MIND AND FORM IN BUDDHIST THEORY OF PERSONALITY

By Bhikkhuni Dr. Thich Nu Hue Lien

  To help understanding the nature of personality, the Buddha analysed the human personality into five important groups, generally referred to as aggregates (khandha).
 

Clinging to these five aggregates is called the five clinging aggregates (up(d(na-khandha). Each factor is a group of aggregate (khandha) of the related state, and each is an object of clinging (up(d(na) in order to be identified as ‘me’, ‘I’, and ‘myself’.
 

The five aggregates (pañca-khandha) are form (r(pa-khandha), feeling (vedan(-khandha), perception (sa(((-khandha), mental formations (sa(kh(rakkhandha), consciousness (vi((((a-khandha).
 The last four groups are all mental in nature because they have no physical form.

(1) The Aggregate of Form (rūpakkhandha) produces the physical substance and include the four great elements (cattāri mahābh(t(ni) and all that belongs to the material aspect of existences gross, subtle and sensitive, which is derived from these four great elements,
 namely, earth (paṭhavi),
 water (āpo),
 fire (tejo)
 and air (vāyo).
 These are the separate and mixed elements. The characteristics of the four great elements are hardness, humidity, heat and motion.
 

From the interaction of these great elements, what is composed is the body of flesh, blood, bones, and so on, including the five material sense-organs such as eye (cakkhu), ear (sota), nose (ghāna), tongue (jivhā), and body (kāya) and their corresponding objects in the external world such as, visible form (rūpa), sound (sadda), smell (gandha), taste (rasa), and tangible objects (pho((habba). Thus, the whole realm of physical substance visible
 and invisible
 both in one’s body and in the external world belonging to the past, present or future is included in the group of form (rūpa). All material forms are called so, because they are subject to change in nature.
   

(2)The Group of Feeling (vedanākkhandha)

(a)The Kinds of Feeling: 

Feeling (vedanā) is called so because it is felt.
 Feeling (vedanā) can be divided into three kinds according to its nature, namely: pleasant feeling (sukha-vedanā), painful feeling (dukkha-vedanā) and neither-pleasant-nor-painful feeling (adukkhamasukha-vedanā) called indifferent feeling (upekkhā-vedanā).
 

(i)Pleasant feeling (sukha-vedanā) which arises from sense-pleasure and non-hatred, and bases on an abundance of enjoyment and exists in the world of sense-desire [pleasant feeling arises owing to five sensual elements] and the world of form [pleasure arises due to the attainment of the first, second and third meditations].

(ii)Unpleasant feeling (dukkha-vedanā) which arises from birth, old-age, sickness and death, from unsatisfactory things, from actions of demerit (apuññābhisaṅkhāra), bases on the level of hate, produces wrong action (micchā-kammanta) and exists in the world of sensual desire.

(iii)Neither-pleasant-nor-painful feeling (adukkhamasukha-vedanā) or indifferent feeling (upekkhā-vedanā) which bases on the depth of ignorance, arises due to the five sensual elements, and which bases on wisdom, arises from the attainment of the fourth mediation.

Since there are two kinds of feeling, bodily feeling (kāyika-vedanā) and mental feeling (cetasika-vedanā),
 feeling is divided into five kinds such as bodily pleasure (sukha), bodily pain (dukkha), mental pleasure or joy (somanassa), mental pain or grief (domanassa) and equanimity (upekkhā).
 

(iv)Joyful feeling (somanassa-vedanā), which pertains to mental enjoyment, arises from the five sensual elements and from the attainment of the first and second meditations.

(v)Grievous feeling (damanassa-vedanā) has the characteristic of experiencing an undesirable object and is manifested as mental affliction.

 All these kinds of feeling arise dependently from the contact (phassa) of each sense-organ with external objects, namely: feeling arisen from eye-contact (cakkhu-samphassajā vedanā), feeling arisen from ear-contact  (sota-samphassajā vedanā) feeling arisen from nose-contact (ghāna-samphassajā vedanā), feeling arisen from tongue-contact (jivhā-samphassajā vedanā), feeling arisen from body-contact (kāya-samphassajā vedanā), feeling arisen from mind-contact (mano-samphassajā vedanā).
 Contact means the combination of the sense-organ, the object of sense-organ and sense consciousness.
 When these are all present together there is no power that can prevent the arising of feeling. All physical and mental feelings of a being belong to this aggregate of feeling.
 

(b)Feeling (vedanā) in the Aspect of Cultivation:

(1)Pleasant feeling (sukha-vedanā) without craving can eliminate desires, arises from actions of merit (puññābhisaṅkhāra), exists in the four meditations, and can eliminate wrong action (micchā-kammanta).  
(2)Unpleasant feeling (dukkha-vedanā) without hatred exists in the Buddha and Arahantas. 

(3)Neither-pleasant-nor-unpleasant feeling (adukkhamasukha-vedanā) or indifferent feeling (upekkhā-vedanā) arises from actions of immovable (āneñjābhisaṅkhāra), and exists in the fourth meditation and the attainments of the formless world.
 

(4)Grievous feeling  (domanassa-vedanā) does not exist in the Buddha and Arahantas. 

(5)Joyful feeling (samanassa-vedanā) without craving abandons illwill (byāpāda) and exists in the first and second meditations.

(c)Feeling in Aspect of Liberation: Three kinds of feeling in the three worlds are considered as suffering because the impermanent nature of compounded things are experienced.
 All of them are eliminated in the nineth stage of meditation called the Extinction of Perception and Feeling (saññāvedayitanirodha),
 or in other words, the abandoning of desire and greed is the escape from feeling.
  

Joy (somanassa), pleasure (sukha) and equanimity (upekkhā) exist permanently in the Buddha and Arahantas, who have destroyed the cankers (āsava) of greed (rāga), hatred (dosa) and delusion (moha).

(3)The Aggregate of Perception (saññākkhandha):

Perception (saññā) is the recognition of objects both physical and mental, in order to judge and label them ‘big’ or ‘small’, ‘yellow’ or ‘red’, ‘dirty’ or ‘clean’, ‘people’ or ‘animal’, etc.
 There are the six places of perception: perception of sights, perception of sounds, of smells, tastes, touches, and mental images.
 Perception arises depending on feeling (vedanā),
 which is produced through the contact of our six sense-organs with the corresponding six objects of the external world.
 

 The absence of perception is the attainment in the sphere of Neither Perception Nor Non-Perception (nevasaññāvāsaññāyatana).


Perception implies not only the fact of receiving the qualities of objects, but the knowledge of internal objects in the cultivation of meditation.

(4)The Aggregate of Formation (saṅkhārakkhandha): 

 Formations (saṅkhāra) are so called because they compose the formations. Formations (saṇkhārā) is found used in three senses. (1) It is used of the group of mental constituents (saṅkhāra-khandha) in the fivefold division of the individual (pañca-khandha), so its sense is psychological. (2) It may mean all compounded things (saṅkhāra-dhamma) in the three characteristics of existence (tilakkhaṇa) and so its sense is physical or psychological, in other words the whole of the five aggregates of Existence. (3) It is also understood as actions (kamma), which produce kamma good or bad.

(i)Formation as a Aggregate (khandha):

The aggregate of formations (saṅkhāra-khandha) consists of different mental formations, which is understood as volition (cetanā) manifested in three kinds of action: bodily, vocal and mental,
 which include six kinds arising from contact: (1) the volition for sights (rūpa-sañcetanā), the volition for sounds (sadda-sañcetanā), for smells (gandha-sañcetanā), for tastes (rasa-sañcetanā), for touches (phoṭṭhabba-sañcetanā), and for mental images (dhamma-sañcetanā).
 In this sense,  this aggregate includes all volitional activities (cetanā) both wholesome and unwholesome known as kamma,
 and constitutes a force which influences the process of rebirth.
 

Formations produce material body (rūpa), which has already been conditioned, into its present state. This is repeated with feeling (vedanā), perception (saññā), mental formations (saṅkhāra) and consciousness (viññāṇa).
 For this reason, the Buddha considered the existence of a human being no more than “a bundle of conditioned factors (saṅkhāra-puñja).”
 

Saṅkhāra also means the will to live (āyu-saṅkhāra). During the last time of the Buddha, he was said to be disturbed due to a serious disease and bore sharp pain nearly to death. After thinking that it would not be right for him to pass away without giving farewell words to the Order, he was mindful and controlled this disease with a strong effort of the will, and kept his life for some more time.
 At the end of three months, at a place called the Shrine of Chāpāla, the Buddha gave up the will to live (āyu-saṅkhāra).
 He traveled a few weeks, and passed way in the Upavattana of Kusinārā.
 With this conception of saṅkhāra conduces to the fact that grasping the will to live (āyu-saṅkhāra) is going to produce rebirth.
 A practitioner who has attained enlightenment and liberation is not reborn anywhere.
 

 In the Abhidhamma the mental formations (saṅkhāra) are expanded into a list of fifty-two constituents,
 the various psychic states that arise and pass away. The senses and sense-organs are also subdivided according to functions and powers, and the aim is to analyze the self in detail into its elements, no one of which could be identified with a permanent self (atta).
(ii)Formation as Actions (kamma):

 Saṅkhāra is considered to be of the other type relating to the body (kāya), speech (vacī) and mind (mano). Thus, it is connected with three kinds of action (kamma), bodily action (kāya-kamma), verbal action (vacī-kamma) and mental action (citta-kamma).
 Bodily, verbal and mental actions make bodily formation (kāya-saṅkhāra), verbal formation (vacī-saṅkhāra) and mental formation (citta-saṅkhāra).
 Accordingly, the Buddha says that volition (cetanā)
 is action (kamma) and having thought, one does an action through body, speech and mind.
 Since volition (cetanā) accompanies body (kāya), speech (vacī) and mind (mano), where there is body or speech or mind, there arises happiness and suffering.
 Thus, saṅkhāra here is not merely mental (mano), but also physical (kāya) and verbal (vaci).

There are innumerable kinds of formation which act according to these combinations and innumerable ways. By analyzing it according to the three worlds (dhātu), formation (saṅkhāra) consists of three formations (abhisakhāra), namely: (1) formation of merit (puññābhisaṅkhāra), (2) formation of demerit (apuññābhisaṅkhāra) and (3) formation of immovability (āneñjābhisaṅkhāra).
 Among these three formations of action, the first two extends from the world of desire to the world of form; the formation of immovability  (āneñjābhisaṅkhāra) can be understood as a synonym of will for rebirth in the formless world.
 Therefore,   a person who is ignorant plans an action of merit, consciousness is on its way to merit; if he plans an action of demerit, consciousness is on its way to demerit; if he plans an action of immovability, consciousness is on its way to that an act that is immovable.
  
In this sense, it can be said that there are two kinds of activities, one that is done under the influence of greed (lobha), hatred (dosa) and delusion (moha), another that is done without these. It is only the first that strengthens craving to grasp to the world and products the seeds of kamma causing rebirth. The second kind of activity, done with perfect insight into the real nature of the universe and without grasping, does not create a kamma leading to rebirth.

 The Jaina practice of not performing any new actions and of taking mortification to apology for past actions comes to an elimination of bodily and verbal actions. When such practices are carried out to their conclusion, they are not different from committing suicide. The Buddha’s middle standpoint is the tranquilization of all the activities (sabbasaṅkhārasamatha), which is equivalent to liberation (nibbāna).
 

(iii)Formation as Compounded Things: 

The five aggregates are formation from the aspect of compounded things (saṅkhata-dhamma).
 People’s material surroundings, the comfort of life(housing, clothing, furniture(and in a major way our towns and cities, art and architecture, culture and civilization(and, in the modern world, even outer space(come to be ruled by human formations. The richness of a universal king, his palaces, beautiful gardens, and other physical comforts, are referred to as compounded things (saṅkhāra).
 In this case, saṅkhāra consists of state, things, and phenomena.

(5)The Aggregate of Consciousness (viññāṇakkhandha):

Consciousness is knowledge derived through the six sense-organs, namely: eye-consciousness (cakkhu-viññāṇa), ear-consciousness (sota-viññāṇa), nose-consciousness (ghāna-viññāṇa), tongue-consciousness (jivhā-viññāṇa), body-consciousness (kāya-viññāṇa), and mind-consciousness (mano-viññāṇa).
 Here the consciousness is a sort of awareness of the presence of an object and has a function to be conscious of that object. When sense-organs comes in contact with objects, consciousness arises which simply is aware of sour or bitter, salty or not-salty, light or sweet, and so on.
 In other words, consciousness has the function to discriminate pleasure, suffering or neither suffering nor pleasure.

Among the five aggregates, feeling, perception and consciousness are the three aggregates which constitute knowledge (ñāṇa), associated with wisdom (paññā), which belongs to the aggregates of the mental factors (saṅkhāra). Feeling, perception and consciousness have no border between them because they are associated with each other.
 Consciousness cannot be separated from wisdom because they are interdependent.

Consciousness (viññāṇa) is considered identical to mind (citta) and idea (mano).
 According to the Abhidhammatthasaṅgaha (Thang Phap Tap Yeu Luan), the whole aggregate of consciousness (viññāṇa-khandha) is called ‘citta’ and the various citta is separated into 89 or 121 spheres.
 

In the present existence, consciousness is considered as an essential mental factor always associated with two other factors, vitality and heat, in order to have the function of life.

Consciousness under another aspect is considered as a seed which, associatd with actions (kamma) and craving (taṇhā), causes a new life.
 In this case, consciousness (viññāṇa) is considered as the store of riping actions (kamma), whether actions of merit or demerit or immovable in the process of rebirth.

Another kind of consciousness is one of the six great elements, as being the concrete seed of life, the principle of growth, the very condition of the development of a being.

Consciousness exists depending on the other four aggregates.
 Consciousness cannot function if separated from the other aggregates. But although the other aggregates, being compounded, disappear, consciousness stops only its functions but is never lost. To a person who has attained nibbāna, consciousness is purified, transformed and transcends or always remains in happiness of nibbāna.

There are three stages of consciousness, to be distinguished as ‘awareness (sañjānana), discrimination (vijānana) and decision (pajānanā).
 When a person who has enlightened this consciousness becomes wisdom.
 Nevertheless, the difference between both is that wisdom is to be developed and consciousness is for apprehending.
 The Buddha said that he had consciousness, with which he remembered past existences as far back as he desired, and he had knowledge borne from wisdom, with which he knew his future: “This is the last birth, now is there no more coming to be.”
 To the Buddha or a liberated person, his consciousness is invisible (anidassanaviññāṇa),
 unestablished (appatiṭṭhaviññāṇa),
 and his mind is the state of dissolution (visaṅkhāragataṃ cittaṃ),
 luminous (pabhassaramidacitta),
 in the present life or after death could not be found to the devas of Inda, Brahmā, and Pajāpati.
 None of the five aggregates should be regarded to be the Tathāgata, or the Tathāgata can be found outside those psychological and physical phenomena.
   

Consciousness is changeable but continuous.
 Therefore, there is the identity and responsibility of a person.
 A Tathāgata and the liberated ones are those whose consciousness become unestablished and unexpressible.
 They have left the cycle of birth and death, and no longer belong to any category of worldly beings. That is why they are undiscovered by beings still imprisoned in the three worlds.
 However, among Arahantas they can always recognize each other, because they still have their minds (citta) as personal identity.

(6)The Distinction between the five Aggregates (khandha) and the Five Clinging Aggregates (up(d(na-khandha): 

Form (rūpa), feeling (vedanā), perception (saññā), mental formations (saṅkhāra) and consciousness (viññāṇa) in their original state cannot be impure because they are not related to the three impurities of greed (rāga), hatred (dosa) and delusion (moha) and are only mentioned among the simple aggregates. When they are subject to cankers, they are mentioned among the aggregates as objects of clinging and are named the five clinging aggregates
 or a being,
 even an innocent new-born child still has the tendency to clinging to sexual pleasure existing latent in it.
 

The five grasping aggregates are called the burden. Having three kinds of craving is called the taking up of the burden. The giving up of craving is called the laying down of the burden.
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� S. IV. 259; KS. IV. 175; Tuong IV. 415: “These five factors of grasping, friend, were called ‘person-pack’ by the Exalted One, to wit: the factor of grasping body, that of grasping feeling, that of grasping perception, that of grasping the activities, and the factor of grasping consciousness. These five factors were so called by the Exalted One.” Cf. S. III. 58; KS. III. 50; Tuong III. 111. 


S. I. 135; KS. I. 170; Tuong I. 298: “For just as, when the parts are rightly set, / The word ‘chariot’ ariseth [in our minds], / So doth our usage covenant to say: / ‘A being’ when the aggregates are there.


 M. I. 190; MLS. I. 236; Trung I. 419: “Just as a space that is enclosed by stakes and creepers and grass and clay is known as a dwelling, so a space that is enclosed by bones and sinies and flesh and skin is known as a material shape.”


S. I. 135; KS. I. 170; Tuong I. 299: “Nay, it is simply Ill that rises, Ill / That doth persist, and Ill that wanes away. / Nought beside Ill it is that comes to pass, / Nought else but Ill it is doth cease to be.”


� Peter Harvey (1990: 49).


� S. III. 58; KS. III. 50; Tuong III. 111. 


� M. I. 53; MLS. I. 67; Trung I. 124: “The four great elements and the material shape derived from the four great elements, this is called matter.” See also S. II. 4; KS. II. 4; Tuong II. 13. The description of the definition of the four great elements in brief is given in the Mahāsatipaṭṭhāna Sutta (D. II. 294; DB. II. 330f; Truong II. 190f), and in detail in the Mahāhatthipadūpamā Sutta (M. I. 185; MLS. I. 230; Trung I. 409) and the Rāhulovāda Sutta (M. I. 421; MLS. II. 91; Trung II. 183) and the Dhātuvibhaṅga Sutta (M. III. 240; MLS. III. 287; Trung III. 545).


S. III. 59; KS. III. 51; Tuong III. 112: “And what, brethren, is body? (It is the four great elements (mahābhūtā), and that form which is based on the four great elements. That, brethren, is called body.”  


� M. I. 185; MLS. I. 230; Trung I. 410: “And what, your reverences, is the element of extension? The element of extension may be internal, it may be external. And what, your reverences, is the internal element of extension? Whatever is hard, solid, is internal, referable to an individual and derived therefrom, that is to say: the hair of the head, the hair of the body, nails, teeth, skin, flesh, sinews, bones, marrow of the bones, kidney, heart, liver, pleura, spleen, lungs, intestines, mesentery, stomach, excrement, or whatever other thing is hard, solid, is internal, referable to an individual or derived therefrom—this your reverences, is called the internal element of extension. Whatever is an internal element of extension and whatever is an external element of extension, just these are the element of extension.” See also M. I. 421f; MLS. II. 92; Trung II. 185. M. III. 240; MLS. III. 287; Trung III. 545f.


� M. I. 187; MLS. I. 233; Trung I. 413f: “And what, your reverences, is the liquid element? The liquid element may be internal, it may be external. And what, your reverences, is the internal liquid element? Whatever is liquid, fluid, is internal, referable to an individual or derived therefrom, that is to say: bile, phlegm, pus, blood, sweat, fat, tears, serum, saliva, mucus, synovial fluid, urine or whatever other thing is liquid, fluid, is internal, referable to an individual or derived therefrom—this, your reverences, is called the internal liquid element. Whatever is an internal liquid element and whatever is an external liquid element, just these are the liquid element.” See also M. I. 422; MLS. II. 92; Trung II. 185f. M. III. 240f; MLS. III. 288; Trung III. 546. 


� M. I. 188; MLS. I. 234; Trung I. 415: “And what, your reverences, is the element of heat? The heat element may be internal, it may be external. And what, your reverences, is the internal heat element? Whatever is heat, warmth, is internal, referable to an individual or derived therefrom, such as by whatever one is vitablised, by whatever one in comsumed, by whatever one is burnt up, and by whatever one has munched, drunk, eaten and tasted that is properly transmuted (in digestion), or whatever other thing is heat, warmth, is internal, referable to an individual or derived therefrom—this, your reverences, is called the internal heat element. Whatever is an internal element of heat and whatever is an external element of heat, just these are the element of heat.” See also M. I. 422; MLS. II. 92f; Trung II. 186. M. III. 241; MLS. III. 288; Trung III. 547.  


� M. I. 188; MLS. I. 235; Trung I. 416f: “And what, your reverences, is the element of motion? The element of motion may be internal, it may be external. And what, your reverences, is the internal element of motion? Whatever is motion, wind, is internal, referable to an individual or derived therefrom, such as winds going upwards, winds going downwards, winds in the abdomen, winds in the belly, winds that shoot across the several limbs, in-breathing, out-breathing, or whatever other thing is motion, wind, is internal, referable to an individual or derived therefrom—this, your reverences, is called the internal element of motion. Whatever is an internal element of motion and whatever is an external element of motion, just these are the element of motion.” See also M. I. 422; MLS. II. 93; Trung II. 187. M. III. 241; MLS. III. 288; Trung III. 547f.   


� Though each of the four great elements retains its characteristics they always remain together and cannot be separated from one another. Quoted from Nalinaksha Dutt (1981: 198). 


� The visible are: (1) colour: blue, yellow, red, white; (2) shapes: big, small, tall, low, long, short, round, square, etc.  


�  The invisible are: sound, odour, taste, the Tangible.


� S. III. 86; KS. III. 72; Tuong III. 161f: Rūpa is explained by the Buddha as follows: “And why, brethren, do ye say body? One is affected, brethren. That is why the word ‘body’ is used. Affected by what? Affected by touch of cold and heat, of hunger and thirst, of gnats, mosquitoes, wind and sun and snakes. One is affected, brethren. That is why ye say ‘body.’”


� M. I. 293; MLS I. 352; Trung I. 642.  


� S. III. 87; KS. III. 73; Tuong III. 162: “One feels, brethren. That is why the word ‘feeling’ is used. Feels what? Feels pleasure and pain; feels neutral feelings. One feels, brethren. That is why the word ‘feeling’ is used.” See also D. III. 216; DB. III. 210; Truong II. 578. M. I. 397; MLS. II. 65; Trung II. 138. S. IV. 216, 231; KS. IV. 145f, 156; Tuong IV. 350, 373.


� S. IV. 235; KS. IV. 160; Tuong IV. 379f.


� S. IV. 236; KS. IV. 161; Tuong IV. 381.


� S. IV. 231; KS. IV. 156; Tuong IV. 373.


� S. IV. 232; KS. IV. 156; Tuong IV. 373. M. I. 51; MLS. I. 65; Trung I. 122. It is explained as follows: (1) Bodily pleasure (sukha) has the characteristic of experiencing a desirable Tangible object. It is manifested as bodily enjoyment. (2) Bodily pain (dukkha) has the characteristic of experiencing an undesirable Tangible object. It is manifested as bodily affliction. (3) Mental joy (somanassa) has the characteristic of experiencing a desirable object. It is manifested as mental enjoyment. (4) Mental grief (domanassa) has the characteristic of experiencing an undesirable object. It is manifested as mental affliction. (5) Equanimity (upekkhā) has the characteristic of being felt as neutral. It is manifested as peacefulness (Vism. 461; PP. 519f; TTD. II. 354).


� S. IV. 235; KS. IV. 159f; Tuong IV. 378f.


� S. IV. 232; KS. IV. 156; Tuong IV. 373. S. III. 60; KS. III. 52; Tuong III. 113. 


� M. I. 111; MLS. I. 145; Trung I. 254.


� Feeling is also counted eighteen, thirty-six and one hundred and eight in number as S. IV. 232; KS. IV. 156f; Tuong IV. 373 says: “And what, brethren, are the eighteen feelings? They are the six ways of giving attention (upavicārā) to joy, grief and indifference … And what, brethren, are the thirty-six feelings? They are the six forms of joy concerned with the worldly life, the six forms of joy concerned with giving up (nekkhamma): they are the six forms of grief concerned with the worldly life and six forms of grief concerned with giving up: there are six forms of indifference concerned with the worldly life and six forms indifference concerned with giving up. These, brethren, are called ‘the thirty-six feelings.’ / And what, brethren, are the one hundred and eight feelings? There are thirty-six feelings of the past, thirty-six feelings of the future, and thirty-six feelings of the present time.”    


� M. I. 397; MLS II. 65; Trung II. 138.  


� S. IV. 217; KS. IV. 145f; Tuong IV. 350: “This saying of mine, ‘Whatsoever is experienced, that is joined with Ill,’ was uttered concerning the perishable, transient nature of compounded things, of their nature to fade away and to cease.” All the three kinds of feeling are suffering by the three principles of suffering: (1) The unpleasant feelings are painful by nature, and so are qualified by the suffering of suffering (dukkhadukkhatā); (2) The indifferent feelings become painful when they are conditioned by causes, and so are affected by the suffering of conditioning (saṅkhāradukkhatā); (3) The pleasant feelings are changeable into painful owns, and so participate in the suffering of transformation (parināmadukkhatā). For instance, when one is hungry, one craves for food, and when one is eating it, one is doing no more than dispelling the suffering of hunger. When that hunger has stopped, eating gives no pleasure. Thus, pleasurable actions like eating and drinking do no more feelings have been dispelled, eating and drinking cause no pleasure.


� D. III. 266; DB. III. 245; Truong II. 644. 


� S. IV. 233; KS. IV. 157; Tuong IV. 374. 


� S. IV. 235f; KS. IV. 160f; Tuong IV. 379-381. Pleasure (sukha) in the attainment of the cessation of perception and feeling should be understood as follows: “Ananda, there is a possibility that the Wanderers who hold other views might aver: ‘Gotama the recluse spolke of the cessation of perception and feeling, and proclaims that as pleasure. What is the meaning of this and how is this?’ The Wanderers who hold other views, Ananda, should be replied to thus: ‘Friends, the Exalted One did not proclaim that as pleasure in connection with just pleasant feeling: but wheresoever, friends, pleasure is obtained, the Exalted One proclaims just that pleasure, howsoever and of whatsoever nature, as pleasure’”(S. IV. 228; KS. IV. 154; Tuong IV. 367).


� S. III. 87; KS. III. 73; Tuong III. 162: The Buddha taught monks: “And why, brethren,  do ye say “perception”? ( One perceives, brethren. That is why the word “perception” is used. Perceives what? Perceives blue-green, perceives yellow, or red, or white. One perceives, brethren. That is why the word “perception” is used.” See also M. I. 293; MLS. I. 352; Trung I. 642: “It it is said, ‘He perceives, he perceives,’ it is therefore called ‘perception.’ And what does he perceive? He perceives what is dark green and he perceives what is yellow and he perceives what is red and he perceives what is white. If it is said ‘He perceives, he perceives,’ your reverence, it is therefore called ‘perception’.” 


� S. III. 60; KS. III. 52; Tuong III. 114.


� M. I. 293; MLS. I. 352; Truong I. 643: “Whatever one feels, that one perceives.” 


�  M. I. 111f; MLS. I. 145; Trung I. 254: The text reads: “Visual consciousness arises because of eye and material shatpes; the meeting of the three is contact (phassa); feelings are because of contact; what one feels one perceives; what one perceives one reasons about; what one reasons about obsesses one; what obsesses one is the origin of the number of perceptions and obsessions which assail a man in regard to material shapes cognisable by the eye, past, future, present.” This idea is repeated with ear and sounds, nose and smells, tongue and tastes, body and touches. 


� D. III. 266; DB. III. 245; Truong II. 644. 


� A. V. 105; GS. V. 71f; Tang IV. 380: There are ten perceptions: The perception of the foul (Tuong bat tinh), of death, of the repulsiveness in food (Tuong nham chan trong cac mon an), of distaste for all the world (Tuong khong hoan hy doi voi tat ca the gioi), the perception of impermanence, of ill in impermanence, of not-self in Ill, the perception of abandoning (Tuong doan tan), of fading (Tuong ly tham), of ending (Tuong doan diet).


There are ten other perceptions: The perception of impermanence, of not-self, of death, of the repulsiveness in food, of distaste for all the world, the perception of the bony (skeleton), of worms, of the discoloured (corpse) (Tuong xanh bam), the fissured (corpse) (Tuong nut ne), of the awollen (corpse) (Tuong Truong phong) (A. V. 106; GS. V. 72; Tang IV. 380).


� M. I. 54, 301; MLS. I. 68, 363; Trung I. 126, 660. S. II. 4; KS. II. 4; Tuong II. 13.   


� S. III. 60; KS. III. 53; Tuong III. 114


� A. III. 415; GS. III. 294; Tang III. 218: “Monks, I say that determinate thought is action (cetanāhaṃ kammaṃ vadāmi). When one determines, one acts by deed, word or thought.”  


� D. III. 258; DB. III. 240; Truong II. 632f: One, after having done the giving (dāna), thinks: “’Ah! If only I may be reborn at the dissolution of the body after death as one amongst wealthy nobles, or Brahmins, or householders!’ This thought he holds fixed, firmly established, and expands it. this thought set free in a lower range, and not expanded to anything higher, conduces to rebirth within that range.” 


� S. III. 87; KS. III. 73; Tuong III. 162: The Buddha explained: “And why, brethren, do ye say “the activities-compound”? ( Because they compose a compound. That is why, brethren, the word “activities-compound” is used. And what compound do they compose? ( It is body that they compose into a compound of body. It is feeling that they compose into a feeling-compound. It is perception that they compose into a perception-compound; the activities into an activities-compound; consciousness into a consciousness-compound. They compose a compound, brethren. Therefore the word (activities)-compound is used.” 


� S. I. 135; KS. I. 170; Tuong I. 298: The text says: “Mere bundle of conditioned factors, this! ( No ‘being’ can be here discerned to be.” 


� D. II. 99; DB. II. 106; Truong I. 582: The text records that “when the Buddha had entered upon the rainy season, there fell upon hm a dire sickness, and sharp pains came upon him, even unto death. But the Exalted One, mindful and self-possessed, bore them without complaint. Then this thought occurred to the Exalted One:( ‘It would not be right for me to pass away without addressing the disciples, without taking leave of the Order. Let me now, by a strong effort of the will, bend this sickness down again, and keep my hold on life till the allotted time be come.’ And the Exalted One, by a strong effort of the will, bent that sickness down again, and kept his hold on life till the time he fixed upon should come. And the sickness abated upon him.”  


� D. II. 106; DB. II. 113; Truong I. 592: The text says: “ The Exalted One while ot the shrine of Chāpāla deliberately and consciously rejected the rest of his natural term of life (āyu-saṅkhāra). And on his so rejecting it there arose a mighty earthquake, awful and terrible, and the thunders of heaven burst forth.” 


� D. II. 134; DB. II. 144; Truong I. 634: The Buddha said to Ananda: “And now this day, Ananda, at the third watch of the night, in the Upavattana of Kusinārā, in the Sāla Grove of the Mallians, between the twin Sāla trees, the utter passing away of the Tathāgata will take place.”


� Discourse on Uprising by Means of Aspiration (Saṅkhāraruppattisutta), M. III. 99-103; MLS. III. 139-143; Trung III. 283-290: The whole text presents the explanation of this standpoint. In the text, there is the paragraph as follows: “The Lord spoke thus: ‘Herein, monks, a monk is endowed with faith, he is endowed with moral habit, he is endowed with learning, he is endowed with relinquishment, he is endowed with wisdom. It occurs to him: ‘O that at the breaking up of the body after dying I might arise in companionship with rich nobles.’ He fixes his mind on this, he resolves his mind on this, he develops his mind for this. These aspirations and abidings of his, developed thus, made much of thus, conduce to uprising there. This, minks, is the way, this the course that conduces to uprising there.’” (M. III. 99f; MLS. III. 139; Trung III. 283f).


� M. III. 103; MLS. III. 143; Trung III. 289: The Buddha said to monks: “And again, monks, a monk is endowed with faith, moral habit, learning, relinquishment and wisdom. It occurs to him: ‘O that by the destruction of the cankers, having realised here and now by my own super-knowledge the freedom of mind and the freedom through intuitive wisdom that are cankerless, entering thereon, I might abide therein.’ He, by the destruction of the cankers, having here and now realised through his own super-knowledge the freedom of mind and the freedom through intuitive wisdom that are cankerless, entering thereon, abides therein. This monk uprises not anywhere, monks, he uprises nowhere.”


� In Abhidhammatthasaṅgaha (Thang Phap Tap Yeu Luan), fifty-two mental states (cetasika) can be found. If comparing them to the five aggregates, all of these states are consisted of feeling (vedanā), perception (saññā), and mental formations (saṅkhāra): that is, feeling is one of these, perception is one, and then there are fifty mental formations, which can be divided as follows: 


(1)Seven universal mental states (sabbacittasaadhāraṇā, bien hanh tam so): contact (phassa, xuc), feeling (vedanā, tho), perception (saññā, Tuong), intention (cetanā, tu), one-pointedness (ekaggatā, nhut tam), vitality (jīvitindriya, mang can), and attention or life-faculty (manasikāra, tac y). 


(2)Six particular mental states (pakiṇṇaka-cetasika, biet canh tam so): applied thought (vitakka, tam), sustained thought (vicāra, tu), determination (adhimokkha, thang giai), effort (viriya, tinh tan), joy (pīti, hy), and resolve (chanda, duc).


(3)Forteen mental states that are unwholesome (akusala-cetasika, bat thien tam so) consisting of four universal unwholesome states (akusalasādhāraṇa, bien hanh tam so bat thien) – delusion (moha), shamelessness (ahirika, vo tam), fearlessness or lack of moral dread (anottappa, vo quy), restlessness (uddhacca, trao cu) – and ten particular unwholesome mental states (pakiṇṇaka-akusala-cetasika) – greed (lobha),  wrong view (diṭṭhi), conceit (māna), hatred (dosa), jealousy (issā), stinginess (macchariya, xan tham), worry (kukkucca, hoi qua), sloth (thīna, hon tram), torpor (middha, thuy mien), and doubt (vicikicchā, nghi).  


(4)Twenty-five universal excellent mental states (sobhana-cetasika, tinh quang tam so) consisting of nineteen universal beautiful mental states (sobhaṇasādhāraṇa-cetasika, bien hanh tinh quang tam so) such as faith (saddhā), mindfulness (sati), moral shame or conscience(hiri), moral dread (ottappa), non-greed (alobha), non-hatred (adosa), equanimity (tatramajjhattatā), tranquility of mental body (kāya-passaddhi), tranquility of mind (citta-passaddhi), lightness of mental body (kāya-lahutā), lightness of mind (citta-lahutā), flexibility of mental body (kāya-mudutā, tam so nhu nhuyen), flexibility of mind (citta-mudutā, tam nhu nhuyen), adaptability of mental body (kāya-kammaññatā, tam so thich ung), adaptability of mind (citta-kammaññatā, tam thich ung), proficiency of mental body (kāya-pāguññatā, tam so tinh luyen), proficiency of mind (citta-pāguññatā, tam tinh luyen), rectitude of mental body (kāyujukatā, tam so chanh truc), rectitude of mind (cittujukataa, tam chanh truc), and six particular beautiful mental states (pakiṇṇaka-sobhaṇa-cetisika) such as right speech (sammāvācā), right action (sammākammantai), right livelihood (sammā-ājīva)—these three together are often called the abstinences (viratī-cetasika, tiet che tam so)—compassion (karuṇā, bi),  joy in the success of others (muditā, hy)—these two  together are called boundless states (appamaññā, tam so vo luong)—wisdom (paññindriya, tue can).   


� M. I. 373; MLS. II. 38; Trung II. 82: The Buddha says: “I lay down three (kinds of) deeds for the effecting of an evil deed, for the rolling on of an evil deed, that is to say deed of body, deed of speech, deed of mind.”


� S. II. 4; KS. II. 4; Tuong II. 13.


� The term cetanā, which is translated as volition, is derived from the verb cinteti, meaning “think”. Quoted from David J. Kalupahana (1995), Ethics in Early Buddhism, Honolulu: University of Hawaii Press, p. 51.


� A. III. 415; GS. III. 294; Tang III. 218: The Buddha says: “Monks, I say that determinate thought (cetanā) is action (kamma). When one determines, one acts by deed, word or thought: Cetanā ‘haṃ bhikkhave kammaṃ vadāmi; cetayitvā kammaṃ karoti kāyena vācāya manasā.”


� S. II. 41; KS. II. 31; Tuong II. 76: This is understood in the statement, “Where there have been deeds, personal weal and woe arise in consequence of the will there was in the deeds. Where there has been speech(where there has been thought, personal weal and woe arise in consequence of the will there was in the speech(in the thought.”


� D. III. 217; DB. III. 211; Truong II. 580. 


� DB. III. 211, n. 3a. 


� S. II. 82; KS. II. 57; Tuong II. 150. To a person who has destroyed cankers (āsava) would not plan either an action of merit, or an action of demerit, or an action of immovability. Hence, all his activities are absent, which leads to the absence of consciousness, name-and-shape, the six sense-organs, contact, feeling, etc. This is the end of suffering (S. II. 83f; KS. II. 58f; Tuong II. 152-154).


� M. I. 167; MLS. I. 211; Trung I. 375 and S. I. 136; KS. I. 172; Tuong I. 302. 


� S. III. 87; KS. III. 73; Tuong III. 162: “Why, brethren, do ye say ‘the activities-compound’? Because they compose a compound. That is why, brethren, the word ‘activities-compound’ is used. And what compound do they compose? –It is body that they compose into a compound of body. It is feeling that they compose into a feeling-compound. It is perception the they compose into a perception-compound; the activities into an activities-compound; consciousness into a consciousness-compound. They compose a compound, brethren. Therefore the word (activities)-compound is used.”


� Mahā-Sudāssana-suttanta, D. II. 169-199; DB. III. 199-232; Truong II. 9-52: This is the story of a previous existence of the Buddha as King Sudassana, the Great King of Glory, told by the Buddha on his death-bed (Edward J. Thomas (1993), The Life of Buddha, Delhi: Motilal Banarsidass Publishers, p. 258). After telling this story, the Buddha concluded saying: “See, Ananda, how all these things are now past, are ended, have vanished away. Thus impermanent, Ananda, are component things; thus transitory, Ananda, are component things; thus untrustworthy, Ananda, are component things. Insomuch, Ananda, is it meet to be weary of, is it meet to be estranged from, is it meet to be set quite free from the bondage of all component things!” 


� D. III. 243; DB. III. 230; Truong II. 613. S. III. 61; KS. III. 53; Tuong III. 115.


� S. III. 87; KS. III. 74; Tuong III. 163: The Buddha taught monks: “And why, brethren, do ye say consciousness? ( One is conscious, brethren. There the word ‘consciousness’ is used. Conscious of what? Of (flavors) sour or bitter; acrid or sweet; alkaline or non-alkaline; saline or non-saline. One is conscious, brethren. That is why the word ‘consciousness’ is used.”


� M. I. 292; MLS. I. 351; Trung I. 640f: The text says: “ If it said ‘It discriminates (vijānāti) it discriminates,’ it is, therefore, called discriminative consciousness. And what does it discriminate? It discriminates pleasure and it discriminates pain and it discriminates neither pain nor pleasure. If it is said ‘It discriminates, it discriminates,’ reverence, therefore, it is called ‘Discriminative consciousness.”


� M. I. 293; MLS. I. 352; Trung I. 643: That which is feeling, your reverence, and that which is perception and that which is discriminative consciousness—these states are associated, not dissociated, and it is not possible to lay down a difference between these states, having analysed them again and again.”


� M. I. 292f; MLS. I. 351; Trung I. 641: “Whatever one comprehends (by wisdom), your reverence, that one discriminates (by consciousness); whatever one discriminates that one comprehends; therefore these states are associated, not dissociated, and it is not possible to lay down a difference between these states, having analysed them again and again.”  


� S. II. 95; KS. II. 66; Tuong II. 173: “That which we call thought, mind, consciousness, that arises as one thing …”


� There are 89 or 121 spheres of consciousness also called ‘citta’ according to the Abhidhammatthasaṇgaha (Thang Phap Tap Yeu Luan) being divided as follows: 


(1)Separated according to levels of stages of citta: 54 consciousnesses of the sense-sphere (kāmāvacara-citta), 15 consciousnesses of the form-sphere (rūpāvacara-citta), 12 consciousnesses of the formless-sphere (arūpāvacarakusala-citta) and 8 supramundane consciousnesses (lokuttara-citta) (often further divided into 40). 


(2)Separated according to their properties: 12 immoral consciousnesses (akusala-citta), 21 moral consciousnesses (kusala-citta, often further divided into 37), 36 resultant consciousnesses (vipāka-citta, often further divided into 52), 20 functional consciousnesses (kiriyā-citta). 


� D. II. 338; DB. II. 362; Truong II. 244: “When this body has its concomitants of life, heat and consciousness, then it goes about and comes back, it stands and sits and lies down, it sees forms with the eye, hears sounds with the ear, smells odours with the nosel, tastes tastes with the tongue, touches the Tangible with the body, cognizes things with the mind.”


� A. I. 223; GS. I. 203; Tang I. 405: “Action (kamma) is the field (khatta), consciousness (viññāṇa) is the seed (bīja), craving (taṇhā) the moisture (sineho). For beings that are hindered by ignorance, fettered by craving, consciousness is established in lower worlds (hīnāya dhātuyā).”


� S. II. 82; KS. II. 57; Tuong II. 150: “If, brethren, a man who is ignorant plans an act of merit, consciousness is on tis way to merit; if he plans an act of demerit, consciousness is on its way to demerit; if he plans an act that is stationary, consciousness is on its way to that which is stationary.” 


� A. I. 223-224; GS. I. 203f; Tang I. 405f: “Ananda, action is the field, consciousness is the seed, craving the moisture. For beings that are hindered by nescience, fettered by craving, consciousness is established in lower worlds (hīnāya dhātuyā = kāma-dhātuyā). Thus in the future there is repeated rebirth. In this way there is becoming, Ananda.” It is the same for the intermediate worlds (majjhimāya dhātuyā = rūpa-dhātuyā) and the more excellent worlds (paṇīta-dhātuyā = arūpa-dhātuyā).


� D.III. 228; DB. III. 219; Truong II. 593: The text says: “There are four stations of consciousness. Brethren, when consciousness gaining a foothold persists, it is either in connection with material qualities, or with [a co-efficient of] feeling, or perception or volitional complexes. In connection with any of these as an instrument, as an object of thought, as a platform, as a seat of enjoyment, it attains to growth, increase, abundance.” At S. III. 54; KS. III.47; Tuong III. 104: The Buddha emphasized: “Were a man, brethren, to declare thus: ‘Apart from body, apart from feeling, apart from perception, apart from the activities, I will show forth the coming or the going, or the decease or the rebirth of consciousness, or the growth, the increase, the abundance of consciousness…’ _ to do that were impossible.”


� Ud. 93: “Broken is body, perceiving is dissolved, / All feelings cooled, component parts have ceased, / And consciousness of mind has reached its end.” Cf. S. III. 54; KS. III. 46; Tuong III. 102: “If lust for body … for feeling … for perception … for the activities … for the consciousness-element is abandoned by a brother, by that abandonment of lust its foothold is cut off. Thereby there is no platform for consciousness. Without that platform consciousness has no growth, it generates no action and is freed.”


� KS. III. 74, note 1.


� M. I. 292f; MLS. I. 351; Trung I. 641: The text says: “That which is intuitive wisdom, your reverence, and that which is discriminative consciousness, these states are associated, not dissociated, and it is not possible to lay down a difference between these states, having analysed them again and again. Whatever one comprehends, your reverence, that one discriminates; whatever one discriminates that one comprehends; therefore these states are associated, not dissociated, and it is not possible to lay down a difference between these states, having analysed them again and again.” 


� M. I. 293; MLS. I. 352; Trung I. 641f: The text reads “That which is intuitive wisdom, your reverence, and that which is discriminative consciousness among these states that are discriminative consciousness is for apprehending. This is the difference between them.” Nevertheless, MA. II. 342 keeps the view that there is no difference. For it says that discriminative consciousness being joined to intuitive wisdom should be developed with it, and that intuitive wisdom being joined to discriminative consciousness should be apprehended with it.” Quoted from MLS. I. 352, note 1.


� D. III. 134; DB.III. 126; Truong II. 466. 


� D. I. 223; DB.I. 283; Truong I. 382. 


� S. III. 124; KS. III. 106; Tuong III. 225f:  “With consciousness not stationed anew anywhere (appatiṭṭhaviññāṇa), Vakkali the clansman is utterly well (parinibbuto).” See also S. I. 122; KS. I. 152; Tuong I. 270.


� Dhp. 154: “To dissolution (Nibbāna) goes my mind. Achieved is the end of craving (visaṅkhāragataṃ cittaṃ, taṇhānaṃ khayaṃ ajjhagā).”


� A. I. 10; GS. I. 8; Tang I. 24: “This mind, monks, is luminous, but it is defiled by taints that come from without; that mind, monks, is luminous, but it is cleansed of taints tht come from without.”


� M. I. 140; MLS.I. 179; Trung I. 318. Dhp. 57: “Māra finds not the path of those who are full of virtue, heedful in living, and, by right knowledge, freed (Māro maggaṃ na vindati. / Yathā saṅkhāradhādasmiṃ, / ujjhitasmiṃ mahāpathe / padumaṃ tattha jāyetha).” S. I. 123; KS. I. 152; Tuong I. 270: Māra cannot find consciousness (viññāṇa) of the holy person after death. See also S. III. 124; KS. III. 106; Tuong III. 225f.


� S. III. 118f; KS. III. 100f; Tuong III. 214-216: “Now as to this, Anurādha, what think you? Do you regard a Tathāgata’s body as the Tathāgata? — Sure not, lord. — Do you regard him as his feeling,his perception, his activities or apart from them? As consciousness or as apart from it? — Surely not, lord. — Now what think you, Anurādha? Do you regard him as having no body, no feeling, no perception, no activities, no consciousness? —  Sure not, lord. — Then, Anurādha, since in this very life a Tathāgata is not bo be regarded as existing in truth, in reality, is it proper for you to pronounce this of him: ‘Friends, he who is a Tathāgata, a superman, one of the best of beings, a winner of the highest gain, is proclaimed in other than these four ways: ‘The Tathāgata comes to be after death; he comes not to be after death; he both comes to be and comes not to be after death’. — Surely not, lord. — Well said! Well said, Anurādha! Both formerly and now also, Anurādha, it is just sorrow and the ceasing of sorrow that I proclaim.” 


� M. I. 158; MLS. I. 313f; Trung I. 563f says how the monk Sāti held that, according to the teaching of the Buddha, it is consciousness itself that transmigrates, that wanders without losing its identity (anañña). The Buddha asked him to explain what he meant by ‘consciousness.’ The monk Sāti’s answer is “It is that this consciousness itself runs on, fares on, not changeable.” The Buddha reproached him for his false view and explained: “But to whom, foolish man, do you understand that dhamma was taught by me thus? Foolish man, has not consciousness generated by conditions been spoken of in many a figure by me, saying: Apart from condition there is no origination of consciousness?” 


� S. I. 120-122; KS. I.149-152; Tuong I. 267-270: The text tells the story of Godhika, which implies the continuity of consciousness, the identity and responsibility of a person. Having been weakened by sickness, Godhika was unable to remain in a state of meditation. In order not to fall into a miserable existence, this holy one decided to put an end to his life by cutting his throat. After doing so, he attained the fruition of Arahanta, and Māra was unable to find Godhika’s consciousness. Māra came in disguise to ask the Buddha where Godhika’s consciousness had gone. The Buddha answered him that the place of birth of that consciousness could not be found because Godhika’s consciousness had not established itself anywhere.


Similarly, the story of Vakkali is another illustration of this idea. Suffering from an incurable sickness. Vakkali killed himself. The Buddha, having seen Māra searching for Vakkali’s consciousness, said that with unestablished consciousness, Vakkali has attained Parinibbāna (S. III. 119-124; KS. III. 101-106; Tuong III. 216-225f). 


� The liberated ones are expressible because no criterion exists which can measure measure them and no word exists which can make them known. Sn. 1076: “There is no measuring of one who has gone out, Upasīva, said the Blessed One. ‘That no longer exists for him by which they might speak of him. When all phenomena have been removed, then all ways of speaking are also removed.”


� M. I. 140; MLS.I. 179; Trung I. 318: “Monks, when a monk’s mind is freed thus, the devas—those with Inda, those with Brahmā, those with Pajāpati, do not succeed in their search if they think: ‘This is the discriminative consciousness attached to a Tathāgata.’ What is the reason for this? I, monks, say here and now that a Tathāgata is untraceable.”


� For example, Mahāmoggallāna, accompanied by five hundred Arahantas, could perceive that they were real Arahantas as it is said: “Now the venerable Moggallāna the Great intuitively discerned the mind of these as being emancipated, boid of the conditions of rebirth (S. I. 194; KS. I. 247; Tuong I. 427).”


� S. III. 48; KS. III. 42; Tuong III. 93: The Buddha teaches: “And what, brethren, are the five factors that have to do with grasping? Every body, brethren, be it past, future or present… be it far or near, is a co-(sava, and has to do with grasping. That is called the five factors that have to do with grasping(Every feeling, brethren… that is called the factor of feeling that has to do with grasping….Every perception… that is called the perception factor. That has to do with grasping All the activities...Whatsoever consciousness, be it past, future or present… be it far or near, is a co-(sava, and has to do with grasping. These are called the fivefold mass of factors that have to do with grasping.”


� S. III. 189; KS. III. 156; Tuong III. 331f: “ ‘A being! A being!’ they say, lord. Pray, lord, how far is one called a being? –That desire, Rādha, that lust, that lure, that craving whaihc is concerned with body (… feeling, perception, the activities, consciousness) -- enTangled thereby, fast enTangled thereby, therefore is one called a being.”    


� M. I. 433; MLS. II. 103; Trung II. 207: “Māluṅkyāputta, if there were not ‘sense-pleasureśfor an innocent baby boy lying on his back, whence could there arise for him desire for sense-pleasures among the sense-pleasure? A leaning to attachment to sense-pleasures indeed lies latent in him.”


� S. III. 25; KS. III. 24f; Tuong III. 53f: “I will teach you the burden, brethren, the taking hold of the burden, the lifting of it up and the laying of it down. 


“What, brethren, is the burden? It is the mass of the five factors of grasping, should be the reply. What five? The mass of the body factors of grasping, of the feeling factors, the perception, activities and consciousness factors of grasping. This, brethren, in called ‘the burden.’


 “And what, brethren, is the ‘laying hold of the burden’? ‘It is the person’ should be the reply: that venerable one of such and such a name, of such and such a family. This, brethren, is called ‘the laying hold of the burden.’


“And what, brethren, is ‘the taking up of the burden’? It is that craving that leads downwards to rebirth, along with the lure and the lust that lingers longingly now here, now there: namely, the craving for sensation, the craving for rebirth, the craving to have done with rebirth. That, brethren, is called ‘the taking up of the burden.’


“And what, brethren, is ‘the laying down of the burden’? It is the utter passionless ceasing of craving, the giving up of craving, the renouncing of, the release from, the absence of longing for this craving. That, brethren, is called ‘the laying down of the burden.’” 





