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ABSTRACT

The fourfold analytical knowledge (catu-patisambhida) is an integrated set
of knowledge gained by the noble persons (ariya) who had developed
necessary conditions eligible for this distinctive attainment. The fourfold
analytical knowledge consists of:

(1) The analytical knowledge of result (attha-patisambhida),

(2) The analytical knowledge of cause (dhamma-patisambhida),

(3) The analytical knowledge of language (nirutti-patisambhida), and

(4) The analytical knowledge of knowledge (patibhana-patisambhida).
The noble persons who possess these kinds of knowledge are able to
penetratingly understand the four types of ultimate realities (paramattha-
dhamma), namely, consciousness (citta), mental concomitants (cetasika),
matters (ripa) and Nibbana, the unconditioned element, and are capable of
elucidating them with lucid language and exposition. The Buddha, Venerable
Sariputta and other great noble disciples were real legends in this field of
comprehension and explanatory dexterity, as evidently described in the Pali
literature.

Each of the fourfold analytical knowledge possesses different analyticities.
The analytical knowledge of result has the power to understand fully the so-
called resultant phenomena including all cause-produced things, meanings of
the Buddha’s Word classified into nine categories such as sutta (discourses in
prose), geyya (discourses in prose and verse) and so on, and the unconditioned
element, Nibbana. Similarly, the analytical knowledge of cause has the ability
to know various causative phenomena that comprise all result-generating
causes, the Buddha’s Word, and the Noble Path leading to the realization of
Nibbana. The analytical knowledge of language, on the other hand, is endowed
with the capability of recognizing the grammatically correct usage and the
grammatically incorrect usage of Pali language, and is able to understand a
wide range of Pali terminologies connected with the ultimate realities. The
analytical knowledge of knowledge is, however, capable of taking the
foregoing knowledge as objects, and of comprehending their functional
activities.
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The attainment of the fourfold analytical knowledge is nothing but the
accomplishment of collectively conditioning factors accumulated in both the
past and present lives. The eight conditions must be fulfilled in order to give
rise to the fourfold analytical knowledge, they are: attainment of the highest
mundane insight knowledge (knowledge of equanimity towards formations) in
the past lives, great erudition, proficiency of dialects, knowledge of Scriptures,
inquiry, attainment of the Noble Path, association with teachers, and
acquisition of good friends.
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INTRODUCTION

Many kinds of knowledge are found in the Buddhist Scriptures—mundane
knowledge (lokiyariana), supra-mundane knowledge (lokuttarariana), know-
ledge based on thinking (cintamayariana), knowledge based on learning
(sutamayanana), and knowledge based on mental development (bhavanamaya-
niapa), and so on. Buddhists gain all these kinds of knowledge or some of them
just for one aim—to rid their minds of ignorance.

The fourfold analytical knowledge (catupatisambhida) found in the Pali
Canon serves Buddhists with the same aim. The fourfold analytical knowledge
consists of four categories, namely,

O Analytical knowledge of result (atthapatisambhida),

® Analytical knowledge of cause (dhammapatisambhida),

© Analytical knowledge of language (niruttipatisambhida), and
® Analytical knowledge of knowledge (patibhanapatisambhida)

The present study of these categories of analytical knowledge aims at the
following objectives. Firstly, to be earnest, it is to fulfill the requirement for the
degree of MA in Buddha Dhamma at the International Theravada Buddhist
Missionary University; secondly, to enhance better understanding of the
subject-matter and of Buddhism as the whole; and finally, perhaps, the most
Inspiring objective, to represent a complete exposition of the subject-matter in
accordance with the Pali Canon, Commentaries (Afthakatha) and Sub-
commentaries (77ka).

As a matter of fact, information about the fourfold analytical knowledge so
far written in English and even in Myanmar language is very little and hard to
find. To mention some English works, the so-called ‘full discussion and
explanation’ of patisambhida in the translation of the Kathavatthu [PC. 377ff]
by Shwe Zan Aung and Mrs. Rhys Davids is rather general and not
satisfactorily convinced. The attempt had been also made to explain the
subject-matter in the introduction to the translation of the Patisambhidamagga,
the Path of Discrimination, by A. K. Warder. The survey of the fourfold
analytical knowledge given there is relatively extensive, but still not focused,



because the emphasis is placed on the discussion of the objects taken by the
knowledge rather than the knowledge itself.

Similarly, no much account of the fourfold analytical knowledge has been
written in Myanmar. Volumes of important exposition on Buddhism were
attributed to several leading Sayadaws of the twentieth century, yet the
exposition of the fourfold analytical knowledge does not really exist there.
Mingun Sayadaw, in the Great Chronicle of Buddhas, had attempted to
represent the subject-matter; however, the material described there mostly
came from the Vibharnga Arthakatha. The present attempt, therefore, is made,
with the earnest wish of the researcher, to portray and analyze the fourfold
analytical knowledge, as thorough as he can, in the line of the Canonical Texts
and the authoritative traditional interpretations found in the Commentarial and
Sub-commentarial Literature.

Though the subject-matter is not so well-known to the practitioners and to
the Buddhist scholars alike, due to unavailability of reading material or any
other reason, it is endowed with much hidden importance of which not many
Buddhists know. The fourfold analytical knowledge is indeed very much
involved with the Buddha, the Dhamma, and the Sangha, and is the distinctive
spiritual achievement in Buddhism.

Concerning the Buddha, the fourfold analytical knowledge significantly
contributes the Buddha’s supreme qualities. The Blessed One once said, “The
arising of the Tathagata, the Arahant, the Fully Enlightened One, is the arising
of the fourfold analytical knowledge” [A. I. 20]. The fourfold analytical
knowledge is also four of the fourteen kinds of the Buddha’s knowledge
(cuddasa Buddharianani).

Relating to the Dhamma, the fourfold analytical knowledge plays an
indispensable role in abiding, in preaching and preserving the Buddha’s Word,
and in supporting the highest attainment, the Arahatship. As to the abiding, the
fourfold analytical knowledge can be used for the contemplative abiding, as
used by the venerable Sariputta. It is said in the Dutiyapatisambhidasutta [A. I.
22] that the venerable Sariputta, having realized, penetrated and entered the
fourfold analytical knowledge, abides therein. About the preaching of the
Dhamma, the fourfold analytical knowledge helps the preacher to expound and
represent the Dhamma in different ways, from various dimensions, and to deal
with the problematic matters concerning the meaning and terminology. [A. I.
455-456; A. IV. 479; Miln. 322f]. The fourfold analytical knowledge is also very



helpful in memorizing the Buddha’s Word, and then preserving it for later
generations, as in the case of the venerable Ananda. In connection with the
supporting of the highest attainment, the fourfold analytical knowledge is said
to play an important condition for the attainment of Arahatship. The Blessed
One once said, if the bhikkhu who is endowed with the fourfold analytical
knowledge, and reflects on the mind in conformity with the emancipation, he
soon penetrates the imperturbable state, the Arahatship. [A. 1. 105]

With regard to the Sangha, the fourfold analytical knowledge brings about
noble inspiration and mutually respectable relationship in the holy life. The
Buddha once said that a monk is loved and respected by his friends in the holy
life if he is possessed of the fourfold analytical knowledge and if he is attentive
and skilful in works.

Moreover, the fourfold analytical knowledge is a distinctive attainment in
the Buddha’s Sasana as they can be only attained by distinguished Noble Ones.
They are considered more distinctive than the threefold penetrative knowledge
(tevijja) and the sixfold higher knowledge (chalabhiriria). Due to their
distinctiveness, the fourfold analytical knowledge is attained only when special
conditions such as attainment of supra-mundane Paths, proficiency in
languages, etc., are fulfilled.

Thus, the fourfold analytical knowledge exists in Buddhism on its own
right, and is a genuine quintessence of Buddhism. Therefore, acquaintance with
the subject matter is noteworthy and highly recommended for Buddhists,
particularly academic ones.

The present study is in six chapters. The first of which introduces a
general survey of the fourfold analytical knowledge. The next four chapters
deal with the substance of the fourfold analytical knowledge, each chapter
presents each fold of knowledge. And the last chapter gives a concise treatment
to the causes leading to the attainment and purification of the fourfold
analytical knowledge.

At the very beginning of the first chapter, the key term ‘patisambhida’,
which stands for the core of the topic, is discussed. In connection with this, the
etymological definition and analysis, and different viewpoints on the term are
expressed so as to settle the true identity of the term from the aspects of
etymological background and original connotation. It is also in this chapter that
the Buddha and his numerous disciples are found in relation to the fourfold
analytical knowledge. The last part of this chapter briefly surveys the existence



of the fourfold analytical knowledge in the three divisions of Vinaya, Suttanta
and Abhidhamma forming the Pali Tipiraka, together with a brief description of
the subject-matter in the contexts concerned.

In the next four chapters, the representation of the analytical knowledge of
result (attha), cause (dhamma), language (nirutti) and knowledge (patibhana)
Is given one after another. All these chapters equally have three parts. The first
part of each chapter shares a common treatment, providing a thorough scan of
general meaning of ‘attha’, ‘dhamma’, ‘nirutti’ and ‘paribhana’ respectively.
The second part of the same restates the specific meaning of each technical
term in the context corresponding to each kind of knowledge i.e. in the context
of atthapatisambhida, dhammapatisambhida and so on. And the last part
highlights the salient features of each kind of analytical knowledge belonging
to each chapter.

In the last chapter, a brief description of causes conducive to the attainment
and purification of the fourfold analytical knowledge is described. The
description is treated in two parts, the first deals with the causes leading to the
attainment, while the second with the causes to the purification. In supplement
to this chapter, the comparative account between the fourfold analytical
knowledge and the reviewing knowledge (paccavekkhanariana) is also added.

Thus, in virtue of this treatment, the gist of the first chapter is given first to
keep in view a general image of the topic as the whole. After getting
acquainted with the theme in general, it is straightforward to access and grasp
the topic in detail. The same method is also applied to the next four chapters.
Each of these four chapters at first provides a broad approach to its respective
category of knowledge by generalizing the meaning of the technical term
involved, then narrows the meaning by confining the term in the context it
directly engrosses. Only after that, the explanation of the substantial part of
each chapter is given. By doing so, the subject-matter is believed to be easily
grasped.

The present study is conducted, as the topic title itself suggests, within the
compass of Theravada Buddhism, the foundation of which is the Pali Canon
and its Commentaries (Atthakatha) and Sub-commentaries (7tka). More
specifically, the study essentially depends on the Asnguttara Nikaya, the
Vibhariga of Abhidhamma Piraka and the Patisambhidamagga of Khuddaka
Nikaya as the primary source; the first Text discusses the topic in general,
while the other two in detail. The study also frequently refers to the secondary



source, the Commentaries and Sub-commentaries, for additional interpretation
and clarification of terminological ambiguity. The major commentaries which
devote much exposition to the topic are the Visuddhimagga and the Vibharnga
Atthakatha, both of them were composed by Buddhaghosa Thera in the 5"
century AD. Similarly, the Sub-commentaries which offer much supplementary
amplification and elucidation to the topic are the Visuddhimagga Mahatika, the
Vibhanga Milatika and the Vibhariga Anufika, of which the first one was
attributed to Dhammapala Thera in the 6" century, and the other two to Ananda
Thera about 8™ to 9" century and Culla Dhammapala Thera (date unknown)
respectively. Another Sub-commentary which seriously touches the subject-
matter also should be mentioned here—the Abhidhammavatara Abhinavatika
ascribed to Sumangala Thera (date unknown).



CHAPTER 1

A GENERAL SURVEY OF CATUPATISAMBHIDA

This very first chapter is to introduce some significances of the fourfold
analytical knowledge (catupatisambhida) through a brief survey on the
connection of the knowledge with the Buddha and his noble disciples, and on
the authority of the knowledge in the Pali Canon. Other significances, however,
will be revealed collectively in the following chapters. But, first of all, it is
important to etymologically examine and to set out the key term
‘parisambhida’ from different points of view.

1. 1. Different Points of View on ‘Patisambhida’

Disagreement on etymology is historically argumentative. It is not always
necessary to base on etymological analysis to settle the sense of words, because
the sense may not result from the formation of words or from a particular
situation related to it. Alternatively, words sometimes do not meet actual
implication through etymological formation, for instance, figurative speech or
idiomatic expression. Apart from such exception, however, etymological
explanation is generally considered indispensable to grasp the correct sense of
words, particularly those in Pali language.

Definition of ‘Patisambhida’

‘Patisambhida’ is primarily a combination of four elements, namely ‘pati’,
‘sam’, “\bhid’ and ‘@’. ‘Pati’ is a prefix meaning ‘separately, individually’
(visum); ‘sam’ is also a prefix meaning ‘completely, thoroughly, well’
(samma). The root ‘Vbhid” means ‘to break, to categorize, or to divide’, and ‘G’
is a feminine noun-forming suffix. Thus, ‘patisambhida’ literally means
‘thoroughly separate category’. The Vibhanga Atthakatha defines it as



“patisambhidati pabheda 1 “patisambhida means category”. The definition is
further verified: it is the ‘category of knowledge only, but not the category of

anything else’ (na afifiassa kassaci pabheda, fianasseva pabhedati veditabba)?.

The Pacittyadiyojanapali, on the other hand, defines ‘patisambhida’ as
“Atthadisu pati visum sambhijjatiti patisambhida, parinia 3 that means,
‘patisambhida is the knowledge that is categorized separately into attha, etc’.
The two definitions do not meet at the definitional style, but they do meet at the
specific implication. The former belongs to the explanatory class of the
meaning of prefix (upasaggalingattha-samvannana) and of the information
(abhidheyyattha-samvannana) respectively, whereas the latter to the
explanatory class of the meaning of prefix, of the meaning of primary-noun
suffix (dutiyapaccayattha-samvannana) and of the information respectively.
Despite the difference of the explanatory method, both of them indicate the
sense of knowledge category that can be divided into four knowledge sub-
categories, namely, result (attha), cause (dhamma), language (nirutti) and
knowledge (paribhana). We will go into details of the knowledge of these four
sub-categories in the next chapters.

The term ‘patisambhida’ yet needs more analysis to bring about its true
identity, reasonable origin and correct meaning. Because it is an ‘isolated
form’, it is perhaps one of the most ambiguous terms to explain satisfactorily in
the Pali literature. The following account is, therefore, intended to give an
objective outlook to the term from different perspectives.

Critical Analysis on Formation of ‘Patisambhida’

‘Patisambhida’ is a technical term to which, in many dictionaries, the
meanings: ‘analysis, analytic insight, discriminating knowledge’4, ‘discrimina-
tion’>, etc., are given. Again, in the Pali Canon, ‘patisambhida’ is explained as
an equivalent to ‘7iana’ (knowledge), for instance, ‘atthe ianam atthapagisam-
bhida, dhamme fianam dhammapazisambhidd’6 viz. ‘the knowledge of result is
the analytical knowledge of result, the knowledge of cause is the analytical
knowledge of cause’. However, as mentioned above, the meanings initially
defined by ancient commentators are: ‘category or division’ (pabheda) and
‘that which is divided separately’ (pati visum sambhijjati). Moreover, the root
\bhid that plays the most essential part of the word does not even hint at any
sense of ‘to know, to comprehend or to understand’, but does mean ‘to divide,
to break or to categorize’.



Facing this dilemma, at first it is important to analyze the formation of
‘patisambhida’ from etymological perspective. The term ‘patisambhida’ can be
formed by two ways—one is, as described above, from the prefixes ‘pati’ and
‘sam’, the root Vbhid and the noun-forming suffix ‘a’, the other is from the
primary noun ‘patisambhida’ and the secondary noun-forming suffix ‘a’. In
other words, ‘patisambhida’ is both a primary noun (kita-nama) and a
secondary noun (taddhita-nama).

As a primary noun, ‘patisambhida’ does not mean ‘analytic insight or
discriminating knowledge’, but ‘category or division’ (pabheda). As described
carlier, ‘patisambhida’ is a combination of pari (separately), sam (thoroughly),
\bhid (to break, to divide) and the feminine noun-forming suffix ‘a’; we do not
see any element of the term contains any sense of ‘knowledge or insight’.

It is important not to confuse the Pali term ‘patisambhida’ with its Sanskrit
counterpart ‘pratisamvid’. Both of them are feminine nouns; however, the
former is formed with the root Vbhid meaning ‘to break’, while the later Vvid
‘to know’. Many scholars likely assume that Pali is a later adaptation of
Sanskrit, so Pali terms should have their origin from Sanskrit. Therefore, the
term ‘patisambhida’ is said to be derived from its Sanskrit equivalent,
‘pratisamvid’, and the root “\bhid’ of ‘patisambhida’ from the root “Wid> of
‘pratisamvid’.

Nevertheless, when we have a closer investigation, that assumption seems
groundless. To explain any relationship between ‘patisambhida’ and
‘pratisamvid’, and to pinpoint which one has come earlier and which one later,
we should firstly be clear about various forms of Sanskrit. Sanskrit in general is
not unique; it comprises Vedic Sanskrit (Vaidikabhasa), classical Sanskrit
(Laukikabhasa) and Buddhist Sanskrit or Buddhist Hybrid Sanskrit. Of them,
the Vedic Sanskrit is said to be the oldest form preserved only in the Veda, and
the other two forms come into existence even later than the language we call
Pali today.’

‘Pratisamvid’ is a Buddhist Hybrid Sanskrit term. According to Rhys
Davids, the author of the Pali-English Dictionary, it is ‘a new formation resting
on confusion between Vbhid & vid, favoured by use & meaning of latter root
in P. pasisamvidita’®. R. C. Childers, in 4 Dictionary of the Pali Language,
certainly presupposes that the so-called Buddhist Sanskrit texts are ‘founded on
older Pali texts’, and that Buddhist Sanskrit translators, ‘being fully familiar
with’ the Pali texts, ‘and meeting with the isolated form patisambhida used in a



sense which implied discriminate knowledge, jumped to the conclusion that it
was also traceable to pratisamVID, and coined, to represent it, a fem. noun
pratisamvid’.?

Moreover, from the aspect of Pali philology, there is ‘only one instance of
a Sanskrit mv passing into (not mbh but) mb’'°, that is samvahana =
sambahana (rubbing). Again, there is another instance that ‘bh’ in Pali
interchanges with ‘v’ in Sanskrit, viz. nizhubhati = nishsatv'* (expectorates).
However, the example, according to Childers, in no way affects the present
case related to ‘parisambhida’ and ‘pratisamvid’ because ‘onomatopoetic roots
like sh¢hr are very unstable forms’.

In Pali, there is also the root ‘Vvid’, and it also means ‘to know’ (riane or
jfiane)™? as its equivalent root ‘\vid® in Sanskrit. Even so, it is important not to
baffle “Wid’ with “Vbhid’. In Pali, “vid’ together with ‘pasi’ and ‘sam’ form

1
*13 that means ‘feels or

the present simple singular verb such as ‘parisamvedeti
experiences’. They also form the past tense verb such as ‘pasisamvedi’** (s/he
experienced) and other types of verb as well. On the contrary, the verbs formed
with ‘par’, ‘sam’ and ‘“bhid> do not exist; rather verbs such as
‘sambhindati’*®, ‘sambhijjati’*®

are found in Pali literature, but not so frequently, in the sense of ‘breaks’ and

, which are formed only from ‘sam’ and “\bhid’

‘is broken’ respectively. In other words, the root \bhid is one and vid is
another, and the verbs formed by the root \vid in the Pali literature are not
related to ‘patisambhida’ from etymological aspect as well as connotation.

In fact, as a primary noun, ‘patisambhida’ does not bear the meanings such
as ‘analysis’, ‘analytic insight’, etc. Only when it is a secondary noun, it
signifies something which is able to analyze or discriminate something else by

‘wisdom’ or ‘insight’, that is to say ‘analytical or discriminating knowledge’.

So far, we have discussed the term ‘patisambhida’ as a primary noun that
bears the meaning of ‘category or division’. The following will discuss the
term ‘patisambhida’ as a secondary noun, which bears the meaning of
‘analytical insight’ or ‘discriminating knowledge’.

As seen earlier, ‘patisambhida’ as a secondary noun is formed from the
primary noun ‘patisambhida’ and the secondary noun-forming suffix ‘a’. At
first glance, the two nouns are identical, though the secondary noun has been
undergone through a grammatical evolution with an addition of the suffix ‘a’.
In other words, there is no philological change for the secondary noun
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‘patisambhida’ when the suffix ‘a’ is added to the primary noun °‘pafi-
sambhida’.

According to generally grammatical rule, when a primary noun is used to
form a secondary noun by adding a suffix to it, gura (strengthening) usually
takes place in its first vowel syllable. In the present case, the rule does not
make any difference, yet Mahanama Thera in the Patisambhidamagga Attha-
katha makes known that some also read (patisambhida) by making the letter
‘pa’ long, viz. patisambhida (pa-karam digham katva ca pathanti)*’.

The other issue involved is the meaning of the secondary noun ‘pafi-
sambhida’. According to the Pali grammatical rule related to the formation of a
secondary noun, when the secondary noun-forming suffix ‘a’ is added to a
primary noun, the formed word signifies a branch of ‘study, knowledge of,
knowing’*®
sambhida’ means ‘category or division’ (pabheda), the secondary noun should

. Under the present circumstance, since the primary noun ‘pati-

be understood as ‘knowledge capable of categorizing, dividing, breaking or
even analyzing phenomena separately and thoroughly’.

The investigations portrayed above have somehow revealed the true
identity of ‘patisambhida’. The term ‘patisambhida’ is not only distinctly
independent of Sanskrit influence, but it is also an original terminology from
which the so-called Buddhist Hybrid Sanskrit term ‘pratisamvid’ is derived.
Besides, from the aspect of etymology, ‘patisambhida’ is either a primary or a
secondary noun—the former means ‘category or division’, while the latter
‘knowledge capable of analyzing i.e. the analytical knowledge’. Thus, the
Canonical Texts take ‘patisambhida’ as a secondary noun to mean a kind of
distinctive knowledge, whereas commentaries etymologically define the term
with respect to a primary noun to show the separate category or division of the
knowledge.

Despite its nominal variety, ‘patisambhida’ found in the Canonical Texts is
usually a secondary noun; it can be rendered as ‘discrimination’, ‘analytical
knowledge’ or ‘analytic insight’. Thus, ‘catupatisambhida’ or ‘catasso pati-
sambhidd@’ signifies four categories of knowledge or ‘four branches of
knowledge’*®
analytical knowledge of result?® (atthapasisambhida), the analytical knowledge
of cause?’ (dhammapasisambhida), the analytical knowledge of language
(niruttipatisambhida), and analytical knowledge of knowledge (patibhana-

patisambhida).

or even ‘the fourfold analytical knowledge’, namely, the
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1. 2. Catupatisambhida and Noble Ones

The fourfold analytical knowledge, though included in the fourteen kinds
of knowledge of the Buddha (cuddasa Buddhaiianani)®, is not unique to him.
In fact, they are common to his disciples as well. Moreover, the fourfold
analytical knowledge occurs to both Sekkha and Asekkha.?®

It has been observed that the Canonical Texts do not show how a Fully-
Enlightened One gains the fourfold analytical knowledge, but the Visuddhi-
magga does. According to its author, Sammasambuddhas or Fully Enlightened
Ones attain catupatisambhida just after their attainment of Arahant Fruition
(Arahattaphala), like the way they reach the ten powers®* of the Blessed Ones
(dasa Tathagatabalani).?®

To our Lord Buddha, the fourfold analytical knowledge is found in
connection with him on several occasions, during forty-five years of his
teaching career. In the Anguttara Nikaya, the Buddha once claims his birth as
the birth of glorious qualities—the realization of the fourfold analytical
knowledge is one of them.?® On other occasions, the Buddha describes the
fourfold analytical knowledge with reference to his disciples such as the
venerable Sariputta, the venerable Mahakotthita and others, the detail of which
Is described in the following headings.

As described above, the fourfold analytical knowledge occurs to Sekkha
(Trainers) as well as Asekkha (Non-Trainers). In other words, the fourfold
analytical knowledge is classified into two spheres: the sphere of Sekkha
(Sekkhabhumi) and the sphere of Asekkha (4sekkhabhiimi). Thus, the fourfold
analytical knowledge of the Buddha belongs to the sphere of Asekkha, whereas
those of the Buddha’s disciples either to the sphere of Sekkha or to that of
Asekkha. The Vibhanga Atthakatha make known to us that the fourfold
analytical knowledge of Sariputta Thera, Mahamoggallana Thera,
Mahakassapa Thera, Mahakaccayana Thera, Mahakotthita Thera and other
great noble disciples (mahasavaka)®', fall into the sphere of Asekkha. On the
other hand, the fourfold analytical knowledge of Ananda Thera, the
householder Citta, the layman Dhammika, the laywoman Khujjuttara and so
on, pertain to the sphere of Sekkha.?® Of the Asekkha disciples who attain the
fourfold analytical knowledge, Sariputta Thera and Mahakotthita Thera (also
Mahakotthika) were formally declared by the Buddha amidst the Samgha for
their attainment of the fourfold analytical knowledge.
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The venerable Sariputta, the General of Dhamma (Dhammasenapati), was
approved by the Buddha of being possessed of the fourfold analytical
knowledge. ‘Endowed with seven factors?®, bhikkhus’, the Buddha said, ‘Sari-
putta, having penetrated, having realized and having entered the fourfold
analytical knowledge with direct knowledge, abides therein’ (Sattahi bhikkha-
ve, dhammehi samanndgato Sariputto catasso patisambhidd sayam abhinna

sacchikatva upasampajja viharati)®.

Another important figure who deserves such declaration, even more
admirable, from the Buddha, is the venerable Mahakotthita. Amidst the
Samgha, he was once declared by the Buddha to be foremost among bhikkhu
noble disciples who attain the fourfold analytical knowledge. Here is the
Buddha’s Word: ‘Etadaggam, bhikkhave, mama savakanam bhikkhiinam pati-
sambhidapattanam yadidam Mahakotthito”®
bhikkhu noble disciples who attain the analytical knowledge, Mahakotthita is

, that means, “O monks, of my

foremost”.

It is said that ‘owing to the skill showed by him in the Maha Veddha Sutta,
the Buddha declared him foremost among those skilled in the Patisambhida’*.
That is yet the event happening in the present lifetime. There is still another
story, which had occurred in the past. As we are told, he was born in the time
of Padumuttara Buddha to a rich householder. One day he heard the Buddha
praised a monk as foremost among those skilled in the fourfold analytical
knowledge, he aspired to the same position for himself in the future; and in the

present he obtained what he longed for.

It has been also observed that all Theras and Therzs mentioned in the
Apadana possess the fourfold analytical knowledge. They declare at the end of
their utterance the analytical knowledge together with the eight attainments and
the sixfold direct knowledge: “Patisambhida catasso, vimokkhapi atthime;
chalabhiniria sacchikata, kata Buddhassa sasanam” viz. “the fourfold analytical
knowledge, the eight types of deliverance and the sixfold direct knowledge
have been realized; the Buddha’s teaching has been accomplished”.

Moreover, when we read the stories related to many Theras during the
Buddha’s lifetime, and of the later period described in commentaries,
particularly the Dhammapada commentary, we often see the passage “saha
patisambhidahi arahattam papunati”, “he attains the Arahatship together with
the analytical knowledge”.
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1. 3. Authority of Catupatisambhida in the Pali Canon

According to the Pali Tipirakam Concordance®® and the author’s
observance, the fourfold analytical knowledge (catupatisambhida or briefly
patisambhida) is found with numerous times in the Pali Tipizaka. The review of
the subject-matter will be described with reference to the Vinaya Piraka first,
then to the Suttanta and Abhidhamma Pizakas.

The fourfold analytical knowledge is not mentioned in the first four
volumes of the Vinaya Piraka; they are mentioned only in the last volume, the
Parivara. The conversation between the Buddha and Upali Thera stated therein
describes that a monk should not converse with a nun if he is not endowed with
the fourfold analytical knowledge, and if he does not entertain the mind that
leads to emancipation. Following the conversation is the statement pointing out
that a monk who is skilled neither in the result (attha), nor in the cause
(dhamma), nor in language (nirutti) and expression (byafijana), and nor in what
precedes and what follows them (pubbaparakusalo)* should not be selected to
the Samgha referendum.®

Similarly, the fourfold analytical knowledge is not mentioned in the first
three—Digha, Majjhima and Samyutta—of the five Nikayas, but does occur
several times in the Asiguttara and Khuddaka Nikaya.

It is in the first Nipata of the Anguttara Nikaya that the Buddha declares
the venerable Mahakotthita, as seen above, the most eminent among those who
possess the fourfold analytical knowledge. Elsewhere, the Buddha, on the other
hand, declares his birth as the unique birth of humankind, the birth of supreme
qualities such as the fourfold analytical knowledge, etc. He said:

“O bhikkhus, the birth of one personage is the birth of great eye, the
birth of great light, the birth of great illumination and the birth of six
supremacies. That is the realization of the fourfold analytical
knowledge, the penetration of many elements, the penetration of
different elements and the realization of the fruition produced by

. . . 36
emancipation and wisdom...”

Many Suttas in the Arnguttara Nikaya also describe the fourfold analytical
knowledge. The Vadisutta®” makes known to us that he who is endowed with
the fourfold analytical knowledge never gets exhausted from the aspect of
expression (byafijanato) and explanation (atthato). Another Sutta, the Pari-
sambhidapattasutta®™ by name, also makes known to us that a monk is loved
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and respected by his fellows in the holy life if he possesses the fourfold
analytical knowledge, and if he is diligent and skilful in works.

The fourfold analytical knowledge is then seen in the Parhamaparisam-
bhidasutta®. In this Sutta, the Master makes sure to his disciples that the
fourfold analytical knowledge can be soon achieved if a bhikkhu is possessed
of the seven factors*® of comprehension. Following this Sutta is the
Dutiyaparisambhidasutta™ where the fourfold analytical knowledge is found in
connection with the venerable Sariputta, the General of Dhamma. The
venerable Sariputta is declared by the Buddha there as the one who is endowed
with the seven necessary factors for the attainment of the fourfold analytical
knowledge, and as the one who, having realized, penetrated and entered upon
the fourfold analytical knowledge, abides therein.

The fourfold analytical knowledge is again found in connection with the
venerable Sariputta in the Vibhattisutta. There, the venerable Sariputta tells his
companions about his penetration of the fourfold analytical knowledge and his
ability to expound the Dhamma for clearing doubt in the mind of questioner.
He reveals that he attains the fourfold analytical knowledge by way of cause
(odhiso) and by way of letter (byafijanaso) on the fifteenth day after his higher
ordination, and could speak of them, expound them, make them known, make
them arise, explain them, analyze them and make them occur with various
methods.*?

Another Sutta by name of Akuppasutta®® describes the fourfold analytical
knowledge as an indispensable condition for the attainment of Arahatship. The
Buddha therein says that the monk who possesses the fourfold analytical
knowledge, and reflects on the mind in accordance with liberation, not before
long, penetrates the imperturbable state, the Arahatship.

Concerning the Khuddaka Nikaya, several treatises therein describe the
fourfold analytical knowledge, some in brief, the other in detail. The following
treatises are found in connection with the fourfold analytical knowledge:
Khuddakapatha®, Buddhavamsa®, Mahaniddesa, Patisambhidamagga® and
Milindapariha.

In the Khuddakapatha, the fourfold analytical knowledge is illustrated in
terms of ‘patisambhidd’ in the following verse: “Patisambhida vimokkha ca, ya
ca savakaparami; paccekabodhi buddhabhiimi sabbametena, labbhati.”

Similarly, in the Buddhavamsa, the fourfold analytical knowledge is found,

again in terms of ‘patisambhida’, with reference to the chronicle of Dipankara
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Buddha in the verse: “Kassaci deti samanniam, caturo phalamuttame; kassaci
asame dhamme, deti so patisambhida”, and then with reference to the chronicle
of Sumana Buddha in the verse: “Phale cattari samariiie, catasso patisam-
bhida,; chalabhinfidtthasamapatti, pasaresi tattha vithiyam.”

In the Mahaniddesa, however, the fourfold analytical knowledge is
described with regard to one who is possessed of intelligence by the spiritual
attainment (adhigama-patibhanava). It is said that only the possessor of the
fourfold analytical knowledge is truly the possessor of intelligence.*’

In the Patisambhidamagga, the fourfold analytical knowledge is mentioned
many times in different chapters. The chapter on Patisambhidariananiddesa
explains that the knowledge of five faculties (indriya), five powers (bala),
seven enlightenment factors (bojjhariga) and eight path factors is the analytical
knowledge of cause (dhammapatisambhida); the knowledge of functions of
those causes is the analytical knowledge of result (atthapatisambhida); the
knowledge of language indicating those phenomena and functions, is the
analytical knowledge of language (niruttipatisambhida); and the knowledge of
the previous knowledge is the analytical knowledge of knowledge (patibhana-
patisambhida). The chapter on Suddhikapatisambhida and Patisambhidakatha
also explains the fourfold analytical knowledge at length.*®

In the Milindapariha, the fourfold analytical knowledge appears under the
name of ‘patisambhidaratanam’, the jewel of the fourfold analytical
knowledge. The passage mentioned there appears to be similar in meaning but
different in letter with the Vibhattisutta seen above. Nagasena Thera also
makes clear that the monk possessing the fourfold analytical knowledge can
resolve the questioner’s doubts, dispel his perplexity and delight him with clear
explanation, as the hero warrior who can attack his enemy from far and near
with five weapons.*

As to the Abhidhamma Piraka, the fourfold analytical knowledge is visible
in the Vibhanga, Kathavatthu and Pasthana. In the Vibhasiga™, the entire
chapter on the ‘analysis of analytical knowledge’ (patisambhidavibharnga)
unfolds in detail the fourfold analytical knowledge from two aspects—Suttanta
and Abhidhamma. The detail account of the fourfold analytical knowledge
discussed in the next chapters is chiefly based on this treatise together with its
commentary and sub-commentaries.

In the Kathavatthu, Andhaka monks assert that all kinds of knowledge in
an Ariya are supra-mundane and hence they are all analytical. Theravadin
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monks refute the opinion and assume that the supra-mundane knowledge is one
and the analytical knowledge is another.>® In the Patthdna, it is said that the
Path (magga) is a condition for the fourfold analytical knowledge by way of
decisive support condition (upanissayapaccayena).*

The above-mentioned account is just a general survey of the fourfold
analytical knowledge; however, it obviously depicts a significant presence of
the subject-matter in Buddhism. That means the fourfold analytical knowledge
is found closely linked with the Buddha and his noble disciples, and is
mentioned and explained in several important treatises of the Canonical Texts.

The following chapters will deal with the fourfold analytical knowledge
one after another in their conventional sequence—attha, dhamma, nirutti and
patibhana—found in the Pali Texts. Both the Vibharnga and Patisambhida-
magga keep the sequence consistent in contents as well as in exposition,
though attha and dhamma exchange their position in the analysis on hetu and

pariyatti sections of the Vibharga.

According to the Pasisambhidamagga Atthakatha>, attha being condi-

tionally arisen (paccayasamuppanna) (in wider sense, being result of cause),
like the noble truth of dukkha, is obvious (pakata) and easy to comprehend
(suvififieyya), so atthapatisambhida is explained first. After that comes
dhammaparisambhida because its object is dhamma, cause conducive to result.
Then follow nirutti- and patibhana-patisambhida, for they take as objects the
language (nirutti) indicating those attha-dhammas and the first three kinds of
knowledge respectively.

However, in the hetu section of the Vibharnga, dhammapatisambhida is
elucidated before atthapasisambhida. This is because of, according to
Buddhaghosa Thera, being in conformity with the sequence ‘cause, result’
(hetuphalakkamavasena). Similarly, in the pariyatti section, dhammapasisam-
bhida is explicated first, because the knowing of what is said (bhasita, standing
for dhamma), comes first, then follows that of the meaning of what is said
(bhasitattha, standing for attha).>® Despite these cases, the fourfold analytical
knowledge will be represented in the next chapters according to the
conventional sequence usually adopted by the Pali Texts, that is to say,
atthapatisambhida, dhammapaytisambhida and so on.
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CHAPTER 2

ANALYTICAL KNOWLEDGE OF RESULT
(ATTHAPATISAMBHIDA)

As described in the Pali Texts, the analytical knowledge of result (attha-
patisambhida) is, in a sequential order, the first knowledge of the fourfold
analytical knowledge. It is the knowledge, in brief, that comprehends ‘result’
(attha) analytically. This is one of salient characteristics of atthapatisambhida.
Before going into salient characteristics of the subject-matter, it is relatively
important to propound what is attha and attha in the scope of attha-
patisambhida.

2. 1. Meanings of ‘Attha’

Generally, ‘attha’ is a multi-meaning term; it is formed from different roots
bearing different meanings. ‘Attha’ can be a noun, an adjective, a verb or an
indeclinable word (nipata). Accordingly, ‘attha’ embraces a wide range of
implication used diversely in different contexts of the Pali literature.

‘Attha’ as a Noun

As a noun, ‘attha’ is formed from four roots, namely, Vara (Sk: r)
meaning ‘to go’ (gatiyam)®, Vasa (Sk: Vasa) meaning ‘to go, to shine and to
take’ (gatiyam dity-adanesu ca)?, Vattha (Sk: Vartha) meaning ‘to beg’
(vacanayam), and Vasu (Sk: Vasu) meaning ‘to throw’ (khepe). As a verb and
indeclinable, ‘attha’ is formed from the root Vasa (Sk: Vasa) meaning ‘to be, to
exist’ (bhuvi).

With the root Vara, ‘attha’ is formed by a combination of Vara and the
noun-forming suffix ‘tha’.® According to modern method of assimilation, when
‘tha’ is added to the root Vara, the last vowel ‘a’ of Yara must be elided and

the consonant ‘r’ of Vara is assimilated to ‘th’ because it is weaker than ‘th’ of
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‘tha’. Then the double consonant ‘thth’ is changed into ‘tth’ since there is no
such double consonant in Pali. Hence, there comes the word ‘attha’.

Though ‘attha’ is formed with the single root Vara and the only suffix
‘tha’, it has several meanings. The following meanings are compiled with
reference to The Tipifaka Pali-Myanmar Dictionary, and described together
with the examples taken from the original Pali Texts.

(1) ‘Meaning or connotation’ (abhidheyya), as in “Sankhittena bhasitassa
evam vittharena attham ajanami.” [D. 11. 224; S. 1. 11] (I understand

the meaning of what is said in brief as well as in detail).

(2) “Explanation or commentary’ (afthakatha), as in “Attho ca dunnito™

[A. 1. 60] (The explanation is wrongly applied).

(3) Something advantageous or need (payojana), as in “Attho me gahapati
hiraifasuvanpena.” [D. II. 144] (Oh Householder, I am in need of
golden coin).

(4) Prosperity (vuddhi or vaddhi), as in “Hoti silavatam attho...” [J. 1. 3]
(There is prosperity to the virtuous), or “...Atho atthe anatthe ca,
ubhayassa hoti kovido.”® [A. 1. 355] (...Then, he is expert in both
prosperity and non-prosperity).

(5) Wealth or property (dhana), as in “Atthaiica disva parivarayanti...”
[Pv. 181] (Having seen the wealth, they surround it...).

(6) Benefit or welfare (hita), as in “Ubhinnamattham carati...” [S. 1. 224]
(He practises welfare for both...).

(7) Practical reason, fact and purpose (karana), as in “..Atthe jate ca
panditanti” [J. 1. 22] (When a practical reason arises, (they need) a
wise man); “Devata Bhagavato etam attham arocesum” [D. I11. 11]
(The deities told the fact to the Blessed One); “Kenatthena idhdgato”7
[J. I. 132] (For what purpose, did you come here?).

(8) Effect or result (phala), as in “Hetuphale rianam atthapatisambhida”
[Vbh. 037] (Knowledge of result of cause is the analytical knowledge
of attha).

(9) Effect and cause, as in “Tesam dhammanam paiiaya attham® na
upaparikkhanti” [M. 1. 24] (They do not see with wisdom effect and
cause of those things).
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(10) ‘Business or what to be done’ (kicca) and ‘accomplishment of what to
be done’ (nipphatti), as in “Tameva attham® sadhukam manasi
kareyyatha” [D. 1. 199] (You should observe well this business only).

(11) “‘Accomplishment of what to be done’ (nipphatti), as in “Atthaya me
bhavissati”'® [Khp. 9] (There is an accomplishment to me).

(12) Affair, as in “Ucchange mam nisadetva, pita atthanusasati” [J. 1I.
152], (Having caused me to sit on the lap, father advises the affair).

(13) Position or rank (Thanantara), as in “So me attho™* anuppatto” [Ap. 1.
44] (1 have reached that position).

(14) Incident, as in “Bhagavato etamattham arocesi” [V. 1. 7, 23] (He
informed the Blessed One the incident).

(15) Principle, as in “Atha kho Bhagava etamattham viditva tayam velayam
imam udanam udanesi” [Ud. 77] (Having understood the principle, the
Blessed One ‘breathed forth this solemn utterance among the
multitude).

(16) Practice, as in “Karaniyamatthakusalena...” [Khp. 9] (By one who is
skilled in the practice of three trainings).

(17) Nibbana, as in “Parinibbuto puggalo atthatthamhi'? nasthatthamhiti?”
[Kv. 54] (A person who has attained the final release is in the state of
Nibbana or not in the state of Nibbana?)

Of these meanings and illustrations, there are some which may be
ambiguous and require a little more clarification. The meaning number (3)
‘payojana’ is explained as ‘phala’™® which, here, certainly does not mean
‘result or effect’ as in elsewhere. If ‘phala’ here means ‘result or effect’, the
dictionary’s compilers would not repeat it in the meaning number (8) ‘phala’.
According to the Petavatthu Afthakatha, ‘phala’ is also synonymous with
‘anisamsa’'®, ‘something advantageous’. This meaning then turns to express
direct application of ‘attha’ in the example. With direct translation, the
example can be translated as “To me there is something advantageous to do
with golden coins”. This is perhaps why the Suttanipata Atthakatha quotes the
very example to explain ‘attha’ in the sense of ‘something (advantageous) to
do’ (kiccatthe)™. Thus, ‘attha’, in the sense of ‘payojana’, can mean both
‘need’ and ‘something advantageous’—the former is taken by indirect
meaning, while the latter by direct meaning.

In number (4) by the meaning of ‘prosperity’, two Pali terms are expressed:
one is ‘vuddhi’ and the other ‘vaddhi’. As a matter of fact, they are synony-
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mous. The Jataka Atthakatha uses ‘vuddhi’ as the meaning of ‘attha’, while the
Khuddakapatha Atthakatha prefers ‘vaddhi’.

In number (7), ‘karana’ is a multi-meaning term known as ‘practical
reason’, ‘fact’, and ‘purpose’. Therefore, getting a precise meaning for ‘attha’
in the sense of ‘karapa’ virtually depends on the Pali contexts as those seen
above.

With the root Vasa, ‘attha’ is formed by adding the noun-forming suffix
‘ta’ to the root. When the vowel ‘a’ of Vasa is dropped and the consonant ‘s’ of
asa and ‘t’ of ‘ta’ come together, the two consonants are changed into ‘tth’,

hence the word ‘attha’. This is also a rule of assimilation.

Similar to the previous one, the present ‘attha’ has various meanings, the
representation of which is shown below.

(1) Destruction (vindasa), as in “Tepi corassa Angulimalassa hatthattham
gacchanti*® [M. IL. 301], (They indeed destroy the hand of
Angulimala, the thief).

(2) Disappearance, as in “Sasisse nibbute Nathe, atthamentamhi Sasane”
[Ap. 1I. 123, 126], (When the Protector together with his disciple no
longer exist, when the Dispensation comes to disappearance).

(3) Extinction (natthibhava), as in “Attham gacchanti'’ d@sava” [Dhp. 46,
55; Th. 312], (The cankers go to extinction).

(4) Western mountain (pacchimapabbata), as in “Suriye attham upa-
gacchante” [DA. 1. 58], (Literally means ‘when the sun approaches
the western mountain’ i.e. when the sun sets). According to T.W.
Rhys Davids, ‘attha’ here means ‘home, primarily as place of rest and
shelter’*®; however, the meaning thus given can not be found in any
traditional explanation. Probably, he, after some consideration, prefers
the meaning ‘home’ to many other meanings such as ‘setting (as of the
sun or of luminaries), end, death, the western mountain (behind which
the sun is supposed to set)’*® given by M. Monier-Williams.

With the root Vasu, ‘attha’ is formed by combination of the root and the

noun-forming suffix ‘tha’. ‘Attha’ here means ‘weapon’.?

With the root Vattha, ‘attha’ is formed by adding the noun-forming suffix
‘a®! to the root. The last vowel ‘@’ Vattha is dropped. ‘Attha’ here means
‘court of justice’ as in “Vijayo ca Sumdno ca, sendpati Alatako; ete atthe®

nisidantu, voharakusala tayo” [J. 1I. 262] (Those three—Vijaya, Sumana and
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general Alataka—who are skilful in vocabulary, may they sit in the court of
justice).

‘Attha’ as an Adjective, an Indeclinable and a Verb
As an adjective, ‘attha’ is formed from the root Vattha, which is also used

to form a noun as seen above. ‘As an adjective it means ‘beneficial’ as in
“Atthe kicce samuppanne”?® [Khp. 9] (When a beneficial business arises).

‘Attha’ is sometimes used as an indeclinable particle (nipata) meaning
‘here’, “at this place’ as in ‘attha pashamapafihe’®, ‘here, in the first question’.

In this sense, ‘attha’ is synonymous with ‘iha, idha, atra and ettha’?.

‘Attha’ is also a verb conjugated in present tense, second person and plural.
It is a plural form of ‘asi’, and is formed with the root Vasa meaning ‘to be’.
Accordingly, ‘attha’ here means ‘(ye) are’.

The above survey of ‘attha’ is generally portrayed to create a relatively
clear picture about the meaning of ‘attha’ in general. The following account is
to depict the specific implication of ‘attha’ confined in the range of attha-
patisambhida. And we will see how ‘attha’, in the scope of atthapatisambhida,
Is related to the meanings described above.

2. 2. ‘Attha’ in the Scope of Atthapatisambhida

As we have come across, the fourfold analytical knowledge is extensively
explained in the two important treatises, namely, the Vibhasiga and the
Patisambhidamagga. Because the two treatises bear some more or less
diversity in dealing with the subject-matter concerned, ‘attha’ will be defined
by two approaches: one is from the Vibhaiga and the other from the
Patisambhidamagga.

‘Attha’ from the Vibhariga Perspective

‘Attha’ in the Vibhanga is again elucidated by two methods: one is Suttanta
(Suttantabhajaniya) and the other is Abhidhamma (Abhidhammabhajaniya).
The first method explains ‘attha’ in conformity with five sections: (i) truth
(sacca), (ii) cause (hetu), (iii) phenomena (dhamma), (iv) dependent origination
(paticcasamuppada) and (v) doctrine (pariyatti); whereas the latter explicates
‘attha’ in terms of ultimate reality such as consciousness (Citta), mental
concomitant (cetasika), etc., as usually seen in the Abhidhamma Texts.

According to the Suttantabhdjaniya, ‘attha’, in the first section, refers to
the noble truth of suffering (dukkha) and the noble truth of cessation of
suffering (dukkha-nirodha). In the second section, ‘attha’ signifies the result
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produced by cause (hetuphala); and in the third section, it infers to the
phenomena which are ‘born, become, begotten, existent, fully existent and
apparent’®® (ve dhamma jata bhiita safijata nibbatta abhinibbatta, patubhiitd).
In the fourth section, ‘attha’ stands for the aging-and-death (jaramarana) and
the cessation of aging-and-death (jaramarana-nirodha), the birth (jar) and the
cessation of birth (jati-nirodha) and so on, up to the formation (saskhara) and
the cessation of formation (sarikhara-nirodha). And in the last section, ‘attha’
means the meaning of the Buddha’s Word (bhasitassa attham), which is
divided into Sutta (discourse in prose), Geyya (discourse in prose and verse),
and so on.?’ All these significances will be simplified later on.

According to the Abhidhamma method, ‘attha’ signifies the thirty-Six or
fifty-two types of resultant consciousness (vipaka-citta) and the twenty types of
inoperative consciousness (kiriya-citta), together with their respectively
associated mental concomitants.?® The former types of consciousness range
from the sense-sphere (kamavacara-bhumi) to the supra-mundane sphere
(lokuttara-bhami), while the latter types from the sense-sphere to the
immaterial sphere (aripavacara-bhimi). The following account will give a
general enumeration of the above-mentioned types of consciousness to
detailing some more information about ‘attha’.

The thirty-six or fifty-two types of resultant consciousness are: twenty-
three sense-sphere resultants composed of seven unwholesome resultants
(akusala-vipaka-citta), eight rootless wholesome resultants (ahetuka-kusala-
citta), and eight great wholesome resultants (mahavipaka-citta); five fine-
material-sphere resultants (ripavacara-vipaka-citta); four immaterial-sphere
resultants; and four or twenty supra-mundane resultants (lokuttara-vipaka-
citta).

Likewise, the twenty types of inoperative consciousness are: three rootless
inoperative consciousnesses (ahetuka-kiriyacitta), eight sense-sphere inope-
rative consciousnesses (kamavacara-kiriyacitta), five fine-material sphere
inoperative consciousnesses (ripavacara-Kiriyacitta), and four immaterial-
sphere inoperative consciousnesses (arupavacara-kiriyacitta). Except for two
consciousnesses—sense-door adverting (paricadvaravajjana) and mind-door
adverting (manodvaravajjana)—of the first three consciousnesses, the smile-
producing consciousness (hasituppadacitta) and the rest arise only in
Arahant,”® because worldlings (puthujjana) and trainers (sekkha) do not have
such types of consciousness.
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All these types of consciousness are pointed out briefly to show just one
aspect of the meaning of ‘attha’. The detailed account that describes them can
be referred to the Abhidhamma treatises.

Commenting on the above-mentioned description—both Suttanta and
Abhidhamma methods—the Vibhasiga Asthakatha™ summarises ‘attha’ as ‘the
result of cause’ (hetuphala). ‘Attha’ is so-called because it is “to be served, to
be arrived at, to be reached™' by cause (Tafhi hetuvasena aranivam
gantabbam pattabbam, tasma atthoti vuccati)®.

The Vibharnga Atthakatha again classifies those resultant phenomena into
five categories. “Divisively” (pabhedato), says the treatise, “attha should be
understood as five things, namely, ‘whatever conditionally produced’ (yam-
kifici paccayasamuppanna), ‘the unconditioned’ (Nibbana), ‘the meaning of
the Buddha’s Word’ (bhdsitattha), ‘the resultant phenomena’ (vipaka) and ‘the
inoperative phenomena’ (Kiriya)”. Unlike what is assumed by U. K. in the
Encyclopaedia of Buddhism®, these five things all are summed up in
conformity with the original Pali Text, but not newly introduced by later
commentaries.

To make clear a little bit, ‘whatever conditionally produced’ here refers to
‘the noble truth of suffering’, ‘the result produced by cause’ (hetuphala), ‘the
phenomena born, become, begotten, existent, full existent and apparent’, and
‘the aging-and-death, birth, etc.” as mentioned respectively in the sacca, hetu,
dhamma and paticcasamuppada sections of the Suttanta method. Similarly,
‘the unconditioned’ (Nibbana) stands for ‘the cessation of the noble truth of
suffering’ and ‘the cessation of jaramarana, jati and so on’ as pointed out in
the sacca section and paticcasamuppada section one after another. Likewise,
‘the meaning of the Buddha’s Word’ is obviously stated in the pariyatti section
of the same method. The last two things—the resultant (vipaka) and inoperative
phenomena (kiriya)—are shown correspondingly in the vipaka and kiriya
sections of the Abhidhamma method.

Though this fivefold meaning of ‘attha’ is collectively called ‘result of
cause’, they differ in the way of manifestation. ‘Whatever conditionally
produced’ and ‘resultant phenomena’ are sprung from causes. In other words,
they come into existence due to causes or they are produced by causes.
‘Inoperative phenomena’ (kiriya) also occur on account of causative
conditions, for they are said to be conditionally arisen (paccayuppanna-
bhavato)*®. Therefore, these three things— whatever conditionally produced’,
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‘resultant phenomena’ and ‘inoperative phenomena’—are termed ‘nibbatte-
tabbo attho’®, ‘the result being born or arisen’.

On the other hand, Nibbana is considered as ‘result’ in the sense of being
realized through the attainment of Path knowledge, but not in the sense of
being conditionally born of or produced by the Path knowledge, because it is
said to be unconditioned (asarikhata). Consequently, it is called ‘pattabbo
attho’®, ‘the result being attained’. ‘The meaning of the Buddha’s Word’
(bhasitattha), however, emerges from what is said (bhasita). In other words,
the meaning of words is understood or known through attentively listening to
those words. Accordingly, ‘the meaning of the Buddha’s Word’ is described as
‘fiapetabbo attho’® | ‘the result being known’. Thus, ‘result’ (attha) is classified
into threefold by way of manifestation, namely, ‘the result being produced’,
‘the result being attained” and ‘the result being known’.

Looking back the aforesaid description, we can put ‘attha’ into the
threefold category of connotation—nbrief, divisive and manifest—found in the
Vibhanga and later commentaries. By ‘brief’, ‘attha’ means ‘the result of
cause’ (hetuphala). By ‘divisive’, it refers to five things: ‘whatever
conditionally produced’, ‘Nibbana’, ‘the meaning of the Buddha’s Word’, ‘the
resultant phenomena’ and ‘the inoperative phenomena’. By ‘manifest’, ‘attha’
is sized up into threefold meaning, namely, ‘the result being born’, ‘the result
being attained’, and ‘the result being known’.

‘Attha’ from the Pagisambhidamagga Perspective

Unlike the Vibharnga, the Pafisambhidamagga® likely describes ‘attha’ in
less variety, but in more functional way. Accordingly, ‘attha’ means
‘functions” (kicca)®* of faculties (indriyani), of powers (balani), of
enlightenment factors (sambhojjanga), and of noble path (ariyo maggo).

.. . . . . 4
Elsewhere, it is described as ‘objective meaning’®.

Thus, ‘attha’ here refers to the five corresponding functions of the five
faculties, the five corresponding functions of the five powers, the seven
corresponding functions of the seven enlightenment factors, and the eight
corresponding functions of the eightfold noble path.

The five corresponding functions of the five faculties are: ‘determination’
(adhimokkhattha), ‘exertion’ (paggahartha), ‘establishment’ (upatthanartha),
‘non-distraction’ (avikkhepasha) and ‘intuition’ (dassanasha).

The five corresponding functions of the five powers are: ‘unshakeability
against non-confidence’ (assaddhiye akampiyasha), ‘unshakeability against
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idleness’ (kosajje akampiyagha), ‘unshakeability against negligence’ (pamade
akampiyastha), ‘unshakeability against restlessness’ (uddhacce akampiyagha)
and ‘unshakeability against ignorance’ (avijjaya akampiyastha).

The seven corresponding functions of the seven enlightenment factors are:
‘establishment’ (upasthanattha), ‘inquiry’ (pavicayagha), ‘exertion’ (pagga-
hastha), ‘suffusion’ (phararatrha), ‘calmness’ (upasamayrha), ‘non-distraction’
(avikkhepattha) and ‘carefulness’ (patisankhana)

The eight corresponding functions of the eightfold noble path are:
‘intuition’  (dassanagtha), ‘application’ (abhiniropanastha), ‘taking up’
(pariggahagtha), ‘origination’  (samugthanattha), ‘purity’  (vodanattha),
‘exertion’ (paggaharrha), ‘establishment’ (upatthanattha) and ‘non-distraction’
(avikkhepayha).

In another place™ of the same treatise, ‘attha’ is explained as the five
respective functions of five aspects of realisation®. The five aspects of
realisation are: ‘intuitive eye’ (cakkhu), ‘knowledge’ (7iana), ‘wisdom’
(panna), ‘vision’ (vijja) and ‘light’ (aloka), which penetrate different
phenomena such as ‘the four noble truths’ (cattari ariyasaccani), ‘the four
foundations of mindfulness’ (cattaro satipatthanda), ‘the four bases of psychic
power’ (cattaro iddhipada), ‘the arising’ (samudaya) and ‘the ceasing’
(nirodha). These five aspects of realisation also penetrate the all-knowing
knowledge (sabbariniutaniana) that completely knows: the direct knowledge
(abhifiiid), the four respective significances of the four noble truths,*® the
aggregates-elements-bases (khandha-dhatu-ayatana), and the Buddha’s
fourteen types of knowledge (cuddasa Buddhaiianani)®. This mode of
penetration into the all-knowing knowledge, however, is ascribed to the
Buddha only, but not to his noble disciples. Thus, the five respective functions,
which stand for ‘attha’, of these five aspects of realisation, are as follows:
‘intuition’ (dassanagtha), ‘knowing’ (7iatattha), ‘understanding’ (pajana-
nastha), ‘penetration’ (pagivedhasrha) and ‘shining’ (obhdsattha).

In brief, ‘attha’ found in the Patisambhidamagga is noteworthy. It denotes
different functions of different factors such as the five faculties, the five
powers, etc. At first glance, one may assume that ‘attha’ explained here is
totally diverse from the Vibhasiga explanation. Yet, from the aspect of the
dependent arising, all these functions are the causal results arisen from their
respective originating sources viz. the five faculties, the five powers and so
forth. More specifically, these functions are conditionally produced or emerged
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(paccayasamuppanna)®. Therefore, they are clearly included in the first of the
fivefold meaning viz. ‘yamKifici paccayasamuppanna’, as summarized in the
Vibharnga Atthakatha.

2. 3. Salient Features of Atthapagisambhida

Atthapatisambhida or the analytical knowledge of result, like other kinds
of knowledge, bears certain characteristics of its own. One of its most apparent
characteristics, as the term ‘patisambhida’ itself reveals, is the analytical or
discriminating nature. Before making known these distinguished qualities, it is
quite necessary, at first, to draw a clear image of the knowledge to our focus.

Knowing Various Categories of Resultant Phenomena

As we have come across, ‘attha’ in general is manifold viz. ‘dukkha’,
‘dukkhanirodha’ etc. Besides, it is fivefold by category (pabhedato), namely,
‘yamkifici paccayasamuppanna’, ‘Nibbana’, ‘bhasitattha’, ‘vipaka® and ‘Kiri-
ya’; and threefold according to the mode of manifestation, that is
‘nibbattetabbo attho’, ‘iapetabbo attho’, and ‘pattabbo attho’. In brief, it is
single fold that is ‘hetuphala’. Collectively, the knowledge of these different
folds of result is the analytical knowledge of result.

Canonically, ‘the noble truth of suffering’ is ‘result’ (attha), so the
knowledge of ‘the noble truth of suffering’ is the analytical knowledge of result
(dukkhe nianam atthapatisambhida). In the same way, ‘the noble truth of the
cessation of suffering’ is ‘result’; therefore, the knowledge of ‘the noble truth
of the cessation of suffering’ is the analytical knowledge of result
(dukkhanirodhe rianam atthapatisambhida). Similarly, ‘the cause-produced
result’ (hetuphala) is ‘result’; hence, the knowledge of the cause-produced
result is the analytical knowledge of result (hetuphale 7ianam
atthapatisambhida), and so on, up to ‘bhasitattha’ (the meaning of the
Buddha’s Word) as described one after another above. In the same manner,
each kind of resultant consciousness and of inoperative consciousness together
with their respectively associated mental concomitants is ‘result’; accordingly,
the knowledge of each kind of consciousness together with its associated
mental concomitants is the analytical knowledge of result.*®

On the other hand, the Patisambhidamagga explanation, as seen
previously, describes ‘attha’ as the functions of the five faculties, five powers,
etc. The functions are again included in ‘yamkifici paccayasamuppanna’
(whatever conditionally arisen) which briefly means ‘result’. Therefore, the
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knowledge of these functions and the difference of each function in each group
Is the analytical knowledge of result. For instance, it is said:

“Adhimokkhastho  attho, paggahagtho attho, uparthanattho attho,
avikkhepartho attho, dassanagtho attho. Afifio adhimokkhagsho attho,
anflo paggahasrtho attho, afnfio uparthanattho attho, afifio avikkhe-
pastho attho, afifio dassanartho attho. Yena fianena ime nana attha
jata, temeva ndanena ime nand attha patividitati. Tena vuccati
‘atthananatte pannda atthapatisambhide ﬁdnai,n’.”47

“‘Determination’ is ‘function’, ‘exertion’ is ‘function’, ‘establishment’
i1s ‘function’, ‘non-distraction’ is ‘function’, and ‘intuition’ is ‘func-
tion’. ‘Determination’ is one, ‘exertion’ is another, and ‘establishment’
i1s another, ‘non-distraction’ is another and ‘intuition’ is still another.
The knowledge that knows these different functions knows them
analytically, hence it is said: ‘the understanding of different functions
is the analytical knowledge of result’.”

Capable of Effecting the Comprehension of Attha Categories

In the specific way, the Vibhanga Arthakatha elaborates the knowledge as
‘the intuitive reviewing’, it states: “When One (Noble One) reviews those
results, ‘the knowledge that falls into the category’*® of those results is the
analytical knowledge of result” (Tam attham paccavekkhantassa tasmim atthe
pabhedagatam rianam atthapasisambhida)®.

Besides, to differentiate the analytical knowledge of result from any other
types of knowledge, which comprehends the same phenomena, the Vibhasga
Atthakatha applies the special modes of comprehension to the former,
commenting that “it is the knowledge that falls into the category of result, and
is ‘capable of effecting the discerning, the explaining, the definition’ of the
result categories” (Atthapabhedassa hi sallakkhanavibhavanavavatthana-
karapasamattham atthe pabhedagatam ranam atthapatisambhida nama).™
These modes of comprehension, however, are not traceable in the Vibharnga;
they undoubtedly come from the Patisambhidamagga.

In addition, the latter treatise gives other modes of comprehension beside
those mentioned above. They are: seeing of different natures (nanatta = ane-
kabhava*), keen seeing (upalakkhaza = bhusamdassana*), fragment-breaking
(pabheda = nanabheda¥®), setting forth by making clear (pabhavana =
pakatikaranena uppadana®), illustrating (jotana = dipana®), illustrating in
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various ways (virocana = vividha dipana*) and shining forth (pakasana =
pabhasana®).

Thus, the analytical knowledge of result or atthapatisambhida is not like
other kinds of knowledge that may comprehend phenomena in a superficial
way, rather it is the discriminating insight that thoroughly penetrates the
phenomena belonging to the categories of result, with various dimensions of
comprehension.

Other Salient Facts Related to Atthapatisambhida

Another aspect of the analytical knowledge of result is also noteworthy.
The analytical knowledge of result arises in the four types of sense-sphere
wholesome consciousness associated with knowledge (kamavacarakusalato
catiisu nianasampayuttesu cittuppadesu), in the four types of sense-sphere
Inoperative consciousness associated with knowledge (kamavacarakiriyato
catisu nanasampayuttesu cittuppadesu), and in the four Paths and four
Fruitions (catiisu maggesu catiisu phalesu ca).>* In other words, it is mundane
as well as supra-mundane (lokiyalokuttara)™.

Alternatively, atthapartisambhida arises in both trainers (sekkha) and non-
trainers (asekkha). To the sphere of trainers, it occurs in the four types of sense-
sphere wholesome consciousness associated with knowledge, in the four Paths
and in the first three Fruitions. When a trainer reviews the result (attha-
paccavekkhapakale) taking the above-mentioned results as object, attha-
patisambhida appears in the four types of sense-sphere wholesome
consciousness. On the other hand, at the time of the Paths and Fruitions
(maggaphalakale), atthapatisambhida arises in those respective Paths and
Fruitions taking Nibbana as an object.*

To the sphere of non-trainers, however, the analytical knowledge of result
occurs in the four types of sense-sphere inoperative consciousness associated
with knowledge and in the last Fruition of recluse (uparima samaniiaphala) i.e.
Arahattaphala or Arahatta Fruition. Like the trainer, when a non-trainer
reviews the result making the above-mentioned results as object, attha-
patisambhida takes place in the four types of sense-sphere inoperative
consciousness associated with knowledge. On the contrary, at the time of
Arahatta Fruition, it arises in the Arahatta Fruition taking Nibbana as an
object.”

With respect to conditional relations, atthapatisambhida sometimes has
Path as root condition (maggahetuka) by way of conascent root condition
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(sahajatahetuvasena). 1t is because when the Path is developed with effort
foremost (viriyajetthikaya maggabhavandya), it sometimes has Path as
predominance condition (maggadhipati). When the Path is developed with
aspiration or consciousness foremost (chandacittajesthikaya maggabhavanaya),
though, it is not said to have Path as root condition or Path as predominance
condition. At the time of Fruition, too, it is not said to have Path as root
condition or Path as predominance condition.*®

Concerning the quality of object, atthapatisambhida takes inferior object
(parittarammana) when one reviews twenty-three types of resultant
consciousness and eleven types of inoperative consciousness together with
their respective associated mental concomitants, and whatever conditionally
arisen, that pertain to sense-sphere. Similarly, it takes lofty object
(mahaggatarammana) when one reviews nine resultant and nine inoperative
consciousnesses together with their respectively associated mental conco-
mitants pertaining to fine-material and immaterial spheres. In the same way, it
takes boundless object (appamanarammana) when one reviews the four supra-
mundane Fruitions and Nibbana.”’

With reference to the time of object, when one reviews the resultant
phenomena, the inoperative phenomena and whatever conditionally arisen,
belonging to the past, future and present, atthapatisambhida is said to take past,
future and present objects respectively. But, when one reviews the supra-
mundane Nibbana, it is not said to have such an object whether past, present or
future.”®

In connection with the locality of object, when one reviews internal
resultant and inoperative phenomena and whatever conditionally arisen,
atthaparisambhida is said to have internal object (ajjhattarammana). However,
when one reviews those phenomena externally and internally-and-externally, it
Is said to have external (bahiddharammana) and internal-and-external objects
(ajjhattabahiddharammana) respectively.>®
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CHAPTER 3

ANALYTICAL KNOWLEDGE OF CAUSE
(DHAMMAPATISAMBHIDA)

The analytical knowledge of cause or Dhammapatisambhida, being under
discussion, is the second in the series of the fourfold analytical knowledge, and
comes after the analytical knowledge of result just discussed in the chapter two.
It will be represented in the typical pattern of the explanation illustrated in the
preceding knowledge. At the outset, the term ‘dhamma’ is generally explained.
The explanation is then followed by the classification, clarification and
exegesis of the same term confined in the scope of dhammapatisambhida. After
that, significant qualities of dhammapatisambhida are shown to characterize
the nature of the knowledge.

3. 1. Meanings of ‘Dhamma’

‘Dhamma’ is a Pali word; its Sanskrit counterpart is ‘dharma’. The latter
term definitely comes into existence prior to the former for a long time. In fact,
‘dharma’ can be found in the Brhadaranyaka Upanisad of Yajur Veda,® the
third of four Vedas, which is considered much older than the Pali literature.

Despite the difference of historical and etymological background, both of
them share a visibly common point, the ambiguity related to their philosophical
and ethical aspects. As a result, many modern scholars had invested much time
and effort in studying the subject-matter comparatively, and proposed different
ideas from different frames of thought, philosophy and culture—each of them,
of course, bears its own momentous value. The present attempt, however, is not
intended to go further on the same track; instead, it confines ‘dhamma’ to the
Pali literature and the Buddhist point of view only.

The term ‘dhamma’ perhaps has a widest range of meaning in the Pali
literature. The Tipitaka Pali-Myanmar Dictionary, one of the most
comprehensive dictionaries ever made, compiles more than fifty meanings® for
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‘dhamma’ with reference to the canonical, commentarial and sub-commentarial
literature. Certainly, no equivalent translation of any other language could
cover its sense. So, it is usually translated in accordance with the context
involved, or kept as it is in some situation.

Because the meanings of ‘dhamma’ compiled in the aforesaid dictionary
are too extensive to locate in this paper and too involved in the later texts, the
following account will place emphasis on the meanings of ‘dhamma’, which
are directly connected with the canonical literature only. In addition, the
meanings given here are collected by highly respected commentators, and are
found in their respective commentarial works.

Etymologically, ‘dhamma’ is a combination of the root Vdhar meaning ‘to
hold or to bear’ and the noun-forming suffix ‘ma’. The term is defined as
“Attano lakkhanam dharentiti dhamma™® (those which bear their own nature),
or “Atttano sabhavam dharetiti dhammo™* (that which bears its own nature).
This sense could embrace anything without exception—conditioned (sasikhata)
and unconditioned (asarikhata)—because the conditioned or unconditioned

must undoubtedly ‘bear their own nature’.

Buddhaghosa Thera, in the Dighanikaya Atthakatha®, however, gives four
meanings to the term, which are mentioned with reference to the Canonical
Texts as follows:

(1) Gura (Righteousness), as in “Na hi dhammo adhammo ca, ubho

sammavipakino, adhammo nirayam neti, dhammo papeti sugatim”6
(Righteousness and non-righteousness do not have the same
consequence, indeed; non-righteousness leads beings to purgatory,

righteousness leads beings to happy state).

(2) Desana (Instruction), as in “Dhammam, vo bhikkhave, desessami
adikalyanam...”” (O Bhikkhus, | am going to give you the instruction,
which is excellent at the beginning...).

(3) Pariyatti (Texts), as in “ldha bhikkhu dhammam pariyapunati suttam
geyyam...”® (Here, a bhikkhu learns thoroughly the Texts such as

discourse in prose, discourse in prose and verse...).

(4) Nissatta (Insubstantial phenomena), as in “Tasmim kho pana samaye
dhamma honti, khandha honti...” (At the time when the insubstantial
phenomena arise, aggregates arise...).

In the Dhammasarngani Atthakatha (DhsA. 81), however, Buddhaghosa
Thera gives ‘dhamma’ another set of meaning, which is partly similar to the set
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mentioned above. ‘Desana’ in the first set is replaced by ‘hetu’ of the second,
‘nissatta’ by ‘nissattanijjivata’, and the rest is the same. By combining two set,
‘dhamma’ embraces five meanings—Quna, desand, pariyatti, hetu and nissatta
or nissattanijjivata. Moreover, desana and pariyatti suggest a single “main
implication considered under the two aspects'® of Doctrine as taught and
Doctrine as formulated, we may interpret Dhamma by the fourfold
»H namely, Doctrine (pariyatti and desana), righteousness (guza),
cause (hetu), and insubstantiality (nissatta or nissattanijjivata).

Additionally, the Mulapannasa Atthakatha (MA. 1. 18) offers ‘dhamma’
another set of ten meanings, the description of which is clearly shown below.

connotation

(1) Pariyatti (Text), as in the reference mentioned above.

(2) Sacca (Truth or the four noble truths), as in “Atha kho brahmano
Pokkharasati ditthadhammo pattadhammo viditadhammo...”*? (Then
Brahmin Pokkharasati understood the truth, realized the truth, and
penetrated the truth...”.

(3) Samadhi (Concentration), as in “Evamsila evamdhamma evam-
paiiia.”® (Thus is morality, thus is concentration and thus is
wisdom...”.

(4) Panria (Wisdom), as in “Yassete caturo dhamma, vanarinda yatha
tava; saccam dhammo dhiti cago, digham so ativattati”** (The
monkey-king whose possession of four things—truth, wisdom,

courage and generosity—overcomes his enemy).

(5) Pakati (Nature), as in “..Jatidhamma sattd jatiya parimuccanti,
jaradhamma satta jaraya parimuccanti, maranadhamma satta mara-
nena parimuccanti.”™ (...Beings with birth Nature get rid of birth,
beings with decay Nature get rid of decay, and beings with death
Nature get rid of death.).

(6) Sabhava (Ultimate phenomena), as in “Kusala dhamma akusala
dhamma abyakata dhamma”*® (Wholesome phenomena, unwholesome
phenomena and indeterminate phenomena).

(7) Sunriata (Insubstantial phenomena), as in “Tasmim kho pana samaye
dhamma honti, khandha honti..”" (At the time when the insubstantial
phenomena arise, aggregates arise...).

(8) Pufifa (Meritorious deed), as in “...Dhammo sucigno sukhamava-
hati..”*® (...Meritorious deed which is well-practised brings about
happiness...).



37

(9) Apatti (Offence), as in “...Dve aniyata dhamma.”*®

which are not settled).

(10) Neyya (What should be known) as in “Sabbe dhamma sabbakdarena
Buddhassa Bhagavato fianamukhe apatham agacchanti”®® (All what

(...Two offences

should be known in all aspects fall in the sphere of the Buddha’s
knowledge).

The Patisambhidamagga Atthakatha (PsmA. 1. 17) also compiles eleven
meanings for ‘dhamma’. They are: sabhava (ultimate phenomena), panria
(wisdom), pufifia (meritorious deed), pafifiatti (designation), apatti (offence),
pariyatti (texts), nissattata (insubstantial phenomena), vikara (change), guna
(virtue), paccaya (cause), and paccayuppanna (conditioned phenomena).
Comparing these meanings with those of the Mailapannasa Atthakatha gives
rise to five more meanings, which are mentioned together with references as
follows.

(11) Pafinatti (Concept or designation), as in “Adhivacana dhamma nirutti
dhamma  paiiatti - dhamma™®* (Dhammas which are name
designations, dhammas which are verbal designations, and dhammas
which are conventional designations).

(12) Vikara (Being subject to), as in “..Jatidhamma satta jatiya pari-
muccanti, jaradhamma satta jardaya parimuccanti...”** (Beings that are
subject to birth get rid of birth; beings that are subject to decay get rid
of decay...).

(13) Gupa (Virtue), as in “Channam Buddhadhammanam..””® (The
Buddha’s six kinds of virtues®...).

(14) Paccaya (Cause), as in “Hetumhi fianam dhammapasisambhida”®

(The knowledge of cause is the analytical knowledge of cause). This
meaning is identical with ‘hetu’ in the Dhammasarigani Atthakatha.

(15) Paccayuppanna (Conditioned phenomena), as in “Thitava sa dhatu
dhammaythitata dhammaniyamata..”® (The established nature of
impermanence is established in the conditioned, fixed in the
conditioned).

The fourfold connotation mentioned earlier should be included into these
fifteen meanings, because, of which the first two—pariyatti and gupa—are
obviously inclusive and the other two—hetu and nissattanijjivata—are
synonymous with paccaya and surisiata respectively.
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Moreover, the Saddaniti?’ comments on the suffix ‘adi’ (etc., so on, so
forth) that stands at the end of each Arthakatha explanation, adding other three
meanings to ‘dhamma’, they are:

(16) Yutti (Fitness), as in “Nesa dhammo mahardja, yam tvam gaccheyya
ekako; ahampi tena gacchami, yena gacchasi khattiva™® (Your
Majesty, if you go alone, it is not fit; so let me follow you).

(17) Visaya (Mental object), as in “Manafica paticca dhamme ca uppajjati
manoviiiiianam...”* (Depending on mind and mental object, mind
consciousness arises...).

(18) Nibbana (The Unconditioned), as in “Satafica dhammo na jaram
upeti...”*® (The Unconditioned is tranquil and is not decayed...).

These eighteen meanings probably do not cover the entire sense of
‘dhamma’; however, they are believed to be the most authentic gist in
conformity with the Canonical Texts. Thus, ‘dhamma’ is a multi-meaning term;
and we have no equivalent word in other languages to translate it. This suggests
that to understand or translate exactly a word in the Pali Canon, in this case
‘dhamma’, it is necessarily essential to grasp its sense in the context concerned
and to refer to authoritative commentaries (Atthakatha) and sub-commentaries
(Ttka). This assumption also holds good for ‘dhamma’ in the scope of
dhammapatisambhida, where ‘dhamma’ is understood, but not translated.

3. 2. ‘Dhamma’ in the Scope of Dhammapatisambhida

‘Dhamma’ in the scope of dhammapasisambhida is also multi-meaning,
and exercises its meaning in accordance with the Pali context. Like ‘attha’
described in the preceding chapter, ‘dhamma’ in this chapter is viewed from
two systems of exegesis—one comes from the Vibhariga and the other from the
Patisambhidamagga.

‘Dhamma’ from the Vibharnga Perspective

The term ‘dhamma’ is again elucidated in the Vibhasiga by two ways of
analysis—Suttanta analysis and Abhidhamma analysis. The Suttanta analysis
explicates ‘dhamma’ in terms of the conventional truth frequently seen in the
Suttanta Piraka, and is in connection with the five sections as shown in the
explication of ‘attha’. The five sections are: sacca (truth), hetu (cause),
dhamma (phenomena), paticcasamuppada (dependent arising) and pariyatti
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(theory). On the other hand, the Abhidhamma analysis analyzes ‘dhamma’ in
terms of ultimate reality as usually found in the Abhidhamma Piraka.

With reference to the Suttanta analysis and in connection with the sacca
section, ‘dhamma’ signifies ‘cause of suffering’ (dukkhasamudaya) and ‘the
way leading to cessation of suffering’ (dukkhanirodhagamini-patipada).
Similarly, in the hetu section, ‘dhamma’ means ‘cause’ (hetu); and in the
dhamma section, ‘dhamma’ denotes ‘the phenomena from which (other)
phenomena are born, grown, arisen, produced, fully produced and manifest’
(vamha dhamma te dhamma jata bhita sarijata nibbatta abhinibbatta
patubhiita). Likewise, in the paticcasamuppada section, ‘dhamma’ refers to
‘cause of aging-and-death’ (jaramarapasamudaya), ‘cause of birth’
(jatisamudaya) and so on, up to ‘cause of formation’ (Sarkharasamudaya); on
the other hand, it refers to ‘the path leading to cessation of aging-and-death’
(jaramarananirodhagamini-patipada), ‘the path leading to cessation of birth’
(jatinirodhagamini-patipada) and so forth, up to ‘the path leading to cessation
of formation’ (sankharanirodhagamini-patipada). In the last section of the
Suttanta analysis, ‘dhamma’ stands for ‘the Buddha’s Word’ classified into
nine categories (havasnga) such as Sutta (discourse in prose), Geyya (discourse
in prose and verse), Veyyakarana (exposition), etc.*

With reference to the Abhidhamma analysis, ‘dhamma’ is explained as (12)
unwholesome consciousnesses (akusalacitta) together with their associated
mental concomitants, and (21) or (37) wholesome consciousnesses (kusala-
citta) together with their associated mental concomitants pertaining to the
sensuous plane (kamavacarabhimi), fine-material plane (rapavacarabhiimi)
and immaterial plane (arapavacarabhumi) and supra-mundane plane
(lokuttarabhiimi).*

The twelve types of unwholesome consciousness are composed of eight
consciousnesses rooted in greed (lobhamiilacitta), two rooted in hatred
(dosamiilacitta) and two rooted in delusion (mohamiilacitta). The twenty-one
or thirty-seven types of wholesome consciousness are: eight types of
consciousness belonging to the sensuous plane, five to the fine-material plane,
four to the immaterial plane and four or twenty to the supra-mundane plane.
This is just a brief enumeration of the unwholesome and wholesome types of
consciousness, and it is just intended to clarify one aspect of ‘dhamma’ from
the Abhidhamma perspective. The comprehensive analysis of these types of
consciousness can be referred to the Abhidhamma treatises.
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According to the Vibhanga Atthakatha, all implications of ‘dhamma’
illustrated above can be summarized as one meaning that is ‘paccaya’ (cause).
In other words, ‘dhamma’ briefly means ‘cause’ (Dhammoti saskhepato
paccayo)®. The commentary clarifies: “Dhamma is so-called because it
contrives (vidahati) such and such ‘result’ or ‘effect’, makes it happen and
causes it to be attained” (So hi yasma tam tam vidahati pavatteti ceva papeti
ca, tasma dhammoti vuccati)34.

Again, the Vibhanga Atthakatha contracts ‘dhamma’ explained in the
Vibhariga, and expands ‘dhamma’ in terms of ‘paccaya’, by providing it with
five meanings, namely, ‘whatever cause that produces result’ (yo koci
phalanibbattako hetu), ‘Noble Path’ (Ariyamaggo), ‘the Buddha’s Word’
(bhasita), ‘wholesome phenomena’ (kusala) and ‘unwholesome phenomena’
(akusala). These five meanings of ‘dhamma’, like those of ‘attha’, directly
come from the original Pali Text, the Vibharga.

Accordingly, ‘whatever cause that produces result’ (yo koci phala-
nibbattako hetu) comprises ‘cause of suffering’, ‘cause’, ‘phenomena from
which other phenomena are born, grown, arisen, produced, fully produced and
manifest’ and ‘cause of aging-and-death’ etc., as described respectively in the
sections of sacca, hetu, dhamma and paticcasamuppada. ‘Noble Path’
(Ariyamagga) consists of ‘the path leading to cessation of suffering’ and ‘the
path leading to cessation of aging-and-death’ etc. as mentioned in the section of
sacca and paticcasamuppada correspondingly. ‘The Buddha’s Word’ (bhasita)
IS obviously in the section of pariyatti. The last two meanings—‘wholesome
phenomena’ (kusala) and ‘unwholesome phenomena’ (akusala)—are them-
selves visibly in the sections of kusala and akusala of the Abhidhamma
analysis.

While the fivefold meaning of ‘dhamma’ pinpointed by the Vibhasnga
Atthakatha is together termed ‘cause’ (paccaya), they perform different
functions to contrive the result (attha). ‘Whatsoever cause that produces result’,
‘wholesome phenomena’ and ‘unwholesome phenomena’ is capable of making
their own resultant mentality-materiality spring up. In other words, anything
resultant is conditionally arisen, it arises due to these causes. For instance, we
gradually become mature and one day we die, because we were born. That
means maturity-and-death is conditionally produced by birth, or birth
conditionally produces maturity-and-death. Likewise, wholesome conscious-
nesses conditionally produce wholesome resultant consciousnesses, and
unwholesome consciousnesses do so to unwholesome resultant conscious-
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nesses. In this sense, these causes are collectively called ‘nibbattako hetu’®*,

‘cause being able to produce result’.

‘The Buddha’s Word’ (bhasita) is also a cause, but not in the sense just
mentioned; it is in the sense of making known (figpako hetu)®, it makes the
meaning of word known. For example, when we hear the Buddha’s Word, and
we can understand the meaning of what is said, then we can say, due to the
word, we understand the meaning. In this way, the word is a cause in terms of
making the meaning known. ‘Noble Path’ (Ariyamagga) is also a cause, but it
IS so meant in the sense of leading to Nibbana (Nibbanasampapakassa
Ariyamaggassa)®’. Accordingly, it is called ‘sampapako hetu’*®, the cause that
leads to (Nibbana). Thus, by way of function, ‘cause’ is categorized into
threefold—‘the cause that produces result’, ‘the cause that makes known’ and
‘the cause that leads to’.

In a nutshell, the meaning of ‘dhamma’ in the range of dhamma-
patisambhida from the Vibhaznga perspective is summed up by four categories:
as manifold, fivefold, threefold and one-fold. As manifold, ‘dhamma’ refers to
‘cause of suffering’ (dukkhasamudaya), ‘the noble path leading to Nibbana’,
etc. As fivefold, ‘dhamma’ signifies ‘the cause that gives rise to result’, ‘the
noble path’, ‘the Buddha’s Word’, ‘wholesome phenomena’ and ‘unwholesome
phenomena’. As threefold, ‘dhamma’ stands for ‘the cause that produces’, ‘the
cause that makes known’ and ‘the cause that leads to’. And as one-fold,
‘dhamma’ means ‘cause’ (paccaya).

‘Dhamma’ from the Pasisambhidamagga Perspective

According to the Patisambhidamagga, ‘dhamma’ taken as object by
dhammapatisambhida is of ‘the five faculties’ (paiica indriyani), ‘the five
powers’ (parica balani), and ‘the seven factors leading to enlightenment’ (Satta
sambojjhanga) and ‘the eight factors of Noble Path’ (Ariyo asthasngiko
Maggo).*® A brief mention of these dhammas should be portrayed for clarity of
understanding.

The five faculties are: confidence faculty (saddhindriya), effort faculty
(viriyindriya), mindfulness faculty (satindriya), concentration faculty (sama-
dhindriya) and wisdom faculty (paffiindriya). Similarly, the five powers are:
confidence power (saddhabala), effort power (viriyabala), mindfulness power
(satibala), concentration power (samadhibala) and wisdom power (paniria-
bala).
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In the same way, the seven factors of enlightenment are: mindfulness
(sati), investigation of dhamma (dhammavicaya), effort (viriya), gladness (piti),
tranquility (passaddhi), concentration (samadhi) and equanimity (upekkha).
Likewise, the eightfold noble path are: right view (sammadigthi), right thought
(sammasankappa), right speech (sammavaca), right action (sammakammanta),
right livelihood (samma-ajiva), right effort (sammavayama), right mindfulness
(sammasati) and right concentration (sammasamadhi).

In the other place®® of the same treatise, ‘dhamma’ comprises the five
aspects of realization, namely, intuitive eye (cakkhu), knowledge (7iara)
wisdom (panria), vision (vijja) and light (aloka), that penetrate different
phenomena such the four noble truths (cattari ariyasaccani), the four
foundations of mindfulness (cattaro satiparthana), etc., as described earlier.

These five aspects of realization are embodied in a single knowledge,
which is divided into fivefold, since it performs different functions (ekamyeva
fianam kiccananattena paiicadha)®. The knowledge is identified as intuitive
eye because it has the function of seeing (dassanakiccakararena cakkhu), as
knowledge because it has the function of knowing (7ianakiccakararena
nianam), as wisdom because it has the function of knowing in various aspects
(nanappakarato nananakiccakaranena panna), as vision because it has the
function of penetrating thoroughly (anavasesaparivedhakaranena vijja), and as
light because it has the function of shedding light in all (sabbatha

obhasakiccakaranena aloko).*

Truly speaking, ‘dhamma’ in the scope of dhammapatisambhida from the
Patisambhidamagga perspective is remarkable. At first glimpse, its
significance seems to go astray from that of ‘dhamma’ in the Vibhasnga.
Nevertheless, a careful examination could verify its identity. The five faculties,
the five powers, and so on, stood for ‘dhamma’ are entitled the causal factors
from which their functions such as determination (adhimokkha) exertion
(paggaha) and so forth come into being. They are, therefore, causes, and their
functions results. Accordingly, they are obviously inclusive in one of meanings
stated in the Vibhanga Arthakatha, that is to say, ‘whatever cause that produces
result’ (yo koci phalanibbattako hetu), or briefly ‘cause’ (paccaya).

3. 3. Salient Features of Dhammapatisambhida

Like the analytical knowledge of result (atthapatisambhida) discussed in
the previous chapter, the analytical knowledge of cause (dhammapasisam-
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bhida) being dealt with has its own significant characteristics. One of its most
visible characteristics is to know the causative phenomena discriminatingly.

Knowing Various Categories of Causative Phenomena

As we have seen above, ‘dhamma’ refers to different causative phenomena
classified into different categories. The Vibhanga Asthakatha in a few words
explains that when a Noble One (Ariyapuggala) reviews those causative
phenomena, the knowledge that falls into the category of those causative
phenomena is the analytical knowledge of cause (Tam dhammam
paccavekkhantassa tasmim dhamme pabhedagatam riapam dhammapasisam-
bhida).”

Precisely, ‘the cause of suffering’ (dukkhasamudaya) belongs to the
category of causative phenomena, so the knowledge of ‘the cause of suffering’
Is the analytical knowledge of cause (dukkhasamudaye rnanam dhamma-
pasisambhida)*. In the same manner, ‘the path leading to cessation of dukkha’
belongs to the category of causative phenomena; hence the knowledge of ‘the
path leading to cessation of dukkha’ is the analytical knowledge of cause
(dukkhanirodhagaminiya patipadaya nanam dhammapatisambhida). This
method should be applied to the next phenomena pertaining to the category of
causative phenomena expressed above.

The Patisambhidamagga exposition, on the other hand, explains ‘dhamma’
as ‘the five faculties’ (parica indriyani), ‘the five powers’ (parica balani) and
so on. It further explains, for instance, that the knowledge of ‘the five faculties’
as well as their difference is the analytical knowledge of cause. The passage
described there reads:

“Saddhindriyam dhammo, viriyindriyam dhammo, satindriyam
dhammo, samadhindriyam dhammo, pafifindriya;m dhammo. Afifio
saddhindriyam dhammo, afifio viriyindriyam dhammo, afiflo satindri-
yam dhammo, anifio samadhindriyam dhammo, afifio pafifindriyam
dhammo. Yena nianena ime nana dhamma nata, teneva nanena ime
nana dhamma patividitati. Tena vuccati— ‘dhammandanatte pannd
dhammapatisambhide iianam’.”*

“Faith faculty is a ‘cause’, effort faculty is a ‘cause’, mindfulness
faculty is a ‘cause’, concentration faculty is a ‘cause’, and wisdom
faculty is a ‘cause’. Faith faculty is one, effort faculty is another, and
mindfulness faculty is another, concentration faculty is another and

wisdom faculty is still another. The knowledge that knows these
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different causes knows them analytically, hence it is said: ‘the
understanding of different causes is the analytical knowledge of cause’.

Capable of Effecting the Comprehension of Dhamma Categories

To distinguish this knowledge from other kinds of knowledge that may
comprehend the same things, the commentary accurately pronounces some
notable modes of comprehension as seen in the preceding knowledge, the
analytical knowledge of result. Here is the explanation in the Vibhasga
Atthakatha: “the analytical knowledge of cause is the knowledge that falls into
the category of causative phenomena, and is capable of effecting the
discerning, the explaining, and the defining of the category of causative
phenomena” (Dhammapabhedassa hi sallakkharavibhavanavavatthanakarana-
samattharm dhamme pabhedagatam rianam dhammapatisambhida nama). As
stated in the preceding knowledge, these modes of comprehension—discerning
(sallakkhaga), explaining (vibhavana) and defining (vavatthana)—come from
the Patisambhidamagga; and other modes of comprehension such as ‘seeing of
different natures (nanatta or anekabhava), keen seeing (upalakkhapa or
bhusamdassana), etc., are found in this treatise as well.

Thus, the analytical knowledge of cause or dhammapatisambhida, like its
preceding counterpart, comprehends a wide range of phenomena. In addition, it
comprehends analytically the causative phenomena from various aspects.
These distinctive characteristics clearly contribute one of salient features to this
knowledge and make it differ from some other kinds of knowledge that may
comprehend the same phenomena. Dhammapatisambhida also possesses other
salient features as mentioned below.

Other Salient Facts Related to Dhammapatisambhida

As a matter of fact, dhammapatisambhida is the mundane knowledge
(lokiyariana) pertaining the sense-sphere. This is because it arises only in the
four types of sense-sphere wholesome consciousness associated with
knowledge (kamavacarakusalato catiisu fianasampayuttesu cittuppadesu) and
in the four types of sense-sphere inoperative consciousness associated with

knowledge (kamavacarakiriyato catiisu iianasampayuttesu cittuppadesu).*®

In other words, dhammaparisambhida occurs to both Trainers (Sekkha) and
Non-trainers (Asekkha). To Trainers, it takes place in the four types of sense-
sphere wholesome consciousness associated with knowledge, when they reflect
on the causative phenomena (dhammapaccavekkhanakale), taking the aforesaid
category of causative phenomena as object. To Non-trainers, dhammaparisam-
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bhida arises in the four types of sense-sphere inoperative consciousness, when
they reflect on the causative phenomena, taking the category of causative
phenomena as object.*’

From the aspect of conditional relations, dhammaparisambhida that take
the Path as object has the Path (Magga) as predominance condition
(maggadhipati). It is because when a noble one reviews the Path, taking the
Path as object and giving special attention to the Path, then dhammapatisam-
bhida is said to have the Path as predominance condition by way of object
predominance (@rammanadhipativasena).*®

Relating to the quality of its object, dhammapaytisambhida is said to take
inferior object (parittarammana), when one reviews the wholesome
phenomena, unwholesome phenomena and other conditioning states, which
pertain to the sense-sphere. Likewise, it takes lofty object (mahaggataramma-
na), when one reviews the wholesome phenomena and other conditioning
states, which pertain to the fine-material sphere and immaterial sphere; it takes
boundless object (appamanarammana), when one reviews the wholesome
phenomena and other conditioning states, which belong to the supra-mundane
sphere.*®

As to the time, when one reviews the wholesome phenomena, unwhole-
some phenomena and other conditioning states, belonging to the past, future
and present, dhammapartisambhida is said to take past, future and present
objects respectively. *°

With reference to the locality, when one reviews the wholesome and
unwholesome phenomena and conditioning states internally, it is said to take
internal object (ajjhattarammana); when one reviews them externally, external
object (bahiddharammana); internally-and-externally, internal-and-external
object (ajjhattabahiddharammana).”
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CHAPTER 4

ANALYTICAL KNOWLEDGE OF LANGUAGE
(NIRUTTIPATISAMBHIDA)

Unlike the analytical knowledge of result and of cause discussed in the
preceding chapters, the analytical knowledge of language (niruttipazisambhida)
shown in this chapter embodies another aspect, but is inter-connected with its
former ones. It is the analytical knowledge of language that understands the
language by which the resultant phenomena and causative phenomena
comprehended by the foregoing knowledge are indicated. The facts
respectively described in this chapter are: a general discussion on the meaning
of ‘nirutti’, ‘nirutti’ in the scope of niruttipazisambhida, and then salient
characteristics of niruttipatisambhida.

4. 1. Meanings of ‘Nirutti’

‘Nirutti’ is a multi-meaning term in the Pali literature, as those ‘attha’ and
‘dhamma’ examined previously. One of well known Pali-English Dictionaries
gives it these meanings: “explanation of words, grammatical analysis,
etymological interpretation; pronunciation, dialect, way of speaking,
expression”™. Yet, under the light of careful investigation into the subject-
matter, ‘nirutti’ is found to have wider sense.

Formation of ‘Nirutti’

Nirutti is an etymologically combined word of the prefix ‘ni or nir (Sk.)’,
the root \vaca (or Vvac) and the suffix ‘ti’. ‘Ni’ means ‘entire, whole’
(nissese)?; the root Vvaca® means ‘to speak, to say’ (bhasane). According to the
Saddaniti, the consonant ‘r’ is added to the suffix ‘ni’; the root Vvaca is
changed to ‘va’, then ‘va’ to ‘u’, hence the word ‘nirutti’.* Modern method of
formation, however, suggests another process. That the consonant ‘c’ of the
root \vac is interchanged with ‘k’, then ‘k’ is assimilated to ‘t” of the suffix ‘ti’;
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‘va’ of the root Wvac is changed into ‘u’; and the prefix resumes its original
form ‘nir’, hence ‘nirutti’.

The definition of ‘nirutti’ varies depending on commentators’ point of
view, particularly to the prefix ‘ni’. Here is the definition, which involves the
sense of the prefix mentioned above: “Nicchayena, nissesato va utti nirutti”™
1.e. “that which is pronounced distinctively or entirely”, that is to say, word or
vocabulary. Another definition runs “Niddharetva vuccati attho etdyati
nirutti”®

letter”. Still another definition, perhaps more definitely, reads “Attham

, “that by which the meaning is said specifically is called nirutti,

niharitva vuccate imdya saddapaiiiattiyati nirutti”’, that means “it is the verbal
designation by which the meaning is manifestly indicated”.

Different Meanings of ‘Nirutti’

All the above definitions in one way or another give ‘nirutti’ some general
sense, but they are unable to specify the exact meaning in a certain context. The
following account of the meanings of ‘nirutti’, with reference to the Pali Texts,
will show how ‘nirutti’ is used in different contexts and how its meanings are
applied.

(1) ‘Speech or saying’, as in “Andapatti, bhikkhu, niruttipathe’ [V. 1. 72]
(Monk, it is not an offence since it is merely speech).

(2) ‘Verbal designation’, as in “Nirutti® dhamma” [Dhs. 14] (The Dham-
mas which are verbal designations).

In the sense of ‘designation’ or ‘concept’, ‘nirutti’ is synonymous with
‘adhivacana’ (name designation) and ‘pafifiatti’ (conventional designation).
The definition of these three terms found in the Dhammasasigani is as follows:
“sankha samariinda pannatti voharo namam namakammam namadheyyam nirutti
byafijanam abhilapo™® (denotation, nomenclature, conventional designation,
appellation, name, name-making, name-assigning, verbal designation, sign,
expression).

(3) ‘Conventional expression of language’, as in “Ima kho Citta loka-
samaifia lokaniruttiyo™ lokavohara lokapaniiattivo, yahi Tathagato
voharati aparamasanti” [D. 1. 186] (But, Citta, these are merely
names, expressions, turns of speech, designations in common use in
the world, which the Tathagata uses without misapprehending
them)™.



50

(4) ‘Local language or dialect’, as in “Janapadaniruttim nabhiniveseyya,
samaffiam natidhaveyya” [M. 111. 273] (One should not insist on local
language, and one should not override normal usage)™, and “Suttani
parivattesi, Sthalaya niruttiya” [Mv. 240, Verse 175] (He translated

the Discourses into Sinhalese dialect).

(5) ‘Utterance’, as in “Idhavuso Sariputta bhikkhu atthakusalo ca hoti
dhammakusalo ca byafijanakusalo ca niruttikusalo...”** [A. 1I. 177]
(Here, friend Sariputta, a bhikkhu is skilled in explanation of the
Buddha’s Word, skilled in the Buddha’s Word, skilled in letters, and
skilled in utterance...”.

(6) “Terminology or vocabulary’, as in “Niruttiva sukusalo, > atthanatthe
ca kovido” [Ap. I. 47] (He is skilful in terminology, and clever in
increase and decrease).

(7) ‘Grammatical usage’, as in “Te sakaya niruttiva'® Buddhavacanam

diisenti” [V. IV. 280] (They pollute the Buddha’s Word by their own
‘grammatical use’'’), and “Yo niruttim na sikkheyya, sikkhanto Pira-
kattayam; pade pade vikankheyya, vane andhagajo yatha” [MggP. 16;
Kp. 85] (He who, while learning the threefold Piraka, does not learn
grammatical usage doubts every word like a blind man going in the
forest).

(8) ‘A grammatical treatise’, one of six treatises of Veda, as in “Kappo
byakaranam joti, sattham sikkha nirutti ca;, chandoviciti cetani,
vedangani vadanti cha”. [Abhp. 11, Verse 110] (They speak of the set
of six Vedanga, disciplines of Vedic science, namely, kappa,
byakarana, jotisattha, sikkha, nirutti and chandoviciti). According to
the Tipitaka Pali-Myanmar Dictionary™®, ‘nirutti’ in this sense is
followed by ‘sattha’, so it should be ‘niruttisattha’.

(9) ‘Terminological method’, as in ‘“Vanndgamo vannavipariyayo, dve
capare vamnnavikarandsda, dhatussa atthdatisayena yogo, taduccate
paficavidham niruttin’ti. [MNdA. 228-229] “Insertion of syllable or
epenthesis (vanndagama), transposition of syllable or metathesis
(vannavipariyaya), interchange of syllable (vannavikara), elision of

syllable (vannavinasa), etc.”® It is also termed ‘niruttinaya’?.

Thus, the above investigation suggests that ‘nirutti’ is not only used
differently in different context, but its meanings are also developed by time and
space. Early use of ‘nirutti’ in the Pali literature, as indicated in the first seven
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meanings—speech, verbal designation, expression of language, dialect,
utterance, vocabulary and grammatical usage, is solely involved in verbal
communication and language. The meaning number (8) is ‘a grammatical
treatise’, one of six treatise of Veda, which is not found in Buddhism; and the
meaning number (9) ‘terminological method’ perhaps comes into existence
along with the development of language and grammar in the later time.

4. 2. ‘Nirutti’ in the Scope of Niruttipagisambhida

In the scope of niruttipatisambhida, ‘nirutti’ is quite significant. It is
explained in terms of both usages, the Suttanta and Abhidhamma, and is
combined with other words as well.

In terms of the Suttanta usage, ‘nirutti’ indicates ‘expression of natural
terminology’ (dhammaniruttabhilapa)® or ‘name expression’
(byaiijananiruttabhilapa)® of the resultant phenomena (atthas) and causative
phenomena (dhammas); whereas in terms of the Abhidhamma usage, it denotes
‘terminology by which atthas and dhammas are designated’ (yaya niruttiya
tesam dhammanam paifatti hoti). In both contexts, though expressed in
different phrases, it suggests ‘expression of natural terminology’ (sabhava-
niruttabhildpa)® or ‘expression of natural designation (sabhdvapafiattiya
abhilapa)®*. In other words, ‘expression of natural terminology’ and
‘expression of natural designation’ are synonymous, as they are made clear in
the Vibhariga Anurika that ‘natural designation’ is just as ‘natural terminology’

(Sabhavena niruttiveva sabhavapaiiiattiti)>.

Critical Analysis of ‘Sabhavanirutti’

What is ‘natural terminology’ (sabhavanirutti)? The sentence found in the

Vibharnga Atthakatha states:
“A possessor of the fourfold analytical knowledge, when listening

to the word ‘phasso’, knows that ‘it is a natural terminology’; however,

when listening to the word ‘phassa’ or ‘phassam’, he knows that ‘it is

not a natural terminology’” (Patisambhidapatto hi “phasso”ti vutte

“ayam sabhavanirutti’ti janati, “phass@’ti va ‘“phassan’ti va vutte

pana “ayam na sabhavanirutti’ti jdndti)%.

The Visuddhimagga, in another way, describes that a possessor of nirutti-
patisambhida, having heard such a word as ‘phasso’ or ‘vedanad’, etc., he
knows that ‘it is a natural terminology’; however, having heard such a word as

‘phassa’ or ‘vedano’, etc., he knows that ‘it is not a natural terminology’.?’
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With reference to the above description, it can be said that ‘natural
terminology’ is ‘a grammatically correct terminology expressed in Mdagadha
dialect’, the dialect we call Pali today. According to Magadha or Pali grammar,
the stem °‘phassa’ belongs to masculine gender; so when declined in
nominative and singular, the correct form must be ‘phasso’, but not ‘phassa’ or
‘phassam’. Likewise, the stem ‘vedana’ belongs to feminine gender; and when
declined in nominative and singular, it must be ‘vedana’, but not ‘vedano’.

Commenting on ‘sabhavanirutti’, the Visuddhimagga Mahatika suggests
that it is ‘terminology which is not changed’ (aviparitanirutti); it is ‘actual
vocabulary (abyabhicart voharo), which is always connected with the
understanding of such and such meaning’ (tassa tassa atthassa bodhane
patiniyatasambandho saddavoharo); and it belongs to Magadha dialect (sa
pandayam sabhavanirutti Mdgadhabhdsd).28 The Abhidhammavatara Abhinava-
tika explains ‘sabhavanirutti’ in a similar pattern to that of the Visuddhimagga
Mahatika, yet with a slight difference, saying ‘it is the terminology which is
not changed, the actual terminology perpetually connected with such and such
meaning all the time, that is to say the Magadha dialect (Sabhdvaniruttiti
aviparitanirutti, aviparitaniruttiti tassa tassa atthassa bodhane patiniyata-
sambandho abyabhicaravoharo Magadhabhasati vuttam hoti)®. The author of
the same treatise adds “other dialects are changed at the (kappa) intervals”
(Itara bhasa pana kalantarena parivattanti). The Vibhanga Milatika seems to
agree with the Abhidhammavatara Abhinavatika, saying ‘sabhdavanirutti’ is
Magadhabhasa (Sabhavaniruttiti Magadhabhasa adhippetati)®, which is not
changed anywhere, anytime and anyhow but just firmly remains even after
destruction of world circle, while other dialects are changed somewhere
sometimes (Magadha pana katthaci kaddci parivattantipi na sabbattha

sabbada sabbatha ca parivattati, kappavindsepi titthatiyevati)*.

It is quite important to note here that ‘natural terminology’ (sabhavanirultti)
in or belonging to Magadha dialect (Magadhikaya) does not mean ‘Magadha
dialect’ itself (Magadhabhdsa). The Abhidhammavatara Abhinavatika and
Vibharnga Miilatika seem to likely mix up these two. When we say Magadha
dialect, we mean the entire system of it including grammar, a wide range of
vocabulary such as nouns, verbs, adjectives, adverbs, and so on. However,
when we say ‘natural terminology’ in Magadha dialect, we just mean some
parts of the dialect.

Suppose ‘sabhavanirutti’ or ‘natural terminology’ is ‘Magadha dialect’,
then a possessor of the fourfold analytical knowledge would know everything



53

related to the dialect. On contrary, the Vibhasiga Atthakatha®® denies the notion

that one who has attained the fourfold analytical knowledge (patisambhida-
patto) could know other words such as noun, verb, prefix, and indeclinable
(nama-akhyata-upasaggabyarijanasaddan). The commentary also makes clear
that ‘knowing such words is not the function of the analytical knowledge’ (Tam
pana nayidam patisambhidakiccanti).®

It should be noted that the Vibhaniga Atthakatha only describes that a
possessor of the fourfold analytical knowledge knows ‘phasso’ as ‘natural
terminology’ (sabhavanirutti) and ‘phassa’ or ‘phassam’ as ‘not natural termi-
nology’ (na sabhavanirutti); and he does not know other words such as noun,
verb, prefix and indeclinable. Moreover, the commentary does not specify
such word as noun, verb, etc., belonging to Mdagadha dialect or Sanskrit or
other languages. Nevertheless, commenting on the phrase ‘Afifiam panesa
nama-akhyata-upasaggabyafjanasaddam’ described in the Vibharnga Attha-
katha, the author of the Vibhanga Miulatika presents his view in a quite strange
way that ‘other words such as noun, verb, and so forth, belonging to Sanskrit’
(afifam sakkatanamadisaddam sandhaya).

This is because, perhaps, the author of the Vibhariga Milatika keeps in
view that ‘sabhavanirutti’ is ‘Magadha dialect’, so a possessor of the fourfold
analytical knowledge who knows ‘sabhavanirutti’ surely knows such words as
noun, verb and so on, in Magadha dialect, but he does not know them in
Sanskrit only. The translation note of Bhikkhu Nanamoli, the translator of the
Vibharnga Atthakatha, informs us that he had referred to the Vibharnga Miilatika
when translating his work, but he perhaps did not accept and put the Vibharga

Miilatika author’s view in his translation.®*

Now, we should go back to the synonyms ‘natural terminology’
(sabhavanirutti), ‘terminology which is not changed’ (aviparitanirutti) and
‘actual terminology’ (abyabhicaravoharo) which is always connected with the
knowing of such and such meaning (tassa tassa atthassa bodhane pari-
niyatasambandho). One may wonder that there is a terminology which is not
changed. If there is, why the Buddha once said “Sabbe sankhdra anicca™®,
“All conditioned things are impermanent”; and terminology, word or language

is also a conditioned thing.
It is a reasonable argument at a first glance. However, the issue needs some

more discussion. It is said by the ancient teachers that ‘sabhavanirutti’, from
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the aspect of reality, signifies ‘concepts-as-names’ (namapaniatti).®® At first, it
Is important to know what is nama or name.

According to the Dhammasargani Atthakatha, nama or name is fourfold:
‘that given on a special occasion, that given in virtue of a personal quality, that
given by acclamation, that which has spontaneously arisen’®’ (Namanti
catubbidham namam—samaniianamam gupanamam kittimanamam opapatika-
namanti)*®. ‘Name given on a special occasion’ (samarfianama) is such a name
‘Mahdsammato’, the name of the first king on earth, which is chosen and
placed by most people in the first world-cycles. ‘Name given in virtue of
personal quality’ is such names as ‘Dhammakathiko’ (Dhamma Preacher),
‘Vinayadharo’ (Vinaya Bearer) etc., and as the epithets of the Buddha
‘Bhagava’, ‘Araham’, ‘Sammasambuddho’, and so on. ‘Name given by
acclamation’ is such a name as given to a baby on the name-giving day by the
relatives who decide to give such and such name. ‘Name arisen spontaneously’
is such names as ‘cando’ (moon), ‘siriyo’ (sun), ‘samudayo’ (ocean), ‘pathavi’
(earth), etc., which arise spontaneously following the arising of those
respective things. In the earlier world-cycles, they are called ‘cando’, ‘siriyo’,
‘samudayo’ etc., so are they in the later ones; in the past, they are called
‘cando’, ‘siirivo’, ‘samudayo’, etc., so are in the present and future.*® The
ultimate phenomena such as vedana (feeling), sanifia (perception)..., like those
moon, sun, and ocean..., are included in this last category of name, the name
arisen spontaneously with its phenomenon.

It is said that like mahapathavi (great earth), siriyo (sun), etc., vedana,
sanna, and so on arise making their own names (attano namam karontava
uppajjanti). When they arise, their names also arise (tesu uppannesu tesam
namam uppannameva hoti). In fact, while vedana is arising, nobody would say
“let you be named ‘vedana’”. There is no such function of name-taking for it.
So are sanna, sankhara and so forth. The designations ‘vedand’ ‘sanna’
‘sankhara’... respectively fall upon vedana sania sankhara... spontaneously as
soon they arises. Nibbana, however, is always Nibbana (Nibbanam pana
sadapi Nibbanamevati).*® In other words, names or designations of some great
elements in universes and of all ultimate realities (paramatthadhamma), from
the Buddhist Abhidhamma point of view, come into being together with their
respective phenomena. They are termed opapatikapafifiatti*’, designations
arisen spontaneously, and they are not changed and always connected with the
intrinsic nature. Briefly, they belong to namaparifiatti, concepts-as-names.



55

What is namaparniiatti? According to the Paficappakarana Afthakatha [p.
26], namapaniatti is sixfold as mentioned below:

(1) Vijjamanaparinatti . A concept of the real, i.e. vedana (feeling),
sanfia (perception), etc., are ultimate reality, so the names ‘vedana’,
‘sanina’, etc., that designate them are the concepts of the real.

(2) Avijjamanapafifiatti : A concept of the unreal, i.e. samudayo (ocean),
pabbato (mountain), puriso (man), itthi (woman), etc., are not real in
the sense of ultimate realities, so the names ‘samudayo’, ‘pabbato’,
‘puriso’, ‘itthi’, etc., that designate them are the concepts of the unreal.

(3) Vijjamanena avijjamanaparniniatti: A concept of the unreal by means of
the real, i.e. ‘cha/abhififo’ (possessor of sixfold direct knowledge) is
the concept of the unreal by means of the real, ‘since the direct
knowledges are ultimately real but the “possessor” is a mental

YY)
construction’ .

(4) Avijjamanena vijjamanapannatti . A concept of the real by means of
the unreal, i.e. ‘purisarupam’ (materiality of man) is the concept of the
real by means of the unreal, since ripam (materiality) ultimately exists
but not the man.

(5) Vijjamanena vijjamanapannatti . A concept of the real by means of
the real, i.e. ‘cakkhusamphasso’ (feeling born of eye-sensitivity) is a
concept of the real by means of the real, since ‘cakkhu’ (sensitivity) as
well as ‘phasso’ (feeling) exist in an ultimate sense.

(6) Avijjamanena avijjamanapaniiatti . A concept of the unreal by
means of the unreal, i.e. ‘sefhiputto’ (millionaire’s son) is a concept of
the real by means of the unreal, since both se¢hi (millionaire) and putto
(son) do not exist in ultimate reality.

As far as the subject-matter concerned, ‘natural terminology’ (sabhava-
nirutti) or ‘natural designation’ (sabhavapaniiatti) is something to do with what
is real, but not with what is unreal. The Vibhasga Anurika (p. 196) also makes
clear to us that ‘natural terminology’ is the terminology connected with the
ultimate reality (sabhavena niruttiveva va sabbavaniruttiti), or ‘natural
designation’ is the designation of the ultimate phenomena (sabhavadhamme
pannatti sabhavapaniiattiti). Therefore, concerning the sixfold rnamapafiiatti
mentioned above, ‘sabhavanirutti’ or ‘sabhavaparnnatti’ is fully related to the
number (1) vijjamanapaiiiiatti and the number (5) vijjamanena vijjamana-
pafifatti, partly related to the number (3) vijjamanena vijjamanapafiiatti and



56

the number (4) avijjamanena vijjamanapannatti, and not related at all to the
number (2) avijjamanaparninatti and the number (6) avijjamanena avijjamana-
pafifiatti. Therefore, in order to master all these kinds of paffiatti, particularly
avijjamanapaniiatti, a possessor of the fourfold analytical knowledge has to
learn Magadha or Pali language, study the Scriptures, listen to Dhamma talk,
and question knotty passages in the Pali Texts, as necessary conditions for the
purity of the fourfold analytical knowledge, especially the knowledge of
language.

Why Magadha Language?

As mentioned earlier, ‘nirutti’, in the scope of the analytical knowledge of
language, indicates ‘natural terminology’ or ‘natural designation’ in Magadha
or Pali language. And we have just come across what ‘natural terminology or
designation’ means, yet we still confuse that why Mdagadha language, but not
other languages. Nevertheless, the foremost critical issue interesting many
scholars is that whether the so-called Pali language recorded in the Tipizaka is
Magadha language.

In fact, much effort has been made to verify the issue by numerous
scholars, from different points of view—etymology, philology, geography,
ancient inscriptions, etc.; and the consequence still remains in confusion due to
greatly diverse assumptions. According to Robert Casar Childers, Pali
language is ‘Language of Buddhist Scriptures’, and the most accurate one
among two or three dialects of Magadha people.® T.W. Rhys Davids,
however, assumes that Pali language is the literary language based on a
conversational dialect of Kosala.** Kanai Lal Hazra in the Pali Language and
Literature agrees with T.W. Rhys Davids by saying that Pali language belongs
to Kosala rather than Magadha.*®> Other scholars also try to locate the language
in its truly native home, suggesting other localities such as Avanti, Kosambi,
Taxila, Vindhya, Kalinga and Pd_taliputta.46 Thus, the effort leads to more
conflicting assertions rather than a satisfactory conclusion.

According to the orthodoxy of Theravada tradition, however, the present
systematic figure of the Pali Tipizaka was resulted from at least four historical
Buddhist Councils, the first three in India, the home land of Buddhism, and the
fourth in Srilanka, the second home land of Buddhism after the Indian emperor
Asoka’s dynasty collapsed. The first Council was held in Rajagaha 3 months
and 5 days after the Buddha’s Parinibbana, 47 and the second Council in Vesali
100 years after the Master’s passing away.”® Following these two historical
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Councils was the third Council held in Paraliputta, the capital of Magadha, 134
years later.*® Venerable Walpola Rahula’s research reveals that this third
Council must be ‘settled and redacted’ in a dialect of Magadha or Mdagadha
language, the language we call Pali today.*

In fact, the assumption of Venerable Walpola Rahula’s research in no way
conflicts with the traditional commentaries, and is accepted by all Theravada
Buddhist countries. After the third Buddhist Council, Mahinda Thera, King
Asoka’s son, went to Srilanka (Ceylon), carrying with him the Pali Tipizaka,
which was committed to writing down on palm leaves in the fourth Buddhist
Council held in the same country. Many centuries later, the Tipiraka was
inscribed on 729 marble slabs in the fifth Buddhist Council, and finally
published in forty books after the sixth Buddhist Council—both of the Councils
were convened in Myanmar (Burma).

Now, let ancient commentators share with us some outlook on the
Magadha language, the so-called original language of all beings (sabbasatta-
nam bhasa). Buddhaghosa Thera in the Vibhariga Atthakatha describes his
prior commentators’ estimation at the Magadha language as follows:

“The mother is Tamil, the father is Andhaka. The child born of
them, if he hears the mother’s speech first, he will speak Tamil tongue;
if he hears the father’s speech first, he will speak Andhaka tongue. But
not hearing either speech, he will speak Mdagadha tongue. And he who
Is reborn in a great forest without a village and where there is no-one
else who speaks, he too, when he creates speech of his own accord,
will speak only Magadha tongue. And in hell, animal kingdom of
generation, realm of ghosts, in the human world and in the world of
deities, everywhere Magadha tongue is foremost. Herein the rest of the
eighteen tongues beginning with the Oyra, the Kirata, the Andhaka, the
Greek and the Tamil, change; only this Magadha tongue correctly
called the perfect (brahma) usage, the noble usage, does not change.
Also the Fully Enlightened One, announcing the Buddha word of the
Tipiraka, did so only in the Magadha tongue. Why? Because in this
way it is easy to seduce the meaning; since the only delay for the
Buddha word announced in the text in the Magadha tongue is that
occurring when coming to the ear of those who have attained the
Discriminations; but when the ear is merely impinged upon, the
meaning appears in a hundred ways, in a thousand ways. But a text
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announced in another tongue has to be learnt by repeated

application.”"

After reading the passage, questions would come up immediately in
contemporary intellectual critics that whether the commentators spoke the
truth, whether they ignored reality due to respect for or favor of their own
religion and whether they were not aware of the future circumstances. At the
very beginning, one may argue that if Mdagadha or Pali language is a part of our
own accord or nature (attano dhammataya), and being born in the jungle
without learning the language we can speak it, why we find it very difficult to
learn Pali language today, not to say to master it. In Myanmar where Pali
learning has been long established, there is also a saying that depicts a similar
difficulty: ‘learning Pali grammar for nine times is still in confusion’.
Moreover, if the Magadha language is foremost (ussanna) everywhere, it is
now not true anymore. It is not known how common in hell, animal kingdom,
realm of ghosts and the world of deva, but in the human world it is no longer
spoken. In other words, it is one of the dead languages in the world.

In fact, the passage in the Vibharnga Atthakatha as mentioned above is not
found in the Visuddhimagga, the first hand commentary of Buddhaghosa
Thera, where the fourfold analytical knowledge is also explained in detail. It is
indeed the passage of his prior or contemporary commentators, as the phrase
preceding it makes clear that ‘this is said’ (idam kathitasm). Perhaps, at the time
when the passage was written, the Magadha language was still as common in
India extending to Srilanka and other neighbor countries as it was in the
Majjimadesa at the Buddha’s lifetime, or at least it was known to almost
societies like English language nowadays. The Vibharga Miilatika, the sub-
commentary to the Vibharnga Atthakatha, and the Vibhaniga Anutika, again the
sub-commentary to the Vibhanga Mulatika, do not offer any explanation to or
comment on the passage. This probably tells us that the speaking and learning
of the Magadha language have declined or begun to decline during the 8" and
9" centuries A.D. when the Vibhasiga Miilatika®* was written.

Despite the fact that the Magadha dialect is no longer spoken nowadays,
the Pali Canonical Texts taught by the Buddha as we have come across is in
Magadha language, which was known to almost everyone in the kingdoms
where the Buddha expounded the Dhamma during his lifetime, and which was
also probably common to people in neighbor kingdoms during some centuries
later. Therefore, it is quite reasonable to say that the analytical knowledge of
language is the knowledge that knows the naturally correct usage of word in
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Magadha language, because those who attained the fourfold analytical
knowledge at that time would have spoken Mdagadha language very well. To
this, the commentaries®® are quite relevant when estimating that the fourfold
analytical knowledge can be attained only within one thousand years from the
Buddha’s Parinibbana.

4. 3. Salient Features of Niruttipagisambhida

As stated above, ‘nirutti’ is explained as ‘natural terminology or
designation’ expressed in Magadha language. From the aspect of reality, it
signifies designations-as-names (namapaniiatti), more appropriately designa-
tions of ultimate realities (vijjamanapaniiatti). Therefore, it can be said that the
knowledge of the designations of ultimate realities is the analytical knowledge
of language (niruttipatzisambhida). In other words, the knowledge of the
naturally terminological expression of those atthas and dhammas described in
the preceding two chapters is the analytical knowledge of language (tatra>
dhammaniruttabhilape iianam niruttipazisambhida)®. Alternatively, the analy-
tical knowledge of language is the knowledge of the expression of natural
terminology by which those atthas and dhammas are designated (Yaya niruttiya
tesamm  dhammanam panfatti hoti tatra dhammaniruttiabhilape fanam
niruttipasisambhida)®.

According to the Vibharnga Atthakatha, after making sound (sadda) of the
natural terminology as object, one reviews the natural terminology, at that time
the knowledge that falls into the category concerned with the expression of the
natural terminology is the analytical knowledge of language.”” As mentioned
earlier, having listened to a sound (of word), a possessor of the fourfold
analytical knowledge can distinguish ‘this is a natural terminology, this is not a
natural terminology’ (ayam sabhavanirutti, ayam na sabhavanirutti). For
illustration, when the word ‘phasso’ (masculine declined in nominative,
singular) is spoken, he knows: ‘this is a natural terminology’; however, when
the word ‘phassa’ or ‘phassam’ is spoken, he knows: ‘this is not a natural

terminology’.>®

Niruttipatisambhida and Cognitive Process

From perspective of cognitive process (cittavithi), the foregoing sequence
can be divided into two phases—one is in the five-door (paricadvare), the other
in the mind-door (manodvare). The former is called the five-door process,
which takes the sound of speech, more precisely the sound of naturally



60

terminological expression, as an object. The latter is termed the mind-door
process in which, according to commentaries®, the analytical knowledge of
language arises taking the natural terminology as object (namaniruttiyam
niruttipatisambhida pavattatiti)®. For example, when a natural terminology,
say ‘phasso’, is heard, two cognitive processes in the ear-door occur—one
takes the sound ‘phas’ as an object, the other the sound ‘so’ as an object. After
these two cognitive processes, there arise in the mind-door several consequent
processes®® such as conformational mind-door process (tadanuvattika
manodvaravithi) reproducing ‘phas’ and ‘so’ just perceived in the ear-door
process, and then the process grasping ‘phasso’ as a whole (samudayagahika)
and so on. Mahagandhayon Sayadaw informs us that the sounds ‘phas’ and
‘so’ in the ear-door process are the present objects, whereas ‘phasso’ in the
mind-door process is a concept.? Usually, the object taken by these types of
consequent processes in the mind-door is the object firstly taken by the
cognitive process in the five-door; therefore, it is the past object.

The question may be raised why it is said the analytical knowledge of
language takes a present object (nirittipatisambhida paccuppannarammana)®.
This is an exceptional case. According to commentaries®, the knowing of the
natural terminology comes into being, after taking the present sound of word
(vacanam paccuppannam saddam gaherva paccha jananam®™ sandhaya
vuttasn). So, they maintain that one present object is in the other (affiasmim
paccuppannarammane affam paccuppannarammam). In other words, one
present object is resulted from the other. Let’s take the example of ‘phasso’
again, the word ‘phasso’ are resulted from ‘phas’ and ‘so’. It can be said that
the sounds ‘phas’ and ‘so’ which are heard at the present, while the word
‘phasso’ is taken as an object by the analytical knowledge of language at the
present moment it arises. Therefore, the sounds ‘phas’ and ‘so’ are in the
present, so is the word ‘phasso’. Other natural terminologies should be
understood in the same manner.

To support the above assertion, the commentaries draw a comparison
between the analytical knowledge of language and the knowledge of divine ear
(dibbasotaniana). The knowledge of divine ear which takes the sound as an
object and is the cause of determining whether it is a human voice or celestial
voice etc., comes to comprehend such is the human voice and such is the
celestial voice, etc. Likewise, the analytical knowledge of language which
takes the sound of natural terminology as an object and is the cause of
determining whether it is a natural terminology or not a natural terminology,
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comes to comprehend such is a natural terminology and such is not a natural
terminology.

Other Salient Facts Related to Niruttipatisambhida

Another aspect of the analytical knowledge of language is that it is able to
understand exactly each and every word related to the ultimate realities, and
then able to express, explain and clarify it. The Patisambhidamagga Atthakatha
makes clear that a possessor of the fourfold analytical knowledge is able to
make known the atthas and dhammas described above to others, whenever he
wishes to do so (param fAdpetukamassa param sandassetum)®. Similar to its
preceding twofold analytical knowledge, the analytical knowledge of language
Is endowed with the special modes of comprehension as pointed out therein.
For example, the Patisambhidamagga, after explaining the analytical
knowledge of attha and dhamma related to the five faculties (pasica indriyani)
as five dhammas and their five respective functions as five atthas, explains the
analytical knowledge of language as follows:

“Pafica dhamme sandassetum byarijananiruttabhilapa, paiica atthe
sandassetum byarijananiruttabhilapa. Annia dhammaniruttiyo, ainia
atthaniruttiyo. Yena fianena imda nand niruttiyo ndtda, teneva nanena
ima nanda niruttiyo patividitati. Tena vuccati— “nituttinanatte panna

niruttipatisambhide rianam”. o7

“There are word, terminology and expression in order to indicate
the five faculties, and there are word, terminology and expression in
order to indicate their five respective functions. The terminologies for
the five faculties are one, and the terminologies for their respective
functions are the other. The knowledge which knows these various
terminologies knows them analytically. Hence it is said: ‘the
understanding of various terminologies is the analytical knowledge of
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language’.
The analytical knowledge of language also understands ‘a wide range of
vocabulary and grammatical forms and nuances’, so that a single dhamma, say
‘phassa’ (contact), can be expressed in various forms such as ‘phasso’
(contact), phusana (being in contact), samphusana (full contact), sam-

phassitattha (contacting well) to bring out its various intrinsic meanings’.%®
Other salient features of niruttipazisambhida are also noteworthy. Like its

preceding knowledge—the analytical knowledge of dhamma—niruttipasisam-
bhida is mundane (lokiya) and pertains to the sense-sphere. The reason for this
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Is that it arises in the four types of sense-sphere wholesome consciousness
associated with knowledge (kamavacarakusalato catiisu fianasampayuttesu
cittuppadesu) and in the four types of sense-sphere inoperative consciousness
associated with knowledge (kamavacarakiriyato catisu fianasampayuttesu
cittuppddesu).69

On the other hand, niruttipazisambhida occurs to Trainers (sekkha) as well
as Non-trainers (asekkha). To Trainers, it arises in the four types of sense-
sphere wholesome consciousness associated with knowledge when they review
terminology (niruttipaccavekkhanakale), taking the sound of terminology as
object. To Non-trainers, however, it takes place in the four types of sense-
sphere inoperative consciousness associated with knowledge when they review
terminology, taking the sound of terminology as object.”

Regarding the quality of its object, niruttipazisambhida is said to have
inferior object (parittarammana), for it takes only the sound of word as object.
As to the time, it has present object (paccuppannarammana), since it makes
only the present sound its object. Concerning the space, niruttipatisambhida
has external object (bahiddharammana), as it makes only the sound its object.”
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CHAPTER 5

ANALYTICAL KNOWLEDGE OF KNOWLEDGE
(PATIBHANAPATISAMBHIDA)

Of the fourfold analytical knowledge, the first threefold analytical
knowledge of result, cause and language has been respectively discussed. The
analytical knowledge being under discussion is the last one in the intended
sequence, and is entitled the analytical knowledge of knowledge (paribhana-
patisambhidd). Like the three preceding chapters in which the first threefold
knowledge has been represented, the present chapter in which the analytical
knowledge of knowledge is being portrayed will be treated with a similar
structure of representation. Accordingly, a general survey of meanings of
‘patibhana’ is conducted to bring about a clear picture of ‘patibhana’ as a
whole, next follows a particular examination of significances of ‘patibhana’
within the scope of patibhanapatisambhida, and then come salient features of
patibhanapatisambhida as a cornerstone of this chapter.

5. 1. General Meanings of ‘Patibhana’

‘Patibhana’ is etymologically a combination of the prefix ‘pasi’ meaning
‘directly’ (pafimukham), the root Vbha meaning ‘to shine’ (dittiyam), and the
neuter noun-forming suffix ‘ana’. In view of that, a Pali definition found in the
Abhidhanappadipika Tika reads: “Parimukham bhanti upatthahanti rieyya
etendti patibhanam™, i.e. “that by which people discern, understand and
comprehend (things) face to face”, that is to say ‘intuition’ or ‘direct insight’.
Nevertheless, this is just an etymological definition; it cannot give an entire
range of meaning to the word.

One of the well known Pali-English Dictionaries, perhaps the best one,
compiles several meanings for the technical term ‘patibhana’ as follows:
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“understanding, illumination, intelligence, readiness or confidence of speech,

promptitude, wit

2 Yet, the term ‘patibhana’ used in different contexts found

in the Pali Canon certainly has a wider range of meaning. The following scan
through the Pali Canonical Texts will precisely pinpoint a specific implication
in each context.

(1) ‘Knowledge of craft’, as in “Tassa dve daraka honti, manjuka pati-
bhaneyyaka®, dakkha...” [V. IIL. 347] i.e. “His two boys are handsome,

possessed of their own knowledge of craft, diligent...”

(2) ‘Knowledge of art’, as in “Civaram sibbitva surattam suparikamma-
katam katva majjhe patibhanacittam® wgthapetva..” [V. 1. 84] i.e.
“Having sewn a robe, dyed it, done primary work on it, and drawn a

painting at the middle of it by his knowledge of art...”
(3) ‘Mere speculation’, as in “ldha, bhikkhave, ekacco samano va brah-

mano va takki hoti vimamsi, so takkapariyahatam vimamsanucaritam
sayam patibhanam® evamaha—:Sassato atta ca loko ca...’” [D. 1. 15]
i.e. “Here, Monks, a certain ascetic or Brahmin is a logician, a
speculator; hammering out by argumentation, following the imagina-
tion, and creating his own speculation, he assumes thus: ‘eternal is the
self, so is the world...””

(4) “Witted reply’, as in “Api caham imani vicitrani paiihapatibhanani®
sotukamo evaham bhavantam Kassapam paccanikam katabbam
amaiifiissam™ [D. 1I. 253] i.e. “And I wanted to hear his eloquent
witted replies to questions, because | thought Venerable Kassapa was
a worthy opponent”.

(5) ‘Inspiration or ideal’, as in “Evam vutte ayasma Sariputto ayasman-
tasm Revatam etadavoca ‘Byakatam kho avuso Revata dyasmata
Anandena yathasakam patibhanam’ [M. 1. 275] i.e. ‘When this was
said, the venerable Sariputta addressed the venerable Revata thus:
“Friend Revata, the venerable Ananda has spoken according to his

. N 7
own inspiration”’.

(6) ‘Prompt knowledge of eloquence’, as in “Etadaggam, bhikkhave,
mama savakanam bhikkhiinam patibhanavantanam yadidam Varngiso”
[A. L. 25] i.e. “Monks, among my noble bhikkhu disciples who are
endowed with prompt knowledge of eloquence, Vangisa is foremost”.

(7) ‘Intuition’, as in “Cattarome bhikkhave kavi. Katame cattaro? Cinta-
kavi sutakavi atthakavi patibhanakavi® [A. 1. 553] i.e. “Monks, these
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are four kinds of poet. What are the four? Poet who composes a poem
after thinking, poet who composes a poem after listening, poet who
composes a poem after considering a meaning, and poet who

composes a poem by intuition”.

(8) ‘Knowledge connected and not connected with cause-and-effect’, as in
“Bhojanam bhikkhave dadamano dayako patiggahakanam pafica
thanani deti. Katamani paiica? Ayum deti, vannam deti, sukham deti,
bhalam deti, pa_tibhdnamg deti” [A. II. 36] i.e. “Monks, a giver who
gives food to those who receive it gives five things to them. What are
the five things? He gives life, he gives beauty, he gives happiness, he
gives strength and he gives knowledge”.

(9) ‘Desire to talk’, as in “...uppanno moho duppasivinodayo, uppannam
pasibhanam™ dupparivinodayam, uppannam gamikacittam duppari-
vinodayam...” [A. 1I. 162-163; V. V. 231] i.e. “...delusion arisen is
difficult to dispel, desire to talk arisen is difficult to dispel, intention to
travel arisen is difficult to dispel...”

(10) ‘Threefold knowledge: knowledge by learning, knowledge by inquiry
and knowledge by attainment’, as in “Pagibhanavati'’ tayo patibhana-
vanto patiyattipatibhanava, paripucchapatibhanava adhigamapati-
bhanava” [MNd. 180-181] i.e. “Possessor of knowledge means
threefold possessor of knowledge, namely, one possessed of
knowledge by learning, one possessed of knowledge by inquiry and
one possessed of knowledge by attainment”.

(11) ‘Threefold analytical knowledge: analytical knowledge of result,
analytical knowledge of cause, and analytical knowledge of language’,
as in “Nanesu ﬁdnam12 patibhanapatisambhida” i.e. “knowledge of
threefold analytical knowledge is the analytical knowledge of
knowledge”.

(12) As an adjective, ‘patibhana’ means ‘evident, easily seen’, as in “Imehi
kho, Punniya, atthahi dhammehi samannagatd ekantapatibhana
Tathagatam dhammadesana hotiti”*® [A. 1IL. 152] i.e. “Endowed with
these eight factors, Punniya, the Tathagata’s Word is absolutely
evident”.

We have just come across the investigation of the meaning of the term
‘patibhana’. The investigation thus informs us that ‘patibhana’ is not only used
as a noun, but also as an adjective. Of the connotations seen above, some viz.
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the number (3) ‘mere speculation’, the number (9) ‘desire to talk’ and the
number (12) ‘evident’ are not found in the Pali-English Dictionary by T.W.
Rhys Davids & William Stede; the rest are comparatively identical in one way
or the other with those found therein, though the former are specifically applied
while the latter more generally. The number (5) ‘inspiration or ideal’ is not
explained in the corresponding commentary, but in accordance with the context

. . - . .. . . 14
mentioned, ‘patibhana’ also can mean ‘intuition, ideal or capacity’ ™.

The investigation also informs us that the term ‘patibhana’ is sometimes
used as ‘patibhapna’ (with a dot under ‘n’) in other versions rather than
Myanmar version. In number (8), for example, ‘patibhanam’ is found as
‘patibhanam’ in Sinhalese version. In other references rather than those given
above, ‘patibhanava’ [Khp. 412, verse 859] is seen as ‘patibhanava’ in Thai
and Roman versions, ‘patibhanena’ [MNd. 52] as ‘patibhanena’ in Sinhalese,
Thai and Cambodian versions, and ‘yuttappasibhano’ [P. 147] as ‘yuttappati-
bhano’ in Thai version.

5. 2. ‘Patibhana’ in the Scope of Pagibhanapatisambhida

As seen above, ‘patibhana’, in some cases, is synonymous with ‘7iana’
(patibhanam vuccati ianampi)™®. This meaning also holds good for ‘pafibhina’
in the case of patibhanapatisambhida.

Obviously, ‘patibhana’, in the scope of patibhanapatisambhida, signifies
‘the knowledge’ taken as object by patibhanapatisambhida, the analytical
knowledge of knowledge. As we have come across, it is said: “7ianesu rianam
pasibhanapatisambhida™*® i.e. “the knowledge of the threefold knowledge of
attha, dhamma and nirutti is the analytical knowledge of knowledge”. The Pali
sentence is so-rendered, because ‘7ianesu’ here is identical with ‘imesu tisu
iianesu’ found in the Mahaniddesa (p. 181), which is further explained in the
Mahaniddesa Atthakatha (p. 298) as ‘atthadhammaniruttisu imesu tisu’. Thus,
‘patibhana’ here means the threefold analytical knowledge of attha, dhamma
and nirutti, which is taken as object by the analytical knowledge of knowledge.

Furthermore, the commentaries'’ offer another interpretation to ‘/i@nesu’,
which stands for ‘patibhana’. According to this interpretation, ‘patibhana’
embraces the fourfold knowledge including the aforesaid threefold and the
analytical knowledge of knowledge itself. The fourth knowledge viz. the
analytical knowledge of knowledge is included, because, according to
Venerable Janakabhivamsa, the analytical knowledge of knowledge, which
arises later, is able to comprehend the analytical knowledge of knowledge,
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which arises earlier.”® In other words, the earlier analytical knowledge of
knowledge can become an object of the later one. Nevertheless, only the
threefold knowledge of attha, dhamma and nirutti, is intended here due to that
the analytical knowledge of knowledge arises solely in the four kinds of
wholesome consciousness and in the four kinds of inoperative consciousness,
which is associated with knowledge and belongs to the sense-sphere.” In
addition, when the threefold knowledge of attha, dhamma and nirutti, is said,
their respective functions (kicca), characteristics (lakkhapa), manifestations
(paccupatthana), proximate causes (padashana) and so on, are also included.?
In brief, ‘patibhana’, in the scope of patibhanapatisambhida, means the
threefold analytical knowledge of attha, dhamma and nirutti, and their
respective function, characteristic, manifestation and proximate cause.

5. 3. Salient Features of Patibhanapatisambhida

As mentioned above, ‘patibhana’ means the threefold knowledge of
dhamma, attha and nirutti, together with their respective functions, characteris-
tics, manifestations and proximate causes; therefore, the knowledge of the
threefold knowledge and their respective functions, characteristic, etc., is called
the analytical knowledge of knowledge (patibhanapatisambhida). With refe-
rence to this, it is said: “it is the knowing that knows thus: ‘this knowledge
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arises taking such object by such function’ (‘ldam ranam idam nama
arammand katva pavattam imind nama kiccena’ jananam)®. This statement
clearly suggests two significant actions undertaken by the analytical knowledge
of knowledge—one is to make the threefold knowledge of attha, dhamma and
nirutti as its objects, and the other to know their corresponding functions,

characteristics, and so on.

Taking Other Kinds of Knowledge as Objects

Concerning the first function, the Mahaniddesa Atthakatha provides a
comprehensible passage as follows:

“Atthadhammaniruttisu imesu tisu sabbatthakananamarammanam
katva paccavekkhantassa tesu tisu fianesu pabhedagatam rianam pati-
bhanapatisambhida*

“When one is reviewing by making the threefold knowledge of
attha, dhamma and nirutti, as objects, then the knowledge that falls
into the category of this threefold knowledge is the analytical

knowledge of knowledge”.
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It is this function that the analytical knowledge of knowledge is called ‘the
knowledge which has knowledge as its object’, ‘rianarammanam ﬁdnam’zs.
Thus, any one of the threefold analytical knowledge of attha, dhamma and
nirutti, which arises comprehending its respective phenomenon, becomes an
object of the analytical knowledge of knowledge spontaneously. In other
words, the analytical knowledge of knowledge occurs penetrating its object,
whether the analytical knowledge of attha, dhamma or nirutti, by way of non-

delusion (asammohavasena)®*.

Knowing the Functions of Other Kinds of Knowledge

Concerning the second function, the function of knowing the function of
the threefold analytical knowledge of attha, dhamma and nirutti, the Vibharga
states: “Yena nanena tani nanani  janati—“‘imani nanani
idamatthajotakdnz’zs”ti” 1.e. “the analytical knowledge of knowledge knows the
threefold analytical knowledge of attha, dhamma and nirutti, thus: ‘this
threefold analytical knowledge decides such and such meaning”. Accurately,
the analytical knowledge of knowledge is able to know the function of another
threefold analytical knowledge in this way: ‘such is the function of such
knowledge; such is the function of such knowledge’.?® In spite of knowing very
well their functions, the analytical knowledge of knowledge is just not able to
perform those functions itself.?’ The following story, which compares the
analytical knowledge of knowledge to the leaned preacher with poor voice,
could make clear the sense.

It was said that there were two bhikkhus, one learnt much (bahussuto), and
the other didn’t (appassuto). Both of them were taught the method of preaching
the Dhamma, and of course, they knew each other very well. The one who
learnt much had a poor voice (mandassaro), whereas the other was endowed
with a fine voice (sarasampanno). The former could not preach the Dhamma
very well due to his poor voice, while the latter could drew great attention of
the audience wherever he preached the Dhamma owing to his excellent voice.
The audience was so satisfied that they said delightedly: ‘According to the way
he preached the Dhamma, he will surely be one who knows the Tipisika by
heart’®®. But, the former argued: ‘It is through hearing the Dhamma that you
will know whether he knows the Tipizaka by heart or not’®. Despite whatever
the former might argue, he was unable to preach the Dhamma to draw great
attention of the audience as his counterpart was.*® Even so, the analytical
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knowledge of knowledge knows the functions of the threefold knowledge of
attha, dnamma and nirutti very well, but it cannot perform those functions.

Other Salient Characteristics of Patibhanapatisambhida

Another aspect of the analytical knowledge of knowledge is that it is, like
its preceding knowledge, endowed with various modes of comprehension. For
that reason, it is capable of effecting the discerning, the explaining and the
defining of the category of the threefold analytical knowledge—the analytical
knowledge of attha, dhamma and nirutti, respectively.** Additionally, the
Patisambhidamagga gives more modes of comprehension such as seeing
diversely, seeing keenly and so on as mentioned in the chapter two. For
illustration, the Patisambhidamagga, after explaining the threefold analytical
knowledge of attha, dhamma and nirutti, with reference to the five faculties
(pafica indriyani), makes clear the analytical knowledge of knowledge as
follows:

“Panicasu dhammesu ndanani, paricasu atthesu nanani, dasasu
niruttisu Aanani. Annani dhammesu fAanani, annani atthesu nanani,
annani niruttisu nanani. Yena nanena ime nand nand nata, teneva
fianena ime nand nand nata patividitati. Tena vuccati—*patibhana-
nanatte pannd patibhanapatisambhide rianam » 32

“There are knowledges of five instances of dhamma, there are
knowledges of five instances of attha, and there are knowledges of ten
instances of language. Knowledges of dhammas are one, knowledges
of atthas are another, and knowledges of languages are still another.
The knowledge which knows these various knowledges knows them
penetratingly. Hence it is said: ‘the understanding of various

knowledges is the analytical knowledge of knowledge”.

As a matter of fact, pasibhanapatisambhida, like its two preceding kinds of
knowledge—dhammapatisambhida and niruttipazisambhida—is mundane
(lokiya) and pertaining to the sense-sphere. The reason is that it arises in the
four types of sense-sphere wholesome consciousness associated with know-
ledge (kamavacarakusalato catiisu nanasampayuttesu cittuppadesu) and in the
four types of sense-sphere inoperative consciousness associated with
knowledge (kamavacarakiriyato catiisu fianasampayuttesu cittuppadesu).>

Alternatively, patibhanapatisambhida occurs to both Trainers (sekkha) and
Non-trainers (asekkha). To Trainers, it happens in the four types of sense-
sphere wholesome consciousness associated with knowledge, taking another
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threefold analytical knowledge as objects, when they review such and such
knowledge (ianam paccavekkhanakale). To Non-trainers, however, it arises in
the four types of sense-sphere inoperative consciousness, taking another
threefold analytical knowledge as objects, when they review such and such
knowledge.**

With respect to conditional relations, patibhanapatisambhida has the Path
as predominance condition (maggadhipati) by way of object predominance
(arammanadhipativasena) when a Noble One reviews dhammapatisambhida
that takes the Path as object (maggananam paccavekkhanakale). When a Noble
One reviews other two Kkinds of knowledge—atthapatisambhida and
niruttipasisambhida—and dhammaparisambhida that takes other phenomena
rather than the Path as objects, then patibhanapatisambhida is not said to have
the Path as predominance condition by way of object predominance.*®

With reference to the quality of its object, patibhanapatisambhida is said to
take inferior object (parittarammana) if a Noble One reviews the knowledge
that has as objects the wholesome, resultant and inoperative phenomena
pertaining to the sense-sphere. Patibhanapatisambhida takes lofty object
(mahaggatarammana), however, if a Noble One reviews the knowledge that
has as objects the wholesome, resultant and inoperative phenomena pertaining
to the fine-material and immaterial sphere. Patibhanapatisambhida takes
boundless object (appamanarammana), though, if a Noble One reviews the
knowledge that has Nibbana, and the wholesome and resultant phenomena
pertaining to the supra-mundane sphere, as objects.*®

Concerning the time of its object, patibhanapatisambhida is said to take a
past object if a Noble One reviews the knowledge that has as object the
wholesome, resultant and inoperative phenomena belonging to the past.
Similarly, it takes a future object or a present object if a Noble One reviews the
knowledge that has as objects the wholesome, resultant and inoperative
phenomena belonging to the future or the present respectively.*’

In connection with the space of its object, patibhanapatisambhida is said to
take external object (bahiddharammana) when a Noble One reviews the
knowledge that has as objects the wholesome, resultant and inoperative
phenomena externally. Likewise, it takes internal object when he reviews the
knowledge that has as object the wholesome, resultant and inoperative
phenomena internally; it takes internal-and-external object when he reviews the
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knowledge that has as objects the wholesome, resultant and inoperative
phenomena internally-and-externally.®
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CHAPTER 6

CAUSES LEADING TO ATTAINMENT AND PURIFICATION OF
CATUPATISAMBHIDA

So far, the fourfold analytical knowledge (catupatisambhida) has been
discussed in detail. As we had come across each kind of knowledge, we might
see somewhere the proximate causes or conditions that cause the fourfold
analytical knowledge to arise. In other words, under the light of dependent
origination from Buddhist perspective, the fourfold analytical knowledge is
conditionally arisen. They do not arise without causes; they arise in conjunction
of necessary causes conventionally called causes leading to attainment.
Moreover, if they have not reached the culmination of purity after arising, they
can be purified by other causes, say, causes conducive to purification. In
practical terms, these causes better deserve another appellation—the way
leading to attainment and purification of catupatisambhida.

6. 1. Causes Leading to Attainment of Catupatisambhida

As we have known, the Vibhanga and Patisambhidamagga are genuine
informative sources where the fourfold analytical knowledge (catuparisam-
bhida) is found in their full exegesis. Unfortunately, no particular method of
practice leading to attainment of the knowledge is described there. The
Visuddhimagga also says there is no single practice or development of
meditation subject which leads to the attainment of the fourfold analytical
knowledge (patisambhidappattiya patiyekko kammatthanabhavananuyogo
nama natthi)*. Nevertheless, the Pathamaparisambhidasutta is of great appeal,
it introduces definite causes conducive to the attainment of catupatisambhida.

The complete mention of the Pa_thamapazisambhiddsuttaz will be described
to elucidate the seven factors or causes that lead to the attainment of the
fourfold analytical knowledge. At one time, the Buddha said:
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“O bhikkhus, a bhikkhu is endowed with seven factors, before long,
he himself, having comprehended, having realized and having entered
the fourfold analytical knowledge, abides therein (Sattahi, bhikkhave,
dhammehi samannagato bhikkhu nacirasseva catasso patisambhidd

sayam abhiifia sacchikatva upasampajja vihareyya). What seven?
Here, O bhikkhus, a bhikkhu:

© Knows correctly thus: ‘this is sluggish state in me’ (‘idam me cetaso
ltnattan’ti yathabhiitam pajanati),

@ Knows correctly the internally constricted mind® thus: ‘there is the
internally constricted mind in me’ (ajjhattam samkhittam va cittam

‘ajjhattam me samkhittam cittan 'ti yathabhiitam pajanati),

© Knows correctly the externally distracted mind” thus: ‘there is the
externally distracted mind in me’ (bahiddha vikkhittam va Ccittam
‘bahiddha me vikkhittam cittan’ti yathabhiitam pajanati),

® To him the feelings that arise, exist and pass away are
comprehensible (tassa vidita vedana uppajjanti, vidita upatthahanti,
vidita abbhattham gacchanti),

© To him the perceptions that arise, exist and pass away are
comprehensible (vidita sanfia uppajjanti, vidita upatthahanti, vidita
abbhatthasm gacchanti),
® To him the thoughts that arise, exist and pass away are
comprehensible (vidita vitakka uppajjanti, vidita upatthahanti, vidita
abbhatthasm gacchanti),
® He clearly perceives, clearly takes a mental note of, wisely
contemplates and penetrates with wisdom the sign® of what is proper,
what is improper, what is inferior, what is superior, what is defiled and
what is purified (sappayasappayesu kho panassa dhammesu
hinappanitesu kanhasukkasappatibhdagesu nimittam suggahitam hoti
sumanasikatam siapadharitam suppagividdham panriaya).

O bhikkhus, a bhikkhu is endowed with these seven factors, before
long he himself, having comprehended, having realized and having

entered upon the fourfold analytical knowledge, abides therein”.

Following this Sutta is the Dutiyapatisambhidasutta where the Buddha also
introduces these very seven factors, and makes sure to his disciples that the
venerable Sariputta being endowed with these seven factors, having
comprehended, having realized and having entered upon the fourfold analytical
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knowledge, abides therein (Sattahi, bhikkhave, dhammehi samannagato Sari-
putto catasso patisambhida sayam abhinind sacchikatva upasampajja viha-
rati)®.

Unexpectedly, the commentary and sub-commentary to these two Suttas
offer very little exposition to the subject-matter, and do not comment on these
seven factors as causes or conditions for the attainment of the fourfold
analytical knowledge. However, it is clear to us that these factors definitely
constitute the method or way leading to the comprehension, realization and
attainment of the fourfold analytical knowledge, or at least they constitute the
indispensable conditions conducive to the goal. One irrefutable reason, which
supports such assertion, is that this is the Buddha’s Word, the most authentic
guideline recorded in the Pali Canon.

On the other hand, it seems that the bhikkhus and the venerable Sariputta,
to whom the Suttas were given, all are endowed with the special qualities
eligible for achieving the fourfold analytical knowledge; the only thing left for
them is to put the method described in the Suttas into practice. Whatever it may
be, the practice in accordance with the Suttas should be the decisive conditions
that give rise to the fourfold analytical knowledge.

Additionally, the Visuddhimagga, though refusing the assertion that there
is the specific practice of meditation subject leading to the attainment of the
fourfold analytical knowledge, explains, “the necessary condition for the
categories of the analytical knowledge is shown by understanding. Depending
on the fulfillment of understanding, one attains the fourfold analytical
knowledge, but not by any other reason™’. Other commentaries® similarly state,
“One who is well-practised in the Abhidhamma Piraka attains the fourfold
analytical knowledge due to the fulfillment of understanding” (Abhidhamme
suppatipanno panidasampadam nissaya catasso patisambhida papunati).

It is important to note here that the Suttas mentioned above is somehow
identical with the Mahasatipatthanasutta from the aspect of being aware of
objects. They both teach how to take mental note of and be fully mindful of
sensations (vedana), mind (citta) and mental states (dhamma), which come into
being, stand and then perish. They also teach to do so with the causes and
conditions of those phenomena and of material qualities, which come into
being, stand and then perish. In brief, these two Suttas served as a cornerstone
of crucial conditions—though not as complete as the description concerning the
method of cultivating awareness-and-comprehension described in the
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Mahdsatzpa_t_thdnasuttag—share with the Mahasatipatthanasutta a common
characteristic, which is the development of insight or understanding. And as
verified by the commentaries, the fulfillment of understanding is a necessary
condition, it is proper to say that understanding or wisdom faculty, but not faith
or concentration faculty, plays the most important role in exercising the
attainment of the fourfold analytical knowledge. Faith faculty and
concentration faculty are predominant in cultivating virtue (sila) and in
developing meditative absorption (jhana) respectively. According to the
Dhammasarngani Atthakatha and Parajika Atthakatha, one who well practises
the moral code (Vinaya) attains the three kinds of knowledge (zisso vijja)™ due
to the perfection of virtue; and one who well trains in Discourses (Sutta) arrives
at the six kinds of knowledge (chalabhiiiiia)’* on account of the
accomplishment of concentration.*?

The fulfillment of understanding (parifiasampatti) here is not concerned
with the practice of mindfulness in the present alone; according to the
Visuddhimagga Mahatika, it is the understanding related to the practice in the
past and to the association with wise teachers, skill in dialects, learning, and
inquiry and so on.*® This will be further discussed in the issue connected with
the conditions conducive to the purification of catuparisambhida.

6. 2. Causes Leading to Purification of Catupatisambhida

As once said above, though the fourfold analytical knowledge has been
attained, they are not the same in different persons from the aspect of purity or
manifestness. A Noble One who has attained the fourfold analytical
knowledge, but not culminated in their most manifest qualities, may purify
them by fulfilling the following conditions.

According to the Visuddhimagga and Vibhasniga Atthakatha, there are five
causes or conditions that determine the quality of the fourfold analytical
knowledge, they are:

@ Adhigama: Attainment

@ Pariyatti: Learning

® Savana: Listening

@ Paripuccha: Questioning, and

® Pubbayoga: Former practice
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‘Attainment’ here means the attainment of Arahatta Path (Arahattappatti).
Similarly, ‘learning’ refers to the learning of the Buddha’s Word (Buddha-
vacanassa pariyapunanam); it is the repeated learning of the Pali Canon.
‘Listening’ is the listening of the Dhamma talks (Dhammasavanam) or of the
exposition of the meaning related to the Pali Canon (tadatthasavanam).
‘Questioning’ here refers to the discussion of difficult words and obscure sense
of some knotty passages found in the Pali Canon and its commentaries.
‘Former practice’ is the practice of meditation undertaken in the dispensations
of former Buddhas (pubbabuddhanam sasane)** or in the past life
(atitabhave)™. And the practice of meditation here refers to the practice of
insight meditation (vipassananuyogo)*® up to the vicinity of the knowledge of
conformity and change-of-lineage (vava anulomam gotrabhusamipam)®’, that
Is to say, up to the knowledge of equanimity towards formations
(sarikharupekkhaiianam)'®, the highest knowledge arising in the cognitive
process of the mundane path.*®

The Vibhanga Afthakatha makes clear that the fourfold analytical know-
ledge becomes manifest when a Noble One attains the Arahatship. Likewise,
they become manifest when he learns the Buddha’s Word, the Pali Canon,
when he listens respectfully to the talks on Dhamma, and when he discusses the
meaning of the Pali he has learned. They also become manifest in one who had
developed insight knowledge in the past.?

Of the five causes mentioned above, the attainment of Arahatship
(adhigama) serves as both the cause for the purification of the fourfold
analytical knowledge in a Stream-Winner (Sotapanna), Once-Returner
(Sakadagami) and Non-Returner (4nagami), and for that in an Arahant as
well.2! The learning of Scriptures (pariyatti), the listening of the Dhamma talks
(dhammasavana) and the discussion of knotty passages in Pali (paripuccha) are
the powerful causes for the analyticity of the fourfold analytical knowledge
only?, but not for the attainment of Arahatship (adhigama)?®; it is the former
practice (pubbayoga) that serves as the powerful cause of the attainment of
Arahatship®. The former practice also serve as the cause of the analyticity, but
not as powerful as it is for the attainment of Arahatship.?

According to the Vibharnga Anurika, ‘former practice’ is the powerful cause
of the attainment of Arahatship, because for the attainment of Arahatship it is a
natural cause (sabhavahetubhavato); whereas it is also the cause, but not
powerful, of the analyticity, because for the analyticity it is not a natural cause
(asabhavahetutaya) i.e. a successive cause (paramparapaccayataya).?® That
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means ‘former practice’ at first serves as a cause for the attainment of
Arahatship, the attainment of Arahatship in turn serves as a cause of the
analyticity. Without the former practice, there will be no attainment of
Arahatship, and without attainment of Arahatship there will be no culmination
of analyticity. Therefore, only when the former practice is combined with the
attainment of Arahatship, it becomes the powerful cause of the analyticity.?’
That is why it is said ‘dvepi ekato hutva patisambhidda upatthambhetva visada
karontiti’® i.e. ‘two of them when combined support the fourfold analytical
knowledge and make them manifest’.

Thus, we have just discussed the five causes leading to the purification of
the fourfold analytical knowledge as given in the Visuddhimagga and Vibhariga
Atthakatha. The following eight conditions are made known in the Visuddhi-
magga, but not in the Vibhanga Atthakatha, and Buddhaghosa Thera in the
Visuddhimagga acknowledges that these conditions are proposed by others, but
not by him. The eight conditions are as follows:

O Pubbayoga: Former practice,
@ Bahusacca: Great erudition,
® Desabhasa: Dialects,

@ Agama: Scriptures,

® Paripuccha: Inquiry,

® Adhigama: Attainment,

@ Garusannissaya: Association with teachers,

Mittasampatti: Acquisition of good friends

‘Former practice’ (pubbayoga) as explained above is the practice up to
the knowledge of equanimity towards formations (Sanikharupekkharniana).
‘Great erudition’ (bahusacca) is the dexterity in some science (satthesu) and
craft (sippayatanesu). The Visuddhimagga Mahatika explains that ‘some
science and craft’ here means some expertise which bring about welfare,
success and faultlessness to beings.?® ‘Dialects’ (desabhdsa) is the proficiency
in the dialects of hundred-and-one kings in the ancient time, especially in the
dialect of Magadha.® ‘Scriptures’ (@gama) here means the mastery of the
Buddha’s Word, even only a chapter of similes (opammavaggamattassapi).
The Visuddhimagga Mahatika (11. 84) makes known that according to some
scholars, ‘a chapter of similes’ (opammavagga) refers to the Chapter of Twin



83

Verses in the Dhammapada (Dhp. 1-20), and as to others, it refers to the Book
of Pairs in the First Fifty Suttas of Majjhima Nikaya (M. Suttas 31-40).
‘Inquiry’ (paripuccha) here infers to the asking and examining of the meaning
of even a stanza.®* ‘Attainment’ (adhigama) here, unlike the aforesaid one,
implies to the state of Stream-Enterer, of Once-Returner, of Non-Returner or of
Arahant.® <Association with teachers’ (garusannissaya) means ‘living with
very learned intelligent teachers’®. And ‘acquisition of good friends’ (mitta-
sampatti) is the getting of friends whose qualifications are similar to those of
teachers.*

It is quite clear to see that the set of five conditions mentioned earlier and
the present set of eight conditions are comparatively different from the aspect
of both quantity and quality. Concerning the aspect of quantity, the condition
‘savana, listening to Dhamma talks’ in the first set is not present in the second;
while the conditions—*‘bahusacca, great erudition’, ‘desabhasa, proficiency in
dialects’, ‘garusannissaya, association with teachers’ and ‘mittasampatti,
acquisition of good friends’—in the second set are not found in the first one.
The condition ‘pariyatti, learning’ in the first set is relatively identical with
‘agama, scriptures’ in the second; and the rest—‘adhigama, attainment’,
‘paripuccha, inquiry’ and ‘pubbayoga, former practice’—exist in both. With
reference to the aspect of quality, the conditions in the first set are more
distinctive than those of the second. For instance, the condition ‘adhigama,
attainment’ in the first set implies to the achievement of Arahatship, the highest
supra-mundane Path, while that in the second infers to any one of the four
Paths.

This comparative investigation eventually suggests that the five conditions
of the first set mentioned in the Visuddhimagga and Vibharnga Atthakatha are
the conditions leading to the purification of the fourfold analytical knowledge,
because they are highly distinctive; whereas the eight conditions of the second
set proposed by other scholars in the Visuddhimagga are the conditions
conducive to the attainment of the knowledge, since they are fairly general.
This assertion is also verified at the very beginning by the same treatises. With
respect to the five conditions in the first set, the Visuddhimagga and Vibharnga
Atthakatha use respectively the phrases ‘paiicahdkarehi visada honti”®® and
‘paficahi karanehi patisambhida visada honti”*®, that mean ‘the five conditions
by which the fourfold analytical knowledge becomes purified’. Whereas, with
reference to the eight conditions in the second set, other scholars in the
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Visuddhimagga use the phrase ‘pasisambhidapaccaya™ i.e. ‘the conditions
(for the attainment) of the fourfold analytical knowledge’.

6. 3. Catupagisambhida and Paccavekkhanafianpa

To those who are informed with the study of vipassanda, the fourfold
analytical knowledge, particularly the analytical knowledge of result (attha-
patisambhida) and the analytical knowledge of cause (dhammaparisambhida),
is likely identical with the reviewing knowledge (paccavekkhanasiana). As a
matter of fact, they have something in common as well as something in diverse.
To see the fact, it is essential to have in mind a brief glimpse of the reviewing
knowledge.

What is called the reviewing knowledge is the reflection undertaken by the
disciples, soon after they attained each of the four supra-mundane Fruitions
(lokuttaraphala). The disciples classified into the three classes of Trainers
(sekkha)—Stream-Enters, Once-Returners and Non-Returners—reflect on the
Path (Magga), Fruition (Phala), Nibbana, defilements abandoned (pahina-
kilesa), and defilements still remaining (avasizhakilesa). The disciples who are
Non-trainers (asekkha), the Arahants, however, reflect on the first four, but not
the last one because they have no more defilement. It is also said that the
Trainers may or may not reflect on the defilements abandoned and those still
remaining. Thus, there are a maximum of nineteen types of reflection: five each
for each class of the Trainers, and four for Arahants.® Each type of reflection
is termed ‘knowledge’, and ‘knowledge’ again is named after the action taken,
hence ‘reflecting knowledge’ or ‘reviewing knowledge’ (paccavekkhanariana).
In others words, there are altogether nineteen types of reviewing knowledge
that have as objects the Path, Fruition, Nibbana and defilements, whether
abandoned or remaining.

The brief glimpse of the reviewing knowledge described above is enough
to give a necessary clue. That the analytical knowledge of result taking the
Fruition, Nibbana and unwholesome phenomena as objects, and the reviewing
knowledge taking also the Fruition, Nibbana and defilements as objects, have
two things in common. Firstly, they have the same objects as aforesaid.
Secondly, they arise only in Noble Ones (Ariya) both Sekkha and Asekkha, not
in worldlings (puthujjana). Nevertheless, they also have something diverse that
is, the reviewing knowledge taking Nibbana as object arises only in the four
sense-sphere wholesome cittas and four sense-sphere inoperative cittas, which
are associated with knowledge, whereas the analytical knowledge of result



85

taking the same object arises in both those cittas and the four-path and four-
fruition cittas (catiisu maggesu catiisu phalesu ca uppajjati)®®.

Similarly, the analytical knowledge of cause making the Path its object and
the reviewing knowledge making the same its object have two things in
common. One is, they have the same object, and they arise only in Noble Ones
(Sekkha and Asekkha), but not in worldlings; and the other is, they both occur
in the four sense-sphere wholesome cittas and four sense-sphere inoperative
cittas, which are associated with knowledge.
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NOTES

Yvsm. 1. 72-73
ZAL 1. 422

¥ “The internally constricted mind is the mind with sloth-and-torpor” (Ajjhattam samkhittam
nama thinamiddhanugatam) [AA. 111. 163]

* “The externally distracted mind is the mind distracted by five kinds of sense-pleasure”
(Bahiddha vikkhittam nama paiicasu kamagunesu vikkhittam) [AA. 111. 163]

® “The sign means the cause” (Nimittanzi karanam) [AA. 111, 163]

®A.II. 423

" “Pafifiaya patisambhidapabhedassa upanissayo pakdsito hoti. Pafiiidsampattifihi nissaya
catasso patisambhida papunati” [Vsm. 1. 5]

8 DhsA. 24-25; DA. 1. 22; VA. . 20

°D. Il. 230f; M. 1. 69f

vijia” [D. 111 184]

1 |ddhividhafiana (knowledge of magical power), dibbasotaiiana (knowledge of divine ear),
cetopariyaniana (knowledge of the minds of others), pubbenivasanussatiiiana (knowledge
of remembrance of past existences), dibbacakkhuiiana (knowledge of divine eye) and
asavakkhayanana (knowledge of extinction of cankers) [D. I. 73f]

2 DhsA. 24-25; VA. |. 20

BVsmT. 1. 19

“vsm. I1. 72

' VVbhA. 372

o vsm. I1. 72

" Ibid.

B\v/smT. I1. 84

¥ VbhA. 372; Vsm. Il. 72; VsmT. II. 84

20VbhA. 372

L VbhMIt. 193; VsmT. 1. 84-85

22 «“Pgbhedasseva balavakaranani” [VbhA. 373]

2 “Pariyattivadinam adhigamassa balavapaccayattabhavam™ [VbhMIt. 193]
? \/bhA. 373

% Ibid.

2 VbhAnut. 194

27 «pdhigamasahitoyeva pubbayogo pabhedassa balavapaccayo” [VbhAnut. 194]
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2 \/bhA. 373

2 “Satthesiiti anavajjesu sattanam hitasukhavahesu ganthesu. Tatha sippayatanesiti etthapi”
[VsmT. Il. 84]

% “Desabhdsa nama ekasatavoharakusalatd. Visesena pana Magadhike kosallam” [Vsm. IL
72]; “Pubbakale ekasatarajinam desabhasa ekasatavohar@” [VsmT. 1l. 84]

3 “Ekagathdyapi atthavinicchayapucchanam”™ [Vsm. 11. 72]
2 “Adhigamo nama Sotapannata va ...pe... Arahattam va”

% Bhikkhu Nanamoli (trans.), The Path of Purification, p. 488

“vsm. 1. 72
% bid.
% VbhA. 372
vsm. 1. 72
% |bid.

% v/bhA. 319



CONCLUSION

In reviewing the foregoing process of representation, we would have in
view the following:

The key word ‘patisambhida’ has a dual connotation. On the one hand, it
signifies the analytical nature of the knowledge; and on the other hand, it refers
to the knowledge that knows different categories of phenomena, such as the
categories of resultant phenomena, categories of causative phenomena, and so
on.

Concerning the analytical knowledge of result (atthaparisambhida), it is
the knowledge that comprehends analytically the five categories of resultant
phenomena, namely, ‘whatever conditionally produced’ (yamkifici paccaya-
samuppanna), ‘unconditioned state’ (Nibbana), ‘meaning of the Buddha’s
Word’ (bhasitattha), ‘resultant’ (vipaka) and ‘inoperative’ (kiriya) phenomena.
Alternatively, the analytical knowledge of result is the knowledge that
comprehends the three categories of resultant phenomena, namely, ‘result
being born’ (nibbattetabbo attho), ‘result being attained’ (pattabbo attho) and
‘result being known’ (fi@gpetabbo attho).

Similarly, the analytical knowledge of cause (dhammapatisambhida) is the
knowledge that comprehends analytically the five categories of causative
phenomena, namely, ‘whatever cause that produces result’” (yo koci phala-
nibbattako hetu) ‘Noble Path’ (Ariyamagga), ‘the Buddha’s Word’ (bAasita),
‘wholesome phenomena’ (kusala) and ‘unwholesome phenomena’ (akusala).
Alternatively, the analytical knowledge of cause is the knowledge that
analytically comprehends the three categories of causative phenomena, namely,
‘cause that produces’ (nibbattako hetu), ‘cause that makes known’ (7iapako
hetu) and ‘cause that leads to’ (sampapako hetu).

Thus, the Commentaries and Sub-commentaries classify those phenomena
such as the four noble truths, the dependent origination and so on, which are
described in the Canonical Texts, and which are comprehended by the
analytical knowledge of result and the analytical knowledge of cause, into
different categories belonging to result and cause respectively. Accordingly,



89

there are various kinds of analytical knowledge of result, so are there various
kinds of analytical knowledge of cause. Each of them in the same kind may not
be the same from the aspect of object, purity and person in whom it arises. For
example, the analytical knowledge of cause, which arises taking the Path as
object in a Stream-Enterer (Sotapanna) is not the same as the analytical
knowledge of cause, which arises taking the Path as object in a Once-Returner
(Sakadagami). This is because the Path in the Stream-Enterer and that in the
Once-Returner are diverse. For another example, the analytical knowledge of
cause, which arises taking wholesome phenomena in one Non-Returner and the
analytical knowledge, which arises taking the same wholesome phenomena in
another Non-Returner is not the same. This is because the two kinds of
knowledge are different from the aspect of purity or analyticity in different
persons.

With respect to the analytical knowledge of language (niruttipazisambhi-
da), it is perhaps the most intricate to explain. The ambiguity lies in the
technical term ‘dhammanirutti’, especially ‘dhamma’. The Commentaries and
Sub-commentaries comment on this term in an evolutional process. At first,
‘dhammanirutti’ is commented as ‘sabhavanirutti’ literally translated as
‘natural terminology’, next as ‘aviparitanirutti’ ‘terminology which is not
changed’, then as ‘abyabhicari vohdro’ ‘actual vocabulary’, which is always
connected with the understanding of such and such meaning, and then as
‘Magadhabhasa’ ‘Magadha dialect or Pali language’.

Nevertheless, the final generalization of the study has revealed two
dimensions of ‘dhammanirutti’. On the one hand, it refers to ‘grammatically
correct terminology’; on the other hand, to ‘terminology related to ultimate
realities’ in Magadha dialect. Thus, the analytical knowledge of language has
the function to understand the grammatically correct terminology of ultimate
realities in Mdagadha language, the stereotype of Pali language nowadays. The
ultimate realities are nothing but those atthas and dhammas comprehended by
the foregoing analytical knowledge of attha and of dhamma respectively. In
other words, the analytical knowledge of language knows the grammatically
correct terminology of consciousness (citta), mental concomitants (cetasika),
material qualities (riipa) and Nibbana as the four types of ultimate realities in
Buddhism, in Pali language.

Relating to the analytical knowledge of knowledge (patibhanapatisambhi-
da), it is the knowledge of the foregoing threefold analytical knowledge—the
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analytical knowledge of result, of cause and of language. It takes them as
objects; and at the same time, it also understands their respective functions.

In conclusion of this thesis, there are three points noteworthy to highlight.
Firstly, the fourfold analytical knowledge is distinctive, profound, vyet
attainable by practising the correct method shown by the Buddha and his
distinguished disciples. The Buddha himself and his noble disciples, as
recorded in the most authentic Pa/i Canon, are clearly an embodiment of these
kinds of knowledge.

Secondly, the fourfold analytical knowledge, though endowed with various
categories, forms an inseparable set of knowledge as the whole. The Buddha
and his noble disciples who attain these kinds of knowledge attain them
altogether. In other words, the analytical knowledge of cause is related to the
analytical knowledge of result and vice versa just like cause to result and word
to meaning; likewise, the analytical knowledge of language is related to those
of result and cause by means of terminology, expression, explanation and
interpretation. The analytical knowledge of knowledge may then be compared
to a wise overseer of its preceding ones; it clearly knows them and their
functions by the state of non-delusion. Thus, of the fourfold analytical
knowledge, it is the analytical knowledge of knowledge that depicts the
liberated and enlightened characteristics of Buddhism—non-attachment and
non-delusion

Finally, the path to attaining the fourfold analytical knowledge had been
revealed by the Buddha and his Noble Disciples; the rest is on our side. It is our
own choice to tread the path, for the Buddha is just the path discoverer. Once,
the Master said in the Dhammapada:

“Tumhehi kiccamatappam, akkhataro Tathagata...” [Dhp. 276]
“You yourself should strive to practise;
The Buddhas only teach the way...”
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