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Continuation on Sarvagivada

Citta-caitta-samprayoga theory (psychological doctrine)

The citta-caitta-samprayoga theory is a psychologicatridecof the Sarastivada. Dr. Venerable Bodhi
has written a thesis on this topic for her PhD in Saivada Abhidharma.

Is Citta a dharma? To decide whether citta is a dharmat has to depend on certain criteria. The criteria
to decide what is a dharma at least in Sstivada theory are that it has its own function or chaastic.
Therefore with a specific unique function that will hatv® own specific characteristic and that will
contribute to its specific self-nature or svabhava. Sssabmeans self-nature. Having a self-nature means
it would display some unique characteristics or selfattaristics and this in Sanskrit $galaksana.
Svalaksana also means unique function. If we observe the whotke wiorld just like an element has its
unique function not shared with others, similarly swhhhassvalaksara as its own unique function not
shared by others. To the Sastivada since citta has a unique sval therefore it can be defined as a
dharma.

In Buddhism right from the beginning, the Buddha had alreadghtaus that human being as a
psychophysical series can be broken down into five aggregatd citta is under \iana (viinana) in the
five aggregates. In Abhidharma, citta is synonymous wijtiiana and is also synonymous with manas
(mano). In different context different term is used. &e® vifiana is grouped under the five aggregates
which are dharmas thereforefdna is also a dharma. Also because citt@amg and manas means the
same thing or dharma, these dharmas have unique functideing the ground, at least in the
Sanastivada, for mental activities. Citta is defined as the groandreat sphere of mental activities.
Great sphere is callethahabhami of mental activities. Citta is like a great playgrouiod mental
activities. Caittas are mental concomitants or mesmttvities. If the mind is known as the great sphere,
caittas are the main players in this great spherenatbhimi. In Sanskrit caittas being players in

mahabhami are callednahabhizmika-dharmas or mahabhiamika.

Just as citta is a dharma, caittas are also dharntheifrown right and in Sa#istivada there are 46/pes

or categories of caittas. Mental concomitants are called caittasaitasika in Sanskrit and in Pali they are
called cetasika. In Satstivada there are 46 types of cetasika and @eone of the cetasika. Refer to
handout under heading “llI” there are a total of 46 typésaitasila-dharnah or caittas from the
matabhamika. Caittas means mental concomitants or anything iflaence our mind. From the list we
can see how the Sastivada has broken down into smaller groups in the contdeédcanalabhamika
and we are going to discuss what is atddamika theory now.

For the Sarsstivada, as the mind arises, it does not just arise owits ®he mind is like a great sphere
or playground, as the playground arises it does notapsé with nothing. There are definitely some
“children” in the “playground”. There are 10 “kids’ in theldgground” called maibhamika dharnzh or
universal dharmas. If we havewhiolesome mind then there will be 10 universal n#dghmamika plus 10
kusalamahabhumika dharmah or wholesome universal dharmas. If we haveuanholesome mind then
we will have the 10 malbhimika plus 2 akusalamahabhamika dharmah or unwholesome universal
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dharmas. If we have alefiled mind then we will have 10 universal m@dhimika plus 6
klesamahabhamika dharmah or universal dharmas of defilement. Therefore when ave fa specific state
of mind then specific groups of caittas will arise in titea.

The first 10 are called mabhimika because no matter what state of mind arises thewgalll&ways be
there. These 10 anredana (sensation)gcetana (volition), samjiia (perception),chanda (predilection),
gparsa (contact),prajia (understanding)snrti (memory), manaskara (mental application)ahimoksa
(resolve),samadhi (concentration). These are the 10 universals. They ha moral content.

The 10 wholesome universal dharmakasalamahabhumika dharmah are sraddha (faith), apramada
(diligence), prasrabdhi (calm), upeksa (equanimity), hri (modesty),apatrapya (shame),alobha (non-
greed),advesa (non-hatred)avihimsa (harmlessness)irya (vigor). These are present in a wholesome
mind.

The 2 unwholesome universal dharmaakusalamahabhiamika dharmah areahrikya (non-modesty) and
anapatrapya (shamelessness). These are present in an unwholesache m

There areB indeterminate dharmas or aniyata dharmah. These8 indeterminate dharmas are kaukrtya
(remorse), middha (drowsiness),vitarka (reasoning),vicara (investigation), raga (greed), pratigha
(hostility), mana (conceit) andvicikitsa (doubt). Indeterminate dharmas do not arise all the tirmealli
depend on conditions. For example if greed arises innaad, it is an unwholesome mind plus
indeterminate dharma. But wholesome mind can be angerexample, and then it is without
indeterminate dharma.

Hence how maibhamika arises will depend on external conditions and intenaaltual tendencies. The
whole idea here is the whole world are external dharexaept our citta. All other dharmas are external
to our citta. The other 4 aggregates except cittaxdezrel or universal that is they are common among
human being. But our individual mind is not shared; eacivigdhehl has our own mind that is different
from others. Therefore if there are 50 persons inrthosn then there are 50 dharmas called minds or 50
mind-dharmas and these are very individual. Because wediifere=nt experiences that conditioned our
mind in the past, so due to these past experiences Wweesplonse to the same condition in different
ways. It just like soil, we cultivate different things iretkoil for different plants to grow. The kind of
crops we grow will also condition the soil in oneywa another like mutual conditioning. Therefore citta
as we go along with experience, the caittas wilugtice the citta and the citta will influence the teait

In the long run it will become a very specific kindaita that is very different from others. A’s cits i
different from B”s citta. Therefore any other dharmas external the only internal dharma is citta.
Internal in the sense that it belong to an individual.

When something arises for example when we see aiff#rent people will react differently to this
external object. For a cat lover a wholesome mindh Vaving thought will arises after seeing the cat.
Once a cat lover sees a cat, vedail arise and vedanwill propel us to arise wholesome thought of
loving-kindness. The first moment when we have eye cousness of the cat, this moment is neutral.
Eye consciousness is also citta and when eye carssies arises all the other caittas will also anisat
least the 10 maitbhamika will arise. Such asedana (sensation)cetana (volition), samjiia (perception),
chanda (predilection), sparsa (contact), prajia (understanding)gnrti (memory), manaskara (mental
application),ahimoksa (resolve) samadhi (concentration) will arise. These have their spedinction for

us for example sazmdhi does not mean only when we sit down then weadamThat is not possible
otherwise every other moment we have to in meditatiama®&hi here means the kind of concentration
that is needed for us to keep our attention on the cahanhanything else for that moment. Because our
mind is affected by so external conditions. We can, sz, feel etc at any one moment. At one moment
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there are so many conditions acting on us but why do veetaldeep looking at the cat and not hearing,
not feeling and so on. It is because of the fumcod samdhi and here samdhi is not only experience
when we sit down and do meditation. So in Sstivada they used all these traditional terms first but their
functions are different from basic Buddhist doctrine.

Next prajsia is not just wisdom although wisdom is one of the diffetgpeé of prajiia. All these are sub-
categories and terms, goaj7ia in the common appearance is the faculty of understgntiinthe other
extreme when we develop our faculty of understandirgy h@hest stage it will be wisdom. On the other
end of the spectrum it would be ignorance. Hence ignerand wisdom are classified ungeajsiia. They
are different levels of understanding. This is the ldgabind the Sagastivadin’s categorization. There is
something common among us and it is the faculty of unchelisip. Withoutprajsia we don’t even know
what we are doing. Sprajia in daily living is understood as the faculty of undamdiag. Through
spiritual practice we sharpen this faculty of understandimg) gradually shift towards wisdom. But for
normal peopleprajiia is functioning every moment as understanding and ignordepending on how
sharp are you.

Sparsa (contact)is a very controversial dharma. The Sawntika and the Samgtivada disagreed over this
dharma to a big extend. To the Santika “contact” is not a dharma because they thinkmthe Buddha
taught us about “contact”, he actually meant that wdhensees a visual object this is called contact. But
for the Sarastivadin doesn't think so because they say “contact” is hdlearma whose function is to
cause two things, the sense organ and sense object ® together and cause the corresponding
consciousness to arise. Without “contact” consciouseli not arise. So ‘contact” is an important
dharma for the Safigtivada. Each side has their own scriptural proof and logical photiie end nobody
can really tell who is right in describing the Buddhaactengs.

Vedana (sensation) is normally translated as feeling bug @&ctually sensation. There are three types of
sensations, namely pleasant, unpleasant and netitv@l. is not the common understanding of the
emotional aspect like happy or sad feeling. Vadan Abhidharma regardless of which schools is
sensation. For example when we are in this air-cam#ii room, some who just came in from a hot place
will feel a pleasant sensation. But if we just walkfiom the rain then we will feel unpleasant. While
others who are already present in this room for dewhill be neutral. Hence vedars not just feeling of
happiness or sadness.

In brief these are the few more important atdtamika, there are 10 of them. In this example of kiling a
cat, when eye consciousness see a cat, the citteusal. So we will have the citta plus the 10
mahabhtamika and by this time for example our ceiamight be the strongest out of the 10 causing us to
take action. By this time the 10 n#famika are working together, that is when our mind arises lapkin
at the cat the 10 mabhamika are also working at the same time. Which one is thd@ninant caitta
will depend on the strength of each caitta working aad again depends on the citta condition. Ig in the
previous moment we are in a good mood and that conditiooetaml to be more influential and tell us to
pick up the cat and stroke it. So the next moment bet¢haseetaa tell us to do it the next moment we
move our body and pick up the cat with full of loving-kindngs®ur mind. That mind is wholesome
because our mind is now fill with loving kindness. Once weshaholesome citta, we will also have the
10 mahkbhamika plus 10 wholesome universal dharmakofalamahabhumika dharmah. And these 20
caittas will work in our mind again depending on our ciNext for example a span of hunger comes to
our mind then our attention get directed away from #tet@wards our hunger. The next moment our
mind will say put down the cat and eat. At that time ourdmenstill wholesome but it changes to neutral
because it says we want to eat. But if the next momenimind say kill the cat and eat it then it is an
unwholesome mind, then the mind will be filled with d@rabhimika plus 2 unwholesome universal
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dharma orakusalamahabhiamika dharmah plus either greed ignorance. So these are the c#itéé might
arise together with each type of mind that arises.

This model in the Saasgtivada is not a psychological model but more like a consallamodel,
something arises together with constellation of othétasa One citta arises with constellation of other
caittas in thesame moment because the Sastivada areksanikavadins, who believe inksana or
momentariness, that is everything arises and caasee momentKsana is the smallest unit in time and
the ksanikavadins think everything arises and cease®me moment. Every moment there is arising and
ceasing of dharma. Do not be confused with “only presemeal” doctrine, which state that because
dharma arises and ceases only in one moment therefdy present moment where dharma arises and
ceases or functioning dharma is real and afterttieyt are no longer real as they do not exhibit causal
efficiency on us. For the Sastivadin although they ar&sanikavadins they are also Saistivadin and
they still believe that although dharma are in the gaest still got causal efficiency as explained earlier.
So for citta-caitta arise and cease in one momaahttlais is because if citta arises then caitta dhsa it
would be different moment and therefore a differenecthjThen we have to go back to the perception
theory. In Sarsstivada if a moment is made up of arising and ceasing ithemo longer be called the
smallest unit of time because it already have two st&g=ause if we could further divide one moment
into arising and ceasing then it can no longer blecdhe smallest moment in time. Then there are four
stages namely, arising, staying, degenerating and destruktione moment there are these four stages
then it can longer be called the smallest unit of theeause it like one quarter of a moment for each
stage. Each stage is even smaller than a momenttisewould defile our definition of smallest unit of
time. What actually is meant by these four in Sstivadin is that these four aferces or dharmas. Under
section IV of our handout — cittaviprayuktasskara dharnah (conditionings disjoined from thought) :
nos. 8, 9, 10 and 11 these are fioeces. These forces are named R#i-laksana (production-
characteristic), sthiti-laksana (duration-characteristic)jara-laksana (deterioration-characteristic) and
anityata-laksana (impermanence-characteristic). Translated into moé&awlish will be arising, staying,
degenerating and ceasing. These are dharmas or fordbe fBarastivada and are not stages. A dharma
is a conditioning force for the Sastivada. So all these forces work in teEme momentcanceling out
each other therefore the end result is svabhava, velnises and ceases. That is they are not four stages
but four forces working at theame time in one moment therefore canceling out each othertlaerefore

the dharma can arise and cease in just one moment.

The moment we see the cat, why do the &amadin say the caittas will also arise with the citta?
Because if eye consciousness arise without say for exaraegka, that is eye see the cat in the first
moment therefore eye consciousness will arise tbatdumean citta would have arisen as well, if there i
no malbhimikas at this moment, what happen is that in the sepmmdent can anything else arise? In
the second moment the cat is already gone, gone iretise shat it is not the same cat we see in the first
moment, so it is a different object already. So thta @r eye consciousness that arise in the second
moment would have a different object from the first reotn If we do not have caitta at the first moment
then there is nothing to tell us what to do or how to ¢eelhat to remember or what to any attention to,
therefore they had this theory because theksawakavadins, everything arise and cease in that moment.
The cat in the first moment is already a differentdhiein the second moment. Although it is the same ca
but definitely as dharma arising, the cat as a dharntheirfirst moment is different from the cat as a
dharma in the second moment. So if eye consciousmasda arises with this first moment cat as object
then caitta will have to arise simultaneously to influemeg titta to respond to the object otherwise there
would not be any respond at all since citta is just ayground” and there would not be “kids’ around to
tell us what to do in the next moment. This is onéhefreason why the Sastivada insist that whenever
citta arises it must arise with some other caittggedding what state of mind or which caittas in the
previous moment have effect on citta on the next monidm.citta or eye consciousness that arises when
we see the cat is again a continuation of the previmsent say this moment is called “minus one”. The
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mind in “minus one” might be an unwholesome mind sat twhen we look at this cat with an
unwholesome thought, our cesiamight propel us to kill the cat. Or if our “minus on@bment is neutral
state then we might not touch the cat but just look ahd let it go. But if our mind in “minus one” is
wholesome when we see the cat probably the &tanld be strong enough to tell us to feed it. Again it
is not only the citta moment by moment conditionecekternal stimuli or the external object and citta-
caittas at that moment, it is also conditioned by twdiia-caittas we have in the previous moment.
Because although our mind arises moment by moment ereliff content, there is a different position in
a series, just like one moment conditioning another nmmbimean on-going series.

Five Matters of Equality

The mind and mental conditioning forces/mental concamtst Caitasikas) necessarily arise together at
the same time, responding to the sanabject, through the sameense organ, in the same mode, each
having thesame number of membersin the particular mental moment.

Like in the case of eye consciousness, if citta funcéie eye consciousness and having eye as the basis
then the caittas will definitely would need to have agehe basis. Can you imagine the situation of ear
consciousness the mind is operating with ear as thise bad the caittas have eye as the basis, so who is
going to listen to who? And at the same time we wdaddhaving two organs operating and this is
impossible. You might argue that now we are listening toe¥asle Bodhi and at the same time looking
at her but actually that is an illusion because oum Gtitches option so fast that we think it is
simultaneous. But at least according to the &mada Abhidharmikas we cannot have two cittas
operating in one moment. If we say two cittas opegatinone moment, for the Sastivada they would

be thinking that of two different people, one listeninghe other person or someone looking at the other
person. So it must be two persons because in ons sea@y moment there can only be one citta arising.
When we talk about one moment there are two cittes for the Sa@stivadin would say one-moment
two cittas and two series means two people. SeriebmdAarma means the psychophysical series, which
means an individual. Sanskrit for series is santantwotasa.

This shows that eye as a matter of equality goverriegreélationship between citta and caitta the very
first thought is that they must have the same basighdf citta operates through the eye as eye-
consciousness then caittas must also arise basec®@s ég basis. We cannot have a situation when the
citta is operating as eye-consciousness with eye asarabihe caittas with ear as basis. Otherwise which
one to respond to what?

Secondly we must have tkame object. Again we cannot have the mind responding to a visbjaict and
then the caitta responding to sound. In the end howeugoing to respond or react?

Thirdly they must arise at tlsame time. Citta and caittas must arise at the same timé, tvé same basis
and the same object. For the above example, thes @atthe first moment is not the same cat in the
second moment. Without citta, caittas cannot assmbse there is no “ground” for it to arise and without
caittas, citta is just a “playground” it does not know tMeado. These two groups must arise together,
responding to the same object and at the same time.

Fourthly they must be in treame mode. This is a bit controversial again but general understanfllag
say the mind will respond to an object in terms ®f‘@olor”, then the caittas cannot be in another mode
that is it cannot respond to this object in term8ewigth”. Otherwise then there will be a clash of objec
So if the mind say respond to “purple”, then the caittalsalgb have to respond to “purple”.
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The fifth matter of equality isame number of member. All these caittas are just sub-categories. Under
prajia we can have wisdom or ignorance, under vedae can have pleasant, unpleasant and neutral
sensations, under stnwe can have strong or weak gimand so on but according to the rules of
relationship between citta and caittas all thesehzare only one member in one mental moment. That
means we can only have one type of vadaut not all three types arising at the same time.céreonly
have one type of priag let say a view but we cannot have two or three typgsaxia. Neither can we
have two type of cetanworking in one mental moment. If we have three cetaorking in one mental
moment, which one is the mind suppose to take? Henceumder of member must be the same.
Whether how big these sub-categories we can only chmasevithin same mental moment. We have
three members in vedamamely pleasant, unpleasant and neutral and if @kedbthe cat, which vedan
arises first depends on a lot of our previous habitual temembout our liking of the cat and that
moment we are in good mood or not. We can only haveypeeof vedaa arising, pleasant, unpleasant
and neutral, we cannot have three types of viedaming up at the same time.

These are the five rules governing the relation betwstta and caittas. What sort of relationship is
obtained between citta and caittas? It is somethadtpcc sarnpryukta, which means theonjoined
relationship. This is somewhat circular in argument. The relatignhdetween citta and caitta is called
sanpryukta relationship. A sapryukta relationship according to the Satwada, because of these five
equalities, any one lacking the citta and caitta molt arise together and therefore these five are §ctual
the basis for the s#ryukta relationship. Why are the citta and caitta coeg? It is because of these
five equalities and because of these five equalitieg dhe called conjoined. This is somewhat circular in
argument.

This is one way of understanding citta and caitta. @tee some other ways of understanding the
relationship between citta and caittas and thesiragi The constellation model that means in one hed t
same moment citta arises with many aidiamikas or other caittas pertaining to one object. Téwe n
moment this will be the basis for the mind to arisehaniext moment. What kind of mind will depend on
external conditions, it might still be a mental canasness. That means after looking at the cat it tmigh
still not be an outward action, we might be thinkinfgoar past experience with the cat. That kind of
thinking about past experience with the cat is calledtaheronsciousness. This mental consciousness
would have the previous mind as its basis. The mintlgsilon and on and this is what we called the
constellation like the constellation of stars. T®enstellation model of Saistvada in which mind and
mental concomitants arise at the same time. The dwes not arise alone, it arises with specific cdanten
and the specific content is defined by the caittas.

But for the Saufintika they strongly disagreed with this model. For theenBuddha did not teach us this
way. For them the citta arises and then follow bgamna and then sajiia and then cetanand so on. To
them the mind can exist alone and do not need to existigat the same time with all the other caittas.
In fact all the other caittas would come after thmdn The mind would arise then after that eye-
consciousness start processing whatever we thinkdthem this processing will be about feeling. After
feeling would be sajiia and after that cetarand any other caittas. Because of this Satika’s citta-
caitta model is called a linear model. And also bec#husg do not believe in direct perception. Just now
when we discuss in the Sastivada’s example, the cat in the first moment is diffefeon the cat in the
next moment. So what we see is directly perceive in¢hg same moment. That is what we see out there
we immediately process in our mind and then we respBat to the Sauintika they only believe in
present exist and only the present is real. So tkemement with the mind arises the cat is no longer
there and past to them is not real. So they think weneaer perceive anything directly. The first moment
the eye sees the cat then this will give rise teagyesciousness in the second moment. Therefore we can
never perceive the cat in the very first moment, itagkvindirect. What we see is a representation of the
cat in our mind. The cat as an object in the first manethere but when eye-consciousness arises in the
Steven 3/11/04 6



second moment, the cat in the second moment isllsdl ¢second’ cat. What causes eye-consciousness to
arise in the second moment is actually a representafiwhat we see outside and this is what we meant
by indirect perception. So if we have indirect perceptiewould also subscribe to this linear view.
Because first we have eye-consciousness arising amb wet need all the other caittas to help us decide
in the same moment for example what to eat, whaeéand so on, so the other caittas (V&dsamjia,
cetana) can arise in the next few moments. So this peraephieory and the citta-caitta theory are linked.
This Sautintika theory will be discussed in detail in the nextdee. This is just to show you the different
as a reference to Sastivada. The Samstivada has the constellation theory, which not all willesgwith
them. Some Sauintika came out with the linear model because they doaletvie in direct perception.

Question by student: When a wholesome mind arises a@babe 10 mahbhimika arise together?
Answer: Yes, all m@abhimika will arise except the list ianiyata dharmah (indeterminate dharma)
where only 1 out of 8 indeterminate dharma will ariSer example the content of a wholesome mind
consists of 10 maihimika dharnah plus 10 k&alamalabhamika dharnah so a total of 20 dharma.

Question by another student: For an unwholesome mindalivithree categories (unwholesome universal
dharma, universal dharma of defilement and subsidiary uaivdlerma of defilement) arise together?
No, it will depend. Let say an unwholesome mind withedrarises, but greed is not listed in the
unwholesome mind because greed is not there allrtfeettiat is why it is listed under indeterminate. That
means greed plus the 2 unwholesome dharma plus 1ibhaamka. The next moment because of greed
we will have pleasure or defilement, let say we cannotwpet we want and then we get angry, then our
mind will be defiled. So now we have the 10 @fahumika plus our pleasure matthamika and so on.
Different kinds of mind will be conjoined with differetypes of maibhimika. The only exclusive one
will be the wholesome mahhimika can never arise with unwholesome ones. Whersayarise, it
means which one is more predominant. This is also @eensial and Venerable Bodhi wrote it in her
thesis but her Supervisor did not say anything about itseds not sure whether this is correct or not.
Because we are given this Sestvada theory that all dharma arise together or at letist@ittas arise
together. But it is only after external condition tleanditions the citta that different caittas are given
different strength at different moment. So if that sadase there are wholesome and unwholesome caittas,
they arise together but if the mind decide on the wholesoaiitas then the wholesome caittas will have
more strength in over-riding the unwholesome caiffémt is hoe Venerable Bodhi reason it out but she
has yet to an affirmation from her Supervisor on thesoaing.

Question by another student: What is the role played iBystibsidiary universal dharma? In Sanskrit
these are called lesser kind of defilements. Even thdbgi are lesser kind of defilement they still play a
role for example in anger | see a cat and my previotes wis already unwholesome and when | see the
cat | became angry. But before | get angry some otheramisymust elapsed for example pratigha
(hostility) dharma must played a role in bringing oitta to be of that unwholesome category. The next
moment | probably would have started to feel angry becaélnskrodha (anger) dharma or caitta is
conditioning my mind. Because my mind is conditioned by @mger caitta so it will affect cetamnd
cetara might say kill the cat. By the time my cefaell me to kill the cat that is already unwholesome
citta. The next moment would be my citta and cetaorking on me to bring me to kill the cat. These are
conditioning forces working on the mind and at the same the mind is working on these conditioning
forces. So each of them is mutual conditioning eactrotbo not be misled by their names, they are just
categories, how the Sastvada choose to categorize all these dharma, moods and emtitainare
working on us. Why do they classifiddodha (anger) under the lesser category or subsidiary universal
dharma of defilement is a big question. We would havdat lot more research on it but it is more like
they agreed to give them a name and why they calledser defilement is anybody guesses. It is just that
every time we refer tparittaklesabhamika dharmah (subsidiary universal dharma of defilement) then the
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Sanastivadin will know which category we are talking about. Whes sayklesamahabhamika they will
know it is another category. They had a few fundamentdéhents as well likeaga, dosa and moha.
These are just classifications. In the beginning ofdlass | told someone that the Satwadin are
especially expert in analyzing and in the study of deblets. That is under chapter 5 of
Abhidharmkosabhasya. But when Venerable Bodhi did her thesis she condexti@n chapter 2 whish is
the study of citta-caittas and she had only a cusossgla the chapter of defilements.

Prapti and aprapti of the citta-viprayukta category (liberation theory)

Prapti and aprapti are under the citta-viprayuktamsskata which is the result of a very controversial
classification again. There are 14 members in thisgoay and all of them are argue over with the
Sanastivada’s opponent, the Sauitika. From the handout these 14 memmers @eati (acquistion),
aprapti (non-acquisition),nikayasabhaga (group homogeneity)gsamjiiika (ideationlessness)yisamjiii-
samapatti (ideationless attainment)irodha-samapatti (cessation attainmenijyitendriya (vital faculty),
jati-laksana(production-characteristicthiti-laksana(duration-characteristic)ara-laksana (deterioration-
characteristic)anityata-laksana (impermanence-characteristiclfjma-kaya (words), pada-kaya (phrases)
andvyaiijana-kaya (syllables).

Out of all these 14 we will discuss only the firstofwvhich are linked to th&beration theory of the
Sanastivada. What is pipti? All these dharmas arBorces and to the Samstivadin dharmas are
conditioning causal forces. That means they can have sffect on each other. Imagine for a moment
citta is in the universe and all the other dharmas amgifig around it. So how do we relate all these
dharmas floating around it? To the Satwadin, prapti is the answer. Let say this person has greed and
to the Sargstivadin, do you know how they imagine it? For citta to inédd to greed, greed is a caitta
and caitta is a force floating around. So when we lsigyperson has greed it means that this person’s citta
is being linked to this other force called greed. Timk Is not something “aspect” but real. This link is
called prapti, which is another force and its function is to linkhet dharmas to a particular psycho-
physical seriessantati/samtana). Psycho-physical series means the individual or fiveeggges. Another
example is we might haweaddha (faith) in the triple gem, faith is a force and fais floating all around
and how can we connect to this force called faith?néed to haverapti and once this force (foti)
connect us to the other forces it will stay with usi@r and ever, for example we are connected with
greed, until we can get rid of this conditioning forcet thréng us to greed, we will forever be stuck with
greed. To get rid of greed prapti we need to have agual and opposite force calledaprapti. To get rid

of greed we need the arising aprapti. Papti and apipti are translated as acquisition and non-
acquisition respectively.

How do the Sanmstivadin define arordinary human being and how do they define a thing? The answer is
by usingprapti andaprapti. A worldly person like you and | would be people or a sermdsng through

all unwholesome dharmas and especially to what wedgaithagjanatva. Prthagjanatva means a being
and sometime we can understand it as or synonymoupudtala (puggala). Next week we will discuss
more about this when we discuss aboatsyutiyas as they are known as Pudgatans. And in the
Kathavatthu, they were criticized for holding on to an ulibe Pudgala, which is not different from nor
the same as the five aggregates. For the aS@wadin, they think that there is this force and
prthagjanatva that characterized everything about a normal worldiidgce we get attached poapti,
forever and ever we will be just an ordinary worldlingiluwe severed therapti to it. How? Through
spiritual practice that we strengthen all the wholesodharmas and because of the strength of the
wholesome dharmas we induce the arisingpofipti, which cuts off thgrthagjanatva so then we will be

a saint. By definition a saint would be someone whodapagpti of prthagjanatva andprapti of all the
other wholesome dharmas. Conversefythagjana or worldling would haveprapti of prthagjanatva and
aprapti of all the other pure dharmas.
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This is a very interesting conceptfipti andaprapti and in Venerable Bodhi's notes she said something
more detail about the two moments. A person will bevierattached or forever stuck with greed as long
as the pipti is not severed. What happen when a person praetmegih so much so that he is liberated
from greed? So the Sastivadin will again explain the process usipgipti and aprapti idea. The first
moment they say for example people who go into tisé tiimee stages of sainthood, they still have greed,
just that greed is very much weaken and only if werataahanta then will we fully get rid of greed.
Now we take the example of an Arahant, the momefdrb one become an Arahant, a stage before
Arahant is called aagami, so the afigami is practicing very hard all the pure dharmas until pbént
when greed is severed. Thest moment when greed is severed is callaghterrupted moment and now
the prapti to greed gets disrupted. apti like any other dharma repeat itself in a seriesnewt by
moment. The ppti of the previous moment gives rise to thappirof this moment and the gpti of this
moment will give rise to the ppti of the next moment and next and next, going on asiessfor as long

as we are still @rthagjana or before we get out of the samsaric cycle. So stibgantil the time when
the aagami become an Arahant. So theypii series get disrupted which means thgpprcannot arise in
the next moment. The series get disrupted because sfrémgth of the pure dharma and this isfths
moment. And when we come to tbeeond moment the agpti to greed actually arises so that forever and
ever the papti to greed will never arise again. They give a sirfilened to the first moment like chasing
the thief out of the house and the second moment shtitigndoor so that the thief can never get in again.
This is how they use @pti and ap&pti to explain the concept of liberation. In theorgoaln the second
moment the @pti to fruit of liberation would also arise training tsbe an Arahant. It is something like
magga (path) ancphala (fruit). You know the four types of people and eight typemdividuals? First of

all before we become a saint we attain the path lagwl the next stage we attain the fruit of that lefel
sainthood. This is similar to that but first we hake path then fruit and then path and then fruit. So for
the Sarustivada these are moments. So this is how important thetipand apipti to the liberation
theory of the Sa@stivada and without these in the Sastivadin system we cannot get enlightenment
because these are forces and to them actually everyahenforces. Without afypti how are we going to
sever the tie to greed? Greed is not something wecloack since it is a force all over us for aeon and
aeon of time and we get attached by meansaptipHence without appti we cannot gain enlightenment
or cannot severed the link to greed and this is Hey explain. Through all these examples perhaps we
have a better understanding of the world-view of the@#awdin. To them they do not talk in personal
terms such as you and | but they talk about forcesy Tdok at Venerable Bodhi as an embodiment of
forces and what are these forces? Citta is a fantecaittas are forces. So the only thing that we can
define “Bodhi” as “Bodhi” is citta. Because citta is difg or indirectly the activator of all the other
forces, linking all the other forces or creating thedibons for the arising of ppti which link all the
other forces around us. And depending on how much we d@we in spiritual practice, we might have
left with more wholesome forces than greed for examPlr person “A” might have moreapti to pure
dharma than person “B” so each individual is differenhis aspect.

Question by student: Can we say thaippirto greed in the first moment is like “attachmetd’greed?
Answer is no because they do not talk about attachmextistract term. They talk about real thing, real as
if we can actually touch them if we can and theyrag forces. So if we say we have greed it is hat i
attachment to greed just like having it in the mind.yTaee really “real’ thing that really stuck with us
with the force of pipti. So the Sarstivadin have been called realist among Buddhists becausedbey s
everything as real forces. They are real forcesda®s not just happen in the mind only as opposed to the
Yogacara. They are actual real forces or real thingear dharma, whether they are past, present and
future is alright but they still have influence or causétiehcy on the other dharmas. So they represent
one extreme understanding of the world and the othegragtis the idealist. Realists are one extreme and
idealists are the other. The Buddha is not a realisthaitter is he a prefect idealist because he taught us
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that there are always interaction between the mindtlandnaterial physical world. Because he is neither
perfectly realist nor is he perfectly idealist.

Question by another student: Could you explain sunyatainl®end svabhava? To the Setwadin all
dharmas have svabhava or they are real things. If wegoto the reality of the past, present and future
dharma, underneath all these changes as dharma cothespi@sent from the future and go to the past,
svabhava never change. This to Nagarjuna is somethimgedausly close to atman. That is why the
Sanastivada became very influential so much so that everyoredlisd think along the line of svabhava.
That is so dangerously close to what the Buddha hadedjeie. the atman. So Nagarjuna reminded us
that the Buddha taught us Paticca SamdppPaticca Samupga is like the corollary idea of soul-less-
ness or svabhava-less. The condition of the whole Bstdldammunity had been influenced so much by
the Sarustivadin that he had to say something about the &#xdin by balancing the wrong view with
the right view. In Buddhism if we talk about the atma@ntive are totally out. When Nagarjuna see the
Sanastivadin so dangerously close to atman theory that he had thvengrhole Buddhist community back
to the fact that the Buddha did not teach this way. Ofssothie Sarstivadin did not think that way so
what the Nagarjuna criticizing was the general misimied kind of Samstivadin which then formed the
majority. The elite philosophers of the Sastivada might not Sa@stivada or Sarastitva the way the
misinformed majority believe. But because it is a mhsgjtso Nagarjuna had to criticize it.

If you think the Sarastivada is confusing when you come to Mgana is worse.
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