are forces which are ditferent from matter and mind
(rapa-citta-vipra;yukta). A pluralistic view of the whole is
added to make the originality of the new system, in contrast
to the unitarian tendency of the old one. But, be the case as

" it may, evely element of matter and mind may be called in
Buddhism a samskdre, which, in this case, will stapd
for samskrta-dharma®  The DBuddhist idea of a force

! Cf. the paribhagiseto Papini,ii, 3,53 ; vi, 1,139; andiv, 2, 16; iv, 4, 3,
in the Kaqikad (not occurring in the 3. bhasya). Cf. below, p. 69.
. 2 Cf. B. Seal, The Positive Sciences of the Hindus, and 8. Dasgupta, The
Study of Pataiijali. 'The interpretation of the gunas given there is entirely
¢ based on Vyasa who, as will be seen below. p. 46. was strongly intluenced
by abhidharma. Concerning their mythologival origin cf. Senart, J. As.
1915, v. ii, pp. 151 ff.

.3 Yagomitra (Adb. K., i, 15) remarks that the name samskrta is given in
anticipation, since an element will become samsirta only when the foreés
(samoskira) shall have exhibited their efticiency. In the popular formula
anityah sarve samskéral the word samskira stands for samskria-dharma.



VII. FORCE~ 23

seems to be that it is “the subtle form of a substance;
but even substance is Lere subtle enough. The order in which
the elements appear in the first classification into groups is
interpreted as a gradual progress from coarseness to subtlety ;
matter (ridpa) is coarser than feeling (vedand), fecling more
palpable than ideas(sa) /i), the remaining energies (samskdra)
still more subtle.?

The pure forces (viprayukta-samskara) are the most subtle
among the elements. In the loftiest, highest worlds, where
existence is entirely spiritualized, their agency continues;
they are the last to be suppressed before final extinction is
reached. The chief among them are the four forces of
origination and destruction, etc., which are the very essence
of every existence. Then there are two forces, prapti and
aprapti, which are supposed to control the collection of
elements composing a personal life or to prevent (aprapti)
the appearance in it of an element that is not in agreement
- with its general character. The Sautrantikas and Vasubandhu
deny the reality of these forces; for them they are mere names
(prajiapti).? There are two forces supposed to be active in
producing the highest degrees of trance—the unconscious
trance (asanjiii-samdpattt) and the cessation (nirodha-) trance
or catalepsy. They are also brought under the head
of purc forces.® They evidently could not be brought
under the head of mind, because consciousness at that
/time is supposed to be suppressed. Then there are three
forces corresponding to the sphofa of other systems.  All
Indian systems contain speculations about the nature of
sound, its physical as well as its significative aspect. The
physical sound was in Buddhism considered, in agreement
with the whole system, as a production, i.e. (flashing) of sound-

atoms reposing on the atoms of fundamental matter. If

Samskira etymologized as karana-sadhana would mean force, and as
'karma-sadhana would be equal to samskrta-dharma. The individual life,
which consists of all these physical and mental elements and forces, is called
famskira-samihak, cf. Yacom. (4b. K., ix), sa capi Caitra-abhidkanah
camakara samaha-samtanah.

1 4b. K., i, 22. * 4b. K.,ii,37. ' . 2 Ibid, ii, 46.
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simultaneously some atoms of translucent sound matter
(¢abda-riipa-prasadu) appeared in the ear, an auditory
sensation (¢rotra-vijiana) was produced. But the significance
of the sounds of speech was given by special forces. The
Mimiunsaka school was known for its theory of transcendental,
intelligible sounds which were eternal and ubiquitous, like
Platonic ideas, and manifested themselves in the case of
physical words being pronounced. Following theirfundamental
principle of analysing everything into minutest elements, the
Buddhists imagined three separate forces which imparted
to the sounds of speech their significativeness ; the force of
sound (ryanjana), which would seem to correspond to the
modern idea of a ** phonema ”, the force of words (namaj, and
the force of sentences (pada).!

Generality, general ideas, are also conceived as a kind of
force, and it is christened by the name of nikaya-sabhagata, a
conception intended to replace by a “force™ the substantial
reality of the samanye of other systems.® In general this
group of forces is a rather incongruous assemblage of
elements which could not be placed elsewhere. As a separate

- group of elements it is absent in the Theravada school. Some
of its members seem to have found a place, for some reason,
among the physical (ripa) group of that school.?

VIHII. NON-SUBSTANTIALITY OF THE ELEMENTS

After this succinet review of.the elements of existence and
their different classifications, we may consider the question
as to what were they in their essence, what was the Buddhist

' 4b. K., i1, 47 ff. l'_l‘aujuna here corresponds to varna, nama to sanjia,
and pada to vakya, a case exhibiting clearly the desire to have a terminology
of one’s own, so common to Indian systems: ‘' you maintain it in sphota,
we say it is ryanjana-nama-pada-samskara.” The real existence of these
forces is admitted by the Sarvastivadin alone. For this reason they bring
the Holy Secriptures under the head of semskdra-skandha, whereas the

' Sautrintikas classify it under ripa, as ¢cabda, and the Vijainavadins under
vijiana-skandha ; cf. Vinitadeva's introduction to the Santanantara-
siddhi, edited by me in the Bibl. Buddhica.

- A4b. K., i, 41.,
3 Cf. S. Z. Aung, Compendium, p. 157,
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conception of an eclement. The elements had four salient
features: (1) they were not-substance - this refers to all the
seventy-five elements, whether eternal or impermanent ;
(2) they had no duration —this refers only to the seventy-two
impermanent elements of phenomenal existence; (3) they
were unrest—this refers only to one part of the latter class,
that which roughly corresponds to the ordinary man as
opposed to the purified condition of the elements of a saint
(urya) ; and (4) their unrest had its end in final deliverance.
Speaking technically : (1) all dharmas are anatman, (2) all
samskrta-dharmas are anitya, (3) all sasrava-dharmas are
dulbkha, and (4) their nireane alone is canta.  An element is
non-fubstantial, it is evanescent, it is in a beginningless state
of commotion, and its final suppression is the only Calm.
These are what the Tibetans call the four *“ seals ™ of Buddha.?
We now proceed to examine them separately.

Andatma

¢

The term analman is usually translated as ““ non-soul ”,

but in reality d@tman is here synonymous with a personality,
an ego, a self, an individual, a living being, a conscious agent,
etc.2 The underlying idea is that,”whatsoever be designated
by all these names, it is not a real and ultimate fact, it is a
mere name for a multitude of interconnected facts, which
Buddhist philosophy is attempting to analyse by reducing them
to real elements (dharma).: Thus “ soullessness.” (nairatmya)
is but the negative expression, indeed a synonym, for
the existence of ultimate realities (dharmata)® Buddhism
1 The Southerns reckoned three ¢ marks ", cvidcn‘tly including the fourth
in dubkkha, as its cessation ; cf. 8. Z. Aung, Competdium, p. 210.
~ 2 The whole issue with every detail is admirably expounded by
!.Vasubandhu in a concluding, ninth, chapter of Ab. K., translated in my
‘Soul Theory of the Bouddhists. The terms atma, jivan, sativa, pudgala are
here used assynonyms ; cf. Soul Theory, p. 838, and Kathavatthu-atthakatha,
p- 8. The Vatsiputriyas made some difference between pudgale and atman ;
they were pudgalaradins, but not atmavadins. Although admitting a
. limited, very shady, reality of pudgala, they denied it the ultimate reality
«« 8f a dharma ; cf. Soul Theory and below, p. 70 ff.

3 Praracanadharmata punar alra nairatmyam buddhanugdisani va, Yagom.
ad Ab. K., ix, in fine.
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never denied the existence of a personality, or a soul, in the
empirical sense, it only maintained that it was no ultimate
reality (not a dharma). The Buddhist term for an individual,
a term which is intended to suggest the difference between
the Buddhist view and other theories, i3 santana, ie. a
“ stream "', viz. of interconnected facts. It includes the mental
clements and the physical ones as well, the elements of one’s
own body and the external objects, as far as they constitute
the experience of a given personality. The representatives
of eighteen classes (dhatu) of elements combine together to
'produce this interconnected stream.  There is a special force,
called prapti, which holds these elements combined. It
operates only within the limits of a single stream and not
bevond. This stream of elements kept together, and not
limited to present life, but having its roots in past existences
and its continuation in future ones—is the Buddhist counter-
part of the Soul or the Self of other systems.

Consequent upon the denial of substance is the denial of
every difference between the categories of substance and
quality. There is no “inherence ” of qualities in substance ;
in this respect all real elements are equally independent.
As separate entities they then become substances sui generis.
“ Whatsoever exists is a substance,” says Vasubandhu.!
“ An element is something having an essence of its own,” 2
is the current definition. To every unit of quality there is
a corresponding subtle element (dharma) which either directly

. manifests itself or, according to the Sarvastivadins,
remaining for ever a transcendental reality, produces a reaction
(k@ritea, laksana) which we wrongly interpret as being a
quality. All sense-data (riipa) are substances in that sense
that there is no stufl they belong to. If we say “ earth has
odour, ete.”, it is only an inadequate expression; we ought
to say ‘ earth ¢:> odour, etc.”, since beside these sense-data

<1 db. K., ix, vidyamanam dravyam; Yacom. adds svalaksanato vidyg-.
manam dravyam. Cf. Soul Theory, p. 943.
2 Svalaksana-dharanad dharmah, Yacom. ad 4b. K., i, 3.
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there is absolutely nothing the name could be applied to.!
The same, principle is applied to the mental sphere ; there is
'no spmtual snbstance apart from mental elements, or faculties,
that are conceived as subtle realities or substances sui generis,
very much on the same pattern as the elements of matter.2
There is no soul apart from feelings, ideas, volitions, etc.®
Therefore an element technically means © non-self "¢

1 Prthivt gandhavatity ukte riapa-gandha-rasa-sparcebhyo nanya darcayitum
cakyate, Yacom. ad Ab. K., ix; cf. Soul Theory, p. 742.

* [n his History of Indian Philosophy (Cambridge, 1922), p. 244, Professor
S. Dasgupta maintains that in Sankhya philosophy there is likewise no

. scparate existence of qualities (i.e. no inherence of qualities in a substance).
This is based (as the learned author informs me in a letter) on Vyasa, iii, 12
(sapeksiko dharma-dharmi-bharal) and Vacaspati's comment. There are
other ‘passages suggestive of a similar idea, e.g. dharmi-svaripa-matro hi
dharmah (ibid.,iii, 13). But itis added dharmi-vikriyaiva esa dharma-dvara
prapaiicyate. In Buddhism there cannot be any change of dharmin,
since everything is ncw at every moment. Besides it must not be forgotten
that Vyasa, as will be shown Jater, was strongly influenced by the
Abhidharmists. TIf Professor S. Dasgupta’s view that the ultimate entities
in Sankhya were called gunas, probably to suggest that they are the entities
which by their various modifications manifest themselves as gunas or
qualitics, is accepted, this would constitute a very strong analogy between

' the Sinkhya gunas and the Buddhist dharmas. In his Vijianamatra-siddhi
Vasubandhu applies the term dharma to the tattvas of the Sunkhyas
(0. Roscnberg).

3 It is a matter of surprise how long it has taken Kuropean science to
realize this doctrine, which is so clearly stated in numberless passages of
Buddhist writ, and in one of them even in terms very nearly approaching
to Hume's stutement (Samyutta, iii, 46) : * all Brahmanas or Cramanas who
attenti vely consider the soul, which so variously has been descnbed to them,
find either the five groups of phenomena (physical, feelingg, ideas, volitions,
or pure sensation) or one of them,” ete. The stumbling-block has always
been the supposed theory of transmigration of souls and its “ glaring
contradiction with the denial of soul. Buddhism always had two languages,
one for the learned (nitartha) and one for the simple (reyartha).

. 3 db. K., ix, cf. Soul Theory, p. 840, where iteis stated that anatma is
synonymous with 5 skandhas, 12 ayatanas, and 18 dhatus, i.e. with all
dharmas ; a single dharma is likewise synonymous with niksattva. It is,
therefore, misleading to translate Buddhaghosa's interpretation of dkarma =
nissatle, nijjiva, as meaning ‘‘ inanimate thing ”’, as Mrs. and Prof. Geiger
have done, op. cit., p. 4 (Unbelebtes, Ding, Sache). Since consciousness
itself and all mental phenomena and even Nirvina are dharmas,
Buddhaghosa could not have meant that they are ‘‘inanimate things '’ in
%he ordinary sense of the word. The compound nissatla must be explained
either as a madhyama-pada-lopi—nirgatah sattvah,or as a bahuvrihi—nirgatah
sattvo yasmat.
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1X. PratiTyA-samurrApa ((AUSALITY)

Althongh the separate elements (dharmas) are not connected
with one another, either by a pervading stull in space or by
durution in time, there is, nevertheless, a connexion between
them ; their manifestations in time, as well a¢ in space, are
subject to definite laws, the laws of causation. These laws
bear the general nawe pratitya-samutpade.  We have seen
that the connotation of the word dharma implies the meaning
of elements operating together with others.  This concerted
life of the elements (sconskrtatea) is but another name for the
laws of causation the combized origination (sam-utpada) of
some clements with regard (pratitya) to other elements.!
Thus it is that the fundamental idea of Buddhism—tke
coneeption of a plurality of separate elements—includes the
ilea of the most strict cansality controlling their operation in
the world-process.  The *theory of elements "—the dharma-
sanketa, savs Vasubandhu, means that “if something appears,
such and such result will follow - —asmin saty idain bhavati.?

The most popular form of the laws of causation is
represented by the theory of the twelve consecutive stages in
thoe ever revolving stream of life from birth to death ; it is,
so to say, the vertical line of causation, while other relations
represent the horizontal3

' Yacom. ad A4b. K., ii, 46 : samskrtatvam pratitya-samulpannatvam it
paryayae etaw ;. sametya sambhiaya pratyayaih krtam samskrtam ; tam tam
pratyayam pratipe samutpannam, pratitya-samulpannam iti.

2 Ab. K., iii, 18 and 28, of. also ii, 47, and ii, 50.

3 The interpretation of this formula has been the crux of Europear
sholars, while in Buddhist countries, as Professor O. Rosenberg certifies,
it is supposed to be vory plain and accessible to the simple<t understanding.
The right explanation, ih the light of the dharma theory, will be found in
0. Rosoenberg’s Problems, chap. xvi. The stumbling-block to every explana-
.tiqn came from the supposition that the formula was meant to represent
some evolution in which one member was producmg the other; it was then ~
impossible to déduce o.g. ndma-ripa from vijiana, unless the latter be
taken in the senso of the buddhi of the Sankhyas. In reality, as soon as tho
firat moment of life (vijidna—third nidana) appears, all the eighteen
dhilus are alroady present, according to the prmt iple *‘ there is no citta
without caitta, and no bhiita without bhautika . On vijiana as the first
moment in the life of the,embryo cf. Ab. K., i, 30. Tibetan, p. 62, 6, and

i, 22, Tibetan, p. 47, 18, and also Mrs. C. Rh\s Davids, B. Psych., p. 2
The number of tattras in an embryo, according to S.mkh)‘a, is likewise
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In the popular literature of the Sitras the term pratitya-
samut pada s almost exclusively applied to this formula of the
* wheel of life 7", although the general meaning of it must have
been present to the mind of all Buddhists. It is mimplied in
the division of dharmas into @yatanas, which is founded on the
theory that knowledge arises (samutpadyate) when conditioned
(pratitya) by an object and a receptive faculty. ™ All abhi-
dharima 13 but an interpretation of the siitras 7 the current
says definition. Therefore the general meaning of the idea
of “ interconnccted origination of elements” may have
appeared in the abkidharma by a sort of generalization founded
on actual conceptions that are to be found in the siitras in a
somethat different form. This question is directly asked by
Vasubandhu. “ Why is it,” savs he, *‘that the twelve
members of interconnected origination of the elements are
differently treated in the Scripture and in the Exegesis ?
e.g. it is stated in the latter that the interconnected
origination of elements (pratitya-samutpade) s a term
equivalent to all the active elements (samskrta-dharma) ?”
And he answers: “ Because in the siitras this relation is
treated intentionally (in a popular way, with reference to the
‘development of an individual's life), whereas the exegetical
worksexplain its essence (in regard of allelements in general ).””!
Some of the causal relationships have already been
mentioned. Thus the relation of simultanecity (sahabli)

. L]
_ oighteen, though thore is difference in counting. According to Caraka
carirasthana, iv) the sperm-coll of tho father umfmm minute particles
of all the organs. Consequently »ijiina, as the third mombor in the ** wheel
of life ", is a terhnical term indicating the first momont of a new lifo arising
-»out of pre-natal forces (avidya, samskara). The nekt seven members mark
the stages of tho developmont of the embryo into a child, youth, and grown-
up man. The frsna-stage corresponds to sexual maturity, when new kurma
begins to be formed. The two last members rofer briefly to futuro life. The
.idea that all elements are present through the whole process. tho differenco
being only in the relative ** prominence " (utkarsas tv abhivyarjakah, cf.
Sugruta, Satrasthina, xii) of one element over the others, points out to
.Sﬁ_nkhya, habits of thought, where everything was considered immutable,
dAAways existing (sarvam nityam), all things entering in one another (sarvam
sarvatmakam), the difference being only a passing manifostation of some
element, while the others continued to assist in a lafent state.
3 4b. K., iii, 25. Cf. O. Rosenberg, Problems, p.223.
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ties together the four fundamental and the secondary elements
of matter - bhiate and bhautika. The same relation applies
to the simultaneous origination of consciousness and mental
phenomena (citte and caitte). But for the vice versa con-
junction—one would be tempted to say “inherence” if it
was not so grave a mistake against the fundamental principle
of Buddhismn - of the mental elements with pure consciousness
(citta), a specitic, more intimate, association was imagined.
Evidently there was a feeling that the various mental facts
were more closely united with consciousness than the atoms
of matter with one another. This fact received the name
of samprayoga, ie. a thorongh and intensive union, and
it was explained as anuparivartana, ie. a follow'mg‘ and
enveloping  of conscionsness by concomitant mental
phenomena or the secondary mental elements (caitta).
[t must not be imagined that this close connexion of
consciousness with other mental elements means any
unity between them, allowing only a logical distinction
for purposes of analysis, as in modern psychologies.
A Buddhist element is always a separate entity, it is
neither “ compound ” nor “* phenomenon ”’, but an element
(dharma). The close connexion, * envelopment” of con-
sciousness by other mental elements only means that
they are its satellites, they appear and disappear together,
they are produced by the same causes, and have the same
moral aspeet.!  Ten such satellites are the minimum number
to accompany consciousness (citla) at every moment;
a feeling, an idea, a volition, some attention, some under-
standing (mat! = prdjiia), some concentration (sumadhi), etc.,
are always present in every conscious moment.® They are

1 4b. K., ii, 52, reckons ten differont ties of the ‘* satellites * with citta.
The Theravada seems to reckon ounly four, cf. Asl., p. 42: ekuppadadinam
vascna sampayogattho vutto,

2 The number is then increasod by the four samskria-laksanas of each
element, and by the four lelsanas and four anulalsanas of citta itself]
thus making fifty-eight satollites the minimum number to unite in every
single ksana with citta,'the fifty.ninth (44. K., ii, 52).
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conjoined, but conjoined by the law of * satellites”
(samprayoga).

The. Sarvastividin school reckons in all six different causal
relations, but in these details the schools varied a great
deal, and they evidently represent a later development of
the original idea. The detailed account given in the
Abhidharma-ko¢a represents the doctrine in its final form .
which it received in the abhidharma of the Sarvistivadins.

X. KarMma

One of the most illuminating features of Buddhist
philosophy is its deep research into the phenomenon of moral .
causation. All Indian systems contain an appeal to the
“ unknown 7 (adrsta, apdrva) as a transcendental cause which
has to be posited in explaining the origin and the ultimate
goal of life.  The Buddhists distinguish between (1) causation
among elements of dead matter, where the law of homogeneity
(sabhaga-hetn) between cause and result reigns, (2) causation
in the organic world, where we have the phenomenon of growth
(upacaya), and (3) causation in the animate world, where
the operation of moral causation (vipdka-hetu) is superimposed
upon the natural. The elements constituting the stream of
our present life are conditioned, in addition to the natural
course of events, by the mysterious efficiency of past elements
or deeds, if the latter have possessed a moral character of some .
force or prominence. The indifferent activities®of everyday
life have no such efficiency. But a prominent deed, whether
good or bad, will affect the whole stream and may carry its
result either at an early or very remote date. The resulting
event (vipaka-phala) is always indifferent (avyakrta) in the

1 The figurative words of Buddhaghosa (quoted by Mrs. Rhys Davids,
B. Psych., p. 54) are apparontly intended to describe this kind of union.
That vijfi@na is the most general mental element is admitted by all Buddhists;
but that it ‘‘ includes and involves  other elements, let alone aggregates,
has never been admitted in ebkidkarma—it would be pure vijizna-vada.

he sampraynga connexion is known to Buddhaghosa ; cf. Asl., p.42. The

46. K., i, 35, Tibetan, p. 62, 9, argues that, if the mental phenomena were
not different from citla, they would not have been called caitta.
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moral sense, because it is a natural outflow of a previous
cause, and 13 supposed not to be produced voluntarily. This
moral law is also called karma.

The intluence of karme is not in the Buddhist outlook so
overwhelming, controlling the whole universe, as it is in other
non-Buddhist svstems, and as it also becomes, under the name
of vasand, in the later idealistic systems of Buddhism also.
In abhidharma it is one of the forces controlling the world-
process © it 18 the chief foree so far as it controls its gradual
progress towards Final Deliverance.  Its operation is subject
to the following conditions. Every fact produced by the
“ maturing influence 7 (ripaka) of moral or intellectual
antecedents (kerma) necessarily  belongs to animate life
(sattrakhyalk), but is by itself morally indifferent (aryakrto
dharmak). Tt is indifferent because it is a natural outcome
of antecedents, it always arrives involuntarily, automatically.
If something is produced voluntarily. it may become the
starting-point of a new development.  When it has an
outspoken strong moral character, whether good or bad,
it becomes Larma, and will have corresponding consequences
which, again, will appear automatically, since they are fully
foreshadowed by their antecedent and are not voluntary
acts. This explains the definition of Karma, as given by
Vasubandhu: Karma is will (cetanid) and voluntary action
(cetayited karapan).'  Exactly the same definition is found
in the Pali canon, and evidently was current in Buddhism
from the beginning.®

When a new lifgis produced, its component elements, i.e.
the cighteen classes (dhdtus) of clements, are present, although
in an undeveloped condition.  The first moment of the new life
iy conventionally called #)jdd@na. 1t constitutes the third
member (nidiana) of the ever revolving © wheel of life ", Its
antecedents are kerma, i.e. the good or bad instinets sticking
to it from the beginning. In the formula of the “ wheel of
life * this member appears under the name of samskdra, i.c.

1 4b. K..iv, 1 A, 2 Anguttara, vol. iv, 415.
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pre-natal forces. Another, more general, antecedent is
avidyd, the first member of the wheel, representing the defiling
influence (kle¢a) of ignorance and other vices, the absence of
discriminating knowledge (prajid). Among the components
(dhatu) of the new life ten represent matter. They are atomic.
The atoms are compound atoms, they contain the usual eight
components with addition of particles of sensibility-stufl
(rapa-prasdda) or *organic” stuff (== indriya).  The
 tangibility "'-stuff (kayendriya) pervades the whole body.
In some parts of the body, e.g. in the organ of vision, the
atoms have a still more complicated structure. But not
only does matter consist of compound atoms, it consists of
momentary appearances of atoms. In dead, inorganic matter
one moment follows the other, obeying solely the law of
uniformity or homogeneous production (sabhdgaje). The
next moment follows automatically (nisyanda) on the former
one. There is neither growth nor decay. This uniform course
would represent the Buddhist counterpart of what we might
call eternity of matter. Although the same matter is also
present in the organic body, nevertheless the term “ uniform
course”’ (sabhdga-hetu) cannot be applied to it in that condition.
It is reserved for those cases where there are no other causes
+ in addition to the uniform sequence of moments constituting
inorganic matter. When other processes—the process of
growth (upacaya), the influence of intellectus] and moral
causes (vipika)—are superimposed upon the uniform course
ol the existence of matter, when it becomes organic and living,
the consecution of its moments receives other names
(upacayaja, vipikaja). The pure * uniformity-relation
between consecutive moments—the sabhdaga-nisyanda-relation
—obtains only in the realm of inorganic, dead matter. 'When
the atoms of organic matter have assembled, the phenomenon
“of growth (upacaya) becomes- the controlling principle of
development the atoms increase in number. This process
of growth is supported by favourable circumstances : good
food (anna-vigesa), quiet sleep (svapna-vigesa), physical
3



34 THE CENTRAL CONCEPTION OF BUDDHISM

tidiness (s« meskdra-vicesa), and careful behaviour (semadhi-
vigese).  But this growth is not the only factor which
controls the development of living bodies. The influence
of what we may term heredity steps in, and is superimposed
upon the natural process of growth. This is the influence of
karma, the maturing (vipaka) influence of moral antecedents.

"When the organs of the body are being formed, or are

developing, this influence conditions their final constitution.
"The question is then raised, what is the mutual relation of
these two different  agencies, natural development and
heredity ? The answer is that the first process constitutes the
* vanguard 7, or a rampart, under the protection of which
the second, the »ipaka, may safely operate! It is not quite
casy to realize what such an answer may exactly mean.
At any rate, it suggests a more subtle, spiritual, or semi-
spiritual character of the second force. Karma is not quite
physical (paudgalika) with the Buddhists, as it is with the
Jains, but it seems to be semi-physical, since it interferes in
the disposition of atoms along with the principle of growth
that accumulates them.

A very interesting illustration of the meaning of these
Buddhist conceptions about heredity, retribution, etc.—all
facts falling under the head of karma-vipaka—is given by the
following scholastic question. Voice is always produced
voluntarily, consequently it cannot be the product of moral
antecedents, of Larma. 1t is not vipakaja, for all the facts
of heredity are produced automatically (nisyanda). But
we know that the Great Man (mahapurusa), i.e. a Buddha, has
a captivating, melodious voice, a noble elocution. It is one
of the characteristic gifts of a Buddha, and is due, like all his

- sublime qualities, to heredity, i.e. to a long course of moral

prugress running through generations. Therefore his extra-
ordinary voice and elocution must likewise be a consequence
of his moral antecedents (vipakaja). The puzzle is solved by

1 .Ab. K., i, 37,‘and Yacom.—upacaya-santino vipika-santinasya
parivara-avasthanenaiva araksa.
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assuming a double causality. The configuration of atoms in
his organs of speech was influenced by heredity, i.e. moral
causes (ripakaja), but his actual speech is a voluntary, not
an automatical act, and therefore could not be interpreted
as a direct product of his sublime nature, or the result of his
former achievements.!

The clements of moral defilement (Alege) are always present
in a life (smtane), in a latent or patent condition. When
latent they have the form of © residues (anu¢aya), they
stick to the other elements, pollute them, bring them into
commotion and prevent their’ coming down to rest. This
influence of the disquieting elements in life is termed
" genernl cause 7 (sarvatraga-hetu) because it affects the whole
of the stream of life (santana), all its elements become soiled.
The primary cause of this unhappy condition is “ illusion ”
(wvidya), the first, fundamental member in the wheel of life.
It continues to exist and exhibit its influence as long as the
“wheel ” turns, and is gradually neutralized and finally
stopped by an antidote in the form of transcending wisdom
(prajiia amala). Some details about this process will be given
later on when dealing with the “ unrest ” of the elements.
This process of gradual extinction of the klecas and the con-
sequent purification of life is the ultimate aim of the Buddhist
doctrine. For the sake of it the analysis of life into elements,
the research into their functions and connexions was
undertaken :  sanklega-vyavadarikam dam  ¢dstram—this
dqctrine is a doctrine about defilement and purification, or,
more exactly, about the commotion and final appeasement
of life.?

Although emphatically banned from the dwelling of
Buddhist philosophy and replaced by the laws of inter-
connexion, the conceptions of substance and quality seem
to have found a back-door through which partly to

s L Ab. K., i, 37, Tib. text, pp. 65 ff.
..2"The second part of the second Koca-sthana contains an exposition of the
hetu-pratyaya theory. Cf. also Ab. K., i, 35-6, Tibetan text, pp. 64 ff.
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re-enter in their usual position.  For the division of the
elements of matter into primary and secondary (bhita and
bhautika) and of the mental elements into fundamental and
derivative (ciltn and caitta) approaches very nearly the
relation of substance and quality. The secondary are
supported (i¢rita)t by the primary, and this connexion is
inseparable ; the one cannot appear without the other.
In the Buddhist interpretation they are, nevertheless,
separate clements although linked together by the laws of
causation. A special relation of simultancous or reciprocal
causation (sahabhi) is then imagined to save the situation. In
theory the one element is as much the cause of the other
as the latter is the cause of the former.? The ‘mental
phenomena are not included in consciousness (citte), but are
standing by it, mutually they are enveloping (anuparivartante)
it, but, nevertheless, they are separate clements.®  Not-
withstanding these cfforts to maintain their equal rights,
we see that the attempt has not been successful, since there is
a primary and secondary position ; the secondary is spoken of
i supported by the primary, and their connexion is
inseparable. It is presumably for this reason that Buddhadeva,
one of the celebrities of the Sautrantika school, revolted
against such inequality of treatment, and denied the difference
between primary and secondary eclements: he maintained
that all were equally primary (bhite and not bhautika).d
But this stricture had no success; it was disposed of by
reference to the Scriptures and by pointing, as it would seem,

' Tho derived olomonts of matter are called wpidaya-ripa, i.o. bhitani
up iddya ; cf. the dis¢ussion under Ab. K, i, 35.

3 1bid., ii, 51.

3 It is curious that the citta is relatoed to caitta by the sahabhii relation,
‘which is dotined as mutual causality, one member being the cause of the
othor as much as the latter is the cause of thoe former. Neovertheless, the
leaittas stand to cilta in another relation, called sumprayoga. They *‘ envelop™
}tho citla, but do not enter into it, for this would mean ‘‘ inherence *’, which
is prohibited. Through the cobweb of these devices ono can clearly watch
the apparition of the ghost of the Soul, which it has cost so much effort
to ban.

¢ Thid., i, 35.
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to the prominence of the tactile sense data; the general
manifestations  (laksane) of matter —-repulsion, attraction,
heat, and motion-- are all tactile phenomena, and they are
general,! whereas colour, ete., can be apprehended by vision
alone. Moreover, the translucent matter of the sense organs
could not exist (i.c. appear) without being backed by scme
more consistent forees.”

XI. IMPERMANENCE OF THE KLEMENTS

The elements of existence are momentary appearances,
momentary flashings into the phenomenal world out of an
unknown source. Just as they are disconnected, so to say,
in breadth, not being linked together by any pervading
substance, just so are thev disconnected in depth or in
duration, since they last only one single moment (ksana).
They disappear as soon as they appear, in order to be followed
the next moment by another momentary existence. Thus a
moment becomes a synonym of an element (dkharma). two
moments are two different elements. An clement becomes
something like a point in time-space. The Sarvastivadin
school makes an attempt mathematically to determine the
duration of a moment® It, nevertheless, admittedly
represents the smallest particle of time imaginable. Such
computations of the size of the atom and of the duration of a
moment are evidently mere attempts to seize the infinitesimal.
The idea that two moments make two differeht elements

\ Caraka ((arirasthina, chap. i) likewise points out that tho laksanas
of his five bkitas are tactile phenomena—spar¢-endriya-gocaram.

2 Buddhadeva in his turn quotes the Garbhavakranti-silra (not to be
traced in the Pali canon) and & passage stating that at the conception
moment of Buddha (i.e. tho third nidana, technically called vijiana) the.
ombryo was gaddhatuka, i.e. consisting of six elements, wvijiidina, four
mahabhiitas, and akica : the bhautikas are not mentioned. But it is answered
that the mahabhitas are alone mentioned, since bhiila reprosents the
bhautikas as well, and »ijiiana is here equivalent to citta and caitta (4b. K.,
i, 35, Tibetan text, p. 62,6 ff.). Sugruta (Sitra-sthana, xii) has the same view
as Buddhadeva. He likewire shares the view that the prominence, utkarsa,
w not the quantity, of one kind of atoms, determines the class of the compound.

3 Ab. K., iii, 15; cf. 8. Z. Aung, Compendium, p. 25.

o
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remains. Consequently, the elements do not change, but
disappear, the world becomes a cinema. Disappearance is
the very essence of existence ; what does not disappear does
not exist.! A cause for the Buddhists was not a real cause
" but a preceding moment, which likewise arose out of nothing
in order to disappear into nothing.

It is at present impossible to determine the epoch when
this theory was definitely framed. Some of the oldest schools,
at any rate, expressed it very clearly.? They maintained
that mountains. trees, the clements of matter, all elements
in general, were momentary apparitions, like moments of
thought. The schools differed on this point, and the complete
logical demounstration was constructed, probably, at the time
when logic had taken the place of abhidharma? But it is
‘easy to realize that, given the fundamental Buddhist idea of
the plurality and separateness (prthaktva) of their elements,
this idea, worked out with the characteristic Indian intrepidity
in philosophical construction, must have been carried to its
logical consequence, i.e. the assuming of no duration, since
there was no stuff that could possess duration.

.+ Thus existenco becomes synonymous with non-existence, sinco every
fact disappoars at the same moment when it appears. This is tho Indian
way of expressing the idea developed by H. Bcrgqon Creative Evolution,
p- 2: ‘ the truth iy that we change without ceasing, and that tho state
itsolfis nothing but change.” The conclusion of Bergson is to the indivisibility

of duration, whereas the Buddhists stick to tho separate moments and make .

thom appoar out of nothing—asata wtpidah—and again disappear into
nothim;——niranmya vinacah ; cof. Nyayabindut., p. 68. Vedanta-sira,
ii, 2, 6, and Sankhya-sitra, i, 44-5, accuse the Buddhists of converting
existonco into non-existonce.

3 Kathavatthu, xxii, 8 : ela-citta-khanika sabbe dhamma. .

3 The ancient torm seoms to have beon anitya, which is accepted by all
.schools. It was replaced in the sequel by ksanike. This may reflect some
change in the definiteness of the viow. The logical argument is that every
moment being a ditlerent dotermination, must be a separate entity :
viruddha-dharma-samsargad dhy anyad rastu, cf. Nyayabindutika, p. 5
(Bibl. Ind.). By the conversion of the proposition yat sat tat ksanikam it
was proved that, if something did not disappear, it did not exis}.
The doctrine is fully expounded in Ratnakirti's Ksanabkangasiddhi {Six
Buddhist tracts, Bibl. Ind.), and it is controvertod in numerous Brahmanical
works.
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A consequence of this doctrine was a denial of motion. A
really existing object, i.e. an element, cannot move, because it
disappears as soon as itappears, there is no time for it to move.
This does not contradict the circumstance that one of the
general characteristics of matter, the fourth mahabhita, is
motion. Every motion is resolved in a series of separate
apparitions, or flashings, arising in contiguity to one another.!
Motion of physical objects, as explained in the abhidharma,
gave the best support to the consideration of dead matter as
a series of evanescent flashings. The phenomen of acceleration
of falling bodies is explained by a difference in the intensity
of the element weight or motion (irana) at every moment of
its downward course, since the object at every moment is
differently composed.?2 An element is thus comparable to a
fire, it consists of a series of separate flashings following one
another, every moment representing a new fire.

The Sarvastivadins construe the theory of the momentary
character of the elements in the following manner.? Every
element appearing in phenomenal life i3 affected
simultaneously by four different forces (samskdras), the
forces of origination (utpdda), decay (jard), maintenance
(sthiti), destruction (anityat@).* These forces affect every
element at every moment of its existence, they are the most
universal forces, the characteristic feature or the manifesting
forces of phenomenal existence (samskyta-laksandani). The
elements affected by them are called the manifested elements
_(samsk,rta-dharma). Unaffected by them are only the three

& 4b. K., iv, 2, na gatir, ndgat: it is not I.'riyd'. but nirantara-utpada,
see below, under Theory of Cognition, p. 60,  *

2 Ab. K., ii, 46. The Vaigesika admit one indivisible samskira till the
cessation of a motion. This would correspond to Bergson’s idea of the '
indivisibility of motion. The Naiyayikas, on the contrary, admit as many
samskaras as there are momontary kriyas.

3 Tt is oxpounded with all details of the issue between Sautrintikas and
Sarvistividing by Vasubandhu in 46. K., ii, 46. Professor 1. de la Vallée

.Poussin has kindly communicated to me his French translation of this
important text, which I compared with my own English translation.

¢ Somstimes reduced to three—birth, subsistence, and decay.
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elements of eternal unchanging existence (asamskrta-dharma).
The term samshrte is therefore synonyvmous with ksanika,
L.e. impermanent or momentars.! o

According to the laws of interconnexion between elements,
these four forces always appear together and simultaneously.
They are sahabhii.* Being elements themselves, they are in
need of secondary forees (upalaksana) in order to display their
efficiency.  The realistic tendeney of the Sarviastivadins, if
there was any, consisted in constructing some realities
corresponding to our ideas or habits ot speech. This tendency
"they shared with the Nyaya-Vaigesika system. Just as the
latter had a quality of conjunction (samyoga) as something
real, additional to the things which were joining, just se the
Sarvastivading had their origination, decay, existence, and
destruction in addition to the elements originating and
disappearing at the same moment. They insisted that these
four forces, and the secondary potencies influencing them in
their turn, were realities (dravyatah santi). Against this idea '
of an element which was simultaneously originating, existing,
and disappearing, the very natural objection was raised by
all the other Buddhist and non-Buddbist schools that
‘production and destruction could not be simultaneous. On
the other hand. it was impossible to allow an element more
than one singie moment’s duration, since two moments
constituted two elements. The Sarvastividins met the
objection by pointing to the difference between an element
in itself, its real naturce (svabhdva) and its efficiency-moment,
its function, or manifestation (kiritva, laksana). The elements
or forces may be opposed to one another, vet their effect
may result in some single real fact, as e.g., supposing three
asyassins have resclved together to kill a man hiding in some

! 'The translation of samskrin-dharma as ‘‘ compound ” is a contradictio
in adjecto. A dharma is never compound, it is always simple. Wherever
there is composition there are several dharmas.

¥ Just as the cilla never appears without simultaneously being accom-
panied by caitta-dharmas, or the four mahibhitas appearing simultaneously
with the bhautikas.
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dark recess, one of them (u¢pade) pulls him out of his hiding-
place (the future), the other seizes him, the third stabs him,
all acting simultaneously. The victim (dharima) appears only
to disappear. The reality moment is the moment of action,
of its being achieved. " We call a moment,” the Sarvastividins
maintain, ¢ the point when an action is fullv achieved.” ' We
have here the germ of the later idea that this moment is some-
thing transcendental, something that cannot be expressed in
a discursive thought.? The moment was then raised to the
position of the ‘‘thing in itself "3 the transcendental
foundation of reality ; indeed, the absolute reality itself —a
conception which had great importance in the development
of later Indian philosophy.®

The Sautrantika school takes a more simple and reasonable
view of the question. They denv the reality of the four
manifestation-forces of production, decay, etc.® The corre-
sponding notions of production, destruction, ete., refer, not
to single moments, but to series of them (santana).” Even
if applied to one moment these notions do not imply the
existence of corresponding realities, they are mere names
for the fact that a momentary entity appears and disappears.’
This entity itself appears and disappears, there is no need of
supplementary forces for this. Consequent on that, a further
very important divergence between the two schools arises.

As stated above, the Sarvastivading maintain that all elements
‘ [}

! Kriyi-parisamapti-laksana eso nak ksapah, Ab. K., ii, 46; cf.
Nyayabindutikda, p. 13 (Bibl. Ind.): ksanike vastuni . . . eka-kriya-
karitrena sahakari grhyate. .

? Ksanasya (jianena) prapayitum agakyatvat (ibid;, p. 16).

3 Svalaksana, ibid.

4 Paramartha-sat, ibid.

5 Dharmakirti identified the moment with pure sensation, where subject
and object coalesce, and the Vedantins deemed that we have in this moment
a direct perception of brahma. The Indian astronomers and mathematicians
knew the differential concoption of instantaneous motion of a planet,
tatkaliki gatik, & motion constant during an infinitesimally small interval;
<f, B. Seal, Positive Sciences, p. 77.

8 -Dravyato na santi, cf. Ab. K., ii, 46.]

7 1bid.
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exist on two different planes, the real essence of the element
(dharma-svabhdra) and its momentary manifestation (dharma-
laksana). The first exists always, in past, present, and future.
It is not cternal (nitya) because eternality means absence of
change, but it represents the potential appearances of the
element into phenomenal existence, and its past appearances
as well.  This potentiality is existing for ever (sarvada asti).
Even in the suppressed state of Nirvina, when all life is
extinct, these elements are supposed to represent some
entity, although its manifestation-power has been suppressed
for ever. The future potential elements are, indeed, divided
in this school into two different sets, those that will appear
(ntpatte-dharma) and those that are suppressed and never will
appear (anutpatti-dharma).  Since the moment (ksana) is not
something different from the element (dharma), time in general
is not different from the clements taken collectively, as far
as they have not lost their capacity of appearing in phenomenal
life. In fact, ** the times " is one of the svnonyms used to
designate collectively the elements appearing in ordinary
life.!  But the term " time 7 (kala), implying the reality of
one time, is carefully avoided; it is replaced by the term
* transition ' (adhran). When the Sarvastivadin maintains
that * everything exists 7, it means that all elements exist,
and the emphasis which is put on the reality of e¢lements
refers to the conception that their past as well as their future
transition répresents somethinig real.  From this fundamental
tenet the school derives its name. Since the conception of an
element answers rather to our conception of a subtle force
'than of a substance, the reality, i.e. effectiveness, of the past
is not so absurd as it otherwise would appear. ,/ The
Sautriintikas denied the reality of the past and the future
in the direct sense, they admitted the reality only of the
present. The future, they contended, was not real before
becoming present, and the past was not real after having been

! upadina-skandha, of. 4b. K., i, 7, Tibetan text, p. 12, 6.
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present.! They did not deny the influence of past facts upon
present and remote future ones, but thev explained it by a
gradual change in an uninterrupted sequence of moments,
this sequence having a starting-point in a conspicuous
or strong impingeing fact ; it was for them one of the laws of
interconnexion between separate elements.?

There was another school which occupied an intermediate
position between the Sautrantikas and Sarvastivading; it
maintained the reality of the present facts and of that part of
the past ones which had not already lost their influence, but
the reality of the future ones and of that part of the past ones
which had ceased to exhibit any influence it denied.
Vasubandhu calls this school the Vibhajyavidins, or
Distinguishing School.®* The whole argument between the
rival schools 1s presented by Vasubandhu with every detail
in his usual masterly manner and need not he repeated here.4

XII. IMPERMANENCE IN SANKHYA-YOGA

The deprecation of ** change and decay ” and its contrast
with something that “ changes not” is a popular theme
with many religions and philosophies. The merit of having
worked it out up to the remotest logical consequences
appertains to Buddhism. It appears that in this work
the Buddhists were assisted by the parallel work of
Brahmanical philosophers of the Sankhya-Yoga school.
The starting-point of the latter was just the®reverse of the
Buddhistic one. They maintained a unity of existence,
cause and effect were one in essence. But a corollary of the

1 Ab. K., v, 24 I, cf. Appendix I.
2 4b. K., ix, cf. Soul Theory, p. 949.
3,In the Kathacatthu, i, 8, such opinions are ascribed to the Kigyapiyas.
These also admitted the reality of that part of the future which was fore-
" shadowod or fixed by tho past or present. Hiuen Thsang states in his
"Commentary that the Kicyapiyas are here meant under the name of
Vibhajyavidins (McGovern). The Thoravidins seem to have shared the
same opinions as the Sautrintikas. The explanation of vibhajya-vida as
* orthodoxy or analytic school because Buddha himself was vibhajya-vadin
(cf. Kathavatthu, introduction) seems to be unknown to Vasubandhu.
. ¢ Cf. translation in Appendix 1./
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unity of substance (sathkarya-vada) was the constant change
of its mamfestations ; this change was also conceived as
momentary (praliksana-parindma).  The moment is here
defined as the infinitesimally small measure of time, just as
the atom is the smallest imaginable fraction of matter.! Two
moments cannot coalesee,? therefore there is no real duration,
no time outside the moment? Time is an idea without
reality, an empty construction of the mind.* The only reality
is the momentary thing. The past and the future are not
real directly, but, sinee the present cannot exist without a past,
the lutter is inherent in the fact of change® ‘ Therefore,”
says Vyisa, " the whole universe is included in one single
moment, all the real units of change you may imnagine® are
merged in every single moment.”” Concluding, Vyasa
admits two kinds of eternity, immutable eternity belonging
to the soul and eternity of mutation®belonging to matter.®
The unit of change is termed dharma, and it is identified with
the moment (ksana) in Yoga as well as in Buddhism. The
change of manifestation was called a change of dharma?;
but in the Brahmanical system it is quite natural to make use
of this term, since an old and usual meaning of it is ** quality ”,
and in the Sankhya view the changing manifestations are
appurtenances of some pervading stuff. It is therefore
probable that the technical meaning of this term in Buddhism
developed from one of its old meanings, with the difference
that, quality being left without any support by the substance,
it became an independent quality, or quality in the role of
© substance. As in the Buddhist system, these manifestations

1 Vyasa's Bhasya, ad iii, 52,

3 1bid.

3 Ksana-tatkramayor nasti vastu-samaharah, ibid.
b Vastugunyo buddhinirménai, ibid.

5 Parinamaneilah, ibid.

" Tbid., ami sarve dharmah.

1bid., fattsanoparuddhah.

Ibid., iv, 33.{*

Ibid,, iii, 13.

s = =
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are conceived as forces (¢akti)! and even potential forces
(yogyatavacchinna),? corresponding to the Buddhist conception
of a samskdra. The difference is that they belong to some
substance (dh«rmin). The reality of a ** transition-time ”
(adhvan) as distinguished from a * duration-time” (kdla)
was admitted ; the same term-—adhran—is used on both
sides to express the first of these conceptions.®

1f we turn to the Sarvastividin view, which admitted some
transcendental everlasting reality of the elements along with
their passing manifestations, the similarity becomes still
more striking, and the difference is often restricted to the
wording. A dharma, says Vyasa, exists in all the three times.*
The manifestation (dharina) and the manifested (dharmin) are
quite the same, the manifestation represents only the way in
which the manifested appears.® The reality of the past and
the future is then proved by Patanjali and Vyisa in almost
the same expressions that are used by the Sarvistivadins,®
with the difference that there is no mention of separate forces
(suneskrta-laksanani) of production and destruction. When
accused of drifting into Sankhya, the Sarvastivadins justified
themselves by pointing to these momentary forces, which
saved the Buddhist principle of detached entities.”

The question of the relation between the permanent essence
of an element and its manifestation was thoroughly discussed

! Tbid., iii, 1t

2 Tbid.

$ Thid., iv, 12,
¢ ¢ Ibid,, iii, 13.

5 Thid.

$ The Sarvastivadins argue that the past and the futuro must exist
bezause we have a knowledge of the past and of the future objects; this
knowledge cannot be of non-existence, i.e. of nnthing. We find quite the
same argument in Vydsa-bhdsya, ad iv, 12, cf. Appendix I.  Stress is laid
upon the conception adhvan ‘ transition ', when tho reality of past and ,

present aro asserted : adhva-vigistataya satllvam trayanam apy avigislam
(Vicaspati ad Vydsa-bhasya, iv, 12). This reality is inherent in the

- fact of transition : ye tu bhita-bhavinah ksanas te parinamanvita vyakhyeyah

(ibid., iii, 52). Otherwise there would bo contradiction between iv, 12,
and iii, 52, where it is said : na pirvottara-ksanih santi.
7 Cf. Appendix I.
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among Buddhists, and four solutions were suggested. The
first belonged to Dharmatrata’: it maintained unity of
substance (dracie) along with a change in existence (bhava).
This was dismissed by simply pointing to the obvious fact
that this was Sinkhva and not Buddhism. The second
explanation belonged to Ghosa; it assumed that elements,
although existent in the past, present, and future, changed their
aspect (laksana), or intensity, accordingly as they appeared
at different times ; just as the passionate love for one woman
is only an intensification of a feeling which is alive towards
women in general ; it does not mean total absence of this feeling
in other cases. This explanation was not accepted on the
ground that it implied co-existence of the different aspects
at the same time.  Vasumitra advocated a change of condition
(avasthd), ie. of efficiency (karitva) in the present, and non-
efficiency in past and future. This view was accepted in the
school as the correct one. It was illustrated by the ball of
an Indian abacus : being thrown in the hole for units it means
one, in the hole for hundreds—hundred, etc. Finally
Buddbadeva thought that past, present, and future were
contingent (epeksa) upon one another, just as the same woman
may be a mother with respect to her child and a daughter
with respect to her mother. This was dismissed as leading
to a confusion of the times. "The_: passage of the Vibhdsd, where
these opinions of four celebrated masters of the Sarvastivadin
and Sautrantika schools were Teported, enjoyed apparently
great popularity. Reference is made to it in later Buddhist
works,® and it evidently was borrowed from the Buddhists
by Patanjali and Vyisa. Yogasitra, i, 13, aims at giving
ian explanation of the time variations of one substance; it
adopts the suggested explanations not as exclusive of one
another, but as subordinate and co-existent. The change of
manifestation (dharma) is characterized further on as a change

J Ihid. .
. % Ase.g. in Bhavyva's account of the secte; cf. Rockhill's Life of Buddha.
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of aspect (laksana) and condition (avasthd). The characteristio
examples for illustrating the suggested explanations are
repeated in Vyasa's Bhasya with slight modifications. As
though answering the variety of the Buddhist theories,
Vyisa emphatically maintains that the change of quality
(dharme), aspect (laksana), and condition farasthd) is but the
same fact variously described.  *“ There is, therefore,” savs
he, * only one kind of mutation of matter, though variously
described by us . . . The mutations of external aspect (dharma)
and of time-variation (laksana) and of intensity (cvasthd), as
here described, do not transcend the substance as such. Hence
there is only one kind of mutation which includes all those
, varieties we have described.” ! Buddhadeva’s theory that
the time variations are contingent upon one another, which
‘logically leads to the conclusion that essence and manifestation
are interchangeable terms, may have influenced the somewhat
similar theory of Patanjali and Vyasa that substance and
quality are contingent (s@peksike) terms.®
The doctrine of momentary universal change originated
probably in the Sankbya system. From this doctrine it
receives the name of a Theory of Change—parinama-vida,
which is only a natural corollary of its fundamental principle
of unity between cause and effect (satkdrya-vada). Itisnatural
to surmise that early Buddhism has heen influenced by it.
But in a later period the Sarvastividin philosophers
unquestionably exercised a considerable influtnce on the
formation of the Sankhya-Yoga doctrine.?

1 ('f. Professor J. H. Woods’ translation in his Ypga System of Pataiijals
(Harvard O.8.), p. 217.

2 Vyasa, iii, 15.

3 The points of similarity between the Buddhist system and the
Sankbya-Yoga, especially as presented in the Yoga-Sutra and Bhasya, are
8o overwhelmingly numorous that they could not escape the attention of
the students of abkidkarma. Some of them have been occasionally noticed
above. The point deserves special treatment. Professor de la Vallée
Poussin has kindly communicated to me in MS. a paper prepared by him
on the subject. He also informs me that Professor Kimura in Japan has
arrived at the same conclusions independently from him.
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XIII. U~ResT OF THE ELEMENTS

The third salient feature of Buddhist elements is that they
represent dublha, a term which has always been rendered by
suffering, sorrow, cte. Sufficient as this interpretation may be
for popular literature, it is evident that theoretically something
else is meant. Such expressions as “ the element of vision
(caksuh) is sorrow ! *all eclements influenced (sdsrava,
i.e. influenced by desire to live) are sorrow " 2—an element
* colour ¥ might be brought under the head of “ sorrow ”
as well 3--could not be understood if our usual idea of
sorrcw was brought in. The idea underlying it is that the
elements described above are perpetually in a state of
commotion, and the ultinmate goal of the world process consists
in their gradual appeasement and final extinction. The old
Buddhist credo (ye dharma heti-prabharah) already expresses
the idea very sharply: “ the Great Recluse has indicated
the (separate) elements, their interconnexion as causes and
offects, and their final suppression.”

Vasubandhu likewise * states that Buddha in his compassion
for the troubles of mankind offered them a means of salvation
which did not consist of magie or religious boons, but of the
knowledge of a method of converting all utpatti-dharmas into

t b, K. i, 19, Tibetan text, p. 31, 5.

? 1bid., i, 9, Tibotan text, p. 13, 6.

3 Because it is entered into the upddana-skandhas, a synonym of which
is dubkha and'dubkka-samudaye (Ab. K., i, 8. Tibetan text, B.W.). The
translation of arya-satya by * Aryan facts '’ (M. Ting and Mrs. Rhys Davids)
is evidontly better than the old translation** truth . What is really meant
is a distribution of the elements (dharma) into four stages, unrest (duhkha)
and its cause (samudaya). tinal appeasement (nirodha) and its cause
(marga), & formula of clemcnts corresponding to every stage. The sisrava-
dharmas are the same as dubkha and samndaya, the anasrava-dharmas the
same as nirodha and marga ; of. Ab. K., i, 3. Thusduhkhka in this formula
does notatall mean ** sorrow "', but itisasynonym of the seventy-twodhkarmas,
or the tivo updadana-skandhas. Tts general meaning is exactly the same as the
meaning of the formula ye dhamma. This duhkha is parinama-dubkha.
Evidently Ledi Sadaw had this conception in view when pointing to the
difference between two kinds of dukkka; cf. Mrs. Rhys Davids,
B. Psych., p. 83. Cf. 8. Schayer, Mahdydanistische Erlosungslehren. p. 6.

¢ Ad 4b. K., 5, 1. T
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anutpatti-dharmas, i.c. of stopping for ever the commotion
created by the operation of the forees active in the process of
life.t Our conception of a Buddhist element (dharma) would
not be complete if this connotation of a commotion to be
suppressed (heya) were not included, along with its non-
substantiality and momentary evanescence.

This feature ccnverts the dharma-theory into a doctrine
of salvation—the chief aim of theoretical as well as practical
Buddhism. The doctrine amounts shortly to the following
details. From the view-point of a gradual progress towards
Final Deliverance all the elements of life may assume two
different characters: they either are characterized by a
tendency towards life., commotion and turmoil, and then they
are called sasrave,? i.e. " influenced ” by passions; or they
are ““ uninfluenced ™' (endsrava), i.e. they exhibit the opposite
tendency towards reduction of life, appeasement of commotion
and even annihilation.3 The passions (kle¢a), being themselves
separate elements, i.e. represented as substantial entities,
aflect the stream of life (santana) to which they belong.
Roughly, the first set of elements (the sasrava-dharmas)
correspond to the ordinary man, with all his enjoyments and
bothers in life; the second make up the saint (arya),
who stands aloof from all interest in life and cares only for
Final Deliverance. A thorough knowledge, a discrimination,?
of all elements of existence is essential for Sa.lvatirm, since
when they are known they can be singled out and gradually
suppressed one after the other. The connotation of the term
“ element ”’ (dharma) thus includes three further conceptions :
(1) it is something that can be wel determined, i.e.
distinguished in the complex stream of life as an ultimate

O oAb K., 0, 1,

2 Cf. 4b. K., i, 3. The derivation of the word from the root sru is, no
doubt, correct, as is proved by the Jaina view of the karma matter
“ flowing »’ into the body through the pores of the skin.

3 The eternal asamskria elements are included among the andsrava class
(4b. K., i, 3).

4 4b. K., i, 2, dkarma-pravicaya—a thorough picking out of clements
one by one.

4
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reality ; (2) this something is in a state of eternal commotion ;
(3) it is something that must and can be appeased, and brought
to an eternal standstill?

A special element received in this connexion extraordinary
prominence. It is termed prajid. which may roughly be
translatea * understanding . 1t is one of the cilta-makha-
bhimika clements, ie. a mental faculty always present, in
every conscious moment.  In the ordinary plane of existence
1t i3 synonym.ous with mati and means simple understanding,
the capacity of appreciating something. But it 15 capable
of development and becomes then prajiad amald, © immaculate
wisdom,” anasrara prajnd, ' understanding uninfluenced (by
mundane considerations).” Its presence gives the whole
stream (santana) a special character, it becomes the central
element of the stream, and its satellites—all other elements
of the * stream “--feelings, ideas, volitions, become pure.?
The presence of this element acts as an antidote against other
elements that are * unfavourable” (akugala) for progress ;
they gradually disappear and cannot reappear in the same
stream. The first thing to be realized in such a state is the
theory of the elements (dharmatd), the idea that there is no
permanent personality (pudgala, atma, that the supposed
personality really is a congeries of eighteen components (dhatu).
When the wrong view of an existing personality (satkaya-drsti)
is disposed of, the path that leads to Final Deliverance is
entered. Every vicious, or disquieting, ‘‘ unfavourable”
(akugala) element has a special antidote in the agency of
wisdom : when suppressed it becomes an anupatti-dharma,
an clement which never will return, a blank is substituted
191‘ it; this blank (nirodha) is called ‘ cessation through

! In the terminology of abkidharma ‘‘ something to be suppressed
means that it is an elomont (dkarma) ; cf. Ab. K., i, 15, Tibetan text, 27, 8.
If something is not mentioned among the objects to be suppressed, that
means that it is not a dharma ; of. 4b. K., ix, Soul Theory, p. 844. Something
to be * well known, thoroughly known*’ means likewise that it is a dkarma
(ibid., p. 837). .

* 4b. K., i, 2, and Yacom. comment.
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wisdom ”  (pratisankhya-nirodha)!  But only the initial
stages of saintliness can be reached through this so-called
drsti-marga, i.e. through knowledge a certain amount
of dharmas has its flashings stopped. The remainder are
stopped by mystical concentration, they are bhivand-heya,*
i.e. to be suppressed by entering the realms of trance. In all
Indian systems the ultimate instrument of salvation is Yoga.
This can not only do away with the intellectual and moral
elements that are '‘unfavourable”, but can stop the
existence or appearance of matter itself. We have seen that
matter is reduced in this system to sense-data, which are
conceived rather as forces, momentary flashings. Practical
observation has shown to the philosophers that when a certain
degree of intense concentration is reached the sensations of
taste and smell disappear, hence, it is concluded, the objects,
the sense-data of odour and taste, have likewise vanished.
Founded on this practical observation, a plane of existence
has been imagined,® where living beings or * streams”
(santana) consist only of fourteen instead of eighteen com-
ponents.? 1In the .dbhidharma-koga the question is raised,
how many elements can be suppressed through knowledge
and how many through ecstasy ? and it is answered that some
mental elements are suppressed by mere knowledge only,
namely, the belief in a real personality (sat-kaya-drsti) and its

A Pratisankhya is synonymous with prajia amala ; it is the same as the
rm)nu or prasankhyina in the Sankhya-Yoga systom, an agency destroying
tie klegas. It was probably the original meaning of the word samkhya, from
which the system recoived its name. The Buddhist specification in the way of

“the preposition prati- refers to the separateness of the eloments, of which
every ono needs a soparate action of wisdom in order to Be suppressed ;
of. 4b. K., i, 4. The same tendency is probably responsible for the term

t prati-moksa instead of moksa, as prati-vijiaptik, cf. above, p. 16; the term
prati-buddha, on the contrary, is used as a designation of the “ Enlightened
One ", in the Upanisads (cf. H. Oldenberg, Diec Lehere dur Upanishaden,
p. 131), by Jains, Sankhyas, but not by Buddhists.

1% 4b. K., i, 20.

3 4b. K., bhasya, ad i, 30, Tibetan text, p. 53, 4, where this explanation
is attributed to Crilabha, and is, evidently, shared by Vasubandhu himeelf.
¢ The dhitns Nos. 8-7 and 14-15 are in abevance.
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consequences-—all the feelings, ideas, and volitions and forces
connected—they disappear as soon as the antidote, i.e. the
anatma = dharma-theory, is realized. Other impure elements
(s@srava), all the material elements (dhatus 1-5 and 7-10),
and all sensuous consciousness (dhatus 13-17 : fifteen dhatus
in all) can be suppressed only by ecstasy.! Since matter was
conceived as a play of subtle forees, its disappearance in a
manner similar to the suppression of passion and wrong views
is not so illogical. The purified elements of “the saint
(andasrava-dharma) could not be suppressed at all, but
they likewise disappeared at the time of Nirvana, through
absence of new karma, ie. elements of unrest (duhkha),
to which the commotion of the world was due. Imagination
has constructed whole worlds where these kinds of matter
and sensations corresponding to them are absent, they
are the worlds of reduced, or purified, matter.? They
can be entered either by rebirth in them (utpatti), or by
an effort of concentration (samdpatti), an absorption which
transports into higher planes of existence not merely
Buddhists. Working further on upon the same principle,
higher worlds are constructed where the material side—the
sense-data—cxperience further reduction and finally worlds
purely spiritual are reached, where every matter, ie. all
sensations and sense-data are absent. Speaking technically,
the formula of a living being in these planes of existence will
reveal only‘three component terms (dhdtw): consciousness
(mano-dhdtu), mental phenomena and forces (dharma-dhatu),
and abstract, non-sensuous cognition (mano-vijiana-dhatu).?
These purely spiritual beings (or, more precisely, formulas of
being) have their consciousness and mental phenomena
‘brought to a standstill at some very high planes of transic
existence : the unconscious trance (asanjii-samdpatti) and
cessation trance (nirodha-samdpatti). But this is, nevertheless,

1 4b. K., i, 40.
1 4b. K., i, 30, ripa-Dhatu.
3 4b.K,i, 3L
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not an_cternal extinction, At last the absolute stoppage of

" all the pure cllmrmaa of the highest spiritual beings is reached,

an eternal blank is substituted for them. This is Nirvina,
absolute annihilation of the samskrta-dharmas, which is
tantamount to the presence of the asamskrta-dharmas.

According to the Sarvastivadins, this quite negative result
is, nevertheless, an entity of some kind. They make a
difference, as stated above, between the essence and the
manifestations of the dharmas. At the time of Nirvana
the manifestations have ceased for ever, there will be no
rebirth, but this essence remains. It is, nevertheless, a kind
of entity where there is no consciousness.

Thus the ultimate goal of the world-process, the final result

. of all purifying, spiritualizing agencies and efforts is a complete

extinction of consciousness and all mental processes. The
absolute (rirv@ne) is inanimate, even if it is something. It
is sometimes, especially in popular literature, characterized
as bliss, but this bliss consists in the cessation of unrest,
(dubkha). Bliss is a feeling, and in the absolute there neither
is a feeling, nor conception, nor volition, nor even conscious-

‘ness. The theory is that consciousness cannot appear alone

without its satellites, the phenomena of feeling, volition, ete.,!
and the last moment in the life of a bodhisattva, hefore merging
into the absolute, is also the last moment of consciousness
in his continuity of many lives.2 The appeasement of wrongs
and passions is the general ideal of humanity; but this
appeasement carried further on and raised to the state of
absolute insensibility is a peculiarity of the Hindu ideal.
Philosophy has converted that into coneeptual formulas,
and the result may seem absurd, but “ whosoever wishes to
be a philosopher must learn not to be frightened by
absurdities ”, says a distinguished modern author.? Buddhism
was not the only Indian system of philosophy to arrive at

1 A4b. K., ii.
2 Ibid., i, 17, Tibetan text, p. 30, 5.
3 Bertrand Russell, Problems of thlosaphy, p. 3L
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such a result: in the Vaigesika system the liberated soul
is as inanimate as a stone (pdsdnavat), or as ether (akacavat),
because cognition, feeling, etc., are not considered as of its
essence, but as an accidental quality produced by special
contacts, which cease when final deliverance is reached.!
The absolute is spiritual only in those systems which accept
the doctrine that consciousness is of the essence of the absolute,
i.e. the doetrine of self-luminosity (sva-prakaca) of knowledge.”

XIV. Tureory oF CoGNITION

The character of a philosophical system generally comes
forth very clearly in its theory of cognition : it enables us to
assign it a place among either the realistic systems, main-
taining the reality of the outer world, or among the idealistic
ones, denying such reality. Among the Indian systems we
find every variety of such theories represented. The
Nyiya-Vaicesika system favoured a naively realistic view
of a series of real contacts —of the object with the sense-organ,
of the latter with an internal organ, which in its turn entered
into contact with the soul, and thus cognition was produced.
The Buddhist idealistic school of Digniga and Dharmakirti
developed a transcendental theory which exhibited some
striking points of similarity with the transcendental theory
of Kant. The Sinkhya-Yoga system would explain the
otigin of knowledge through an assumed assimilation of
the mind-stuff to the object through the medium of a
sense-organ, compared with the attraction of an object by
a magnet.® Even later Vedanta, notwithstanding its strictly
monistic principle, managed to establish some kind of
realistic view about ' seizing” the object by the senses.t
.What was, as compared with these views, the conception of
earlier Buddhism, that part of Buddhist philosophy which

1 Cf. references in A. B. Koith's Indian Logic, p. 261 n.

3 Clearly expressod by Dharmakirti in the celebrated verse: avibhigo
Ai buddyitma. . . .

3 Yoga Sutra. i, 4, 7.
4 Vedanta-sara, 29. *
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admitted the existence of elements (dharma) as ultimate
realities, i.e. the Sarvastivadins and the Sautrintikas ?

Their explanation of the origin of knowledge was in perfect
agreement with their ontology, i.e. with the theory of a
plurality of separate, though interdependent, elements
(dharma). The phenomenon of knowledge was a compound
phenomenon, resolvable into a number of elements
simultaneously flashing into existence. Being conceived as
momentary flashes, the elements could not move towards
one another, could not come into contact, could not influence
one another, there could be no “ seizing ” or ““ grasping ”’ of
the object by the intellect. But, according to the laws of
interconnexion (pratitya-samul pada) prevailing between them,
some elements are invariably appearing accompanied by
others arising in close contiguity with them. A moment of
colour (riipe), a moment of the sense-of-vision-matter (caksuh),
and a moment of pure consciousness (cifla), arising
simultaneously in close contiguity, constitute what is called
a sensation (sparca) ! of colour. The element of consciousness
according to the same laws never appears alone, but always
supported by an object (visaya) and a receptive faculty
(indriya).?

A very important, though somewhat scholastic, question is
then raised : how is it that, if these three separate elements—
the element colour, the element visual sense, and the element,
consciousness—merely appeat, or flash, together, without
,being appurtenances of some non-existing living being, without
being able to influence one another, to ** grasp ”, apprehend,
or come into contact with one another—how is it, then, that
there, nevertheless, is an ‘“ apprehending ™ of the object by
the intellect ? Why is it that the resulting knowledge is.a
cognition “ of colour ”, and not a cognition of the visual sense,

! T'rayinim sannipdtak sparcah. It is misleading to translate sparca by
‘‘ contact ", since it represents a castta-dharma.

* Caksub pratitya ripam ca caksur-vijianam utpadyate. Here caksur-
vijii@na is not a visual sensation—that would be sparca—but a pure sensation,
arising accompanied by a moment of the visual-sense-matter.
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which is supposed to enter the combination on terms cf
equality with the other elements ? The question about the
relation between external (objective) and internal (subjective)
element, and the ** grasping ”’ of the one by the other which
was to have been evaded by the construction of a plurality
of interdependent, but separate and equal, elements, reverts
in another form. The answer is that, although there is no
real coming in contact between elements, no grasping of the
objective element by the intellect, nevertheless the three
elements do not appear on terms of absolute equality ; there is
between two of them --consciousness and object—a special
relation which might be termed “ co-ordination ™ (sariipya),
a relation which makes it possible that the complex
phenomenon --the resulting cognition —is a cognition of colour
and not of the visual sense.

Such an answer amounts, of course, to a confession of
ignorance : this relation exists because it exists, it is required
by the system, without this patchwork the system collapses.
In all Indian--and, indeed, not only Indian—svstems we
always reach a point which must be acquiesced in without
any possible justification. It must be assumed, nct because
it could be proved (na sadkayitum ¢akyam), but because
there is no possibility of escape (avarjaniyataya), it is
a postulate of the system (siddhanta-prasiddham).

! This same sariipya reappears in the transcendental system of Digniiga
and Dharmakirti, as it would seem, in a different, but similar, role of a,
salvago in extromis. Dharmakirti establishes an absolute reality, the thing
in itself, tho singlo momont of pure sensation (¢uddham pratyaksam =
kalpanapodham == svalaksanam =: ksana = paramarthasat); this single
moment of reality is the transcendental (jidnena prapayitum na cakyate)
reality undorlying overy representation with its complex of qualities,
constructed by imagination (kalpan@). Thero is a difficulty in supplying
some explanation of how this quite indefinite moment of pure sensation
combines with the definite construction of reason, and saripya steps in to
save the situation. Its role is consequently similar to Kant’s schematism,
that was intended to supply a bridge between pure sensation (reine
Sinnlichkeit) and reason. Cf. my Logic according to latcr Buddhssts, chap.
on pratyksa. About saripya in SRinkhya-Yoga see below. p. 64.
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In the Abhidharma-koga we have the following account of
the process of cognition ! :—

Question.—We read in scripture, ** Consciousness apprehends.”
What is consciousness here meant to do ?

Answer.—Nothing at all! (It simply appears in co-ordination
with its objective elements, like a result which is homogeneous
with its cause.) When a result appears in conformity with its
own cause it is doing nothing at all; but we say that it
does conform with it. Consciousness, likewise, appears in co-
ordination (sarapya) with its objective clements. It is (properly
speaking) doing nothing. Nevertheless, we say that consciousness
does cognize its object.

Question.—~What is meant by * co-ordination” (between
consciousness and its objcctive element) ?

Answer.—A conformity hetween them, the fact owing to which
cognition, although caused (also) by the activity of the senses,
is not something homogeneous with them. It is said to cognize
the object and not the senses. (It bears the reflection of the
objective element which is its corollary.) And, again, the
expression ‘‘ consciousness apprehends” is not inadequate,
masmuch as here also a continuity of conscious moments is the
cause of every cognition. (‘“ Consciousness apprehends ”’ means
that the previous moment is the cause of the following one.)
The agent here also denotes simply the cause, just as in the
current expression ‘‘ the bell resounds ” (the bell is doing nothing,
but connected with it every following moment of sound is
produced by the previous one). (We can give) another
(illustration) : consciousness apprehends similarly to the way in
which a light moves. *

o Question.—And how does a light move ?

Answer.—The light of a lamp is a common metaphorical
designation for an uninterrupted production of a series of flashing
flames. When this production changes its place, we say that the
light has moved, (but in reality other flames have appeared in
another place). Similarly, consciousness is a conventional name
for a chain of conscious moments. When it changes its place
(i.e. appears in co-ordination with another objective element)
we say that it apprehends that object. And in the same way
we are speaking about the existence of material elements. We

1 Ab. K., ix ; cf. Soul Theory, pp’ 937-8.
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¢ »

say matter ‘“is produced ", it exists, but there is no difference
between existence of an element and the element itself that does
exist. The same applies to consciousness, (there is nothing that
does coguize, apart from the evanescent flashings of consciousness
itself).

The question of the reality of an outer world is, strictly
speaking, obviated. In a system which denies the existence
of a personality, splits everything into a plurality of separate
elements, and admits of no real interaction between them,
there is no possibility of distinguishing between an external
and internal world. The latter does not exist, all elements
are quite equally external towards one another. Nevertheless,
the habit of distinguishing between internal and external,
subjective and objective, could not be dropped altogether,
and we meet with curious situations into which the philosopher
is driven by logical deductions ; consciousness itself sometimes
happens to be considered as an external element with regard
to other elements.  Such elements as ideas (sanjiid), feelings
(vedand), volitions (cetana), and all forces (samskara) are, as
a rule, considered to be external clements. The Abhidharma-
ko¢a gives the following account of the question :—1

Question.—How many among the eighteen categories of
elementary components (dhdtu) of life are internal, how many
external ?

< nswer.—Internal are twelve, (the remaining six) colour, etc.,
are external.

Question.-—Which are the twelve internal ones ?

Answer.—They are the six varieties of consciousness (sad
vijiidna-kayak), i.e. consciousness (1) visual, (2) auditory, (3)
olfactory, (1) gustatory, (3) tactile, (6) purely mental, and their
six respective bases (d¢raya) : the sense-organs of vision, audition,
smelling, tasting, touch, and consciousness itself, i.e. its
preceding moment (being the basic element of the next moment)
—are internal. The remaining six, comprising visibility-matter
(sounds, smells, tastes, tangibles, and mental or abstract objects,
e.g. ideas), are external.

t d46. K., i. 39.
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Question.—How 1is it possible for the elements of existence to
be internal or external, if the Self (or the personality) in regard
to which they should be external or internal does not exist at all ?

Answer—Consciousness is metaphorically called a Self, because
it yields some support to the (erroneous) idea of a Self. Buddha
himself uses such expressions. Ile sometimes mentions control
of the Self, (sometimes control of consciousness), e.g. ** the wise
man who has submitted /Lis Self to strict control, migrates into
heaven,” and (in another place) He says: * the control of one's
conscrousness 13 a weal, the control of consciousness leads to bliss.”
The sense of vision and other sense-organs are the basic elements
for the corresponding sensations; consciousness, on the other
hand, is the basic element for the perception of a Self.  Therefore,
as a consequence of this close connexion with consciousness, the
sense-organs are brought under the head of internal elements.

A very characteristic question is then raised, namely, that
this definition of an internal element does not apply to con-
sciousness itself. If to be internal means merely to be the basic
element of consciousness, as the organ of vision e.g. is the
basic element (Gcraya) for any visual consciousness, then,
since consciousness could not be its own basis, it could neither
be an internal element. The question is solved by stating
that the preceding moment of consciousness is the basis for
the following one, and since time is irrelevant in this definition,
consciousness must also be called internal. In any case, the
dharmah ox dharma-dhdtu, i.e. ideas and all mental phenomena
and forces, are supposed tc be external elethents,! that is
a postulate of the system.

The theory sketched above does not by any means prevent

.our using the expressions of common life with regard to an

! Tho exact division of the eightesn dhdtus from this view-point is in—
(1) Six bases, d¢raya-safka, calksurddi: organs of sense and consciousnese
(manah), otherwiso called sad indriyani, or the six faculties. (2) Six ** based *,
agrita-satka, caksur-vijianadi: five varietios of sensation and intellectual
consciousness (mano-vijiana). (3) Six cognized objects (alambana-satka
and visaya-satka) : five varieties of sense objects and mental objects;
they are, with regard to the second set, dlambanas, and visayas with regard
to the indriyas.
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inter-action or contact between sense-organ and object. We
meet even with the comparison of this contact to a clash of
butting goats, but these expressions need not be taken literally.
About the possibility of any real contact between the sense-
organ and its object, we find the following explanations.!
The senses are divided into two sets according to their power
of acting at a distance, or through contact only. The senses
of vision and audition apprehend their objects at a distance.
For the eye a distance is even a necessary condition, because
e.z. & drop of medicine introduced into the eye cannot be
seen by it. The three organs of smelling, tasting, and touch
must be in immediate contact with the object. The question
is then raised, how is contact possible if there is no movement,
and it is answered that contact is only a name for production
of two elements in immediate vicinity. The question of con-
tact between object and organ of sense affords an opportunity
for debating the question of contact between objects in general.
The Vaibhasikas maintain that when there is a contact,
i.e. simultaneous production of two things in close vicinity,
their vicinity is absolute, there is nothing between, but
Vasubandhu objects that absolute vicinity is impossible for
many reasons. lHe quotes the opinion of two celebrated
philosophers, Vasumitra and Bhadanta; the first says:
‘“ If the atoms of which the objects are composed could really
come into contact, they would be existing during the next
moment,” i.e. since every atom is but a momentary flashing,
its coming into contact is impossible; the contact will be
achieved by another atom appearing in the next moment.
Bhadanta says : ‘* There is no such thing as contact. Contact
is only a name for the close vicinity (of two apparitions).” 2
With regard to matter (rapa), the Abhidharma-koga gives
two different standpoints from which to consider its position
as either external or internal. It is external if part of another's
personality (samtana), his faculties or his objects, internal if

1 4b. K., ad i, 43, Tibetan text, p. 82, 5 f.
2 Nirantaria-ut pida, ibid., Tibetan text, p. 83, 9.
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part of my own personality, my faculties or my objects.
Otherwise it may be distinguished according to the
classification into ‘‘ bases” (@yatana) of cognition. As we
have seen, this classification divides everything according to
the faculties by which it is perceived : the five sense-organs
(tndriya) are internal bases (adhyalmayatana) and the objective
sense-data represent the external ones (bahyayatana).t

Since there is no real difference of external and internal,
the senses do not really play any part in perception ; they are
mere facts or elements that appear together with other
elements according to laws of interconnexion. If we speak of
the sense of vision as perceiving colour, this must not be taken
literally. There is in the Abkidharma-koga® a long discussion
about the relative parts of the two elements, of the visnal
sense and of consciousness, in the process of perception. First
an idealist opponent maintains that consciousness alone
produces cognition, the part of the senses is nil. This opinion
is disposed of by pointing to the fact that consciousness does
not apprehend objects behind a wall, which it ought to have
achieved if it were independent of the sense-organs.® The
Sarvastivadin then reviews several explanations of the
difference between the parts of the sense-organ and con-
sciousness in perception. *‘ We find in Seripture,” he says,
* the following statement ” :—

“ This, O Brahmin, is the organ of vision ; it isqa door through
which to see colours and shapes.” This means that consciousness
eperceives (colours) through the organ of vision (which is com-
parable to a door). It, strictly speaking, means that when we use

1 Cf. Ab. K., i, 20. For the position in the Pali canon cf. Mrs. C. Rhys
Davids, Buddhist Psychology, p. 140 fi. The idea that extornal matter is
the matter entering into the scope of another person’s life may be traced
in the Vibhanga, where exterior ripa is said to be the interior ripa of another
person : rapam bakidha yam rapam tesam lesam parasallinam (1 parasam-
tananan) parapuggalinam, etc. Cf. likewise Majjhima, i, 421 ff. (No. 2
Maharahulovadasutta).

2 Ab. K., i, 42, Tibetan text, p. 77, 10 ff.

3 Ibid., Tibetan text, p. 78, 11 fI.
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the verb " to see ”” we only indicate that there i3 an (open) door
{for the consciousness to apprehend a colour). It is wrong to
nmintain that the organ of vision (raksulk) * looks ” (pacyati),
with the result that it ** sees 7, (perception is produced only by
the element of consciousness).

Question .- -1f 1t 1s the element of consciousness that ““ sees ”,
who is it that becomes conscicus (of the thing seen) ? What is
the difference hetween these two expressions, * to see a colour ”
and ** to become conscious of the presence of a colour ” 2

Answer- Although that (element) which produces conscious-
” neverthe-

s

ness cannot, strictly speaking, be supposed ** to see
less both expressions are used indiscriminately : ““ he sees ”
and “ he gs conscious of 7'y just ay with regard to understanding
(prajia) we may equally use the expressions ** he sees it ” and
* he understands it 7.

The Sarvistivadin then states tbat the elements of visual
sense and consciousness do not exhibit any agency, they simply
appear under certain conditions : the organ of sense and the
object being present, consciousness arises, and the mere fact
of its apparition is tantamount to a sensation of colour, just as
the sun in arising produces the day ; it does nothing, but its
appearance itself is the day. The Sautrantika adheres to
the same opinion, and winds up with the remark : “ What is
the use of this quarrel about ‘who sees’ and ‘who is
conscious " ! It is like chewing empty space! A visual
pereeption (sensation) is a fact, conditioned by two other
facts, an organ of vision and some colour. Which is the
agent 7 What is the agency ? Useless questions! There is
nothing but the elementary facts (dharma-matran) appearing
as cause and eflect. In practice, according to the require-
ments of the case, we may use either the expression ‘the
eve sees ’ or © consciousness is being aware ’.  But we should
not attach great importance to these expressions. Buddha
himself has declared, *do not stick to the expressions used by
common people, do not attach any importance to usual
terms!' ° The eve sees,” *the ear hears,” ‘the nose smells,’
“the tongue tastes,’ ‘ the body feels,’ ‘ the intellect becomes
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conscious,” the Kag¢mirian Vaibhasikas make use of these
expressions (without taking them literally).” 1

This sounds like an answer to the Sankhya philosophers.
Thev maintained that the sense organ ** sees ', but conscious-
ness “is conscious 7.2 The Mimiamsakas adopted the same
view in admitting an indistinct sense-perception (alocana)
comparable to the perceptions of a child and the clear vision
with participation by the understanding.® The transcendental
school of Dharmakirti denied the difference. It maintained
that, distinct or indistinct, the fact of knowledge remained
the same 1n its essence.*

There is no great disagreement between the Vaibhasikas
(Sarvastivadins) and the Sautrantikas on the interpretation
of the origin of cognition. It is in their opinion a complex
phenomenon in which several elements participate, inter-
connected, but separate, with the essential presence of the
element of consciousness among them.®

In the light of this theory of cognition it is surprising to
sec the family-likeness which reveals itself between the
consciousness (ci¢, puruse) of the Sankhyas and its Buddhist
counterpart (v{jiiine). Both are absolutely inactive, without
any content, a knowledge without an object, a knowledge
“ of nothing ”, pure sensation, mere awareness, a substance
without either qualities or movements. Being the pure
light of knowledge it “ stands by, ”’ the phenomeng, illuminates
them, reflects them, without grasping them or being affected
v them.® The only difference is that in Sankhya it represents
an eternal principle, whereas in Buddhism momentary
light - flashes appearing at the time when certain other

1 Ab. K., i, 42, Tibetan text, p. 79, 18.

2 Garbe, Sankhya Philosophie, 2nd ed., pp. 319 fI., 326.

3 Clokavdrtika, Pratyal:sasitra.

¢ Nyayabindut., p. 4 ff.

8 The information about the Sautrantika theory of cognition, contained in
the Sarva-dar¢ana-sangrahe and similar works (bakyarthanumeyatra), re-
poses on & confusion by Brahmanical authors between Sautrintika and
Vijidna-vada, not seldom to be met with.

¢ Garbe, op. cit., pp. 358 fI.
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clements are present. The order which it occupies among the
Buddhist groups (skandhas) of elements is likewise suggestive.
Tt is not included in the mental groups. It has a place of its
own just at the end of the list, similar to the position occupied
by it as the twenty-fifth principle of Sankhya.? In order
to avoid the difliculty involved in the idea of one element
‘“ grasping "’ the other, it is imagined that there is the mere fact
of them being near one another.” Whatsoever that may mean
in Yoga, in Buddhism it refers to interconnected flashings
into existence of two elements.  Their relation of subject and
object, nevertheless, remains unexplained, and this fact is
christened by the name of * co-ordination ™ (saripya). We
meet the same dews ex nhina performing an analogous task
in both systems; subject and object stand aloof from one
another, vet they are © co-ordinated 7.4

It can hardly be doubted that the emphatic denial of
any difference between consciousness, mind, and intellect
in Buddhism is likewise a direct reply to the Sankbya system,
where we find such a gap between consciousness and mind,
and the latter then divided into the threefold internal organ.

The doctrine of identity between consciousness and an
internal organ of knowledge is characteristic for Buddhism
from its very beginning. It is, in fact, another manner of
expressing the denial of a soul and is the direct consequence
of its being replaced by separate elements. We find it clearly
stated in the oldest texts® It probably was, at the time,
a new doctrine, intended to replace an older one. Th=

0

v Sankhya-karika, 64, which has given an opportunity to impute to the
system tho negation of a soul, only proves that the conscious principle
deprived of any characteristic or content, represents in Sinkhya nothing
else than pure sensation, or pure consciousness. Cf. Garbe, op. cit., p. 364.

2 About the order in which the skandhas stand we find a great many
spoculations in 4b. K., i, 22; cf. Mrs. C. Rhys Davids, B. Psyck., p. 54.

3 Vydsa, ad i, 4; ii, 23.

¢ Professor J. H. Woods translates ‘‘ correlation '’, which is much the
same (op. cit., p. 14, 160 ff.).

$ 4b. K., ii, 34 ; Mrs. C. Rhys Davids, B. Psych., p. 66.

S Samyutta, ii, 94 ; Majjhim., i, 250 ff.
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pre-Buddhistic use of the terms is clearly discernible in the
Pali texts. One or the other of these synonymous terms is
used with preference in certain contexts! As an organ
(indriya, ayatana No. 6) and as a common resort (pratisarana)
fcr the sense-organs, the term * mind © (manah) is preferred :
consciousness purcly mental. non-sensuous is called mano-
riidana (dhdatu No. 18), i.e. consciousness arising, not from an
organ of sense, but from consciousness itself, from its
preceding moment, when the preceding moment takes the
place of & support (d¢raya), or an organ (indriya), for a non-
sensuous idea. These distinctions are mere traces of older
habits of thought. The philosophical atmosphere in the time
of Buddha was in all probability saturated with Sinkhya
ideas.  Buddhism cannot be fully understool if these
connexions are not taken into account.

XV. Pre-Buppbnaic Bupprism

(‘an the theory sketched above be characterized as a system
of realism ? It is certainly not the naive realism of Nyidya-
Vaigesika. For the Brahmanical writers it Wwas realism
(bahyarthastitva) because it was different from the later, more
definite, idealism. But the difference hetween Sarvastivada
and Vijiidanavade consists rather in that the former is
pluralistic and the latter converts all elements into aspects
of one store-consciousness (alaya-vijiiana). The whole system
of elements is retained with slight variations. Professor O
Rosenberg is inclined to conclude that in theory of cognition
the Buddhists were idealists from the beginning, but they
were realists so far as they accepted the real existence of a
transcendental absolute reality.? It has, inany case,a position
of its own, very far from ordinary realism, resembling perhaps
some modern theories which accept the reality of external
as well as internal facts and a certain ““ co-ordination ” between

1 Mrs. C. Rhys Davids, op. cit., pp. 17 ff., has with very fine discrimina-
tion traced the different shades of meaning conveyed in the Pali canonical
texts by these terms, which are emphatically declared to be synonymous.

2 Op. cit., chap. viii.

5
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them, without the one * grasping” the other. The
cinematographic representation of the world and the con-
verting of all the facts of the inner and outer world composing
an individual stream of life into a complex play of inter-
connected momentary flashes, is anvthing but realism.
The world is a mirage. The reality underlyving it is beyond
our cognition. Nigirjuna gave the right explanation in calling
it an empty (¢anya) illusion (miaya). Professor O. Rosenberg
insists upon the illusionistic tendeacy of Buddhism from
the very outset.! KEven for Buddhaghosa not only outer
objects, but men were nothing but puppets trying to deceive
us as to their reality.?  That (ankara established his
illusionistic doctrine of Vedanta under Buddhist influence
is at present more or less generally accepted.  But we
must make the difference between the radical illusionism of
(‘ankara and Nagarjuna and the half-way illusionism of
primitive Buddhism. The visible world was, as Vacaspa-
timigra * says with reference to Sankhya-Yoga, similar te an
illusion, but, not exactly an illusion (mayera na tu maya).
The position of the Saukhya, accepting the transcendental
elements (gupas) as the only reality, was just the same.

Whether the andtma-dharma theory was the personal
creation of Cikyamuni Buddha himsclf, or not, is a quite
irrelevant question. In any case, we do not know of any form

1 QOp. cit., chaps. iv, viii, and xviii.

3 Visuddhi-miagga, xi, Warren, Buddhism, p. 158. Mrs. C. Rhys Davids,
op. cit.,, denies in primitive Buddhism both illusionism (p. 65) and
idealism (p. 75). When the root of phenomenal oxistence is declared ¢o
be illusion (aridya), and the process of life is “empty with a twelvefold
emptiness ' (Visuddhi-M., xvii, Warren, op. cit., p. 175), it is difficult
to deny illusionism altogether. As to the different interpretations of
illusion of. S. Dasgupta, History, p. 384. [Professor 0. Rosenberg’s chief
‘argument in favour of idealism was drawn from the fact that the objects
of the outer world were components of one samtana, i.e. internal to the
personality.  But, considoring that in primitive Buddhism all elements are
oqually external to one another and samtana is not a reality, not a dkarma,
there is no idoalism in the later sense. The interpretation admitted by
Mrs. Rhys Davids, p. 75, namely, that ‘ the microcosm (i.e. pudgala)

apprehonded the macrocosm by way of its sense-doors ™', looks dangerously
like satkayadrsti! 3 Vyasa,iv, 13.
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of Buddhism without this doctrine and its corollary
classifications of elements into skandhe, dyatana, and dhatu,
the laws of their interconnexion (prefilya-samutpida), and
the complicated constructions which these termini involve.
This is also, as Professor O. Rosenberg rightly remarks, the
common foundation of all the ferms of Buddhism in all the:
countries where this religion flouriches at present. Failingi
to realize that, some superficial observers concluded that in
the northern countries Buddhism was * degenerate ” and
altogether a different religion. It is a salient feature of Indian
philoscphy that its history splits into several independent
lines of development which run parallel from an early
beginning down to modern times. Each development has its’
own fundamental idea to start with, and the development
makes every effort to keep faithful to the start. Thus we
have the realism (@rambha-vada) of the Vaigesika, the pluralism
(sanghdta-vada) of Buddhism, the evolutionism (paripama-
vada) of Sankhya-Yoga, and the illusionism (vivarta-vada) of
Vedinta running in parallel lines of development from the
remotest antiquity, cach with its own ontology, its own theory
of causation, its own theory of cognition, its own idea of
salvation, and its own idea of the origin of the limitations
(aevidyd) of our experience.

We know of celebrated philosophers who have been engaged
in more than one line, but the lines were ulways kept separate.
In Buddhism the development began in the discussions of the
eagly Hinayana schools. The Sarvastividins established a
catalogue of seventy-five elements. The Sautrintikas
excluded & number of them as mere names ; the Madhyamikas
viewed all of them as contingent (¢@nya) upon one another,
and therefore declared the world to be an illusion; the
Vijiianavadins converted them into ideas, aspects of one
store-consciousness (alaya-vijfiana), but the pluralistic funda-
mental idea remained ; its idealistic and illusionistic tendency,
which was clear from the beginning, was elaborately worked
out bv later scholars.
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The possibility is not precluded that the foundation stone
of the andtma-dharma theory was laid before Buddha. Just
as Mahiivira was not the (irst to proclaim Jainism, but only
adopted and gave lustre to a doctrine which existed before
him, just so Buddha may have adopted and spread a doctrine
which he found somewhere in that philosophical laboratory
which was the India of his timhe. Ie, indeed, is reported to
have emphatically disowned the authorship of a new teaching,
but claimed to be the follower of a doctrine established long
ago by former Buddhas. This is usually interpreted as a kind
of propaganda device, but it is not quite improbable that
a real historical fact underlies these assertions.

Among that oldest set of Upanigads which for many reasons
are generally admitted to be pre-Buddhistic, but display some
knowledge of the Sankhya system. we find, along with Sankhya
conceptions, a statement that might be an indication of the
existence of such a pre-Buddhistic form of the andtma-dharma
theory. 1In the Kathakopanisad, which belongs to this class, a
doctrine is »aentioned that is evidently strongly opposed to the
monistic view of an immortal soul (atman), and favours instead
a theory of separate elements (prthag-dharman pagyati). This
theory is repudiated with the following remark: “ Just as
rainwater that has fallen down in a desert is scattered and lost
among the undulations of the ground, just so is (a philosopher)
who maintains the existence of separate elements lost in
running after nothing else but these (separate elements).”” !

Professor H. Jacobi has shown that unorthodox opinions,
opposed to the accepted soul-theory, are alluded to even in
the oldest set of the Upanisads.? These indications are made
in the usual Upanisad style and anything but precise.

What emerges from the passage of the Kathaka cited above
is that there was a doctrine opposed to the reigning soul-

1 Kathakop., iv, 14; cf. Mrs. and Professor W. Geiger, op. cit., p. 9. In
another passage of the same text (i, 21) dharma apparently also means an
element, but a subtle and immortal one.

* Frost Kuhn memorial volume (Munich, 1916), p. 38.
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theory, that it maintained the existence of subtle elements
and separate elements (prthag dharma), and that such a
doctrine, in the opinion of the author, did not lead to salvation.
(‘ankara, in his commentary, agrees that Buddhism is alluded
to, but, very bluntly, he interprets dharma as meaning here
individual soul.l As a matter of fact, dharma never occurs
with this meaning in the Upanisads. Tts occurrence in tae
Kathaka leaves the impression that it is a catchword,
referring to a foreign and new doctrine, some undtma-dharma
theory.?

Professor Jacobi,? in a recent work, arrives at the conclusion
that at the epoch of which the Kdathaka is the most
characteristic exponent the theory of an immortal individual
soul was a new idea which, in all probability, enjoyed great
popularity as a novelty and met with general approval.

! In his commentary on the Gaudapada Karika, whore the torm dharma
oceurs, very clearly in tho sense the Madhyamila interprotation hag given
it, namely, as something unreal, a mere illusion, the real or the pseudo-
('ankara likewise enforces the meaning of an individual soul.

2 There are no tracoes of the Buddhist meaning of dharfna having been
known to Panini, but there are some traces with regard to its corollary,
the term samskara or samskria. When causation is to be expressed, he
makes a difforenco bhotween real efficiency, i.e. one fact trunsgressing its
own existenco and affecting the other, which he calls pratiyatna, explained
as gunantaridhana (the same as aticayadhana, parasparopakara, or simply
upakara), and an efticicncy which is contrasted with it and conceived as
two separate facts conditioning one anothor which he simply calls samskria ;
it is explained as sata uthargsadkanam samskarak, i.o. '* a forco is what pro-
duces ( =conditions) an enhancement in (some) existent.” %u the first caso,
upakrta or upaskria is used, in the second samskria, cf.ii, 3,53 ; vi, 1,139;
. 2,16; iv, 4, 3; cf. the Kacika. That the two paribhasdis, gupantara-
dhanam and sata utkarsidbanam samskirah, refer to the Sankhya and
Buddhist views respectively is probable. In later Jiterature the difference
between upakira and simple samskara is frequently referred to, cf.
Nyayab ndutika, ed. Peterson (Bibl. Ind.), p. 13: dvividhag ca sahakdri
parasparopakari . . . ; cf. Six Buddhist Nyaya Tracts, p. 43 ff., Sarvadar¢ana”
sangraha, p. 10 (Bibl. Ind.): sahakarinak kim bhavasya upakurvanti na va.
That the philosophical conceptions involved in this difference were known
to Panini would appear from the suggestive word pratiyatna = upakara,
as opposed to samskira, but this is by no means certain. The conception
of gunantara-yoge = vikara is mentioned in M. bhisya, ad v, 1, 2. A
similar contrast lies in adhitya- versus pratitya-samytpada, cf, Bh, jala-sutta,

3 Die indische Philosophie in Das Licht des Ostens (Stuttgart, 1922).
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There is, indeed, a wide gap between this class of Upanigads
and the older set, a difference in style, terminology, and
the whole intellectual atmosphere. The idea of a surviving
personaiity, of a Self and even a Universal Self, is not unknown
in the Veda: its essence and its relation to Brahma is the main
topic of discussion in the Upanigads. But this Self is a psycho-
physical entity, different explanations of its nature are
proposed, and materialistic views are not excluded. The idea
of an immortal soul in our sense, a spiritual monad, a simple,
uncomposite, eternal, immaterial substance is quite unknown
in the Veda, inclusive of the older Upanisads. The new
conception was accepted by the Jains, the Sankhyas,
Mimamsakas, and later by all philosophical systems except
the materialists and the Buddhists. In the Sankhya the old
theory survived, in the shape of the linga-¢arira, along with
the adoption of the new. The attitude of Buddhism towards
both the old and the new theories was that of a most emphatic
denial. Scholars were always struck by the spirit of extreme
animosity which undoubtedly reveals itself in the oldest
Buddhist texts whenever the idea of a soul is mentioned.
In the light of Professor Jacobi's hypothesis this may find a
natural explanation in the feeling of excitement with which
the new theory was met and assailed by its chief opponents,
for which mere theoretical considerations of abstract argument
seem insuflicient to account. In Buddhist records we find
the old and'the new soul-theories clearly distinguished. The
doctrine which maintains the reality of a Self corresponding
to the psycho-physical individual is called @tma-vada, whereas
the view approaching the doctrine of a permanent Soul is
pudgala-vada. All Buddhists rejected the atma-vada, since
Buddhism (buddhanucasant), philosophically, means nothing
else than the dharmata, the theory of dharmas, which is but
another name for anatman, nairdtmya. But there are two
schools—the Vatsiputrivas and the Sammitiyas-—which are,
nevertheless, adherents of the pudgala-vada. According to
the exposition of Vasubandhu, this means that the internal
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skandhas at a given moment constitute a certain unity, which
is related to them as fire to fuel.! It had not the absolute
reality of a dharma, it was not included in the lists of dharmas,
but, nevertheless, it was not quite unreal. This pudgala
was also regarded as surviving, since it is maintained that it
assumes new elements at birth and throws them off at death.?
The pudgala of a Buddha seems to be an Omniscient Kternal
Spirit.3  The siitra of the burden-bearer, where pudgula is
compared with the bearer and the skandhas with the burden,
was invoked as a proof that Buddha himself admitted some
reality of the pudgala.* For all the other Buddhist schools
pudgale was but another name for @man, and they refuted
both theories by the same arguments. That the position of
the Vatsiputriyas was wrong, ic. not in strict conformity
with the dharma-theory, is evident, since this theory admits
no real unity whatsoever between separate elements. There-
fore Self, Soul, personality, individual, living being, human
being —all these conceptions do not answer to ultimate
realities : they are but names for some combinations of
dharmas, i.e. formulas of elements.5 1f our supposition that
the anatma-dharma theory is mentioned in the Kathakopanisad
is correct, it evidently was directed against both the old and
the new Soul-theories as equally unacceptable. But, on the
other hand, the tenacious effort of some Buddhist schools
to save the idea of some real unity between the elements of
a personal life,% or the idea of a spiritual principld governing it,
js partly due to the difficulty of the problem and partly to an
old tradition. We find, indeed, in the Brahmanas and the

1 Soul Theory, p. 830.

% 1bid., p. 851.

3 Ihid., p. 84l.

¢ Ibid., p. 842. Udyotakara, in his exposition of atma-vada (pp. 338-49),
likewise mentions this siitra as contradicting the doctrine of anatman.

* Ibid., p. 838.

¢ The Sarvistivadins explained the union of the elements in a personality
by the operation of a special force (samskara), which they named prapts ;
cf. above, p. 23, and in the tables of elements in the Appendix II, where
it is found under viprayukla-samskara, No. 1.
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Upanisads something like a forerunner of the Buddhist
skandhas. The individual is also composed of elements;
during his lifetime they are united : the union ceases at death,
and through a rennion of them a new life begins.! Curiously
enough, the number of these eclements, or factors, as
Professor Jacobi prefers to translate the term prana, is the
same as the number of the Buddhist skandhas. The elements
themselves are quite different, and this difference bears
witness  of the enormous  progress achieved by Indian
philosophy during the time between the primitive Upanisads
and the rise of Buddhism. In the Buddhist system we have
a division of mental faculties into feeling, concept, will, and
pure sensation, in which modern psvehology would not have
much to change. In the Upanisads it is a very primitive
attempt, giving breath, speech, sense of vision, sense of
audition and intellect as the elements. But one point of
similarity remains: the last and, evidently, the most
important element is in both cases manas. The makrocosm,
or the Universal Soul, is likewise analysed by the Upanisads
into five component elements? In the number of the
Buddhist skandhas and in the position of manas (= vijiiana)
among them we probably have the survival of an old tradition.3
It is only by such an indirect influence that we can explain
the astonishing fact of the simultaneous existence of different
classifications of the elements for which there is no intrinsic
requirenientin the system. When the anatma-dharma theory
was definitely framed, with its theory of causation and theory
of cognition, the classification of elements into ‘“ bases ™
of cognition (d@yatana) became quite natural and indispensable,

! H. Jacobi, op. cit., p. 146. Cf. H. Oldenberg, Die Weltanschauung
der Brahmana-Texte, pp. 88 ff., 234,

3 H. Jacobi, op. cit,, p. 146. Cf. H. Oldenberg, Die Lekre der
Upanishaden, p. 54.

3 A similar relation, as is generally admitted, exists between the three
elements fejas, apas, annam of the Chandogya, vi, and the three gunas
of the Sankhyas. ¢
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but the classification into skandhas was useless. It, neverthe-
Jess, was retained in compliance with an old habit of thought,
and such changes as were required by the progress of
philosophic analysis were introduced.

Thus it is that the fundamental idea of Buddhism -a
plurality of ‘separate elements without real unity —had its
roots in the primitive speculations of the Upanisads. At
the time when a new conception of the Soul was claborated
in Brahmanical circles, some kind of pre-Buddhaic Buddhism,
under which we understand the andtma-dharma theory, must
have been already in existence. This time is the e¢poch of the
Kathakopanisad, which, as Professor Jacobi points out.!
might also be the time of pre-Jinistic Jainism, the time of
Par¢vanatha, i.e. the eighth century n.c.

XVI. SUMMARY
To summarize :—-

The conception of a dharma is the central point of the
Buddhist doctrine, In the light of this conception Buddhism
discloses itself as a metaphysical theory developed out of one
fundamental principle, viz. the idea that existence is an
interplay of a plurality of subtle, ultimate, not further
analysable elements of Matter, Mind, and Forces. These
elements are technically called dharmas, a meaning which
this word has in this system alone. hxddhism,.accordingly,
can be characterized as a system of Radical Pluralism
(sanghata-vada) ®: the elements alone are realities, every
combination of them is a mere name covering a plurality of
separate elements. The moral teaching of a path towards
Final Deliverance is not something additional or extraneous
to this ontological doctrine, it is most intimately connected
with it and, in fact, identical with it.

1 Op. cit., p. 150.

t As contrasted with the arambha-vada, which maintains the reality of
the whole as well as of the elements, and the parinama-vada, which ascribes
absolute realitv onlv to the whole. *
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‘

The connotation of the term dharma implies that-—

1, Every element is a separate (prthak) entity or force.

.2, There is no inherence of one element in another, hence
no substance apart from its qualities, no Matter beyond the
separate sense-data, and no Soul beyond the separate mental
data (dharma - andtman == nirjiva).

3. Elements have no duration, every moment represents
a separate element; thonght is evanescent, there are no
moving bodies, but consecutive appearances, flashings, of
new elements in new places (ksanikatea).

4. The clements co-operate with one another (samskrta).

. B, Thix co-operating activity is controlled by the laws of
causation (pratitya-samnt piadea).

6. The world-process 1s thus a process of co-operation
between seventy-two kinds of subtle, evanescent elements, °
und such 13 the nature of dharmas that they proceed from
causes (hetu-prabhara) and steer towards extinetion (nirodha).
< 7. Influenced (sasrara) by the element aridyd, the process
is in full sying. Influenced by the element prajia. it has a
tendency towards appeasement and final extinetion. In the
first case streams (santdna) of combining elements are
produced which correspond to ordinary men (prthag-jana);
in the second the stream represents a saint (arya). The com-
plete stoppage of the process of phenomenal life corresponds
to a Buddha. :

. 8. Hence" the elements are broadly divided into unrest
(dubkha), cause of unrest (duhkha-samudaya == avidyg),
extinction (nirodha), and cause of extinction (marga =
prajiia). '

9. The final result of the world-process is its suppression,
Absolute Calm : all co-operation is extinct and replaced by
immutability (asamskrta = nirvana).

Since all these particular doctrines are logically developed
out of one fundamental principle, Buddhism can be resolved
in a series of equations : —

dharmatd = ndiratmya = ksanikatra = samskrtatva =
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pratitya-samutpannatva = sasrava-andsravalva - samklega-
vyavadanatva = duhbkha-nirodha == samsdara-nirvana.

But, although the conception of an clement of existence has
given rise to an imposing superstructure in the shape of a
consistent system of philosophy, its inmost nature remains
a riddle. What is dharma ? It is inconceivable ! It is subtle !
No one will ever be able to tell what its real nature (dharma-
svabhava) is ! It is transcendental !
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APPENDIX 1

VASUBANDHU ON THE FUNDAMENTAL PRINCIPLE OF THE
SARVASTIVADA SCHOOL

The fifth chapter (Roga-sthana) of the Abhidharma-koga
(v, 24 6) contains a detailed exposition of the argument
between theSarvastivadinsor Vaibhasikas and theSautrantikas
upon the question of the reality of future and past elements
(dharmas). written according to the method of later dialecties.
It is divided in two parts, parcepakse and uttarapaksa.
In the first the Vaibhiisika makes a statement of his case,
and he ixattacked by the Sautrantika: he answers the
questions and triumphs over the opponent. In the second
the parts are reversed : the Vaibhiasika puts the questions
and the Sautrintika answers them and secures the final
victory. As a conclusion the Vaibhisika gives voice to his
despair at the impossibility of conceiving the transcendentally
deep essence of the elements of existence. The translation is
made from the Tibetan text of the Peking edition of the Bstan-
hgyur, Mdo. vol. 64, fol. 279, b. 5-285, a. 2. Some explanations
have been introduced from Yagomitra’s Commentary, and the
Tibetan commentary of Mchims-pa, which is the standard
work for abhidharma throughout Mongolia and Tibet.

AN ErisovtcaLl INVESTIGATION 1NTO THE PossIBILITY oF Past
Aaxp Futere ErFiciexcy
¢ (Abhidharma-koca, Karikds V, 214-6)

(The author cstablishes that some passions exist only at the
time when the corresponding objects are present, such are love
or disgust towards sense-objects. But there are other passions
of a general scope, such as preconceived dogmatical ideas, delusion,
a doubting turn of mind, etc.; these have a bearing towards all
objects whether past, present, or future. The following question
is then raised,)

But are this past and this future really existent or not ? If
they are, it would follow that the elementary forces (samskara)
(which are active in the process of lifc) must be permanent (i.e.
immovable), since they exist through all time. If they are not,
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 how is it to be explained that a man is attracted to (objects
past and future) by such (passion as he experienced formerly, or
will be subject to in future) ¢
The Vaibhasikas do not admit those elements (which combine
in the process of life) to be permanent, since they are subject
(to the action of four encrgies which are) the characteristic
appurtenance of such clements (viz. the forces of origination,
decay, existence, and destruction). But, on the other hand, they
emphatically declare that ** the times ™ (i.c. everyone of the three
times) are existent in reality.
The Sautrantika asks, for what reason ?

(Part L---The case for Everlasting Elements)

The Vaibhdsika answers: The times are always existent
(1) because this has been declared in Scripture, (2) because of the
double (cause of perception), (3) because of the existence of the
perception’s object, (4) because of the production of a result (by
previous deeds). Since we maintain that all this exists, we profess
the theory that everything exists (Sarvdstividn).

(1) Because this has been declared in Scripture.--Our Sublime
Lord has declured : (“* the elements of matter, O Brethren, the
past and the future ones, are impermanent, not to speak of the
present ones. This is perceived by the perfect saint, endowed, as
he is, with wisdom. Thercfore, he is regardless of past sense-
objects, he does not rejoice at future enjoyments, he entertains
disgust and aversion in regard to the present ones, he is engaged
in keeping them off). O Brethren! if some kind of past matter
did not exist, the perfect saint endowed with wisdbm could not
be regardless of past sense-objects, but, since they are existent,
he (enjoys the privilege of) disregarding them. If some kind of
future matter were not existent, the wise and perfect saint could
not be free from rejoicing at future enjoyments (since his
independence would have no object). But future sense-objects,
do exist, etc.”

(2) Because of the double (cause of perception).—It is declared
in Scripture : “ consciousness, when operatiny, is conditioned by
(elements) of a double kind.” What are they ? The sense of
vision and colour (for a visual couaciousness)‘, and so on (an organ
of perception and its respective object for each of the six kinds

Karika, v, 2

279, b 7.

Yagom.

279, b, 7.

280, a. 2.
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of consciousness, the last being) the intellect itself and its non-
sensuous objects 1 (for consciousness purely mental). .

Thus these first two reasons for admitting the existence of the
past and the future are taken from Scripture, but there are
others, too, which are founded on argument.

(3) Because of the existence of an object.—If there is an object,
its cognition can arise ; if there is none, neither can its cognition
be produced.  If the past and the future were not existent, the
objecte (of the corresponding cognition) would be non-existent,
and, as non-existent, they could not be cognized.

(1) Breause of the production of « result (by former deeds).—
If the past did not exist, how could a deed, good or had, attain,
after some lupse of time, its fruition, since, at the time when the
latter appears, the canse which has produced retribution is gone.
(A former deed, good or bad, does exist in reality, because, when
it becomes ripe, it produces fruition, just as a present one does.)

For these reasons we Faibhdgihus maintain that the past and
the future necessarily exist.  This leads to the theory that every-
thing is existent. and our school is known by emphatically
adhering  to the principle of such universal existence
(Sarvastivaddy.  Accordingly (iteis said above in the mnemonic
verse) 1 “since we maintain that all this exists, we profess the

* theory that everything exists.”  Those who maintain that every-

thing, past, future, and present, exists are advocates of universal
existence (Sarvastivading), On the other hand, those who make
a distinetion, partly admitting and partly denying this theory,
are termed the Distinguishing School (Vibkajyavadins). They
maintain thal the present elements, and those among the past
that have not yet produced their fruitions, are existent, but they
deny the existence of the future ones and of those among the past
that have already produced fruition.?

Sautrantike.—And how many branches are there among these
Aadvocates of universal existence ?

Vaibhasika.—There are four branches, inasmuch as they main-
tain (1) a change of existence (bhava-parinama), (2) a change of
aspect (laksana-paripama), (3) a change of condition (avastha-
par'iwima)‘ or (4) contingency (apeksd-parindma). The third is

} Manah and dharmab.
* (1. above, p. 43, n. 3.
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all right. The difference in time reposes on a difference of
‘cgndition (i.e. function of the elements).

(1) It was the venerable Dharmatrita who maintained the
view that existence (bhaca) changes in the course of time, not
<ubstance (drarya). He is known to have been arguing thus :
when an element enters different times, its exjstence changes,
but not its egsence, just as when a golden vessel is broken, its
form changes, but not its colour. And when milk is turned into
curds, its taste, consistency, and digestive value are gone, but
not its colour.! In the same manner, when an clement. after having
been future, enters into a present time, it gets rid of its future
existence, but not of the existence of its essence, and when from
present it becomes past, it casts away its present existence, but
not the existence of its substance.

(2) 1t was the venerable (Ghosa who assumed a change in the
aspect of the elements (luksana).  He is known to have professed
the theory that, when an element appears at different times, the
past one retains its past aspect, without being severed from its
future and present aspects, the future has its future aspect,
without being altogether deprived of its past and present aspects,
the present likewise retains its present aspect, withou? completely
losing its past and future aspects. Just as, when a man falls into
passionate love with a female, he is not altogether deprived of his
capacity of love towards other females (but this capacity is not
prominent).

(3) A change of condition (avasthd) is advocated by the
vencrable Vasumitra. He is known to have maintained that,

when one element manifests itself ‘at different timed) it changes-

in_condition, and receives different designations according to the
condition which it has reached, without changing in substance.
(When an element is in a condition in which it does not yet
produce its function, it is called future ; when it produces it, it is
called present; when, having produced it, it ceases to work, it
is past, its substance remaining the same.) Just as in an abacus
the same ball reccives different significations according to the
place it is thrown in. If it is thrown in the place for units it
means one, if in the place for hundreds it means a hundred, if
in the place for thousands it means one thoussand.
1 Or, if riipa stands for svariipa, * its essence.”

sty b, 3,

280, L. 6,
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() An advocate of contingency (apeksd) is the venerable
Buddhadeva. He is known to have maintained the principle
that an clement in the course of time receives this or that
denomination on account of its relation to the former and the
next moment. (An element is future with respect to the former
one, he it past or present, it iy present with respect to a former,
i.e. past one or with respect to the next one, ie. future one, it
iy past with respect to the next one, be it present or future.)
Just as the same female may be called a mother (with respect to
her children) and a  daughter (with respect to her own
mother).

! Thus it is that all these four (lines of thought) are so many
varieties of the theory which maintains Universal Existence.  As
regards the first of them, it is nothing else than the doctrine of the
changing manifestations (of one eternal matter). Therefore it
must be included in the Sinkhya system (which has already
been rejected).  As to the second, it is a confusion of all times,

" since it implies co-existence of all the aspects (of an element)

at the same time. The passion of a man may be prominent
towards one female, and merely existent (imperceptibly) towards
another ones but what has this fact to do with the theory it is
supposed to illustrate ¢ According to the fourth explanation,
it would follow that all the three times are found together,
included in one of them. Thus in the scope of the past time we
can distinguish a former and a following moment. They will
represent o pust and a future time. Between them the inter-
mediate moment will correspond to a present time. Thus it is
that among 81l proposed explahatious the (remaining one alone),
the third in number, is right, that which maintains s change of
condition (or function). According thereto the difference in time
reposes on the difference in function: at the time when an
clement does not vet actually perform its function it is future ;
when performing it, it becomes present; when, after having
performed it, it stops, it becomes past.

Sautrantika.—Although I perfectly understand all this, I do
not see my way to admit that it implies a real existence of the
past and of the future. For, il the past is really existent and
the future likewise, what induces us {to make a distinction
between them and) ‘to call them past and future ?
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Vaibhdsika.—But have we not already explained it: the time

" of an element is settled in accordance with the time of its function.

Sautrantika.—If this be the case, an eye which does not look
at the present moment will not be present, because it does not
perform its function ?

Vaibhdsika.—It is present (because it performs its other
functions) : it i3 the immediate cause (of the next moment of its
existence and the remote cause) determining (its future character).

(Although aneye that does not look is not performing its function,
it, nevertheless, is efficient in immediately producing and fore-
casting the homogeneousness of its future with its past and in
producing its, so-called, co-uperative result.! In that sense it is
present.)

Sautrantika.—In that case the past will be the same as the
present, since the past likewise produces such results-~the past
viewed as a cause of homogencousness in consecutive moments,?
as o general moral cause, and as a cause requiring retribution 4-—
all these causes would be present since they may perform their
actual functions at the present moment.

Vaibhdsika.—I call present a cause which exhibits ag the present
moment a double function—that of giving an immediate result

1 The Sarvastivading establish soveral kinds of causal relations between
the elements. If e.g. a moment of the sonse of vision produces in the next
moment a visual sensation, it is termed kdrana-hetw and it rosult
adhipati-phala. This relation will be absent in the case of an inefticient
condition of the organ of vision. But there are other relations between
the moments of this organ. When tha next moment is jugt the same as
the foregoing one, thus evoking in the observer the idea of duration, this
roln.tum is termed sabhaga-ketu as to a nisyanda-phola. 1f this moment
nppears in a stream (santana) which is dofiled by the presonce of passions
(klega), this defiling character is inherited by the next moments, if no stopping
of.it is produced. Such a relation is called sarcatragh-hetu as to nigyanda-
phala. Finally every moment in a stroam is under the influence of former
deeds (Farma) and may, in its turn, have an influence on future cvents,
This relation is termed vipaka-ketu as to vipaka-phala. The simultaneity
of the inseparablo clemonts of matter will produce a co-operative result

(purusakira-phala). These last threo relations must be existent even in .

the case of a non-operative moment of the sense of vision. Cf. 4b. K.,
ii, 50 ff. ; O. Rosenberg, Problems, chap xv.

3 Sabhaga hetu.

® Sarvatraga-hetu.

4 Vipaka-hetu.

Mehims-pa, ii,

166, a. 4.
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and that of determining the character of its remote future. A
past cause, although it may produce a result at ‘the present
moment, does not, at present, determine its general character
(which has been previously determined). Therefore the past
is not the same as the present.

Sautrintika.~-1f the time is settled according to efficiency, an
element may be past inasmuch as its power of determining the
general character of a remote result belongs to the past, and it
may be present nevertheless, since it produces the result of the
present moment. Thus a confusion of the characteristic signs of
all the three times will arise, and T maintain that you are guilty
of such confusion. Your standpoint leads to the absurdity of
assuming actual or semi-actual past causes (i.e. semi-present
clements), since the cause of homogeneousness and other past
causes may produce a (present) result. A confusion of the
essential natures of the three times is the consequence.

(Parr 1L~ The case against Everlasting Elements)

Sautrantika.—To this we must make the following reply :—

What is It that keeps (an element from exhibiting its action) ?
And how is (the time of this action to be determined) ? If it,
the time of an clement’s existence, does not differ from the
essence of the element itself, there will altogether be no time.
If the element in the future and in the past exists just in the
same sense as in the present, why is it future and past ? The
essence of the elements of existence (dharmata) is deep !

If the essence alone of the elements of existence persists
throughout all the three times, hut not their function, what is.it
that constitutes an impediment to this function ? What is it that
sometimes induces them to perform and sometimes keeps them
back from performing their function ?

Vaibhasika.—The function is performed when all the necessary
conditions are present.

Sautrantika.-—This won't do! because (according to your
theory) these conditions are always present. Again, as to the
functions themselves, they likewise may be past, future, and -
present. They then require an explanation in their turn.

Will you admit the existence of a second function (which will
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determine the time of the first) ? .or will you suppose that it
neither is past, nor future, nor present, but that it, nevertheleas,
does cxist*? In this case this function will not be subject to the
clementary forces of life (sumskrta) and will represent an im-
movable eternal entity (asamskrta). For this reason you cannot
maintain that, as long as an element does not yet perform its
function, it is future.

Vaibkasika.—If the function of an element were something
different from the element itself, your objections would be right.
But since it i3 not different, they do not hold good.

Sautrantika.—Then there is no time at all ! If the function is
the same as the substance, the elements will always remain
identical. For what reason are they sometimes called past,
sometimes future, and sometimes present ?

Vaibhagika.——An element. that has not yet appeared is future,
one which has appeared and not yet disappeared is present,
one which has disappeared is past.  What is it you find unfounded
in this explanation ?

Sautrantika.—The following point needs here to be established : - -
if the past and the future exist in the same sense as the present,
as realities, why is it, then, that, being existent in th® same sense,
they are future and past ? If the substance of the samne element
is alone (permanently) existent, what is the reason that it is
spoken of as “ having not vet appeared ” or “ gone ™ 2 What is
it that does not appear later on and whose ahsence makes us
call it “ past” ?

Thus it is that the notion of three times will altogether have
no real foundation, as long as you don’t accept the View that the
glements appear into life out of non-existence and return again

281, b. 7,

into non-existence after having been existing. (Your theory.

. implies eternal existence of the clements.)

Vaibhdsika.—It is ahsurd to maintain that it implies eternal
existence! There are the four forces (of origination, decay, main-
tenance, and destruction) to which every element is subject,
and the combination (of the permanent essence of an clement
with these forces produces its impermanent manifestations in life).

Sautrantika.—Mere words | They cannot explain the origination
and decay (which are going on in the processof lifc). An element,
according to this view, is permanent and impermanent at the
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same time. This, indeed, is something quite new ! It has been
said on this occasion :—

Maintained eternal essence ;
Denied eternal being !
And yet no difference hetween
This essence and this being.

1 "Tis clearly a caprice
Of the Almighty !
"Tis spoken by His order!

(Varbhdsiko —-But Buddha has said that there “is™ a past
and there 187 a future.)

Sautrantika--We, likewise, maintain that there i3 a past
and there " is 7 a future. But this means that what has been
formerly “is” past, and what. in the (presence of its causes),

will happen 13" future.  They exist in this sense only, not in

© reality.

Vaibhasika.—-Who has ever maintained that they exist just in
the same sense in which the present exists ?

Sautrantika.~-How can one exist otherwise ?

Vaibhasika. -~The essence of the past and of the future is
(always) existent.

Sautrantika. —1f they are always existent, how is the
(remarkable result) brought about that they are called past or
future ! Therefore the words of our Sublime Lord, ** there s
a past, there s a [uture.” must be understood in another sense.
He proflered them when discussing with the Ajivikas (who denied
moral respofsibility for past deeds). He strongly opposed their
doctrine, which denied the connexion hetween a past cause and
a future result. TIn order to make it known that a former cause
and a future resylt are something which happened formerly

- and will happen in future, he categorically declared : ** There is
. a past, there is a future.

bR} P}

For the word “is” acts as a
particle (which may refer to something existent and to non-
oxistence as well). As e.g. people will say :  there s absence of
light”" (before it has been kindled), “ there is absence of light after
(it has been put out),” or the “ light 7s put out, but I did not
put it out ”. When Buddha declared that there “is” a past
and there “is” a future, he used the word “is” in that sense.
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Had it been otherwise, it would be absolutely impossible
to account for (the notions of) a past and a future.

Vaibhasika.—But, then, how are we to understand the words
of our Sublime Lord when addressing the Ligudacikhivaka
wandering ascetics (the bearers of a tress on the head and a stick
in the hand) ? Why did he declare: ““a deed (which requires
immediate retribution) is past, is accomplished, is finished, is
gone, has disappeared, but, nevertheless. it does exist.” What
did these ascetics really deny ? Not that the accomplished deed
was past, (but that it could have some actual existence, i.e.
some efficiency. Hence the words of Buddha imply an actual
existence of the past).

Sautrantika.—(No!) He meant that a force to produce
retribution is driven by a past deed into the run (of combined
elements which constitute an individual).. - Were it existent in
reality, it would not be past. This is the only way in which this
passage necds be understood, hecause on another occasion, in

282, b, 5,
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the sermon about * Non-substantiality as the Ultimate Truth ;!

the Sublime Lord has spoken thus: *“ when the organ of vision
appears into life, there is absolutely nothing from which it pro-
ceeds, and when it vanishes, nought there is to whith it retires.
Therefore, 0 Brethren, this organ of vision has no former
existence. Then it appears, and after having been existent it
vanishes again.” 1If a future organ of vision were existent,
Buddha would never have declared that it appeared out of non-
cxistence (out of nothing).

Vaibhdsika.—(This passage means that), as far as the present
time is concerned, it did not exist, and then appeared (in the scope
of this time).

Sautrantika.—Impossible ! Time is not something difierent
from the object (existing in it). .

Vaibhasika.—But may not its essence have not been present
and then have appeared ?

Sautrantika.—This would only prove that it had no (real)
future existence.

(The second argument of the Sarvastivadins refuted)

Sautrantika.—Now your second argument is drawn from the
circumstance that cognition, when arising, reposes on two factors:

3, Paramdrtha-canyald-sitra, Sawpyuktagama, xiii, 22 (McGovern).

283, a. 2.
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283, a. 3.
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a perceptive faculty and a corresponding object. Here we must
ut first (consider the instance) of mental cognition reposing on,
the operation of the intellect and on a mental (not sensuous)
ohject.! Is this object a real cause in the same sense as the
intelleet ? oris it a mere (passive) object realized by the intellect ?
1L it were a real active cause, how could events which must happen
after the lapse of a thousand ®ons, or those which never will
happen, possibly constitute an active cause of the corresponding
cognition 7 And the Final Deliverance, which is synonymous with
the total cessation of every operation of all the elements of
existence, how can it constitute u really active cause of its own

~ coneeption 3 But if, on the other hand, such objects are mere

passive objects of the operating mind, then I maintain that they

. may be future and may be past.

Vaibhasika—1f they altogether do not exist, how can they
possibly be objects ¢

Sautrantika —Their existence [ admit, (understanding by
existence) that very form in which they are conceived by us at
the present moment in the present place.

Vaibhasika.—-And how are they conceived ?

Sautrantikd.-—As past and as future. If somebody remembers

1o past object or a former feeling, he has never been observed to

say it exists 7, but only *“ it did exist .

(The third argument of the Sarvastivadins examined)
Sautrantika.-—As (to the cognition of past and future) sense
, objects, the past ones are remembered in that very form in which
‘they were ewperienced when they were present, and the future
ones are known to Buddhas just in that form in which they will
appear at the time when they will be present. ‘
Vaibhasike.—And if it be just the same existence (as the present
one) ¢ ) '
Sautrantike.—Then it is present.
Vaibhasika.—If not ?
Sautrantika.—(It is ahsent : and thus) it is proved that absence
can be cognized just as well (as presence).
Vaibhasika.—But (will you not admit that the past and the
future) are fragments of the present itself ?

L dharmdih, i.e. 64 dharmas, dyatana No. 12.
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Santrantika.—No, because we are not conscious of apprehending
, fragments.
" Vaibhastka.—But, then, it may represent the same stuff, with
the mere (diflerence that in the past and the future) its atoms
may be disjoined ?

Sautrantika—In that case, atoms will be eternally existent,
and (all the process of life) will consist in their either combining
or disjoining. There will altogether be no new origination,
no real extinction; and thus you will hecome guilty of adhering
to the (heretical) doctrine of the Ajivikas.

Moreover, you will be contradicted by the seriptural passage
(referred to above): “ when the organ of vision is produced,
it does not come from some other place ; when it disappears. it is
not going to be stored up in anotker place, ete.”

On the other hand, it is impossible that feelings and other
(mental phenomena), which have no atomic strueture, should he
divided into fragments. If remembered, they likewise are
remembered in that very form in which they did appear and were
experienced.  And, if you suppose that they continue to exist

. in the same form, they must be eternal. If they do not, it will

l

283, b, 4,

-

be proved that (a non-existent feeling) may he apprehended -

(by memory) just as well (as an existent one is apprehended by
self-perception). :

Vaibhasika.—If non-existence is capable of being apprehended,
you must add to (the list of all things cognizable, i.c.) to the
twelve bases of cognition (@yatuna), a new category, the thirteenth,
non-existence.

Sautrantika.-—Supposing I think about the ghsence of a
thirteenth category, what will be then the object corresponding
to my thought ?

Vaibhasika.—It will be this very (category, i.e. its) name.

* Sautrantika.—And what is it (generally *speaking) that we
! apprehend, when we are expecting to hear a word which as yet
is not pronounced ? '

Vaibhdsika.—1It is nothing else than this very word.

Sautrantika.—Then a person who desires not to hear this word,

. will he obliged to pronounce it !

Vaibhasika.—It may be the future condition of this

word ?

283, b, 6.
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Sautrintika.~ 1f it is something existent, why does it produce
an idea of absence ?

Vaibhasika.—Then it may be its present absence ?

Sautrantika.- -No! it is the same. (If this present absence is
something existent, why does it produce an idea of non-existence?)

Vaibhasika.~Then it may be the characteristic sign of a
future ; (this sign is absent at present, and gives rise to the idea
of non-existence).

Sautrantika ~~This sign consists (in the fact that the future)
will appear into existence out of a previous non-existence. Thus
it is that both existence and non-existence may be objects of
cognition.

Vaibhasika.~And how do you explain the words of the future
Buddha, who has spoken thus: * that these persons know or
perceive things which do not exist in the world—this is
impossible 1 " ?

Sautrantika.—These words (do not mean that non-existence
cannot be an object of cognition, but they) have the following
meaning :— *“ there are other, manifestly deluded, persons (who
have not yet attained the divine power of vision : they) perceive
things that never did exist. I perceive only existing (remote)

things.” 1f, on the contrary, every possible thought had only

existing things for its object, what reason could there have been
for doubting (the accuracy of the assertion of such people ahout
what they were pereciving by their power of divine vision) ?
or what would have been the difference (hetween the bodhisattva’s
real power of vision and the incomplete power of these men) ?
It is inevitable that we should.understand the passage in this
sense, because it is confirmed by another scriptural passage,
which begins with the words: ‘. come unto me, ye monks, my"
pupils ! 7 and goes on until the following words are spoken :
‘* what 1 am telling him in the morning becomes clearer at night;
what 1 am conversing about at night becomes clearer to him next

‘morning. He will cognize the existence of what does exist, the

non-existence of what does not exist. Where something still
higher exists, he will know that there is something still
higher ; and where nothing higher exists, he will know that (it is
the Final Deliverance, that) there is nothing higher than that ! ”
Therefore the argument (in favour of a real existence of the past,
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that you have drawn from the supposed fact that) our intellect
can have only existent things for its object—this argument is
wrong.

(The fourth argument of the Sarcastivadins examined)

Sautrantika.—As to your next argument (in favour of the real
existence of the past, viz. because it has a real) result-—we must
observe that we, the Sautrantikas, never did maintain that a
result can be produced from a past deed (directly).

Vaibhasika.—How is it produced, then ?

Sautrantika.- —(This deed) is the beginning of a peculiar chain
of events (in the course of which the result appears sooner or
later). A more detailed explanation of this point will he given
later on, when we will refute the theory (of the Vitsiputriyas,
who) maintain the existence of an individual.! (As to your view,
it is manifestly inconsistent ) What result can a past deed
produce according to this view ? If the past and the future are
actually existent, the result will necessarily he  pre-existent
from all eternity.

Vaibhasika—(But we assume the existence of the foree of
generation {)

Santrantika.—Well, then, it will be established that this force
itself appears after having previously heen non-existent ! In fact,
if everything without any exception is pre-existent, there can be
nothing that could have a foree to produce anything ! In the end
it comes to the same as the theory of the followers of Varcaganya.
According to them there is neither production of something new
nor extinction of something existent: what exists is always
existent, what does not exist will never become existent.

e Vaibhasika.—But the force (of a past deed) may consist in
. ““ making present ”’ (some already existing element) ?
. Sautr@ntika.—How is this * making present+”’ to be understood?

Vaibhisika.-—1t consists in removing (the result from one)
place to another.

Sautrantika.—Then the result would be eternally pre-existent.

. And, as to non-existent clements, how can they (be made to change
place) 2 Moreover, such *‘ removing ” means production (of a
motion, i.e. of something) which previously did not exist.

L Ab. K., ix; translated in my Soill Thecry.

284, b, 1.

284, b, 3.



4, b, 7.

Mchims-pa,
’I "N, b, R
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Vaibhagika.-—1t may consist in a * specification " of the (ever-
lasting) essence of an element ?

Suutrantika.—This, again, would prove that there is productiun'
of what previously did not exist.  To conclude : the principle of
Universal Existence, as far as exegetical literature is concerned,
where it implies an actual existence of the past and of the future,
does not hold good.  On the contrary, it is all right if welétrictl}}
conform to the words of Seripture, where it is declared that
* everything exists ”

Vaibhasika.—And in what sense has it been declared in
Scripture that “ everything exists ”

Santrantika. -0 Brahmins ! it has heen declared, © evervthing
exista’" : that means no more than © the elements included in the
twelve categories (@yatuna) are existent”

Vaibhasika. — And the three times (are they not included among
these elements) ?

Suntrantika.~-(No, they are not !).  Ifow their existence is to
be understood we have already explained.

(The Sarvastivadin reverts to his first arqunent)
Vaibhasika &1 the past and the future did not exist, how couldl
it be possible that « man should be attracted by (a past and future
passion) to a (past or future object of enjoyment) ?
Sautrantika.~-This becomes possible because past passions
leave residues (or produce qu.dw), which are the causes of new
passions ; these seeds are existent (and the saint has the capacity

i of keeping them down, of being independent of them). There-

fore, a man cen be hound by (past accesses of) passion. And it
is in this sense that he can be allured by (future or past) objects,
because the seeds of these passions, which are directed towards'
(past and future enjoyments), are always present in him.

Conclusion

Vaibhigika (does not feel discountenanced by this series of
arguments, and says:) We Vaibhasikas, nevertheless, maintain
that the past and the future certainly do exist. But (regarding
the everlasting essence of the elements of existence, we confess)

that this is something we do not succeed in explaining, their

essence is deep (it is-transcendental), since its existence cannot
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be established by rational methods.! (And as to the use we make
of the notion of time in common life, it is contradictory. We use)
the expression: what appears vanishes” (implying that the
sanic element appears and disappears. e.g.) ** some matter appears
and disappears ”.  But we, likewise, say ** one thing appears,
another disappears ”, implying that one clement, the future one,
enters into life, and another one (the present one), stops. We also
speak of the appearing of time (itself ~ the time is come ™),
because the element which enters into life is included in the notion
of time. And we speak abhout being born ** from time ', since
the future includes many moments (and only one of them actually
enters into life).

End of the Epmsodical Investigation

1 The Peking and Narthang Bstan-hgvur read here dran-bar mi nus-so,
This may mean that the remark of the Vaibhasika applies to tho vlemonts
of mind alone, i.o. the clements that eannot be carried from one place to
another. But Sanghabhadra’s text points to a reading bead-par mi wus-so,
which undoubtedly is the correct ono, since it is supported by the translation
of Hinen-Tsang. The corruption must he very old, since tha block-print
of the Aga manastery, which is founded on old sources coming from Dergo,
repeats it and it is retmined by Mehims-pa.
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CLASSIFICATION OF ALL ELEMENTS OF EXISTENCE

(Sarvam =: andtman -- 12 ayatanas -= 18 dhatus -= 75 dharmas)
1. First General Division

1. samskrta . . co-operating, impermanent . . 72 dharmas.
2, asamskrta . . non-co-operating, immutable . .3 .
. Second General Division
1. sasrava . . “influenced ” by passions, process of life in full
swing.
2. anasrava . . ‘" uninfluenced " by passions, process of life abating

and suppressed.

The first item corresponds to the seventy-two samskrta-
dharmas as far as they co-operate in the production of an
ordinary life (prthag-jana), the second contains the three
eternal elements (asemskrta) and the samskrta as well, in
those cases when life is being gradually suppressed and the
individual becomes a saint (@ry«).

HI. Third General Division, into four stages (safya)

1. duhkha . . unrest ) o s y

o . j = the 72 sasrava-dharma.

2. samudaya . . its cause

3. nirodha . eternal peace == the 3 asumskria ) anisrava-
4. marga . . its cause == the remaining anasraval  dharma.

IV. Fourth General Division
from the view-point of the part played by the clements in
the process of cognition, into six subjective and six objective
“ bases ™’ (ayatana) of cognition.

I. Six internal bases (ndhydtma- Il. Six external bases (bihya-
dyatana) or'receptive faculties dyatana) or objects (visaya).
(indriya).
1. Sense of vision (cakyur indriya 7. Colour and shape (rlipa-riya'-
dyatana) tana).
2. Sense of audition (protra-indriya- 8. Sound (¢abda-dyatana).
dyatana).
3. Sense of smelling (ghrdana-indriya- 9. Odour (gandha-dyatana).
' ayatana).
4. Sense of taste (jihrd-indriya- 10. Taste (rasa-dyatana).
ayatana).
5. Sense of touch (kd@ya-indriya- 11. Tangibles (sprastavya-dya-
dyatana). tana).
6. Faculty of the intellect or con- 12. Non-sensuous objects (dhar-
sciousness (mana-indriya- mu-dyatana or dharmak).

dyatana).
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In this classification the eleven first items correspond to
eleven elements (dharma), each including one. The twelfth
item contains all the remaining sixty-four elements, and it is
therefore called dharma-ayatana or simply dharmdk, 1.e. the
remaining elements.

V. Fifth General Division
into eighteen classes (dhatu == gotra) of clements represented

in the composition of an individual stream of life (santdna)
in the different planes of existence.

I. Six indriyas. I Six vizayas.
1. caksur-dhatu, sense of vision. 7. rapa-dhatu, colour.
2. g¢rotra-dhatu, »  audition. 8. c¢abda-dhatu, sound.
3. ghrana-dhate, ,,  smelling. 9. gandha-dhatu, odour.
4. jikva-dhitu, . taste. 10. rasa-dhitu, taste.
5. kaya-dhatu, 5 touch. 1. sprastarya-dhatu, tangibles.
6. mano-dhatu, . fuculty of 12. dharma-dhatu, orv dhorimal,
intellect. non-sensuous objects,

. Six vijiidnas.
13. Visual consciousnesy (caksur-vijndna-dhdatu).

14, Auditory . (¢rotra-vijiidna dhitu).

15. Olfactory 'y (ghrdna-vijadna dhdt).

16. Gustatory . (jih ni~vijﬁd1m-dluut'z).

17.  Tactile - (kaya-vijrana-dhitu).

18. Non-sensuous ,, (mano-vijnidna-dhdatu). '

Ten of these dhatus contain one dharma each (Nos. 1-5
and [6-11); the dhdtu No. 12 contains sixty-four dharmas
(forty-six caitta, fourteen cittu-viprayukta, three usamskrta,
and avijilapti) ; consciousness, representing a single dharma, i8
split into seven dhdtus, No. 6 and Nos. 13-18.
~ On the sensuous plane of cxistence (kama-Dhatu) the
individual streams (santdna) are composed of all the eighteen
dhatus. In the world of * Reduced Matfer ” (ripa-Dhatu)
the dhatus Nos. 9-10 and 15-16 are absent, and the
individuals are composed of only fourteen dhdtus. In the
Immaterial Worlds (aripa-Dhatu) they are composed of only
three dhdtus, Nos. 6, 12, and 18, since all matter and sensuous
consciousness does not exist there.

The six visayas are visaya in regard to the six indriyas,
but alambana in regard to the six vijiidnas.
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VI. Sirth division, of the seventy-two active elements
(samskrta-dharma) into five groups (skandha).

1. rapa-shandha . the physical elements, matter . 11 dharmas.

2. vedana-skandha . feeling . . . . . 1 ’

3. sanjra-skandhae . conception . . . . . 1 '

4.  samakira-skandha. will and other forces . . . 58 ”

6. vijranua-skandha . pure consciousness (without content) 1 .
Together . . 72 »

Group means collection, viz. of dharmas past, present, and
future, remote and near, pure and defiled, etc. The asamskrta
are not included in this division, but the other anasrava,
as well as the sasrava, are included. When the sasrava alone
are meant, the groups are called upadana-skandha,i.e. elements
of “ attachment” to life. Other synonyms are rana
*struggle , dubkha *‘ unrest ”, dubkha-samudaya * cause of
unrest ', loka " mundane existence ”, drsti-sthiti ““ the place
where the belief in the existence of personality obtains ”,
bhava * existence” simply, since by existence simply the
usual existence of ordinary men is meant.

When the' skandhas embrace all the samskrta-dharmas,
the .sdsrava and andsrava as well, they receive, in contra-
distinction to the upadana-skandhas, other names : adhvanah
“the (three) times”, katha-vastu *‘objects of speech ”,
sanithsarana *‘ elements to be suppressed ”, savastuka * having
empirical reality ', or *‘ being subject to causality . The
skandha No. & contains all the caitta-dharmas, except vedana
and sanjid, ie. forty-four mental faculties with cetana,

[

the will as the principal one, and fourteen general forces
(citta-viprayukta).

THE SINGLE KELEMENTS OF MATTER (RCPA), MIxD (CITTA-
"CAITTA), FORCES (VIPRAYUKTA-SAMSKARA), AND ETERNITY
(ASAMSKRTA)

A. MATTER (RCPA)

1. cakgur-indriya, translucent matter (riipa-prasida) conveying visual
sensations.

2, ¢rotra-indriya, translucent matter (riipa-prasida) conveying auditory
sensations.
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3. ghrara-indriya, translucent matter (ripa-prasida) conveying olfactory

sensations,

. sy s s o _ . .

4. _;;hra-tzldnya, transluceut.mntter (ripa-prasida) conveying taste
sensations,

5. kaya-indriya, translucent matter (riipa-prasada) conveving tactile
sensations,

6. ripa-visaya, visual sense-data.

7. cabda-visaya, auditory  ,,

8. gandha-vigaya, olfactory ,,

9. rasa-visaya, taste »s

10, spragtarya-visaya, tactile ,,

11.  avijiapti, unmanifested matter, the yehicle of moral qualities.

Matter is divided into primary (bhite = mahibhitta) and
secondary (bhautika). Four atoms of primary matter, one
from each mahabhita, are necessary to support one bhautika-
atom. Only No. 10, the tactile class, contains both all the
primary and some secondary kinds of tactibility : all the
other classes contain only secondary, supported, kind of
matter.

The Four Universal Elements of Matter (mahabhita)

1. prthivi, element manifesting itself as hard-stuff, or repulsion.

2. ap, v v ' viscous-stuff, or aftraction.

3. tejas, v ” v heat-stuff.

4. irava, ' v . motion-stuff. '

Avijiiapti is a variety of karma. Actions can be cither
mental (cetana) or physical—corporeal and vocal acts (kayika-
and vacika-karma). They are also divided into manifest acts
(vijiiapti) and unmanifested ones—avyjitapti. The latter are,
for our habits of thought, not acts, but their results, they are
~not physical, but moral. If a novice has taken the vows he
has committed a physical, vocal action, which is vyiapt,
but the lasting result is some moral excellence hidden in
consciousness, and this is avijiiapti. It constitutes a link
between the act and dts future retribution ; it is, therefore,
the same as samskdra, apiirca, adrsta of the Brahmanical
systems. Although by no means physical, since it lacks the
general characteristic of matter which is impenetrability
(sapratighatva), it nevertheless is brought by the
Sarvistivadins (not by others) under the head of ripa,
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because of its close connexion with the physical act upon
which it follows as a shadow cast from an object always
follows that object. '

B. Coxnscroussess, Purg, wirhoutr CoNTENT (CITTA =
MANAS = VIINANA)

1. manas, consciousness in the role of an independent, sixth, perceptive
faculty, cognizing the non-sensuous, or abstract,
objects (dharmih): it represents the preceding
moment with regard to the mano-vijiana.

cakgur-vijaana, the same pure consciousness when associated with the
visual sense.

3. grotra-vijiana, the same pure consciousness when associated with the

auditory sense.

4. ghrana-vijiana, the same pure consciousness when associated with the

olfactory sense.

6. jihvd-vijnana, the same pure consciousness when associated with the

taste sonse.

6. idya-vijidna, the same pure consciousness when associated with the

tactile sense.

7. mano-vijiana, the same pure consciousness when associated with’a

previous moment of the same run of consciousness
without participation of any of the five senses.

o

C. THE FORTY-SIX MENTAL KELEMENTS (CAITTA-DHARMA)
OR*FACULTIES INTIMATELY COMBINING WITH THE ELEMENT
orF CONSCIOUSNESS (CITTA-SAMPRAYUKTA-SAMSKARA)

They are divided into—

10 citta-mahabhamika-dharma, Mental Faculties,

10  kugala-mahabhimika-dharma 3
6  klcga-mahabhimika-dharma
A akucala-mahabhimika-dharma

10  wupakleca-(paritta-)bhiamika-dharma J
8 aniyata-bhimika-dharma

S -

f

- Moral Forces.

[

Together . ;?i

a. Ten General Mental Faculties present in every moment of
Consciousness (citta-mahabhiamika)—

1. vedana . . faculty of feeling (pleasant, unpleasant, indifferent).
2. sanjia . . » concepts (capable of coalescing with a word).
3. cetand . . » will, conscious effort (citta-abhisamskara,
cilta-praspanda).
4. sparga . . » sensation (comparable to a first *“ contact ”
. between object, sense-organ, and con-

sciousness).
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5. chanda. - faculty of desire (abhiprete vastuny abhildsa).

0. prajna . " understanding, direrimiuating (yena
. (——;- mati) sankirni iva dharmdh puspipiva pra.
viciyante),

7. smrts . . »  memory (celaso *pramosah).

8. manasikira . »»  attention.

9. adhimoksa . . inclination ‘alambanasya gunato "vadhdranam).
10. samadhs . »  concentration (yena cittam prabardhena

ckatralambane vartate),

b. Ten Universally ““ good ™ Moral Forces, present in every
SJavourable moment of Consciousness  (Jucala-mahd-

bhamika) —

1. ¢raddha . faculty of belief in retribution, the purity of mind, the
reverse of passion (cittasya prasddah). -

2, virya . . " courage in good actions (kucala-kriyayam
cetaso "tyutsahah).

3. upeksa . . - equanimity, indifference (rittasya samatd,
yad-yogat cittum anabhogam vartate).

‘i. hri . . " shyness, modesty, humility, being ashamed
with reference to oneself (gauravam). The
reverse of 1V, 1,

5. apatrapa . . aversion to things objectionable, feeling
disgust with 1eference tosother peoples’
objectionable actions (avadye bhayadargiti).
The reverse of 1V, 2. ’

6. alobha . . . absence of love.

7. advesa . . . absence of hatred.

8. ahimsa. . v causing no injury.

9. pras|cirabdhi " mental dexterity (cittasya kurmanyata, ciltasya
laghavam).

10. apramada . » acquiring and preserving good qualities

(kucalanam dharmanam Yratilambha-
nigevanam).

c. Six Universally “ Obscured” Elements present in every
unfavourable moment of Consciousness (llega-mahabhimika)-—

1. moha faculty of ignorance, the reverse of prajna (I, 6), and

(= avidya) therefore the primordial cause of the

commotion (duhkha) of the world-process.

2. pramada . . carelessness, the reverse of apramada, 11, 10,

3. kausidya . . mental heaviness, clumsiness, the reverse of
prasrabdhi, 11, 9.

4. acraddha ” disturbed mind, the reverse of ¢raddha, I1, 1.

b. styana . . .

gloth, indolence, inaltive temperament.
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6. auddhatya . faculty of being addicted to pleasure and sports,
sanguine temperament (celaso’ nupacamah,
nrtya-gitadi-grngara-vecya-alamhbira-kiyaud>
dhatya-sannigraya-dana-karmakab caitasiko
dharmah).

These six faculties are not always absolutely bad ; they
sometimes may be indifferent (aryakrta) for the progress
towards Final Deliverance, but they are nevertheless always
‘“obscured V' (nivrta = dchadita = klista) by promoting the
belief in an existing personality (satkdya-anugraha-drsti-
samprayukta). Always bad (akucaldv eva) are the following
two-—

d. Two Universally “bad ™ Elements present in  every

unfavourable -moment of Consciousness (akucala-maha-
bhivmika-dharma) -

1. dhrikya . faculty of irreverence (agauravam == apraticata !
yud-yogad gunesn gunavatsu ca pudgalesn
gauravam na karoti), arrogance, want 'of
humility («bhaya-vaga-vartita). The reverse
of 11, 4 (gaurava-pratidvandro dharmah).

2. anapatrapye . " not feeling indignant at offences done by
others (avadye sadbhir garhite bhaya-a-

. dargiteam). The reverse of II, 5.

e. Ten Vicious Elements of lunited occurrence (upaklega-
(paritta-)bhiimika-dharma) —

1. krodha . faculty of anger, violence (ryapada-vihimsa-varjitah
sattvasattvayor aghatah).

2. mraksa. . " hypocrisy, deceit (of courtiers and others).

3. matsarya . » envy.

4. irsya . . » jealousy. .

5. pradasa . » approving objectionable things (saradya-
vastu-paramarga).

6. vihimsa . A causing harm, menacing.

7. upandha . ” breaking friendship.

8. maya . ” deceit.

9. ¢atya . . " perfidy, trickery.

10, mada . . . complacency, self-admiration (cf. mana,
VI, 7).

These ten elements are described as purely mental (mano-
bhimikd eva); they are never associated with any of the

1 pratiga = guru-sthaniya.
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five varieties of sensuous consciousness (na panca-vijidna-
kayikak), they cannot combine with the four alternating
klecas (vdga, dvesa, mana, vicikitsa), but with moha = avidya
alone, the purely mental kega. They must be suppressed by
knowledge (drsti-heya), not by concentration (bhdvand-heya).
For all these reasons they are classified as vices of a limited
scope (pariita-bhamika).

f. Eight Elements not having any definite place in the above
system, but capable of entering into various combinations
(aniyata-bhiami-dharma) -

1. haukitya . faculty of repenting.
2. middha . absent-mindedness, dreamy state of mind.
(-= nidra)

3. vitarka. . . a scarching state of mind.

4. vicara . . ’s a fining state of mind.

5. raga . . . love, passion.

6. dvesa . . ,, hatred.

7. mana . . v pride, an exagerated opinion of one’s cwn
pre-eminence by real or imagined qualifica-
tions (ef. mada, V, 10).

8. vicikilsa . . a doubting turn of mind.

Kaukrtya is brought under this head because it neither has
a place among the universal faculties, nor has it a defipitely
*“good”’ or definitely “bad” significance : it can mean repent-
ance for a bad deed and being sorry for having e.g. overdone
in charity.

Middha can also have various moral aspects.

Vitarka and vicara are universal only in the, kama-Dhaitu.

Raga, dvesa, mana, and vicikitsa are four klegas, the fifth
being moha placed in ITT, 1. Mokha is a universal “ defiler ',
entering in every unfavourable conscious moment, but the
other four “ defilers ”’ cannot combine with one another ; if
there is rdga associated with one's consciousness, there can
be no association with dvesa at the same time. Thus it is that
in every favourable, “ good” moment, consciousness is
associated with at least twenty-two elements: the ten
universal ones (I, 1-10), the ten universally good ones, and
vitarka, vicara (VI, 4-5). If repentance (VI, 1) is added, the
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number will increase by one. In every unfavourable or
“bad” moment the minimum number will be twenty
elements ; the ten universal ones (I, 1-10), the six uriversally
‘ obscured ” (III, 1-6), the two universally bad (IV, 1-2),
and vitarka, vicara (VI, 4-5). 1If all the samskrta-laksanas,
citta itself, its laksanas and upalaksanas are taken into account,
the number will increase accordingly (cf. p. 30, n. 2).
Vasubandhu remarks that it is very difficult to distinguish all
these elements even in the long run, let alone in a moment,
but difficult does not mean impossible. Contradictory
elements, as e.g. pleasure and pain, cannot enter into the same
combination, but contradiction is often only on the surface,
e.g. styana and «uddhatya, an inactive and an exuberant
element, are present in every vicious moment, it is some
indulging in vice and some active participation. Whether the
individual or the conscious state shall be more passive or
more active depends on the occasional predominance of
one element over the others. In every moment, or mental
state, there always is one predominant element, just as in
material subStances we have earth, water, fire, and air,
accerding to the predominance of one of the mahabhitas
(ef. p. 13). Among the universally good elements indifference
(upeksa, IT, 3) and inclination (edhimoksa, 11, 9) are not con-
tradictory : they are directed towards different objects:
indifference towards pain and pleasure,and inclination towards
good deeds, tkey can go together. But apramada (11, 10) and
pramada (I1I, 2) are the reverse of one another, not mutual
absence alone, and therefore they never can combine.

Vitarka, Vicara.
. Vitarka and vicdra are sub-conscious operations of the
mind (ra nigcaya-dharmav). Vitarka is ‘“an indistinct
murmur of the mind 7 (mano-jalpa), which is searching
(paryesaka) after its object. In its initial stage (anatyitha-
avasthayam) it is simply a move of will (cetand-vigesa) ; when
emerging into the conscious plane (atyiha-avasthayam), it
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““ indistinet murmur of the mind . but it is attempting to
fix (pretyaveksaka) its object ; it has the same two stages;
it is also characterized as a refinement (siksmatd) of the
coarser (audarika) vitarka. Since both these functions are
associated with sense-consciousness, they very nearly approach
the Kantian doctrine of synthesis of apprehension preceded
by the mind running through a variety of sense-impressions,
as far as they are sub-conscious operations of the mind
preceding a definite sense perception. The Vaibhasikas
maintain that there is some vitarka (- vikalpa) in every
moment of consciousness: they then call it srabhava-vi-
kalpa ; but Vasubandhu seems to admit * pure sensation
(reine Sinnlichkeit) without any participation of discursive
thought (vikalpa). Cf. Ab. K. i, 30; 1, 33. Vydsa-bhdsya
in 1, 44, according to Professor B. Seal (Positire Scicnces,

ip,

and

18), trans.

.

pure intuition (nirvicara-nircikalpa-prajiia)

empirical ¥ intuition  (savicara-nirvikalpa-prajia) ;

the latter contains the three relations of Space Time, and
Causation, in addition to pure consciousness.

D.

Lo

FORCES WHICH CAN NEITHER BE INCLUDED AMONG
MATERIAL NOR AMONG SPIRITUAL ELEMENTS (RCPA-CITTA-

. prapti . .

. aprapts .

nikaya-sa-
bhagala

asanjiika

. asanjit-

samapatli
nirodha-

samapatts
Jjivita . .

VIPRAYUKTA-SAMSKARA)

a force which controle the collection of the elements
in an individual stream of life (santana).

a force which occasionally keeps some e¢lements in
abeyance in an individual santand.

a force producing gencrality or homogeneity of
existences, the counterpart of the realistic generality
of the Vaiqesikas.

a force which (automatically, as a result of former deeds,)
transfers an individual into the realms of un-
conscious trance.

a force stopping consciousness and producing the
unconscious trance (through an effort).

a force stopping consciousness and producing the
highest, semi-conscious, dreamy trance.

the force of life-duration, a force which at the time of
birth forecasts the moment of death, just as the
force with which an arsow is discharged forecasts
the moment when it will fall down.
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8. jan . . origination .

Q. asthitv . . subsistence the four samskria-luksanas,
0. jara . . decay cf. p. 39 above.

11, anityata . extinction

12, nama-kiya . the foree imparting significance to words.
13, pada-kaye . the force imparting signiticance to sentences.
14. s yanjuna-kaye the force imparting significance to articulate sounds.

E. ImyurasLe KLEMENTS (ASAMSKRTA-DHARMA)
. dkaga . . space (empty).
2. pratisankhyd-  the suppression of the manifestations of an element
nerorlha (dharma) through the action of understanding
(prajia), as e after having realized that the
existence of a personality is an illusion a kind of ~
eternal blank is substituted for this wrong idea.
3. apratisankhyi-  the same cessation produced not through knowledge,
wirodha but in a natural way, through the extinction of the
causes that produced a maunifestation, as e.g. the
extinction of the hire when there is no more fuel.

. (avsaL INTERCONNEXION OF KLEMENTS (HETU-
PRATYAYA)
4 Pratvava, 6 Heru. 5 Prara.

(1. sahabhi-hetu.

1 1 2 7
. rusakara-phala.
‘2. samprayukta-hetu. | prurnsakara-ph
\
[

L - ’ 3. sabhaga-ke .
L. hetu-pratyaya. 3. sabhaga-hetu. 2. nisyanda-phala.
. ' 4. sarvatraga-hetu.
3. vipaka-hetu. 3. vipaka-phala.

2. samanantara-pratyaya.
3. alambana-pratyaya.
4. adhipati-pratyaya. 6. karana-hetu. 4. adhipati-phala.
5. visumyogua-phala.

As to the meaning, cf. pp. 30 ff.  Samanantara-pratyaya
(= wpasarpana-pratyaya) is similar to the samarayi-karana of
the Vaicesikas.  Alambana, of. p. 59, n. 1. Adhipati-pratyaya
and Adranpa-hetu are similar to the karapa (= sidhakatamam
karanam) of the Vaicesikas. Tisamyoga-phala is nirvana.;
. THE TWELVE CONSECUTIVE STAGES 1IN THE EVER-

REVOLVING LIFE-PROCESS
(-lvasthika ot prakarsika pratitya-samutpada)

I. FormEer LIFE.

1. avidya . . . delusion (caitta-dharma, 111, 1).
9, samskara . . (= karma)



11.
12.

APPENDIX

vijiana . .

[ ]
nama-ripa .

sar-ayatana .

sparca . .
vedana . .
trsma .

upadana .
bhava . .
jats . .

Jara-marana .

II:

.
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II. Presest Lire.

first moment of a new life, the mowent of
conception (- pratisendhi-vijidna),

the five vkandhax in the embryo before the
formation of the sense-organs.

the formation of the organs

organs and consciousness begin to co-operate.

definite sensations.

awakening of the sexual instinet, beginning of
new karma.

various pursuits in lite.

life, i.e. various conscious activities (A rrma-
bhara).

11I. Furure Liro.

rebirth.
new life, decay, and death.

The five skandhas are present during the whole process ; the

different stages reccive their names from the predominant
dharma (cf. p. 28, n. 3). The first two stages indicate the origin
of the life-process (duhkha-samudaya).

In regard to a future life Nos. 8 10 perform the same
function as Nos. 1-2 in regard to the present life. There-
fore the series represents an ever revolving ®wheel .
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Abhidharma-Loca, 1, 20, 60, peassim, Nyaya-bindu-tika, 38, 69.
Abhdharma-ribhasa-castra, 2. Nyviaya-Vaigesika, 19, 65.
Abhidbarmists, 27. Panini, 22, 69.

Aga monastery (Transbaikalia), 91.

\ l . Patanjali, 45, 46.
Acvaghosa, 5.

Ajivika, 5, 21, 84, 87.
Asangn, 3.

Astrachan, 4,
Bahu-dhatuka-sitra, 3.
Bergson, 38, 39.

Bhadanta, 60,

Bhavya, 46,

Buddhaghosa, 27, 31, 61, 66.

Buddhadeva, 36, 37, 46, 47, 79, 80,

Caraka, 29.
(‘ankara, 606,
(rilibha, 51.
Dhamma-sangani, 4.

Dharmakirti, 16, 41, 54, 56, 63,

Dharmatrata, 46, 79.
Derge, 01. .
Digniiga, 3, 18, 19, 51.
Garbhavakranti-sitra, 37.
Gauda pada-karika, 69.
(thosa, 46, 79.
Hiuen-Thsang, 43, 91.
Hume, 27.

Jaina, -ism, 34, 49, 51, 68, 70

Kacika-(ertti), 69,
Kigyapiya, 43.

Kaut, 19, 54, 101,
Katha-vatthu, 38, 43, ¢
Kathakopanisad, 63 I,
Ksapa-bhanga-siddhi, 33.
Kumiralibha, 11,
Lagudacikhivaka. 85,
Madhyamika, 67, 69.
Mahavira, 68.
Maha-Rahulovada-sitra, 61,
Mchims-pa, 76, 99,
Mimamsaka, 63.
Nagirjuna, 5. 61,
Naiyiyika, 39.

NS

Paramartha-¢cinyata-satra, 85.
Jatnakirti, 38.

Russell, Bertrand, 53.

Sammitiya, 70.

Sanghabhadra, 91.

Samyuktagama, 64, 85.

Siankhya, 4, 12, 14, 16, 22, 27, 25,
17. 63, 64, 68, 69, 80.

Sankhya-karika, 16.

Nankh ya-satra, 38.

Sankhya-Yoga, 43, 47, 51, 54, 67, 86.

Sarva-dar¢ana-sangraha, 63.

NSarvastivada, -din, 2, 5, 7, 24, 26, 31,
40, 41, 42, 43, 53, 63, 65, 71, 76, 77,
78, 8.

Sautrantika, 11, 23, 24, 36, 40, 42, 63,
67, 76 fi.

Su¢rata, 29, 37.

Thera-vada, 5, 17, 30.

Tunguz, 3.

Uddyotakara, 18, 71.

U panisad, 61, 69, 70, 72,

Vacaspati-(mi¢ra), 27, 45, 66.

Vaibhasika, 60, 76 ff.
~— Kag¢mirian, 63.

Vaigesika, 65, 67.

Virsaganya, 89.

Vasubandhu, the old, 3.

-~--— the great, 1, 2, 3, 23, 26, passim.

Vasumitra, 46, 60, 79.

Viatsiputriyva, 25, 70, 71.

Vibhajyavadin, 43, 78.

'{jiana-matra-siddhi, 27.

Vijianavada, -din, 24, 63, 65, 67.

Vinitadeva, 24.

Vyisa, 44, 45, 46, 47, passim.

Yacomitra, 2, 3, 5, 21, passim.

Yoga. 44, 45. ’
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abhidharmae 29, 31, 38, 39, 17, 50,
passim,

abhisamskaroti (cetand), 20,

akugala, 50, 102,

akugala-maha-bhiimika-dharma,
102.

aticaya-adhana, 69 n.

atytiha-avasthi, 104.

adrsta, 21, 31.

advesa, 101,

adhipati-pratyaya, 106.

adhipati-phala, 81, 106.

adhimoksu, 101,

adhitya-samutpida, 69 n.

adhyavasiya, 16.

adhydtma-ayatana, 7, 61, 96.

adhvan, 42, 43, 435, 98.

anatyiha-avastha, 104,

anapatripya, 102,

anatman, 25, 52, 58, 66, 68, 69, 71, 72,
73.

anasrava, 49, 52, 935, 96, 98.

anitya, 25, 38.

afityata, 39, 106.

aniyata-bhimika-dharma, 100, 103.

anutpatti-dharma, 42, 50,

anuparivartana, 30.

anucaya, 35.

anna, 72,

anna-vigesa, 30.

ap, 99.

apatrapd, 101,

apeksa, 45.

apeksd-parinama, 78.

apiirva, 31, 99.

apratisankhya-nirodha, 106,

apratica. 102.

apramida, 101,

aprapti, 23, 105.

ariipa-Dhitu, 10, 97.

'ariipino dharmih, 15.

alobha, 101.

avacara, 10.

dvastha, 435, 47.

avasthi-parinima, 78.

avijiiapti(-rapa), 6, 7, 99.

avidya, 29, 33, 35, 74, 95, 101, 103,
106, 107.

avyakrta, 31, 32, 102.

agraddha, 101.

asamskrta, 6, 15, 40, 53, 83, 95, 106.

asanjiii-samapatti, 23, 103,

asata utpadah, 38, n. 1.

ahimsa, 101.

akaga (empty space), 106.

——— (foodstuff), 18.

atman, 4, 25.

1ov,
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TERMS

atma-vada, -din, 25.

ayatana, 3, 8 fI., 72, 87, 90, 96,

dpas, 72,

arambha-vada, 67, 73.

arya, 49, 95.

aryn-satya, 48, 98,

ilambana, 17, 59, 97.

dlambana-pratyaya, L,

Alaya-vijnana, 63, 67,

alocana, 63.

dvasthika-pratity a-camutpida, 106 7.

agraya, 58, 8, 65.

dcraya-satha, 59,

agrita, 46.

acrita-satka, 59.

asanjiuka, 105,

ahrikya, 102

indriva, 12, 17, 33, 63, 96, 97.

frana, 13, 39, 99.

irsya, 102,

utkarsa, 22, 29, 69 n,

utpatti, 10, 52.

utpatti-dharma, 42, 48,

utpada, 39.

udgrahana, 18,

upakira (rrsues samrkira), 22, 69 n,

upahlega-(paritta-)-bhiimika-dharma,
100, 102,

upacayu, 31, 33.

upacaya-ja, 33.

upacaya-santina, 34.

upaniha, 102,

upalaksana, 40.

upasarpana-pratyaya, 106,

upadina, 107.

upadana-skandha, 42, 18, 95, 98,

upadaya-ritpa, 36.

upeksa, 101

audarika, 101,

auddhatya, 102,

katha-vastu, 98.

karana, 10t.

karma, 19, 31, 32 ff., 99, 106.

kalpana, 19.

kalpanipoha, 18, 56.

kama-Dhatu, 10, 97,

kiya-indriya, 13.

kaya-indriya-adyatana, 96.

kaya-(indriya-)dhatu, 97.

kaya-vijiana-dhatu, 10, 97.

kayika-karma, 99.

kirana-hetu, 81, 106.

karitva, 26, 40, 42, 46.

kila, 42.

kucgala-maha-bhimika-dharma, 100,
101,

krtaka, 20, n. 6.
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kaukrtya, 103,

kausidya, 101,

kriya, 39, 41

krodha, 102.

klistn, 20, 102,

klegn, 33, 35, 49, 103,

kle¢a-mahi-bhiimika-dharma, 100, 101.

ksana, -ika, -thatva, 37, 38, 41, 42, 45,
6, 74,

gati, J9.

gandha-dvatana, 8, 96.

gandha-dhatu, 97,

g, 14, 22,

gunantara-ddhana, 69 n.

ghrina-indriya-dyatana, 8, 96.

ghrana(-indriys)-dhitu, 97.

ghrana-vijiana-dhiatu, 10, 97,

cnksur-indriya, 13.

caksur-indriya-iyatana, 7, 96.

eaksur-(indriyva-)dhita, 9, 97,

cakyur-vijiina-dhatu, 10, 97.

cit, 63,

citta, 13, 28, 36, 37, 100,

| citta-caitta, 7, 8, 55,

citta-maha-bhimika-dharma, 100,

citta-viprayukta, 7. 21, 105,

cetana, 15, 18, 19, 32, 100,

cetani-vigesa, 104,

caitta, 28, 40, 100,

chanda, 101,

jara, 39, 108,

jati, 105,

jihvi-indriya-ayatana, 8, 96,

jibvi-(indriya-)dhitu, 97.

jihva-vijnana-dhatu, 10, 97.

Jiva, 25.

jivita, 105,

tattva, 27, n. 3, 28.

tan-matra, 12,

tamas, 12,

tatkaliki gatih, 41,

trsna, 107,

tejas, 99,

duhkha, 48 fi., 98.

dubkha-samudaya, 9%,

dpsti-marga, 51.

drsti-sthiti, 98,

drsti-heya, 102,

dravya, 19, 26, 45.

dvira, 8.

dvesa, 103,

dhamma, 3, 48.

dharma, preliminary definition, 6.

—— full connotation, 74, passim,

dharma == tattva, 27, n. 2.

dharma-dyatana, 8, 15, 16, 96.

dharmata, 25, 50, 74, 82.

dharma-dharmi-bhava, 27.

dharma-dhidtu, 9, 59, 97.
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dharma-pravicaya, 49, 101.

dharma-matram, 62,

dharma-laksana, 42,

dharma-sanketa, 28.

dharma-svabhiva, 42, 95.

dharmah, 8, 15, 16, 59, 78, 86, 96, 97.

dharmin, 27, 45.

dhittu (the 18), 3, 9, 14, 32, 33, 97.

Dhatu (te 3), 10, 97.

nama. 7, 24.

nama-kaya, 106.

nama-rapa, 7, 107.

nikaya-sabhagata, 24,

nidra, 103.

nitva, 42.

nidina, 28, 32.

nimitta, 18.

nirantara-utpida, 39, 60, n. 2.

niranvaya-viniga, 38,

nirodha, 3, 48, 95,

nirodha-samiapatti, 23, 105.

nirjiva (nijjivo), 27.

nirvana, 7, 15, 25, 53, 95.

nirvicara-nirvikalpa-prajng, 105.

nivrta, 102,

nivrta-avyakrta, 102,

nisyanda, 34.

nisvanda-phala, 81, 106,

nitartha (techni al sense), 27, n. 3.

neyartha (popular sense), 27, n. 3.

nairitmya, 25, 70, 74,

panca-vijiana-kiayvika, 103.

pada, 24,

pada-kiya, 106.

paramartha-sat, 41, 56.

paraspara-upakira, -in, 69 n.

paricchitti, 18, 19,

parinima-duhkha, 48.

parinima-vada, 47, 63, 7

paritta-bhamika, 103.

paryesaka, 104,

pudgala, 4, 9, 25, 71.

pudgala-vida, -din, 25, 7

purusa, 16, 63.

purusa-kira-phala, 106,

prthaktva, 38.

prthag-jana, 95.

prthag-dharma, 15.

prihivi (not @ substance), 27; (an
element), 99.

paudgalika, 34,

prajhapti, 23.

prajna, 30, 33, 50, 95, 101.

prajiid amala, 33, 50, 51.

prajid anasrava, 50.

prajid-vigesa, 104, 105.

pratiksana-parinama, 44.

pratibuddha, 51.

pratimoksa, 51.

=

=
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prativatna, 69.
prativijaapti, 16, 51,
pratisankhyi-nirodha, 51, 106,
pratisandhi-véjiina, 107,
pratisarana, 63.
pratitya, 8, 55.
pratitya-samutpada, 28, 20, 55, 106.
pratyaveksaka, 105
pracisa, 102,
pramida, 101,
pragrabdhi, 101.
prasankhyana, 51,
prasrabdhi, 101
prakarsika-pratitya-samutpada, 106-7,
prana, 72,

" prapti, 26,
bahya-avatana, 7, G1. 96,
buddhanucasani (- dharmata), 25, 70,
bodhi-sattva, 53, 88,
brahma, 41,
bhava, 98,
bliava ( == karma-bhava), 107.
bhiava, 15, 749,
bhava-parinima, 78.
bhiavana ( - vasana), 19.
Lhgyvani-heyva, 51, 103,
bhuita, 28, 30, 36, 37.
bhautiha, 14, 28, 30, 36, 37, 40.
mati, 30, 50, 102,
mada, 402,
mana-indriva-ayvatana, 8, 96,
manas, 13, 65, 72, T8,
manasikara, 101.
mano-jalpa, 104, 105,
mano-dhatu, 104, 105,
mano-bhiimika, 102,
mano-vijiana-dhatu, 9, 10, 17,
mahi-bhata, 12, 13, 39, 40.
mahi-purusa, 34.
matsarya, 102,
mana, 103.
miyi, 102

irga, 48, 06.
middha, 103.
moha, 101, 103.
mraksa, 102,
rana, 93.
rasa-dyatana, 8, 96.
rasa-dhatu, 97.
raga, 103.
ripa, 6, 7, 11 ff., 98, 99.
riipa-idyatana, 7, 8, 16, 96.
riipa-citta-viprayukta-samskara, 22,
05.

rapa-dharma, 12, 98, 99,
ripa-dhatu, 9, 97.

ripa-Dhatu, 10, 52, 97.
riipa-prasada, 12, 33, 98, 99.
laksana, 26, 30, 37, 40, 45, 47, 106.

linga-qarira, 12,

Jokha, 10, 98,

vacika-harma, 99,

vasana, 19, 32,

vikira, 69 n,

vihalpa, b6, 105

vicira, 103, 104, 105,

vicikitsa, 103,

vijnapti, 12

vijiina, 6, 15, 16, 18, 19, 63, 72, passim,

vynana (- pratisandhi-vijnana), 107,

vitarka, 103, 104, 105,

vipiha, 32, 33, 34.

vipaka-ja, 33, 35,

vipiaka-phala, 31, 81, 106,

vipitha-hetu, 31, 81, 106,

vipiaka-santina, 34.

viprayukta-samskara, 15.

viruddha-dharma-sampsarga, 38 n,

vivarta-vada, 67.

visaya, 12, 17, 59, 97.

visamyoga-phala, 106.

vihipsa, 102,

virya, 101,

vedana, 6, 15, 100, 107.

vedana-+kandha, 6, 98,

vyanjana, 24,

vyanjana-kiya, 106,

cakti, 45,

cabda-ayatana, 7, 96,

cabda-dhitu, 97,

cithya, 102,

canta, 25,

cuddha-pratyuksa, 56.

craddha, 101,

¢rotra-indriya-ayatana, 97.

(rotra-(indriya-)dhitu, 10, 97,

grotra-vijiana-dhatu, 10, 97,

satka, 59.

vad-dyatana, 107.

sad-dhatuka, 37.

seu,l-vxjﬁinu-k:lyﬁﬁ, 17, 55.

samyoga, 40,

samskira, 6, 7. 20, 21, 22, 23, 29, 39,
53, 69 n., 106, passim.

samskara-vicesa, 33.

sumskira-samiha, 5.

saumskira-camiha-santiana ( = Caitra),
23.

samskara-skandha, 6, 18, 98.

ramskrta dharma, 22, 39, 40, 69 n.,
83, 95, 96.

samskrtatva (= pratitya - samutpan-
natva), 28.

samskrta-laksanini, 39, 106.

samsthana, 11.

sankleca-yyavadana, 75.

sanghata-paramanu, 14.

sanghita-vida, 67, 73.
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sancetayati, 19, sarva, 3, 9, 93, 96.
sanjna, 6, 17, 100. - sarvatraga-hetu, 29, 36, 40, 100.
sanjni-skandha, 6, 98, sarvada asti, 42.
sat-kaya-dpsti, 50, 51, 66, sahakirin, 69 n.
sat-kiya-anugriha-drsti-samprayuhkta, sapekyika, 27.

102, simanya. 24.
sat-kiryn-vada, 44, 17. gilambana, 17.
sattva, 12, 25. siritpya, 54, 57, 64.
sattvikhya, 32, sasrava, 49, 97, 98.
sntya, 48, 06, styana, 101,
sanihxarana, 98, sthiti, 39, 106.
santana, 9, 19, 26, 35, 97, passin. sparga, 15, 17, 55, 100, 107,
sapratigchatva, 11, 99, . spragtavya-iyatana, 8, 96,
sabhign-ja, 33. sprastavya-dhitu, 97,
sabhiva-pigyanda, 33, 81. smrti, 101.
sabhiiga-hetu, 31, 33, 81, 116, sphota, 23.
samanantara-pratyaya, 106, svapna-vigesa, 33.
samadhi, 30, 101. sva-prakica, 5t
samddhi.vigesa, 33. svabhiva, 40.
samdpatti, 10, 52, 105, svabhiva-vikalpa, 205
samudaya, 5. svalaksana, 26, 41, 56,
samprayukta-hetu, 106, hadaya-vatthu, 18.
samprayoga, 30, 31, 36. hetu-pratyaya, 106.
sambhiyu-kiritva, 20, n. 3. hri, 101.
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