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PREFACE TO THE THIRD EDITION

The original edition of A Buddhist Manual of Psychological
Ethics was published in 1900 by the Royal Asiatic Society as
vol. XII in the Oriental Translation Fund, New Series. Before
this date neither Dhammasangani nor any of the other six
Abhidhamma works had been translated into English. The
R.A.8. therefore must command the respect and gratitude of
everyone interested in this area of Pali canonical literature for
its pioneer venture in publishing Mrs Rhys Davids’s translation,
and thus not only opening up a field at that time virtually un-
trodden and unexplored by westerners, but also making more
widely known both her name and her considerable powers. That
this venture was well justified may be judged by the publication
of a 2nd edn. in 1923, also by the R.A.S., and of this 3rd edn.
produced by the Pali Text Society with the gracious approval
and assent of the R.A.8.

The 2nd edn., slightly revised by Mrs Rhys Davids, was re-set
in'a smaller type than that used in the original edn. Consequently
the pagination differed. It is hoped, however, that all inconsis-
tencies in the numbering of the page-references have now been
removed. In addition, it must be stated that as this 3rd edn. is a
photocopy of the 2nd it retains its pagination except in one
particular now to be explained :

Between 1900 and 1923 Mrs Rhys Davids came to realize that
the 2nd edn. must begin * as the 1st edn. should have begun,
with the real beginning of the Abhidhamma-Pitaka, i.e. with
the Matika or Table of Contents ” (2nd edn. p. ix). Unfortu-
nately, however, though this integral part of Dhammasangani
was included in the 2nd edn., it was paginated in roman figures
(p. cv-exiii) thus running on from the end of the Introductory
Essay as though it were part of that. In order to rectify this
anomaly without re-paginating the 364 pages of translation and
indexes that follow, we have ventured to call these Matika
pages M1-M9.

Moreover, it has seemed advisable to replace Mrs Rhys
Davids’s Preface to the Second Edition by this brief biographical
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sketch of the book together with the few paragraphs that
follow. She was always in favour of advance, not of standi
still, and since the publication of the 2nd edn., just over 50 years\
ago, great strides have been made in Abhidhamma studies. To
keep pace with these developments we have decided to utilize
the space at our disposal for a rather more precise and instructive
analysis of the significance of Dhammasangani than could be
presented half a century ago.

I. B. HorNER.
London, 1973.

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

Each of the seven books of the Abhidhamma, Pitaka is con-
sidered to have its own matiks, and these have been commented
upon at some length in Mohavicchedani (P.T.S. edition 1961).
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This work is considered to have been compiled by a certain
Kassapa Thera at the request of his pupils. The text, classified
in Burma as one of the nine “little-finger ” manuals, was
probably written in the early thirteenth century at the Naga-
nana Vihira in the Cola country of southern India. It is a most
valuable work in that it summarizes the whole of the Abhi-
dhamma Pitaka, book by book, from Dhammasangani to
Patthina. The métikas concerned are in this instance, however,
viewed mainly as tables of contents and should in certain cases
be considered as standing outside the fandamental texts in so far
as in only four works can there be shown to be sections specifi-
cally entitled ““ matika ”, existing internally as part of the text,
though there are many uddesas also which are indeed lists of
contents. These internal matikas are: (1) that of Dhammasan-
gani, which commences that volume; (2) a short matika fol-
lowing the uddesa of Riipakkhandha in the same work ; (3) one
following immediately on the sixteenfold classification of the
nidanas in the Abhidhammabhajaniya section of Paticca-
samuppéda in Vibhanga ; (4) a series of five short matikas at the
beginning of Dhatukatha, and (5) a rather more lengthy matika
at the beginning of Puggalapafifiatti. Of these five the first, i.e.
the initial section of Dhammasangani, is by far the most impor-
tant, its influence being felt strongly throughout the whole of
the Abhidhamma-Pitaka. Not only are the definitions and
expansions of the classifications of this mitika the material used
in the detailed analysis of states in Dhammasangani itself, but
they form the basis on which a large proportion of subsequent
discussion is built in the remaining books of the Pitaka.

The matika of Dhammasangani consists of two main sections.
The first of theseis the tikamatiké, which comprises twenty-two
groups of threefold designations. The second is the duka-
mitika comprising one hundred groups of twofold designations ;
this is followed by a subsidiary section known as the suttanta-
dukamatika, consisting of forty-two groups of twofold designa-
tions. Although all one hundred and sixty-four groups are im-
portant, it is the twenty-two tikas and one hundred dukas which
form the dominant basis of Abhidhamma analysis.
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In examining the Dhammasangani matika the main feature
to be recognized in what might at first sight appear to be a be-
wildering and almost random system of classification is that each\
individual tika and duka is to be regarded asa quite separate and
unique standpoint from which every mental state or material
quality that is cognizable in any way may be examined in terms
of detailed analysis. Thus each of the one hundred and twenty-
two groups represents a discrete mode by which those states or
qualities on the occasions of their arising present themselves
and can be recognized by virtue of the duty they perform, the
qualities they exhibit, the effects they produce, their nature,
origins, etc. Once, however, the mitika has been stated, and
thereby the terms of reference for future discussion established,
it becomes the purpose of Dhammasangani to elucidate fully, in
the greatest possible detail, the structure and content of those
states and qualities in the absolute caregories of Abhidhamma
argument. Examples of some of the categories concerned are :
consciousness (citta), mental concomitants (cetasika), aggre-
gates (khandha), bases (dyatana), elements (dhatii), the four
great material essentials (mahabhiita), etc.

Within the framework of these categories, and strictly in
accord with the terms of reference provided by the individual
components of each tika or duka, analysis is conducted. In
consequence of the entire range of possible mental states and
material qualities capable of being expressed under the heading
of any one group of tikas or dukas, Dhammasangani accordingly
confines itself initially to the fullest possible analysis, in the
terms summarized above, of the first tika, viz. states that are
good, bad, indeterminate (i.e. cannot be classified as either good
or bad), and this it does with great deliberation in the opening
983 sections of the present translation. Because of the particular
tika adopted for this initial examination it establishes in the
course of the process of expansion and analysis the formal group
designations by which the now fully analysed states may be
recognized : e.g. good states concerning the sensuous universe
(kdmavacara), the universe of form (riipavacara), the formless
universe (ariipavacara), the higher ideal (lokuttara), greedy,
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hateful and ignorant states, resultant conditions, material form,
etc. As a result of this it is possible in the following 312 sections
to classify clearly and comprehensively in the terms of those
group designations the distribution of all mental states and
material qualities within the internal subdivisions of the re-
maining twenty-one tikas and one hundred dukas.

So far as Abhidhamma as a whole is concerned the analysis of
states conducted by Dhammasangani is but the beginning of a
process, for although it establishes the terminology by which the
states it isolates may be identified, their extent and limitation
are continued in subsequent volumes. It is not the purpose here
to discuss these works in detail, but in order to emphasize the
importance of the tikas and dukas it might be well to show
something of what occurs in some of the volumes. In Vibhanga,
for example, fourteen of the eighteen divisions include a section
entitled ““ Interrogation ” (pafibapucchaka) where the subject
of each vibhanga—the subjects also being drawn from Dhamma-
sangani—is assessed in terms of the twenty-two tikas and one
hundred dukas. Thus in Khandhavibhanga each of the five
aggregates : maftter, feeling, perception, mental concomitants
and consciousness, is expressed in terms of the tikas and dukas,
whereas in Dhammasangani the tikas and dukas are used to
isolate and establish the make-up of the khandhas. The same
process obtains with regard to such other vibhangas as bases,
elements, truths, controlling faculties, stations of mindfulness,
etc. The purpose of this is to make clear that not only can the
individual tikas and dukas be shown to express the presentation
and modes of action of the many states comprising the khan-
dhas, etc., but that those same states can themselves be
expressed separately in terms of tikas and dukas in order to
show their behaviour, suitability, unsuitability, their associa-
tion with good or bad roots, ability to produce desirable or un-
desirable resultant, whether they are helpful or unhelpful to
progress, whether they are defilements, fetters, ties, bonds,
floods, ete.

In Dhatukathd the purpose is a detailed elucidation of the
basges (2yatani), and here again it is carried out on the same basis
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as Dhammasangani and Vibhanga, making the tikas and dukas
amostimportantfeature of the method. The most elaborate use,
however, of the Dhammasangani matika occurs in the massive
final work of the Abhidhamma Pitaka. This is Patthana, where
the whole structure of the relationship between states in their
arising and passing away is displayed not merely in terms of the
individual tikas and dukas but coupled with the combinations
and permutations of the twenty-four paccayas (hetu—avigata).
In this manner then the matikd of Dhammasanhgani operates
first as a means of exploring fully all those states and qualities
inherent in experience, mental and material. Secondly it acts
as a series of focal points at which the ultimate value of any
state may be assessed. Thirdly it provides the structure upon
which the relationship between states may be realized, not
statically as isolated factors, but in their normal process of
coming to be and passing away.

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

R. E. IGGLEDEN.

‘Waltham St. Lawrence, 1973.




“Yam kifici dhammam abhijafifia
ajjhattam athavapi bahiddha.”
Surra Nrpata, 917.

““ Api khviham &vuso imasmim yeva vyimamatte kalevare
safifiimhi samanake lokam pafifidgpemi . . .”
SaMYUTTA-NIKAYA, 1, 62; = A, ii, 48.

“ Kullipamam vo bhikkhave &jinantehi dhammi pi vo
pahdtabba, pag-eva adhammai.”
MaJssaiMa-NIkAYA, 1, 135.

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

G. CrooM ROBERTSON.
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INTRODUCTORY ESSAY.

I
The Manual and the History of Psychology.

IF the sands of Egypt or the ruins of Greeco itself were to
give up, among their buried things that are now and again
being restored to us, a copy of some manual with which the
young Socrates was put through the mill of current academic
doctrine, the discovery would be hailed, especially by scholars
of historical insight, as a contribution of peculiar interest.
The contents would no doubt yield no new matter of philosophic
tradition. But they would certainly teach something
respecting such points as pre-Aristotelian logical methods,
and the procedure followed in one or more schools for
rendering students conversant with the concepts in psychology,
ethics and metaphysic accepted or debated by the culture of
the age.
Readers whose sympathies are not confined to the shores
of the Mediterranean and Agean seas will feel a stir of
interest, similar in kind if fainter in degree, on becoming
more closely acquainted with the Buddhist textbook
entitled Dhamma-Sangani. The edition of the Pali text,
prepared for the Pali Text Society by Professor Dr. Ed. Miiller,
and published in 1885, has so far failed to elicit any critical
discussion among Pali scholars. A cursory in'spection may
have revealed little but what seemed dry, prolix and sterile,
Such was, at least, the verdict of a younger worker, now,
alas! no more among us.! Closer study of the work will,
I believe, prove less ungrateful, more especially if the
_conception of it as a student’s manual be kept well in view.
The method of the book is explicative, deductive ; its object

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

Even a superficial inspection of the Manual should yield
great promise to anyone interested in the history of psychology.
When in the year 1893 my attention was first drawn to it,
and the desirability of a translation pointed out by Professor
Rhys Davids, I was at once attracted by the amount of
psychological material embedded in its pages. Buddhist
philosophy is ethical first and last. This is beyond dispute.
But among ethical systems there is a world of difference in
the degree of importance attached to the psychological
prolegomena of ethics. In ethical problems we are on
a basis of psychology of conation or will,! with its co-efficients
of feeling and intelligence. And in the history of human
ideas, in so far as it clusters about those problems, we find
this dependence is sometimes made prominent, sometimes
slurred over. Treated superficially, if suggestively and
picturesquely, in Plato, the nature and functions of that
faculty in man, whereby he is constituted an ethical and
political *“ animal ”, are by Aristotle analyzed at length. But
the Buddhists were, in a way, more advanced in the
psychology of their ethics than Aristotle—in a way, that is,
which would now be called scientific. Rejecting the
assumption of a psyche and of its higher manifestations or
noiis, they were content to resolve the consciousness of the
Ethical Man, as they found it, into a complex continuum of
subjective phenomena. They analyzed this continuum, as

1 Cf. G. C. Robertson, Elements of General Philosophy,
pp- 191, 197; Philosophical Remains, p. 3; A. Bain, Moral
Science—The Psychological Data of Ethics. * Every -ethical
system involves a psychology of conduct, and depends for its
development upon its idea of what conduct actually is”
(C. Dovuglas, The Philosophy of J. S. Mill, p. 251).
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we might, exposing it, as it were, by transverse section. But
their treatment was genetic. The distinguishable groups of
d h a m m a—approximately, states or mental psychoses—
“arise’’ in every case in consciousness, in obedience to certain
laws of causation, psychical and moral *—that is, ultimately,
as the outcome of antecedent states of consciousness. There
is no exact equivalent in Pali, any more than there is in
Aristotle, for the relatively modern term °‘ consciousness ”,
yet is the psychological standpoint of the Buddhist philosophy
virtually as thoroughgoing in its perceptual basis as that of
Borkeley. It was not solipsism any more than Berkeley’s
immaterialism was solipsistic. It postulated other perci-
pients 2 as Berkeley did, together with, not a Divine cause
or source of percepts, but the implicit Monism of early
thought veiled by a deliberate Agnosticism. And just as
Berkeley, approaching philosophical questions through
psychology, * was the first man to begin a perfectly scientific
doctrine of sense-perception as a psychologist,” ? so Buddhism,
from a quite early stage of its development, set itself to
analyze and classify mental processes with remarkable
insight and sagacity. And on the results of that psychological
analysis it sought to base the whole rationale of its practical
doctrine and discipline. From studying the processes of
attention, and the nature of sensation, the range and depth
of feeling and the plasticity of the will in desire and in control,
it organized its system of personal self-culture.

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

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

2 Cf. e.g. below, p- 250[1045].

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

IL
The Date of the Manual.

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

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

The Dhamma-Sangani is therefore younger than the

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

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

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

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

III.

On the Commentaries and the Importance of the
Atthasalini,

It will be seen from Appendix I. that the last part of the
text of our Manual is a supplement added to it by way of
commentary, or rather of interpretation and digest. It is,
perhaps, not surprising that so much of this kind of material
has survived within the four cornmers of the Pitakas. We
have the old Commentary embedded in the Vinaya, and the
Parivira added as a sort of supplémentary examination paper
toit. Then there is the Niddesa, a whole book of commentary,
on texts now included in the Sutta Nipata, and there are
passages clearly of a commentarial nature scattered through
the Nikayas. Lastly, there arc the interesting fragments of
commentaries tacked the one on to the Dhamma-Sangani
itsclf (below, p. 331), the other on to the Vibhanga. As these
older incorporatcd commentarics are varied both in form and
in mothod, it is evident that commentary of different kinds
had a very early beginning. And the probability is very
great that the tradition is not so far wrong when it tells us
that commentaries on all the principal canonical books
were handed down in schools of the Order along with the
texts themselves.

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

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

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

Dhammakitti, the author of the Saddhamma-Sangaha,
adds the interesting fact that Buddhaghosa, in revising his
Atthasalini, relied, not on the Maha-Atthakathd in Sinhalese,
but on another Commentary in that language called the

Maha-Paccari.
We know, namely, that at the time when Buddhaghosa

wrote—that is, in the early part of the fifth century a.p.—
the Commentaries handed down in the schools had been, at
various times and places, already put together into treatises

1 Journal of the Palv Text Society, 1888, pp. 53, 56.
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and written books in the native dialects. And we know the
names of several of those then existing. These are:

1. The Commentary of the dwellers in the ‘ North
Minster ’—the Uttara Vihdra--at Anuridhapura.!

2. The Mila-, or Maha-Atthakathd, or simply * The
Atthakatha ”’, of the dwellers in the “ Great Minster > —the
Maha-Vihara—also at Anuridhapura.?

3. The Andha-Atthakatha, handed down at Kancipura
(Congevaram), in South India.

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

5. The RKurundi Atthakathd, so called because it was
composed at the Kurundavelu Vihara in Ceylon.4

6. The Sankhepa-Atthakatha or Short Commentary, which,
as being mentioned together with the Andha Commentary,5
may possibly be also South Indian.

Buddhaghosa himself says in the introductorv verses to
the Atthasalini:®

“1 will set forth, rejoicing in what I reveal, the explanation
of the meaning of that Abhidhamma as it was chanted forth
by Maha-Kassapa and the rest (at the first Council), and
re-chanted later (at the second Council) by the Arahats,
and by Mahinda brought to this wondrous isle and turned
into the language of the dwellers therein. Rejecting now
the tongue of the men of Tambapanni 7 and turning it into
that pure tongue which harmonizes with the texts [I will
set it forth] showing the opinion of the dwellers in the Great
Minster, undefiled by and unmixed with the views of the

1 JPTS., 1882, pp. 115, 116. English in Turnour’s Maha-
Vamsa, pp. xxxvii, xxxviii.

2 Sum. 180, 182 ; Saddhamma-Sangaha, 55; MBV. 134-6.

3 Papaiice Sidani on M. ii, 13; Saddhamma-Sangaha, 55.

4 Saddhamma-Sangaha, 55.

5 Vijesinha in the JRAS., 1870 (vol. v, N.8.), p. 208 : * Origin
of the Buddhist Arthakathés.”

& Asl, p. 1, v. 13 et seq.
" Taprobane = Ceylon.
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sects, and adducing also what ought to be adduced from the
Nikayvas and the Commentaries.”

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

In the course of his work Buddhaghosa quotes often from
the Nikayas without mentioning the source of his quotations ;
and also from the Vibhanga 2 and the Maha-Pakarana 3
(that is the Patthéna), giving their names. Besides these
Pitaka texts, he quotes or refers to the following authorities : —

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

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

190, 198.4
. The Maha-Atthakatha, pp. 80, 86, 107.
. The Atthakathécariya, pp. 85, 123, 217.
. The Atthakatha, pp. 108, 113, 188, 267, 313.
. The Atthakatha’s, pp. 99, 188.
. The Agamatthakatha’s, p. 86.5

1T O Ot W

1 Agamatthakathasu, perhaps “from the commen-
taries on the Nikdyas”. See note 5 below; cf. Expositor, 8.
See its index for list of references to commentaries,

¢ For instance, pp. 165-70, 176, 178.

8 For instance, pp. 7, 9, 87, 212, 409,

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

5 The reading in the printed text is igamanatthaka-
thasu. But this is not intelligible. And as we have
dgamatthakathiasu at p. 2, v. 17, it is probable we
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8. Acariyinam samanatthakatha, p. 90.
9. Porina, pp. 84, 111, 291, 299, 313.

10. The Thera (that is Nagasena), pp. 112, 121, 122.

11. Nagasenatthera, p. 114.

12. Ayasma Nagasena, p. 119.

13. Ayasma Nagasenatthera, p. 142.

14. Thera Nagasena, p. 120.

15. Digha-bhapaka, pp. 151, 399 (cf. p. 407).

16. Majjhima-bhanaka, p. 420.

17. Vitanda-vadi, pp. 3, 90, 92, 241.

18. Petaka, Petakopadesa, p. 165.

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

The foregoing notes may prove useful when the times are
ready for a full inquiry into the history of the Buddhist
Commentaries.* With respect to the extent to which the
Atthasilini itself has been quoted in the following pages, it
may be judged that the scholastic teaching of eight centuries

must so read also here, where the meaning clearly is “in the
commentaries on the Nikiyas ".

11 may add that a Tikd, or sub-commentary on the
Atthasdlini, written by a Siamese scholar, Nanakitti, of
unknown date, was edited in Sinhalese characters by Kodagoda
Paiifidgsekhara of Kalutara, in Ceylon, and published there in

1890.
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later is & very fallacious guide in the interpretation of original
doctrines, and that we should but darken counsel if we
sought light on Aristotle from mediaeval exegesis of the age
of Duns Scotus.

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

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

1 Cf. Dr. Neumann in Die Reden Gotamo Bmidhos, p. Xv et seq.
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in the Nikayas. The great scholar who comments on them
had those Nikdyas, both as to letter and spirit, well pigeon-
holed in memory, and cherished both with the most reverent
loyalty. That this is so, as well as the fact that we are bred
on a culture so different in mould and methods (let alone the
circumstances of its develepment) from that inherited by
him, must lend his interpretations an importance and a
suggestiveness far greater than that which the writings of any
Christian commentator on the Greek philosophy can possess
for us.

IV.
On the Method and Argument of the Manual.

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

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

1 But including the Matlka only of the later Katha Vatthu.
Cf. Dialogues of the Buddha, p. xi; Asl, p. 1.
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tpsissima verba of the Buddha not attempting to upset the
mythical tradition that it was the special mode he adopted
in teaching the doctrine to the “ hosts of devas come from all
parts of the sixteen world-systems, he having placed his
mother (reincarnate as a devi) at their head because of the
glory of her wisdom ”.! Whether this myth had grown up
to account for the formal, unpicturesque style of the
Abhidhamma, on the ground that the devas were above the
need of illustration and rhetoric of an earthly kind, I do not
know. The Commentary frequently refers to the peculiar
difference in style from that employed in the Suttanta as
consisting in the Abhidhamma being nippariyaya-
desana—teaching which is not accompanied by
explanation or disquisition.? And the definition it gives,
at the outset, of the term Abhidhamma shows that
this Pitaka, and @ fortiori the Dhamma-Sangani, was con-
sidered as a subject of study more advanced than the other
Pitakas, and intended to serve as the complement and crown
of the learner’s earlier courses.?> Acquaintance with the
doctrine is, as I have said, taken for granted. The object
is not so much to extend knowledge as to ensure mutual
consistency in the ntension of ethical notions, and to
systematize and formulate the theories and practical
mechanism of intellectual and moral progress scattered in
profusion throughout the Suttas.*

1 Asl, p. 1.

2 e.g. Asl. 403. The meaning of this expression is illustrated
by its use on p. 317 of the Cy.: na nippariyidyens
digham ripayatanam; ie ‘that which is long
is only figuratively a visnal object ”” (is really tactile object).

¥ Adl, p. 2. Translated by Mr. A. C. Taylor, JRAS. 1894.
Cf. Ezpositor, 24f.

4 Professor Edmund Hardy, in his Introduction to the fifth
svolume of the Anguttara Nikiya, expresses the belief that the
Dhamma-Sangani is “ entirely dependent upon the Anguttara .
For my part, I have found no reason to limit the Manual’s
dependence on the Suttantas to any one book. Buddhaghosa
does not specially connect the two works.



XXXV

It is interesting to note the methods adopted to carry
out this object. The work was in the first instance inculcated
by way of oral teaching respecting a quantity of matter which
had been already learnt in the same way. And the memory,
no longer borne along by the interest of narrative or by
the thread of an argument, had to be assisted by other devices.
First of these is the catechetical method. Questions, according
to Buddhist analysis, are put on five several grounds : !

To throw light on what is not known ;

To discuss what is known ;

To clear up doubts ;

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

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

of a statement.

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

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

1 Asl. 55, 56 ; cf. Sum. V, i, 68; cf. the different grounds
in A. iii, 191, and the four ways of answering, D. iii, 221; A. i,
197 ; ii, 46.

2 A favourite method in the Dialogues. The Cy. quotes
as an instance M. i, 232.
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or emphatic summing up: ‘‘all these (whatever they may
stand for on other occasions or in other systems) on this
occasion = r.” The uddesa is succeeded by the nid -
desa or exposition, i.e. analytical question and answer
on the details of the opening argument. This is indicated
formally by the initial adverb ta t t h a—what here (in this
connexion)isa...b...c? Again, the work is in great part
planned with careful regard to logical relation. The
Buddhists had not elaborated the intellectual vehicle of
genus and specics as the Greeks did, hence they had not
the convenience of a logic of Definition. There is scarcely
an answer in any of these Niddesas but may perhaps be
judged to suffer in precision and lucidity from lack of it.
They substitute for definition proper what J. S. Mill might
have called predication of eequipollent terms——in other
words, the method of the dictionary. In this way precision
of meaning is not to be expected, since nearly all so-called
synonyms do but mutually overlap in meaning without
coinciding ; and hence the only way to ensure no part of
the connotation being left out is to lump together a number
of approximate equivalents, and gather that the term in
question is defined by such properties as the aggregate
possesses in common. If this is the rationale of the
Buddhist method, the inclusion, in the answer, of the very
term which is to be defined becomes no longer the fallacy
it is in Western logic. Indeed, where there is no pursuit
of exact science, nor of sciences involving * physical division
but only a system of research into the intangible products
and processes of mind and character, involving aspects and
phases, i.e. logical division, I am not sure that a good case
might not be made out for Buddhist method. It is less
rigid, and lends itself better, perhaps, to a field of thought
* where ‘a difference in aspects is a difference in things .1
However that may be, the absence of a development of

t Professor J. Ward, Ency. Brit., 9th ed., ““ Psychology.”
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the relation of Particular and Universal, of One and All, is
met by a great attention to degree of Plurality. Number
plays a great part in Buddhist classes and categories.!
Whether this was inherited from a more ancient lore, such as
Pythagoras is said to have drawn from, or whether this
feature was artificially developed for mnemonic purposes, I
do not know. Probably there is truth in both alternatives.

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

Throughout most of Book II the learner is greatly aided
by being questioned on positive terms and their opposites,
taken simply and also in combination with other similarly
dichotomized pairs. The opposite is not always a con-
tradictory. Room is then left in the ““ universe of discourse
for a third class, which in its turn comes into question.
Thus the whole of Book I is a development of the triplet
of questions with which Book III begins (a-kusalam
being really the contrary of kusalam, though formally
1ts contradictory): What is 4? What is B? What is
(ab), i.e. non-4 and non-B ? (The other Indian alternative :
What is AB? finds here no special treatment.) In Book ITI
there is no obvious ground of logic or method for the serial
order or limits observed in the ‘ Clusters ” or Groups, and the
interpolated sets of ‘“Pairs” of miscellaneous questions.
Nevertheless, a uniform method of catechizing characterizes
the former.

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

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

1 Cf. especially not only Book II of this work, but also the
whole of the Anguttara.
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inquiry on material “form” as one sub-species of & species
of dhamma—ripino dhamma, as distinguished from
all the rest, which are a-ripino dhammaé. This
will appear more clearly if the argument of the work is very
concisely stated.

It will be seen that the Matika, or table of subjects
of all the questions, refers in detail only to Book III.
Book III, in fact, contains the entire work considered as an
inquiry (not necessarily exhaustive) into the concrete, or, as
one might say, the applied ethics of Buddhism. In it many,
if not all, fundamentil concepts are taken as already defined,
and granted. Hence Books I and II are introductory and,
as it were, of the nature of inquiry into data. Book II is
psycho-physical ; Book I is psychological. Together they
constitute a very elaborate development, and, again, a sub-
development of the first triplet of questions in Book III,
viz. dhamma which are good, i.e. make good karma,
those which are bad, and those which make no karma (the
indeterminates). Now, of these last some are simply and
solely results ! of good or bad dhamma, and some are not
8o, but are states of mind and expressions of mind entailing
no moral result (on the agent).? Some, again, while making
no karma, are of neither of these two species, but are
dhamma which might be called either unmoral
(ripam)3 or else super-moral (unconditioned element or
Nirvana).* These are held to constitute a third and fourth
species of the third class of dhamma called indeterminate.
But the former of the two alone receives detailed and
systematic treatment.

Hence the whole Manual is shown to be, as it professes
to be, a compendium, or, more literally, a co-enumeration
of dhamma.
¢ The method of treatment or procedure termed Abhidhamma
(for Abhidhamma is treatment rather than matter) is,

1 Book I, Pt. III, Chap. I. 2 Ibid., Chap. II
3 Book II. 4 Appendix II.
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according to the Matika, held to end at the end of the chapter
entitled Pitthi-dukam or Supplementary Set of
Pairs. The last thirty-seven pairs of questions! and answers,
on the other hand, are entitled Suttantika-dukam.
They are of a miscellaneous character, and are in many cases
not logically opposed. Buddhaghosa has nothing to say by
way of explaining their inclusion, nor the principle determining
their choice or number. Nor is it easy to deduce any
explanation from the nature or the treatment of them. The
name Suttantika means that they are pairs of terms
met with in the Suttas. This is true and verifiable. But
I, for one, cannot venture to predicate anything further
respecting them.

v
On the Chief Subject of Inquiry—Dha mma.

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

' §§ 1296-13066.
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immediate object of perception, thought, or under-
standing "—and to Professor Ward’s ‘‘ presentation .1
The dhamma in question always prove to be, whatever
their ethical value, factors of citta m used evidently in
its widest sense, i.e. concrete mental process or state. Again,
the analysis of ripam in Book II, as a species of
“indeterminate” dhamma, is almost wholly a study
in the phenomena of sensation and of the human organism as
sentient. Finally, in Book III the questions on various
dhamma are for the most part answered in terms of
the four mental skandhas, of the cittani dealt with in
Book I, and of the springs of action as shown in their effect
on will. Thus the whole inquiry in its most generalized
expression comes practically to this: Given man as a moral
being, what do we find to be the content of his consciousness ?
Now this term dhammo is, as readers are already
aware, susceptible. of more than one interpretation. Even
when used for the body of ethical doctrine it was applied with
varying extension, i.e. either to the whole doctrine, or to
the Suttanta as opposed to Vinaya and Abhidhamma, or to
such doctrines as the Four Truths and the Causal Formula.
But whatever in this connexion is the denotation, the con-
notation is easy to fix. That this is not the case where the
term has, so to speak, a secular or “ profane ” meaning is
seen in the various renderings and discussions of it.>2 The late
H. C. Warren, in particular, has described the difficulties,
first of determining what the word, in this or that connexion,
was intended to convey, and then of discovering any word or
words adequate to serve as equivalent to it. One step
towards a solution may be made if we can get at a Buddhist
survey of the meanings of dha mm o from the Buddhists’

1 Ency. Brit., 9th ed., art. *“ Psychology .

" 2 Cf. e.g. Oldenberg, Buddha, etc., 6th ed., p. 288 ; Warren,

Buddhism in Translations, pp. 116, 364 ; Kern, Ind. Buddhism,

p. 51, n. 3; Neumann, Reden des Gotamo, pp. 13, 23, 91 ; Gogerly,

Ceylon Friend, 1874, p. 21; M. & W. Geiger, Pali Dhamma,
p-351.
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own philosophical point of view. And this we are now enabled
to do in consequence of the editing of the Atthasalini. In
it we read Buddhaghosa’s analysis of the term, the various
meanings it conveyed to Buddhists of the fifth century A.p.,
and his judgment, which would be held as authoritative, of
the special significance it possessed in the questions of the
Dhamma-sangani. “The word dhammo,” runs the
passage (p. 38), “is met with [as meaning] doctrine
(pariyatti), condition or cause (hetu), virtue or
good quality (gun o), absence of essence or of living soul
(nissatta-nijjivata),” etc. Illustrative texts are
then given of each meaning, those referring to the last being
the beginning of the answer in our Manual numkered [121]:
“Now at that time there are states”; and, further,
the passage from the Satipatthanasuttal: “ Concerning
dhammas he abides watchful over dhammas.” And it is
with the fourth and last-named meaning of dhammo
that the term is said to be used in the questions of the Manual.
Again, a little later (p. 40), he gives a more positive expression
to this particular meaning by saying that dhammo, so
employed, signifies ““ that which has the mark of bearing its
own nature’ (or character or condition—sabhava-
dharano); ie. that which is not dependent on any
more ultimate nature.? This, to us, somewhat obscure
characterization may very likely, in view of the context, mean
that d ha mmo as phenomenon is without substratum, is
not a quality cohering in a substance. ‘ Phenomenon ”
is certainly our nearest equivalent to the negative definition
of nissatta-nijjivam, and this is actually the
rendering given to d ha m m o (when employed in this sense
in the Sutta just quoted) by Dr. Neumann: “Da wacht
ein Ménch bei den Erscheinungen . ..” If I have used states,
or states of consciousness, instead of phenomena, it is merely

1 D. (suttanta 22); M. i, 61.
2 ¢f. Pap. Siid. i, p. 17; attano lakkhanam dharenti ti
dhamma. Herein dhammo = dhatu, Compendium, 255.




xh

because, in the modern tradition of British psychology,
“states of consciousness” is exactly equivalent to such
phenomena as are mental, or, at least, conscious. And,
further, because this use of  states’ has been taken up
into that psychological tradition on the very same grounds
as prompted this Buddhist interpretation of dha mm &—
the ground of non-committal, not to say negation, with respect
to any psychical substance or entity.

That we have, in this country pre-eminently, gone to
work after the manner of electrical science with respect to
1ls subject-matter, and psychologized without a psyche, is,
of course, due to the influence of Hume. In selecting a
term so characteristic of the British tradition as “ states”
of mind or consciousness, I am not concerned to justify its
use in the face of a tendency to substitute terms more
expressive of a dynamic conception of mental operations,
or of otherwise altered standpoints. The Buddhists seem
to have held, as our psychology has held, that for purposes
of analysis it was justifiable to break up the mental con-
tinuum of the moral individuality into this or that congeries
of states or mental phenomena. In and through these they
sought to trace the working of moral causation. To look
beneath or behind them for a * thing in itself ” they held to
be a dangerous superstition. With Goethe they said:
¢ Suche nichts hinter den Phénomenen ; sie selbst sind die
Lehre!” And, in view of this coincidence of implication
and emphasis, “states of mind > or “of consciousness”
seemed best to fit dha m m & when the reply was made in
terms of mental phenomena.

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

It is only when we come to the more synthetic matter of
Book III that dhamma4a strains the scope of the term
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I have selected if ““ states *’ be taken as strictly states of mind
or of consciousness. It is true that the Buddhist view of
things so far resembles the Berkeleian that all phenomena,
or things or sequences or elements, or however else we may
render dhamma, may be regarded as in the last resort
““ states of mind ”, albeit they were not held as being, all of
them, such and no more. This in its turn may seem a straining
of the significance which the term possessed for early
Buddhists in a more general inquiry such as that of Book III.
Yet consider the definitions of dhamma, worthy of
Berkeley himself, in §§ 1044-5.

The difficulty lay in the choice of another term, and none
being satisfactory, I retained, for want of a better, the same
rendering, which is, after all, indefinite enough to admit
of its connoting other congeries of things or aspects beside
consciousness.

The fundamental importance in Buddhist philosophy of
this Phenomenalism or Non-substantialism as a protest
against the prevailing Animism, which, beginning with
projecting the self into objects, saw in that projected self a
noumenal quasi-divine substance, has by this time been more
or less admitted. The testimony of the canonical books leaves
no doubt on the matter, from Gotama’s second sermon to his
first converts, and his first Dialogue in the ““ Long Collection ”,
to the first book of the Katha Vatthu.! There are other
episodes in the books where the belief in a permanent spiritual
essence is, together with a number of other speculations,
waived aside as subjects calculated to waste time and energy.
But in the portions referred to the doctrine of repudiation
is more positive, and may be summed up in one of the refrains
of the Majjhima Nikiya: Sufifiam idam attena
va attaniyena va ti—Void is this of soul or of aught
of the nature of soul!? The force of the often repeated

1 Cf. Rhys Davids’ American Lectures, p;) 39, 40,
2 Or “self” or “spirit” (attena). M.i, 297; ii. 263 (lege
sufiiam); cf. S.iv, 54 ; and KV.67,579. Ci.the “ Emptiness-

concept ', below, p. 30, n. 1.
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““ This is not mine, this is not I, this is not my Self ”, is not
intended to make directly for goodness but for truth and
insight. “ And since neither self nor aught belonging to self,
brethren, can really and truly be accepted, is not the heretical
position which holds : This is the world and this is the self,
and I shall continue to be in the future, permanent, immutable,
eternal, of a nature that knows no change, yea, I shall abide
to eternity l—is not this simply and entirely a doctrine
of fools 21

And now that the later or scholastic doctrine, as shown
in the writings of the greatest of the Buddhist scholastics,
becomes accessible, it is seen how carefully and conscientiously
this anti-substantialist position had been cherished and
upheld. Half-way to the age of the Commentators, the
Milinda-pafiho places the question of soul-theory
at the head of the problems discussed. Then turning to
Buddhaghosa we find the much more emphatic negation of the
Sumangala Vilasini (p. 194): “ Of aught within called self
which looks forward or looks around, etc., there is none!”’
matched in the Atthasilini, not only by the above-given
definition of d hamma’s, but also by the equally or even
more emphatic affirmation respecting them, given in my
n. 1 to p. 33: “ There is no permanent entity or self which
acquires the states . . . these arc to be understood as ultimates
(sabhavatthena). There is no other essence or
existence or personality or individual whatever.” Again,
attention is drawn in the notes to his often-reiterated com-
ment that when a disposition or emotion is referred to
cittam, eg nandirdgo cittassa,? the repudiation
of an ego is thereby implied. Once more, the thoughts and
acts which are tainted with “ Asavas” or with corruptions
are said to be so in virtue of their being centred in the soul

1 M. i, 138.
2 p. 55n 2; also pp. 119, n.3: 275,n.2, etc.; and cf.
159, See also on dhatu, p. Ixxxv.
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or self,! and those which have attained that ‘‘ ideal Better ”
and have no “beyond ” (an-uttara) are interpreted as
having transcended or rejected the soul or self.?

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

‘“ The object of our inquiry,” Aristotle says in his opening
sentences, ‘" is to study and ascertain the nature and essence
of the Psyche, as well as its accidents . . . It may be well to
distinguish . . . the genus to which the Psyche belongs, and
determine what it is . . . whether it is a something and an
essence, or quantity or quality . . . whether it is among
entities in potentiality, or whether rather it is a reality . . .
Now, the knowledge of anything in itself seems to be useful
towards a right conception of the causes of the accidents

in substances . . . But the knowledge of the accidents con-
tributes largely in its turn towards knowing what the thing
essentially is . . . Thus the essence is the proper beginning for

bR

every demonstration . . .

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

It is true that Aristotle was too progressive and original
a thinker to stop here. In his theory of mind as eldus or
“form ", in itself mere potentiality, but becoming actuality

!'p. 271, n4 ; p 303,n. L. Zp 312,n. 2.
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as implicate in, and as energizing body, he endeavoured to
transform the animism of current standpoints into a more
rational conception. And in applying his theory he goes far
virtually to resolve mind into phenomenal process (De 4n., 111,
chaps. vii, viii). But he did not, or would not, wrench himself
radically out of the primitive soil and plant his thought on
a fresh basis, as the Buddbist dared to do. Hence Greek
thought abode, for all his rationalizing, saturated with
substantialist methods, till it was found acceptable by and
was brought up into an ecclesiastical philosophy which, from
its Patristic stage, had inherited a tradition steeped in
animistic standpoints.

Modern science, however, has been gradually training the
popular mind to a phenomenalistic point of view, and joining
hands in psychology with the anti-substantialist tradition of
Hume. So that the way is being paved for a more general
appreciation of the earnest effort made by Buddhism—an
effort stupendous and astonishing if we consider its date and
the forces against it—to sever the growth of philosophic
and religious thought from its ancestral stem and rear it in
a purely rational soil.

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

And when this implicit logic of intellectual procedure,
this subsuming the particular under the general, has been
rendered explicit in a formal system of definition and
predication and syllogism, such as was worked out by the
Greeks, the breach of alliance becomes much harder. For
the progress in positive knowledge, as organized by the
logical methods, is brought into harmony with progress in
religious and philosophic thought.

This advance in the West is still in force, except in so
far as psychological advance, and scientific progress generally,
tell on the traditional logic and philosophy. Psychological
analysis, for instance, shows that we may confuse the
effective registration of our knowledge with the actual
disposition of the originals. That is to say, this perceiving
and judging, by way of generalizing and unifying, is the
only way by which we are able to master the infinite diversities
and approximate uniformities of phenomena. And it is true
that through such procedure great results are attained.
Conceptions are widened and deepened. Laws are discovered
and then taken up under more general laws. Knowledge
groups all phenomena under a few aspects of all but
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supreme generality. Unification of knowledge is evorywhere
considered as the ideal aim of intellect.

But, after all, this i3 only the ideal method and economy
of intellect. The stenographer’s ideal is to ocompress
recorded matter into the fewest symbols by which hs can
reproduce faithfully. Limitations of time and faculty
constrain us to become mental stenographers. We simplify
concrete reality by abstractions, we compress it by
generalizations. And the abstract and general terms become
symbols which perhaps are not adequately the mirrors of
the real and the true.

Now whatever be our view as to the reality of an external
world outside our perception of it, psychology teaches us to
distinguish our fetches of abstraction and generalization for
what thev are psychologically—i.e. for effective mental
shorthand—whatever they may represent besides. The
logical form of Universal in term and in proposition is as
much a token of our weakness in realizing the Particular as
of our strength in constructing what is at best an abstract
and hypothetical whole. The philosophical concept of the
One is pregnant with powerful associations. To what extent
is it simply as a mathematical symbol in a hypothetical
cosmos of carefully selected data, whence the infinite concrete
is eliminated lest it * should flow in over us” ! and over-
whelm vs ? _

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

! Infra, § 1345: “Yam ... papaki akusald dhammi
anvassaveyyum.” Cf. Maudsley, Body and Will, p. 225.
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we should call logic, they fall into it rather than wield it after
the conscious fashion of Plato or Aristotle. Nor is there, in
the books, any clear method practised of definition according
to genus and species, or of mutual exclusion among concepts.
Thus freer in harness, the Buddhist revolutionary philosophy
may be said to have attempted a relatively less impracticable
task. The development of a science and art of logic in India,
as we know it, was later in time; and though Buddhist
thinkers helped in that development,! it coincided precisely
with the decline of Buddhistic non-substantialism, with the
renascence of Pantheistic thought.

VI

On the Inquiry into Rapam (Form), and the Buddhist
Theory of Sense.

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

The entire universe of d ha m m a is classed with respect
to ripam in questions 1091, 1092 (Book III). They are
there shown to be either ripino, having form, or
a-riipino, not having form. The positive category
comprises “ the four great phenomena (four elements) and
all their derivatives”’. The negative term refers to what
we should call modes or phases of consciousness, or subjective
experience—that is, to ‘ the skandhas of feeling, perception,

1 Cf. the writer's art. ““ Logic "’ (Buddhist) : Ency. Religion and
Ethics.
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synergies, and cognition ”—as well as to “ unconditioned
element ”. (The skandhas are also * elements ”—that is,
irreducible but phenomenal factors (see p. 119, n.3), real
although phenomenal! Ripam would thus appear at
first sight to be a name for the external world, or for the
extended universe, as contrasted with the unextended,
mental, psychical, or subjective universe. Personally, I do
not find, so far, that the Eastern and Western concepts
can be so easily made to coincide. It will be better before,
and indeed without, as yet, arriving at any such conclusive
judgment to inquire into the application made of the term in
the Manual generally.

We find riipam used in three, at least, of the various
meanings assigned to it in the lexicons. It occurs first, and
very frequently, as the general name for the objects of the
sense of sight. It may then stand as simply ripam
(§ 617, * this which is visible object ”’, as opposed to § 621,
etc., ‘‘ this which is ‘sound’, ‘odour’, ” etc.). More usually
it is spoken of as riparammanam, object of sight
(p. 1), or as rliipadyatanam, sphere (province, Gebiet)
of sights or things seen (pp. 158,167 et seq.). It includes
both sensations of colour and lustre and the complex
sensations of form. Used in this connexion, it is nearest to
its popular meaning of ““shape”, * visible likeness”, and
its specialization is, of course, only due to the psychological
fact that sight is the spokesman and interpreter of all the
senses, so that “I see” often stands for “I perceive or
discern through two or more modes of sensation .

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

1 Cf. Compendium of Philosophy, p. 255.



etc. On these Buddhaghosa remarks: “ Here, inasmuch as
we are able to tell ‘long’, ‘short’, ete., by touch, while we
cannot so discern ‘ blue’, etc., therefore ‘long’, ‘short’, and
the rest are 7ot objects of vision except figuratively (literally,
not without explanation, cf. p. xxxiii, n. 2). 4, B, placed in
such a relation to C, D, is only by customary usage spoken of
as something seen ” (Asl. 316). This may not bring us up
to Berkeley, but it is a farther step in that direction than
Aristotle’s mere hint—‘ There is a movement which is
perceptible both by Touch and Sight ”—when he is alluding
to magnitudes, etc., being  common sensibles”, i.e.
perceptible by more than one sense.?

To resume: Ripam, in its wider sense (as “all
form ), may be due to the popular generalization and repre-
sentative function of the sense of sight, expressed in
Tennyson’s line :—

“For knowledge is of things we see. . . .”

And thus, even as a philosophical concept, it may, loosely
speaking, have stood for ‘ things seen ”’, as contrasted with
the unseen world of dhamma aripino. But this is
by no means an adequate rendering of the term in its more
careful and technical use in the second Book of our Manual.
For, as may there be seen, much of the content of *form ”
is explicitly declared to be invisible.3

R @ pam occurs next, and, with almost equal frequency,
together with its opposite, ar @i pa m, to signify those two
other worlds, realms or planes* of temporal existence,

! The symbols are my own adaptation, not a literal rendering.
In the account of the * external senses” or Indriyas given in
the (later) Sankhya textbooks, Professor Garbe points out that
the objects of sight are limited to colour (r i p a), exclusive of
form (Garbe, Die Samkhya-Philosophie, p. 258).

2 De Animd, I1, vi.

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

¢ To the employment of ‘“ universe” for avacaram
exception may be taken, since the latter term means only a
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which Buddhism accepted along with other current
mythology, and which, taken together with the lowest, or
sensuous plane of existence, exhaust the possible modes of
rebirth, These avacaras, or loci of form and non-form,
are described in terms of vague localization (§§ 1280-5),
but it is not easy to realize how far existence of either sort
was conceived with anything like precision. Including the
“upper ” grades of the world of sensuous existence,
they were more popularly known as heaven or sagga
(svarga), i.e. the Bright. Their inhabitants were devas,
distinguished into hosts variously named. Like the heaven
of the West or the Near East, they were located ‘‘ above ”
“upari”, ie. above each next lower world (cf. below,
§ 1281,n. 4).! Unlike that heaven, life in them was
temporal, not eternal.

But the Dhamma-sangani throws no new light on the
kind of states they were supposed to be. Nor does
Buddhaghosa here figure as an Eastern Dante, essaying
to body out more fully, either dogmatically or as in a dream,
such ineffable oracles as were hinted at by a Paul “ caught
up to the third heaven . . . whether in the body or out of the
body I cannot tell—God knoweth ”, or the ecstatic visions of
a John in lonely exile. The Atthasilini is not free from

part of the Oriental cosmos. I admit it calls for apology. If
I have used it throughout Book I, it was because there the term
avacaram seemed more suggestive of the logician’s term

“universe of discourse”, or “of thought”, than of any physically
conceived actuality. It seemed to fit De Morgan’s definition of
“ the universe of a proposition ”—* a collection of all objects
which are contemplated as objects about which assertion or
denial may take place”, the universe of form, for.instance,
either as a vague, vast concept ““in”’ time and effort; or as &
state of mind, a rapt abstraction—in either case a “ universe of
thought * for the time being.

1 The simplest (possibly the oldest) Sutta- statement of the
four whereabouts of rebirth other than human is in M. 1,.73. Cf.
the writer’s *“ Buddhist Theory of Rebirth ”: Ques& Review,
Jan., 1922.
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divagations on matters of equally secondary importance to
the earnest Buddhist.! Yet it has nothing to tell of a mode
of being endowed with ripa, yet without the kama,
or sensuous impulses held to be bound up with ripa,
when the term is used in its wider sense.? Nor does it enlighten
us on the more impalpable denizens of a plane of being where
riipa itself is not, and for which no terms seem held
appropriate save such as express high fetches of abstract
thought.> We must go back, after all, to the Nikidyas for
such brief hints as we can find. We do hear, at least, in the
Digha Nikaya, of beings in one of the middle circles of the
Form heavens termed Radiant (Abhassara) as ‘“ made of
mind, feeding on joy, radiating light, traversing the firmament,
continuing in beauty ”.# Were it not that we miss here the
unending melody sounding through each circle of the Western
poet’s Paradise ® we might well apply this description to
Dante’s ¢ anime liete ’, who, like incandescent spheres :-—

“ Fiammando forte a guisa di comete,
E come cerchi in tempra d’ oriuoli
Si giran.” . . .

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

2 8ee §595: All form is that which is . .. related,
or which belongs to the universe of sense, not to that of form,
or to that of the formless,”

3 See the four Aruppas, pp. 65-8.

4 D.1,17. Again we read (D. 1, 195), that of the three possible
“ personalities ’ of current tradition, one was made of mind,
having form, and a complete organism, and one was without
form and made of consciousness, or perception (ari@pi
safifidmayo). In M. i, 410f., devd riipino manomayi are
distinguished from deva ariipino safifidmaya.

5 There is no lack of music in some of the lower Indian
heavens. Cf. e.g. M. i, 252, on Sakka the god enjoying the
music in his sensuous paradise. And see Viména Vatthu,
passtm.
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Liker to those brilliant visions the heavens of Form seem
to have been than to the “ quiet air ” and “ the meadow of
fresh verdure ”’ on that slope of Limbo where

“ Genti v’ eran con occhi tardi e gravi”,

who
 Parlavan rado, con voei soavi ™.

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

Among these shadowy beings, however, we are far from the
tully bodied out idea of the “ all form ” and the ‘‘ skandha
of form ” of the second and third Books of the Manual. It
may be that the worlds of rii pa and ar @ p a were so called
in popular tradition because in the former, visible, and in
the latter, invisible beings resided.! But there is no lack of
information concerning the attributes of form in the * sensuous
universe” of kamavacaram. If thelist given of these
in the first chapter of Book II be consulted, it will be seen that
I have not followed the reading of the PTS. edition when
it states that all form is kamavacaram eva, ripa-
vacaram eva, that is, is both related to the universe
of sense and also to that of form. The Siamese edition reads
kimévacaram eva, na ripavacaram eva.
It may seem at first sight illogical to say that form is not
related to the universe of form. But the better logic is really
on the side of the Siamese. In §§ 1281-4 of my translation

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

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

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

Ripam
l
I I
No upada Upada
= (a) The Tangible = (@) The Five Senses,
(i.e. earthy or (b) The Four Objects of Sense
solid, (excluding Tangibles),
lambent (c) The Three Organic Faculties,
or fiery, (d) The Two Modes of Intimation,
gaseous (e) The Element of Space,
or aerial (f) Three Qualities of Form,
elements, (9) Three Phases in the Evolution
or great of Form,
phenomena), () Impermanence of Form,
(b) The Fluid (z) Nutriment.
(or moist)
element.

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

We are probably first impressed by the psychological aspect
taken of a subject that might seem to lend itself to purely
objective consideration. The main constituents of the material
world, classified in the East as we know them to have been
classified, contemporaneously, in the West, are set down in
terms of subjective or conscious experience. The dpo-
dhatu is not called explicitly the Intangible; virtually,
however, it and the other three ‘ Great Phenomena ”’, or
literally “ Great things that have Become ”,! are regarded
from the point of view of how they affect us by way of sense.
We might add, how they affect us most fundamentally by
way of sense. In the selection of Touch among the senses
the Indian tradition joins hands with Demokritus. But
of this no more at present.

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

1 Better in Greek 74 quyvdueva, or in German die vier grossen
Gewordenen. In the Compendium (1910), 8. Z. Aung and I agree
to use the term *‘ Great essen”tial”. P. M. Tin, in the Expositor,
follows suit. How the Buddhist logic exactly reconciled the
anomaly of apodhatu as underived and yet as inaccessible
to that sense which comes into contact with the underived is not,
in the Manual, clearly made out. In kot water, as the Cy. says,
there is heat, gas, and solid, and hence we feel it. Yet by the
definition there must be in fluid a something underived from
these three elements.

The Buddhist Sensationalism was opposed to the view
taken in the Upanishad, where the senses are derived from
prajiia (rendered by Professor Deussen “ consciousness’),
and again from the World Soul. In the Garbha Up., however,
sight 1s spoken of as fire. The Buddhist view was subsequently
again opposed by the Sankhya philosophy, but not by the
Nyiya.
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most general terms. Two modes of form alone are treated
objectively : space and food. And of these, too, the aspect
taken has close reference to the conscious personality.
Akiasoisreally okas o, room, or opportunity, for life and
movement. Food, though described as to its varieties in
objective terms, is referred to rather in the abstract sense of
nutrition and nutriment than as nutritive matter. (Cf.
p. 186, n. 3.)

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

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

And the advance in moral evolution which was attempted
by Buddhist philosophy, coming as it did in an age of
metaphysical dogmatism and withal of scepticism, brought
with it the felt need of looking deeper into those data of
mental procedure on which dogmatic speculation and ethical
convictions were alike founded.* ‘

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

In the first place, the great ultimate phenomena of his
physical world were one and the same as the basis of his
own physical being. That had form ; so had this. That was
built up of the four elements ; so was this. That came into
being, persisted, then dissolved ; this was his destiny, too,
as a temporary collocation or body, “ subject to erasion,
abrasion, dissolution, and disintegration.” 2 And all that
side of life which we call mind or consciousness, similarly con-
ceived as collocations or aggregates, was bound up therein
and on that did it depend.

Here, then, was a vital kinship, a common basis of physical
being which it behoved the student of man to recognize
and take into account, so as to hold an intelligent and con-
sistent attitude towards it. The bhikkhu sekho3

1 G. Croom Robertson, Philosophical Remains, p. 3.
2 D.i, 76, eg.
3 The brother in orders undergoing training. M. i, 4.
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“who has not attained, who is aspiring after, the unsurpassable
goal ”’, has to know, nter alia, earth, water, fire, air, each
for what it is, both as external and as part of himself I—must
know “unity ” (e k attam) for what it is; must indulge
in no conceits of fancy (ma mafifii) about it or them,
and must so regard them that of him it may one day be said
by the wise: parifiiatam tassal—“he knows
it thoroughly.”

To this point we shall return. That the elements are
considered under the aspect of their tangibility involves
for the Buddhist the further inquiry into the sensitive
agency by which they affect him as tangibles, and so into
the problem of sensation and sense-perception in géneral.
On this subject the Dhamma-sangani yields a positive and
valuable contribution to our knowledge of the history of
psychology in India in the fourth century B.c. It may contain
no matter additional to that which is reproduced in Hardy’s
Manual of Budhism (pp. 399-404, 419-23). But Hardy
drew directly from relatively modern sources, and though it
is interesting to see how far and how faithfully the original
tradition has been kept intact in these exegetical works, we
turn gladly to the stronger attractions of the first academic
Jormulation of a theory of sense which ancient India has
hitherto preserved for us. There is no such analysis of
sensation—full, sober, positive, so far as it goes—put forward
in any Indian book of an equally early date. The pre-
Buddhistic Upanishads (and those, too, of later date) yield
only poetic adumbrations, sporadic aphorisms on the work
of the senses. The Nyidya doctrine of pratyaksha or
perception, the Jaina Sutras, the elaboration of the Vedanta
and Sankhya doctrines are, of course, of far later date. It
may not, therefore, be uncalled for if I digress at some length
on the Buddhist position in this matter and look for parallel
theories in the West rather than in India itself.

1 M. 1, pp. 185 et seq. ; pp. 421 et seq.
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The theory of action and reaction between the five special *
senses and their several objects is given in pp. 172-90 and
197-200 of my translation. It may be summarized as follows :

A. The Senses.

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

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

(a) A personal agency or apparatus capable of reacting
to an impact not itself ;

(b) An impingeing “ form ”’, or form producing a reaction
-of one specific kind ;

(¢) Impact between (a) and (b), with reference to the
time-dimension 2;

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

B. The Sense-objects.

First, a general statement, relating each kind of sense-
-object in turn to nature, describing some of the typical
varieties, and affirming its invisibility, except in the case
of visual objects,? and its power of producing impact.?

1 They are called “ special ” in modern psychology to dis-
tinguish them from organic, general, or systemic sense, which
works without specially adapted peripheral organs.

., ! Not as in any way constructing space-percepts, but as
pertinent to the question of karma and rebirth.

? This insistence on the invisibility of all the senses, as well
as on that of all sense-objects except sights or visual forms,
i3 to me only explicable on the ground that r @ p a m recurring
in each (uestion and each answer, and signifying, whatever else
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Secondly, an analysis of the sensory process in each case
as under A, but, as it were, from the side of the sense-object,
thus :(—

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

(b) The impact of that apparatus ;

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

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

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

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

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

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

1 Geschichte der Psychologie, i, 107.

% Access comes later into prominence with the development
of the ‘“ Door-theory ”. See following section.

3 M. i, 111

4 8um. V. i, 124.
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The Greek explanations are what would now be called
materialistic. The Buddhist description may be interpreted
either way. It is true that in the Milinda-pafiho, written
some three or four centuries later than our Manual, the action
and reaction of sense and sense-object are compared in
realistic metaphor to the clash of two cymbals and the butting
of two goats.! But, being metaphorical, this account brings
us really no further. The West, while it retained the
phraseology characterizing the earlier theory of sense, ceased
to imply any direct physical impact or contact when speaking
of being “ struck ” by sights, sounds, or ideas. How far,
and how early, was this also the case in the East ?

The Buddhist theory, with an unconscious parallelism,
discerned, in the word for a material sensation: ° touch,”
or “contact”, a psychical complement getting at and trans-
forming the external object, making it a mental presentation.
If dhamma are conceived, as in the Manual, as actual
or potential states of consciousness, and ripam is con-
ceived as a species of d ha m ma, it follows that both the
r i pam, which is ““ external ” and comes into contact with
the rii pam which is ““of the self ’, and also this latter
rii pam are regarded in the light of the two mental factors
necessary to constitute the third factor, viz. an act of sensory
consciousness, actual or potential.

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

1 Milindapaiho, p. 60. SBE., vol. xxxv, pp. 92, 93. Cf
below, p4, n.2.

2 Asl.309. Cakkhum arammanam sampaticcha-
yaminam eva ripamhi patihafiiati ndma.
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the old metaphor, or, it may be, the old physical concept,
into terms of subjective experience. Again, when alluding
to the simile of the cymbals and the rams, we are told by
Buddhaghosa to interprct ““eye” by * visual cognition ”,
and to take the ‘ concussion” in the sense of function.!
Once more he tells us that when feeling arises through contact
the real causal antecedent is mental, though apparently
external.?

Without pursuing this problem further, we cannot leave
the subject of sense and sensation without a word of comment
and comparison on the prominence given in the Buddhist
theory to the notion of “ contact” and the sense of touch.
As with us, both terms are from the same stem. But
phasso (contact), on the one hand, is generalized to
include all receptive experience, sensory as well as ideational,®
and to represent the essential antecedent and condition of
all feeling (or sensation = vedana). On the other hand,
plfusati, photthabbam (to touch, the tangible)
are specialized to express the activity of one of the senses.
Now, the functioning of the tactile sense (termed body-
sensibility or simply body, k& y o, pp. 166, 187) is described
in precisely the same terms as each of the other four senses.
Nevertheless, it is plain, from the significant application of
the term tangible, or object of touch, alluded to already—
let alone the use of “ contact” in a wider sense—that the
Buddhists regarded Touch as giving us knowledge of things
“ without ”’ in a more fundamental way than the other senses
could. By the table of the contents of r @i p a m given above,
we have seen that it is only through Touch that a knowledge
of the underived elements of the world of sense could be
obtained, the fluid or moist element alone excepted. This
interesting point in the psychology of early Buddhism may
possibly be formulated somewhere in the Abhidhamma

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

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

1 Asl. 263 ; below, n.1 to §443. I have corrected this passage
in accordance with 8. Z. Aung’s criticism. Compendium, 232.
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C. The Three Organic Faculties.

It is not quite clear why senses and sense-objects should
be followed by three indriyas—by three only and just these
three. The senses themselves are often termed indriyas,
and not only in Buddhism. In the indriyas of sex, however,
and the phenomena of nutrition, the riipa-skandha, in both
the self and other selves, is certainly catalogued under two
aspects as general and as impressive as that of sense. In fact,
the whole organism as modifiable by the “sabbam
ripam” without, may be said to be summed up under
these three aspects. They fit fairly well into our division of
the receptive side of the organism, considered, psycho-
physically, as general and special sensibility. From his
ethical standpoint the learner did well to take the life in which
he shared into account under its impressive aspects of sense,
sex and nutrition. And this not only in so far as he was
receptive. The very term indriyam, which is best
paralleled by the Greek &vvaus, or faculty—i.e. “ powers
in us, and in all other things, by which we do as we do ”’ 1—
and which is interpreted to this effect by Buddhaghosa,?
points to the active, self-expressive side of existence. And
there is in later exegesis a felt awareness of the importance
of faculties as controllers and preservers of the organism.?
Both as recipient, then, and as agent, the learner of the
Dharma had to acquire and maintain a certain attitude
with respect to these aspects of the riipa-skandha.

D, E. Intimation and Space.

The same considerations apply to the next two kinds of
riipam, with which we may bracket the next after them.
The two modes of “intimation ™ or self-expression exhaust
the active side of life as such, constituting, as one might
" say, & world of sub-derivative or tertiary form, and calling

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

The grounds for excluding space from the four elements
and for calling it ““ derived ” remain in obscurity. In the
Maha Rahulovada-Sutta (cited below) it is ranked immediately
after, and apparently as co-ordinate with, the other four.
And it was so ranked, oftener than not, by Indian thought
generally. Yet in another Sutta of the same Nikaya——the
Maha Hatthipadopama - Sutta — Sariputta describes four
elements, leaving out 4k aso. Eliminated for some reason
from the Underived, when the Dhamma-sangani was
compiled, it was logically necessary to include it under Derived
Ripam. That it was so included because it was held to be
a mental construction or a ‘‘ pure form of intuition”, is
scarcely tenable.

F, G, H. Qualities of Form.

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

1 See below, n. 1 to § 638; also M. i, 423. In the former
passage space is described as if external to the organism; in
the latter Gotama admonishes his son respecting the internal
akaso. On the interesting point put forward by wvon
Schroeder of a connexion between @k a¢a and the Pytha-
gorean cAxas, see Professor Garbe in the Vienna Oriental
Journal, xiil, Nro. 4, 1899. The former scholar refers to the
ranking of space as a fifth element, as a schwankend
uberlieferte Bezeichnung. It was so for Buddhism (D. iii, 247;
M. iii, 239, 240).
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facts about ripam, both as “sabbam” and as
skandha. The Three Qualities ! indicated the ideal efficiency
for moral ends to which the riipa-skandha, or any form
serving such an end, should be brought. The Three
Phases in the organic evolution of form and the great fact of
Impermanence applied everywhere and always to all form.
And as such all had to be borne in mind, all had to co-operate
in shaping theory and practice.

I. Nutriment.

Concerning, lastly, the a h & r o, or support, of the riipa-
skandha, the hygiene and ethics of diet are held worthy of
rational discussion in the Sutta Pitaka.2

We have now gone with more or less details into the divisions
of riipam in the “sensuous universe’, with a view of
seeing how far it coincided with any general philosophical
concept in use among ourselves. For me it does not fit well
with any, and the vague term * form ”, implicated as it is,
like r G pam, with “ things we see ”, is perhaps the most
serviceable. Its inclusion of faculties and abstract notions
as integral factors prevent its coinciding with ‘ matter ”,
or “ the Extended ”, or * the External World . If we turn
to the list of attributes given in Chapter I of Book II,
r{i pam appears as pre-eminently the unmoral (as to both
cause and effect) and the non-mental. It was * favourabls ”
to smmoral states, as the chief constituent of a world that had
to be mastered and transcended by moral culture, but the
immoral states exploiting it were of the other four skandhas.
It included the phenomena of sense, but rather on their
physical pre-mental side than as full-fledged facts of con-
sciousness. And it was sharply distinguished, as a constituent
“ collocation ” or “ aggregate ’ (skandha, rasi), in the total

1 Lightness, plasticity, wieldiness, §§ 639-41.

2 Cf. e.g. M. 1, Suttas 54, 55, 65, 66, 70. There was also the
philosophical aspect of &hdro as cause, or basis. See my
Buddhist Psychology, 1914, p. 61 f.
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aggregate of the individual organism from the three
collocations called cetasika (feelings, perceptions, con-
formations, or synergies), and from that called citta
(consciousness, thought, cognition). The attabhavo, or
personality, minus all mental and moral characteristics, is
ripam.

As such it is one with all r{i pa m not of its own com-
position. It is “in touch” with the general impersonal
r i pam, as well as with the mental and moral constituents
of other personalities by way of their ripam. That this
intercommunication was held to be possible on the basis,
and in virtue of, this common structure was probably as
implicit in the Buddhist doctrine as it was explicit in many
of the early Greek philosophers. There are no open allusions
to “ like being known by like "’ in the Pitakas as a consciously
held and deliberately stated principle or ground of the
impressibility of the sentient organism. 4 fortior: no such
statement occurs in our Manual. But the phrase, recurring
in the case of each of the special senses, ““ derived from the
four Great Phenomena,” may not have been inserted without
this implication. Without further evidence, however, I should
not be inclined to attach philosophical significance in this
direction to it. But, on the one hand, we have an interesting
hint in the Commentary that such a principle was held by
Buddhist scholars. ‘ Where there is difference of kind (or
creature), we read,! there is no sensory stimulus. According
to the Ancients, ‘ Sensory stimulus is of similar kinds, not of
different kinds.’ ”

And again : ““ The solid, both within and without, becomes
the condition of the sense of touch in the laying hold of the
object of perception—in discerning the tangible.” 2 It is

1 Asl. 313. Bhiita visese hi sati pasido va na uppajjati.
“ Samininam bhitanam hi  paside, na visaménanan ti”
Poriina.

2 Ibid. 315. Ajjhattika-hithiri pathavi etassa kidyapasidassa
arammanagahane . . . photthabbajinane paccayo hoti.
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true that Buddhaghosa is discoursing, not on this question,
but on what would now be called the specific energy, or
specialized functioning, of nerve. Nevertheless, it seems
inferable from the quotations that the principle was
established. And we know, also, how widely accepted (and
also contested) ! this same principle— H «yvéots Tob opuoiov 76
6pole was in Greece, from Empedokles to Plato and to Plotinus,2
thinkers, all of them, who were affected, through Pythagorism
or elsewise, by the East. The vivid description by
Buddhaghosa (cf. below, pp. 173-4) of the presence in the
seat of vision of tl.. .our elements is very suggestive of Plato’s
account of sight in the * Timeeus ”, where the principle is
admitted.

Whether as a principle, or merely as an empirical fact,
the oneness of man’s riipaskandha with the sabbam
ripam without was thoroughly admitted, and carefully
taught as orthodox doctrine. And with regard to this kinship,
I repeat, a certain philosophical attitude, both theoretical
and practical, was inculcated as generally binding. That
attitude 1s, in one of the Majjhima discourses,? led up to and
defined as follows: All good states (d h a m m a) whatever
are included in the Four Noble Truths concerning Ill.*# Now
the First Noble Truth unfolds the nature of Ill: that it lies
in usmg the five skandhas for Grasping.® And the first of

1 Cf. Aristotle’s discussion, De An., i, 2, 5.

2 Cf. the Jassage, Enn. i, 6, 9, reproduced by Goethe : o ~ap
dv miwote eicer oPPakuis Yhior Jyrociéi)s p yeyevypdpos.

3 M. i, 184, et seq.

4 See below, § 1057.

& Ibid., p. 323. I have retained the meaning of ‘‘ Grasping "
as dictated by Buddhaghosa for the group of the Four
Kinds of Grasping. Dr. Neumann renders upadinak-
khandho by “element of the impulse to live’’ (Lebens-
trieb; an expression doubtlessly prompted by Schopen-
hauer’s philosophy). It would be very desirable to learn from
the Papafica-siidani (Buddhaghosa’s ‘ Commentary on the
Majjhima Nikaya ), whether the Commentator interprets
the term to the same effect in both passages. He adheres to it
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the five is that of ripam. Now riipam comprises the
four Great Phenomena and all their derivatives. And the
first of the four is Earth (the solid element). ‘Then the solid
within, or “ belonging to the self ”, is catalogued, with the
injunction that i ds to be regarded as it really s with
right wisdom (yathabhitam samméapaifiaya
datthabbam)! And this means that—while recognizing
his kinship with the element to the full—the good student
should not identify himself with it so as to see in it a permanent
unchanging substance as which he should persist amid
transient phenomena. He was to reflect, *“ This is not mine,
it is not I, it is not the soul of me ! > ““ It is void of a Self.” 2
And so for the other three elements. In their mightiest
manifestations—in the earthquake as in the flood, in con-
flagration as in tempest—they are but temporal, phenomenal ;
subject to change and decay. Much more is this true
of them when collocated in the human organism. So far from
losing himgelf in his meditation in the All, in Nature, in
* gosmic emotion ”’ of any kind, he had to realize that the
ripam in which he participated was but one of the five
factors of that life which, in so far as it engulfed and mastered
him and bore him drifting along, was the great Ill, the source
of pain and delusion. From each of those five factors he had
to detach himself in thought, and attain that position of
mastery and emancipation whereby alone a better ideal
self could emerge—temporary as a phenomenal collocation,
yot aiming at the eternal. And the practical result of
ocultivating  this earth-culture ” and the rest, as Gotama
called it in teaching his son, was that “ the mind was no
longer entranced by the consideration of things as affecting

in Vis. Magga, p. 569. Dhammadinnd, the woman-apostle,
explaing upddanam, used with a similar context, as
meaning * passionate desire in the five skandhas-of-grasping ”
(M. i, 300).

1 M. iii, 272 f.

2 See above, p. xlii f., where the context leaves no doubt
as to what the reflection is meant to emphasize.
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him pleasantly or disagreeably ', but “ the equanimity which
is based on that which is good was established ”.2 And he
thereat is glad—and rightly so—* for thus far he has wrought
a great work!”’3

These seem to me some of the more essential features in
the Buddhist Dhamma concerning Riipa.

VIL

On the Buddhist Philosophy of Mind and Theory of
Intellection.

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

And, first, it is very difficult to say to what extent, if at
all, such psychological matter as we find is distinctively and
originally Buddhist, or how much was merely adopted from
contemporary- culture and incorporated with the Dhamma.
Into this problem I do not here propose to inquire farther.
If there be any originality, any new dcparture in the
psychology scattered about the Nikayas, it is more likely to
be in aspect and treatment than in new matter. Buddhism
preached a doctrine of regenerate personality, to be sought
after and developed by and out of the personal resources
of the individual. This development, in the case of the

2 Tbid. 191.

1 M. i, 423, 424. 2 M. i, 186.
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religieux, was to be largely effected through a system of
intellectual self-culture. Thrown back upon himself; he
developed introspection, the study o