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A SHORT BIOGRAPHY OF THE

Born in 1896 at Pyawbwe in Central Burma, Ven. Sayadaw U
Thittila (Setthila) spent much of his early childhood in and about
the monasteries. At the age of 15 he became a Samanera under
Ven. U Kavinda of Padigon, and was ordained Bhikkhu at the age
of 20 under the preceptorship of Ven. Adiccavamsa. As the result
of standing first of all students in Burma, in Pali, Buddhist
Philosophy and Literature in the 1918 Government Examinations
for Bhikkhus, the Government conferred upon him the title of
Pathamakyaw. Later at the age of 25 he passed the ancient
Mandalay Examinations in accordance with the traditional line of
teachers, thereby gaining the title Abhivamsapariyattisasanahi-
tadhammacariya. Subsequent to this he was a teacher and lecturer
at the Ashin Adiccavamsa Monastery for 12 years. Later he spent
some years lecturing in Ceylon and India, then 1n 1938 came to
England where he continued to teach and write until 1952. In that
year he returned to Burma having been appointed lecturer in
Buddhist Philosophy (Abhidhamma) at Rangoon University, and
fulfilled that post for 8 years. In 1956 the Burmese Government
conferred upon him the title Aggamahapandita for his services to
the Dhamma. Since then he has lectured extensively in America,
Australia and England.
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EDITOR’S FOREWORD

Long years ago I had hoped Vibhanga would have been translated
by an esteemed scholar in Ceylon. As it turned out, however, the
pressure of his academic duties combined with his increasing in-
terest in other fields of Ancient Indian study led to the frustration
of my hopes. Later, I came to realize that any satisfactory transla-
tion of Vibhanga from Pali into English would demand almost
full-time attention on the part of the translator. This will become
apparent to those who read, as is essential, the Translator’s Preface
to this present volume and the Introduction. For now, with the
Book of Analysis, and after waiting for more than a quarter of a
century for a translation of Vibhanga, I have the very great pleasure
of introducing (though it may be hardly necessary) Sayadaw U
Thittila, Pathamakyaw Aggamahipandita, to our ever expanding
number of readers, especially to those who are so anxious to study
Abhidhamma which, in this connexion, must be taken to mean the
first three books of this Collection: Dhammasangani, Vibharnga
and Dhatukatha (see Introduction).

That the Pali Text Society is able to add this faithfully executed
work of much complexity to its Translation Series seems little
short of the wonderful and marvellous, acchariya abbhuta. There-
fore, together with the satisfaction of furnishing its publications
with another Abhidhamma translation, the Society has the further
honour of adding the venerated name of another Burmese Sayadaw
to its list of Abhidhamma translators. I'or the care, lavishly and
minutely bestowed on the translation of this volume, for its clarity
of language, its scrupulous precision and consistency throughout,
for its triumph over the difficulties of finding suitable English
equivalents for the abounding technical terms, for its refusal to
flinch before any obscurities there may be in the Pali, and for much
else besides, every student of Abhidhamma will be profoundly
grateful to Sayadaw U Thittila and his little band of helpers.

This translation together with that of Dhatukatha (Discourse on
Elements) go far to show that this portion of the Abhidhamma-
pitaka is not only possible of comprehension, but is possessed of a

living and immediate concern to students in the Western world
1* 1X
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where but a few decades ago it was regarded as ununderstandable
and virtually devoid of meaning. Now 1t shines forth in all its
penetrating and practical detail, opening one more door of the rich
storechouse of Ancient Indian wisdom to the English-speaking
world. The result of a close and concentrated analysis, ascribed to
the Buddha, Vibhanga is a teaching directed primarily to the eluci-
dation of that otherwise most intractable subject: the workings of
the mind of man. Its aim is that each man, profiting from its
guidance, may find for himself the way to the supreme goal:
Tumhehi kiccam atappam, akkhatiaro Tathagata, “Yours is the
ardour for the task, Tathagatas are showers (Dh. 276) of the way to
free oneself from Mara’s bondage’ (DhA. 111. 404). And “Therein,
what 1s ardour ? That which is the arousing of mental energy, toil-
ing, endeavour, aspiring, effort, zeal, perseverance, vigour, sta-
bility, unfaltering endeavour, not relinquishing wish, not relin-
quishing the task, firm hold of the task, energy, controlling faculty
of energy, power of energy, right effort’” (Vbh. 194).

IL.ondon, 1969 I. B. Horner



TRANSLATOR’S PREFACE

Throughout history mankind has continually invented philosophies.
By means of these he has attempted to explain the reason for his
existence. Stimulated by his strong desire to continue to exist after
death in this world he has succeeded in devising many different
religious or philosophical systems. With these ideas he has tried to
satisfy himself that there will be a next world to go to, and in order
to support his views he produces arguments or speaks of revelations.
In spite of these it can be seen that it is his craving (tanha) for
further existence that makes him believe so strongly in the i1deas
he himself has invented. His craving is often strengthened by the
alternative theory that death is the absolute end (uccheda ditthi),
and in order that there may be something to continue on from one
life to another he says there is a soul or spirit (sakkaya ditthi) which
1s eternal (sassata ditthi). In this way he satisfies himself that
when the body breaks up after death, and consciousness does not
seem to exist, there will still be a mysterious spark of life which will
continue onwards.

The Buddha being aware of all these ideas and theories realized
the suffering men caused themselves because of their craving. He
therefore sought to discover the absolute truth so as to disclose
the real facts of existence and how suffering (dukkha) could be
overcome. The way in which bodily and mental discomfort in one
form or another 1s always present was understood by many people.
The fact that everything is constantly subject to change (anicca)
could also clearly be seen; however, if this impermanence was
universal then how could the so-called soul be eternal and un-
changing? This was a question which needed to be answered.

Putting on one side all theories and ideas about the nature of
mankind the Buddha saw that a being consisted of two things
only. The first of these was material quality (rGpa), the second
mental qualities (nama). He also saw that the mental qualities
had four quite difterent aspects, that is—feelings (vedana), percep-

Mt My

tions (safifia), mental concomitants (sankhara) and consciousness

X1
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(vififdna). Altogether, therefore, only five distinct features could
be said to constitute a being. Also it could be seen that each of
these was subject to continual change. Was it a soul that caused
these changing aggregates to cling together in such a way that the
idea of I, self and separate entity arose. The Buddha saw that 1t
was activity (kamma) in the form of volition (cetana) based on
craving (tanha) which bound these aggregates together. Accordingly
it was clear that the idea of a separate soul was not necessary, at
least during the present life. But what of a future life? As the result
of deep consideration of this question the Buddha was able to
reconstruct the way in which each of these changing aggregates
behaved and reacted with each other. He found that they came to be
and passed away in accordance with the fixed laws of the system
of Dependent Origination (Paticcasamuppada). In this the idea of
a soul was quite unnecessary and the real “creator’ was craving
(tanha) based on ignorance (avija). The Buddha was therefore
able to say that the whole process of existence, past, future and
present occurred strictly in accordance with laws, without the
need for a soul or even a creator god.

It was during the weeks immediately following his enlighten-
ment that the Buddha considered these deep problems. He analysed
them with the very developed faculties of wisdom and penetration
such as only a Fully Enlightened One possesses; also according to
tradition it was at this time that he evolved the whole system of
analysis which we now know as Abhidhamma. There 1s no need
whatsoever to doubt the truth of this tradition because by examin-
ing carefully the Discourses of the Buddha it can readily be seen
that his teaching i1s built firmly on the basis of his analytical
thought of that period.

The many theories of existence and life after death which man
had thought about up to that time were such that they could be
spoken of in fairly general and inexact language. On the other
hand the explanations of the Buddha being deep, complicated and
profound statements of causal relationships could only be expres-
sed by using exact terms and reasoning. Throughout the long
period of teaching which followed his enlightenment the Buddha
always spoke 1n simple language, but in doing so he gave to his
words precise meanings so that they could be used to explain
things 1n absolute terms as quite distinct from the common usage
of conceptual existence. Abhidhamma, therefore, is this highly
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analytical and exact aspect of the Buddha’s teaching on which his
day to day discourses were based. These discourses were always
given in a way best suited to the persons addressed, and according
to tradition were committed to memory by Ven. Ananda. Tradition
also says that it was Ven. Sariputta who arranged the many
classifications of Abhidhamma in their present form. Again 1t may
be emphasized that there is no sound reason for doubting these
traditions, for only disciples of very particular ability and in
close association with the Buddha could possibly have collected
and arranged his teachings so well.

From what has been said it can be seen that it 1s necessary to
study Abhidhamma philosophy in order to gain a proper under-
standing of the Buddha’s teachings. Far from its being a later
addition to the Tipitaka it is the earliest product of the Buddha’s
thought immediately following his enlightenment. The teaching
given by the Buddha for 45 years was always concerned with the
practical approach to the ‘Cessation of Suffering’. Nevertheless,
whatever he said should be done was always based on the careful
analysis of mind and matter into their absolute components or on
the systems of Causal Relationships and Dependent Origination.
Only 1n the Abhidhamma books are these explained fully.

This present volume, Vibhanga, explains 18 of these important
matters 1n analytical detail. It follows a particular plan but 1s
arranged in such a way that it shows how the categories enumerated
in Dhammasangani are to be applied. It i1s a book of very great
importance to the understanding of much that the Buddha
speaks of in the Suttapitaka, and a knowledge of i1t together with
Dhammasangani is essential before Dhatukatha and the remaining
volumes of the Abhidhammapitaka can be understood properly.

I am much indebted to my great Abhidhamma student friends,
Mr. & Mrs. Iggleden—who in fact invited me to translate this
book, Vibhanga, from the original Pali into English—for all the
assistance given me, the interest taken in it, the valuable sugges-
tions they made and for reading through the manuscript. As I
translated 1t while staying with them in their own home at
Waltham St. Lawrence, England, they were always available for
my assistance.

I am particularly most grateful to Mr. Iggleden for writing the
introduction, and to Mrs. Iggleden for typing the entire manu-
sCript.
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Finally I am deeply thankful to Dr. I. B. Horner, President
of The Pali1 Text Society, for her valuable advice and encourage-
ment in my translating the book.

Rangoon, 1969 U Thaittila



INTRODUCTION

In writing an introduction to this volume an attempt has been
made to try to rectify the impression that seems to exist in the
minds of many as to the nature of Abhidhamma teaching. It has
been criticized as being dry, barren and scholastic, that 1t lacks
interest and is of little practical value; in one well known work it
was even referred to as, ‘““a valley of dry bones”.

To speak thus is to take an extremely superficial view of a very
large and important section of the whole Buddhist Tipitaka, for
it 1s in fact only by a knowledge of this very Abhidhamma teaching,
detailed in the Abhidhamma Pitaka and its Commentaries, that
even the Discourses of the Buddha, 1.e., the Sutta Pitaka, can be
understood in their full and proper meaning. The language of the
Suttas, or Discourses, i1s often on first reading almost disarmingly
simple; the Buddha, however, when he spoke, weighed carefully
the meaning and implication of everything he said, for he had on
so many occasions to discuss matters with other teachers of high
moral and philosophical accomplishment in which the scope and
implication of even a single word could be of the greatest signi-
ficance.

There 1s no need, therefore, to make any attempt to “‘justify”
the Abhidhamma books, they stand firmly and squarely on their
own ground, both in tradition and content, as the basis and proper
foundation upon which a correct knowledge and understanding
of the Buddha’s Teaching is built.

To say this, though, is not to imply that these Abhidhamma
books are simple to read, or that the knowledge they impart is
easy to asstmilate. Admittedly, it 1s as difficult as it is extensive,
but to those who wish to discover what lies behind the more
usually read portions of the Tipitaka there is a mine of really
interesting, deeply instructive and systematically arranged
material. This, when studied not for its scholastic worth alone but
with the proper and intended purpose that its fruits should be used
to penetrate to the very core of the Buddha’s Teaching—i.e., his
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Teaching in terms of ultimates, Abhidhamma,—is absorbing and
rewarding to the highest degree.

As this volume is a translation from the original Pali Text of
Vibhanga into English, it is clearly intended in the first place for
those who are unable to read it in its original language or to refer
to its Commentary. It was therefore considered that the most
useful type of introduction would be one in which something
was said about each separate chapter in the nature of explana-
tion, and to show where possible in the space available that this
is not just a book of theory but the record of practical investiga-
tion into the manner in which a being functions, to what
difficulties he 1s subject and the proper mode of practice for
his release from suffering. The aim is also to form a general
picture of the whole work to show why this particular collec-
tion of subjects in this particular order was included in this
volume. In the absence of a translation of the Commentary
there was also perhaps a need to explain just a little of what 1s
implied by the somewhat terse sentences and word definitions of
the original.

Ideally, each volume of the Abhidhamma Pitaka should be
studied in proper order and in detail, under a skilled teacher, so
that a comprehensive knowledge of the whole Buddhadhamma 1s
gained. This i1s not easily achieved, but it is hoped that this
introduction will throw some light on the fact that the so-called
““valley of dry bones” 1s no skeleton, that it is by no means a dead
thing but one that is very much alive and 1s indeed the very firm
and sure foundation upon which the Buddha’s extremely active
and practical teaching is based.

The Abhidhamma Pitaka, the third section of the Pal Tipitaka,
consists of seven books. The first three of these, viz., Dhammasan-
gani, Vibhanga and Dhatukatha, form a closely integrated group
of fundamental importance to the correct understanding  and
interpretation of the teachings of the Buddha.

The first of these volumes to be translated into English was
Dhammasangani. This was done by Mrs. C. A. F. Rhys Davids
in 1904 under the title, ‘ Buddhist Psychological Ethics’. The third
volume, Dhatukatha, was translated in 1962 in this present
series under the title, ‘Discourse on Elements’, by Ven. Sayadaw
U Narada, a well known lecturer and teacher of Abhidhamma in
Rangoon. The second volume, Vibhanga, i1s the subject of this
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present translation, and it is perhaps fitting that its relationship to
these other two works should be explained.

It has been said elsewhere that Vibhanga 1s virtually a rearrange-
ment of the material already stated in Dhammasangani. If this
were so then its existence as a separate book would not be justifiable,
it must therefore be assumed, as also it 1s a fact, that the contents
of Vibhanga although related in certain direct ways to Dhamma-
sangani is separate from it and deals with matters not included in it.

First it is necessary to explain briefly what is the purpose of
Dhammasangani. In the English translation it 1s known as,
‘Buddhist Psychological Ethics’, this however is not a translation
of its title but more a guide to the nature of much of its mode of
expression, it is more nearly rendered by, ‘Compilation of States’.
The main body of the work deals with the enumeration and
definition of the various methods, in groups of three (Tika) and
in groups of two (Duka), by which the whole analytical teaching of
the Buddha may be expressed in accordance with his different
modes of analysis. Thus to quote the first of the Triplets, 1t
defines in detail good states (kusaladhamma), bad states (akusalad-
hamma), neither good nor bad states (abyakatadhamma). Then
follow a further 21 Triplets of which the final defines states
visible and impingent (sanidassanasappatighadhamma), states not
visible but 1mpingent (anidassanasappatighadhamma), states
not visible and not impingent (anidassanappatighadhamma). It
should here be mentioned that the term ‘states’ (dhamma) is used
in perhaps a broader sense than is usual in English, for not only
does 1t refer for example to discrete states of consciousness whose
individual classification depends on appropriately associated
mental concomitants (cetasika), but also to those same mental
concomitants themselves. Moreover, material quality (riipa), the
four great essentials (mahabhiita), the dependent material qualities
(upadaya riipa) and even Nibbana (asankhata dhamma) are
included within this term.

Discussion of these 22 Triplets constitutes nearly three quarters
of the whole volume, and most of the remainder defines in detail
the one hundred Couplets of which the first 1s, ‘‘States that are
roots (hetudhamma)”’, ““ States that are not roots (na hetudhamma)’’
and the last, ““ States that are cause of bewailing (saranadhamma)”,
““States that are not cause of bewailing (aranadhamma)”’.

This compilation of Triplets and Couplets, together with
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certain other matters contained in Dhammasangani, gives a bare
statement with definitions of what it is necessary to be familiar
with in order to gain a full and proper understanding of what 1s
implied in the more general statements made by the Buddha 1n
the course of his teaching.

There were, however, a number of topics to which the Buddha
devoted particular attention in some of his discourses, to which
could be afforded a special degree of further analysis to demon-
strate that whereas a general statement of a subject could be made
that was a perfect and correct statement in itself, further inquiry
into that subject would show that in the light of other statements
made by him the Buddha could demonstrate that statement of
general truth to be also one of particular truth.

Vibhanga deals specifically with a number of these topics,
showing in some both the method of analysis and the definitions
used by the Buddha in general discourses (Suttantabhajaniya)
and the technical analysis and definitions (Abhidhammabhajaniya)
used when the same matter was discussed from a strictly philoso-
phical aspect. Coupled with this there is in a large number of the
chapters a special section entitled Interrogation (Pafihapucchaka),
which shows in detail how each of the special terms used are to be
defined within the framework of Triplets and Couplets previously
enumerated in Dhammasangani.

It should always be remembered that at the time of the Buddha,
India stood at a very high level of civilization, and that its philo-
sophers were specialists to a supreme degree in matters of analysis,
logic and argument. The Buddha, therefore, in the course of his
forty-five years of teaching, was called upon not only to give
discourses to general audiences of lay people, but to show to philo-
sophers of the highest standard of learning and ability that the
views they held were capable of being disproved in accordance with
strict philosophical analysis. The terminology he used, therefore,
needed to be precise in statement, exact in definition and capable
of being expressed within whatever framework of classification it
was necessary to use to show what was Right View (Sammaditthi),
and what was False View (Micchaditthi). Abhidhamma books show
these methods of classification as determined by the Buddha and
used by him to demonstrate both generally and in analytical ex-
actitude the profundity of truth in the whole of his teaching.

'The title chosen for this translation is, “ The Book of Analysis”’,
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as being a translation of the term Vibhangappakarana. The work
itself is divided into eighteen chapters, each of which 1s called a
vibhanga, or analysis. Thus the opening chapter entitled, “Analysis
of the Aggregates” deals exhaustively with each of the five
aggregates (khandha), explaining the extent and limitation of the
various aspects into which each individual term is analysed. The
Buddha in his method of teaching would never permit of loose
thinking. If, in accordance with the Buddha’s exhortation, one 1s
to be mindful of and examine with detachment the constituent
parts of the body or the rising and passing away of conscious
states, such examination must be done thoroughly so that the
exact structure of those states may be understood and eventually
their true nature comprehended.

As to the mode of translation employed, attempt has been made
to give as literal a rendering of the Pal1 as the grammatical structure
of English will allow, and to include in each sentence equivalents
for every word of importance in the corresponding passage of the
original. To achieve this, style has in many cases had to be
sacrificed in order that the more terse manner of the original may
be sustained. It has also frequently been found necessary to employ
phrases of a more or less explanatory nature as translations of
otherwise single Pali terms. This has been done where a purely
literal rendering could easily obscure the proper meaning. It 1s
hoped that the index to this work will indicate where this has had
to be done.

On first examining the chapters in Vibhanga it is not easy to
see the reason behind the order in which they are placed; 1if,
however, the two works Dhammasangani and Vibhanga are
considered together, a general plan does emerge. In Dhammasan-
gani the aim has been to compile and to classify under particular
group headings the various states (dhamma) comprising all mental
and material conditions. The outline of this universal system of
classification exists as the matika of Dhammasangani, and it is
the explanation of this matika—or matrix—that is the purpose of
Dhammasangani. In Vibhanga the field of research in narrowed
to particular topics, but the same basis of analysis 1s retained as an
important aspect of every subject to which it 1s applied.

When making a survey of Vibhanga it will be seen that there

are eighteen separate chapters some of which possess three main
sections, Viz.,
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‘“ Analysis According to the Discourses’’ ‘‘Analysis According
to Abhidhamma’’ and “‘Interrogation’™,

while others contain only two main sections, viz.,

‘““Analysis According to Abhidhamma” and “Interrogation”,

or, alternatively,

“Analysis According to the Discourses” and Analysis
According to Abhidhamma”.

Finally, certain vibhangas have none of these particular sectional
divisions, but adopt either numerical or subject headings.
Examination of the distribution of these chapter structures
gives a first clue to the reason for their order, and shows that they
are divided into groups which commence with chapters having
three main sub-divisions, and ending where appropriate either
with two main sections or with chapters possessing their own
special internal structure.

On this basis the complete work separates into three major
divisions as follows:

Division 1
Vibhangas 14 inclusive, each having three modes of analysis:
1.e., Discourses, Abhidhamma and Interrogation.

Vibhanga 5 having two modes of analysis: i.e., Abhidhamma
and Interrogation.
Vibhanga 6 having two modes of analysis: 1.e., Discourses
and Abhidhamma.

Division 2
Vibhangas 7-13 inclusive, each having the three modes of
analysis: 1.e., Discourses, Abhidhamma and Interrogation.
Vibhanga 14 having two modes of analysis: i.e., Abhidhamma
and Interrogation.

Division 3 ’
Vibhanga 15 having the three modes of analysis: 1.e., Discourses,
Abhidhamma and Interrogation.

Vibhangas 16-18 inclusive, which have either purely numerical
or subject sub-divisions.

The first major division deals with the mental and material
structure of beings, and shows two invariable processes to which
beings are always subject, viz., suffering and dependent origination.
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The second division deals with the various aspects of skilful
practice which release beings from those processes.

The third major division forms in some respects an appendix
to the other two, in that it analyses subjects which though imphecit
in them yet need further expansion and are not so readily dealt
with in the manner of the earlier divisions.

In connection with the relationship between Dhammasangani,
Vibhanga and Dhatukatha, it should here be added that although
Vibhanga devotes an entire section to analysis of the elements
(dhatu) the subject is of itself of such an intricate and far reaching
nature that the Buddha gave particular and detailed attention to
its technicalities. It 1s this great expansion of the analysis of elements
that bears the title Dhatukatha, and forms the third volume of this
important trilogy.

(1) ANALYSIS OF THE AGGREGATES
(KHANDHAVIBHANGA).

Returning now to the first major division consisting of six
vibhangas which deal with the mental/material structure of
beings, together with the conditions and forces to which they are
subject. According to the teaching expounded by the Buddha,
beings, so-called, no matter to which plane of existence they belong,
are not possessed of any permanent identity, individuality, self,
soul or spirit, but are to be considered only as temporary manifes-
tations of several constituents or aggregates which in themselves
though constantly changing nevertheless show continuity of
process. Thus, although the expression ‘rebirth’ is frequently
used, it 1s not to be understood that the same being from one
existence 1s reborn into a future existence by virtue of there
being a soul or spirit as the factor providing inherent continuity.
It 1s that, after a period during which a group of aggregates have
exhibited their continuity of process in mutual association, they
separate; and, according to their several qualities at the moment
of separation, associate again with other appropriate aggregates
to produce in a perfectly automatic way a new being, which,
although having no direct relationship to its predecessor, by way
of a permanent unchanging soul or spirit, is nevertheless the
direct outcome of resultants of the activities of that predecessor,
and so on. From this very cursory statement of the process of
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serial existence it is to be appreciated that while this current of
constant change takes place there is, by definition, no stability of
any kind, and that a so-called being of such structure cannot be
regarded as steady, reliable, peaceful, permanent, not subject to
change, not subject to ageing, death, sorrow, lamentation,
physical pain, mental pain or despair.

The first vibhanga, Analysis of the Aggregates (Khandha-
vibhanga) illustrates in detail the nature of the fivefold primary
analysis of a being. One of its purposes is to show to those who
may accept the idea of the existence of a soul or spirit as a consti-
tuent part of a being that such a concept is unnecessary to the
understanding of the structural nature of beings. It is to show that
whatever may be observed or formulated from the behaviour of
beings, either in general or in particular, is classihable under one
or other of the five aggregates, viz., the aggregates of material
quality, feeling, perception, mental concomitants and conscious-
ness. No quality or feature that is in any way discernible falls
outside this fivefold system of classification.

This first chapter, then, deals with these five groups or aggre-
gates, showing the meaning of and the field covered by each. It
demonstrates that each is complete in itself and that in function
and manifestation they are mutually exclusive.

At this point something should be said concerning the three
main types of analysis into which the various vibhangas are
divided, and of which this first chapter is a representative ex-
ample.

As indicated earlier the system sub-divides into three categories,
viz., Analysis According to the Discourses (Suttantabhajaniya),
Analysis According to Abhidhamma (Abhidhammabhajaniya)
and Interrogation (Pafihapucchaka).

This first major division opens with an analysis of the five
aggregates according to the manner of the Discourses. What is
this manner? First of all it will have been noticed in the course of
examining the many discourses of the Sutta Pitaka that the method
adopted by the Buddha in delivering a discourse almost always
involves analysis of the basic subject into its component parts. This
analytical method is indeed a primary characteristic of the Buddha’s
Teaching, and is the foundation of his method of training to
enable beings gradually, by the process of the elimination of loose
thinking, to be able to see things as they really are (yathabhiitam).
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It will be remembered that at the time of the Third Council,
during the reign of the Emperor Asoka, the Ven. Moggaliput-
tatissa, in questioning the many bhikkhus as to the nature of the
Buddha’s Teaching, accepted only those who stated that teaching
to be one of analysis, and that one who adhered to and proclaimed
that teaching was a Vibhajjavadin—an analyst.

Analysis According to the Discourses as exemplified in Vibhanga,
therefore, 1s a method of breaking down a subject into its com-
ponent parts, followed by a system of word definitions such as 1s
to be found in many parts of the Sutta Pitaka. How then does this
differ in method from the second form, Analysis According to
Abhidhamma?

The difference lies in the nature of the basic terms used to
analyse the subject concerned. The Sutta method of examination
depends on an explanation of the subject in terms of conventional
language such as might easily be understood by the average
audience. Thus, in the case of the vibhanga on aggregates, each
of the aggregates is first examined in terms which bear reference
to its relationship with other qualities. The type of relative
qualities referred to are as to whether the subject of the examina-
tion is in the past, present or future, whether it is internal or exter-
nal, gross or subtle, superior or inferior, distant or proximate,
consists of the four great essentials and their dependent qualities,
and so on. In other words the subject is classified in terms of
everyday description such as those in which we usually consider
the objects surrounding us, such as are recognized by the ordinary
man as being straightforward, relatively simple, not subject to
wide misinterpretation, and which are readily understood by the
large majority of people without there being conflict of opinion as
to the validity of the classification. It 1s an examination in terms of
the obvious qualities which an object possesses and which enable
it to be considered, compared or classified on a similar level with
other objects. It is the primary method of examination which must
be observed before any deeper or more searching inquiry is made.
It may be argued that, when compared with the very searching
and accurate system for the classification of objects and substances
which exist at the present time, the Suttanta method i1s not very
exact. The answer to this is that it was not the Buddha’s intention
to concentrate on the precise classification of objects in terms of
their physical qualities, but view them in terms necessary for the
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proper understanding of their position and value in the psycho-
ethical sphere.

Nevertheless, in order to introduce the idea of precision to the
minds of those whom he taught, the Buddha, even in this preli-
minary type of analysis, used a system of word explanations and
definitions in which the terms examined could clearly be seen to
act as collective synonyms, expressing all the shades of meaning
inferred by the many alternatives included. Thus, by first making
use of the Suttanta method of classification, the object under
examination is put into a correct perspective with other objects,
and little doubt is left as to its basic nature in every day terms.

On entering the field of Analysis According to Abhidhamma it 1s
immediately apparent that the basis from which the system arises
is very different from that of the Suttanta method. Here we are
using terms which are not related to a more or less physical
examination of the object, but to a psychological and ethical
structure which does not concern itself with the more conventional
ways of examination. The very term Abhidhamma gives the
first clue to the basis of this different method, for its meaning,
Higher or Ultimate Doctrine or Teaching, indicates that the pur-
pose of any analysis undertaken in this manner is not designed to
view things or states in the terms of conventional inquiry, but in
terms of ultimates. The question may here be reasonably asked—
‘in what sense is the word ultimate used?’ The initial answer to
this is straightforward. The whole aim of the Buddha’s Teaching,
and the essential practice to which that Teaching is directed, 1s
to the final cessation of suffering. 'This means a complete breaking
up of the causal system which brings about that continuity of
process which we call birth, growth, decay and death. In order
that these causes and their associated states and processes may be
fully understood, it is clearly not sufficient to examine the relevant
conditions in terms only such as are used in the Suttanta analysis.
It was the great achievement of the Buddha, in the period imme-
diately following his Enlightenment, that he understood fully and
formulated exactly the full nature of the individual states and their
relationships 1n the activities which maintain that continuity of
process; moreover, he understood and formulated fully the manner
in which theory and practice must be directed to the utter destruc-
tion of that process and its attendant suffering. The ultimates
which the Buddha uses, therefore, are those states, terms, con-
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ditions or processes which with reference to this full understanding
and destruction of suffering cannot be broken down into further
contributory states. Thus, when good states (kusala dhamma)
are referred to it means states which tend, to a greater or lesser
degree, to release from suffering. Good roots or bad roots indicate
the source from which a particular state arises; feeling is either
pleasant, painful or neither painful nor pleasant, there i1s no
emotion or attitude to be understood in connection with it as a
state. Thus all the states of consciousness, mental factors, roots,
aggregates, bases, elements, controlling faculties, and so on, are
each ‘things in themselves’—ultimates—, it is therefore in terms
of these ultimates that Analysis According to Abhidhamma 1s
conducted. It is analysis directed wholly and entirely to that
understanding which, in conjunction with hard practice, will
destroy utterly the conditioned state and thereby attain
Nibbana.

The third section of analysis translated as Interrogation is of
a different order, for in making direct use of the Triplet and
Couplet system it does in effect refer the student directly back to
Dhammasangani.

As noted earlier when the Triplets were mentioned, each group
of three statements is an all embracing unit, meaning to say that
whatever phenomenon or state there is, mental or matenal,
mundane or supramundane, it may be included under one or
other of the three headings. Moreover, as there are twenty-two
Triplets, each of which is a complete basis for the classification
of all states, and as each Triplet is a self-contained or discrete unit
so far as its field of inquiry is concerned, the whole method of
analysis by way of the series of Triplets is exhaustive as a mode of
inquiry into the nature of states and phenomena to one who 1s
concerned with the theory and practice of release from suffering,
and the constant round of rebirth.

With regard to the Couplets the same general statements are
true, but in this case the analytical basis i1s arranged in groups of
two headings instead of three, and there are one hundred of these
pairs.

It will thus be appreciated that from a psycho-ethical point of
view the systems of analysis and of the classification of states as
expounded bv the Buddha are very thorough and complete.
Moreover, it is not difficult to realize why, with such an authorita-
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tive system, the Buddha, during the period of his teaching when
faced by questioners from the many religious sects then existing
in India, was always able to explain where the disputant was
incorrect 1n his reasoning, and was able to reframe his question
and answer it in a categorical manner, gaining the greatest respect
from all who heard him speak.

It must be emphasized that although the general impression
concerning the Abhidhamma Teaching is that it 1s a purely
scholastic system suited only to those concerned with theory,
analysis for the sake of analysis and the definition of terms, this
is not so at all. The whole body of the Abhidhamma Pitaka
1s so designed and put together that it may be used in an essentially
practical manner to enable those who strive seriously toward
ultimate release to be possessed of the proper tools with which to
work. To attain to utter and final release from suffering is not an
easy thing which can be accomplished with little difficulty or
effort. It is of all things the most exacting and precise of paths to
follow, if it 1s followed correctly. Release cannot be attained if there
1s no real understanding of things as they really are. Real under-
standing can only come by the deepest consideration of every
aspect of the nature of being, and it is by the careful classification
of one’s thoughts in the eliminating of false arguments and
theories, coupled with proper activity directed to the one end
only, that right understanding gradually arises.

In this first vibhanga, therefore, we are introduced to a full
analysis of the five aggregates of being, using the three methods of
examination discussed above.

This examination of the aggregates makes a clear statement of
the absolutely basic components of a being. It does not, however,
go further than that, and it is left for certain subsequent vibhangas
to detail more fully those aspects of a being which, although
fully covered by the aggregates, yet display quite special character-
istics. Among these are the bases (ayatan3) analysed by the three
methods in the second vibhanga.

(2) ANALYSIS OF THE BASES (AYATANAVIBHANGA).

What are bases? A base i1s that which, while 1n itself deriving
from the four great essentials, possesses the special attribute of
acting as a support, a foundation, a basis, a requisite condition for
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the unique quality or element (dhdtu) characteristic of that
particular grouping of the four great essentials.

Bases are of two kinds. (a) Those bases which, acting as a
support for elements of consciousness, possess the property of
enabling that consciousness to arise into activity when they are
impinged upon by an appropriate stimulus. These are the sense
bases, viz., eye, ear, nose, tongue, body and mind. (b) Those
bases which, as objects, act as supports for those unique qualities
or elements (dhatu) which give to objects their innate properties
of bringing the sense bases into activity when under appropriate
conditions they impinge upon those bases. These are the object
bases, viz., visible base, audible base, odorous base, sapid base,
tangible base and ideational base.

Thus it i1s that out of the fundamental arrangement of aggregates
there arise the more complex structures known as bases, each of
which possesses a unitary quality differentiating it quite clearly
and completely from the others, an absolute quality which cannot
be described in more elementary form. In speaking of the six
sense bases, however, it is not intended that in each case the whole
sense organ as we ordinarily think of it is to be understood. Here
in this second chapter dealing with the consideration of base,
although there is a short Suttanta analysis, it is considered almost
entirely from the aspect of Abhidhamma analysis. This means
that 1t is to be interpreted only in its ultimate and technical sense.
Sense base means, therefore, so far as location is concerned, that
particular point, plane or area which forms a common frontier
between the impact of an appropriate sense stimulus and the
arising of a conscious state as the result of that stimulus. Thus, for
example, it is not the whole organ of the eye with its iris, pupil,
lens, humours, muscles and retina that is here intended, but only
that extremely subtle point at which it may be said that the purely
physical activity of visual stimulation ends and consciousness of
that stimulation begins.

In five aggregate existence the six sense bases consist of material
qualities derived from the four great essentials; however, from
what has been said above it should be appreciated that the material
qualities referred to are of an extremely subtle and special nature,
for it is by way of these bases and their contact with the stimulus,

or object, that active consciousness concerning the object 1s able to
arise.
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It will have been observed that although in saying above that the
six sense bases are of a material nature the text of Vibhanga itself
defines only five of these in direct terms of material qualities.
Moreover, in the Couplet section of Interrogation in Analysis of
the Bases (para. 171, section 2), mind base is clearly stated to be
non-material. From whence then has there arisen the customary
teaching that mind base is material also, to the extent that it 1s
ordinarily referred to as heart base (hadayavatthu)? This has, in all
probability, arisen from a passage in Paccayaniddesa (Patthana
Vol. 1, para. 8) where the following is written:

““The material quality supported by which mind element and
mind-consciousness-element occur; that material quality 1s
related to mind-element, mind-consciousness-element and to
states associated therewith by way of (being) a support
condition.”’

The reason for what might at first sight appear to be an incon-
sistency, lies in the fact that whereas in the case of the five physical
senses their direct connection with matter and its derived qualities
1s obvious from the very presence of the organs concerned, the
same cannot so readily be said when the question 1s of the arising
of purely mental states from ideational objects. It is quite clear,
for example, that in the case of conscious states arising in four
aggregate (artpa) existence no material base whatever can come
into the question. In the case of five aggregate existence, however,
and therefore because of the presence of the aggregate of material
quality, there must be some connection, however tenuous, between
purely mental activity and the body, otherwise there could be no
bodily activity as the result of mental activity. When, therefore, it
1s said in Vibhanga that mind base is non-material, this is a
perfectly correct statement, for active states of consciousness arise
from the bhavanga phase of consciousness and not from matter. In
five aggregate existence, the essential connection between purely
mental activity and the aggregate of material quality 1s explained in
the quotation from Patthana repeated below:

““...that material quality is related to mind-element, mind-
consciousness-element and to states associated therewith by
way of (being) a support condition.”

This 1s what is referred to as heart base, and 1s not considered to
be matter in the gross form of the four great essentials but as
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being one of the initial eighteen derived material qualities. In this
sense only, viz., as a support condition in five aggregate existence,
can mind-element, mind-consciousness-element and states asso-

ciated therewith be said to have a physical base.

(3) ANALYSIS OF THE ELEMENTS (DHATUVIBHANGA).

The third vibhanga deals with the subject of elements (dhata).
Here again the three characteristic systems of analysis are used,
the Suttanta system dealing with the more apparent, the more
everyday conditions, and the Abhidhamma section considering the
senses, their stimulation and the arising of conscious states.
Elements are judged to be one of the most important and far
reaching aspects of Abhidhamma teaching, and the Vibhanga on
this subject should be considered only as an introductory examina-
tion showing the basic nature of the two groups of eighteen
elements discussed. As indicated earlier, their full analysis i1s
reserved for a complete volume on the subject, 1.e., Dhatukatha.

Briefly, what are elements? In the same way as aggregates and
bases are ‘things in themselves’ and can be appreciated only for
their unitary quality, so also are elements to be considered. It will
have been noticed that in the section on bases, particularly when
dealing with the five senses and their objects, that consideration has
been largely of the material nature of the base—however subtle
that material may be—and on its function as a support. What 1is
this support for, what arises within it, what is its essential nature?
The answer to this 1s: the element (dhatu). Thus in referring to
visible base (riipayatana) 1t is ‘visibility’ that is supported, that
arises within it, that is its essential nature. Therefore it 1s that this
unique quality peculiar to and characteristic of this base, and this
base alone, is visible element (ripadhatu).

In referring to eye base (cakkhayatana) it is ‘sight’ that is
supported, that arises within i1t, that 1s 1ts essential nature. This
is the unique quality called eye element (cakkhudhatu) that is
peculiar to and characteristic of eye base only.

What then is eye-consciousness-element (cakkhuvifinanadhatu)?
It has been said above that eye base is the frontier between the
impact of a sense stimulus and the arising of a conscious state;
that in this way the sense base acts as a support or requisite condi-
tion for the arising of this active conscious state. The state which
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arises at this stage, being almost the first in the train of conscious
states contributing to the final recognition of the bare sense
impulse as an object, is of a very simple structure and 1s related
directly to the stimulus received by the base merely by the pure
function of ‘seeing’; that 1s, without consideration or discrimina-
tion as to the nature of the stimulus. The conscious state which
arises at that primitive stage, being of a structure so characteristic
of the type of stimulus received that it could not be classified
among any other grouping of conscious states, forms its own
natural classification and is called ‘eye-consciousness-element’
(cakkhuvififianadhatu). There being visible element (riipadhatu)
which in essence 1s the stimulus or object; there being eye-element
(cakkhudhatu) which in essence is sight; should there then be
contact between these two at the eye base (cakkhayatana) then at
that time there arises ‘seeing’. This ‘seeing’ is the elementary
conscious state known as eye-consciousness-element (cakkhuvifi-
fianadhatu). This same general argument may be applied to each
of the other senses to demonstrate the function and mode of
operation of all the sense bases, and of the appropriate ele-
ments.

The mode of arising of mind-element (manodhatu) and of
mind-consciousness-element (manovinnanadhatu) is analagous to
that given above, with the exception that none of the five sense
bases 1s immediately concerned. In the case of the mind-element
which follows sense consciousness the object causing its arising
is the same as that of the sense consciousness; its proximate
cause, however, 1s the passing away of that sense consciousness
which arose as the result of impact between an object and sense
base. In the case of mind-consciousness-element the object taken
falls into one or other of six categories, and may or may not
depend ultimately on the initial presentation of an object of sense.

In both these cases, either of the arising of mind-element or of
the arising of mind-consciousness-element in five aggregate
existence, the material base acting as support or requisite condition
is what is called heart base (hadayavatthu).

(4) ANALYSIS OF THE TRUTHS (SACCAVIBHANGA).

Of the detailed analysis of The Four Noble Truths which is
dealt with in this vibhanga, little need be said, for as primary
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teachings in the Sutta Pitaka they are universally known. How-
ever, it should here be observed that whereas the preceding
vibhangas have concentrated on what might seem to be the more
material and tangible aspects of the conditioned state, this chapter
makes clear statement of that salient point of the Buddha’s
Teaching that suffering (dukkha) is to an equal and inseparable
degree a major constituent of that same conditioned state.

In this chapter the difference in method of analysis between
Suttanta and Abhidhamma is very apparent. In the Analysis
According to the Discourses the method 1s very clearly one of
dealing with each truth separately and treating with them in terms
of everyday inquiry. In the first truth, suffering (dukkha) is
defined as birth, ageing and death, sorrow, lamentation, physical
and mental pain and despair, association with the disliked and
separation from the liked. Each of these 1s given a clear and
individual explanation so that no mistake can be made in inter-
preting the meaning intended in terms of ordinary usage; more-
over, as in all cases of Suttanta analysis, it shows how the particular
condition manifests itself. As Atthasalini, the commentary on
Dhammasangani, says, one of the meanings implicit in the word
‘sutta’ 1s that it ‘shows’ (sticeti), therefore Suttanta analysis
expresses the way in which a particular term ‘shows’ or ‘mani-
fests’ itself.

In this vibhanga also, in the section dealing with the way
leading to the cessation of suffering, is given for the first time a
clear statement and analysis of the Noble Eight Constituent
Path.

In Analysis According to Abhidhamma the method, as might be
expected from what has been said earlier, changes from a statement
of the manifestation of a particular term to its meaning within the
framework of the absolute conditions laid down in Abhidhamma
teaching, and more particularly in Dhammasangani. It is note-
worthy that in this particular analysis it i1s the question, ‘‘What
1s the cause of suffering?’’ which 1s placed first, and not, ‘“ What is
suffering?”’. The reason for this is that the eradication of cause
and not its manifestations is the important consideration. The
cause of suffering is craving (tanha), and it 1s the destruction of
this craving, as will be clearly seen from the later chapter on
Dependent Origination, which is the cessation of the whole
process of becoming with its attendant suffering. Herein the
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statement and understanding of cause 1s of much greater
importance from a practical point of view than is its manifesta-
tion, suffering.

With regard to the order of vibhangas in the text the question
may be asked as to why Analysis of the Truths i1s placed before
Analysis of the Controlling Faculties, when 1n subject matter this
latter would seem to be more nearly related to Bases and Elements
and might be thought, therefore, should be placed next to them.
The reason for this is purely one of numerical arrangement. As
explained earlier, the individual vibhangas are grouped first into
three main groups and then into separate vibhangas arranged in
descending order of the number- of modes of analysis. The first
three vibhangas, Khandha, Ayatana and Dhitu each have three,
so also has Sacca. Indriya, however, has only two. Analysis of the
Truths, therefore, for this numerical reason only is placed before
Analysis of the Controlling Faculties.

(5) ANALYSIS OF THE CONTROLLING FACULTIES
(INDRIYAVIBHANGA).

The fifth vibhanga 1s Analysis of the Controlling Faculties. As
their name (indriya) implies they possess the nature of rulership,
or control. In what sense 1s this aspect of rulership intended, what
do they rule, how are they rulers’

In the sense that kamma (i.e., the continuity of process which
exists in all activity and the resultants of activity short of final
release) may be said to demonstrate its supremacy over all con-
ditioned states, and as the controlling faculties (indriya) might be
called the paths for the direct manifestation of kamma, it may
therefore in a sense be said that the controlling faculties are
created by kamma. Since these controlling faculties are a direct
and continuous manifestation of kamma they may thereby be said
to exercise dominion over other states, to be their ruler, to be their
controlling faculties.

What do these indriyas rule? In Vibhanga twenty-two con-
trolling faculties are listed; it is not now, however, intended to
deal with each of them in detail, but only to mention briefly how
some may be considered to act.

As with other states such as aggregates, bases and elements, so
controlling faculties should be considered to be ‘things in them-
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sclves’. Thus it 1s that those aspects of kamma which are concerned
with the activity and resultant activity of the many states asso-
ciated with the eye are known as the controlling faculty of cye.
Those aspects of kamma associated with the car and scnse of
hearing are known as the controlling faculty of car, and so on with
the other senses. Those aspects of kamma which are associated
with the sex of a being, not just the obvious physical differences
but all the multitude of subtle and special qualities which show
masculinity as being something quite distinct and difterent from
femininity, these are the controlling faculty of masculinity and the
controlling faculty of femininity. "T'hose aspects of kamma which
bind together and maintain the activity of states are known
collectively as the controlling faculty of vital principle (jivitin-
driva). 'T'hose kammas which are the origins of the recognition of
physical pleasure, of physical pain, of mental pleasure and of
mental pain, each have their own controlling faculties. Confidence
(saddha), mindfulness (sati), energy (viriya) and concentration
(samadhi), each are aspects of activity controlled by a taculty, and
cach activity creates the individual tendency to increase or decrease
its effectivity in future states as the direct resultant ot present
application—which 1s cquivalent to saving, “Practice makes
perfect”’. LEven those states such as, “"Coming to know the
unknown’’ (initial enlightenment), “intermediate enhghtenment”
and ‘““final enlightenment™ have cach an individual controlling
faculty, because each proceeds gradually from stage to stage by
virtue of correctly directed activity. By virtue of suitable and ever
more suitable kamma, therefore, the rulership of an ever more
dominating controlling facultv cnsures progress. Weakness, on
the other hand, means diminution of development.

How are these controlling faculties rulers? By actions; sense
action, bodily action, mental action; individual kamma 1s pro-
duced at every stage, constantly and without cessation. Sometimes
kamma 1s weak, sometimes strong, accordig to the nature of
craving (tanha). The controlling faculties which 1n a sense show
these infinite kammas as sorted out into particular groupings,
exercise their direct control on the senses and on purely mental
states by virtue of the relative strengths and interactions between
the originating kammas. "T'hus 1f at a certam mstant the controlhng
faculty of eye 1s weak, then the eve 1s not quick to see, 1t shows no
keenness. If the controlling taculty at a given instant 1s strong, the

2+
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eye 1s keen and quick. So also with the other controlling faculttes.
If the resultant condition of a particular state is weak, then this
kamma shows itself in the tendency to weakness in future activity
of a related pattern; if the resultant is strong the tendency is to
strengthen the appropriate controlling faculty.

It may be asked why there is no Suttanta analysis in this
chapter. In this connection the Vibhanga Commentary states that
among the suttas the twenty-two controlling faculties do not
occur in successive order, in one place two are spoken of, in
another three, in another five, but the uninterrupted coming
together of the twenty-two certainly does not occur.

(6) ANALYSIS OF DEPENDENT ORIGINATION
(PATICCASAMUPPADAVIBHANGA).

The sixth and final chapter in the first major division of
Vibhanga 1s entitled, ““Analysis of Dependent Origination”
(Paticcasamuppada), which, correctly translated, means, ‘“‘The
Arising of Result Depending on a Cause”.

In both this chapter and that preceding it (1.e., Indriyavibhanga)
there are only two modes of analysis; however, in Indriyavibhanga,
since both modes pertain to the methods of Abhidhamma, being
““Analysis According to Abhidhamma” and “Interrogation’, it
takes precedence of position over Paticcasamuppadavibhanga
because 1n this latter case the modes of analysis are those of
Suttanta and Abhidhamma.

The whole subject of Dependent Origination as it is usually
first encountered in the Mahanidanasutta of the Digha Nikaya does
not seem particularly difficult to understand, it appears reasonable
and logical enough. This 1s a very easy mistake to make, and one
which is almost always made. In fact even the Ven. Ananda, the
attendant and closest follower of the Buddha made it, for to quote
part of the opening passage of the same sutta, it is said, ‘“ Wonder-
ful, Lord; marvellous, Lord; how deep, Lord, is this Patic-
casamuppada and appearing deep also. Yet, however, it seems to
me as clear as clear.” “Do not speak thus, Ananda, do not speak
thus, Ananda, deep, Ananda, is this Paticcasamuppada and
appearing deep also. By absence of understanding, absence of
penetration of this teaching, Ananda, this mankind thus entangled
like a ball of string, covered with blight, a growth like munja
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grass and rushes, is not able to overcome the woeful, unhappy,
ruinous process of rebirth™.

In various places throughout the Sutta Pitaka, and particularly
in the Nidanavagga of the Samyutta Nikaya, the whole course of
the twelve causal relations i1s given, sometimes in complete form,
sometimes partially, and sometimes in combined form. In the
Suttanta analysis of Vibhanga, however, the complete twelvefold
system is given with a definition for each term as to the way in
which 1t manifests itself and as to how 1t i1s to be applied to the
course of existence of beings as a whole. The actual mode of
operation of what is in effect a statement of the continuous
process of birth and rebirth 1s, however, not explained in this
particular analysis, so it 1s perhaps suitable to give here a very
compressed and undetailed explanation of how the system of
causal relations operates.

There are twelve specifically named causes (nidana) in the
process of causal relations, they are: (1) Ignorance (avyj)a), (2)
Activities (sankhara), (3) Consciousness (vinnana), (4) Mind and
Matter (namarapa), (5) Six Bases (salayatana), (6) Contact
(phassa), (7) Feeling (vedana), (8) Craving (tanha), (9) Attachment
(upadana), (10) Becoming (bhava), (11) Birth (jati), (12) Ageing
and Death (jaramarana). These twelve can be divided into three
groups, each of which demonstrates a particular method of

expressing the characteristic aspects of the life span of a being,
thus:

GROUP A.

A particular life span may be expressed 1n these terms: Because
of (1) Ignorance (aviyjja) of Suffering, its cause, its cessation and the
way leading to its cessation, there are (2) Activities (sankhara)
which, being productive of resultants, WILL CREATE
FURTHER EXISTENCE.

GROUP B.

A particular life span may be expressed in these terms: As the
outcome of past activity there are (3), resultant states of Con-
sciousness (vinnana), depending upon which during one’s
gestatory period (4) Mind and Matter (namariipa), in the form of
the mental factors of past resultant conscious states and kamma

produced material qualities, come to be. Arising out of this
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mind and matter come (5) the Six Bases (salayatana). Because of
the properties and conditions mentioned earlier which apply to
the six bases, (6) Contact (phassa), with the various impingent
sense and ideational objects can take place. Where there 1s contact,
then provided all the conditions are suitable there must be (7)
Feeling (vedana) of one of the three types. Where there is feeling
(8) Craving (tanha) of one kind or another 1s bound under ordinary
mundane conditions to arise. If there is craving then (9) Attach-
ment (upadana) in the sense of obtaining or retaining the desired
object presents itself. Because of this attachment there 1s (10)
Becoming (bhava), which means that there are volitionally
(cetana, kamma) controlled states of activity which, being produc-

tive of resultants WILL CREATE FURTHER EXISTENCE.

GROUP C.

A particular life span may be expressed 1n these terms: Because
of the resultant of past activity there is (11) Birth (jati), and for the
very reason that there is birth there must therefore follow the
obvious corollary (12) Ageing and Death (jaramarana).

Any single life span can be expressed in any or all of these three
modes. In effect each group means the same thing, 1.e., continuity
of process. Thus, if one should consider the life span immediately
preceding the present existence, its whole course may be expressed
in the detailed causal relationship given in Group B. Since,
however, the last three items of that course, viz., craving (tanha),
attachment (upadana) and becoming (bhava) are adequately
represented by the terms ignorance (avijja) and activities
(sankhara)—for craving and attachment are nothing but a mani-
festation of the root of ignorance (avijjamila) and becoming is
nothing other than activity—it is therefore quite correct as an
alternative to that detailed specification to say of that past life,
‘““Because of (1) Ignorance there are (2) Activities”’. These are the
terms of Group A. Now activity, because of the law of kamma,
presupposes resultant states; moreover, since mind precedes all
states and 1s their leader, the resultants of the activities in the life
immediately past will be the very ones which will if we now
consider this present existence to be represented by the detailed
causal relationship of Group B be the causes of the first five stages

of this present existence, viz., Consciousness (vififiana), Mind and
Matter (namariipa), Six Bases (salayatana), Contact (phassa) and
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Feeling (vedana). This existence, then, is proceeding in just the
same way as did the previous one in the past. Moreover, 1f we
look forward and consider in this same existence the final three
causes, viz., Craving (tanha), Attachment (upadana) and Becoming
(bhava), which we have already seen are nothing but ignorance and
activities, we can but infer that here are the activities the resultants
of which will create further existence. How better could this be
stated than to say of that future life, “T'here will be (11) Birth
(jati), and because of that there will be (12) Ageing and Death
(yaramarana)”’. To think for a moment will be to realize that this
future life, this birth, ageing and death, is only another way of
saying that there will be a repetition of all the eight causal relation-
ships of Group B which we first referred to as the mode of past
existence, then as the mode of present existence. Now we see also
that it 1s the mode for future existence. Therefore, whether we
express the past, the present or the future by any one of the three
modes, each 1s acceptable, and although the usual convention 1s to
represent the past by terms of Group A, the present by Group B
and the future by Group C, yet as life succeeds life in an infinite
continuity of pasts, presents and futures they each express in three
ways the chief characteristics and manifestations of any one
existence. However, if these groups are correctly interpreted the
processes which we call past life, present life and future life are
seen to have no break whatsoever. It 1s an apparently endless
continuity of process which is to be broken only by the utter
destruction and rooting out of ignorance and craving.

Thus far 1n Suttanta analysis the causal process has referred to
the broad issue of existence in terms of life spans; however, for
such a process as this to be stated by the Buddha to be a universal
causal law it must be capable of being applied in a much narrower
and more specific manner to be able to support so significant a
claim. At the time of the Buddha, interest in the analysis of the
processes and meanings of mental states was of the greatest
importance not only to those who had given up the householder’s
life to follow the Buddha but also to the members of the many
important heretical sects current at that time. All were ready and
eager to discuss with skill not only such general statements, but to
pinpoint particular and minute aspects of mental states to deter-
mine 1f these also could be shown to be subject to any such
control of law. It is to this aspect of investigation that the whole of
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the second section of the analysis of causal relations is devoted.
Analysis According to Abhidhamma re-states Paticcasamuppada
as it applies in detail to each of the bad (akusala) states, to each of
the good (kusala) states, and also to those states which being the
resultants of other active states are in themselves neither good nor
bad (abyakata). This means many re-statements of the causal law
in which factorial variations of some of the individual nidanas are
given. Basically, however, all the conscious states dealt with are
treated on a system of sixteen fundamental statements of the
causal law. To deal with these in any detail at this time would be
quite out of the question, but the whole system of analysis with 1ts
very specific definitions is designed to show that in the same way
as the general cyclic continuity of process, stated in the Suttanta
analysis, applies to existence as a whole, so also the arising of one
state of consciousness as being dependent for its coming to be on
the resultant of a preceding state, and that the resultant of that
present state 1s to be the root cause of a future conscious state,
demonstrates the action of that same law.

Paticcasamuppada exemplifies most clearly the selfcontained-
ness of the Buddha’s Teaching. External agency does not come
into the question of existence, either in its broadest or in its most
detailed aspects. All is the working of Causal Relationship,
automatic, capable of infinite variety and of incomparable con-
tinuity. Only the Buddhas have shown how this continuity is to be
broken. This is the essence of their Teaching: The Cause of
Suffering is craving; if craving is destroyed utterly the continuity
1s broken; this is the end of Suffering; but, as is so frequently
reiterated throughout Vibhanga, ‘‘...by hard practice and
knowledge slowly acquired”.

(7) ANALYSIS OF THE FOUNDATION OF
MINDFULNESS (SATIPATTHANAVIBHANGA).

The first major division of the text based on the descending
numerical arrangement of the analysis of what constitutes the
so-called ‘being’, and the conditions to which that being is
subject, 1s completed with the conclusion of Paticcasamuppada-
vibhanga. It should, however, be noted that although three major
divisions of the text are spoken of in this introduction, there is no
direct indication of any such system of division in the index.
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It is only by observing the particular arrangement of subjects,
and the different methods of analytical classification in the internal
structure of the work as a whole, that this threefold division
becomes apparent. The text then continues by reviewing in five
consecutive vibhangas the basic essentials of theory and practice
pertaining to the entering on that path which is for the breaking
up of that system of Causal Relations, the utter destruction of
Suffering and the attaining of final enlightenment. This 1s followed
by an analysis of the closely associated practice of mental develop-
ment and control known as Jhana, which is particularly directed
to the inhibiting of certain groupings of very tenacious deterrents
to progress. The final vibhanga of this central section of the whole
work deals with an analysis of the moral precepts. The reason for
placing this important aspect of practice after those describing
the more advanced aspects 1s that it 1s dealt with by only two
methods of analysis, Abhidhamma and Interrogation.

This, the seventh vibhanga, concerns itself with a detailed
examination of the Four Foundations of Mindfulness. The
importance of this chapter cannot be stressed too strongly, for as
1t is so essential to iterate and reiterate, the Dhamma, and particu-
larly Abhidhamma, for all its seemingly intellectual, strongly
scholastic, academic and almost mathematical approach to what
would ordinarily be called religion, does nevertheless constantly
force upon the attention the strong necessity for action and for
doing. The world, the universe and all that is in it, with all its
apparent beauty, its interest, its so-called attractions, its absorbing
occupations, its researches into the multiplicity of phenomena, 1ts
scholasticism and its intellectualism, seem to us to be just as they
appear; however, all these aspects seem to be what they are only
because of the overwhelming root of ignorance (avijjamila) which
makes 1t impossible for the untrained mind to see things as they
really are (yathabhiitam). With all observation biased in this way,
and then coupled with craving (tanha) it is unquestionable that
beings—those tangles of aggregates, bases and elements—who
make no attempt to penetrate, to understand and break that
system which 1s the very bondage of those aggregates, bases and
elements, will continue in that constant and eternally self-
generating series of rebirth, death, rebirth, —, —.

That a break can be made in this continuity of process is the
focal point of the whole teaching of the Buddha. That break was
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made by the Buddha himself by virtue of his own discovery of its
laws, and his own strenuous effort in terminating their effect
upon him. The whole of the remaining years of his life were
spent in teaching to all men the practice and the theory attendant
thereon of making that break in the continuity of those causal
relations. This constituted the essence of his Buddhahood.

Therefore it is that the opening words of the Mahasatipatthana
Sutta, spoken by the Buddha himself, refer directly and as an
introduction to what is to be done, what action i1s to be taken,
the method and the practice by which final release from suffering
1s eventually to be obtained. ‘

The Buddha says:—*“'This path, Bhikkhus, i1s the only course
for the purification of beings, for the overcoming of sorrow and
lamentation, for the termination of physical and mental pain, for
the right method of attainment, for the experiencing of Nibbana;
that 1s, the Four Foundations of Mindfulness.”

The text of Vibhanga, as also that of the Sutta from which the
above quotation is translated, then states what the four foundations
of mindfulness are; thus, Mindfulness of body, Feeling, Conscious-
ness and of Mental States (dhamma). Why did the Buddha choose
these four?

The path which it has been stated is the only one to tread
for the achievement of the final goal of experiencing Nibbana
1S not an easy path, it is not one to be followed lightly, it is not one
to be trodden occasionally, it is not a gentle, easy path upon which
the traveller may pause in his walk that he may view the country-
side, inspect a beautiful blossom or watch the birds flying through
the sky. It 1s a hard uncompromising path full of difficulties and
dangers, of obstructions and pitfalls, of many diverging and mis-
leading lanes and byeways. It is a path in the undeviating treading
of which mindfulness of every inch of the journey is of the very
essence of success. To destroy utterly and uproot the power of
craving, and thereby to break the whole course of Paticcasamup-
pada means that the true nature of all things must be understood
fully. When understanding i1s complete, craving ceases to be.
Understanding, however, does not mean scholastic and intellectual
knowledge, or what might be called ‘book Nibbana’, 1t means
that knowledge coupled with absolute and utter realization of the
true nature of all phenomena and their utter emptiness. From this
comes the automatic falling away of any clinging to such pheno-
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mena, however slight that clinging may be. Again, why did the
Buddha choose these four foundations? The reason is that these
four constitute the so-called being, these in eflect are the aggre-
gates and their associated ultimates. Mindfulness of the body
means to know of that body its parts, their relationship with each
other, their separateness from each other, their utter lack of
permanence, their utter lack of entity. It is to view them in their
true light, to realize their lack of beauty, to come to entertain
disgust for them and to realize, “This body 1s not me, this 1s
not mine, herein there is no soul, this i1s transient, this 1s of the
nature of suffering”.

Mindfulness of feeling means to know at all times when there
arises either pleasant bodily or mental feeling, painful bodily or
mental feeling, or feeling which is neither painful nor pleasant.
To realize that feeling is a changing, inconstant phenomenon,
that the grasping after the pleasant and the rejection of the painful
1s a never ending source of discontent and mental imbalance. To
come eventually to realize, *‘ This feeling is not me, this is not mine,
herein there is no soul, this is transient, clinging to this 1s of the
nature of suffering”’. This is to realize the nature of feeling.

Mindfulness of consciousness means that the never ending
stream of thoughts on this or that object is constantly to be
broken into with close observation as to its nature at that time.
Thus, “This state of consciousness is accompanied by lust.
This state 1s without lust. This state 1s dull, 1s scattered, 1s con-
centrated, is free, is not free’’. In this way the uncontrolled and
wayward activity of consciousness as it bonds with other states
will come to be realized. With incessant and undeviating practice
it will come to be controlled, its associations will come to be
regulated and it will become the sharp instrument of investigation
by which lower states will be cut away and the higher states
cultivated. However, it will also be the instrument by which the
transience of its own nature will be realized. It will come to know
at its sharpest moment, ‘' This consciousness 1s not me, this is not
mine, herein there is no soul, this 1s transient, attachment to this
very consciousness is of the nature of suffering™.

Mindfulness of mental states means a close, constant and
precise knowledge of the arising and passing away of those
states, those mental factors, those defilements, doubts, fetters,

bonds, ties and so on with which consciousness 1n 1ts multitude
2#
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of continuous changes and different modes is associated and
disassociated. To know of these states thus, ‘“'T’hese are bad
states. These are good states. These are states to be rejected,
these are to be cultivated.” But above all to come to the realization
“’These states are not me, these are not mine, herein there 1s no
soul, this is transient, clinging to these states is of the nature of
suffering”. This, as a broad statement, 1s what i1s meant by the
Four Foundations of Mindfulness.

This vibhanga makes a bare statement of the Four Foundations
of Mindfulness. It analyses them as to the meaning of the various
terms by the two methods of Suttanta and Abhidhamma, and
classifies them in terms of the Triplets and Couplets of Dham-
masangani in the section of Interrogation. In Suttanta the analysis
i1s in plain terms as to what a bhikkhu should be mindful of. In the
Abhidhamma section, however, the matter is dealt with entirely
in terms of the higher states pertaining directly to ultimate
release.

As to the mode or details of practice, it 1s not the purpose of
this particular vibhanga to deal with these. It is left to the following
chapters to expand the themes implied by this fundamental state-
ment by the Buddha as to what practical and workable course is to
be followed to make an end of suffering and rebirth.

(8) ANALYSIS OF RIGHT STRIVING
(SAMMAPPADHANAVIBHANGA).

Whereas in the seventh vibhanga determination was made
as to the only path to tread for the attainment of ultimate realiza-
tion, in this the eighth vibhanga a statement and analysis is given of
the first actual practical steps to be taken on that path.

Since it may be said by some that at least up to the completion
of Paticcasamuppadavibhanga only seemingly highly speculative
and theoretical considerations have been the subject of discussion,
it is perhaps fitting at this point to attempt to explain what might
otherwise appear to be the dilemma of the relative importance of
practice and theory in the Buddhist Teaching. It is therefore to be
said quite categorically that it is the putting into practice of the
Teaching which is the supreme duty. It is action which counts,
and throughout the whole of his Teaching the Buddha is instruct-
ing his many inquirers and disputants as to what is to be done to
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improve their degree of advancement towards the final goal, and 1n
dissuading them from inquiry into and discussion of the many
theories of existence, non-existence, ideas of soul and so on.
Why then is it that the Buddhist Scriptures contain such an
enormous amount of highly analytical material with theoretical
examination of the minute points of psychology, and what might
almost be called hair-splitting degrees of examination of mental
factors, word meanings, causal relations and minutiae of beha-
viour? The reasons are plain, easy to comprehend and logical in
argument. Whatever it is one wishes to do—and particularly in
the case of the attaining of Nibbana which to the beginner can
be only a concept—it is very helpful to have a guide as to what
course should be taken and as to what is the meaning of this or
that, otherwise one works only on a basis of trial and error.

It is all very well to say, “I know what 1s right and what 1s
wrong’’. The fact is, very few people do know when 1t comes to
the precision of moral behaviour essential to correct development
toward release. It 1s this exactitude of behaviour; mental, verbal
and physical, and the consequences thereof, that the Scriptures
elucidate in detail.

It is all very well to say, “I know what needs to be done to
break the continuity of rebirth and death”, in fact very few people
know even of the most elementary reasons for this continuity of
process, let alone of breaking it. It is the detailed description,
analysis and reasons given for this cyclic process that the Scrip-
tures spend so much care in putting before us.

It is all very well to say, ‘““What do I want to know all these
definitions of terms for, it only clutters up the mind?” The ques-
tion 1s, though, how many people when they seriously ask them-
selves as to the extent and range of some such apparently simple
terms as greed, hatred and ignorance, can know their full and
proper implications and manifestations within their own thoughts
and actions, particularly when they discern the need to eradicate
them. This the Scriptures are at pains to make clear and apparent
to the dullest reader.

To practise is the main thing, but what to practise, how to
practise and the reasons for practising are made clear in the
Scriptures. However, scholastic and analytic knowledge just for
1ts own sake 1s worse than useless, it 1s a burden. The aim 1s to
gain understanding of causes and effects so that practice may be
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guided and fostered along the very very difhcult path to emancipa-
tion from suffering. The purpose of close study of the Scriptures
1s not to make oneself a mine of technical information, this will
probably stimulate pride and egotism. It is to use all the vast mass
of invaluable information as a guide, a corrective and as a means
by which, when coupled with incessant right practice, the whole
concept of “I”, “Me” and ‘“Mine’” may disintegrate utterly.
The Four Right Strivings (Sammappadhina) then are the first
steps on the one and only path. The instruction to the worker 1s,
“T'o engender wish (chandam janeti), to make effort (vayamati),
to arouse energy (viriyam arabhati), to exert the mind (cittam
pagganhati), to strive (padahati)”. To strive for what reason?

(a) For the non-arising of bad states not yet arisen.

(b) For the abandoning of bad states which have arisen.

(c) For the arising of good states not yet arisen.

(d) For the maintaining, etc., of good states which have arisen.

These are the Four Right Strivings.

The question straight away arises, what is the definition of a bad
state’ How can 1t be recognized, not just the obvious ones but
those which are subtle, deep, complicated and hidden from view?’
What are good states? Are they really good, or does one just think
they are good?

This 1s where adequate study as well as practice is absolutely
essential, and, from the point of view of study, it is Dhammasan-
gani—the first book of the Abhidhamma Pitaka—which sets out
in detail all the possible states that can arise, good and bad, and
shows their factorial content.

In this eighth vibhanga the analysis is threefold, the Suttanta
analysis dealing with the subject in elementary statement and
definition of terms, the Abhidhamma method expressing it in the
absolute method of the supramundane states, then finally by the
section of Interrogation.

(9) ANALYSIS OF THE BASES OF ACCOMPLISHMENT
(IDDHIPADAVIBHANGA).

Throughout the Buddhist Scriptures it is frequently pointed
out that nothing happens other than by way of cause. This means
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that no state or condition comes to be spontaneously, there 1s
always some other state or condition which precedes it and stands
in such particular relationship to it that it must be considered
contributory and causal to its existence. Moreover, as a normal
corollary to that statement it may be said that each state which
comes to be as the result of a cause does of itself and 1n its own
right become the cause of a future state or condition. Such 1s the
continuity of process which takes place in all spheres of activity.
This system of causal relationships, as has already been demon-
strated in the sixth vibhanga, occurs most clearly in Paticcasa-
muppada. However, in the sections of the vibhanga now under
review, which deal with the methods and theory of release from
suffering, a strong causal link between the subjects dealt with in
the successive vibhangas is also clearly to be seen. In Satipatthana-
vibhanga the Buddha states what is to be done. As the result of
this, in itself a causal statement, the student of development
toward release by the engendering of wish, by the making of
effort, by the arousing of energy, by the exerting of the mind,
strives for the eliminating of bad states and the fostering of good
states. According to the fourfold division of these states, as was
explained in the preceding section, they are called the Four
Right Strivings (sammappadhana). This, however, is not the end,
it is only the first active stage in a causally related series. If in this
striving the wish, the effort, the energy and exertion of mind are
strong, constant and unfaltering, they automatically give rise to a
degree of establishment which although still elementary in the
path of development, and easily subject to deterioration, can
nevertheless be considered as a basis, a stepping off point for further
development. This stage is the gaining of what is called the Four
Bases of Accomplishment. In this stage of gain the striving that 1s
Right Striving is continued, still for the achieving of that fourfold
elimination and fostering of bad and good states respectively. It 1s
still backed by that wish, effort, energy and exertion of mind.
However, on this newly developed and more established basis,
the aspirant with that increased activity in striving gains con-
centration dominated by wish. Thus it is said in the text, “He
develops the basis of accomplishment furnished with ‘wish-
concentration, striving-activity’”’. Similarly, he develops the
other Bases of Accomplishment where the activity of striving 1s
dominated by energy, consciousness and reason.
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Here there must be a short digression on the matter of finding
suitable English equivalents for compound but basically quite
straight-forward Pali terms. In the text of this ninth vibhanga,
one of the earliest words used is ‘‘chandasamadhipadhanasan-
khara”’, whichis followed closely by three similar terms in which the
first component only, chanda, is changed into viriya, citta and
vimamsa respectively. In English translation the direct equivalent
for such a compound word does not exist in its own right, even
as a compound, and to have to use on every occasion a phrase
such as “‘striving, the activity of which is regulated by the con-
centration of wish’’ (or energy, consciousness or reason); besides
introducing extra terms is inconvenient to handle and too wordy to
be representative of the much more terse structure of Pitaka
Pali expression. It was therefore decided in this case to coin a
grouping of words by direct translation of the component parts of
the Pali, and arrange them according to their associations with each
other. Thus the Pali might be said to expand in this way:—
Chanda + samadhi, adjectivally coupled with padhana+ sankhara
so that in English translation it might be said that the activity of
striving is qualified as to its degree by the concentration of wish,
thus, ““wish-concentration, striving-activity’’. This is admittedly
an awkward word, but if its meaning is understood it will perhaps
suffice at this stage.

In this vibhanga the Four Bases of Accomplishment are the
subject of analysis in three ways. The Suttanta section deals with
the early methods and manifestations of mundane development,
while the Abhidhamma analysis applies the same terminology to
supramundane states in which, since there is not yet final
establishment, the same precautionary measures have to be taken.
Interrogation classifies each of the bases within the structure of
the Triplets and Couplets.

(10) ANALYSIS OF THE ENLIGHTENMENT FACTORS
(BOJJHANGAVIBHANGA).

Making the Four Bases of Accomplishment the stepping off
point for attaining to a greater degree of progress along the one
path specified by the Buddha, the student of mental development
makes stronger and more secure those four bases of Wish, Energy,
Consciousness and Reason by yet further and more energetic
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practice. Since the states of consciousness which he will be striving
to maintain and strengthen at that time are classified among those
states which are good (kusala), not only will his consciousness
become more and more clear and steady but so also will the mental
factors with which that consciousness i1s normally and correctly
associated by their particular functions. Now these Four Bases
of Accomplishment can each become what is known as a Condi-
tion of Dominance (adhipatipaccaya), so that by the rule of one
of these states at a time certain other conditions which have up to
that moment existed in a more or less undeveloped degree as
mental factors can arise to the special level of becoming Factors of
Enlightenment (bojjhanga). Of these Enlightenment Factors
there are seven detailed in the text of the tenth vibhanga. However,
as a preliminary indication of their mode of development, and to
emphasize the feature of their arising so far as classification 1s
concerned by way of causal relationship from preceding states,
it would be well at this point to summarize what is the manner of
their arising. If the student, with Wish as Basis of Accomplish-
ment, develops strongly enough that mindfulness which the Buddha
stressed in Satipatthanavibhanga as being the primary considera-
tion for entering the Path, there arises within that student a more
stable and potent aspect of that mental factor of mindfulness
known as Mindfulness-Enlightenment-Factor (satisambojjhanga).
With the support of that enhanced factor he develops further one
of his previously acquired and carefully maintained stepping
off points, 1.e., Reason as Basis of Accomplishment. Making this a
condition of dominance he thereby strengthens the mental
factor and controlling faculty of Wisdom (pafifiindriya) to create
what 1s called Truth Investigation-Enlightenment-Factor (dham-
mavicayasambojjhanga). By the directing of striving to the further
stimulating of Energy as Basis of Accomplishment to the con-
dition of dominance there will arise in him Energy-Enlightenment-
.Factor (viriyasambojjhanga). Where this enlightenment factor 1s
present the mental factor of Zest (piti) will grow and develop
to a degree which is not of a mundane order. This will indicate
the arising of Zest-Enlightenment-Factor (pitisambojjhanga).
Where this aspect of zest is present all the relevant mental factors,
together with consciousness, work in so unified a manner that
they gain, quite automatically, a special quality of calmness and
stability. This indicates the arising of Calmness-Enlightenment-
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Factor (passadhisambojjhanga). In this new and enhanced state
of calmness and steadiness the student is capable of concentrating
more strongly and one-pointedly than ever before, and 1s able to
strengthen still further Consciousness as a Basis of Accomplish-
ment to a condition of dominance, and to the point where with the
further strengthening of Wisdom there arises Concentration-
Enlightenment-Factor (samadhisambojjhanga). With conscious-
ness thus concentrated and in absolute control of its dependent
mental factors there comes to be a condition of great stability and
balance. This is the attainment of Equanimity-Enlightenment-
Factor (upekkhasambojjhanga). Thus it 1s that depending on the
proper initial practice of mindfulness there arise the Four Right
Strivings. Depending on the proper practice of these there arise
the Four Bases of Accomplishment. By correct and systematic
application there arises depending on these accomplishments the
more advanced degree of attainment in the gaining of the Seven
Enlightenment Factors.

So 1t is that with a practical action as cause, further states become
apparent. From these, by further practice and by direct causal
connection, rise the still more advanced stages. This is the mode
of continuity of process in all things, but as with right practice
progress will take place in a favourable direction, so also if wrong
practice occurs the obvious causal outcome will not be directed
toward the cessation of suffering but will result in its increase,
and with that the consequent discomfiture arising from all the
concomitant states attendant thereon.

The Seven Enlightenment Factors are, in this tenth vibhanga,
analysed in accordance with the methods of Suttanta, Abhidham-
ma and Interrogation.

(11) ANALYSIS OF THE PATH CONSTITUENTS
(MAGGANGAVIBHANGA)

From what has been said in the four preceding vibhangas it
might be thought that the student’s progress in development
occurs 1n a series of sudden jerks, each of which is described
as a distinct, fixed and sharply identifiable stage. Such, it should
be understood, 1s not the case, for as in all processes of develop-
ment progress 1s gradual, and is only marked by particular
names and titles because by the wise and penetrating instructor
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there can be recognized at some particular juncture a characteristic
quality in the progress of the student which indicates either the
presence of some new state, or that some aspect not hitherto dealt
with should now be pointed out. Both these attitudes apply not
only in the case of these preceding four vibhangas, but also in this
the eleventh vibhariga which deals with the Path (magga).

It will be remembered that when dealing with the early vibhan-
gas of the first major division of this work, 1t was shown that
although the descriptions of Aggregates, Bases, Elements and
Controlling Faculties showed them each to be quite distinct
units, or ‘things in themselves’, yet their relationship with each
other was so close that they operated in virtually inseparable union.
So close a union indeed that their individual and distinct attri-
butes could be analysed out only by that incomparable, that most
careful observation and reasoning of the Buddha himself. That
a similar analogy should be used in the case of the Four
Foundations of Mindfulness, the Four Right Strivings, the Four
Bases of Accomplishment, the Enlightenment Factors and The
Path, is quite clearly shown when examination is made of each by
way of Analysis According to Abhidhamma. This is where the
Abhidhamma method with its use of absolute classifications 1s so
valuable, for it enables the student to see clearly the “whys and
wherefores’ of every stage and section of his practice, and to
realize the essential continuity and inter-connectedness of what
he is doing.

In this present vibhanga are presented the constituents of the
Path. Here, Path means: The Noble Eight Constituent Path
(Ariya Atthangika Magga), and the eight constituents are: Right
View (sammaditthi), Right Thought (sammasankappa), Right
Speech (sammavaca), Right Action (sammakammanta), Right
Livelihood (samma-3jiva), Right Effort (sammavayama), Right
Mindfulness (sammasati), Right Concentration (sammasamadhi).

It may be asked at this point why it is that this chapter dealing
with the Noble Eight Constituent Path has been placed in a
position between the vibhanga on Enlightenment Factors and
what might have seemed to be their logical sequel, the Analysis
of Jhana. The reason 1s that the understanding of the direct
outcome and connections of the process of being mindful of the
way leading to the cessation of suffering should first be compre-
hended and consolidated in the direct terms of that primary
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teaching of the Buddha, the Noble Eight Constituent Path. When
this and its implications are fully understood then is the time for
the description, the analysis and the details of practice of that
quite distinct and particular form of mental training, the develop-
ment of jhana, a practice intended for the inhibiting of the five
hindrances.

Here another short digression on word equivalents in translation
would seem to be necessary. It will have been noticed that the
form ‘Noble Eight Constituent Path’ has been used instead of the
more customary ‘Noble Eightfold Path’. The reason for so doing
is that in translation the word ‘eightfold’ is usually reserved for
the Pali term ‘atthavidha’. This, if applied to the Path, can easily
give the impression of there being a path of eight branches, any
particular one of which could be followed to the exclusion of the
others. If, therefore, the form ‘Eight Constituent’ is adopted for
the translation of the actual Pah word used, i.e., Atthangika, the
analysis of its meaning: attha=eight + anga = constituent + nika =
possessed of or going by means of—the meaning besides being
grammatically closer to the original does indicate that the Path,
the one Path, 1s a unified thing, the attributes of which are to be
described under eight headings and practised in conjunction with
each other.

To examine what has happened in these last four chapters,
and to show their connection and identity with this present
vibhanga, 1llustrates that although the chapters describe groupings
and states which are each to be considered as ‘things in themselves’,
units of development, yet when these same states are viewed in
terms of the actual underlying mental factors involved, a picture
can be formed of the true nature of their structure and how it is
an aspect of progress rather than a difference of stage which 1s to
be understood. Certainly there i1s development from one point
to another, but the naming of stages refers more to the dominance
at that time of a particular aspect than that one stage has been
dropped and another adopted. The process is additive rather than
substitutional. In the way of an experiment to illustrate this,
individual factors should be selected from one stage to see how
they are represented at other levels. Thus for example, in the Four
Foundations of Mindfulness the Buddha is particularizing on
Mindfulness (sat1). In the Four Right Strivings, where practice is
1N action, not only must that same Mindfulness quite obviously
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be present, but also, as the text tells us, Effort, Energy and Striving
occur. These last three are explained by Abhidhamma analysis
all to be aspects of Energy (viriya), therefore it 1s that both
Mindfulness and Energy are present. In the Four Bases of
Accomplishment this Mindfulness and Energy is seen still to be
present but enhanced and strengthened by appropriately dominant
factors of Concentration (samadhi) and Reason (vimamsa),
therefore Mindfulness, Energy, Concentration and Reason are
present. When dealing with the Enlightenment Factors these same
four acquire the special significance of being classed as Mindful-
ness-Enlightenment-Factor, Truth Investigation-Enlightenment-
Factor, Energy-Enlightenment-Factor and Concentration-Enlight-
enment-Factor. Now in this present vibhanga it is shown that
in the terms of basic Path Constituents they represent respectively
Right Mindfulness, Right View, Right Effort and Right Concen-
tration. With a little thought it can be seen that if the student’s
effort in the Four Right Strivings has been for the attaining and
maintaining of good states, then in the terms of the Path, Right
Thought, Right Speech, Right Action and Right Livelihood will
also be present.

Therefore it is in following the Buddha’s injunction to be
mindful, that from the very first, and for every succeeding
moment where practice is genuine right up to the highest levels
of mundane attainment, the eight constituents of that Path which
alone can be called Noble are present, but to an ever increasing
degree of dominance.

This Path, therefore, which in this vibhanga is analysed in the
three ways of Suttanta, Abhidhamma and Interrogation, 1s the
One Path, that same Way which in the fourth vibhanga on the
Analysis of the Truths i1s dealt with thus:

“Therein what is the Noble Truth of the Way leading to the
Cessation of Suffering? Only this Noble Eight Constituent
Path, namely: Right View . . . . Right Concentration™.

It 1s, therefore, to impress once again the fact that practice is
of the very essence of the Teaching of the Buddha; to emphasize
the essential unity of these last five vibhangas, and to show why
Analysis of the Path i1s placed before Analysis of Jhana that
repetition 1s made of the quotation from the Satipatthana Sutta
thus: *“This Path, Bhikkhus, is the only course for the purification
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of beings, for the overcoming of sorrow and lamentation, for the
termination of physical and mental pain, for the right method of
attainment, for the experiencing of Nibbana; that 1s, the Four
Foundations of Mindfulness™’.

(12) ANALYSIS OF JHANA
(JHANAVIBHANGA).

When, as the Buddha so strongly advocates, a student takes
up the practice of those Four Foundations of Mindfulness which
are directed toward his ultimate release from suffering, by the
breaking of the continuity of Causal Relations, he 1s, from the very
nature of the root structure of his being, beset by a great many
undesirable qualities which interfere with whatever attempt he
makes to concentrate firmly and undeviatingly on his task.
Throughout the whole Tipitaka many groups of these damaging
qualities are spoken of in terms of the adverse functions they
perform in preventing a being from understanding the nature of
things as they really are. The groups mentioned include such
obstacles as, the Defilements (asava), the Fetters (samyojana),
the Ties (gantha), the Floods (ogha), the Bonds (yoga), the
Corruptions (kilesa), the Attachments (upadana), the Latent
Tendencies (anusaya) and the Hindrances (nivarana). In the actual
matter of obstacles to the arising of the Enlightenment Factors, and
thereby of their equivalent Path Constituents, or for that matter
to any serious form of concentration, a most troublesome and
thwarting example of states needing to be inhibited—and of
course eventually eradicated—is that of the Hindrances
(nivarand). This group consists of five factors (sometimes six when
the implicit ignorance is separately included) each of which can
be recognized as a barrier which will stand in the way, which will
severely hinder any attempt at progress. The Five Hindrances,
which are described fully in Dhammasangani, are: Wish for
sense pleasure (kamacchanda), Illwill (byapada), Sloth and
Torpor (thinamiddha), Distraction and Remorse (uddhaccakuk-
kucca) and Doubt (vicikiccha). In the ordinary way these Five
Hindrances, being most strongly associated with the mental
aggregates, are exceedingly difficult to put on one side or to
inhibit. As a special kind of exercise, therefore, a very strict
and difficult form of exercise from the nature of its purpose
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for the strengthening of the processes of consciousness against
their easy association with these Hindrances, the Buddha recom-
mended to the serious student the cultivation of a deliberate and
distinct practice directed specifically to the attaining of particular
states of consciousness, the factorial structure of which completely
inhibits these Five Hindrances. These particular states of con-
sciousness are known as Jhana.

The practice of the attainment of Jhana i1s not of exclusively
Buddhist origin, as is clearly indicated by the fact that the Buddha,
before the time of his Enlightenment while he was yet a Bodhisatta,
visited and studied with four great teachers of jhanic practice,
each of whom believed that his particular degree of attainment
was the final solution to the problem of the ultimate release from
suffering. 'T’"he Buddha saw clearly that their claims were not at
all justified, so thereafter he sought out and accomplished by
means of his own supreme ability and wisdom that particular
and true Path leading to Release which is the unique and cardinal
characteristic of his Teaching. This accomplishment placed the
system of Jhana in its proper perspective and demonstrated on the
one hand that it could be followed as an end in itself, whereby
it endowed the practiser with the special qualities, attributes
and resultant conditions which such a development can give;
on the other hand, and this is the important point, the Buddha
showed that in addition to these special benefits it could be used
as an extremely effective and powerful tool with which the student
of its practice could learn most adequately how to control his
mind and thereby put on one side those other qualities inimical
to his proper goal.

The fundamentals of jhanic training are detailed in a great
many places throughout the Buddhist Scriptures at very great
lengths in the appropriate Commentaries and in Buddhaghosa’s
Visuddhimagga. At this point, however, it cannot be emphasized
too strongly that in the cultivation of Jhana, as with all other
aspects of mental development (bhavanid), 1t i1s of the utmost
importance that practice should be undertaken only with the
direct and proper guidance of a truly skilled and knowledgeable
teacher.

In this the twelfth vibhanga the whole process 1s stated in one
lengthy paragraph explaining the requisites and basic mode of
practice. This i1s followed by a most valuable word analysis to
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show the meaning of what should be understood to take place at
each stage. This 1s in Analysis According to the Discourses. In
Analysis According to Abhidhamma, each of the possible levels of
Jhana, actual and resultant, both mundane and supramundane,
are dealt with factorially and in some detail. The section of
Interrogation relates these jhanic states to the Triplets and Coup-
lets of Dhammasangani, thereby stating the ultimate values
ascribable to their existence. However, to return to the cultiva-
tion of Jhana as a tool for the inhibiting of the Five Hindrances:
in the texts and commentaries there are listed forty different
objects, the purpose of which is that they should be made use of
individually by the student as objects upon which his attention is to
be focussed to the exclusion of everything else. As to the choice of
object which a particular student should use for this purpose,
this depends entirely on his own particular temperament and
characteristics. Here 1t 1s that the skill of a wise and knowledge-
able teacher is of paramount importance, for on his decision as to
which 1s the correct object will largely depend the success the
student will have in stimulating with interest and with smooth
and steady certainty those factors so desirable for the inhibiting
of the Hindrances.

As mentioned earlier, there are five of these Hindrances to
put on one side. It is also to be observed that in the attaining of the
lowest category of Jhana, i.e., first Jhana (or five constituent
Jhana), there are five mental factors (cetasika) which become
particularly strong. The five are: Initial Application (vitakka),
Sustained Application (vicara), Zest (piti), Pleasure (sukha) and
One-pointedness of Consciousness (cittassekaggata). If one should
now equate these constituents of Jhana with the Five Hindrances
it will be readily appreciated that each individual constituent has
a particular part to play in inhibiting an individual Hindrance.
Thus, where there 1s stimulated sufficient energy and determina-
tion to mentally “pick up’ the chosen object of concentration,
at that time Imitial Application i1s being exerted. Where this is
present the Hindrance of Sloth and Torpor is fading. Where this
Initial Application i1s coupled with Sustained Application by which
the object is “‘considered”, the Hindrance of Doubt is falling
away, for here Doubt (vicikiccha) only means ‘‘absence of thinking
about” (vigata cikiccha. VSM 471). Where there is success
in this thinking, Zest for the object and activity concerning it
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arises naturally. Where there is Zest how can the Hindrance of
Illwill be present? Where there is Zest there also will there be
Pleasure. If Pleasure is present the Hindrance of Distraction and
Remorse cannot be. Finally, where concentration of consciousness
becomes so one-pointed that there is no room for any other
object than the chosen one, the Hindrance that 1s Wish for Sense
Pleasure is put on one side.

As in each of the Jhanas of the fivefold system the five factors
seen to arise strongly in the first Jhana become successively
dominant, and pass away with the arising of the subsequent
Jhana, so also the Hindrances, in the order given, become com-
pletely inhibited by this factorial dominance not to return until the
student by the falling away of mindfulness allows them once
more to hinder the efficiency of his conscious states.

In this way the development of jhanic states contributes towards
providing tools which eventually are to be used for the final task
of breaking the system of Causal Relations. It should therefore be
emphasized once again that the practice of Jhana is not one which
in itself will lead to final release from Suffering. It 1s, however, of
the greatest importance in inhibiting those Hindrances which are
inimical to the realization of the three characteristics ot Suftering
(dukkha), Impermanence (anicca) and Absence of Soul (anatta).

(13) ANALYSIS OF THE ILLIMITABLES
(APPAMANNAVIBHANGA).

As indicated in the previous section the appropriate object of
concentration for the attainment of Jhana, and thereby for the
consequent inhibiting of the Five Hindrances, is selected by the
instructor in mental development in accordance with his student’s
temperament and characteristics. In this the thirteenth vibhanga
four of these objects are discussed in particular detail. The four
objects are: Loving-kindness (metta), Compassion (karuna),
Sympathetic Joy (muditad) and Equanimity (upekkha). These
four are grouped together under the single title of The Illimitables
(Appamaiifia), the reason for this being that when each is considered
as a separate quality it 1s seen to be capable of embracing every-
thing when, according to the degree of concentration exerted, it is
expanded infinitely. Now it is stated that these four objects for

concentrating upon are particularly suited to those whose basic



lvi Introduction

tendency is of an hateful or irritable sort. That Loving-kindness,
Compassion, Sympathetic Joy and Equanimity are the inhibitors of
hatred, with its concomitants of envy, meanness and remorse, 1s
very clear. It can therefore be appreciated that although so far it 1s
only the inhibiting of the Hindrances which have been spoken of,
it 1s also important to realise that in the proper developing of the
dominant factors of Jhana for the putting on one side of the
Hindrances it is equally certain that the whole process be initiated
by the inhibiting of any dominating tendencies in the student
such as greed, hatred or dullness. As hatred 1s so common a
tendency, it is for this reason that, coupled with the fact that the
good effects of the Illimitables on all beings i1s without limit, in this
vibhanga they are selected for special examination.

It will have been noticed that the word ‘inhibit’ has frequently
been used in connection with the Hindrances and Jhana, and
now in connection with hatred. It might have been thought more
proper to use the term ‘eradicate’ as being more final an attitude
to adopt towards any undesirable condition. At this stage, how-
ever, and in dealing with Jhana it should not be thought of in this
way, for to inhibit means to put on one side, whether for a very
short or for a very lengthy period of time, and with regard to
evil, bad states, this 1s what Jhana does. To eradicate means to
take out by the root, utterly and completely; this, Jhana, in its
conventional sense, does not do.

The distinction between these two words introduces another
and completely different aspect of the whole subject of mental
development (bhavana), for in speaking of the Four Foundations
of Mindfulness the Buddha does not say anything about the
inhibiting of suffering; on the contrary he speaks of the way
Leading to the Cessation of Suffering. Cessation means to bring
to an end; and eradicate means to take out by the root, so in a
sense the two words are synonymous. Why, therefore, in this
introduction 1s the word 1nhibit used so frequently? The reason
is that there are two distinct avenues of mental development. One
1s Jhana; the other is the outcome of treading that Noble Path
which the Buddha pointed to as commencing with the developing
of the Four Foundations of Mindfulness. The practice and
development of Jhina is called Samathabhavana, which means
‘mental development where concentration is directed to the
calming or taming of the mind by the inhibiting of harmful
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mental states’. The second type is called Vipassanabhavana, which
means ‘mental development where concentration is directed to
the gaining of Insight into Suffering, its Cause, its Cessation and
the Way Leading to its Cessation; also to those attendant focal
points of the Buddha’s Teaching—Absence of Soul (anatta) and the
utter Impermanence (anicca) of all conditioned things’. The
consequence of this second type of mental development 1s not
just the inhibiting, but the absolute eradication of all harmful
mental states.

That the ultimate aim of the student of the Buddha’s Teaching
should be to strive for mental development, where concentration
1s directed to the gaining of insight, is without question. However,
the reason for the Buddha having spoken so frequently and in such
detail of the jhanic aspect of mental development, should be given
the great attention which he clearly intended it should have,
even though it is readily appreciated that genuine and immutable
insight cannot be gained even in its lowest degrees of completeness
without the absolute eradication of many of the groups of obstacles
spoken of earlier.

To eradicate these qualities which are so deeply and firmly
rooted, the branches and tendrils of which are so twisted and
threaded throughout one’s mental make-up as virtually to consti-
tute that make-up, i1s not easily achieved. The training to break this
tangle must be thorough and the practice virtually invincible for
there to be any real effect, because by very definition how can a
being be released from the suffering concomitant with that system
of Causal Relations while there yet remains the slightest bond—
however tenuous it may be—with any of those undesirable
qualities which maintain that system of Causal Relations, and
which dominate the being so completely.

‘The important role, therefore, which jhanic training and practice
has to play in this battle for release, is that although it is incapable
1n itself of eradicating these obstacles to understanding, it can by
constantly inhibiting them make it gradually less easy for them to
arise; they become weaker like a tree whose leaves and branches
are cut away. With this weakening of bad states and bad roots,
mental development where concentration is directed to the gaining
of insight becomes a more straightforward and less hampered
process, and the achieving of final eradication more certain. In
this way the whole process of mental development becomes a
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properly balanced whole where the existing undesirable aspects
are better understood, guarded against, and with practice held in
abeyance for long periods while the real task of gaining under-
standing 1s pursued with unremitting energy.

Returning once more to the Four Illimitables, it should be
said that quite apart from their being objects for mental develop-
ment 1n their own right, their use as forerunners to more strenuous
practice by the student can do a very great deal towards creating
that proper basis for practice where bad states are put aside and
prevented from arising, and where good states are fostered and
made to arise. As their individual names indicate, not only do they
inhibit that most harmful state, hatred, so far as the individual
himself is concerned, but as their group title shows, they can be
expanded mentally to embrace and cast their effect on individuals,
the world and the whole universe. In their practice they establish
firmly Right Speech, Right Action, Right Livelihood and that
proper composure of mind which is Equanimity.

Thus it is that a special vibhanga 1s devoted to these four
particular objects of mental development. Therein they are
analysed by way of the Suttanta method to show their nature and
mode of practice; by the Abhidhamma method to show the
particular jhanic states with which they can be associated; and
finally by the section of Interrogation to show what their standing
can be in the absolute terms of Dhammasangani classification.

This 1s a very important chapter in view of the prevalence 1n
beings of Hatred as a most dominant, insidious and difficult
root even to inhibit, let alone eradicate. '

(14) ANALYSIS OF THE PRECEPTS
(SIKKHAPADAVIBHANGA).

It might have been thought that Analysis of the Precepts should
have been placed at the beginning of this central section of the
work, as being a stage towards progress preliminary even to the
stating of the Four Foundations of Mindfulness. This is particular-
ly so, as the usual order for stating the three aspects of Buddhist
training 1s moral practice (sila), mental development (bhavana)
and attaining of understanding (panina). It is, however, another
example of arranging subject matter not necessarily to show its
direct connection with adjacent chapters, but rather that it may be
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grouped within a suitable section in accordance with a numerical
plan. Here, since the Precepts are analysed by only two methods,
Abhidhamma and Interrogation, whereas the other seven chapters
of this central section each have the three methods, Analysis of the
Precepts is placed last.

As to the Precepts themselves, the five discussed 1n this four-
teenth vibhanga are those which still, even at this present day,
are formally recited when a person seriously undertakes to himself
to maintain these abstentions.

From the point of view of translation, only one difference
from the usual version of these five has been adopted. This is in the
final precept where instead of the customary English form of
saying, ‘I undertake to abstain from taking drugs and intoxicants™,
a translation has been adopted which perhaps agrees more closely
with the explanation of this precept as given in the Commentary.
The Pali word concerned 1s, ‘suramerayamajjapamadatthana’.
Here ‘sura’ means a liquor made from grain meal (pitthasura), or
from cake or bread (pavasura), or from rice (odanasura), or one
to which yeast has been added (kinnapakkhitta) and associated
preparations (sambharasamyutta). These have here been referred
to as ‘‘beers’’. The word ‘meraya’ means an intoxicant (asava—
which morally means a defilement) which can be made from
flowers (pupphisava) or from fruits (phalasava) or from sugar or
molasses (guldsava) or from honey (madhiasava) and associated
preparations (sambharasamyutta). In this translation these have
been referred to as ““wines and spirits”’. The word ‘majja’ means an
intoxicant; ‘pamada’ means heedlessness and ‘thana’ means cause.
Therefore the whole word has been translated as “Intoxicating
beers, wines and spirits causing heedlessness ™.

The Abhidhamma analysis which follows the statement of
these five precepts concentrates on dealing with each precept
separately, and showing how it affects every type of conscious-
ness with which it is associated. This of course excludes all the
bad (akusala) states, for it will be clear that if a precept has been
undertaken no bad state of consciousness can arise in direct
association therewith. In the section of Interrogation they are
dealt with according to their characteristic values in Dhammasan-
gani classification.

It may be wondered why this particular chapter, although of the
greatest possible fundamental importance to a student wishing to
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follow the one Way prescribed by the Buddha, is not dealt with in
a more exhaustive manner in this Book of Analysis; why it is that
only Abhidhamma treatment 1s given to such vital items. The
reason for this is that the whole and very particular matter of moral
behaviour and discipline is more properly dealt with by the
Vinaya Pitaka where every possible aspect of correct behaviour is
specified 1n the greatest detail, and is formulated in terms of rules,
their origins, their proper interpretation and practice. Moreover,
the matter of moral behaviour is also so extensively dealt with
throughout the Sutta Pitaka that to have included in this volume a
section of Analysis According to the Discourses would have been
unwieldy in the extreme. Nevertheless, a statement of these five
major and basic precepts is necessary, for the method of examining
them in the terms of Abhidhamma indicates how, from the point
of view of fundamental analysis, the full range of preceptual
behaviour can be expressed in this basic and all embracing form.
A proper and thorough understanding of the full and massive
implications of each of these five precepts will show how all
correct behaviour does ultimately derive from them.

It should, therefore, in no way be considered that because this
vibhanga devoted to the Precepts is rather short in its treatment of
the subject that it is of minor importance. On the contrary, the
whole structure of the Buddha’s exhortation, ¢ This Path, Bhikkhus,
1s the only course for the purification of beings . . .; that is the
Four Foundations of Mindfulness”, with its emphasis on the
eradication of bad states and the fostering of the good, depends
first of all on the knowledge and practice of proper and correct
behaviour; that is, that which in itself constitutes the central
section of the Noble Eight Constituent Path, viz., Right Speech,
Right Action and Right Livelihood.

(15) ANALYSIS OF ANALYTIC INSIGHT
(PATISAMBHIDAVIBHANGA).

In the initial fourteen chapters of the Book of Analysis so far
discussed it has been evident that the first six vibhangas have
dealt with both the analysis of the primary qualities which con-
stitute the so-called being, and, because of the nature of that
being, with the suffering to which he is subject, together with the
system of Causal Relations which perpetuate that unsatisfactory
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state of affairs. These six chapters, which constitute well over one
third of the whole text, are followed by eight vibhangas dealing
with the Way leading to Release from this continuity of process
which we call existence. The remaining third of the volume 1s, as
pointed out earlier, devoted to four vibhangas which are not
classified under either of the two main sections already dealt with.
The subjects analysed therein, however, have from their very
nature a direct bearing on all the preceding vibhangas in that they
are concerned very much with their analytical background, and
to the extension of detailed knowledge of material contained
therein or inferred thereby.

- The first of these four sections—itself the fifteenth vibhanga—
is entitled Patisambhidavibhanga, here translated as Analysis of
Analytic Insight.

It has been said earlier in this introduction that the Buddha in
his method of teaching would never permit loose thinking. It was
also said that in view of the highly trained philosophers with whom
the Buddha had discussions on many occasions, precise termin-
ology with clear definitions as to the meanings and scope of a term
was of the greatest importance. This aspect may be considered by
some to show an over scholastic approach to religious argument.
The essential point to be appreciated, however, 1s that the
Buddha’s attitude to the knowledge of Suffering, its Cause, its
Cessation, the Way Leading to its Cessation and to the many
aspects of his Teaching associated therewith, was not just that the
student should be taught in a philosophical manner, or even in an
extremely precise philosophical manner, and thereby get to know
about such things. It was that he should come to realize and
appreciate in a final and ultimate sense the full import and sub-
stance of that Teaching. It was not for the student just to know,
but to experience for himself and thereby undergo that utter
change in his whole being attendant on absolute realization. To
speak of absolute realization is one thing; to attain to it is another.
One thing, however, is apparent, unless the student is very clear
in his mind as to the method he should adopt in attacking the
app