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`Gaddula-Baddha Sutta'

(`Bound by a Fetter-Stick Sutta')
 
On one occasion the Blessed One was dwelling at Sàvatthi. There the Blessed One addressed the Bhikkhus thus:
Bhikkhus, this round of rebirth (sa§sàra) is without discoverable beginning. No beginning point is apparent of those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth.
Bhikkhus, there comes a time when the mighty ocean dries up, is completely drained, and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
Bhikkhus, there comes a time when Sineru, king of mountains, burns up, perishes and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
Bhikkhus, there comes a time when the mighty earth burns up, perishes and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
Suppose, bhikkhus, a dog bound by a fetter-stick was tied to a strong post or pillar: it would just keep on going and revolving around that same post or pillar. So too, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma [Four Noble Truths], who is not a seer of superior persons and unskilled and undisciplined in their Dhamma, regards:
[1] either materiality (råpa) as self, 
[2] or self as possessing materiality, 
[3] or materiality as contained in self, 
[4]or self as contained in materiality.
He regards: 
[1] either feeling (vedanà) as self, 
[2] or self as possessing feeling, 
[3] or feeling as contained in self, 
[4] or self as contained in feeling.
He regards: 
[1] either perception (sa¤¤à) as self, 
[2] or self as possessing perception, 
[3] or perception as contained in self, 
[4] or self as contained in perception.
He regards: 
[1] either formations (saïkhàra)
 as self, 
[2] or self as possessing formations, 
[3] or formations as contained in self, 
[4] or self as contained in formations.
He regards: 
[1] either consciousness (vi¤¤àõa) as self, 
[2] or self as possessing consciousness, 
[3] or consciousness as contained in self, 
[4] or self as contained in consciousness.
He just keeps going and revolving round and round from materiality to materiality, from feeling to feeling, from perception to perception, from formations to formations, from consciousness to consciousness.
As he keeps going and revolving around them, he is not freed from materiality, not freed from feeling, not freed from perception, not freed from formations, not freed from consciousness. He is not freed from birth, aging and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
But, bhikkhus, the well-instructed noble disciple, who is a seer of noble ones and is skilled and disciplined in their Dhamma, who is a seer of superior persons and is skilled and disciplined in their Dhamma, does not regard materiality as self, or self as possessing materiality, or materiality as as contained in self, or self as as contained in materiality.
He does not regard feeling  perception  formations  He does not regard consciousness as self, nor self as possessing consciousness, nor consciousness as as contained in self, nor self as as contained in consciousness.
He no longer keeps going and revolving round and round from materiality to materiality, from feeling to feeling, from perception to perception, from formations to formations, from consciousness to consciousness.
As he no longer keeps going and revolving round and round them, he is freed from materiality, freed from feeling, freed from perception, freed from formations, freed from consciousness.
He is freed from birth, aging and death; freed from sorrow, lamentation, pain, displeasure, and despair; freed from suffering, I say.

`Dutiya Gaddula-Baddha Sutta'

(`Second Bound by a Fetter-Stick Sutta') 
On one occasion the Blessed One was dwelling at Sàvatthi. There the Blessed One addressed the bhikkhus thus:
Bhikkhus, this round of rebirth is without discoverable beginning. No beginning point is apparent of those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth.'
Suppose, bhikkhus, a dog bound by a fetter-stick was tied to a strong post or pillar. If it walks, it walks close to that post or pillar. If it stands, it stands close to that post or pillar. If it sits down, it sits down close to that post or pillar. If it lies down, it lies down close to that post or pillar.'
So too, bhikkhus, the uninstructed worldling regards materiality thus: `This is mine, this I am, this is my self.' He regards feeling  perception  formations  consciousness thus: `This is mine, this I am, this is my self.' 
If he walks, he walks close to those five aggregates subject to clinging (pa¤cupàdànakkhandhà).
 If he stands, he stands close to those five aggregates subject to clinging. If he sits down, he sits down close to those five aggregates subject to clinging. If he lies down, he lies down close to those five aggregates subject to clinging.
Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust, hatred, and delusion.' 
Bhikkhus, through defilements of the mind beings are defiled; with purification of the mind beings are purified.
Bhikkhus, have you seen the picture called `Faring On' (caraõa)?
Yes, Venerable Sir.
Even that picture called `Faring On' has been designed in its diversity by the mind, yet the mind is even more diverse than the picture called `Faring On'.
Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust, hatred and delusion.' Bhikkhus, through defilements of the mind beings are defiled; with purification of the mind beings are purified.
 Bhikkhus, I do not see any other order of living beings so diversified as those in the animal realm. Even though those beings in the animal realm have been diversified by the mind, yet the mind is even more diverse than those beings in the animal realm.
Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust, hatred and delusion.' 
Bhikkhus, through defilements of the mind beings are defiled; with purification of the mind beings are purified.
Suppose, bhikkhus, an artist or painter, using dye or lac or turmeric or indigo or crimson, were to create the figure of a man or a woman complete in all its features on a well-polished plank or wall or canvas. So too, when the uninstructed worldling produces anything, it is only the materiality that he produces; only feeling that he produces; only perception that he produces; only formations that he produces; only consciousness that he produces.
What do you think, bhikkhus, is materiality permanent (nicca) or impermanent (anicca)?
Impermanent, Venerable Sir.
And what is impermanent, is that pleasant (sukha) or painful (dukkha)?
Painful, Venerable Sir.
Then what is impermanent, painful and unstable by nature (vipariõàmadhamma), is it proper to regard it like this: `This is mine; this am I; this is my self?'
Surely not, Venerable Sir.
Is feeling permanent or impermanent? ... Is perception permanent or impermanent? ... Are formations permanent or impermanent? ... Is consciousness permanent or impermanent? ...'
Therefore, bhikkhus, whatever materiality there may be, be it past, future or present, be it internal or external, gross or subtle, inferior or superior, far or near; every [kind of] materiality should be thus regarded, as it really is, by proper wisdom: `This is not mine; this I am not; this is not my self.'
`Whatever feeling there may be...
`Whatever perception there may be...
`Whatever formations there may be...
`Whatever consciousness there may be, be it past, future or present, be it internal or external, gross or subtle, inferior or superior, far or near; every consciousness, I say, must be thus regarded, as it really is, by proper wisdom: `this is not mine; this I am not; this is not my self.'
Having this insight, bhikkhus, the well-instructed Noble disciple feels repulsion (nibbindati) for materiality, feels repulsion for feeling; feels repulsion for perception, feels repulsion for formations, feels repulsion for consciousness. So feeling repulsion, he becomes dispassionate (virajjati). Being dispassionate, he is liberated (vimuccati). Being liberated, the knowledge arises: `I am liberated.' He understands: `Birth is destroyed. The holy life has been fulfilled. What had to be done has been done. There will be no future existence.'
Running Round the Post
The Two Main Causes of Rebirth
There are two `Gaddula-Baddha' suttas. In the course of our Dhamma talks, we shall discuss both of them. They both begin:
On one occasion the Blessed One was dwelling at Sàvatthi. There the Blessed One addressed the Bhikkhus thus:
Bhikkhus, this round of rebirth (sa§sàra) is without discoverable beginning.
No beginning point is apparent of those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth.
The force of kamma (nànàkkhaõika kamma)
 produces its result only with the support of ignorance (avijjà) and craving (taõhà). Without ignorance and craving, the force of kamma produces no result. That is why, in this sutta, the Buddha taught the main causes of the round of rebirth, that is to say, ignorance and craving. 
Ignorance means wrongly to perceive that there are men, women, etc. But according to the Buddha's Teaching, there are no men, women: only ultimate materiality and mentality. If one thinks: `This is a man, a woman, son, daughter,' one's misperception is called ignorance. If we practise four-elements meditation (catudhàtuvavatthàna kammaññhàna) systematically, we see small particles. If we analyse those small particles, we see altogether twenty-eight types of rupa (materiality). Apart from materiality, there is also mentality, which depends on the materiality. There is nothing else: only materiality and mentality. As soon as the elements that are materiality and mentality arise, they pass away, which means they are impermanent. This means there are no permanent entities like son, daughter, father, mother, man, and woman. If one perceives that there are such things, there is ignorance. 
When there is ignorance, craving, which attaches to these objects, may arise. If there are ignorance and craving, the force of kamma will, when it matures, produce a good or bad result. That is why, in this sutta, the Buddha said: No beginning point is apparent of those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth.
Destruction of the World System
The mighty ocean dries up
The Buddha continues:
Bhikkhus, there comes a time when the mighty ocean dries up, is completely drained, and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
According to the Buddha's Teaching, at some point in the future the world will be destroyed in one of three ways: by fire, water or wind.
 Here, the Buddha describes what happens when the world is destroyed by fire. At that time, there is so much heat that the mighty ocean dries up completely. This is because, one by one, more suns appear, until there are seven.
 At that time, beings in the woeful planes usually die there, and are reborn in the human or deva world. When five suns have appeared, the mighty ocean dries up, evaporate, and no longer exists. At that time, all beings in the sensual plane will usually die. But before dying, they meditate and attain jhàna.
 And the kammic force (kamma satti) of their jhàna, causes them to be reborn in the Brahmà world. That is why the Buddha explains that there is even then no end to the round of rebirth: But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
Sineru Burns Up
The Buddha continues:
Bhikkhus, there comes a time when Sineru, king of mountains, burns up, perishes and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
When the sixth sun appears, even the mightiest mountain, Sineru, is burnt up, disintegrated and no longer exists. At that time, the beings who remain, work hard to attain jhàna. And, dependent on ignorance and craving, the kammic force of their jhàna causes them to be reborn in the Brahmà world. That is why the Buddha explains that there is even then no end to the round of rebirth: But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
The Earth Burns Up
The Buddha continues;
Bhikkhus, there comes a time when the mighty earth burns up, perishes and no longer exists. But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
When the seventh sun appears, even the earth itself burns up, perishes and no longer exists. At that time the remaining beings work hard to attain jhàna. And again, dependent on ignorance and craving, the kammic force of their jhàna, causes them to be reborn in the Brahmà world. That is why the Buddha also here explains that there is even then no end to the round of rebirth: But there is no end of suffering for those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth, I say.
The Dog
Then the Buddha gives the simile of a dog:
Suppose, bhikkhus, a dog bound by a fetter-stick was tied to a strong post or pillar: it would just keep on going and revolving around that same post or pillar. 
The dog is bound by a fetter-stick, and tied to a strong post or pillar by a rope, so it cannot run away. In the same way, if a worldling has much ignorance, wrong view of identity and craving, he cannot escape from the round of rebirth, because he is tied by those three factors. Ignorance and wrong view of identity prevent his eye of wisdom from seeing ultimate realities as they really are: he cannot see them, and he cannot see that they are impermanent (anicca), suffering (dukkha) and non-self (anatta). Wrong view of identity is like the fetter-stick that hangs by his neck. Craving is like the rope that binds him to the strong post or pillar. The five aggregates subject to clinging are like the post or pillar. His ignorance and craving will cause him to commit wholesome or unwholesome acts. Such action is called kamma. When there is ignorance and craving, a kammic force will at death, when it is mature, produce the birth consciousness of the next life. When there is again a birth consciousness, there is also disease, old age and death again, and there will also be sorrow, lamentation, pain, displeasure, and despair again. So the worldling cannot escape from the round of rebirth.
The Uninstructed Worldling
Then the Buddha compares the fetter-stick bound dog to the uninstructed worldling, and explains why the worldling is bound to the five aggregates:
So too, the uninstructed worldling, who is not a seer of the noble ones and is unskilled and undisciplined in their Dhamma [Four Noble Truths], who is not a seer of superior persons and unskilled and undisciplined in their Dhamma, regards:
[1] either materiality (råpa) as self, 
[2] or self as possessing materiality, 
[3] or materiality as contained in self, 
[4]or self as contained in materiality.
He regards: 
[1] either feeling (vedanà) as self, 
[2] or self as possessing feeling, 
[3] or feeling as contained in self, 
[4] or self as contained in feeling.
He regards: 
[1] either perception (sa¤¤à) as self, 
[2] or self as possessing perception, 
[3] or perception as contained in self, 
[4] or self as contained in perception.
He regards: 
[1] either formations (saïkhàra) as self, 
[2] or self as possessing formations, 
[3] or formations as contained in self, 
[4] or self as contained in formations.
He regards: 
[1] either consciousness (vi¤¤àõa) as self, 
[2] or self as possessing consciousness, 
[3] or consciousness as contained in self, 
[4] or self as contained in consciousness.
He just keeps going and revolving round and round from materiality to materiality, from feeling to feeling, from perception to perception, from formations to formations, from consciousness to consciousness.
As he keeps going and revolving around them, he is not freed from materiality, not freed from feeling, not freed from perception, not freed from formations, not freed from consciousness. He is not freed from birth, aging and death; not freed from sorrow, lamentation, pain, displeasure, and despair; not freed from suffering, I say.
The twenty ways in which the worldling regards the five aggregates are the twenty types of identity view (sakkàyadiññhi), the wrong view of identity. We shall now explain them. 
Four Similes on Identity View
There are four types of identity view based on materiality:
1. One regards materiality (råpa) as self One thinks one's self and one's materiality are one and the same. One's self is one's materiality; one's materiality is one's self. The commentary
 explains it with a simile: a candle's light and a candle's flame are the same. The light is the flame; the flame is the light. In the same way, some people think one's self and materiality are like a candle's light and flame. One's self is one's materiality, one's materiality is one's self. The light and the flame are one and the same: one's materiality and one's self are one and the same.
2. One regards self as possessing materiality Here, one thinks one's mentality is one's self, that one's self and one's materiality are different. One thinks one's mental aggregates of feeling, perception, formations and consciousness are one's self, that one's four mental aggregates possess materiality. Here, the commentary's simile is: a tree and its shadow are different. The tree is one thing; its shadow is another. A tree possesses a shadow. In the same way, some people think one's materiality is like the shadow, and one's self (mentality), is like the tree. One's self is one thing; one's materiality is another. The tree possesses a shadow, one's self possesses materiality.
3. One regards materiality as contained in self Here, one also thinks one's mentality is one's self, but that one's materiality exists in one's self (mentality). Here, the commentary's simile is: a flower has smell. The smell exists in the flower. In the same way, some people think one's self (mentality) is like the flower; one's materiality is like the smell. The smell exists in the flower: one's materiality exists in one's self.
4. One regards self as contained in materiality Here, one also thinks mentality is self, but that self exists in materiality. Here, the commentary's simile is: Inside a box there is a ruby. The ruby exists in the box. In the same way, some people think materiality is like the box, and self is like the ruby. The ruby is in the box: one's self is in materiality.
The commentary gave four similes: (1) the candle light and flame, (2) the tree and its shadow, (3) the flower and its smell, (4) the box and the ruby. They are the four types of identity view (sakkàyadiññhi) that arise from the aggregate of materiality. 
The Twenty Types of Identity View
In the same way, in each of the aggregates of feeling, perception, formations and consciousness there are a similar four types of identity view: altogether twenty types of identity view. In one case, 
5. one regards materiality as self.
In seven cases, one regards self as mentality:
1. One regards
self as possessing materiality.
6. ― " ―
materiality as contained in self.
7. ― " ―
self as contained in materiality.
8. ― " ―
feeling as self.
9. ― " ―
perception as self.
10. ― " ―
formations as self.
11. ― " ―
consciousness as self.
In twelve cases, one regards self as both mentality and materiality:
2. One regards self as possessing feeling.
3. ― " ―
feeling as contained in self.
4. ― " ―
self as contained in feeling.
5. ― " ―
self as possessing perception.
6. ― " ―
perception as contained in self.
7. ― " ―
self as contained in perception.
8. ― " ―
self as possessing formations.
9. ― " ―
formations as contained in self.
10. ― " ―
self as contained in formations.
11. ― " ―
self as possessing consciousness.
12. ― " ―
consciousness as contained in self.
13. ― " ―
self as contained in consciousness.
The five cases where one regards one of the five aggregates as self are the annihilation view (uccheda diññhi), whereas the other fifteen cases are the eternity view (sassata diññhi). 
All twenty views of self are obstructions to the Noble Path. As long as one has not attained the Ariyan state, the First Noble Path, identity view may still arise. But all twenty types of identity view are destroyed when one attains the First Noble Path, the Noble Path of stream-entry (sotàpatti magga). 
In both `Gaddula-Baddha' suttas, the Buddha explains how to destroy the twenty types of identity view (sakkàyadiññhi), because these twenty types of identity view are the cause of wrong views. Identity view gives rise to, for example, three views that deny kamma and its results:

14. Inefficiency View (akiriyadiññhi) denies the action of wholesome and unwholesome kammas.
12. Causelessness View (ahetukadiññhi) denies the cause of results.
13. Nihilistic View (natthikadiññhi) denies the result of any cause. 
The Five Causes of Rebirth
Suppose, for example, someone offers a lit candle to the Buddha image with the wish to become a bhikkhu in his next life. What he wishes for does not exist: there is no bhikkhu, only materiality and mentality. If he regards the five aggregates (khandhas) as a bhikkhu, it is ignorance (avijjà). His attachment to life as a bhikkhu is craving (taõhà). When this craving and attachment accumulate, they become clinging (upàdàna). Dependent on ignorance, craving, and clinging, he offers the lit candle to the Buddha image. This is a wholesome kamma, a formation (saïkhàra) with kammic force. There are altogether five causes for this: ignorance, craving, clinging, formations, and kamma. If, however, he practises discernment of mentality (nàma kammaññhàna), he may see that there were thirty-four mental formations while he was offering the lit candle to the Buddha image: as soon as they arose, they passed away. No formation is permanent. But a kind of force still exists. When it matures, it may, according to his wish, produce the five aggregates that are a bhikkhu's life. The force that can do that is called the force of kamma (nànàkkhaõika kamma)
. So as long as those five causes exist, the round of rebirth will continue. The worldling is not released from suffering. 
The Well-Instructed Noble Disciple
The Buddha continues:
But, bhikkhus, the well-instructed noble disciple, who is a seer of noble ones and is skilled and disciplined in their Dhamma, who is a seer of superior persons and is skilled and disciplined in their Dhamma, does not regard materiality as self, or self as possessing materiality, or materiality as being contained in self, or self as being contained in materiality.
He does not regard feeling  perception  volitional formations  He does not regard consciousness as self, nor self as possessing consciousness, nor consciousness as being contained in self, nor self as being contained in consciousness.
He no longer keeps running and revolving round and round from materiality to materiality, from feeling to feeling, from perception to perception, from volitional formations to volitional formations, from consciousness to consciousness.
As he no longer keeps running and revolving round and round them, he is freed from materiality, freed from feeling, freed from perception, freed from volitional formations, freed from consciousness.
He is freed from birth, aging and death; freed from sorrow, lamentation, pain, displeasure, and despair; freed from suffering, I say.
What does he do to be free from suffering? We shall discuss that at the end of the second `Gaddula-Baddha' sutta. Let us now discuss that sutta.
Close to the Post
The Dog and the Worldling
The second `Gaddula-Baddha' sutta begins like the first one did, and also here the Buddha gives the simile of a dog that is tied to a post. Here, however, the Buddha speaks not of the dog going on and revolving around the post; He speaks of the dog in its three postures close to the post (walking, sitting, and lying down):
On one occasion the Blessed One was dwelling at Sàvatthi. There the Blessed One addressed the bhikkhus thus:
Bhikkhus, this round of rebirth (sa§sàra) is without discoverable beginning. No beginning point is apparent of those beings hindered by ignorance (avijjà) and fettered by craving (taõhà), who wander and circle in the round of rebirth.'
Suppose, bhikkhus, a dog bound by a fetter-stick was tied to a strong post or pillar. If it walks, it walks close to that post or pillar. If it stands, it stands close to that post or pillar. If it sits down, it sits down close to that post or pillar. If it lies down, it lies down close to that post or pillar.'
So too, bhikkhus, the uninstructed worldling (asutavà puthujjano) regards materiality thus: `This is mine (eta§ mama), this I am (esohamasmi), this is my self (eso me attà).' He regards feeling (vedanà)  perception (sa¤¤à)  formations (saïkhàra)  consciousness (vi¤¤àõa) thus: `This is mine, this I am, this is my self.' 
If he walks, he walks close to those five aggregates subject to clinging (pa¤cupàdànakkhandhà).
 If he stands, he stands close to those five aggregates subject to clinging. If he sits down, he sits down close to those five aggregates subject to clinging. If he lies down, he lies down close to those five aggregates subject to clinging.
Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust (lobha), hatred (dosa), and delusion (moha).' 
Bhikkhus, through defilements of the mind (citta sa§kilesà) beings are defiled; with purification of the mind (citta vodànà) beings are purified.
As explained before, the dog cannot run away because it is wearing a fetter-stick and is tied by a rope to a strong post or pillar. In the same way, the uninstructed worldling cannot escape the round of rebirth because he is wearing the fetter-stick of a firmly held (wrong) view of identity (sakkàyadiññhi), and he is tied by the rope craving (taïhà) to the strong post of the five aggregates subject to clinging.
There are three ways in which the uninstructed worldling regards the five aggregates:

15. He regards the five aggregates as `This is my self' (eso me attà),
which is grasping (diññhiggàha) by the wrong view of identity (sakkàyadiññhi). 
16. He regards the five aggregates as `This is mine' (eta§ mama) 
which is grasping by craving (taõhàggàha). 
17. He regards the five aggregates as `This I am' (esohamasmi), 
which is grasping by conceit (mànaggàha). 
These three types of grasping are always associated with ignorance (avijjà). Ignorance and the wrong view of identity cover his eye of wisdom. They prevent him from seeing ultimate realities as they really are.
 Based on the wrong view of identity, and craving and conceit, he performs wholesome (kusala) and unwholesome (akusala) kammas. Their kammic force, rooted in these defilements, has the potential to produce renewed existence after death, which means he cannot escape from the round of rebirth. If there is renewed existence (punabhavàbhinipphatti), there is also disease, ageing and death, and sorrow, lamentation, pain, displeasure and despair. he cannot escape from suffering.
That is why the Buddha says: Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust, hatred, and delusion.' Because of defilements of the mind beings are defiled; with purification of the mind beings are purified.'
The Picture
Then the Buddha explains the diversity of the mind by using the simile of a picture:
Bhikkhus, have you seen the picture called `Faring On'?
(Yes, Venerable Sir.)
Even that picture called `Faring On' (caraõa) has been designed in its diversity by the mind, yet the mind is even more diverse than the picture called `Faring On'.
Therefore, bhikkhus, one should often reflect upon one's own mind thus: `For a long time this mind has been defiled by lust, hatred and delusion.' 
Bhikkhus, through defilements of the mind beings are defiled; with purification of the mind beings are purified.
The picture mentioned here is `the wandering picture' (caraõa citta).
 It has that name, because Saïkhas wandered about with it to preach their Dhamma. The Saïkhas were Brahmins. They had various pictures of the good and bad destinations painted on a canvas to illustrate success and failure, and carried it around on their wanderings. They would show it to people, and explain: `If one does this, one gets this result; if one does that, one gets that.'
Such a picture is very imaginative. But the mind is even more imaginative. That is because one must first think of what to paint, and how compose the picture, and then one paints according to one's imagination. And one might think of painting a ruby that is brighter than the sun but that is impossible. Thus, with the simile of the picture, we may understand how diverse the mind is. That is why the Buddha says: Even that picture called `Faring On' has been designed in its diversity by the mind, yet the mind is even more diverse than that picture called `Faring On'.
The Animal Realm
Next, the Buddha explains the diversity of the mind by referring to the diversity of beings in the animal realm:
Bhikkhus, I do not see any other order of living beings so diversified as those in the animal realm. Even though those beings in the animal realm have been diversified by the mind, yet the mind is even more diverse than those beings in the animal realm.
Here, the point is that the diversity of creatures in the animal realm reflects the diversity of past kammas that caused their rebirth as animals. this diversity of kammas in turn stemmed from the diversity of craving (taõhà), a mental factor.
For example,
 quails and partridges did not in their previous lives accumulate diverse kammas with the thought: `We will become a being with such and such characteristics.' It is when the kammic force of a certain previous kamma has matured, that it produces the result of rebirth into a certain species of beings (yoni), such as a quail, or partridge. And the diversity of appearance, way of life etc. in the animal realm, depends on the species. Beings that arise in a particular species become the way they do according to the species they have been born into. Thus the diversity is achieved through the order of beings, and reflects the diversity of kamma.
For example, if, you in a life accumulate enough wholesome kamma to become a human being, then when the kammic force of that kamma matures, you will appear in the human species (manussa yoni), with the five aggregates subject to clinging as accords with the human species. That is why parents and children are usually similar to each other.
In the same way, if, you in a life accumulate such an unwholesome kamma that when its kammic force becomes mature you become a quail, the kammic force sends you to the species of quails, and produces the five clinging aggregates of that species. Therefore the diversity is achieved through the species, and the species reflects the diversity of previous kamma. Even so, the mind is more diverse.
Temperament
Another way to understand the diversity of the mind, and the vital role it plays in our life, to see how temperament is formed.
 If, while accumulating wholesome kamma (kusala kamma) in a previous life, you had much desire to enjoy sensual pleasures in future lives, then when that kamma produces its results in this life, you will have a powerful desire to enjoy sensual pleasures. You will have a lustful temperament (ràga carita). The same causal relationship applies to a person who has a hating, deluded, conceited, envious, or jealous temperament.
If, on the other hand, while accumulating wholesome kamma in a previous life, you had deep faith (saddhà) in the Triple Gem (the Buddha, Dhamma, and Saïgha), and in the law of kamma and its results, then when that kamma produces its results in this life, you will be a person full of faith. You will have a devout temperament (saddhà carita).
And if, while accumulating wholesome kamma in a previous, you also practised strong and powerful loving-kindness (mettà), or developed loving-kindness jhàna (mettà jhàna), then when that kamma produces its results in this life, you will have a kind temperament (mettà carita), full of loving-kindness.
Finally, if, while accumulating wholesome kamma in your previous life, you also developed strong and powerful wisdom such as insight knowledge, then when that kamma produces its results in this life, you will have a wise temperament (buddhi carita), and a sharp mind. And if the kammic force that produces its results in this life includes insight knowledge such as the knowledge of equanimity towards formations (saïkhàråpekkha¤àõa), you will possess very strong, powerful and sharp wisdom for the realization of Nibbàna. If you practise samatha and vipassanà, you can quickly penetrate the Four Noble Truths.
The role played by the mind is why the Buddha says: Therefore, bhikkhus, one should often reflect upon one's own mind thus, `For a long time this mind has been defiled by lust, hatred and delusion.' Through defilements of the mind beings are defiled; with purification of the mind beings are purified.
In order to gain a deeper understanding of what the Buddha means when he speaks of the diversity of kamma, we need to understand the workings of kamma in more detail. We should therefore like now to discuss the workings of kamma and kamma's result (kamma vipàka) in some detail.


The Law of Kamma
The law of kamma and kamma's result is so profound and difficult for worldlings to see, that only a Buddha's Knowledge of Kamma and Its Result (Kamma Vipàka ¥àõa) can see it clearly: his disciples do not possess this knowledge. But by practising Vipassanà, disciples may be able to see the connection between kamma and its result, and thereby gain a partial although crucial understanding of the workings of kamma. 
To be true disciples of the Buddha, the most important thing for us to do is to understand and have strong faith in the law of kamma and kamma's result. Why? Because the workings of kamma is the core of the Buddha's Teaching: it is the driving force of dependent origination, which is the Second Noble Truth, the Noble Truth of the Origin of Suffering (Samudaya Sacca). Therefore, we must to attend closely to the explanation of the workings of kamma. And as far as it is possible for a disciple, we should see the workings of kamma for ourselves by practising proper Vipassanà, and attaining the Knowledge of Discerning Cause and Condition (paccaya pariggaha ¤àõa).
Properly to understand the workings of kamma, it is necessary to understand something about the mind. The Buddha explains that within a snap of the fingers, many billion mind-door cognitive-processes arise and pass away. In each of those cognitive-processes there are seven impulsions (javana), each with thirty-two or more mental formations (saïkhàrà). Kamma is formed by one of the mental formations, namely volition (cetanà). The volition in the seven impulsions is specifically called kamma. But in the `Kamma Condition' (Kamma Paccaya) chapter of the Paññhàna,
 the kammic force (kamma satti) of the volitional formations
 in these impulsions is also called kamma. Please keep this fact in mind.
Definition of Kamma
Literally, the word `kamma' means action or deed, but in the Buddha's Teaching it refers exclusively to volitional action. The Buddha explains:

It is volition, bhikkhus, that I call kamma, for having willed, one performs an action through body, speech or mind. 
From a technical standpoint, kamma denotes wholesome volition (kusala cetanà) or unwholesome volition (akusala cetanà), volition being the factor responsible for action. All volitional action, except that of a Buddha or other Arahant, results in kamma. Since they have eradicated ignorance and craving (the roots of kamma), the actions of Buddhas and Arahants does not result in kamma. Nevertheless, as long as their mentality-materiality continuity persists, even Buddhas and Arahants cannot avoid experiencing the results of their past kamma: this goes on till they take Parinibbàna (final cessation).
The law of kamma (kamma niyàma) is a natural law that is self-sustaining in its operation, which ensures that volitional deeds produce their effects in accordance with their ethical quality, just as surely as seeds bear result in accordance with their species. The direct products of kamma are the resultant dhammas (vipàka dhammas):
· the different types of resultant consciousness
(vipàka citta)
· their associated mental factors
(cetasika)
· kamma-produced materiality
(kammaja råpa)
(arises when the appropriate kamma meets the right conditions to produce its results.)
Order of Experience
Kamma can be classified into four groups, according to the order when its result is experienced:

1. Immediately effective kamma

(diññhadhamma-vedanãya-kamma)
Kamma whose result is experienced here and now, in this present existence (attabhàva).
2. Subsequently effective kamma
(upapajja-vedanãya-kamma)
Kamma whose result is experienced in the very next existence.
3. Indefinitely effective kamma
(aparàpariya-vedanãya-kamma)
Kamma whose result is experienced in some existence after the next one.
4. Lapsed kamma
(ahosi-kamma)
Kamma whose result is not experienced, that is defunct. 
(1) Immediately Effective Kamma 
This is the volition (wholesome (kusala) or unwholesome (akusala)) of the first of the seven impulsions in the fifth cognitive process onwards.
 It it meets the right conditions, it gives its result in the same continuity of mentality-materiality (atta bhàva nàma-råpa). If not, it becomes lapsed kamma (ahosi-kamma), kamma only by name.
(2) Subsequently Effective Kamma 
This is the volition (wholesome or unwholesome) of the seventh impulsion. It is called `impulsion that accomplishes the aim' (atthasàdhikà). The desire to break or keep the precepts, to give, to meditate etc. is fulfilled with this impulsion. With the reinforcement of repetition by the previous six impulsions (àsevana), this seventh impulsion ensure that the kamma has acquired sufficient strength to be kamma proper, kamma that is able to produce a result. If it meets the right conditions in the next continuity of mentality-materiality, it will produce its result. If not, it becomes lapsed kamma, kamma only by name. 
(3) Indefinitely Effective Kamma
This is the volition (wholesome or unwholesome) of the five middle impulsions, between the first and the seventh. When it meets the right conditions, it gives its result in some future continuity of mentality-materiality subsequent to the next one: it may produce the five aggregates at the rebirth-linking moment in some future life. As long as this kamma does not give its result, its force underlies the materiality-and-mentality continuity. And however long one's round of rebirths continues, it lapses only at one's Parinibbàna (final cessation). No one, not even a Buddha or other Arahant, avoids experiencing the results of subsequently-, and indefinitely-effective kamma.
(4) Lapsed kamma 
This term does not designate a special class of kamma; it applies to kamma that could have produced its result either in this life or the next life, but did not meet the right conditions to do so. Of such kamma it may be said:
 


There has been kamma, but there has not been, is not, and will not be kamma-result. 

Take, for example, Arahants. All the kammas that are due to mature in either the next or some subsequent life, which they accumulated before attaining arahantship (in past lives, and earlier in this last life), lapse at their Parinibbàna.

Table 1 The Five-Door Cognitive Process pa¤cadvàravãthi with eye-door cognitive process as example.
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· Five-door cognitive processes of either door eye-, ear-, nose-, tongue- and body-door have the same structure, with their respective object. 

· The constituents and sequence of five-door cognitive-processes are the same for all: according to the natural law of the mind (citta-niyàma). 

· The duration of one consciousness is a consciousness-moment (cittakkhaõa). The life-span of materiality is equal to 17 consciousness-moments.

· Each consciousness citta has a rising stage (uppàda) (, a standing stage (ñhiti) (, and a passing-away stage (bhaïga)(.

· The object of the life-continuum consciousnesses is the same throughout one life. It is the object of the last impulsion-consciousness of the previous life. 

· In between each cognitive-process arise any number of life-continuum consciousnesses, depending on the person. 
A Buddha has very few life-continuum consciousnesses between each cognitive-process.

· The cognition of the object is performed by the seven impulsion consciousnesses.

· The five-door cognitive-process only `picks up' the object; only cognizes that there is colour, does not `know' the colour or the object yet. The `knowing' of the colour and the object is performed by subsequent mind-door cognitive-process.
 

Table 2 The Mind-Door Cognitive Process manodvàravãthi with colour object as example.
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· Mind-door cognitive processes may arise with a preceding 5-door cognitive process; they may arise with another preceding mind-door cognitive process.

· The constituents and sequence of cognitive-processes are the same for all: according to the natural law of the mind (citta-niyàma). 

· Each consciousness has a rising stage (uppàda) (, a standing stage (ñhiti) (, and a passing-away stage (bhaïga) (.

· The object of the life-continuum processes is the same throughout one life. It is the object of the last impulsion-consciousness of the previous life.

· In between each cognitive-process arise any number of life-continuum consciousnesses, depending on the person. 
A Buddha has very few life-continuum consciousnesses between each cognitive-process.

· The `knowing' of each cognitive-process is performed by the seven impulsion consciousnesses.

· After the first cognitive process (the five-door cognitive process), follows a series cognitive-processes of the mind. The whole procedure is:

1st. Five-door cognitive process that `picks-up' the object; in the case of the eye and a colour object, it cognizes only that there is colour.

2nd. Mind-door cognitive process that perceives the colour; compares the present colour with a past colour; knows the past colour. 

3rd. Þ"Þ                         knows which colour it is; knows the colour's name.

4th. Þ"Þ                         knows the `meaning' of the object; sees the whole image, a concept, determined by past experience (perception (sa¤¤à)).

5th. Mind-door cognitive process that judges and feels. This is the beginning of the true cognition, when mental proliferation takes place papa¤ca and
kamma is performed as we perceive the object to be permanent (nicca), happiness (sukha), and self (atta).
(The Vipassanà mind-door cognitive process sees the object as impermanent (anicca), suffering (dukkha), and non-self (anatta).

6th. With this same object arise countless cognitive-processes (mental formations (saïkhàrà)), re-inforcing the cognition. 


It is from the fifth cognitive process onwards that there is the knowing of the conceptual reality: `a man', `a woman', `a pot', `a sarong', `gold', `silver' etc. And it is from that cognitive process onwards that wholesome mind-states arise from wise attention (yoniso manasikàra), with, for example, respect for and worship of one's teacher, a Buddha-statue or a bhikkhu; or unwholesome mind-states arise from unwise attention (ayoniso manasikàra), with, for example, attachment to one's husband, wife, children, property etc. This process continues until again the mind adverts towards a new object.

· Kamma is performed by the mental factor volition (cetanà) of each impulsion in the fifth cognitive process onwards:

· The mental factor volition (wholesome (kusala) or unwholesome (akusala)) of the first impulsion in the fifth cognitive process onwards is immediately effective kamma.
 When it meets the right conditions, it gives its result in the same series of mentality-materiality (atta bhàva nàma-råpa). If not, it becomes lapsed kamma (ahosi-kamma), kamma only by name.
· The mental factor volition (wholesome or unwholesome) of the 2nd- 3rd- 4th - 5th - 6th impulsions (the five middle impulsions) is indefinitely effective kamma When it meets the right conditions, it gives its result in some future series of mentality-materiality subsequent to the next one: it may produce the five aggregates at the rebirth-linking moment in some future life. As long as this kamma does not give its result, its force underlies the materiality-and-mentality series. And however long one's round of rebirths continues, it lapses only at one's Parinibbàna (final cessation).

· The mental factor volition (wholesome or unwholesome) of the seventh impulsion is subsequently effective kamma. The desire to break or keep the precepts, to give, to meditate etc. is fulfilled with this impulsion. With the reinforcement of repetition by the previous six impulsions (àsevana), this seventh impulsion ensures that the kamma has acquired sufficient strength to be kamma proper, kamma that is able to produce a result. When it meets the right conditions in the next series of mentality-materiality, it produces its result. If not, it becomes lapsed kamma, kamma only by name.

Table 3 Death and Rebirth 
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· The final cognitive-process of this life may arise with a preceding 5-door cognitive process, or mind-door cognitive process, depending on the object that has been attended to.

· The constituents and sequence of cognitive-processes are the same for all: according to the natural law of the mind (citta-niyàma). 

· Each consciousness has a rising stage (uppàda) (, a standing stage (ñhiti) (, and a passing-away stage (bhaïga) (.

· The object of the final cognitive process is one of three: 

1. Kamma: the image of a wholekamma or unwholesome kamma performed earlier in that same life, for example, the kamma of offering food, slaughtering animals, or the object of jhàna concentration (the counterpart sign).
 

2. Kamma Sign (kamma nimitta): an image associated with a wholesome or unwholesome kamma performed earlier in the same life. A devotee of the Triple Gem may see a bhikkhu or a Buddha image, a doctor may see patients, a butcher may see a butcher's knife or hear the screams of animals about to be slaughtered.

3. Rebirth Sign (gati nimitta): a vision of one's destination, where one is about to be reborn. For a deva-rebirth, one may see deva-mansions, for an animal rebirth, one may see forests or fields, for a rebirth in hell, one may see fire.


This object serves as the object of three consciousnesses (the `process-freed' consciousnesses (), which operate indpendently of the in the next life:

1. The first consciousness of the next life, the rebirth-linking consciousness 

2. The life-continuum consciousnesses of the next life, 

3. The next life's death-consciousness (the death-consciousness of one life takes always the old kamma, kamma-sign or rebirth sign as object).

· The final cognitive process of a life has always only five impulsions. Their volition produces (dependent on ignorance and craving) the rebirth-linking consciousness.
· With the cessation of the death-consciousness, the life-faculty is cut off, and there remains only a corpse: dead matter.
· Immediately after the first consciousness of a life, follow sixteen life-continuum consciousnesses with the same object. And then always a mind-door cognitive-process, which has _________________________ as object.
Conditions for Result
Now, under which circumstances does immediately-effective kamma produce its result, and when does it lapse? It produces its result when the volition of the first impulsion is effective, which means:  
5. It has met no opposition
(Pàëi) 
No stronger kamma has overpowered it.
6. It has met the right conditions
(Pàëi)
The producing kamma was of the kind to produce a such result.

Even so, although it may thus meet the required conditons for maturing, and supports associated formations in the impulsion continuity, it is the weakest of all the impulsions. This is because, being the first impulsion, it is alone (unlike subsequently- and indefinitely-effective kamma). Hence, there are no preceding impulsions to give it power; it has not been reinforced by repetition (àsevana). It has, therefore, only a weak result, and does not look beyond the present life for the right conditions to mature. It matures only in this life, like a mere flower: just as the flower does not produce a fruit, so does this kind of kamma does not produce a future rebirth. By contrast, the other two types of kamma (subsequently- and indefinitely-effective kamma), which produce their results either in the next life or in some subsequent life, have the power to produce rebirth and give a greater result, such as rebirth in the deva realm.
Furthermore, for kamma to produce its result, it needs to meet what is called success (sampatti) or failure (vipatti).
 If they are not met, it lapses. Take, for example, the wholesome kamma of offering (dàna). For the first-impulsion volition to produce a result in this life, the necessary right essential of life comprises five factors:
7. The giver should be virtuous.
8. The gift should been righteously obtained.
9. The giver should have a taintless
 and happy mind before, while and after giving.
10. The giver should have full faith in the law of kamma and its result.
11. The receiver should be an Arahant
 or Non-returner who has just emerged from the attainment of cessation (Nirodha samàpatti), an attainment that is the temporary cessation of mentality and consciousness-produced materiality.
If these factors are not fulfilled, the first impulsion wholesome kamma cannot produce its result in that same life.
The Field of Gold
To make this clearer, we should like to relate the story of Puõõa, father of Uttarà-Nandmàta from Ràjagaha: it happened in our Buddha's time:

Puõõa and his wife were poor people who had deep faith in Venerable Sàriputta. One festival day, even though Puõõa's employer gave him the day off, he went to plough the field, because he was too poor to take a holiday. 
That day, the Venerable Sàriputta emerged from the attainment of cessation (nirodhasamàpatti), and reviewed the world with his divine eye see who would benefit most from giving him alms. He saw that Puõõa had wholesome natural decisive supporting kamma (upathambhaka kamma) that was ready to result in Puõõa's becoming a rich man, and in his attaining stream-entry. (This means that Puõõa possessed such accumulated kamma as would make it possible for such a result to arise upon his giving alms to Venerable Sàriputta.) At the time for going for alms, the Venerable Sàriputta took his bowl and double-robe, and went to where Puõõa was ploughing. He stood at a small distance so Puõõa could see him. When Puõõa saw him, he became very happy, stopped ploughing, approached him and with respect and happiness made the fivefold obeisance. The Venerable Sàriputta, wishing to do good to the poor man, looked at him, and asked where some good water might be had. Puõõa thought the Venerable wanted to wash his face,
 so he made a tooth stick out of a creeper nearby, and offered it to the Venerable. While the Venerable was brushing his teeth, Puõõa took his bowl and water-strainer, fetched a bowlful of fresh, properly strained, clear water, and offered also that.
After washing his face, the Venerable Sàriputta went on his way for alms. Then it occurred to Puõõa: `The Venerable never came this way before. He probably came today for my benefit. If my wife had come with my food, how good it would have been to offer it to the Venerable!' 
At that time, Puõõa's wife was on her way with her husband's food, and met Venerable Sàriputta. She thought: `Sometimes we have had alms to give, but there has been no receiver; sometimes there has been a receiver, but owing to our poverty we have had no alms to give. How fortunate I am now that I have this Venerable One as the receiver, and this food to give!' So with much happiness, she gave the food she was carrying to Venerable Sàriputta. Then she went home again, prepared fresh food again, and took it to her husband. He was overjoyed to hear of her gift to Venerable Sàriputta. After he had eaten, he had a nap.
When he woke up, he saw the field he had ploughed had turned into gold. And he reported the matter to the king, who sent carts to collect the gold. But as soon as his men touched the gold, saying it was for the king, it turned back into earth. Then the gold was collected in Puõõa's name, and the king conferred on him the rank of Bahudhanaseññhi (`A Man Who Possesses a Lot of Wealth'). Puõõa built a new house, and at the house-warming, he held a great almsgiving for the Buddha and Saïgha. When the Buddha gave a rejoicement talk,
 Puõõa and his wife and daughter Uttarà became Stream-Enterers (sotàpanna). Here, 
12. Puõõa and his wife were virtuous.
13. Their gifts had been righteously obtained. 
14. They had clear, taintless and happy minds before, while and after giving. 
15. They had strong faith in the law of kamma and its result.
But the most important factor was:
16. The receiver (Venerable Sàriputta) was an Arahant who had just emerged from the attainment of cessation, (nirodhasamàpatti).
Finally, wholesome kamma accumulated by Puõõa and his wife in a past life had matured: it was the natural decisive supporting condition. Owing to the presence of the right conditions, the volition of the first impulsion of Puõõa's mind-door cognitive-process while giving to Venerable Sàriputta, produced a great result in that very life. This was immediately-effective kamma (diññhadhamma-vedanãya-kamma): kamma experienced in this very life. 
Although this result seems too powerful to be true, it was very little compared with the result that could have matured as subsequently effective kamma (upapajja-vedanãya-kamma): kamma experienced upon rebirth, as a result of the volition in the seventh impulsion. This would have produced the most wonderful result of life in the deva-realm at his next rebirth. The result could also have matured as indefinitely effective kamma (aparapariya- vedanãya-kamma): kamma experienced in some subsequent life, as a result of the volition in the middle five impulsions. This would have produced sublime results in very many succeeding future lives. These powerful results could arise because he had accumulated billions of wholesome kammas before, while and after giving to Venerable Sàriputta. If you keep in mind within a snap of the fingers billions of mind-door cognitive-processes arise and pass away, and that in each of the seven impulsions of each mind-door cognitive-process there is volition that forms kamma, you may understand how Puõõa could have accumulated so many wholesome kammas.
When performing just one wholesome or unwholesome kamma there are billions of first impulsions with each their volition, which is immediately effective kamma (kamma to be experienced here and now); billions of seventh impulsions with each their volition, which are subsequently effective kamma (kamma experienced upon rebirth); billions of middle-five impulsions, which are indefinitely effective kamma (kamma experienced in some subsequent life). one performs billions of wholesome or unwholesome kammas billions and billions of times throughout one's life. In fact, you may realize that the wholesome or unwholesome kammas that are performed are beyond counting.
The commentary to the Vibhaïga of the Abhidhamma explains
 that when many immediately effective kammas etc. have been accumulated, only one of them gives a result; the rest lapse. Only one subsequently effective kamma accomplishes rebirth-linking; the rest lapse. An example of this is the kammas of unintervenable kamma (ànantariya kamma). Only one such kamma gives rebirth in hell; the rest lapse, although the rest can be supporting causes of productive immediately effective kamma. Another example is the eight attainments.
 Only one causes rebirth in the Brahmà world; the rest lapse. Lapsed kamma is described as: there has been kamma, but there has not been kamma-result.
 Another example of lapsed kamma is also when, after performing innumerable wholesome and unwholesome kammas, one attains Arahantship depending on the Dhamma taught by a good friend: all the kamma that might have ripened in the next and subsequent lives can also then be described as there has been kamma, but there has not been kamma-result. 
The Order of Effect
The order in which the effect of kamma takes place is fourfold:
 
17. Weighty kamma
(garuka-kamma)
18. Habitual kamma
(àciõõa-kamma)
19. Death-threshold or death-proximate kamma
(àsanna-kamma)
20. Accumulated kamma
(katattà-kamma)
Weighty kamma is so called because it matures first of all. When it is lacking, habitual kamma or death-threshold kamma matures, depending on their mutual strength. When they are lacking, accumulated kamma (done in that very life or previous lives) matures.
 
(1) Weighty Kamma
Weighty kamma (garuka-kamma) includes reprehensible and unprofitable unwholesome kamma as well as very powerful profitable wholesome kamma. It is very powerful subsequently effective kamma, which is certain to produce the appropriate rebirth in the next life. It cannot be avoided. When there are several weighty kammas, the weightiest (wholesome or unwholesome) matures first.
The weighty unwholesome kammas (akusala garuka kamma) are six:
21. Killing one's mother.
22. Killing one's father.
23. Killing an Arahant.
24. With evil intention shedding a Buddha's blood.
25. Making a schism in the Saïgha.
26. Persistent wrong views (niyata-micchà-diññhi). Up to the moment of death, persistently holding to wrong views that deny the law of kamma and its result.
One of the first five kinds done just once incurs weighty unwholesome kamma.
 But the last one, persistent wrong view, incurs weighty unwholesome kamma only if one grasps it up to the death moment. Three types of persistent wrong view very often referred to are:
18. Inefficiency View
(akiriyadiññhi) 
(denies the action of wholesome and unwholesome kammas)
19. Causelessness View
(ahetukadiññhi) 
(denies the cause of results)
20. Nihilistic View

(natthikadiññhi) 
(denies the result of any cause) 
Grasping such wrong views is so grave that it will make one suffer in hell for an aeon or more. As long as the kammic force is still working, one will not escape from hell even when the world system is destroyed. At that time, instead of being reborn in a human or deva world and developing concentration, and as a result being reborn in the brahmà world, one will be reborn in the hell of another world system.
If, however, one gives up such wrong views before the near-death moment, it ceases to be a weighty unwholesome kamma, and does not incur such a miserable result. An example of this is Venerable Sàriputta's nephew, Dãghanakha, a wandering ascetic (paribbàjaka). He held to the wrong view of annihilation. But after talking with the Buddha, he gave it up, which was one reason why he was able to become a Stream-Enterer after listening to the what is called the `Dãghanakha Sutta'.
 
The weighty wholesome kammas (kusala garuka kamma) are the eight attainments maintained up to the near-death moment :
1-4  The four fine-material jhànas
(råpàvacara jhàna).
5-8  The four immaterial jhànas
(aråpàvacara jhàna).
They are exalted kamma (mahaggata-kamma).
 But unless they are maintained up to near-death moment, they cease to be weighty wholesome kamma. 
The result of these weighty wholesome kammas depends on which jhàna one has emphasized. One may attain all eight attainments, but if one has emphasized, for example, the first jhàna, the first jhàna kamma produces the five aggregates at the rebirth-linking moment and along the course of life on the first-jhàna Brahmà plane. like Brahmà Sahampati.
 He was a Non-Returner with the eight attainments, who had emphasized the first jhàna. At death he was reborn on the Great Brahmà plane, ( Mahà Brahmà bhåmi), the topmost of the first jhàna planes.

If, however, one does not maintain one's jhàna up to the near-death moment, it is not weighty wholesome kamma. The Venerable Devadatta, for example, was skilled in the eight attainments and five mundane psychic powers. At death, he had lost that skill, and was reborn in Avãci hell because he had made a schism in the Saïgha (a weighty unwholesome kamma).

If one commits one of the weighty unwholesome kammas, one will be unable to attain a sublime (mahaggata)
 or supramundane attainment, because the weighty unwholesome kamma creates an insurmountable obstruction, as in, for example, King Ajàtasattu. While he was listening to the `Sama¤¤a-phala Sutta', `The Discourse on the Results of Recluseship' taught by the Buddha, he had all the right conditions for attaining Stream-Entry; but because he had killed his father, King Bimbisàra, he could not attain the noble path and fruition knowledges.
(2) Habitual Kamma
Habitual kamma (àciõõa-kamma) is kamma that is done habitually, continually and repeatedly. Habitual kamma matures before occasional kamma (abahula kamma)
, and of several habitual kammas, the most habitual (wholesome or unwholesome) matures first.
An example is the householder Dhammika.
 Regularly throughout his life, he had given donations. At his near death moment, the sign (gati nimitta) of that wholesome kamma appeared, and he saw devas of the six planes of heaven coming to take him away in shining chariots. Owing to his prior aspiration, he chose to go to Tusita heaven.
 
(3) Death-Threshold Kamma
Death-threshold kamma (àsanna-kamma) is an occasional kamma that at the time of death is recollected with great vividness. The occasional kamma itself is not sufficiently strong to overpower the habitual kamma, but if at death, it is recollected with great vividness, it may gain sufficient strength to overpower the habitual kamma, and thus be certain to mature, and one is reborn accordingly.
A good example is Queen Mallikà, queen to King Kosala. Although she was a devout Buddhist, and every day in the palace gave almsfood to five hundred bhikkhus (habitual kamma), she recollected a single unwholesome kamma she had done, and was accordingly reborn in hell. Nevertheless, the unwholesome kamma was not very severe (did not have much power), and after seven days it was overpowered by the habitual kamma: she escaped from hell and was reborn in the deva world.
 
We may thus understand that it is very dangerous to dwell on one's unwholesome deeds at the time of death. That is why it is custom for Buddhists to remind a dying person of his good deeds, or to urge him to arouse good thoughts in the final moments of his life.
If, on the other hand, a person of bad character recollects a wholesome kamma, or performs a wholesome kamma just before dying, he is reborn according to that. A good example is Tambadàthika, the king's executioner. For fifty-five years, he had beheaded criminals, but in his old age he could no longer behead a man with a single blow, and was made to retire. On the day he retired, he offered Venerable Sàriputta some sweet milk-porridge with fresh ghee. And afterwards, Venerable Sàriputta gave a Dhamma talk. Tambadàthika listened with wise attention (yoniso manasikàra), and attained the Knowledge of Equanimity towards Formations (Saïkhàrupekkha ¥àõa),
, very close to the Stream-Entry Path Knowledge (Sotàpatti Magga). Afterwards, he accompanied the Venerable Sàriputta some of the way, and then returned home. On his way home, a demon in the guise of a cow
 gored him to death, and because the two wholesome kammas of offering and the listening to Dhamma were his death-threshold kamma, he was reborn in the Tusita world.
 
(4) Accumulated kamma
The last kamma to mature is accumulated kamma (katattà-kamma) when the other three kinds of kamma either fail, or do not exist.It brings about rebirth.
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· The constituents and sequence of cognitive-processes are the same for all: according to the natural law of the mind (citta-niyàma). 

· Each consciousness has a rising stage (uppàda) (, a standing stage (ñhiti) (, and a passing-away stage (bhaïga) (.

· The object of the life-continuum processes is the same throughout one life. It is the object of the last impulsion-consciousness of the previous life.

· The object of the jhàna-attainment cognitive processes of the fine-material jhànas is the counterpart sign of the meditation subject. 
· The procedure of the jhàna cognitive process is

1st. A mind-door adverting consiousness.

2nd. Four preliminary impulsion consciousness with each their function. 
(In one of keen faculties, the preparation consciousness does not arise: there are only three preliminary impulsions.) 

3rd. Countless absorption impulsion consiousnesses (mental formations (saïkhàrà)), with the same object; each cognition reinforcing the next. The number of absorption impulsions depends on how long the jhàna attainment lasts: it may last only some billionths of a second, it may last an hour, it may last several days. The yogi who has developed the five masteries of jhàna determines beforehand how long the jhàna attainment will last.

· In a five-door-, and mind-door cognitive-process of the sense-sphere the impulsions are all the same, but in a jhàna-attainment cognitive process (which is of the fine-material- or immaterial sphere) the impulsions may be either the same, or different.

· The yogi enters the jhàna attainment in accordance with the way the mind is conveyed (yathàbhinãhàravasena): the yogi decides which jhàna to attain.

· The wholesome kamma of a jhàna attainment becomes a wholesome weighty kamma only when it is maintained up to the near-death moment.

Function
Another fourfold classification of kamma, given in the Visuddhi Magga is according to function (kicca):

27. Productive kamma
(janaka kamma)
28. Reinforcing kamma
(upatthambhaka kamma)
29. Frustrating kamma
(upapãëaka kamma)
30. Supplanting kamma
(upaghàtaka kamma) 
(1) Productive Kamma
Productive kamma (janaka kamma) has the function of producing the five aggregates (mentality-materiality) at rebirth (pañisandhi), and in the course of life (Pavatti): it is wholesome or unwholesome. But it produces rebirth only when it matures at the near-death moment.
Rebirth takes place when the productive kamma produces:
· The rebirth-linking consciousness
(pañisandhi citta) 
· Its associated mental factors
(pañisandhi cetasika)

(contact, feeling, perception etc.)
· The physical body of the new being, which is
(the kamma​-produced types of materiality
(kammaja råpa).
the six sense faculties, and sex- and heart-materiality etc.) 

Likewise, in the course of life which follows that rebirth, productive kamma produces:
· Other resultant consciousnesses
(vipàka citta)
(Eye-, ear-, nose-, tongue-, and body-consciousnesses; receiving, investigating and registering consciousness.)
· Their associated mental factors
(sampayutta dhammas)
(contact, feeling, perception etc.)
· The continuity of kamma-born materiality
(the six sense faculties, sex- and heart-materiality) 
Only kamma that has attained the status of a full course of action (Pàëi) meaning? produces rebirth, whereas all wholesome and unwholesome kammas without exception produce results in the course of life.
(2) Reinforcing Kamma
Reinforcing kamma (upatthambhaka kamma) has the function not of producing its own result, but of reinforcing a productive kamma: it is wholesome or unwholesome.
Thus, since there are only five impulsions in the near-death consciousness (maraõasanna-javana) they are not powerful enough to produce rebirth: they only reinforce the rebirth-producing productive kamma: they are reinforcing kammas that help the productive kamma produce the appropriate rebirth. If the productive kamma is unwholesome, the impulsions of the near-death consciousness give it unwholesome reinforcement, and there is rebirth in a woeful state; if the productive kamma is wholesome, the impulsions of the near-death consciousness give it wholesome reinforcement, and there is rebirth in the human or heavenly states.
Reinforcing kammas reinforce also the productive kammas that result in the course of life: they reinforce the different states of pleasure or pain that arise, and makes them endure. 
For example, when a wholesome productive kamma has produced rebirth as a human being, wholesome reinforcing kammas help maintain the continuity of aggregates: they help keep him healthy, provide a happy living, etc. 
Conversely, when an unwholesome productive kamma has produced a painful ailment for a human being, reinforcing unwholesome kamma may prevent medical treatment from working, thereby prolonging the ailment. Similarly, when unwholesome productive kamma has produced rebirth as an animal, unwholesome reinforcing kamma may facilitate the ripening of more unwholesome productive kamma with painful results, and may even lead to a prolonging of the unhappy life, so that the continuity of unwholesome resultants will endure. 
The Buddha gives an example of reinforcing kamma in the `Jaõussoõi Sutta' of the Aïguttara Nikàya:
 
suppose someone takes life, takes what is not given, indulges in sexual misconduct, uses slanderous and harsh speech, talks frivolously, has covetousness, ill​-will and wrong view; but he has been one who offers food and drink, clothes and vehicles, flowers, scents and unguents, beds, lodgings and lights to recluses and Brahmins. On the dissolution of the body after death, he is reborn among elephants. There he has access to food and drink, flowers and various adornments. In so far is he was one who took life and so forth, for that reason, on the dissolution of the body after death, he was reborn among elephants. But because he had offered food and drink to recluses and Brahmins and etc., for that reason he received food and drink, flowers and various adornments.
Here, the productive kamma that produced his rebirth as an elephant was unwholesome. But the reinforcing kamma was wholesome, his wholesome kamma became reinforcing kamma that helped keep the elephant healthy, provided a happy living, and maintained his happy life. 
In the same way, a wholesome productive kamma produces someone's rebirth as a human being. And he becomes rich by committing unwholesome kamma such as killing, stealing, and selling weapons. In this case the productive kamma was wholesome, whereas the reinforcing kamma was unwholesome. How? In a previous life he performed wholesome kammas, and one of them was the productive kamma that produced his rebirth as a human being. And in a previous life, he also offered various requisites to recluses and Brahmins, which has not matured at the rebirth-linking moment, but in the course of this life. The gifts he gave were, however, acquired by killing, stealing, and selling weapons. Hence, the wholesome kamma of offering matures only when he commits the unwholesome kamma of making money and material possessions by killing, stealing or selling weapons etc. in this life. Being only reinforcing kamma, the unwholesome kamma he commits in this life does not become unwholesome productive kamma in this life, although it will become productive kamma in some subsequent woeful life.
(3) Frustrating Kamma
Frustrating kamma (upapãëaka kamma) has the function of frustrating and obstructing. It cuts off the result of another kamma without giving a result of its own: it is wholesome or unwholesome. 
For example, when someone's wholesome productive kamma produces rebirth as a human being, unwholesome frustrating kamma may give rise to diseases that prevent that person from enjoying the happy results which the wholesome productive kamma otherwise would have produced.
The results of even powerful productive kamma may thus become impaired by frustrating kamma directly opposed to it. For example, a wholesome kamma productive of rebirth in a higher plane of existence may be so counteracted by a frustrating kamma that it produces rebirth in a lower plane. A kamma productive of rebirth in a high class family may because of frustrating kamma produce rebirth in a low class family; kamma productive of a long life may produce a short life; kamma productive of beauty may produce a plain appearance etc. Conversely, an unwholesome kamma productive of rebirth in one of the great hells may be counteracted by a frustrating wholesome kamma, and produce rebirth in one of the minor hells or in the world of ghosts (peta).
A good example is King Ajàtasattu. As a crown prince, he had killed his father, King Bimbisàra, a Noble disciple
 of the Buddha. Killing one's father is one of the six weighty unwholesome kammas (akusala garuka kamma).
 They are productive of rebirth in Avãci hell. But King Ajàtasattu's strong and powerful faith in the Buddha and His Dispensation was kamma so wholesome that it frustrated the result of the weighty unwholesome kamma, and he was instead reborn in a minor hell (ussada).
In the course of life there are innumerable instances of frustrating kamma in operation. For example, such kamma will in the human realm frustrate the wholesome productive kamma that produces the continuum of aggregates, and help mature unwholesome kamma that produces suffering, and causes failure in regard to property and wealth, or family and friends. In the lower realms wholesome frustrating kamma may counteract the unwholesome productive kamma that produced the unhappy rebirth, and contribute towards occasions of ease and happiness.
(4) Supplanting Kamma
Supplanting kamma (upaghàtaka kamma) has the function of supplanting weaker kamma. It cuts off weaker kamma, and makes its own result arise: it is wholesome or unwholesome. 
It is like a force that stops a flying arrow, and makes it drop. For example, wholesome productive kamma may produce rebirth as a deva, but certain suddenly matured unwholesome supplanting kamma causes the deva to die and be reborn in one of the four woeful planes.
Three Functions of Supplanting Kamma
Supplanting kamma (upaghàtaka kamma) has four types of function:

21. It supplants weaker kamma only, produces no result, and forbids another kamma to produce its result.
22. It supplants weaker kamma, produces no result, but allows another kamma to produce its result.
23. It supplants weaker kamma, produces its own result, and allows another kamma to produce its result. 
The commentary to the Visuddhi Magga confirms that supplanting kamma cuts off the result of weaker kamma. But it refutes that supplanting kamma then makes its own result arise. It says:
 if supplanting kamma acts in this way it will not be supplanting kamma, but productive kamma. For this reason it suggests that one carefully reconsider the matter. 
Frustrating kamma cuts off the result of another kamma only in the course of one life: it does not cut it off so completely that the other kamma no longer can produce any results, maybe in some subsequent life. 
Supplanting kamma may work in the same way, as in the case of the Venerable Devadatta. He was in possession of the jhànas and mundane psychic powers. But when he developed the desire to to become sham Buddha, leader of the Saïgha, that unwholesome kamma cut off his jhàna wholesome kamma so completely that he lost his jhànas and psychic powers. In some subsequent life, however, when he becomes a Pacceka Buddha, his jhàna wholesome kamma will produce or reinforce the production of jhànas for him again.

On the other hand, supplanting kamma may also cut off another kamma so completely that it no longer produces its own results, as in the case of the Venerable Aïgulimala. Before ordaining as a bhikkhu, he was a notorious mass murderer: he accumulated billions and billions of unwholesome kammas. But when he became an Arahant, his Noble Arahant-Path Knowledge (the highest wholesome kamma there is), ensured that the unwholesome kamma he had accumulated would be cut off completely at his parinibbàna (final cessation). 
We shall give some examples for each of the three ways in which supplanting kamma functions:
(1) Supplants, No Result and Forbids
The first way in which supplanting kamma may function is to only supplant weaker kamma, to  produce no result, and to forbid another kamma to produce its result.
For example, there was a bhikkhu in the dispensation of our Buddha Gotama called the Venerable Cakkhupàla. He was an Arahant. Wholesome kamma that he performed in a past life produced resultant aggregates at the rebirth-linking moment as well as along in the course of life in his last life. The aggregate of materiality includes the eye​ transparent element by which the eye-faculty functions. But in a past life, he had been a physician, and had deliberately, and with evil intent made a female patient blind, in revenge for her deceiving him. That unwholesome productive kamma matured as supplanting kamma that cut off his eye-faculty: he went blind. But it neither produced its own result, nor permitted another to produce a proper result, such as restoring his eye-faculty.

(2) Supplants, No Result and Allows  
The second way in which supplanting kamma may function is to supplant weaker kamma, to produce no result, but to allow another kamma to produce its result.
For example, the case of King Udena's queen Sàmàvatã, and his consorts. In a previous life Sàmàvatã and her friends had been concubines in the king of Bàràõasã`s harem. One day, feeling cold after having bathed with the king, they set fire to a tangle of grass nearby. When the grass had burned down, they found a Pacceka Buddha seated there. Since they had had no intention burn him, it was not unwholesome kamma. Fearing that they had burnt him to death, however, they gathered more grass, placed it  round his body, pouring oil on it, and set fire to it so as to destroy all traces of their crime. Why did they commit this evil kamma? Because the king had deep piety towards and respect for the Pacceka Buddha, and might punish them. Since they now burned the Pacceka Buddha with evil intention, they accumulated much unwholesome kamma. The Pacceka Buddha, however, had entered the attainment of cessation (nirodhasamàpatti), an attainment that is the temporary cessation of mentality and consciousness-produced materiality, and nothing could therefore harm him. But Sàmàvatã and her companions experienced the result of their unwholesome kamma in our Buddha's time.
A past productive wholesome kamma produced their rebirth as human beings, and with Sàmàvatã becoming King Udena's queen and her companions becoming his consorts. They became also devout Buddhists who offered many requisites to the Buddha and Saïgha, studied the Dhamma, and with success practised Samatha and Vipassanà: Sàmàvatã became a Stream-Enterer (Sotàpanna), and the consorts attained various Noble attainments. But one day, their burning of the Pacceka Buddha matured as supplanting kamma that cut off their life-faculty: they were burned to death in their own house. The supplanting kamma's own result did not arise, but allowed the wholesome kammas that each one of them had accumulated in our Buddha's time to produce rebirth in the deva and Brahmà realms respectively.

(3) Supplants, Produces, Allows
The third way in which supplanting kamma may function is to supplant weaker kamma, to produce its own result, and to allow another kamma to produce its result.
For example, many aeons before the dispensation of our Buddha Gotama, there was a King Kalàbu, King of Bàràõasã. He killed the ascetic Khantivàdã (the Bodhisatta) by cutting off his nose, ear, hands, and feet. These unwholesome kammas matured immediately: the earth opened up and sucked Kalàbu down to Avãci hell.

Here, if we analyse this case according to the Visuddhi Magga's explanation, King Kalàbu's past wholesome productive kamma (that had given him rebirth as a human being, and made him king) was supplanted by his present unwholesome kamma: that same kamma produced also its own result, which was his rebirth in Avãci hell. The same kamma supplanted and produced. But if we analyse this case according to the commentary to the Visuddhimagga (the Paramaññhama¤jåsa),
 some of King Kalàbu's unwholesome kammas supplanted his five aggregates as King Kalàbu, others produced their results in Avãci hell: some kammas supplanted, and others produced. These two explanations would thus appear to be contradictory, but in fact they are not, for the difference is point-of-view. When explaining kamma, the Visuddhi Magga uses what it calls the principle of identity (ekattanaya).
 
The Principle of Identity
According to the principle of identity, the series of kammas that constitute one completed action are the same: all the different impulsions have the same identity.
 
This may be understood by looking at the process of dependent origination (paticca samuppàda):

· With ignorance as condition, there are volitional formations; 
· with volitional formations as condition, there is consciousness;
· with consciousness as condition, there is mentality-materiality.... 
This process is similar to the process of a seed becoming a tree through the stages of shoot, seedling, sapling, etc. They are not the same as the tree, but the continuity is the same one: the different stages have the same identity.
According to the principle of identity, the wholesome kammas of giving (dàna), observing morality (sãla) and cultivating samatha and vipassanà as each one kamma, and the unwholesome kammas of killing, stealing, telling lies etc. are one kamma. But that does not mean that one of those actions consists of only one volition (cetanà), for in the course of one of those actions billions of wholesome and unwholesome cognitive-processes arise and pass away: within a snap of the fingers billions of cognitive-processes arise and pass away. Rather, series of kammas that constitute the whole action, such as offering a gift, as one kamma. If we consider actions in this way, the Visuddhi Magga and its commentary do not actually contradict each other.
Before discussing the principle of identity further, let us just summarize the different types of kamma as it is explained in the Pañisambhidà Magga:

14. When, at the rebirth-linking moment or in the course of a life, a desirable or undesirable result of kamma manifests as a mental or material event, the kamma responsible has functioned as productive kamma.
15. When a condition that would interfere with a desirable or undesirable result of productive kamma is suppressed, and a condition that would reinforce a desirable or undesirable result of kamma is aroused, so that the result is reinforced and prolonged, the kamma responsible has functioned as reinforcing kamma.
16. When the desirable or undesirable result of productive kamma is obstructed by sickness or disturbance of the elements, the kamma responsible has functioned as `frustrating' kamma.
17. When a kamma takes over, and destroys and cuts off the desirable or undesirable result of productive kamma that had sufficient strength otherwise to last longer, the kamma responsible has functioned as supplanting kamma. 
The Venerable Devadatta
A good example of these four functions operating within one identical course of mentality-materilaity is the Venerable Devadatta. He was reborn into a royal family, which was the result of wholesome productive kamma. That productive kamma and reinforcing kamma gave him continued happiness. Later, when he as a bhikkhu was suspended by the Saïgha for his evil deeds, he lost people's respect and was despised, which was the result of frustrating kamma. And because he made a schism in the Saïgha, he was reborn in hell: the results of his wholesome productive and reinforcing kamma were supplanted by what was unwholesome weighty supplanting kamma.
Here, one kamma does not function as both supplanting and productive kamma. When Devadatta made a schism in the Saïgha, many, many billions of unwholesome mind-door cognitive processes arose in him, each with seven impulsions, that is, billions and billions of unwholesome impulsions. Some of them functioned as weighty productive kammas while others functioned as weighty supplanting kammas. Yet, they had the same kammic identity: they belonged to the same action. Thus, the commentary to the Visuddhimagga explains that one `schism-kamma' functioned as supplanting kamma to produce his death,
 and another `schism-kamma' functioned as productive kamma to produce his rebirth in Avãci hell, yet they were both produced by Devadatta's making a schism: they had the same identity. Other kammas of the `schism-identity', as well as the unwholesome weighty kamma of shedding our Buddha's blood with evil intent, and yet other unwholesome kammas subsequently functioned as reinforcing kammas to increase his suffering in hell, and prolong it so it would last a whole aeon.
The Venerable Ledã Sayadaw's Explanation
Another example of one series of kammas exercising all four functions is the Venerable Ledã Sayadaw's
 explaination of intentional killing. Here, too, one kamma (volition) does not perform all four functions. When you offer a gift to a virtuous one many, many millions of mind-door cognitive processes arise and pass away in your mentality-materiality continuity before, while and after offering. In each cognitive-process, there are seven wholesome impulsions (formations). Some of them function as productive kammas; some as reinforcing kammas, some as frustrating kammas, and some as supplanting kammas. 
The Venerable Ledã Sayadaw explains: When one person takes another's life, the volitions of the act have sufficient power to function as productive kamma, which means they have sufficient power to produce rebirth-linking materiality-mentality, or to produce results in the course of a life. But the volitions of the act function as productive kamma only when they meet the right conditions to mature. Until they meet the right conditons to mature, however, they may well exercise one of the three other functions: (1) to reinforce the results of other unwholesome kammas; (2) to frustrate the results of wholesome kammas; (3) to supplant wholesome kammas. When they do meet the right conditions to mature, however, they not only produce rebirth-linking materiality-mentality, or results in the course of a life; they also continue to exercise the other three functions for as long as a hundred thousand aeons or more into the future. 
Having now explained the principle of identity, we shall explain how one kamma may function as identical supplanting kamma.
Identical Supplanting Kamma
The Three bhikkhus
strong and powerful wholesome supplanting kamma may supplant the result of weaker unwholesome kamma, but it may also supplant the result of weaker identical kamma. A good example is Deva Gopaka and the three bhikkhus.
 
Deva Gopaka was son of Sakka, the king of devas. In his former life he had been a Sakyan princess called Gopikà, who had faith in the Triple Gem. She observed the five precepts at all times, and based in that virtue and Dhamma taught to her by three bhikkus who came to her house daily for alms, she practised samatha and vipassanà so successfully that she became a stream-enterer (Sotàpannà), But she was disgusted with her life as a woman, and performed many wholesome kammas well, aspiring to to be reborn as a male. At death, she was reborn in the Tavatimsa deva realm as the son of King Sakka: her name was Deva Gopaka.
The three bhikkhus she had fed had also been virtuous. Based on virtue they practised samatha and vipassanà successfully, although they did not attain a Noble state. But their virtue, concentration and wisdom were strong and powerful decisive supporting causes for the attainment of a Noble state. Their virtue was so purified that whatever the deva realm they wanted to be reborn in, they would be reborn there. Furthermore, since they had attained the jhànas, they could also have been reborn in one of the Brahmà realms. But at death, they did not get reborn in one of the Brahmà realms: they were reborn as gandhabba devas, musicians and dancers in the deva realm. Why? Because they had been gandhabba devas in many past lives, which meant they inclined towards that type of life. Gandhabba devas belong to the realm of the Four Great Kings (Catummahàràjika).
One day, the three gandhabbas came to the assembly hall to entertain the devas, and Deva Gopaka thought: `They are very beautiful and shiny. What was their past kamma?' He saw they had been the three bhikkhus who had come daily to his house for daily alms-food. Examining further, he discovered also that their virtue, concentration and wisdom had been very high. So he said: `When you listened to the Teachings, and practised the Dhamma, what were your eyes and ears directed at? You were bhikkhus who practised the Noble Eightfold Path under the guidance of the Buddha, yet now you have been reborn as gandhabba devas, inferior to Tàvatimsa devas. We think that is most unsatisfactory.'
On hearing these words of rebuke, which sounded as a warning to the three gandhabba devas, two of them remembered their past noble practices, and were ashamed. They immediately developed samatha, attained the first jhàna, practised vipassanà based on that jhàna, became Non-Returners (Anàgàmi), and died. They were reborn in the realm of Brahma's Ministers (Brahmà Purohita). But the third gandhabba deva was not ashamed: he remained a gandhabba deva. 
We should like to explain the workings of kamma for the two gandhabba devas who became non-​returners. In their previous life as bhikkhus, they had accumulated wholesome productive kamma that gave them rebirth in the deva realm as male gandhabbas. After attaining Non-Return, their first-jhàna kamma functioned as a strong and powerful wholesome weighty kamma to supplant the weaker wholesome productive kamma of rebirth as a gandhabba deva. And the supplanting kamma produced its own result, which was rebirth in the realm of Brahmà's Ministers. According to the principle of identity, their first-jhàna wholesome kamma functioned as both a supplanting kamma and a productive kamma. Within the very short time that they were in the first jhàna, they had performed billions of first-​jhàna kammas (volition). Of those billions of kammas, one functioned as a supplanting kamma, another as a productive kamma: and the remaining were without result; they became lapsed kamma.

The Ghost Nanda
Just as a wholesome supplanting kamma may supplant weaker wholesome productive kamma, so unwholesome supplanting kamma may supplant weaker unwholesome productive kamma. The supplanting kamma may also produce its own result, and other identical unwholesome reinforcing kammas may prolong the result. A good example is the ghost (peta) Nandaka
.
In his former human life, Nandaka had been the general of a King Piïgala in Suraññha. And the general firmly held the view of annihilation, which denies the workings of kamma and its result. Holding this view meant that in the course of his life, he accumulated billions of billions of unwholesome kammas. At his death, one of those kammas functioned as an unwholesome productive kamma to give him rebirth in the ghost world.
His daughter Uttarà, however, was a stream-enterer. After her father's death, she offered alms-food to an Arahant who was on his almsround in the village, and she shared the merit of that kamma with her late father. When the offering had been performed, Nandaka was able to call out `Sàdhu!' (`It is good!'). That wholesome kamma was not powerful enough to supplant the unwholesome productive kamma that maintained the ghost's unhappy life (the firmly held annihilation view): the ghost Nanda was not able to escape from the ghost world. But the offering kamma did function as frustating kamma: from then onwards, although the ghost Nanda remained in the ghost world, he enjoyed the happiness of a deva. Six months later, however, a more powerful `annihilation view kamma' (of the same identity as the unwholesome productive kamma that held him in the peta world) functioned as unwholesome supplanting kamma, and made its own result arise: the ghost Nanda was reborn in Avãci hell. Other identical reinforcing kammas then made his existence in Avãci hell endure. 
Summary
Let us summarize what we have now discussed. We discussed the four types of kamma:
31. Immediately effective kamma

(diññhadhamma-vedanãya-kamma)
Kamma whose result is experienced here and now, in this present existence (attabhàva).
32. Subsequently effective kamma
(upapajja-vedanãya-kamma)
Kamma whose result is experienced in the very next existence.
33. Indefinitely effective kamma
(aparàpariya-vedanãya-kamma)
Kamma whose result is experienced in some existence after the next one.
34. Lapsed kamma
(ahosi-kamma)
Kamma whose result is not experienced, that is defunct. 
These four types of kamma may function as: 
1. Productive kamma
(janaka kamma)
2. Reinforcing kamma
(upatthambhaka kamma)
3. Frustrating kamma
(upapãëaka kamma)
4. Supplanting kamma
(upaghàtaka kamma) 
A true analysis of kamma according to these twelve classes is possible only to a Buddha's Knowledge of Kamma and Its Result: it is not possible to a disciple's knowledge. But a disciple should practise vipassanà to gain a partial understanding of the connection between a kamma and its result.
Now that we have explained the technical aspects of how kamma works, we shall discuss `Cåëakammavibhaïga Sutta' (`Small Kamma Analysis Sutta'
), where the Buddha explains different wholesome and unwholesome kammas and their results.

`Cåëakammavibhaïga Sutta'
(`Small Kamma Analysis Sutta')

The Fourteen Results
There is a sutta in the Majjhima Nikàya called the `Small Kamma Analysis Sutta'. We shall now explain the diverse workings of kamma with reference to this sutta. The sutta begins:
On one occasion the Blessed One was dwelling at Sàvatthi in Jeta's Grove, Anàthapiõdika's Park. Then the Brahmin student Subha, Todeyya's son, went to the Blessed One and exchanged greetings with him. After exchanging pleasantries, he sat down at one side and asked the Blessed One:
`Master Gotama, what is the cause and condition why human beings are seen to be inferior and superior? 
For people are seen to be

[1] short-lived and 
[2] long-lived,

[3] sickly and 
[4] healthy,

[5] ugly and 
[6] beautiful,

[7] uninfluential and 
[8] influential,

[9] poor and 
[10] wealthy

[11] low-born and 
[12] high-born,

[13] stupid and 
[14] wise.
What is the cause of these conditions, Master Gotama,









by which human beings are seen to be inferior and superior?'

Why did Subha ask these questions? According to the Commentary,
 his late father, the Brahmin Todeyya, had been King Kosala's minister (Purohita). Because of his extreme stinginess (macchariya), Todeyya was at death reborn in the womb of a bitch living in his own house. The Buddha proved this to Subha by getting the dog to dig up some hidden treasure which Todeyya had buried. This proof inspired Subha with faith in the Buddha, and moved him to approach the Buddha, ask about the workings of kamma. 
First, the Buddha answered Subha's questions in brief:
Student, beings are owners of their kamma, heirs of their kamma; they originate from their kamma, are bound to their kamma, have their kamma as their refuge. 
It is kamma that distinguishes beings as inferior and superior.
Not understanding, Subha asked the Buddha to explain in detail:
I do not understand in detail the meaning of Master Gotama's statement, which he spoke in brief without expounding the meaning in detail. 
I should be happy if Master Gotama would teach me the Dhamma so that I might understand in detail the meaning of Master Gotama's statement.
Why did the Buddha explain in such a way that His listeners were unable to understand? Because the Brahmins were very proud: they thought they were the wisest of all people. And the Buddha knew that if He gave His answers in detail first, they might say they had already known the answer, in which case He always gave them an answer in brief first, to humble their pride. 
When Subha had admitted to not understanding the brief answer, and asked for a detailed answer, his pride was humbled, and only then did the Buddha give a detailed explanation. He explained the cause for each of the fourteen results one by one. He said:
Then, student, listen and attend closely to what I shall say.
(1) One is Short-Lived
Here, student, some man or woman kills living beings and is murderous, bloody-handed, given to blows and violence, merciless to living beings. Because of performing and undertaking such actions, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in a state of unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he is reborn he is short-lived. This is the way, student, that leads to short life, namely, one kills living beings and is murderous, bloody-handed, given to blows and violence, merciless to living beings.'
Rebirth as a human being is always the result of wholesome productive kamma, and rebirth in a woeful state is always the result of unwholesome productive kamma. If the kamma of killing is the productive kamma that gives rebirth, it will produce rebirth in a woeful state. But if, in spite of the unwholesome kamma of killing, a wholesome productive kamma produces a human rebirth, the kamma of killing will function as frustrating kamma which directly opposes the productive kamma that  produced the human rebirth, and will eventually supplant it: the wholesome productive kamma cannot sustain his life, and he will be short-lived. The human being will meet with various adversities that may finally result in a premature death. 
Thus, the unwholesome frustrating kamma is in direct and corresponding opposition to the wholesome productive kamma that resulted in a human rebirth: the adversities the human being meets with are correspondingly opposed. This principle of direct opposition holds true for all the cases where the Buddha explains unwholesome kamma that matures in the course of a human life.
The Venerable Mahàmogallàna's Violent Death
A good example is the Venerable Mahàmogallàna. In a past life, he tried to kill his parents who were blind, upon the instigation of his wife,.
 Because she did not want to look after his parents, his wife told him many malicious lies about his parents, complaining about how troublesome they were. Finally he agreed to killing them. Pretending that he was going to take them to another village, he took them to a forest in a bull cart. There, pretending to be a bandit, he beat them with the intention to kill them, but they did not die.
As he was beating them, his parents, thinking it was a bandit, and thinking that their son too was in danger, cried out that he should run away and not try to save them. He was deeply moved by their selfless compassion and love for him, and stopped his cruel action. Thereupon his mind was overwhelmed by remorse. 
How many unwholesome kammas did he accumulate with this act? If he beat his parents for only five minutes, billions and billions of thought-processes would have arisen, with billions and billions of impulsions, each with the most reprehensible, evil volition of wanting to kill his own parents: billions and billions of unwholesome kammas. But also before he beat his parents, when planning how to kill them, did he accumulate billions of unwholesome kammas. And after beating them, whenever he remembered his evil act, and was overwhelmed by remorse and unhappiness, did he accumulate billions of unwholesome kammas. When mature, the volition of each of those billions and billions of impulsions would produce grave results in future lives.
At his death, the volition of a seventh unwholesome impulsion in one of those unwholesome cognitive-processes determined the mode of rebirth in hell. The volition of the middle five unwholesome impulsions in those unwholesome cognitive-processes produced rebirth in hell again and again, and he terribly in hell for millions of years. And identical kammas produced many adversities in subsequent lives. When a wholesome kamma produced a human rebirth, the kamma of trying to kill his parents functioned as unwholesome, frustrating kamma to make him meet with various adversities that might result in a premature death. Hence, that unwholesome kamma eventually functioned as supplanting kamma, and he died by being beaten to death: for over two hundred lives, he had his skull smashed into pieces. 
Nevertheless, he had also fulfilled the perfections (pàramãs) to become second of Buddha Gotama's chief disciples. He had been accumulating such perfections for one incalculable and a hundred thousand aeons: since the dispensation of Buddha Anomadassã. Such perfections are wholesome kammas. Thus when his pàramãs matured, he became second of the chief disciples in our Buddha's Dispensation. 
Even so, although he was an Arahant, the second of the Buddha's chief disciples, he entered into Parinibbàna with his skull and bones smashed into little pieces. How? For seven days, hired assassins came to his dwelling to kill him, but knowing their thoughts with his psychic power, the Venerable Mahàmoggallàna made himself invisible. On the seventh day, however, he was unable to make himself invisible, because he was unable to enter into jhàna, because his parricide-kamma frustrated his jhàna attainments. Then the same kamma functioned as supplanting kamma, and the bandits beat him to death, although it was itself supplanted by ., which meant that he did not die. Thinking he was dead, the bandits left, and now the Venerable Mahàmoggallàna was able to enter into jhàna again, and regain his psychic powers. Using his psychic powers, he was then able to go and ask the Buddha for permission to enter into Parinibbàna, and then return to his dwelling and enter Parinibbàna there.  If he did not in fact die, was the supplanting kamma itself supplanted by another kamma? Perhaps his psychic power kamma???.
When he became an arahant, the Venerable Mahàmoggallàna's mind was purified through the destruction of all defilements: the defilements were responsible for all the bad kamma he had committed, and for that he went through very much suffering. 
It was with reference to such workings of kamma that the Buddha said in the `Gaddula-baddha Sutta':
Therefore, bhikkhus, one should often reflect upon one's own mind thus: 





`For a long time this mind has been defiled by lust, hatred and delusion.' 
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
Now, please listen to the Buddha's second explanation to Subha:
(2) One Lives Long
But here, student, some man or woman, abandoning the killing of living beings, abstains from killing beings; with rod and weapon laid aside, gentle and kindly, he abides compassionate to all living beings. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination, even in the heavenly world. But if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn he is long-lived. This is the way, student, that leads to long life, namely, abandoning the killing of living beings, one abstains from killing living beings; with rod and weapon laid aside, gentle and kindly, one abides compassionate to all living beings.
In this case, to abstain from killing is a wholesome kamma that may be directly responsible for either a heavenly rebirth or a long human life. 
If one accumulates wholesome kammas such as observing the five, eight or ten precepts (the first precept is always not to kill), and based on that virtue cultivates generosity, and samatha and vipassanà, such wholesome kammas may also be directly produce a long and trouble-free human life, or reinforce other wholesome kamma in the same way. This principle holds true for all the cases where the Buddha explains wholesome kamma. 
Long-Lived Bhikkhus
Some good examples are some of the long-lived bhikkhus of the past. The Venerable Mahà Kassapa and Venerable Ānanda entered into Parinibbàna (final cessation) at the age of a hundred and twenty. The Venerable Bàkula entered into Parinibbàna at the age of a hundred and sixty.
Virtuous Venerable Pa¤ca-Sãla Samàdàniya
Another example is the Venerable Pa¤ca-Sãla Samàdàniya.
 In our Buddha Gotama's dispensation, he attained Arahantship with the four discriminating knowledges. To be able to do that, he needed to have practised samatha and vipassanà up to the Knowledge of Equanimity towards Formations (Saïkhàråpekkha ¥àõa), in the dispensation of previous Buddhas.
 
For example, in Buddha Padumuttara's dispensation, the Pa¤ca-Sãla Samàdàniya was a poor-man. But, although he was poor, he purified his virtue by observing the five precepts for a hundred thousand years, without breaking a single precept. And at the same time as he purified his virtue, he developed strong, powerful concentration and insight up to the knowledge of Knowledge of Equanimity Towards Formations (saïkharupekkha ¥àõa). That made his virtue was pure and flawless. 
And how do concentration and insight purify one's virtue? Strong and powerful jhàna concentration (samatha), and insight (vipassanà) temporarily remove the defilements (kilesa), which are the fundamental reinforcing causes for wrong action of the body (kàya duccarita) and wrong speech (vacã duccarita), because the insight knowledge, which is based on concentration knows and sees all formations (saïkhàra) in oneself and in the outside world, as impermanent (anicca), suffering (dukkha), and non-self (anatta). This insight suppresses the defilements, and if, while one's mind is thus pure and taintless, one cultivates generosity, and observes the precepts, those acts are also pure and taintless, which means they are most powerful. 
This kind of purification of virtue was what Pa¤ca-Sãla Samàdàniya did for a hundred thousand years. And at the near-death moment, having reflected on his flawless virtue, his mind was full of joy and happiness, and he was reborn in a heavenly world. Owing to his wholesome kamma, he went from one deva world to another, and from a deva world to the human world, and back. In every life he achieved four things:
18. He was handsome.
19. His life was long.
20. He enjoyed many sensual pleasures and much happiness.
21. He possessed sharp wisdom. 
In these four things, he always surpassed others. 
Nowadays everyone is looking for these things. You may achieve them by the three trainings:
1. Virtue
(sãla)
(the five, eight or ten precepts)
2. Concentration
(samàdhi)
(the eight jhànas)
3. Wisdom
(pa¤¤à)
(insight knowledge (vipassanà)) 
You should, therefore, be inspired to put forth effort to practise these three trainings in this Buddha's dispensation. 
It was with reference to such workings of kamma that the Buddha said in the `Gaddula-baddha Sutta': 
Through defilements of the mind beings are defiled; 
with purification of the mind beings are purified.
Ayuvaddhana Lives Long 
The Buddha says in the Dhammapada:

A virtuous one's respectful behaviour towards elders confers 










[1] long life, [2] beauty, [3] happiness and [4] strength. 
If one is gentle and kindly, compassionate towards all living beings, and always honours and respects one's elders and betters, one's life improves in those four ways:
22. Long life: one's life-span increases.
23. Beauty: one's complexion becomes clearer.
24. Happiness: one's health and comfort improves.
25. Strength: one's vigour and stamina increase. 
The Dhammapada Commentary gives an example regarding life-span, which we shall explain.
 Suppose someone has performed a wholesome kamma that gives a human rebirth with a life-span of fifty years. And in his human life he always honours and respects his elders and betters (elder by age, and better by character, that is, virtue, concentration and wisdom). Doing this, he accumulates billions of wholesome kammas. Then if, when he is twenty-five, an unwholesome frustrating or supplanting kamma matures, and threatens his life-span, those wholesome kammas supplant the unwholesome kamma, and he lives up to his full life-span, fifty years. 
A good example of how one's life-span increases with respect of one's elders is Āyuvaddhanakumàra.
Once, there were two hermits who lived together for forty-eight years. Later, one left and got married. When his wife had delivered a son, he and his family visited the other hermit and paid obeisance to him. To the parents the hermit said, `May you live long', but to the child he said nothing. The parents were puzzled, and asked the hermit why he had said nothing. The hermit told them that the child would live only seven days more, and that he did not know how to prevent the child's death, but that the Buddha might know.
So the parents took the child to the Buddha. When they paid obeisance to the Buddha, He too said, May you live long to the parents, but nothing to the child. And He too predicted the child's impending death. To prevent his death, He told the parents to build a pavilion at the entrance to their house, and put the child on a couch in the pavillion to listen to protective chants (paritta) recited by bhikkhus. Then for seven days, the Buddha sent eight or sixteen bhikkhus to recite protective chants. On the seventh day, the Buddha Himself came to the pavillion, and then devas from the whole universe also came: to listen to Dhamma taught by the Buddha. At that time an evil demon (yakkha). Avaruddhaka was at the entrance, waiting for a chance to take the child away. But since devas of greater power had come, Avaruddhaka had to move back till eventually he was twelve leagues away from the child. All night the recitation of protective chants continued, protecting the child. The next day, the child was removed from the couch and made to pay obeisance to the Buddha. This time, the Buddha said, May you live long to the child. When asked how long the child would live, the Buddha said he would live up to a hundred and twenty years. So the child was named Āyuvaddhana (ayu = life; vaddhana = increasing).
If we analyse this case, we understand that Āyuvaddhana must have accumulated wholesome productive kamma to give him a rebirth as a human being. He may, however, also have accumulated stronger unwholesome kamma in a past life. Without other wholesome reinforcing kamma, his wholesome productive kamma could be supplanted by the stronger unwholesome kamma. And that could have been the case over many lives, because in past lives too, his habit was to honour and respect his elders and better. In this life, the reinforcing kammas that protected his life from the unwholesome supplanting kamma was to listen to the protective chants recited by the Buddha and bhikkhus: his wholesome productive kamma and reinforcing kamma together were responsible for his long human life. It was with reference to such workings of kamma that the Buddha says: 
It is kamma that distinguishes beings as inferior and superior.
Now, please listen to the Buddha's third explanation to Subha:
(3) One is Sickly
Here, student, some man or woman is given to injuring beings with the hand, with a clod, with a stick, or with a knife. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in an unhappy destination, in perdition, in hell, but instead he comes back to the human state, then wherever he is reborn he is sickly. This is the way, student, that leads to sickliness, namely, one is given to injuring beings with the hand, with a clod, with a stick, or with a knife.
The Mischievous Demon
We shall give an example of the unwholesome kamma of striking someone.
 Once, the Venerable Sàriputta was sitting in the moon light, entering one of the attainments. He had just shaved his head, so his head was shining in the moon light. Then, out of mischief, Nanda, a demon, struck him on the head. The force of the blow was such that if he had struck a mountain peak, it would have split. Being protected by the attainment, however, the Venerable Sàriputta felt only a slight sensation of touch. But Nanda's unwholesome kamma (rooted in anger) produced an immediate result. He cried out, `I am burning! I am burning!' and disappeared from the earth, instantly to reappear in the great hell.
It was with reference to such things The Buddha said in the `Gaddulabaddha Sutta':
Through defilements of the mind beings are defiled. 
Nanda was unable to control his mind, and refrain from trying to injure the Venerable Sàriputta, and the result was that he was reborn in hell. If you want to avoid such a rebirth, you should try to control your mind, so you can refrain from committing any unwholesome kamma.
The Venerable Påtigatta's Boils
Another example is the Venerable Påtigatta.
 In the dispensation of the Buddha Kassapa, when the life-span was many thousands of years, he was a bird-catcher, Sàkuõika. Whenever he managed to catch many birds, he would not kill them immediately, but would break their wings and legs so they could not escape. In the same life, he also once donated a meal to a bhikkhu. But at death, the unwholesome kamma that he had committed for many thousands of years, produced rebirth in hell, where he suffered different types of torture for many millions of years. In our Buddha's dispensation, however, his alms-kamma matured, and he was born in the human world again, where he ordained as a bhikkhu. But his alms-kamma was very weak, not strong enough to maintain his health and life, because his unwholesome kamma of injuring and killing so many beings still functioned as frustrating kamma. One day, as a bhikkhu, he became sick, and boils formed on his whole body. They grew bigger and bigger day by day, and pus was oozing out from them till his whole body was full of putrid liquid, repulsive and stinking. His fellow-monks, unable to look after him, abandoned him. When the Buddha discovered this, he cleaned Venerable Påtigatta with warm water with his own hand, and changed his dirty robes. This act produced pleasant feeling in Venerable Påtigatta, and his mind became calmer and calmer. The Buddha gave him a short Dhamma talk. While listening to the Dhamma talk, Venerable Påtigatta was able to contemplate the impermanent (anicca), suffering (dukkha), and non-self (anatta) nature of formations, at the end, he became an Arahant: his mind was free of lust, hatred and delusion. 
It was with reference to such workings of kamma that the Buddha repeated in the `Gaddula-baddha Sutta':
Therefore, bhikkhus, one should often reflect upon one's own mind thus: 





`For a long time this mind has been defiled by lust, hatred, and delusion.' 
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
Now, please listen to the Buddha's fourth explanation to Subha:
(4) One is Healthy
But here, student, some man or woman is not given to injuring beings with the hand, with a clod, with a stick, or with a knife. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination, even in the heavenly world. But if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn he is healthy. This is the way, student, that leads to health, namely, one is not given to injuring beings with the hand, with a clod, with a stick, or with a knife.
The wholesome kamma of not injuring and killing beings may directly produce either to a long heavenly life, or a long and healthy human life. If one accumulates also other wholesome kammas, such as generosity (dàna), virtue (sãla) and cultivating samatha and vipassanà (bhàvana), such wholesome kammas will also produce or reinforce either a heavenly rebirth or health and longevity in a human life because of the purification of virtue.
If based on virtue, one cultivates the four Sublime Abidings (Brahma Vihàra), loving-kindness (mettà), compassion (karuõà), sympathetic joy (mudita) and equanimity (upekkhà), up to jhàna- or access concentration, one is cultivating the most powerful wholesome productive- and reinforcing kammas to produce either a long heavenly life, or a long and healthy human life. The reason is that while one performs and undertakes to perform such kamma, one's tendency of mind to see beings free from danger, free from mental and physical suffering; to be well and happy; and to be long-lived etc. Such kammas of benevolence can (when they mature) produce health and longevity in a human life. Therefore, if you want to be healthy and long-lived, then purify your virtue, do not injure beings, and cultivate the four Sublime Abidings. The Buddha says namely:

Ijjhati, bhikkhave, sãlavato cetopanidhi visuddhattà.
(Bhikkhus, the wish of a virtuous one will succeed because of the purification of virtue.) 
The Healthy Venerable Bàkula
A good example, is the Venerable Bàkula.
 One incalculable and a hundred thousand aeons ago, before the dispensation of Anomadassã, he was a learned Brahmin, who became hermit to promote his own welfare in future lives. He lived in the forest and practised samatha. He was skilled in the eight attainments and five mundane psychic powers. He spent his precious
 time enjoying jhàna happiness. Meanwhile, a bodhisatta became Buddha Anomadassã, and one day Bàkula listened to a Dhamma talk by Buddha Anomadassã, to take refuge in the Triple Gem. And when the Buddha suffered from stomach trouble, he offered Him medicine and cured Him. In the `Dakkhina Vibhaïga Sutta' (`Gift Analysis Sutta') in the Majjhima Nikàya, the Buddha says that such kamma is of great result, and is sure to produce its full result:

When a virtuous person offers a gift, righteously obtained, to a virtuous person with trusting heart placing faith that the result of kamma is great, that gift, I say, will come to full fruition. 
Here, the giver was virtuous, and his virtue was supported by the eight attainments and five mundane psychic powers, for they had suppressed his hindrances for a long time. He had also taken refuge in the Triple Gem. The recipient was the Buddha, the most virtuous person in all the world. The gift, the medicine, had been righteously obtained from the forest. And the giver had a happy, taintless mind before, during and after giving. At that time, his mind was free from defilements. He sought nothing from the Buddha: he sought only pàramãs. He knew the result of his kamma would be great, because he possessed the divine eye, the divine eye that knows the workings of kamma. For these reasons, his gift of medicine to the Buddha was so powerful that it would come to full fruition.
Then, when the Buddha had recovered and was again well, he went to the Buddha and made the following aspiration:
Venerable Sir, the Tathàgata recovered because of my medicine. Because of this kamma, may no illness appear in my body in any life even for a few seconds.
Because of his kamma and aspiration, he never experienced any illness in any life, not even for a few seconds. It is with reference to such workings of kamma that the Buddha said in the `Dànåpapatti Sutta':
 
bhikkhus, the wish of a virtuous one would succeed because of the purification of virtue.
If you want to accumulate superior kammas when you offer a gift, you should emulate Bàkula's example.
In the dispensation of Buddha Anomadassã, for about a hundred thousand years, the Bàkula accumulated many pàramãs, including jhàna-pàramã, which is weighty kamma. At death, because of his jhàna kammas, he was reborn in the Brahmà world. For incalculable aeons, sometimes he was reborn in the deva world, and sometimes in the human world, and in all that time, he never experienced any illness.
In the dispensation of Buddha Padumuttara Bàkula was a householder in the city of Hamsàvatã. When he heard the Buddha had proclaimed a bhikkhu chief disciple in health, he was inspired to accumulate many wholesome kammas (e.g. offering different types of gift to the Buddha and Saïgha), and aspired to a similar honour in a future Buddha's dispensation, and Buddha Padumuttara prophesied that he would succeed in the dispensation of Buddha Gotama. Throughout his hundred-thousand year long life, Bàkula accumulated many wholesome kammas such as almsgiving, virtue, samatha and vipassanà up to the Knowledge of Equanimity towards Formations (Saïkhàråpekkha ¥àõa).
Before the dispensation of Buddha Vipassi, he was reborn in Bandhumatã, where he also became a hermit, and when the bodhisatta had become Buddha, he also in that life met the Buddha, and took refuge in the Triple Gem. But although he had faith in the Buddha, he was unable to give up his hermit's life. But he would listen to Dhamma talks by the Buddha, and for about a hundred thousand years, he would practise samatha and vipassanà in his forest dwelling, according to the Buddha's instructions. Furthermore, with his psychic power, he collected different types of herb from the forest, made medicine, and offered it to sick bhikkhus: he cured many bhikkhus who had become sick because of the smell from poisonous flowers. In that life his volition (cetanà), was to cure sick bhikkhus. Reinforced by the kamma of curing Anomadassã Buddha, that volition was the powerful kamma which resulted in his enjoying perfect health in every life. Because he maintained jhàna up to the death moment, he was at death reborn in the Brahma world, and for about ninety-one aeons, he went from deva life to deva life, and sometimes to a human life. In the dispensation of Buddha Kassapa he renovated old monastic buildings. These wholesome kammas were directly responsible for his longevity and health.
Before the appearance of our Buddha Gotama, he was reborn in Kosambã, to the family of a councillor, but one day while being bathed by his nurse in the waters of the Yamunà, he slipped into the river, and was swallowed by a large fish: but he did not die. His life was preserved owing to the power of his sanctity in his last life; it was a case of psychic power diffused by knowledge, (¤àõavipphàra iddhi).
 This psychic power appeared in him because of kamma accumulated in his previous lives. It was namely because Buddha Padumuttara had seen that Bàkula would accumulate enough pàramãs to become chief disciple in health, that Buddha Padumuttara had prophesied that Bàkula would in fact become such a disciple: those many pàramãs were responsible for his psychic power. This psychic power retro-actively prevented his death in the fish's belly, because his accumulated pàramãs were of such power that, having met the right conditions now, it was impossible for him not to attain Arahantship in that life. Bàkula's survival in the fish's belly in his last life was brought about by the influence of the Arahant-Path knowledge due to be realized by him in that same life.
 
 A fisherman caught and sold that fish to the wife of a councillor in Bàràõasã. When the fish was split open, the child was found unharmed, and the councillor's wife adopted the child as her own son. When this story reached Kosambã, Bàkula's parents came to Bàràõasã, and claimed their child, but his adoptive mother wanted to keep him. The case was presented to the king, who decreed that both families should share him: hence his name became Bàkula (common to two families). After a prosperous life, at the age of eighty, he was able to hear the Dhamma of our Buddha, he gained faith in the Dhamma, and ordained as a bhikkhu. Within eight days he became an Arahant with the four types of analytical knowledge.
He lived to a very old age, and was by Buddha declared chief disciple in good health. He was one of the four bhikkhus in the dispensation of Buddha Gotama who had great psychic power, (mahàbhi¤¤à).
 At the age of one hundred and sixty, he entered Parinibbàna (final cessation) sitting on his pyre.
Venerable Bàkula's longevity and health were due to his kamma, accumulated in previous lives, based on purification of virtue.
Here we should like to duscuss the workings of kamma a little bit. When Bàkula offered medicine to Buddha Anomadassã, his desire to see Buddha well was very strong. That means his volition (cetanà) was very strong. And when, in the dispensation of Buddha vipassã, he cured many bhikkhus who had fallen sick because of the smell of poisonous flowers, his desire to see them well was very strong too: his volition was again very strong. The desire to see virtuous people become healthy is wholesome kamma, and can function as either productive or reinforcing kamma that will keep one healthy in future lives. 
Do you want to be reborn in heaven? Do you want to have a long and healthy human life? If you do, you should try to be a man or woman who does not injure and kill other beings. You should try instead to emulate Venerable Bàkula's example. You should purify your virtue; you should offer medicine and medical treatment to virtuous people with all your heart (without expecting anything in return from the receivers; you should cultivate samatha and vipassanà with success: as you cultivate Samatha, be sure to master the four Sublime Abidings. Injuring and killing other beings is defilements, which do not give you rebirth in heaven, and do not give you a long and healthy human life: they give you only rebirth in the woeful states, and a short and troubled human life..
It was with reference to such workings of kamma that Buddha said:

Bhikkhus, the wish of a virtuous one will succeed because of the purification of virtue.f virtue. 
Now, please listen to the Buddha's fifth explanation to Subha:
(5) One is Ugly
Here, student, some man or woman is of angry and irritable character. even when criticised a little, he is offended, becomes angry, hostile, and resentful, and displays anger, hate and bitterness. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death he does not reappear in a state of deprivation, in an unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he is reborn he is ugly. This is the way, student, that leads to ugliness, namely, one is of angry and irritable character; even when criticised a little, he is offended, becomes angry, hostile, and resentful, and displays anger, hate and bitterness.
Ugly Pa¤capàpã
A good example is Pa¤capàpã.
 She was daughter of a poor man of Bàràõasã, and her hands, feet, mouth, eyes and nose were hideous, hence her name was Pa¤capàpã, the one with five defects, but her touch was ecstatic. This was all due to kamma accumulated in her previous birth.
In a past life, she was also daughter of a poor man of Bàràõasã. And one day a Paccekabuddha went for alms in Bàràõasã to get a lump of clay to plaster the walls in his dwelling.
 At that time, Pa¤capàpã was preparing some clay, so he stopped in front of their house and stood silently. She guessed what he want, and looked angrily at him, wondering why this bhikkhu wanted her to offer a lump of clay. Nevertheless she offered him the clay. It was wholesome kamma, but associated with anger. Although it produced a human rebirth, her anger functioned as frustrating kamma that made her so hideous to look at. But her offering of a lump of clay for the Paccekabuddha to tidy his dwelling served also as reinforcing kamma, and made her touch was ecstatic. And in the end, that kamma gave good results.
One day she happened to touch Baka, the king of Bàràõasã, and he became so infatuated with her that he visited her in disguise, and married her. Later, wishing to make her his chief consort, but fearing that others would mock him because of her ugliness, he devised a ploy by which the citizens should become aware of her divine touch, and was able to instal her as consort. But the other consorts became jealous of her, and she was cast adrift in a boat, and claimed by a King Pavariya. When King Baka discovered this, he wanted to fight King Pavariya, but they agreed on a compromise, and from then on, Pa¤capàpã lived one week at a time with each king. 
It was with reference to such workings of kamma that Buddha said in the `Cåëakammavibaïga Sutta': 


It is the kamma that distinguishes beings as inferior and superior.
Suppabuddha the Leper
Another good example is Suppabuddha, a poor leper of Ràjagaha. One day, sitting at the edge of a crowd of people who were listening to Buddha teach Dhamma, he became a stream ​enterer (Sotàpanna). How did such a person become a leper? What kind of kamma was responsible?
In a previous birth, Suppabuddha was the son of a treasurer, a wealthy merchant in Ràjagaha. One day, on his way to the pleasure garden, he saw the Pacceka Buddha Tagarasikhã. Because the Pacceka Buddha was wearing a rag-robe, Suppabuddha called him a leper (kuññhi), and spat on him. Proud of being son of a treasurer, he accumulated billions of unwholesome kammas. At death, one kamma functioned as productive kamma, and gave him rebirth in hell, where he suffered terribly for many millions of years. In the dispensation of our Buddha, a past wholesome productive kamma gave him a human rebirth, but his human happiness was frustrated by `leper-kammas', he became a poor leper in Ràjagaha.
It was with reference to such workings of kamma that Buddha said in the `Kokàlika Sutta' of the Sa§yutta Nikàya:

When a person has taken birth, an axe is born inside his mouth 







with which the fool cuts himself by uttering offensive speech. 
Soon after becoming a stream ​enterer (Sotàpanna), Suppabuddha visited Buddha, paid obeisance, and took refuge in the Triple Gem. On his way back to the city, a cow gored him to death: this was the same cow that killed Tambadàñhika the executioner. It killed also a former king, Pukkusàti, and a wanderer Bahiya Dàruciriya.

The Avenging Demon
The four men killed by that cow had in a past life been sons of wealthy merchants. The cow that now killed them was a a female demon (yakkhinã) in the guise of a cow, who had in that life been a courtesan whom the four men had taken to a pleasure garden, Having taken their pleasure with her, they killed her and took her jewels, and the money they themselves had paid her. At her death, she vowed vengeance on them. And she killed them over over a hundred lives. Now, Suppabuddha had already performed billions of unwholesome kammas, which matured to function some as productive-, some as reinforcing-, some as frustrating and some as supplanting kammas. The supplanting kammas were kammas to be experienced in some subsequent life (aparàpariya-vedanãya-kammas), and the one that caused his death supplanted the wholesome productive kamma that had produced his rebirth as human being. But it could not make its own result arise, because his Stream Entry Path Knowledge made all unwholesome kammas productive of rebirth in woeful states lapse. The supplanting kamma did, however, allow another wholesome productive kamma to give him rebirth in Tàvati§sa heaven. 
Now, please listen to the Buddha's sixth explanation to Subha:
(6) One is Beautiful
`But here, student, some man or woman is not of an angry and irritable character; even when criticised a lot, he is not offended, does not become angry, hostile, resentful, and does not display anger, hate and bitterness. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination, even in heavenly world. But if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn he is pleasant looking. This is the way, student, that leads to being beautiful, namely one is not of an angry and irritable character; even when criticised a lot, he is not offended, does not become angry, hostile, resentful, and does not display anger, hate and bitterness.'
The Loving-Kind Venerable Subhåti
A good example is the Venerable Subhåti.
 In the dispensation of Buddha Padumuttara, he belonged to a rich family and was called Nanda. Later he became a hermit, the leader of forty-four thousand hermits (isi).
 They dwelt in a forest near a big mountain, and cultivated Samatha, and all became expert in the eight jhàna attainments and five mundane psychic powers.
One day, Buddha and a hundred thousand Arahants came down from the sky to visit them. The hermits were so pleased, they used their psychic powers within minutes to collect flowers and spread flowers for the visitors to sit upon. The visitors seated themselves and then entered the attainment of cessation (nirodhasamàpatti), an attainment that is the temporary cessation of mentality and consciousness-produced materiality. Nanda stood behind Buddha holding a canopy of flowers over Buddha for seven days. My audience, please see how great his perseverance was! All the time accumulating wholesome kammas, he did not move for seven days! He did not lie down. He did not take any food. He did not go to the toilet. And his mind was fully concentrated. This was possible because he was expert in the eight attainments and the five mundane psychic powers. With fully concentrated mind he stood behind Buddha holding a canopy of flowers over Buddha for seven days. You may try to imagine the number of wholesome kammas that arose. Even within a snap of the fingers many billions of wholesome mind-door cognitive-processes arise and pass away, each with seven impulsion, each of which have volition, which is kamma. The wholesome kammas that arose in Nanda's mental processes were thus unimaginable. They were sensual-plane wholesome kamma (kàma vàcàrà kusala dhamma). In each of those cognitive-processes the middle five impulsions are the most powerful, and are kammas to be experienced in some subsequent life (aparàpariya-vedanãya-kammas). In lives after the immediately following future life, they could produce the most sublime results in the sensual plane for a very long time. And being skilled in the jhànas, he was able to maintain his jhàna up to the near-death moment, which meant his jhàna kammas became weighty kammas that would in his immediate future life produce rebirth in the brahmà world.
When Buddha and other Arahants emerged from the attainment of cessation, it was the most auspicious time to make offerings to them. The hermits offered Buddha and the Saïgha gifts of fruits and flowers, righteously obtained from the forest, and Buddha asked one of the bhikkhus, proficient in in receiving gifts, and in loving-kindness jhàna (mettà-jhàna), to give a rejoicement talk (anumodana).
At the end of the Dhamma talk, all the hermits except Nanda became Arahants, but since his attention had been fixed on the majesty of the teaching bhikkhu, Nanda did not reach any noble attainment, neither Path (magga) nor Fruition (phala). Later, discovering that bhikkhu's eminent qualities, Nanda resolved that he too would reach such eminence.
At that time:
26. Nanda's virtue was purified and shone like a pearl, and was accompanied by the eight attainments and psychic powers. 
27. His gifts had been righteously obtained.
28. His mind was clear and taintless before, while and after donating: free from lust, anger and conceit because his jhàna had suppressed those defilements (He did not expect any reward from Buddha and Saïgha.). 
29. He had full faith in that the results of kamma would be great, because (possessing the psychic power of the divine eye) he clearly understood the workings of kamma. 
30. The receivers were unsurpassed field of merits (they were all arahants, and one was also a Buddha), and the offerings had been made to them at the most auspicious time (they had just emerged from the cessation attainment (nirodhasamàpatti). 
Owing to the purity of the giver and receivers, with these factors fulfilled, it was certain that Nanda's resolution would come true. And indeed, he received a definite prophecy from Buddha Padumuttara that, in the dispensation of Buddha Gotama, he would become a bhikkhu proficient in mettà jhàna and eminent in receiving gifts.
Owing to attachment for his his hermit's life, Nanda was unable to give it up, but even so he very often went to see Buddha Padumuttara, and listen to the Dhamma. He practised samatha and vipassanà in accordance to Buddha's instruction. he emphasized the mettà jhànas, and based on them, he practised vipassanà up to the knowledge of equanimity towards formations (saïkhàråpekkha¤àõa).
We shall explain a little more about the workings of kamma and dependent origination. After offering a gift of fruit and flowers to Buddha and Saïgha (who had just emerged from the attaiment of cessation), Nanda resolved to become a bhikkhu, proficient in mettà jhàna, and eminent in receiving gifts. Now, our body and mind comprise only ultimate materiality and mentality (nàma-råpa). If we see them as ultimate materiality and mentality, it is right, Right View (sammàdiññhi), which is insight knowledge. But if we see mentality and materiality as a man, woman, bhikkhu or bhikkhunã, this is wrong, Wrong View (michhàdiññhi) accompanied by ignorance (avijjà) or delusion (moha). This means that Nanda's view of a bhikkhu proficient in mettà jhàna, and eminent in receiving gifts is ignorance and delusion. Dependent on his ignorance, he resolved to become a bhikkhu, proficient in mettà jhàna, and eminent in receiving gifts: this is craving (taõhà). And repeated craving, holding fast to the life of a bhikkhu, was clinging (upàdàna). Ignorance, craving and clinging are called the round of defilements (kilesavañña), because the defilements produce the round of rebirths (sa§sàra).
Dependent on ignorance, craving and clinging he accumulated wholesome kammas by offering a gift of fruit and flowers to Buddha and Saïgha, who are the unsurpassed field of merit. Such wholesome kammas are volitional formations (saïkhàra). They are impermanent because as soon as they arise they pass away. But in Nanda's continuity of mentality-materiality, they remained as a force, a kammic force. In the kamma-condition section (kammapaccaya uddesa) of the Paññhàna (Conditional Relations), this force is called kamma, and the volitional formations (saïkhàra) and kamma are called the round of kamma (kammavañña): the kamma that produces the round of rebirths.
Altogether there are five causes for the round of rebirth: 
31. ignorance
(avijjà)
32. craving
(taõhà)
33. clinging
(upàdàna)
34. volitional formations
(saïkhàra)
35. their kammic force
(kamma satti) 

This principle applies to all the coming passages on the maturation of kamma.
Nanda's offering-kamma was reinforced by strong and powerful lovingkindness jhàna (mettà jhàna). Why did his mettà jhàna become strong and powerful? One reason was that when practising samatha and vipassanà, he had emphasized the development of mettà jhàna. Based on mettà jhàna, he practised vipassanà, and reinforced by mettà jhàna, his insight knowledge became clear, deep, profound, strong and powerful. And vice-versa,  owing to his vipassanà insight knowledge, his mettà jhàna also become firm, strong and powerful. According to the Paññhàna, Samatha and Vipassanà are strong and powerful mutually decisive supporting causes (upanissaya paccaya). How? He entered mettà jhàna. Emerging from it, he immediately contemplated the jhàna formations as impermanence (anicca), suffering (dukkha) and non-self (anatta). Then he entered mettà jhàna again, and again emerged from it, and again contemplated the jhàna formations as impermanence, suffering and non-self. This procedure he practised again and again. Owing to this kind of repeated practice, both his mettà jhàna and vipassanà became firm, strong and powerful. Furthermore, mettà jhàna is the direct opposite of anger, which was why his mind was usually free from anger: it and other defilements were for long suppressed whenever he practised samatha and vipassanà. And finally, his psychic powers also helped suppress the defilements, including anger. All these practices purified his mind, and that made it certain that he would succeed in his resolve. In that life, he practised samatha and vipassanà for about a hundred thousand years. His will power became very strong. Any wish he made could come true because of his will power: will power is volition, which is kamma.
In the dispensation of our Buddha, he was son of a rich man called Sumana who was a faithful lay-disciple (upàsaka) of Buddha, and younger brother of Anàthapiõdika, Buddha's chief patron (dàyaka). And because of his beauty, and attractive appearance, he was called Subhåti, one of good appearance. This was the result of his previous wholesome kamma, that had been free of anger and other defilements.
On the day that his elder brother Anàthapiõdika offered the Jetavana monastery to Buddha and Saïgha, Subhåti paid respectful attention to Buddha's rejoicement talk, and in this life gained such faith in the Dhamma, that he wanted to ordain. He was the son of a faithful disciple of Buddha, and went forth from a believer's home to homelessness. After his ordination, he mastered the two Vinaya Rules.
 And after obtaining a subject of meditation from Buddha, he lived alone in the forest. There he developed insight, and attained Arahantship on the basis of mettà jhàna. Teaching the Dhamma without distinction
 or limitation, he was declared chief bhikkhu in living in remoteness and peace (araõa vihàri), and of those worthy of gifts (dakkhiõeyya). His strong and powerful mettà jhàna, which was foundation for his vipassanà, had enabled him to live in peace and remote from defilements for a long time.
It is said that when he went for alms in the village, he would enter mettà jhàna at every door, which meant every gift made to him was of superior merit.
 In the course of his wandering, he came to Ràjagaha, and king Bimbisàra promised to build him a dwelling place for the rains. But the king forgot, and the Venerable Subhåti meditated in the open air. There was no rain, and discovering why, the king had a leaf hut built. As soon as Venerable Subhåti entered the hut, and seated himself on the bed of hay, rain fell. His mind was so purified with mettà jhàna and supramundane knowledge that even the devas helped protect him from being soaked by rain.
It was with reference to such workings of kamma that Buddha said in the `Gaddula-baddha Sutta':
Bhikkhus, through defilements of the mind beings are defiled; 
with purification of the mind beings are purified.
Golden Venerable Mahà-Kaccàna
Another good example is the Venerable Mahà-Kaccàna.
 He was born in Ujjenã in the family of King Caõdapajjota's chaplain. He was called Kaccàna both because of his golden colour, and because Kaccàna was the name of his lineage or ancestry (gotta). As a bhikkhu, he was one of Buddha's most eminent disciples, declared chief in expounding in detail what Buddha had taught in brief. 
Why was his complexion golden? And how did he achieve distinction as a bhikkhu? Responsible were his accumulated kammas.
In the dispensation of Buddha Padumuttara, he was reborn into a very rich family. One day he went to the monastery and stood at the edge of the audience listening to a Dhamma talk by Buddha. And he saw Buddha confer the distinction of chief in elaborating and analysing Dhamma explained in brief by Buddha upon a bhikkhu also called Kaccàna. Deeply impressed, he resolved also to win such a distinction, in the dispensation of a future Buddha. With this intention, he invited Buddha and the Saõgha, a hundred thousand in number, and performed a grand donation (mahà dàna) lasting seven days. On the seventh day, he prostrated himself at the feet of Buddha and said:
Bhante, as a result of this seven-day-long grand donation, I do not wish for any other bliss. In fact, I wish to secure the title of the bhikkhu who seven days ago won the distinction of chief among those who elaborate and analyse what has been taught by Buddha in brief. 
Another account of Maha-Kaccàna's past,
 explains that in the dispensation of Buddha Padumuttara, he built a cetiya called Paduma: it was in the shape of a lotus, with a throne inside, and was covered with gold. And he offered a canopy of gold and different types of jewels, and hair from the camarã-horse.
In that dispensation, over a hundred thousand years, Mahà-Kaccàna accumulated also many other wholesome dhammas, such as:
· Mastery of the texts
(pariyatti)
(learning the Buddha's Word (Buddha Vàcà))
· Hearing
(savana) 
(studying the Dhamma with care and attention)
· Inquiry
(paripucchà)
(discussing knotty passages in the Texts, Commentaries etc.)
· Prior effort
(pubba yoga)
(practising vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa))
In the dispensation of Buddha Kassapa, he was a householder of Bàràõasã. And when the Buddha had entered Parinibbàna, he went to the site where a splendid cetiya was being built over The Buddha's remains, in the shape of a solid rock of gold. There he donated bricks of gold worth a hundred thousand. Having offered the golden bricks in honour of The Buddha, he made an aspiration that in future births his body should be of a golden colour.
 
There was no anger or any other defilements connected with his wholesome kammas: they were pure. Some of those wholesome kammas were productive, some reinforcing, and some were to be experienced in some subsequent life. Some of them matured to function as productive kammas in the dispensation of our Buddha. 
We can then analyse the Venerable Mahà Kaccàna's case in accordance with the workings of kamma.
One wholesome productive `brick-kamma' gave him his last rebirth, as a human being. It produced the five resultant aggregates at the rebirth-linking moment and in the course of life. It also functioned as wholesome reinforcing kammas that gave him a long life, health, happiness and a golden complexion. All these wholesome kammas depended on his previous ignorance, craving and clinging.
When he met our Buddha, The Buddha gave him a Dhamma talk, and at the end Mahà Kaccàna attained Arahantship together with the four types of Analytical Knowledge: his wholesome kammas (perfections (pàramãs)) accumulated in previous Buddhas' dispensations as well as in our Buddha's dispensation had matured, and he gained the eminence he had aspired for in the dispensation of Buddha Padumuttara.
When The Buddha bestowed titles of eminence on the bhikkhus, He declared:

Bhikkhus, among my disciples who are able to analyse and elaborate what has been taught briefly by The Buddha, the Bhikkhu Kaccàna is the foremost. 
Do you want to be handsome and beautiful? Do you want to have a golden body? If you do, you should try to be a man or woman who never gets angry or irritated: even when criticised a lot, you must not get offended, not get angry, not be hostile, not be resentful, and you must not display anger, hatred and bitterness. All these things are defilements, which do not give you beauty: they give you only ugliness.
Based on virtue, you should cultivate samatha and vipassanà, and especially cultivate the four sublime abidings to suppress the defilements. The Buddha says it is by such means that one may attain beauty. And if you want to acquire both a golden body and a perfectly pure mind, that is, if you want to attain Arahantship, you should emulate the examples of the Venerable Subhåti and Venerable Maha-Kaccàna. Nevertheless, you should not forget that all formations are impermanent. All formations are impermanent, suffering and non-self, be they beautiful or ugly, attractive or unattractive. It is with reference to such workings of kamma that The Buddha says in the Dhammapada:

Heedfulness is the Path leading to the deathlessness, Nibbàna. Heedless is the Path to death. 
Those who are heedful do not die. Heedless ones are like the dead. 
Now, please listen to The Buddha's seventh explanation to Subha:
(7) One is without Influence
Here, student, some man or woman is envious, one who envies, resents, and begrudges the gains, honour, respect, reverence, salutations and veneration received by others. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in a state of unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he reappears he is uninfluential. This is the way student that leads to being uninfluential, namely, one is envious, one envies, resents, and begrudges the gains, honour, respect, reverence, salutations, and veneration received by others.
 jealousy produces many problems in social life. Men and women who cannot control their envy and jealousy cannot conduct themselves well, cannot conduct themselves according to the Dhamma.
Jealous Venerable Tissa
A good example is the Venerable Losaka Tissa. In the dispensation of Buddha Kassapa, he was a bhikkhu, resident in a hermitage that belonged to his chief patron, a local man of great wealth. One day an Arahant arrived, and liking his appearance the rich man asked him to stay in the hermitage, promising that he would look after him: the Arahant agreed. But, out of jealousy and envy, the Venerable Losaka Tissa told their patron that the Arahant was a lazy, good-for-nothing bhikkhu. And food, which their patron sent for the Arahant, he threw into the ashes of the fire, thereby producing unwholesome kamma. The Arahant read his mind, and with his psychic power left by flying away. When the Venerable Losaka Tissa saw the Arahant flying away, he was overcome with remorse. And when the Venerable Losaka Tissa passed away, all the wholesome kammas he had over twenty thousand years accumulated as a bhikkhu were unable to produce their result, at death, he was still remorseful, and the `jealousy-kamma' functioned as a death​-threshold kamma, to produce rebirth in hell. Many unwholesome reinforcing kammas of the same action reinforced and prolonged his sufferings in hell. When he escaped from hell, yet other `jealousy-kammas' matured, unwholesome kammas to be experienced some subsequent life. Owing to the failure of destination (gativipatti), he became a demon in five hundred successive births (yakkha), with never enough food to eat. And in another five hundred successive births, he became a dog with never enough to eat. In every life, not only did he never have enough to eat, he had also many other hardships. My audience, just see the workings of kamma!
Finally, however, in his last life, the wholesome kammas he had accumulated in the Buddha Kassapa's dispensation met the right conditions to mature, and functioned as productive kammas to give him rebirth as a human being. But still his jealousy-kamma interfered: it functioned as unwholesome frustrating kamma. How?
In the dispensation of our Buddha, he was reborn as the son of a fisherman of Kodala, and was given the name Losaka Tissa. From the day of his conception, everyone in the thousand families of the village suffered various hardships. When they discovered the reason, they drove Losaka's family out. As soon as Losaka could walk, his mother put a potsherd into his hand and sent him out to beg, and he wandered about uncared for, picking up lumps of rice like a crow. One day, when he was seven years old, the Venerable Sàriputta saw him and, feeling pity for him, ordained him. But the Venerable Losaka Tissa was always unlucky: wherever he went for alms, he received only little, and never had a proper meal. Nevertheless, in due course he became an Arahant. Why? He had fulfilled enough perfections, pàramãs, to attain Arahantship for nearly twenty thousand years in the dispensation of Buddha Kassapa's dispensation. Yet, even though he was now an Arahant, he still never received enough food. When the donors put food into his bowl, it disappeared: his pàramãs produced his receiving alms, his jealousy-kamma supplanted it, and the food disappeared. The cause was his act of throwing food offered to an Arahant into the embers  above, it is  ASHES. Is it ASHES or EMBERS??? In English, ASHES are no longer burning, whereas EMBERS are still alive: they glow, although there are no flames , because he had been jealous of the arahant, had envied, resented and begrudged the arahant's receiving gains, honour, respect, reverence, salutations and veneration.
When the the Venerable Losaka Tissa to enter into Parinibbàna, the Venerable Sàriputta determined that he should have a proper meal. He went with the Venerable Losaka to Sàvatthi for alms, but no one even noticed them. He then took Losaka back to the monastery, went for alms alone, and then asked someone to give the food he received to the Venerable Losaka. But they ate it all themselves. By the time the Venerable Sàriputta discovered this, it was already afternoon. So he went to the king's palace and obtained a bowl of catumadhura (honey, oil, butter and sugar), and took it to the Venerable Losaka. Knowing that it might disappear, he asked the Venerable Losaka to eat out of the bowl as he held it. That night the Venerable Losaka Tissa attained Parinibbàna, the final cessation. 
In every life Losaka was without influence, owing to the power of his unwholesome productive, reinforcing and frustrating jealousy-kammas. But finally, his past and present pàramãs matured, that is, his Samatha and vipassanà kammas matured, and he attained Arahantship. Soon after attaining Arahantship, he entered into Parinibbàna, which kamma supplanted all his previous rebirth-producing kammas. All mental and physical sufferings ceased without remainder, and there would be no more rebirth. A shrine was erected over his ashes. 
It was with reference to such workings of kamma that the Buddha said in the `Gaddula-baddha Sutta':
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
Now, please listen to The Buddha's eighth explanation to Subha:
(8) One Has Much Influence
But here, student, some man or woman is not envious, one who does not envy, resent, and begrudged the gains, honour, respect, reverence, salutations and veneration received by others. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination, even in the heavenly world. But if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn he is influential. This is the way, student, that leads to being influential, namely, one is not envious, one does not envy, resent, and begrudge the gains, honour, respect, reverence salutations and veneration received by others.
The Venerable Uruvela Kassapa
A good example is the Venerable Uruvela Kassapa. In the dispensation of Buddha Padumuttara he was a householder. One day he saw the Buddha declare the bhikkhu Sãhaghosa chief disciple in having a large following. He was very happy, and wished that he would himself be so honoured in a future Buddha's dispensation. He accumulated many wholesome kammas towards this end. He purified his virtue, by observing the five precepts. He learned the Texts, studied them with care and attention; discussing knotty passages in the Texts, Commentaries etc., and practised vipassanà up to the knowledge of equanimity towards formations.
Here, Uruvela Kassapa's whole body was filled with joy and happiness for the bhikkhu Sãhaghosa; he did not envy, resent and begrudge him the gains, honour, respect, reverence, salutations, and veneration he received.. Uruvela Kassapa's attitude of mind was of great benefit to him: it helped him later to attain higher rebirths, and finally in his last rebirth to attain Arahantship.
According to the principle of dependent origination, if he knew that the bhikkhu Sãhaghosa was composed of ultimate materiality and mentality, there was Right View (sammàdiññhi), for ultimately, there are only ultimate materiality and mentality: no bhikkhu or bhikkhunã. If he perceived a bhikkhu with large following, it was ignorance. Dependent on ignorance, he wished for honour as a bhikkhu with a large following in a future Buddha's dispensation: that was craving, attachment to life as such a bhikkhu. His repeated craving for life as such a bhikkhu was clinging. He accumulated many wholesome kammas towards that end; they were his volitional formations. He observed the precepts and purified his virtue. He offered alms and different types of requisites to the Buddha and Saïgha. He studied the Dhamma to attain mastery of the texts; he discussed knotty passages in the Texts, Commentaries etc.; and he practised vipassanà up to the knowledge of equanimity towards formations. But such wholesome kammas are impermanent. As soon as they arise, they pass away. But in his continuity of mentality-materiality, they leave behind the force of kamma. 
Altogether there were five past causes, ignorance (avijjà), craving (taõhà), clinging (upàdàna), volitional formations (saïkhàra), and the force of kamma (kammasatti). Some of the wholesome kammas (i.e. wholesome volitional formations) were productive kammas, some reinforcing, some frustrating, and most of them were kammas to be experienced in subsequent lives: it was these last ones that gave him much influence in subsequent lives.
In one such subsequent life, Uruvela Kassapa was born as the younger stepbrother of Buddha Phussa, their father being a King Mahinda. There were two other brothers. Once, the three brothers quelled a frontier disturbance, and as a reward, they were granted the right to entertain, for three months, the Buddha and a Saïgha of a hundred thousand bhikkhus: an unsurpassed field of merit. They appointed three of their ministers
 to make all the arrangements, and themselves observed the ten precepts, stayed near the Buddha, listened to dhamma taught by Him, and practised samatha and vipassanà whenever they could. 
These kammas produced superior results, and the three brothers journeyed among devas and men over many lives. In their last life, they were reborn into a Brahmin family, of the name Kassapa. They learned the three Vedas, and became fire-ascetics, each with a following of disciples.

Uruvela Kassapa, who was chief, lived at Uruvela, on the banks of the Nera¤jara River, with five hundred disciples. Farther down the river lived his brother, Nadã Kassapa, with three hundred disciples, and yet farther down lived Gayà Kassapa with two hundred disciples. 
after his first rainy season retreat at Isipatana, the Buddha visited Uruvela Kassapa. In spite of Kassapa's warnings, the Buddha lodged in the chamber where the sacred fire was kept, and where lived also a fierce nàga (dragon) that spewed fire and smoke. with his psychic powers, the Buddha overpowered first this nàga and then another nearby. Kassapa was much impressed by the Buddha's psychic powers, and invited the Buddha to stay, promising to provide the Buddha with food every day. The Buddha stayed in a grove nearby for three months, and displayed his psychic powers many times, and each time Kassapa was impressed, but thinking he himself was an arahant, and the Buddha was not an arahant, he did not enter into conversation with the Buddha. The Buddha could read Kassapa's mind, and waited for the time when Kassapa should be ready for conversation. Finally one day, the  time was right, and the Buddha told Kassapa that neither was he an Arahant, nor did he know the way to Arahantship. Startled, Kassapa had now sufficient faith in the Buddha's powers to realize this was true, and to reverently ask for ordination. The Buddha asked him to inform his disciples of his decision, and to let them make their own decision: all his disciples decided to become bhikkhus as well. All five hundred cut off their matted hair, and threw it with their sacrificial utensils into the Nera¤jarà River and were ordained. Seeing the hair and utensils floating down the river, Nadã Kassapa and Gayà Kassapa came to inquire what happened, after which they too ordained together with their pupils. Then they went wandering with the Buddha. Later, at Gayàsãsa The Buddha taught them the `Fire Sutta', `Āditta Pariyàya Sutta' of the Saëàyatana Sa§yutta
, by which all one thousand bhikkhus attained Arahantship.
From Gayàsãsa, the Buddha and the new arahants went to Ràjagàha, and in the presence of King Bimbisàra and the assembled populace, Uruvela Kassapa declared his allegiance to The Buddha.
Uruvela Kassapa was so called to distinguish him from other Kassapas, and because he was ordained at Uruvela. At first he had 1,000 disciples and when he ordained under the Buddha, all his disciples followed him, and each of his disciples ordained a great number of others, which meant that their company grew even larger.
The Venerable Ānanda's preceptor, Venerable Belaññhasãsa, had been a disciple of Venerable Uruvela Kassapa, and had followed his teacher in ordaining as a bhikkhu. And later, the Buddha declared Venerable Uruvela Kassapa chief bhikkhu in having a large following. 
Do you want to be influential? If you do, you should try to be a man or woman who does not envy, resent, and begrudge the gains, honour, respect, reverence salutations and veneration received by others.
It was with reference to such workings of kamma that the Buddha said to Subha Toddeya's son:
It is kamma that distinguishes beings as inferior and superior. 
Now, please listen to The Buddha's ninth explanation to Subha:
(9) One is Poor
Here student, some man or woman does not give food, drink, clothing, carriages, garlands, scents, ointments, beds, dwellings and lamps to recluses or Brahmins (samaõa-bràhmaõa). Because of performing and undertaking such kamma, on the dissolution of the body after death, he reappears in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in an unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he is reborn, he is poor. This is the way, student, that leads to poverty; namely one does not give food, drink, clothing, carriages, garlands, scents, unguents, beds, dwelling, and lamps to recluses or Brahmins (samaõa-bràhmaõa).'
In this case, because of stinginess, although one can make offerings, perhaps although one is even rich, one does not make any offerings. Such kamma produces rebirth in a woeful states, and if one is reborn as a human being, one will be poor.
The Miserly Brahmin Todeyya
A good example is Subha's father, whom we mentioned earlier, the Brahmin Todeyya. He was chaplain to King Pasenadi of Kosala, and was extremely rich. He was also extremely stingy and miserly. Although the Buddha and Saïgha often stayed at Sàvatthi, Todeyya never made any offerings. He always admonished his son, Subha, not to give anything to anyone, and to collect his property like the honey bee, which collects its honey drop by drop, or like an ant, which collects earth grain by grain to make an ant-hill. 
Because of his stinginess and extreme attachment to his property (àdhana-lobha), he was at death reborn as a dog, to a bitch in his own house. His son Subha was very fond of this dog.
Once, when the Buddha visited Subha, the dog barked, and the Buddha chided it, calling it Todeyya. Subha was greatly offended, but the Buddha proved to him that the dog was his own reborn father: the Buddha got the dog to dig up some treasure Todeyya had buried. 
When the dog died, he was reborn in hell. One `stinginess-kamma' functioned as a productive kamma to give him rebirth as a dog. Another stinginess-kamma functioned as supplanting kamma to cut off that productive kamma's result, and make its own result arise, rebirth in hell. 
Do you want to avoid being reborn as a dog? Do you want to avoid being reborn I hell? If you do, you should try to be a man or woman who is not stingy or miserly, and should try to remove any extreme attachment to your property by practising samatha and vipassanà.
Please remember also the jealous Venerable Losaka Tissa. Although he managed to escape from hell, at every human rebirth, he was poor, because of his jealousy and stinginess. He envied, resented and begrudged the gains, honour, respect, reverence, salutations, and veneration received by others. 
It was with reference to such workings of kamma that the Buddha said in the `Gaddula-baddha Sutta':
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
Now, please listen to The Buddha's tenth explanation to Subha:
(10) One is Rich
Here, student, some man or woman gives food or drink, clothing, carriages, garlands, scents, ointments, beds, dwellings and lamps to recluses and Brahmins (samaõa-bràhmaõa). Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination., even in the heavenly world. But if on the dissolution of the body after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn, he is rich. This is the way student, that leads to wealth, namely one gives food or drink, clothing, carriages, garlands, scents, unguents, beds, dwelling, and lamps to recluses and Brahmins.
The Venerable Sãvali
A good example is the Venerable Sãvali. In the dispensation of Buddha Padumuttara, he made the resolve to be chief bhikkhu in receiving, like one of Buddha Padumuttara's disciples, the Venerable Sudassana. To this end, he gave alms for seven days to the Buddha and the Saïgha of a hundred thousand bhikkhus. The result of this kamma was very big indeed. Why?
At that time, the human life-span was a hundred thousand years, and the majority of people observed the precepts and purified their virtue. And Sãvali understood that the wish of a virtuous one brings success because of its purity. He offered alms and different types of requisites to the Buddha and Saïgha. He studied the Dhamma to attain mastery of the texts; he discussed knotty passages in the Texts, Commentaries etc.; and he practised vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa). This is the natural way to practise for one who will attain Arahantship with the four types of analytical knowledge.
 So if we analyse Sãvali's seven-day long almsgiving we see:
· It was associated with virtue, concentration and insight. 
· The recipients were the Buddha and Saïgha: an unsurpassed field of merit. 
· The gifts had been righteously obtained. 
· Sãvali's mind was happy, clear and taintless, before giving, while giving, and after giving. He did not expect anything from the Buddha.
· Because he had understood dependent origination through practising vipassanà, he had faith that the result of this kamma would be great. 
For these reasons, the virtue of his almsgiving was great that his wish would certainly come true. Hence, Buddha Padumuttara prophesied that Sãvali would become chief bhikkhu in receiving gifts, in the dispensation of Buddha Gotama.
In the dispensation of Vipassã Buddha, Sãvali was a householder living near Bandhumati. Once, the people competed with the king in making the most splendid almsgiving to the Buddha and Saïgha of sixty thousand bhikkhus. For this almsgiving, Sãvali gave honey, curds and sugar to feed all the recipients. And he made the aspiration: Bhante, as a result of this wholesome kamma, may I throughout the round of rebirths (sa§sàra) be a truly great recipient of gifts, possessing retinue and fame.
In the dispensation of Buddha Atthadassã, Sãvali was a king Varuõa. When the Buddha entered Parinibbàna (final cessation), Sãvali made great offerings to the Bodhi tree, and later died under it. At death, he was reborn in the Nimmànarati deva world. Thirty four times he was a king among men, with the name Subàhu. According to the Apadàna, in his last life, he was reborn into the family of the Licchavi Mahàli. And his mother was Suppavàsà, the daughter of the king of Koliya. So, owing to one kind of productive wholesome kamma, kamma to be experienced in some subsequent life (aparàpariyavedanãya kamma), he was indeed born to a very rich family. 
But an unwholesome kamma functioned as frustrating kamma, and Sãvali spent seven years and seven months in his mother's womb. When she went into labour, for seven days she was unable to deliver the child. Thinking she would die, she asked her husband please to go to the Buddha and give Him a gift. The Buddha accepted the gift with good wishes (Pàëi). And immediately, Suppavàsà delivered the child. When her husband returned, she asked him to give alms to the Buddha and the Saïgha for seven days.
Owing to wholesome reinforcing kamma to be experienced in some subsequent life, Sãvali was from birth highly gifted. The Venerable Sàriputta talked with him on the day of his birth, and with his mother's permission, ordained him. Sãvali became a Stream-Enterer (sotàpanna) in the Treasure Hall. With the cutting of his second lock of hair, he became Once-Returner (sakadàgàmã).
 After his ordination, he went and lived in a secluded hut. Reflecting on the suffering of his prolonged gestation, he practised vipassanà, and became an Arahant with the four types of analytical knowledge. This was because he had accumulated enough pàramãs, and had practised samatha–vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa) the dispensations of previous Buddhas.
What then, was the kamma that functioned as frustrating kamma to prolong the Venerable Sãvali's suffering in the womb?
Once the Bodhisatta was king of Bàràõasã, and the king of Kosala waged war on him. He killed the Bodhisatta, and took his queen. The king's son escaped through a sewer, and later returned with a great army to give battle. His mother, hearing of his plans, suggested that he should blockade the city instead. This he did, and on the seventh day the king of Kosala was captured, executed and his head brought to the prince.
This prince was the continuity of mentality-materiality that became known as Sãvali in the dispensation of our Buddha, and his mother in that life, was also his mother in this life. The blockade-kamma was the frustrating kamma that prolonged Sãvali's gestation to seven years and seven months, and for her being in labor for seven days. 
This story was related by the Buddha to explain to the bhikkhus why Suppavàsà's pregnancy lasted so long. It was with reference to such workings of kamma that the Buddha repeated in the `Gaddula-baddha Sutta':
Therefore, bhikkhus, one should often reflect upon one's own mind thus: 





`For a long time this mind has been defiled by lust, hatred, and delusion.' 
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
Later, the Venerable Sãvali was by the Buddha declared chief bhikkhu in receiving gifts. It is said also, that when Buddha once went to visit Khadiravaniya-Revata, the Venerable Sàriputta's youngest brother, He took the Venerable Sãvali with him, because the road was difficult, and food difficult to get: with the Venerable Sãvali's wholesome reinforcing generosity-kamma, there was always enough.
Another time, to test his luck, the Venerable Sãvali went to the Himalayas with five hundred other bhikkhus. The devas provided for them in abundance. On the mountain Gandhamadana, a deva called Nagadatta gave them milk rice for seven days with milk rice. Sãvali's constant supply of alms was the result of his previous generosity-kamma: wholesome reinforcing kamma to be experienced in some subsequent life.
Now, please listen to The Buddha's eleventh explanation to Subha:
(11) One Is of Low Birth
Here, student, some man or woman is obstinate and arrogant. He does not pay homage to one who should receive homage, does not rise up for one in whose presence he should rise up, does not offer a seat to one who deserves a seat, does not make way for one for whom he should make way, and does not honour, respect, revere and venerate one who should be honoured, respected, revered and venerated. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in an unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he is reborn, he is low-born. This is the way, student, that leads to low birth, namely one is obstinate and arrogant; he does not pay homage to one who should receive homage, does not rise up for one in whose presence he should rise up, does not offer a seat to one who deserves a seat, does not make way for one for whom he should make way, and does not honour respect, revere and venerate one who should be honoured, respected, revered and venerated.
Drunken Prince Suppabuddha
A good example, is Suppabuddha, the sakyan prince, son of A¤jana and Yasodharà. He had a brother Daõdapàõi, and two sisters, Mahà-Màyà and Pajàpatã-Gotamã, the mother and the foster mother of our Buddha. He married Amità and had two children: a daughter Bhaddakaccàna-Yasodharà and a son Devadatta. His daugher married Prince Siddhattha, and his son became a bhikkhu. He was thus the Buddha's father-in-law. And it is said he was offended with The Buddha for deserting his daughter, and for being hostile to Devadatta. One day he sat in the road drinking liquor, and despite the repeated requests of the bhikkhus, he refused to move when the Buddha came for His almsround. thereupon, the Buddha smiled and turned back. The Venerable Ānanda asked why the Buddha smiled, and was told that in seven days, Suppabuddha would be swallowed up by the earth at the foot of his stairway. Suppabuddha overheard this, and then had all his belongings carried to the seventh story of his house, had the stairway removed, all the doors locked, and a strong guard positioned on each floor. But on the seventh day, Suppabuddha heard that his state charger had broken loose from its stable. Since Suppabuddha was the only one who could manage the horse, Suppabuddha moved towards the door. The doors opened of their own accord, the stairway returned to its place, and the guards threw him down the stairs, one after the other. When he landed at the bottom of the stairway, he was swallowed up by the earth, and reborn in Avãci-hell. The wholesome productive kamma that had given him rebirth as a human being, and had sustained his human life had been supplanted by the blocking-a-Buddha kamma, and produced its own result arose: the low rebirth in hell. 
It was with reference to such workings of kamma that the Buddha repeated in the `Gaddula-baddha Sutta':
Therefore, bhikkhus, one should often reflect upon one's own mind thus: 





`For a long time this mind has been defiled by lust, hatred, and delusion.' 
Through defilements of the mind beings are defiled; 










with purification of the mind beings are purified.
The Venerable Upàli Thera
Another good example is the Venerable Upàli Thera. In the dispensation of Buddha Padumuttara, Upàli was the very rich Brahmin, Sujàta. When the Buddha came to his father's city in order to teach him Dhamma, Sujàta saw the ascetic Sunanda holding a canopy of flowers over the Buddha for seven days this is unclear. Did the Buddha's Dhamma talk last seven days???. Then the Buddha prophesied that Sunanda would, in the dispensation of Gotama Budhha, become the famous Venerable Puõõa Mantaniputta. Sujàta wanted to see the future Buddha Gotama, and having heard Buddha Padumuttara declare the bhikkhu Pàtika as chief vinaya-dhara (bhikkhu who recites the Vinaya ), he aspired himself to attain this honour in the dispensation of Buddha Gotama.
To this end, he offered alms and different types of requisites to the Buddha and Saïgha, chief of which was to at great expense erect the monastery Sobhana. He studied the Dhamma to attain mastery of the texts; he discussed knotty passages in the Texts, Commentaries etc.; and practised vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa). 
Two aeons ago, however, as the king A¤jana's prince, Sunanda, he committed a serious unwholesome kamma. One day riding to the park on an elephant, he met the Paccekabuddha Devala, and owing to his pride as prince, he insulted the Paccekabuddha in various ways it is better if we explain how he insulted Devala. Immediately afterwards, Sunanda experienced fierce heat in his body, and not until he went to the Paccekabuddha with a large following to ask forgiveness, did it leave him. In his final rebirth, this insult-kamma functioned as frustrating kamma, which is why his wholesome productive kamma was able to produce only a low birth into human society. He was born into a barber's family in Kapilvatthu, and entered the service of the Sakyan princes. 
When Anuruddha, Ānanda and their cousins went to the Anupiya grove to seek ordination from the Buddha, Upàli accompanied them. They gave him all their valuables, and left. But, Upàli feared that the other hot-headed Sakyan in Kapilavatthu might think he had got the many valuables by murdering by murder. So he decided to leave the valuables in the grove, and joined the princes to himself become a bhikkhu. At their ordination, the princes asked the Buddha please to ordain Upàli first, so as to humble their own pride. 
As a bhikkhu, the Venerable Upàli one day asked the Buddha for a meditation subject, so that he might go and dwell in the forest alone, the Buddha refused to let him go. The Buddha explained that in the forest the Venerable Upàli would learn only meditation, but if he dwelt with the Saïgha near the Buddha, he would also learn the Dhamma. So the Venerable Upàli stayed with the Buddha, meditated and learned the Dhamma. In due course, he attained Arahantship with the four types of analytical knowledge, and The Buddha Himself taught the Venerable Upàli the entire Vinaya Piñaka. The Venerable Upàli attained great distinction as a bhikkhu, and was by the Buddha declared chief bhikkhu in knowledge of the Vinaya. At the first Ràjagaha council, the Venerable Upàli took a leading part, reciting the Vinaya, and resolving all issues regarding the Vinaya: in the same way that Ānanda decided issues regarding the Dhamma. 
It was with reference to such workings of kamma that the Buddha said to Subha Toddeya's son:
It is kamma that distinguishes beings as inferior and superior. 
Now, please listen to The Buddha's twelfth explanation to Subha:
(12) One Is of High Birth
But here student, some man or woman is not obstinate or arrogant; he pays homage to one who should receive homage, rises up for one in whose presence he should rise up, offers a seat to one who deserves a seat, makes way for one for whom he should make way, and honours, respects, reveres, and venerates one who should be honoured, respected, revered and venerated. Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a happy destination, in the heavenly world, but if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn, he is high-born. This is the way, student, that leads to high birth, namely that one is not obstinate and arrogant, he pays homage to one who should receive homage, rises up for one in whose presence he should rise up, offers a seat to one who deserves a seat, makes way for one for whom he should make way, and honours, respects, reveres and venerates one who should be honoured, respected, revered and venerated.
The Venerable Bhaddiya
A good example is the Venerable Bhaddiya. He was son of Kaligodhà, a senior Sakyan lady what is a SENIOR SAKYAN LADY??? of her time. He was chief among bhikkhus of aristocratic birth. His resolve to gain this distinction was formed in the dispensation of Buddha Padumuttara. At that time he was born into a very wealthy family. In that life, he offered alms and different types of requisites to the Buddha and Saïgha. He studied the Dhamma to attain mastery of the texts; he discussed knotty passages in the Texts, Commentaries etc.; and he practised vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa). 
In the interval between Kassapa Buddha and Buddha Gotama he was once a householder in Bàràõasã, and on hearing that seven seven seats means seven Paccekabuddhas??? Paccekabuddhas took their meals on the banks of the Ganges, had seven stone seats made and put there for them to sit on. In this way, he offered seats to those worthy of a seat. These were some of the wholesome kammas he accumulated by which he gained such aristocratic birth.
In his last birth, he was born to a family of Sakyan Ràjàs Were there several Sakyan kings??? of Kapilavatthu, and himself ruled a Sakyan principality. At that time, Anuruddha was his great friend. When Anuruddha wanted to become a bhikkhu, his mother agreed on the condition that Bhaddiya should accompany him, hoping in this way that it could be prevented. But Anuruddha managed to persuade Bhaddiya to become a bhikkhu too: Bhaddiya was one of the Sakyan princes we mentioned before, who gave all their valuables to Upàli their barber. It is said that Bhaddiya attained Arahantship with the four types of analytical knowledge in the first rainy season retreat after his ordination.
Soon after attaining Arahantship, under a tree in a lonely spot, dwelling in the bliss of Nibbàna, the Venerable Bhaddiya would often exclaim:
 Aho sukhaŋ! Aho sukha§! 
(oh, what happiness! Oh what happiness!)
His fellow bhikkhus reported this to the Buddha, because they thought he was thinking of his past as a prince in the palace. But when the Buddha questioned him, Bhaddiya explained that when he was ruling over his principality, even though there were guards inside the palace and outside, he was always fearful and nervous, but now, having renounced all, he was free from all fear.
Owing to previous wholesome kammas, Bhaddiya had been king for five hundred births and received eminence in this last life. Though there were others of a higher rank in the aristocracy, the Buddha declared him to be foremost among bhikkhus of noble birth. 
Do you want to have a high rebirth? If you do, you should try to be a man or woman who is not obstinate and arrogant. You should pay homage to those who deserve homage; you should stand up for those for whom one should stand up; you should offer a seat to those worthy of a seat; you should make way for those for whom one should make way; and you should honour, respect, revere, and venerate those worthy of honour, respect, reverence and veneration. Please remember, obstinacy and pride are defilements, which will not give you a high birth: they will give you a low birth.
It was with reference to such workings of kamma that the Buddha said to Subha, Toddeya's son:
It is kamma that distinguishes beings as inferior and superior. 
 Now, please listen to The Buddha's thirteenth explanation to Subha:
(13) One is Dim-Witted
Here, student, some man or woman when visiting a recluse or a brahmim (samaõa-bràhmaõa), does not ask; ` Venerable Sir, what is wholesome, what is unwholesome? What is blameworthy, what is blameless? What should be cultivated, what should not be cultivated? What kind of action will lead to much suffering? What kind of action will lead to much happiness?' Because of performing and undertaking such kamma, on the dissolution of the body, after death, he reappears in a state of deprivation, in an unhappy destination, in perdition, even in hell. But if on the dissolution of the body, after death, he does not reappear in a state of deprivation, in an unhappy destination, in perdition, in hell, but instead comes back to the human state, then wherever he is born he is stupid or dim witted. This is the way, student, that leads to stupidity, namely, one does not visit a recluse or Brahmin, and ask such questions.
Here, the reason one appears in a woeful state is not because one fails to ask questions about right conduct. The failure is that, failing to ask such questions, one not only does not know how to conduct oneself well, one also conducts oneself accordingly badly, contrary to the Dhamma: one commits unwholesome kamma that produces undesirable results, or supplants or frustrates desirable results.
The Venerable Sunãta 
A good example is the Venerable Sunãta. In a past life, he spoke disparagingly to a Paccekabuddha who was on his almsround in the village. Sunãta said: `You have hands and feet like others. You should work for your living like the rest of us. If you have no skill, then you should earn your living collecting scraps and waste in a bucket.'
Why did he commit this unwholesome kamma? Because he never approached a recluse or Bràhmin to find out what was wholesome and unwholesome, what was to his benefit, and what was to his detriment. He made no effort in that way. The result was stupidity. Because of his stupid words to the Paccekkabuddha, he accumulated unwholesome much kammas.
He did not pay homage to one who should receive homage. He did not honour, respect, revere or venerate one who should be honoured, respected, revered and venerated. Instead he spoke disparagingly to a Paccekabuddha. He accumulated many unwholesome kammas, of which some were productive kammas and some frustrating ones. On account of this unwholesome productive kamma, he reappeared in hell on the dissolution of his body after death. We may thus understand that in one's wandering in the round of rebirth, stupidity very dangerous.
Sunãta, nonetheless, had accumulated many wholesome kammas and perfections to attain Arahantship, and when they matured, one of them functioned as a productive kamma to produce his human rebirth into the dispensation of Buddha Gotama. But his disparaging-a-Pacceka-Buddha kammas still functioned as frustrating kamma, to bring misfortune into his human life. How?
In the dispensation of Buddha Gotama, he was reborn into a family of the lowest caste, scavengers in Ràjagaha, and worked out a miserable life as a scavenger, collecting scraps and waste in a bucket. And just as he had in the past regarded the Pacceka Buddha, so now people regarded him with loathing, and treated him with contempt. He had to pay homage to everybody, young and old, with humility and patience, because his livelihood depended on their goodwill and compassion. 
One day, however, The Buddha saw that Sunãta had accumulated sufficient pàramãs to attain Arahantship. So, one day at dawn, together with five hundred bhikkhus, the Buddha passed by where Sunãta was sweeping and cleaning the street. When Sunãta saw The Buddha, he was filled with awe, and unable to remove himself, he pressed himself deferentially against the wall. The Buddha approached him, and asked if he would like to become a bhikkhu. Sunãta expressed great joy, and The Buddha ordained him with the words, 
Ehi bhikkhu. Svàkkhàto dhammo. Cara brahmacariya§ sammà dukkhassa antakiriyàya. 
(Come bhikkhu. 
Well proclaimed is the Dhamma. Live the holy life for the complete destruction of suffering)
Then The Buddha took the Venerable Sunãta to the monastery (vihàra), and taught him a meditation subject, by which the Venerable Sunãta attained Arahantship. After that, many gods, devas and men came to pay homage to Sunãta, and he gave them teachings regarding his way to attainment. 
It was with reference to such workings of kamma that the Buddha said to Subha Toddeya's son:
It is kamma that distinguishes beings as inferior and superior. 
Now, please listen to the Buddha's fourteenth explanation to Subha:
(14) One is Wise
Here, student, some man or woman, when visiting a recluse or a Brahmin (samaõa-bràhmaõa) asks, `Venerable Sir, what is wholesome? What is unwholesome? What is blameworthy? What is blameless? What should be cultivated? What should not be cultivated? What kind of action, kamma, will lead to my prolonged harm and suffering? What kind of action will lead to my lasting welfare and happiness?' Because of performing and undertaking such kamma on the dissolution of the body, after death, he reappears in a happy destination, even in the heavenly world. But if on the dissolution of the body, after death, he does not reappear in a happy destination, in the heavenly world, but instead comes back to the human state, then wherever he is reborn he is wise. This is the way, student, that leads to wisdom, namely one does visit a recluse or Brahmin, and ask such questions.
Also here, the reason one is reborn wise is not only that one asks such questions. One's wisdom is attained because, having asked such questions, one not only knows how to conduct oneself well, one also conducts oneself accordingly well, in accordance with the Dhamma: one performs wholesome kamma that produces desirable results, or supplants or frustrates undesirable results.
The Wise Venerable Mahàkoññhika

A good example, is the Venerable Mahàkoññhika. In the dispensation of Buddha Padumuttara he was a rich householder, and, hearing the Buddha praise a bhikkhu as foremost bhikkhu in skill in the four types of analytical knowledge, (pañisambhidà-¤àõa); he aspired for similar eminence for himself in a future Buddha's dispensation. To this end, he invited the Buddha and a hundred thousand bhikkhus, and entertained them for seven days, giving each of them three robes at the end of his almsgiving.
To fulfil his end, he also studied the Dhamma to attain mastery of the texts; he discussed knotty passages in the Texts, Commentaries etc.; and he practised vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa). 
At that time the human life-span was a hundred thousand years. So for a hundred thousand years he accumulated these superior kammas, the pàramãs. The Visuddhimagga explains that this is the way of practice for those who to attain Arahantship together with the four types of analytical knowledge.
 And the Venerable Mahàkoññhika was chief among such arahants. So he fulfilled the perfections to gain his desire. When his wish finally came true, he was one of the foremost disciples of Buddha Gotama, ranked highest among of the masters of the four types of analytical knowledge, or logical analysis,.
In his last life, he was born into a very rich Brahmin family of Sàvatthi. He gained great proficiency in the Vedas, but after hearing a Dhamma talk by the Buddha, he became a bhikkhu, and having cultivated meditation, he soon became an Arahant. Having asked many questions of The Buddha and of his fellow-bhikkhus, he became extremely skilled in the four types of analytical knowledge (pañisambhidà), logical analysis (pañisambhidà patta). The Buddha declared him foremost among those skilled in the four analytical knowledges, owing to the skilful analysis given by him in the `Mahàvedalla Sutta' in the Målapaõõàsa section of the Majjhima Nikàya.
 In this sutta the Venerable Mahàkoññhika gave exceedingly deep and profound answers to the Venerable Sàriputta's questions. In the English translation of this sutta, the Venerable Mahàññhika asks the questions and the Venerable Sàriputta gives the answers??? There are in the Pàëi Texts several other instances of the Venerable Koññhika discussing Dhamma with other eminent bhikkhus. And the most eminent of all the disciples, the Venerable Sàriputta, had great regard for the Venerable Koññhika, and declares his excellence in three stanzas of the Theragàthà:

Being peaceful and restraining himself,
Being a clever speaker of unconceited calm,
He shakes off unwholesome dhammas
Like the wind blows leaves off a tree.
Being peaceful and restraining himself,
Being a clever speaker of unconceited calm
He removes unwholesome dhammas
Like the wind blows leaves off a tree.
Being composed and free from trouble,
Being purified and unstained,
Being virtuous and wise,
He is one who makes an end of suffering.
Do you want to be wise? If you do, you should try to emulate the example of Venerable Koññhika. You should try to be a man or woman who visits recluses and Brahmins. And, 

· you should ask them: `What is wholesome? What is unwholesome?'

· You should ask them: `What is blameworthy? What is blameless?'

· You should ask them: `What should be cultivated? What should not be cultivated?'

· You should ask them:
`What kind of action, kamma, will lead to my prolonged harm and suffering?'; 
`What kind of action will lead to my lasting welfare and happiness?'

When you have learned these things, you should:

· try restrain yourself from doing what is unwholesome.

· try to restrain yourself from doing what is blameworthy.

· try to restrain yourself from cultivating what should not be cultivated.

You should instead try to do things that will lead to your lasting welfare and happiness. 
What are those things? You should try to practise only wholesome dhammas:

· Observe the precepts and purify your conduct. 
· Based on virtue offer requisites to recluses and Brahmins. 
· Learn the Texts. 
· Listen to the Dhamma with care, attention and respect. 
· Discuss knotty points, and the explanations in the texts, commentaries etc. 
· Practise samatha and vipassanà up to the knowledge of equanimity towards formations (Saïkhàrupekkha ¥àõa). 
All these things are virtues; they will give you wisdom and happiness.
Now, please listen to the Buddha's summary of the fourteen explanations he gave to Subha.
Summary
Thus, student, 

[1] the way that leads to short life makes people short-lived, 

[2] the way that leads to long life makes people long-lived; 

[3] the way that leads to sickliness makes people sickly, 

[4] the way that leads to health makes people healthy; 

[5] the way that leads to ugliness makes people ugly, 

[6] the way that leads to being beautiful makes people beautiful; 

[7] the way that leads to being un-influential makes people uninfluential, 

[8] the way that leads to being influential makes people influential; 

[9] the way that leads to poverty makes people poor, 

[10] the way that leads to wealth makes people wealthy; 

[11] the way that leads to low-birth makes people low-born, 

[12] the way that leads to high-birth makes people high-born; 

[13] the way that leads to stupidity makes people stupid, 

[14] the way that leads to wisdom makes people wise. 

Beings are owners of their kammas, student, heirs to their kammas; 

they originate from their kammas, are bound to their kammas is kamma bandhu not more correctly RELATED TO THEIR KAMMAS???; have their kammas as their refuge. 







It is kamma that distinguishes beings as inferior and superior.
We have given examples of the results of these fourteen ways of conduct. In the examples, you saw eminent Mahà Theras who had accumulated perfections (pàramãs) in their previous lives. They accumulated wholesome kammas such as performing generosity, purification of their virtue, samatha- and vipassanà meditation practices. But because of the diversity of ignorance, craving and clinging, those wholesome kammas became diverse, and because of the diversity of kammas (which is the diversity of the mind (kamma vi¤¤àõa)), what does this refer to? It is KAMMA MIND, which is nowhere mentioned. the way they were experienced in subsequent lives was also diverse. This principle of diversity applies also to the maturation of unwholesome kammas.

Paintings
Let us then return to our first sutta, the `Gaddula-Baddha Sutta'. There, The Buddha gave the simile of the artist or painter creating a painting:
 Suppose, bhikkhus, an artist or a painter, using dye or lac or turmeric or indigo or crimson, would create the figure of a man or a woman complete in all its features on a well-polished plank or wall or canvas. So too, when the uninstructed worldling produces anything, it is only the materiality that he produces; only feeling that he produces; only perception that he produces; only volitional formations that he produces; only consciousness that he produces.
Now, an uninstructed worldling performs bodily action, verbal action, or mental action every moment of the day, every day. These actions are wholesome or unwholesome volitional formations with a kammic force that are rooted in the defilements ignorance, craving, and clinging. As long as the uninstructed worldling does not practise the way leading to the remainderless cessation of those defilements, the kammic force of his many different actions will produce its results, which are the five clinging aggregates (pa¤cupàdànakkhandhà): matter (råpa), feeling (vedanà), perception (sa¤¤à), mental formations (saïkhàrà) and consciousness (vi¤¤àõa). The aggregates produced by wholesome kammas are beautiful, while the aggregates produced by unwholesome kammas are ugly. 

According to conventional truth, these aggregates are a man or woman. Thus a wholesome kamma makes one a handsome man or a beautiful woman, while an unwholesome kamma makes one an ugly man or woman. Thus, accumulating wholesome or unwholesome kammas is like the artist painting the figure of a man or a woman on a well-polished plank or wall or canvas. A skilled artist would paint a beautiful figure of a man or woman, but an unskilled one would paint an ugly figure of a man or woman. In the same way, the foolish uninstructed worldling accumulates unwholesome kammas, but the wise, well-instructed worldling, or the well-instructed Noble Disciple (sutavà ariyasàvaka) accumulates wholesome kammas. 

Let us then look at some examples of the paintings one may paint.
The Jealous Venerable Jambuka
There is the painting created by the bhikkhu, Venerable Jambuka.
 Also in Buddha Kassapa's dispensation, he was a bhikkhu, resident in a hermitage, with a patron who looked after him. One day, an Arahant came to the Venerable Jambuka's hermitage, and his patron, being very pleased with the visitor, showed him much attention. He offered a delicious meal and robes. He sent a barber to shave him, and sent a bed for him to sleep in. Seeing the visitor receive all this attention, Jambuka became very jealous. He could not control his mind, and his jealousy overwhelmed him, so that he tried in every way to defame his patron, and said to the arahant:
`It would be better for you 

(1) to eat excrement, than eat food in this layman's house;
(2) to tear your hair out with a palmyra comb, than to let his barber cut it for you;
(3) to go naked, than to wear robes given by him;
(4) to lie on the ground, than on a bed provided by him.'
Owing to his jealousy, Jambuka accumulated billions of unwholesome kammas. When mature, some would function as productive kammas; some as reinforcing kamma; some as frustrating kamma; and some as supplanting kammas. They would in due course produce their respective result. The arahant, not wishing to be the cause of Jambuka's misconduct, left the monastery the next day. And, unable to control his jealousy, Jambuka had painted an ugly picture. 

Owing to this unwholesome kamma, the meditation that Jambuka had practised for twenty thousand years was of no avail, and at death, his jealousy-kamma functioned as unwholesome productive kamma to give him rebirth in Avãci hell, where he suffered torments in the interval between Kassapa and Gotama Buddha. And in his last life, too, this kamma frustrated the wholesome kamma that gave him rebirth as a human being.
The wholesome kamma that he had accumulated in the dispensation of Buddha Kassapa produced rebirth to rich parents in Ràjagaha. But his jealousy-kamma frustrated it so that from infancy he would eat only excrement. He would never wear any clothes, but went naked as on the day he was born. He would not sleep on a bed, only on the ground. And when he grew older he was ordained with the âjãvakas, who pulled out his hair with a palmyra comb. But when they discovered that he ate excrement, they expelled him, and he lived as a naked ascetic, practising all kinds of austerities. He made believe that he accepted no offerings except butter and honey placed on the tip of his tongue with the tip of a blade of grass. In this way, his fame of practising austerities spread far. But actually, at night and in secret, he ate excrement from the public latrines. Now you may compare his past kamma with the present results. Jambuka spoke deviously to the arahant, but nevertheless, the Arahant did not for that reason eat excrement; did not tear his hair out with a palmyra comb; did not go naked; and did not sleep on the ground. But now, as that unwholesome kamma functioned to frustrate his present rebirth, Jambuka did in fact do all these disgusting things.
When he was fifty-five years old, The Buddha saw that his wholesome kamma was ready to give its result, so He visited Jambuka, and spent the night in a cave near his abode. During the night, Jambuka saw mighty devas and gods come to pay homage to The Buddha, and was so impressed that he the next day sought The Buddha's advice. Then the Buddha gave him a talk on Dhamma, telling him of tha past evil deeds that had condemned him to practise austerities for so long, and advised him to give up his evil ways. In the course of the talk, Jambuka grew ashamed of his nakedness, and The Buddha gave him a bath-robe to wear. And, at the end of the talk, Jambuka became an Arahant, and when the inhabitants of Aïga and Magada came to pay homage and make offerings, he performed displayed a psychic power, and then himself paid homage to The Buddha, acknowledging The Buddha as his teacher. 

Here again, we see that it is only kamma that distinguishes beings as inferior and superior. 
Devious Ci¤ca-Màõavikà
Then there is the painting created by Ci¤ca-màõavikà, the female wanderer (paribbàjikà), member of an ascetic order.
 When they in her order discovered that the popularity of the Buddha and Saïgha had reduced the support they themselves received, they used her to try to discredit The Buddha. 

Ci¤ca-màõavikà was very beautiful and full of cunning, and they persuaded her to pretend to visit to The Buddha at the Jetavana monastery. She let herself be seen going towards the monastery in the evening, spent the night in the heretics' quarters nearby, and then in the morning let herself be seen as if returning from the monastery. When asked, she would say she had spent the night with The Buddha. After some months, she pretended to be pregnant by tying a block of wood to her belly. Then, appearing before The Buddha, as he was teaching a vast crowd, charged him with irresponsibility and callousness, in that he had made no provisions for her confinement. The Buddha's response was: 


Sister, whether what you have said be true or false, that is something only you and I know.
At this time, Sakka was alerted to what was taking place, and he sent down four devas who in the guise of mice severed the cords that bound the block of wood to Ci¤ca's belly, so that it fell to the ground, and cut off her toes. The people drove her out of the monastery, and as she stepped outside the gate, the earth opened up and she was swallowed up by the fires of Avãci Hell. 
Wholesome productive kamma that Ci¤ca had accumulated in a past life, produced the five resultant aggregates in the dispensation of The Buddha, but her stronger defaming-a-Buddha-kamma supplanted it, and made its own result arise, which was rebirth hell. Other unwholesome kammas of the same identity would then function as reinforcing kammas, and her agonies in hell would be increased and prolonged. So it is said that by their defilements beings are defiled.
The Texts explain that The Buddha was by Ci¤ca charged with breaking his morality (sãla), because he had himself in a past life reviled a Paccekabuddha.

Again I want to show you the picture of Cåëasubhaddà. You should decide by yourself whether it is a beautiful picture or not.
Cåëasubhaddà
Then there is the painting created by Cåëasubhaddà.
 The Buddha explains it in the `Chaddanta Jàtaka', which describes the Bodhisatta as Chaddanta, king of elephants. The Buddha told this jàtaka in connection to It was related in reference to a bhikkhunã of Sàvatthi who, while listening one day to a sermon by The Buddha at Jetavana, admired his good identity and wondered if she had ever been his wife. At that time the knowledge of recollection of previous lives, (jàtissara ¤àõa), arose in her mental continuity immediately. She recollected her past births one after another. Immediately the memory of her life as Cåëasubhadda, Chaddanta's consort, came to her mind. She was so happy that she laughed for joy. But she still wondered that there are only a few women who desire the benefit of their husbands while there are many women who have no such desire. Therefore she wondered whether she herself was a good wife who had desire for the benefit of her husband or not. While recollecting further in this way, she saw that she had been the instrument of his death, and she wept aloud. At that time The Buddha related the Chaddanta Jàtaka story in explanation of her conduct.
The Bodhisatta was born as king of elephants of Chaddanta tribe, 8,000 in number. They all could fly in the sky because of kamma accumulated in their previous lives. The Bodhisatta's body was pure white, with a red face and feet. The six parts of his body, the four legs, trunk and tail, touched the ground while he was standing. He lived in the Ka¤canagåhà on the banks of the Chaddanta Lake. His chief queens were Mahàsubhaddà and Cåëasubhaddà.
One day, king Chaddanta heard that the Sàla trees were blooming with spring flowers in the Sàla forest. All elephants went there, and king Chaddanta struck one of the Sàla trees a heavy blow with his body to show his happiness. This caused dry branches and leaves, and red ants to fall on Cåëasubhaddà's body and flowers on Mahàsubhaddà's body. That was because at that time a wind was blowing and Cåëasubhaddà was above the wind, while Mahàsubhaddà was under the wind. Although this was happened by accident owing to the wind without the intention of king Chaddanta, Cåëasubhaddà did not like this. She complained bitterly, and held a grudge against him.
One day all elephants were playing in the water of Chaddanta lake. At that time one elephant offered a very big lotus flower called sattussada, which had many petals, to the king Chaddanta, who again gave it to Mahàsubhaddà. Again Cåëasubhaddà was unhappy by the apparent favour shown to her rival and she was upset and held a second grudge against him.
By and by, king Chaddanta and all the elephants got an opportunity to offer results and requisites to five hundred Paccekabuddhas, who were the sons of Queen Mahàpadumavatã. This was indeed an unsurpassed field of merit.
One day, when king Chaddanta was entertaining the five hundred Paccekabuddhas, Cåëasubhaddà offered them wild results and made a certain wish. She was drawing a picture. She understood that the Paccekabuddhas were the highest virtuous ones, an unsurpassed field of merit. All elephants including Cåëasubhaddà were also virtuous ones. The gift was also righteously obtained from the forest. Before offering, while offering and after offering her heart was full of faith that the result of this kamma was great. She also understood that the wish of virtuous ones would succeed on account of its purity. At that moment she drew the perfect image of a woman complete in all its features:
`Venerable Sir, because of this merit, on the dissolution of the body, after death, —
(1) `May I be reborn in King Madda's family as a princess!'
(2) `May my name be Subhaddà!'
(3) `May I become the chief consort of the king of Bàràõasã!'
(4) `May I be able to persuade the king of Bàràõasã into fulfilling my desires!'
(5) `May I be able to send a hunter to have Chaddanta's tusks cut off!'
Why did she want to be reborn in the Madda king's family as a princess? She understood that a physical beauty was necessary social status and very important for her to be able to persuade a man to fulfil her desire, and King Madda's family would produce both. So she wished to be reborn in the Madda king's family as a princess. She also understood that the king of Bàràõasã was much more powerful than others. So she wished for becoming the chief consort of the king of Bàràõasã. So it is that the image of a woman complete in all its features– canvas – may appear in the human world according to the painter's desire.
As a result she was indeed reborn in King Madda's family as a princess. Later she became the chief consort of the king of Bàràõasã. When she became the chief consort, as the highest woman, she should have given up her grudge against an animal who was dwelling in the forest, but she could not give up her grudge and she was unable to forgive Chaddanta. She was unable to control her mind.
Therefore, while you are accumulating a kamma you should always remember this story. Because, when the kamma matures it is not easily removed. to continue the story.
Remembering her ancient grudge, she schemed to have Chaddanta's tusks cut off. All the hunters were summoned by the king, and Sonuttara, who was Devadatta-to-be, was chosen for the task. Since Subhaddà knew well that Chaddanta greatly respected Paccekabuddhas, who wore yellow robes, she bade Sonuttara to put on a yellow robe. In that way, Chaddanta would not harm him. It took Sonuttara seven years, seven months and seven days to reach Chaddanta's dwelling place. He dug a pit and covered it, and as the elephant passed over it he shot at him a poisoned arrow. When Chaddanta realised what had happened, he charged Sonuttara, but, seeing that he was clad in a yellow robe, he restrained himself. Having learnt Sonuttara's story, he showed him how his tusks could be cut off, but Sonuttara's strength was not sufficient to saw them through. Chaddanta thereupon took the saw with his own trunk and, wounded as he was and suffering excruciating pain from the incisions already made in his jaws, he sawed through the tusks, handed them over to the hunter, and died. In seven days, through the magic power of the elephant's tusks, Sonuttara returned to Bàràõasã; but when Subhaddà heard that her conspiracy had resulted in the death of her former lover and husband, she died of a broken heart.
So, one should know that desire for revenge only brings the heart turmoil, even self-destruction. From the lesson of this story, we should cultivate forgiveness and let go of all resentment, knowing that to hold ill will is to cause oneself greater harm than others can do to oneself. Therefore, it is through defilements that beings are defiled.
Again We should like to show you the picture of Mahàpaduma- Paccekabuddha-to-be.
Mahàpaduma Paccekabuddha
In the dispensation of Buddha Kassapa he was a bhikkhu. He had already accumulated pàramãs, , for the attainment of Paccekabuddhahood for two incalculable and a hundred thousand aeons. Again he fulfilled his pàramãs, in Buddha Kassapa's dispensation as a bhikkhu for about twenty thousand years. But at death he was reborn as a Treasurer of Bàràõasã in which life he committed adultery. Because of this unwholesome productive kamma, at death he was reborn in hell. Later, when he attained release from hell he became the daughter of a treasurer owing to a wholesome productive kamma, the kamma to be experienced in some subsequent life. Her mother, during pregnancy, suffered a lot of burning sensations, and she also suffered the same sensations in her mother's womb because she had just recently arisen from hell. She always remembered this suffering. Both of them suffered because of one of her frustrating unwholesome kamma which was one of those adulterous unwholesome kammas to be experienced in some subsequent life. Although she was beautiful, even her parents felt hatred for her owing to her former misdeeds. Later she was given in marriage, but, owing to that previous unwholesome frustrating kamma, her husband did not care for her, even though she was beautiful, intelligent and showed patience with him.
My dear audience, please always remember this story about how everybody feels about those who have committed adultery.
Because of feeling hatred for her, her husband did not care for her and went with another woman to the fair. One day, she told her husband in tears, `Even if a woman were the daughter of a universal monarch, she would still live for the fulfillment of her husband's desire. What you do causes me suffering enough to pierce my heart. So if you do not want to take care of me, please send me back to my parents. If you love me, you should take care of me. You should not do such misdeeds.' In this way she begged her husband to take her to the fair, and he told her to make preparations. This she did, and on the day of the feast, hearing that her husband had already gone to the park, she followed him with her servants, taking the food and drink she had prepared. On the way she met a Paccekabuddha who emerged from his attainment, nirodhasamàpatti, the temporary cessation of mentality and mind-produced materiality. He had strong desire to assist her. She descended from her carriage, filled his bowl with food, and offered it to the Paccekabuddha. Then, when her gift was accepted, she, grasping a bandle of lotus flowers, made a vow and painted a picture thus:
(1) Bhante, may I be reborn in a lotus flower in every future life!
(2) May I be of a lotus colour in every future life!
(3) May I become a man in every future life!
(4) May I be beloved by everybody who sees me like this lotus flower!
(5) May I know the Dhamma that you know! (Apadàna-com 1.180)
Why did she wish for such life? She had already undergone much suffering in her mother's womb. So she wished to be reborn in a lotus flower. She had much attachment to the lotus flower colour, hence she wished to be of a lotus colour. She felt strong repulsion to the life of a woman', because it had caused her so much misery. Therefore she wished to become a man. She had been looked on with hatred by everybody, even her parents. Therefore she wished to be beloved by everybody seeing her. Lastly, she wished to know the Dhamma that the pacceka Buddha knew, because she had strong desire and had fulfilled pàramãs to reach that attainment. Thus she had already created the image of a perfect man complete in all its features on the canvas of saüsàra, the round of rebirths.
Immediately, her former unwholesome frustrating kamma's results disappeared and her husband, who suddenly remembered her, sent for her, and from then on not only him but also everybody else loved her exceedingly. This result was produced by her fresh wholesome kamma, the kamma to be experienced here and now. (diññhadhamma vedanãya kamma). After that she was born as a male deva in a lotus in the deva world and was called Mahàpaduma. He wandered through the deva worlds reborn many times, sometimes highborn sometimes lowborn. In his last birth, at the suggestion of King Sakka, he was born in a lotus in the park of the king of Bàràõasã, whose queen was childless. She saw the lotus in the pond, and conceiving a great affection for it, picked it and found the child within as if in a casket. She adopted the child and brought him up in great luxury. Everybody who saw him loved him very much. twenty thousand women entertained him in the palace. The king issued a proclamation that any harem who could feed the baby, the Prince Mahàpaduma, would receive 1,000 coins as a reward. For that reason there was a lot of entertainment on his account in the palace. All these different kinds of happiness were the result of his former reinforcing wholesome kamma. When he was about 13 years old he became repulsed by these entertainments because his perfections (pàramãs), for the attainment of Paccekabuddhahood matured and became ready to produce their results.
One day, while playing outside the palace gate, he saw a Paccekabuddha and warned him not to enter the palace as they pressed all who entered to eat and drink. The Paccekabuddha turned away. The boy was filled with remorse at the idea that the Paccekabuddha should be offended, and went to his lodging, riding on an elephant, to ask his forgiveness. On the way he descended from the elephant and went on foot. Arriving near the dwelling of the Paccekabuddha, he dismissed his attendants and went on alone. He found the Paccekabuddha's cell empty, and sitting down, developed insight and became a Paccekabuddha. All taints were destroyed. The permanent liberation of mind was achieved. Therefore The Buddha said:
`Therefore, bhikkhus, one should often reflect upon one's own mind thus, `For a long time this mind has been defiled by lust, hatred, and delusion.' Through defilements beings are defiled; with purification of the mind beings are purified.'
Again We should like to show you another picture painted by Sumanà:
Sumanà
It is said that in the dispensation of Buddha Vipassã, she belonged to a very rich family, her father being dead. The people, after much persuading, obtained the king's permission to entertain The Buddha and his a hundred thousand bhikkhus. It was the privilege of the Senàpati, the general, to invite The Buddha and the Saïgha to his house on the first day.
When Sumanà came back from playing she found her mother in tears, and when asked the reason, her mother replied thus, `If your father had been alive, ours would have been the privilege of entertaining The Buddha and the Saïgha today.' Sumanà comforted her by saying that honour should yet be theirs. She filled a golden bowl with richly flavoured milk-rice, covering it with another bowl. She then wrapped both vessels all round with jasmine flowers and left the house with her slaves.
On the way to the Senàpati's house she was stopped by his men, but she coaxed them to let her pass. As The Buddha approached, she said that she wished to offer him a jasmine garland and put the two vessels into his alms bowl. The Buddha accepted and gave the gift to a layman devotee to carry to Senàpati's house. She then made a resolve to paint the image of a virtuous woman complete in all its features on the canvas of the human and deva worlds:(1) `May my livelihood be without worry and longing in every subsequent birth!
(2) May everyone love me like jasmine-flowers!(3) May my name be Sumanà (jasmine-flower)! (A-com 3.13-14)
When The Buddha arrived in the Senàpati's house and was served first with soup, he covered his bowl saying that he had already been given his milk-rice. At that time the layman devotee carrying Sumanà's golden bowls served milk-rice therein to The Buddha and then to bhikkhus, each to his heart's content. It turned out that the milk-rice was enough to serve The Buddha and a hundred thousand bhikkhus. This miracle happened owing to Sumanà's strong wholesome volition. After The Buddha and the Saïgha had taken the milk-rice, Senàpati offered them excellent food. At the end of the meal Senàpati asked who the donor of the milk-rice was. After being told, he was full of admiration for Sumanà's courage. He invited her to his house and made her his chief consort. Ever after that she was known as Sumanà in every life, and, wherever she was born, a shower of jasmine-flowers fell knee-deep on the day of her birth owing to her former wholesome productive and reinforcing kamma, the kamma to be experienced in subsequent lives.
In her last birth, she was the daughter of the king Kosala and sister of Pasenadã Kosala. She was seven years old when The Buddha paid his first visit to Sàvatthi, and she was present at the dedication of Jetavana with her five hundred companions who were born on the same day as herself, carrying vases, flowers, and other gifts as offering to The Buddha. After The Buddha's sermon she became a sotàpanna. She was included among the eminent upàsikàs, laywomen devotees. She once visited The Buddha, with five hundred royal maidens in five hundred royal chariots, and questioned him regarding their efficacy of giving. The Buddha's answers were relating to diversity of kamma and its results. So We shall explain them in brief.
She asked The Buddha whether there is any distinction, in the case of two disciples who are alike in faith, virtue and insight, but one being an almsgiver and the other not. The Buddha replied that whether they are born in the deva-world or in the human world, the giver would be superior in life-span, beauty, happiness, honour and power. There would still be a difference between, even when, in later life, they both enter the Order. There is still the same difference in that the former almsgiver has a longer life etc.; but there is no difference between enlightenment and enlightenment. This is The Buddha's explanation relating to the aforementioned question.
According to the Therãgàthà commentary, Sumanà joined the Order in her old age. She wished to renounce the world, but put off doing so that she might be able to look after her grandmother. After the death of her grandmother, Sumanà went with King Pasenadi to the Jetavana monastery, taking such things as rugs and carpets, which she presented to the Saïgha. The Buddha taught the Dhamma to her and to Pasenadi, and she became an anàgàmã. She then sought ordination, and, at the conclusion of the stanza taught by The Buddha, attained Arahantship.
After listening to the all these stories, I hope, you may understand that because of the diversity of the past kamma beings are diversified, and that this diversity of kamma is rooted in the diversity of ignorance, craving and clinging. So the diversity of kamma rooted in the diversity of ignorance, craving, and clinging, produces the diversity of beings, which are, as an ultimate reality, the five clinging aggregates.
The Second Power of the Tathàgata's Knowledge
We had already discussed the diversity of kamma and the diversity of results in the second Gaddula-Baddha Sutta. You see that the wholesome kammas, rooted in ignorance, craving and clinging, produce good, pleasureable results, while unwholesome kammas, rooted in ignorance, craving, and clinging, produce painful results. However, the wholesome kammas produce results when they get an opportunity to meet with four kinds of `success' (sampatti), and the unwholesome kammas when they meet with four kinds of `failure' (vipatti).
Four Types of Success
There are four kinds of success (sampatti):

24. Success of destination
(gati sampatti)
(Rebirth in a divine- or human world.)
36. Success in appearance
(upadhi sampatti)
(Possession of an unimpaired physical body and organs.)
37. Success in time
(kàla sampatti)
(Rebirth among virtuous people, with just rulers.)
38. Success in means
(payoga sampatti)
(The right means: Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration.)
Four kinds of Failure
There are four kinds of failure (vipatti):
25. Failure of destination
(gati vipatti)
(Rebirth in the four woeful states.)
39. Failure in appearance
(upadhi vipatti)
(Impaired physical body and organs, with organs or limbs missing .)
40. Failure in time
(kàla vipatti)
(Rebirth among unvirtuous people, with corrupt rulers.)
41. Failure in means
(payoga vipatti)
For further deeper understanding of the law of kamma and the relationship between the action of kamma and the four kinds of success or the four kinds of failure you should listen to the description of the second power of The Buddhas knowledge.

The Powers of the Tathàgata – 2
what is `The Tathàgata's knowledge as it really is by way of cause, by way of root, of the resultant of past, future, and present kammas that are performed?' Here the Tathàgata comprehends thus:
A(1)
there are some unwholesome kammas performed, which prevented by fortunate rebirth or the success of destination (gatisampatti), do not mature, (that is, cannot produce their own results);
(2)
there are some unwholesome kammas performed, which, prevented by a fortunate body or success in appearance (upadhisampatti) do not mature;
(3)
there are some unwholesome kammas performed, which, prevented by fortunate time or success in time (kàlasampatti), do not mature;
(4)
there are some unwholesome kammas performed, which, prevented by fortunate effort or success in means (payogasampatti), do not mature.
B(1)
There are some unwholesome kammas, which, because of unfortunate rebirth or failure of destination, mature (that is, they produce their own results);
(2)
there are some unwholesome kammas performed, which, because of an unfortunate body or failure in appearance, mature;
(3)
there are some unwholesome kammas performed, which, because of unfortunate time or failure in time, mature:
(4)
there are some unwholesome kammas performed, which, because of unfortunate effort or failure in means, mature.
C(1)
There are some wholesome kammas performed, which, prevented by failure of destination, do not mature (that is, they cannot produce their own good results);
(2)
there are some wholesome kammas performed, which, prevented by failure in appearance, do not mature;
(3)
there are some wholesome kammas performed, which, prevented by failure in time do not mature;
(4)
there are some wholesome kammas performed, which, prevented by failure in means, do not mature.
D(1)
There are some wholesome kammas performed, which, because of the success of destination, mature;
(2)
there are some wholesome kammas performed, which, because of success in appearance, mature;
(3)
there are some wholesome kammas performed, which, because of success in time, mature;
(4)
there are some wholesome kammas performed, which, because of success in means, mature;
that which therein is wisdom, understanding, investigation, research, truth, discernment, discrimination, differentiation, erudition, proficiency, subtlety, analysis, consideration, breadth, sagacity, guidance, insight, awareness, of the goal, wisdom, the controlling faculty of wisdom, the power of wisdom, the sword of wisdom, the splendour of wisdom, the jewel of wisdom, absence of dullness, Right View. This is the Tathàgàata's knowledge as it really is by way of cause, by way of root of the resultant of past, future and present kammas that are performed. (Abhi. 2.351-352)
Here, kammas are explained in four groups. In each group there are four kinds of kamma. So there are altogether 16 kinds of kamma. I should discuss them one by one for clearer and deeper understanding of the law of kamma and how it functions to cause its result.
A- Four kinds of kamma
A- (1) 
If, someone has performed many unwholesome kammas, those would mature (mature) for him while abiding in an unsuccessful destination (gativipatti); but by means of a single wholesome kamma he may be reborn in a successful destination (gatisampatti) among deities or humans. And in such a place there is no opportunity for resultion of the unwholesome kamma, there is only opportunity for resultion of wholesome kamma. The Buddha understood that the unwholesome kammas of this person, while inhibited or prevented by the success of the destination in this way, do not mature (do not produce their own results). (Abhi-com. 2.421)
In this case, the story of Tambadàñhika (Dhammapada-com 1.405-408) is a good example. He had served the king as an executioner for 50 years. He had performed numerous unwholesome kammas by killing criminals. In old age he was no longer able to cut off a man's head with a single blow, so he was replaced. However, on the day he retired from office, he got an opportunity to listen the Dhamma taught by the Venerable Sàriputta. As he listened to the Dhamma with proper attention, he came very close to attaining the Stream-entry Path knowledge and reached as far as anuloma¤àõa (adaptation-to-truth-knowledge), that is the knowledge of Equanimity towards Formations. On that day he passed away, and at deathhe was reborn in the Tusità deva world. Although he had performed many unwholesome kammas for 55 years, those would mature for him if he had remained in an unsuccessful destination; but by means of a single wholesome kamma, that is, insight, he was reborn in a successful destination among deities. In such a place there is no opportunity for the unwholesome kamma to mature, there is only resultion of wholesome kamma. He became a Noble One, an Ariyan Person there owing to his matured insight knowledge. His unwholesome kammas would never mature for him, because they are inhibited by the success of destination.
A- (2) 
Another has performed many unwholesome kammas. Those would mature for him while he has unsuccessful appearance (upadhivipatti); but by means of a single wholesome kamma he gains a successful appearance (upadhisampatti) with well-shaped limbs, handsome, beautiful, and radiant like Brahmà. Even if he is born as a slave from a slave-woman's womb, thinking, `one with such a body is not suited for dirty work,' they do not make him do elephant keeper's or horse groom's or cowherd's work; but getting him to dress in fine clothes, they set him up in the position of storekeeper, or such like. If it is a woman, they do not make her prepare food for the elephants and so on; they give her clothes and ornaments and they make her guard beds, or they make her a favourite like Queen Sàmà.
The story goes that in the time of King Bhàtiya, they caught many people eating beef and showed them to the king. When they were asked, `Can you pay a fine?' they said, `We cannot.' Then they made them cleaners in the king's court. The daughter of one of them was beautiful and pleasing. Seeing her, the king took her into his harem and established her as a favourite. The rest of her relatives lived happily through the influence of her wholesome kamma. In such a person unwholesome kamma cannot effect the result. The Buddha understood that those unwholesome kammas, while inhibited by the success of the appearance in this way, do not mature. (Abhi-com- 2.421-422)
A- (3) 
Someone has many unwholesome kammas. Those would mature for him while he remained in an unsuccessful time (kàlavipatti). But by means of a single good kamma he is reborn in a time of a virtuous king and good people like in the period of the appearance of the people at the beginning of an aeon or of a Wheel-Turning Monarch or of a Buddha. at such a time there is no opportunity for unwholesome kamma to produce its result, only for wholesome kamma. The Buddha understood that those unwholesome kammas, while inhibited by the success of the time (kàlasampatti) in this way, do not mature. (Abhi-com 2.422)
A- (4) 
Another has many unwholesome kammas. Those would mature for him while he continued to use unsuccessful means (payogavipatti). But by means of a single wholesome kamma he starts to use successful means (payogasampatti), he refrains from killing living beings, and so on and he fulfils good conduct of body, speech and mind, (that is, based on purification of virtue he practised Samatha and Vipassanà successfully). In such a position there is no opportunity for the matureing of unwholesome kamma. There is opportunity only for the matureing of wholesome kamma. Buddha understands that those unwholesome kammas while inhibited by the success of the means (payogasampatti) in this way, do not mature. (Abhi-com. 2.422)
Suppose, someone from a good family (kulaputta) had performed numerous unwholesome kammas in his previous life like Pukkusàti. (see page-47 (Dhàtuvibhaïga Sutta) of this book) One day, based on virtue, he practises samañha and vipassanà successfully under the guidance of a skilful teacher up to the attainment of Sotàpannaship or Anàgàmãship. In such a position there is no opportunity for the matureing of those unwholesome kammas, i.e., they cannot cause him to be reborn in a woeful state on the dissolution of the body after death, because those unwholesome kammas are inhibited by success of means (payogasampatti), although they have the potential to produce their results in the four woeful states. In such a position there is opportunity only for wholesome kamma, that is, `success of means' can produce only good results, but not bad results. So at death he may be reborn in a deva world because of his wholesome kamma of the sensual sphere, or in the Brahma world because of one of his jhàna kamma like Pukkusàti. Pukkusàti became an Anàgàmi after listening to the Dhàtuvibhaïga Sutta of the Majjhima Nikàya (M 3.281-290), taught by The Buddha. After becoming an Anàgàmi, while looking for a bowl and robes for ordination he was gored to death by a cow.(This was the same cow which also killed Suppabuddha, Bàhiya Dàruciriya and Tambadàñhika.) At death his fourth jhàna kamma caused him to be reborn in Avihà Brahma realm, the lowest plane of the Pure Abodes. (M-com 4.216) His unwholesome kammas had no opportunity to produce their result in those four woeful states because they were inhibited by `success of means' as well as by `success of destination', that is, his Anàgàmi Path knowledge completely destroyed those unwholesome kammas without remainder, and he would never be reborn in the sensual realm. In such a person unwholesome kammas could not effect their results, because there was no opportunity for them to mature. There was opportunity only for wholesome kamma.
Another example is the Venerable Aïgulimàla. He had performed and accumulated numerous unwholesome kammas in his past lives as well as in his last life by killing many people before he was ordained as a bhikkhu. However, one day after becoming a bhikkhu, based on virtue, he practised samatha and vipassanà successfully under the guidance of The Buddha, the unsurpassed teacher of all the world; and as a result he became an Arahant. In such a position there was no opportunity for the matureing of those unwholesome kammas he had performed; they could not cause him to be reborn in a woeful state because they were inhibited by the `success of means' (payogasampatti), although they had the potential to produce their results in the four woeful states. Here `success of means' means his Arahant Path Knowledge, which eradicated without remainder all wholesome and unwholesome kammas or kammic forces which would have produced future lives if they had not been eradicated completely. This type of attainment is the highest among those which are called `success of means'.
Some past unwholesome kammas performed, when mature, can be frustrating or supplanting kamma in the course of life of Noble Ones, but cannot be a productive kamma which produces mentality-materiality at the rebirth-linking moment, because unwholesome kammas cannot cause Noble Ones to be reborn in woeful states after death, and cannot produce any result after Parinibbàna, final cessation.
For example, the Venerable Mahà Moggallàna's unwholesome frustrating kamma and supplanting kamma, that is, trying to kill his parents in a past life, frustrated and supplanted the result of his wholesome productive kamma. So he took parinibbàna. But they cannot produce any more after parinibbàna because his noble Arahant resultion Path knowledge destroyed all his wholesome and unwholesome kammas without remainder. 
The subcommentry to `The Dispeller of Delusion' (Sammohavinodanã) accounts the grudge of held by members of other sects against Mahà Moggallàna also as a cause. The people's honour and hospitality for The Buddha and his disciples increased whereas those for other sects decreased day by day. They thought that this change in their fortunes was owing to the psychic power of Venerable Mahà Moggallàna. So they conceived a grudge against Mahà Moggallàna. That grudge was just the supporting cause of the aforementioned unwholesome frustrating and supplanting kamma. So you should note that `success of means' can cause only happiness. (Måla-ñi 2.210)
Please also compare the word of The Buddha mentioned in the Vibhanga:
“Buddha comprehends thus, `It is not possible, not reasonable, that the resultant of wrong bodily action... wrong verbal action... wrong mental action should be desirable, agreeable, pleasant, such a thing is not possible. “He comprehends thus, `but it is indeed possible that the resultant of wrong bodily action... wrong verbal action... wrong mental action should be not desirable, not agreeable, not pleasant, such a thing is possible.'' “Buddha comprehends thus, `it is not possible, not reasonable, that the resultant of right bodily action... right verbal action... right mental action should be not desirable, not agreeable, not pleasant, such a thing is not possible. “He comprehends thus, `but it is indeed possible that the resultant of right bodily, action... right verbal action... right mental action should be desirable, agreeable, pleasant, such a thing is possible.”
“Buddha comprehends thus, `it is not possible, not reasonable, that one with wrong bodily, action... wrong verbal action... wrong mental action should, on that account, because of that, on the dissolution of the body, after death be born in a happy, heavenly, world.” He comprehends thus, `but it is indeed possible that one having wrong bodily action... wrong verbal action... wrong mental action should on that account, because of that, on the dissolution of the body after death be born in a woeful, unhappy, ruinous state of hell, such a thing is possible.”
“Buddha comprehends thus, `it is not possible, not reasonable, that one having right bodily action.... right verbal action.... right mental action should, on that account, because of that, on the dissolution of the body after death be born in a woeful, unhappy, ruinous state of hell, such a thing is not possible; He comprehends thus, `but it is indeed possible that one having right bodily action... right verbal action... right mental action should, on that account, because of that, on the dissolution of the body after death be born in a happy heavenly world, such a thing is possible.” (Abhi 2.350-351)
B- Four Kinds of Kamma
B-(1) 
Another has many unwholesome kammas. These would not mature for him while he abided in a successful destination (gatisampatti). But by means of a single unwholesome kamma he may be reborn and abide in an unsuccessful destination (gativipatti). There those unwholesome kammas of his come upon him and give their result each in its turn. At one time they make him reborn in hell; at another time in the animal kingdom; at another time in the realm of ghosts; at another time in the demon group (asura). For a long period of time they (unwholesome kammas) do not allow him to lift his head above the state of woe. The Buddha understood that the unwholesome kammas, which were unable to give result inhibited by success of destination in this way, will mature when failure of destination occurs. (Abhi-com 2.422) In this case, the story of Losaka Tissa, which we have already discussed, is a good example. See page-55)
B-(2) 
Another has many unwholesome kammas. These would not mature for him if he gained a successful appearance (Upadhisampatti). But by means of a single unwholesome kamma he develops an unsuccessful appearance (failure of the appearance, upadhivipatti); he is ugly, hideous, misshapen, unsightly like a goblin. But if he is born as a slave from a slave​woman's womb, people say, `These are suited to him' and make him do all the dirty work, even removing rubbish. If it is a woman, people think, `These jobs suit her' and make her do all the dirty work such as preparing the elephants' meals and so on. And even when born in a good family, the king's men collecting the taxes, getting the idea that she is a house slave, bind her and take her away like they did to the housewife of the great landowner at Kotalavàpigama. (Abhi-com 2.422-423)
B-(3) 
Another has many unwholesome kammas. These would not mature for him while he was abiding in a successful time (kàlasampatti). But by means of a single unwholesome kamma he is reborn at an unsuccessful time (kàlavipatti), in the time of a corrupt ruler and evil people who are bitter and ungrateful, at a time when the human life-span is ten years, when the five products of the cow (milk, ghee, butter, curd, and cheese) are no more and kudråsaka grain is the best food. Although he is reborn in the human world, he lives like a wild animal. At such time there is no opportunity for the matureing of the wholesome kamma. There is opportunity only for unwholesome kamma. The Buddha understood that the unwholesome kammas, prevented from resulting during `successful time', mature when `failure of time' occurs. (Abhi-com 2.423)
B-(4) 
Another has many unwholesome kammas. These would not mature for him while he used successful means (payogasampatti). But once he uses unsuccessful means (payogavipatti) and performs the ten kinds of unwholesome kamma beginning with the killing of living things, stealing and so on. Then people catch him for his crimes and bring him before the king. The king has many tortures inflicted upon him and has him executed. The Buddha understood that the unwholesome kammas, having prevented from resulting by success of means in this way, mature when failure of means occurs. The story of Venerable Devadatta, which we have discussed, is a point in case.
Thus unwholesome kamma which, while inhibited by the four kinds of success (Sampatti), has not given result, gives result when the four kinds of failure occur. (Abhi-com 2.423)
A Simile
some man might please the king by some act, and then the king might give him a post and a province; and being incapable of using it rightly he might bring it to ruin. he might take by force anyone's chariot or beast of burden or slave-girl or park or field that he saw that pleased him. People would not be able to say anything, knowing that he was the king's favourite. He might offend another, a still greater favourite and the king's minister. That one could have him seized, then thoroughly beaten, trounced and thrown on the ground on his back, might go to the king and have him arrested, saying, ` so-and-so, sire, is abusing your office.' The king, having had him chained and put in prison, might have the drums beaten in the city, proclaiming: `Who has had anything carried off by so-and-so?' And people might come and raise a thousand shouts, `This property of mine was seized, that property of mine was seized!' and the king, being so much the more angered, would have him tortured in many ways in the prison and have him executed, and say, `Go and throw the body in the charnel ground and bring back his chain'. the time when that man pleased the king with some act and got the post is like the time when a worldling is reborn in heaven by some wholesome kamma. the people's inability to say anything when something was taken from them while he was abusing his position, is like the time when the unwholesome kamma gets no opportunity for result as he is staying in heaven. the time when one day a king's favourite, was offended, and angry with him and informed the king and had him chained and imprisoned, is like the time when he has fallen from heaven and is reborn in hell. the time people' shout, `This property of mine was seized, that property of mine was seized!' is like the time when all his unwholesome kammas gather and bad evil him when he is reborn in hell. throwing him onto the charnel ground and bringing back his chain is like the time of his suffering for the whole aeon in hell without lifting his head from hell by the result of another new kamma each time an old kamma is used up. For there is not just one or two or a hundred or a thousand beings who suffer in hell for one aeon by having committed sufficient unwholesome kammas with the potential to produce continuous results which last for the aeon. It seems that the beings who suffer thus cannot be counted. (Abhi-com 2.423-424)
C- Four Kinds of Kamma
C-(1) 
`there are some wholesome kammas performed, which, prevented by failure of destination, do not mature `and so on, this means someone has many wholesome kammas. Those would mature or mature for him while he was abiding in a successful destination (gatisampatti). But by means of a single unwholesome kamma he is reborn and abide in an unsuccessful destination in hell or in the demon world. In such a place the wholesome kamma cannot bear result; only the unwholesome kamma can do so. The Buddha understood that these wholesome kammas of his, while inhibited by the failure of destination in this way, do not mature. (Abhi-com 2.424)
In this case Ajàtasattu is a good example. He had accumulated enough wholesome kammas perfections, for the attainment of Sotàpannaship. However, owing to the failure of means, he did not attain any noble path or result. Again, at death his unwholesome productive kamma, i.e., killing his father, king bimbisàra who was a Sotàpanna, made him take birth in hell. Again those wholesome kammas of his, while inhibited by the failure of the destination in this way, do not mature, that is, they do not result in the attainment of Ariyanship.
C-(2) 
Another has many wholesome kammas. These would mature for him if he develops a successful appearance (upadhisampatti). But by means of a single unwholesome kamma he develops an unsuccessful appearance (upadhivipatti) and is ugly like a goblin (pisàca). Even if he is reborn into a royal family he does not get the kingdom after his father's death, because they think, `What will become of the kingdom of one so unfortunate?' Even when he is reborn in a general's house, he does not get the general's post and so on.
in order to explain the meaning of this, the story of the Island King (Dãparàjà) should be told. The story goes that the king, when his son was born, granted the queen a favour to please her. She accepted it and kept it for later. When the prince was seven or eight years old, he was conducting cock fights in the royal court. A cock jumped up and put out the prince's eye. When the prince was 15 or 16 years old, his mother, the queen, thinking, `I shall rule the kingdom,' went to the king and said, `Sire, when the prince was born, you granted me a favour; I accepted and kept it for later. Now I want to take you up on it'. `Good.' `There is nothing, Sire, that I have not already had from you. But now give the kingdom to my son'. `Queen, your son is deficient in his limbs; the kingdom cannot be given to him'. `If you cannot grant the boon I choose, why did you grant it to me originally?' The king was greatly distressed. `It is impossible to give your son the rule over the whole of Lankà Island; but let him set up the umbrella in Nàgadãpa and dwell there.' He came to be known as the Island King (Dãparàjà). If he had not been deficient in one eye, he would have got the rule with all its property over the whole of the 300-league Tambapaõõi Island. The Buddha understood that these wholesome kammas of his, while inhibited by the failure of the appearance in this way, do not mature. (Abhi-com 2.​424-425)
C-(3) 
Someone else has many wholesome kammas. These would mature for him while abiding in a successful time. But by means of a single unwholesome kamma he may be reborn in an unsuccessful time (kàlavipatti), at the time of a corrupt ruler and evil people who are bitter and ungrateful when the life-span is short, at the extremity of the aeon (gatikoñika). At such a time, wholesome kammas cannot yield their result. The Buddha understood that these wholesome kammas of his, while inhibited by the failure of the time in this way, do not mature. (Abhi-com 2.425)
C-(4) 
Another has many wholesome kammas. These would mature for him while he uses successful means (payogasampatti). But using unsuccessful means (payogavipatti), he kills a living thing or he fulfils all kinds of misconduct. Thus the families that are born on an equal footing with his own do not enter into marriage contracts with him, thinking: `This bad man is intemperate with women, intemperate with drink, intemperate with dice', hence they keep far away from him. And wholesome kammas cannot mature. The Buddha understands that these wholesome kammas of his, while inhibited by the failure of the means in this way, do not mature. In this way the wholesome kammas which mature on arrival at the four kinds of success do not mature because of being inhibited by the four kinds of failure. (Abhi ​com 2.425-426)
The Story of Mahàdhana, the Treasures's Son
Here, the story of Mahàdhana, the Treasurer's son should be told. The story goes that Mahàdhana (the one of Great Wealth), the treasurer's son, was reborn at Bàràõasã, in a household worth 80 billions. Likewise in that same city, in another household worth 80 billions of treasure, a daughter was born. When the two reached the proper age, they were married with the customary ceremonies. In the course of time, both the mothers and fathers died, and then there were twice 80 billions of treasure in the same house. Their parents had both of them instructed in singing and in the playing of musical instruments and that was all the instruction they received.
However, Mahàdhana used unsuccessful means. He was intemperate with drink. Many drunkards and knaves flocked around him. As time went on, the crowd that surrounded him grew larger and larger. He would spend 100 or 200 pieces of money at a time on strong drink. It became a habit with him after a time, wherever he happened to be, to pile up a heap of coins and call out as he drank, `Take this coin and fetch me flowers! Take this coin and fetch me perfumes! This man is good at dancing, and this man at singing, and this man at playing musical instruments! Give this man 1,000 and this man 2,000.' Thus did he spend his money, and so his property decreased day by day. Finally, with a broken pot in his hand, he was forced to go about begging for alms, and was dependent on the left-overs from other people's food.
One day he stood at the door of the dinning hall at Isipatana monastery, receiving left-overs of food presented to him by novices and probationers. The Buddha saw him and smiled. Thereupon Venerable Ānanda asked Him why He smiled. The Buddha explained:
`Ananda, just look here at Great-Wealth, the treasurer's son. In this very city he has squandered twice 80 billions of treasure. Now, accompanied by his wife, he is begging for alms. if, in the prime of life, this man had not squandered his wealth but had applied himself to business, he would have become the principal treasurer in this very city, and if he had retreated from the world and become a bhikkhu, he would have attained Arahantship, and his, wife would have been established in the result of the third path.
If he had not squandered his wealth in middle life, but had applied himself to business, he would have become the second treasurer; and if he had retreated from the world and become a bhikkhu, he would have attained the result of the third path, and his wife would have been established in the result of the second path.
If he had not squandered his wealth in the later years of his life, but had applied himself to business, he would have become the third treasurer; and if he had retreated from the world and become a bhikkhu, he would have attained the result of the second path, and his wife would have been established in the result of stream-enterer. But now he has fallen away from the wealth of a layman and he has likewise fallen away from the Results of the Homeless life (the results of Noble Path). He has become like an old, emaciated and flightless heron in a dried-up and fish-less pond.' (Dhammapada-com 2​81-284)
Both of them had accumulated many wholesome kammas to be rich people or to attain the plane of the Noble Ones. Those wholesome kammas would mature for them while they remained with successful means. But those kammas cannot mature once they used unsuccessful means.
Keeping these facts in your mind, you should always try to accumulate wholesome kammas for the attainment of these four types of success in your future lives, because these four types of success provide fertile ground for your wholesome kammas to produce their pleasing and agreeable results. On the other hand avoid the four types of failure as they are always ready to give a warm welcome and a helpful hand to your unwholesome kammas so they can produce their own undesirable and unpleasant results. In this present life, three types of success:- success of destination, success of the appearance and success of the time, are beyond your domain, and you cannot control them. However, you are now in a human destination which, we can say, is already success of destination. Although you may not be as handsome, beautiful or radiant as Brahmà, you still have a successful appearance with well-shaped limbs, eyes, ears and so on. Here and now The Buddha's Teachings still exist in this human world. So, we can say, you abide in a successful time. Hence, in this very life, all you need to do is to continue to use or maintain the successful means. Then we can say that you abide in these four types of success which will welcome with kind hospitality all your wholesome kammas accumulated in your past lifes as well as in this present life. So please try to remain with successful means. How?
(1) purify your bodily action.
(2) purify your verble action.
(3) purify your mental action.
How should you train to purify these three actions? You must practise the Noble Eightfold Path leading to the complete purification of the three actions.
For the purification of bodily and verbal actions, you must undertake the training of virtue, that is, Right Speech, Right Action, and Right Livelihood. For the purification of mind (mental action) you must practise the training of concentration, that is, Right Effort, Right Mindfulness, and Right Concentration. You must undertake to bring the eight attainments together with access concentration which are called purification of mind. Then, based on purification of virtue and purification of mind, practise the training of wisdom, that is, Right View and Right Thinking, that is, vipassanà. According to the Mahàsatipaññhàna Sutta, the knowledge of the Four Noble Truths is called Right View. Therefore if you know the Four Noble Truths completely, your mind will also be purified completely, because your noble path knowledge which knows the Four Noble Truths, will eradicate the defilements stage by stage without remainder. Then your mind will become completely pure. So we can say that you fully abide in the four types of success.
Although you may not attain Arahantship, as long as you practise the Noble Eightfold Path with diligence and perseverance as far as you can, we still can say that you are abiding in the four types of success. If this is so, then your wholesome kamma, because of these four types of success, will mature to produce its own beneficial result.
D- Four Kinds of Kamma
D-(1) 
Another has many wholesome kammas. These would not mature for him while he abides in an unsuccessful destination. But by means of a single wholesome kamma he may be reborn in a successful destination. There those wholesome kammas of his mature come to resultion. At one time they may cause his rebith in the human world, at another time into the divine world. The Buddha understood that, while prevented from resulting by failure of destination in this way, they mature when success of destination occurs.
In this case, the stories of the Venerable Bàkula, the Venerable Subhåti, and the Venerable Pa¤casãlasamàdaniya Theras are good examples. We have already mentioned them in our previous Dhamma-talks.
D-(2) Another has many wholesome kammas. These would not mature for him if he developed an unsuccessful appearance. But by means of a single wholesome kamma he might become established in success of appearance with well-shaped limbs, and be as handsome, and radiant as Brahmà. Because he is established in success of appearance, his wholesome kammas are able to give results. If he is reborn into a royal family, even if he has elder brothers, they say, `He is blessed and fortunate; if it is his umbrella which is raised there will be happiness in the world,' and it is he whom they anoint. And if he is reborn into a house of a viceroy or a general, he will obtain the vice royalty, the general's post or the storekeeper's post when his father dies. The Buddha understood that while prevented from resulting by failure of appearance in this way, wholesome kamma matures when success of appearance occurs. (Abhi-com 2.426)
In this case, universal monarchs, such as Mahàsudassana, are good examples. (D. 2. 139-161)
D-(3) Another has many wholesome kammas. These would not mature for him while he was abiding in an unsuccessful time. But by means of a single good kamma he may be reborn in a successful time, in the time of a just rule and virtuous people. The wholesome kammas of one who is reborn in such a successful time give result. Here, this story of the Elder Mahàsoõa should be told.
The Elder Mahàsoõa
At the time of the robber Brahmin Tissa rebellion 12,000 bhikkhus were living at Cittalapabbata and a like number at Tissa Mahàvihàra. In the two monasteries there was almsfood for bhikkhus; but rats ate it all in one night, leaving only the husks. The Order of bhikkhus at Cittalapabbata, thinking, `There will be almsfood at Tissa Mahàvihàra; we will go and live there,' set out from their monastery. the Order of bhikkhus at Tissa Mahàvihàra, thinking, `There will be almsfood at Cittalapabbata; we will go and live there,' set out from their monastery. Both parties met at the edge of a deep glen. When they had questioned each other and learned that all the almsfood was destroyed, thinking, ``We shall achieve nothing by going on' the 24,000 bhikkhus went into the wood in the deep glen, and just as they were seated there they attained Parinibbàna, complete extinction by the Nibbàna element without remainder of the clinging aggregates. Afterwards, when the rebellion was allayed, the Order of bhikkhus, with Sakka the king of the Gods, collected the relics and made a shrine.
And the robber, the Brahmin Tissa, ruined the country. The Sangha met, took counsel and sent eight Elders to Sakka to ask him to keep off the robber. Sakka, the King of the gods said, `Venerable Sirs, a robber at large cannot be kept off. Let the Sangha cross the sea. We shall guard the sea.' The Sangha from all the quarters went to Nàgadãpa and they had a great ship of three levels constructed at the port of Jambukola. One level was under the water; in one the Sangha of bhikkhus sat; in one they put the bowls and robes. Three Elders, the Sa§yutta Reciter Elder Cåëasiva, the Elder Isidatta, and the Elder Mahàsoõa were the leaders of that assembly. Two of those Elders said to the Elder Mahàsoõa, `Friend Mahàsoõa, board the ship.' `But you, Venerable, sirs?' Friend, there is death on the water and there is death on dry land just the same. We shall not go. But it depends on you that the tradition of the Dispensation continues in the future. Do go, friend.' `Since you are not going, Venerable sirs, I shall not go.' And so saying up to the third time, and they being unable to make the Elder go aboard, they turned back.
Then the Elder Cuëasiva said to the Elder Isidatta, `Friend Isidatta, that the tradition of the Dispensation continues in the future depends on the Elder Mahàsoõa. Do not leave him.' `But what about you, Venerable Sir?' `I shall pay homage at the Great Shrine (Mahàcetiya).' And, having advised the two Elders in this way, he wandered by stages and eventually arrived at the Great Monastery (Mahàvihàra).
At that time the Great Monastery was empty. Castor oil plants were growing on the shrine terrace. The shrine was surrounded by bushes and covered with moss. After paying homage at the Great Shrine as though showing humility to the living Buddha, the Elder entered the hall on the west side and, looking around, he sat down thinking, `The place where are deposited the bodily relics of such a one who reached the summit of gain and the summit of fame has become uncared for.'
Then a deity who dwelt in a nearby tree, in the guise of a human traveller, took a tube of uncooked rice and a lump of sugar and, going to him, asked, `Where are you going, Venerable Sir?' `I am going south, lay follower.' `I, too, want to go there. Let us go together, Venerable, Sir.' `I am weak. I shall not be able to go at your pace. you go in front, lay follower.' `Never mind, I shall go at your pace,' he said and took the Elder's bowl and robe. And when they mounted the embankment of the Tissa Reservoir, he brought out the bowl and prepared a drink and offered it to the Elder. As soon as the Elder drunk, he gained some strength. Then the deity shortened the distance by magical power and, on arriving at an abandoned monastery near the river Venu, he got ready a dwelling place for the Elder and offered it to him. On the next day, as soon as the Elder had washed his mouth, he gave him rice gruel he had cooked. When he had drunk the rice gruel, he brought him rice he had cooked. The Elder said, `Keep it for yourself, lay follower.' And he covered his bowl with his hand. After saying, `I am not going far,' the deity put the cooked rice into the Elder's bowl; and when the Elder had finished his meal, taking the bowl and robe and setting out on the road, he again shortened the distance and led him to the neighbourhood of the Jajjara river. `Venerable Sir, this is the dwelling place of the people who eat leaves. Smoke is appearing. I shall go forward.' And having paid homage, he went to his own sphere. The Elder lived in dependence on the leaf-eating people all through the time of trouble.
The Elder Isidatta and the Elder Màsoõa, too, wandering by stages, eventually arrived at the Aëa country. There, people were breaking open unripe maduka results and, taking the kernels, they went about throwing away the skins. The Elder said, `Friend Mahàsoõa, almsfood has appeared.' And fetching his bowl, he waited. Young boys, seeing the Elder waiting and thinking, `What use will this be?' wiped the sand off and put the maduka result skins into his bowl and offered them to him. The Elders ate. For as much as seven days there was only that food.
Eventually they arrived at Coriyassara. People took white lotuses and went about throwing away the stalks. The Elder said, `Friend Mahàsoõa, almsfood has appeared.' And fetching his bowl and robe, he put on the robe; and taking out his bowl from the bowl-bag, he waited. Village girls cleaned the lotus stalks and they put them into his bowl and gave them. The Elders ate them. For as much as seven days there was only that food.
Eventually as they were wandering they arrived at one of the village gates in the dwelling place of the leaf-eating people. There, when the parents of a certain girl were going to the forest, they said, `If any noble one (bhikkhu) comes, do not let him go anywhere else, tell him the Venerable's dwelling place, my dear.' When she saw the Elders, she took their bowls and made them sit down. There was no kind of grain in the house, but taking a chopping knife she pounded up gu¤jà and coca (cinnamon) bark together with gu¤jà-creeper leaves and, making it into three lumps, she put one into the Elder Isidatta's bowl and one into the Elder Mahàsoõa's bowl; she was stretching out her hand to put the extra lump into the Elder Isidatta's bowl, but her hand moved and put it into the Elder Mahàsoõa's bowl. The Elder Isidatta said, `The kamma that gives lumps of gu¤jà and cinnamon as its result during the Brahman Tissa Troubles- how great a result will it give when there is success of place and time.' After eating these, they went to the dwelling place. she told her parents when they came back from the forest, `Two Elders came; I told them about the dwelling place.'
They both went to the Elders, and after paying homage to them they said, `Venerable Sirs, with what we get we will look after you; dwell here only.' And they obtained their consent. And the Elders lived in dependence on them during the whole time of the troubles.
When the robber Brahman Tissa was dead, King Pitu (King Vaññagàmini) had the umbrella of his royal authority raised. Hearing that the troubles were over and the countryside full, the Sangha of bhikkhus from across the sea disembarked from a ship at the port of Mahàtittha. After asking, `Where is the Elder Mahàsoõa living?' they went to see him. The Elder, surrounded by five hundred bhikkhus, arrived at the Maõóalàrama monastery in Kàlaka-gàma. At that time 700 families were living at Kàlaka-gàma. Deities wandered in the night and told people, `The Elder Mahàsoõa, surrounded by five hundred bhikkhus, has arrived at the Maõóalàrama monastery. Let each give almsfood worth a kahàpaõa with cloth of nine hands.' Next day the Elders went into Kàlaka-gàma for alms. People seated them and offered them rice-gruel. The Elder Tissabhåti, dweller at the Maõóalàrama, took his seat as senior Elder of the Sangha. A prominent lay devotee paid homage to him and asked, `Venerable Sir, who is the Elder Mahàsoõa?' At that time the Elder, being a newly ordained bhikkhu (junior bhikkhu) in the order was seated at the end. The Elder held out his hand and said, ` He is called Mahàsoõa, lay devotee.'
The lay devotee paid homage to the Elder Mahàsoõa and tried to take his bowl. The Elder did not give it. The Elder thought, `How is it that I am known to him? Perhaps somebody has pointed out something.' Therefore he did not give his bowl.' Being in seniority a junior in the Order, he did not wish to be singled out.
The Elder Tissabhåti said, `Friend Soõa, just as you do not know, we too likewise do not know. The deities make merit to mature for those who are endowed with it. Give your bowl and help your companions in the life of purity (fellow-meditators). The Elder gave his bowl. The prominent lay devotee took the bowl and went and filled it with the almsfood worth a kahàpaõa and making the cloth of nine hands into a bowl-stand , he brought it and placed it in the Elder's hand. And another lay devotee, saying, `For the Elder' and so on, in all they gave to the Elder Mahàsoõa alone 700 lumps of food. The Elder shared it with the Sangha of bhikkhus.
Eventually he arrived at the Great Monastery. After washing his mouth, he paid homage at the Great Wisdom Tree and the Great Shrine. While waiting at the Thåpàràma, he put on his robe and, surrounded by the Sangha of bhikkhus, he entered the city by the eastern gate. From the gate as far as the Vala¤janaka-hall in that distance, he received almsfood worth 60 kahàpaõas. But from then on there was no measure to the honour he received.
Thus in an unsuccessful time, even the skin of madhuka results and white lotus stalks were hard to get. But in a successful time such great gain as this accrued. (Abhi-com 2.427-430, Måla-ti 2.211)
The Elder Vattabbaka Nigrodha
This story also occurred when there was unrest because of the Brahman Tissa.  the Elder Vatabbaka Nigrodha was a novice then. The novice and his preceptor did not cross the sea. They were on their way to the borderland, thinking to dwell in dependence on the leaf-eating people. The novice had been seven days without food when he saw in a village square some result on a palmyra tree. He said to his preceptor, `Venerable Sir, wait a little; I shall get the Palmyra result down.' `You are weak, novice, do not climb up.' `I shall climb up, Venerable Sir.' And taking a small hatchet, he climbed up the palmyra and began to cut off the palmyra cluster. The blade of the hatchet came off and fell to the ground. The Elder thought, `He only climbed up with difficulty. What will he do now?' The novice split up a palmyra leaf and, tying the handle of the hatchet with it, he lowered it to the ground bit by bit; and said, `Venerable Sir, it would be good if you were to put the blade of the hatchet'. Thinking, `The novice is ingenious,' he put the blade of the hatchet back onto the handle and gave it back. The novice pulled up the hatchet and cut down the palmyra results. After getting him to drop the hatchet, the Elder cut up a fallen result and said to him, `Novice, you are weak. Eat this first'. `I shall not eat if you don't eat, Venerable Sir,' and taking the palmyra results he cut them up, took out the bowl and put the palmyra pulp into it and having first offered some to the Elder, he himself ate.
They lived there as long as the palmyra results lasted. When the results were finished, they eventually entered an abandoned monastery in the country of the leaf-eating people. The novice prepared a dwelling place for the Elder. After instructing the novice, the Elder went into his dwelling.
The novice thought, `There is no measure of people vainly perishing in a situation in which one should not perish. I shall wait upon Buddhas,' and he went to the shrine terrace and started weeding it. Since he had been seven days without food, he fell down trembling. he pulled up the grass even while lying down. At the same time, there were some people who had been wandering in the forest collecting honey, wood and herb leaves. They wondered if the grass was moving because of a deer and went up to see. They spotted the novice and asked him, `What are you doing, novice?' `I am taking up the tangle of grass, lay devotees.' `Is there anyone else here Venerable Sir?' `Yes, lay devotees, my preceptor is inside the room.' Saying, `Give this to the Mahàthera and eat, Venerable Sir'. they gave honey to the novice and, telling him where they lived, they said, `We shall break branches as a sign as we go. Follow those signs and come with the Elder, noble Sir', and they went away.
The novice took the honey, went to the Elder and, standing outside, he said, `I pay homage, Venerable Sir'. Thinking, `The novice will have come because he is consumed with hunger,' the Elder kept silent. The novice said again, `I pay homage, Venerable Sir.' `Why novice, do you not let weak bhikkhus lie in peace?' `It is fitting to open the door, Venerable Sir.' The Elder got up and opened the door. `Have you got something, novice?' `It is fitting to eat the honey people have given, Venerable Sir.' `Novice, to eat it like that will upset us. Let us take it made into a drink.' The novice made it into a drink and offered it. Then the Elder said to him, `Novice, did you ask those people `where they are living?' `They told me themselves, Venerable Sir.' `Novice, it will be difficult to go there in the morning. Let us go today.' And getting him to take his bowl and robe, he went out. They went and lay down not far from the people's dwelling place. In the night the novice thought, `Since the time I went forth I have never let the sun rise on me inside a village.' He took his bowl and went into the forest for the sunrise. Not seeing the novice in the place where he had been lying, the Mahathera thought, `He has been taken by man-eaters.'
After sunrise the novice returned with water in his bowl and with tooth sticks. `Novice, where have you been? Aged bhikkhus have been made to think about you. You must take a punishment.' I accept it Venerable Sir.' When the Elder had washed his mouth he put on his robe, and they both went to the people's dwelling place. The people offered tubers, roots, results and leaves which was their usual food. The elder ate and went back to the monastery. The novice brought water and said, `I shall wash your feet, Venerable Sir.' `Novice, where did you go in the night? You made me worry about you.' `Venerable Sir, I have never before let the sun rise on me inside a village, I went into the forest for the sun rise. .' `Novice, I should be punished, not you,' he said. He went on living in that same place.
One day the Elder advised the novice, `I am old, it is not possible to know what will happen. you look after yourself.' The Elder, it seems, was a Non-Returner. Later on, man-eaters ate him. The novice looked after himself. When the troubles were over, he took a preceptor again in a suitable place and became admitted as a bhikkhu. Learning The Buddha's word and becoming proficient in the Tipiñaka (scriptures) he came to be known as the Elder Vattabbaka-Nigrodha.
King Pitu (King Vaññagàmini) took over the realm. As the bhikkhus came back from across the sea they asked, `Where is the Elder Vattabbaka-Nigrodha?' and they went to see him. A large order of bhikkhus came to surrounded him. Surrounded by such a large sangha of bhikkhus, he eventually arrived at the Great Monastery, and after paying homage at the Great Wisdom Tree, the Great Shrine and the Thåpàràma, he entered the city. As he was entering from the south gate, the triple robe was given to him in nine places. From the time he entered the city, great honour was accorded to him.
Thus in an unsuccessful time, even palmyra results, tubers, roots and leaves were hard to get. But in a successful time such great gain as this accrued. The Buddha understood that while prevented from resulting by an unsuccessful time as in this case, the wholesome kammas mature when a successful time comes about. (Abhi-com 2.430-433)
D-(4) Another has many wholesome kammas. These do not mature for him while he uses unsuccessful means. But by means of a single wholesome kamma he starts to use the right means, he fulfils the three kinds of good conduct (sucarita); he keeps the five or the ten precepts. For one reborn in a successful time, kings think `My daughters are fit for him', and send them adorned with every kind of ornament. Thinking, `They are fit for him', they send him various special gifts such as chariots, beasts of burden, gems, gold, silver and so on. And when he goes forth, he becomes very famous and mighty.
The Venerable Cuëasudhammathera
Here is another story. It seems that King Kåñakaõõa had great admiration for the Elder Cåëasudhamma who dwelt at Girigàmakanna. While he was dwelling at Uppalavàpã, he had the Elder summoned. When the Elder arrived he took residence in the Màlàràma monastery. The king asked the Elder's mother, `What food does the Elder prefer? `Radish, your Majesty.' The king had radishes brought to him and went to the monastery, but when he offered them to the Elder he was unable to observe his face. When he had came out, he asked the queen outside the cell, `What is the Elder like?' `You, being a man, are unable to make him out; how shall I be able? I do not know what he is like.' The king said, `In my kingdom I am not even able to look upon the son of a tax-gatherer; great indeed is The Buddha's dispensation,' he clapped his hands as sign of pleasure. (Abhi-com ​2.433)
A Simile
Here is a simile which brings out the true meaning. The story goes that a king became somewhat angered with a minister and had him chained up in prison. His relatives knew that the king was angry and said nothing. When the sharpness of his anger had abated, they made known to the king the innocence of the minister. The king freed him and restored him to his original post. Then there was no end to the gifts which came to him from the various quarters. The treasury of the minister could not cope with them.
Here, the time of his being chained in prison when the king was angry is like the time when the worldling is reborn in hell. Then when he is restored to his original post after the king has been informed by the relatives is like the time when he is reborn in heaven. His being unable to cope with the gifts should be understood to be like the wholesome kammas bringing him to the heavenly world on arrival at the four kinds of success by leading him on from happy station to happy station, from the heavenly world to the human world and from the human world to the heavenly world by giving a happy result for even as much as a hundred thousand aeons. (Abhi-com 2.433-434)
Pañisambhidà Method
I have first illustrated the second power of The Buddha's knowledge in accordance with the Vibhanga Pàli. it should be further illustrated in accordance with the Pañisambhidàmagga method which opens with, `There has been kamma, there has been kamma result.' (Ps 271)
Six Kinds of Past Kamma
(1) There has been kamma, there has been kamma-result.
Here, `there has been kamma' `refers to kamma accumulated in the past'; but `there has been kamma-result' refers only to results that have already occured. The kamma is past; its result is also past. Both have finished their function.
(2) There has been kamma, but there has not been kamma-result.
Here, kamma is fourfold:
(A) kamma to be experienced here and now (diññhadhamma vedanãya-kamma),
(B) kamma to be experienced on rebirth in the next life (upapajja-vedanãya- kamma),
(C) kamma to be experienced in some subsequent life 
  (aparàparãyavedanãya-kamma), and
(D) lapsed kamma (ahosikamma).
Of these the volition, either wholesome or unwholesome of the first of the seven impulsion consciousness in a single cognitive process is called kamma to be experienced here and now: it gives its result in this same life. The volition of the seventh impulsion that accomplishes its purpose is called kamma to be experienced upon rebirth: it gives its result in the subsequent life immediately following that in which it is performed. The volition of the five impulsions between these two is called kamma to be experienced in some subsequent life: it gives its result in the future when it gets the opportunity, and however long the round of rebirths continues it never becomes lapsed kamma.
While performing either wholesome or unwholesome kamma, numerous cognitive processes arise and pass away successively and very, very quickly. Within a finger-snap, many millions of cognitive processes are arising and passing away like a river in full flow. So please keep this fact in your mind first: that there are numerous volitions of the first of the seven impulsion consciousnesses, numerous volitions of the seventh impulsion consciousness, and numerous volitions of the middle five impulsion consciousnesses between these two. This presentation applies to the wholesome or unwholesome kamma of sense-sphere.
The sublime (mahaggata) impulsion consciousnesses, that is, wholesome kamma of the fine ​materiral sphere, and wholesome kamma of the immaterial sphere, for a beginner during the first cognitive process of absorption, and the direct-knowledge impulsions (abhi¤¤àjavana), run only once. Then comes subsidence into the life-continuum.
In the cognitive process of attainments, as in the stream of the life-continuum, there is no fixed procedure regarding the processes. It should be understood that many sublime and supramundane impulsions (javanas) take place in immediate succession for about one hour or two hours or for the whole day while entering into one of the mundane or supramundane attainments (samàpatti). Keeping these facts in your mind during the following explanation.
when many wholesome or unwholesome kammas to be experienced here and now (diññhadhammavedanãya) have been accumulated, one kamma to be experienced here and now gives result; the rest of the kammas to be experienced here and now are without result, that is, they become lapsed kamma (ahosikamma).
One kamma to be experienced upon rebirth (upapajjavedanãya) accomplishes the rebirth​ linking consciousness; the rest of the kammas to be experienced upon rebirth are without result, i.e., they are called lapsed kamma.
One is reborn in hell through one kamma of immediate effect (ànantariya); the rest of the kammas of immediate effect are without result. But they can be reinforcing kamma, which reinforces the painful result that has already been produced in the provision of the rebirth-linking by other kamma of immediate effect and makes it last.
Among the eight attainments, one causes rebirth in the Brahma world; the rest of the attainments are without result.
It is with reference to this that `there has been kamma, but there has not been kamma​ result, `is said. when one thanks to a good friend, after performing much wholesome and unwholesome kamma, attains Arahantship, like the Venerable Aïgulimàla, of that kamma it is said `there has not been kamma-result.' - (Abhi-com 2.434)
(3) There has been kamma, there is kamma-result.
This means kamma that has been accumulated in the past and gives its result now. (Abhi-com 2.434)
(4) There has been kamma, there is no kamma-result.
many wholesome and unwholesome kammas have been accumulated in the past. Among them, if one kamma was the kamma to be experienced here and now, then the rest of the kammas to be experienced here and now become lapsed kamma. In the same way there were also many kammas to be experienced upon rebirth, of which, if one kamma was the kamma to be experienced upon rebirth, the rest of the kammas to be experienced upon rebirth become lapsed kamma. In the same way there might also be some kamma of immediate effect, if one became a kamma of immediate effect the rest of the kammas of immediate effect become lapsed kamma. There were many sublime kammas of the eight attainments of which, if one causes rebirth in the Brahmà world the rest of those attainments become lapsed kamma. With reference to all these lapsed kammas it is said, `There had been kamma, there is not kamma-result.' (Abhi-com 2.434).
(5) There has been kamma, there will be kamma-result
This refers to kamma that was accumulated in the past and will give result in the future.
(6) There has been kamma, there will be no kamma-result
 ` One had accumulated many wholesome and unwholesome kammas in the past, which were kammas to be experienced in a subsequent life (aparàpariya​vedariya-kammas). They cannot produce any result after Parinibbàna. This is said with reference to this kind of kamma. All these six types of kamma are kammas accumulated in past lifes. The following four types of kamma are the kammas accumulated in the present life.
Four Kinds of Present Kamma
(7) Of that which is accumulated now and gives its result now, it is said, `There is kamma, there is kamma-result. ` This is the kamma to be experienced here and now (diññha-dhammavedanãya​kamma).
(8) Of that which becomes without result in the way aforesaid, it is said, `There is kamma, there is not kamma-result. ` There are many kammas to be experienced here and now, of which, if one gives its result in this present life, the rest of the kammas to be experienced here and now are without result. They are called lapsed kamma. The above statement refers to this type of lapsed kamma.
(9) Of that which is accumulated now and will give result in the future, it is said, `There is kamma, there will be kamma result. ` It is the kamma either to be experienced upon rebirth or to be experienced in some subsequent life (upapajja and aparàpariya vedanãya-kamma).
(10) Of that which will become without result in the way aforesaid, it is said, `There is kamma, there will not be kamma-result.'
There are many kammas, accumulated in this present life, to be experienced upon rebirth of which, if one will give its result the rest of those will be without result. In the same way, if one attainment will produce its result immediately after death, the rest will be without result. After Parinibbàna, all kammas to be experienced in some subsequent life will not produce any result. With reference to all these lapsed kammas, it is said, `There is kamma, there will not be kamma-result.'
Two Kinds of Future Kammas
(11) Of that which, being itself future, will become future result, it is said, `There will be kamma, there will be kamma-result.'
(12) Of that which will be in the future and will become without result in the way aforesaid, it is said, `There will be kamma, there will not be kamma-result.' They are future lapsed kammas as mentioned above.
This Tathàgata's knowledge consisting of knowing in all these ways the kamma interval and the kamma-result interval or the succession of kamma and its result should be understood as the second power. (Abhi-com 2.434-435)
Sabbapàpassa akarana§
Kusalassa Upasampadà
Sacittapariyodapana§
etaü Buddhàna' sàsanaü
(Dhammapada 14-5)
To refrain from all evil.
To accumulate wholesome deeds.
To purify the mind.
This is the teaching of Buddhas.
Based on purification of virtue, practise samatha and vipassanà to purify your mind.
How to Uproot the Roots
Yo ca sameti pàpàni, anum thulàni sabbaso;
Smitattà hi papanaü, samaõo'ti pavuccati
(Dhammapada-verse 265)
He who wholly subdues all evils both fine and gross.
He, having subdued all evils, indeed is called a `Samana'. (Verse 265)
We have already discussed that because of the diversity of kamma beings are diverse, and, that the diversity of kamma is rooted in the diversity of ignorance, craving and clinging. So the diversity of kamma rooted in the diversity of ignorance, craving and clinging, produces the diversity of beings, which are in the ultimate sense, simply the five clinging aggregates. wholesome kammas on arrival at the four kinds of success produce beautiful aggregates and unwholesome kammas on arrival at the four kinds of failure produce ugly aggregates.
A skilled painter would create beautiful aggregates, an unskilled painter ugly ones. whether they are beautiful or ugly, inferior or superior, all of them are impermanent (anicca), suffering (dukkha), and non-self (anatta). So The Buddha teaches us in the second Gaddula-Baddha Sutta thus: -​
`Suppose, bhikkhus, an artist or painter, using dye or lac or turmeric or indigo or crimson, would create the figure of a man or a woman complete in all its features on a well polished plank or wall or canvas. So too, when the uninstructed worldling produces anything, it is only materiality, that he produces; only feeling that he produces; only perception that he produces, only volitional formations that he produces; only consciousness that he produces.'
Then The Buddha asks:
`What do you think, bhikkhus, is materiality permanent or impermanent?'
`Impermanent, Venerable Sir.'
`And what is impermanent, is that pleasant or painful?'
`Painful, Venerable Sir.'
`Then what is impermanent, painful and unstable by nature, is it proper to regard it like this: `This is mine; this am I; this is my self?''
`Surely not, Venerable Sir.'
`Is feeling permanent or impermanent? ... Is perception permanent or impermanent? ... Are formations permanent or impermanent? ... Is consciousness permanent or impermanent? ...'
From these questions and answers, we can understand that all the five clinging aggregates are impermanent (anicca), suffering (dukkha) and non-self (anatta). It is not proper to regard them as `mine' or `I' or `my self'. Then The Buddha teaches vipassanà meditation to uproot the roots, i.e., ignorance, craving and clinging, thus:
`Therefore, bhikkhus, whatever materiality there may be, be it past, future or present, be it internal or external, gross or subtle, inferior of superior, far or near - every materiality should be thus regarded, as it really is, by proper wisdom – `this is not mine; this I am not; this is not my self.'
`Whatever feeling there may be...
`Whatever perception there may be...
`Whatever volitional formations there may be...
`Whatever consciousness there may be, be it past, future or present, be it internal or external, gross or subtle, inferior or superior, far or near - every consciousness, I say, must be thus regarded, as it really is, by proper wisdom - `this is not mine; this I am not; this is not my self.'
`Having this insight, bhikkhus, the well-instructed Noble disciple feels repulsion (nibbindati) for materiality, feels repulsion for feeling; feels repulsion for perception, feels repulsion for volitional formations, feels repulsion for consciousness. So feeling repulsion, he becomes dispassionate (virajjati). Being dispassionate, he is liberated (vimuccati). Being liberated, the knowledge arises: `I am liberated.' He understands: `Birth is destroyed. The holy life has been fulfilled What had to be done has been done. There will be no future existence.'
The Way Leading to 
the Utter Destruction of Wrong View of Identity and All the Other Defilements
We have already discussed (in Dhammacakkappavattana Sutta) how to discern the 11 types of each of the five clinging aggregates, which are dukkha-sacca dhammas. We have also discussed how to discern their dependent origination, which are the samudaya-sacca dhammas. (Please see Dhammacakkappavattana Sutta) They are formations and object of vipassanà. They are void of permanence, void of happiness and void of self. You must see them as they really are in this way. To be able to see them as void, you must contemplate them as impermanent (anicca), suffering (dukkha) and non-self (anatta) alternately. We quote The Buddha's answer to Mogharàja to further confirm this statement.
Mogharàja was one of the 16 pupils sent to The Buddha by Bàvarã, who was formerly King Pasenadi's chaplain and who was then too old to visit The Buddha. Mogharàja had asked The Buddha how he had to regard the world, i.e. the five clinging aggregates, in order to escape from death. The Buddha replied thus:
Su¤¤ato lokaü avekkhasu, Mogharàja sadà sato.
Attànudiññhim åhacca, evaü maccutaro siyà.
Evaü lokaü avakkhantaü, maccuràjà na passati.
The meaning of this stanza is thus, `Mogharàja, look on the world, i.e. the 11 types of five clinging aggregates, as void of permanence, void of happiness and void of self. Be always mindful thus. If one contemplates them in this way, one can escape from the clutches of death by giving up the belief in self. The King of death cannot see the man who looks on the world in this way.'
This is The Buddha's answer. So when a meditator has discerned formations by attributing the three characteristics to them and seeing them as void of permanence, happiness and self in this way, his insight knowledge improves and gradually he abandons both terror and delight towards formations. He becomes indifferent to formations and neutral. He neither takes them as `I' nor as `mine' nor as `self'. He is like a man who has divorced his wife and therefore becomes indifferent to her.
Suppose a man were married to a lovely, desirable, charming wife and so deeply in love with her as to be unable to bear separation from her even for a moment. He would be disturbed and displeased to see her standing, or talking or laughing with another man, and would be very unhappy. But later, when he had found out the woman's faults, and wanting to get free, had divorced her, he would no more take her as `mine'. And thereafter, even though he saw her doing whatever it might be with whomsoever it might be, he would not be disturbed or displeased, but would on the contrary be indifferent and neutral. So too, this meditator, wanting to get free from all formations, discerns formations by way of contemplation of the three characteristics; then, seeing nothing to be taken as `I' or `mine' or `self', he abandons both terror and delight. He becomes indifferent and neutral towards all formations.
When he knows and sees thus; his mind retreats, retracts, and recoils from the three kinds of becoming — sensual becoming, fine material becoming and immaterial becoming. His mind no longer goes out to them. Either equanimity or repulsiveness is established. Just as water drops retreat, retract and recoil on a lotus leaf that slopes a little, so too his mind retreats, retracts and recoils from the three kinds of becoming.
And just as a fowl's feather or a shred of sinew thrown on a fire retreats, retracts and recoils, so too his mind retreats, retracts, and recoils from the three kinds of becoming. Either equanimity or repulsiveness is established. In this way there arises in him what is called Knowledge of equanimity towards formations.
But if his insight knowledge sees Nibbàna, the state of eternal peace, as peaceful, it does not pay attention to the occurrence of all formations and enters only into Nibbàna. If it does not see Nibbàna, he still persists in the triple contemplation again and again with formations as its object. And in so doing, when his five controlling faculties become mature, his insight knowledge enters only into Nibbàna.
All the four types of Path Knowledge see Nibbàna. First Path Knowledge known as the Stream-Enterer Path Knowledge (Sotàpattimagga¤àõa) completely destroys the wrong view of identity and doubt without remainder. The second Path Knowledge known as the Once-Returner Path Knowledge (sakadàgàmimagga¤àõa) weakens sensual lust and anger. The third Path Knowledge known as Non-Returner Path Knowledge (anàgàmimagga¤àõa) completely destroys sensual lust and anger. The fourth Path Knowledge known as Arahant Path Knowledge (arahattamagga¤àõa) completely destroys all the attachment to fine material and immaterial realms, sloth and torpor, conceit, restlessness and ignorance without remainder.
To become a Stream-Enterer (Sotàpanna), one must contemplate formations as void of permanence, happiness and self. To become a Once-Returner (sakadàgàmã), a Non-Returner (anàgàmã) or an Arahant, one must contemplate formations in the same way.
If a meditator sees Nibbàna with the four types of Path Knowledge and the four types of Resultion Knowledge stage by stage, he will certainly escape from the clutches of death by giving up the belief in self. The King of Death cannot see the man who looks on the world in this way. This is the way leading to the utter destruction of the wrong view of identity and all the other defilements such as, ignorance, craving and clinging.
May you realise the Dhamma as soon as possible!
May you be free from all taints as soon as possible!
May you attain Nibbàna as soon as possible!
� S.III.I.x.7


� Gaddula (fetter)-stick; Baddha bound (pp. of bandhati = to bind) = `fetter-stick bound'. This is a cubit-long stick of hardwood that hangs by a strap from a dog's neck to prevent if from running. The stick is attached by the middle, so it hangs horizontally before the dog's knees: when the dog tries to run, its knees strike the stick.


� Saïkhàrà this refers to three phenomena: 1) All formations, which is mentality-materiality (nàma-rūpa) and their causes, as in: All formations are impermanent (sabbe saïkhàrà aniccà) Dhp.xx.5  2) As the fourth of the five aggregates (as here), it is all mental factors of a consciousness (citta) apart from the two already mentioned (feeling (vedanà) and perception (saññà)). 3) As the second factor of dependent origination (pañicca samuppàda) (conditioned by ignorance (avijjà)), it is volitional formations, kamma. 


� S.III.I.x.8


� five aggregates subject to clinging this means they can be clung to, although not necessarily so. A worldling clings to them, but an ariya does not.


� Kammic force (kamma=kamma; sati= force) while each volitional formation arises and passes away, there remains in that same mentality-materiality continuity the force by which the volition-factor of the volitional formations matures as a kamma result (kamma vipàka) in the future: either in this life or another.) This force is also called nànàkkhaõika kamma (Nànà = other, different khaõika = moment): the result arises in another consciousness: in this life or another). (Paññhàna (Causal Relations).I.`Kusalattika' (`Wholesome Triads'))


� M.I.iii.8 `Mahà Hatthi Padopama Sutta' (`Great Elephant's Footprint Sutta')


� A.VII.vii.2`Satta Suriya Sutta' (Seven Suns Sutta'). Please see also Vis.xiii.¥32-34


� Please see Vis.xiii.¥34 describing how deities will, 100,000 years beforehand, announce the world's destruction to mankind, and urge them to develop lovingkindness develop compassion, gladness and equanimity [jhàna]; care for your mothers, care for your fathers, honour the elders of your clan.


� Dhs.A.iii `Tikamikkhepa Kathà'


� D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta')


� Paññhàna (Causal Relations).I.`Kusalattika' (`Wholesome Triads')


� five aggregates subject to clinging this means they can be clung to, although not necessarily so. A worldling clings to them, but an ariya does not.


� S.III.I.x.8 `Dutiya Gaddulabaddha Sutta' (`Second Bound by a Fetter-Stick Sutta')


� He is unable to see that they are impermanent, suffering and non-self.


� This analysis is derived from the Commentary to the sutta.


� This analysis is derived from the Commentary to the sutta.


� DhsA.i.Para 498 `Aññha Mahàvipàka Citta Vaõõanà' (`Eight Great resultant Consciousness Explanation')


� Paññhàna (Causal Relations).I.`Kusalattika' (`Wholesome Triads') This is the seventh book of the Abhidhamma Pitaka.


� volitional formations the consciousness and mental factors of each of the seven impulsions in the mind-door cognitive process (with volition as the most powerful) during which one performs the kamma. Kammic force (kamma=kamma; sati= force) while each volitional formation arises and passes away, there remains in that same mentality-materiality continuity the force by which the volition-factor of the volitional formations matures as a kamma result (kamma vipàka) in the future: either in this life or another.) This force is also called nànàkkhaõika kamma (Nànà = other, different khaõika = moment): the result arises in another consciousness: in this life or another). (Paññhàna (Causal Relations).I.`Kusalattika' (`Wholesome Triads'))


� A 2.363


� Vs 2.235-236


� diññha (seen) dhamma vedanīya (experienced)


� Please see `Mind-Door Cognitive Process' chart.


� Pm 2.376


� Please see below Table 2, p.� PAGEREF P_ref_Table6_Mind_Door_Cogn_Process \h ��20�.


� Please see Table 1 above, p.� PAGEREF P_ref_Table5_Five_Door_Cogn_Process \h ��19�.


� For further details, please above p.xxff


� Please see `Mind-Door Cognitive Process' chart.


� These are eight: success and failure of destination,  -appearance, -time, and –means: explained below, p.__ff.


� taintless this means that the giver expects nothing in return.


� This includes all Buddhas, since they too are arahants. 


� AA.I.xiv. `Sattama Etadagga Vaggo' (`Seventh Chief Chapter')


� This is a term for `ablutions'.


� A talk given after an offering, such as is the case here, is in Paļi called an anumodana talk: modana means rejoicing, and anu means repeatedly. An anumodana talk is thus a rejoicement-talk meant to elevate the minds of the givers, thereby increasing the good kamma and merit of their action, and imprinting it on the mind.





� VbhA.xvi.10.810 `Dutiya Bala Niddesa' (`Second Power Explanation'), MA.II.iv.6 `Aïgulimàla Sutta' (`Aïgulimàla Sutta')


� Four material jhànas, and four immaterial jhànas.


� VbhA.xvi.10.810 `Dutiya Bala Niddesa' (`Second Power Explanation')


� Vs 2.236


� Pm 2.377


� The first five are together called non-intervened kamma (ànantariya kamma), as mentioned below.


� These three views are different kinds of the same wrong view: the view that denies kamma and its result.


� (M 2.165-169)


� (Vs 2.236)


� He was the Brahmà who urged the newly enlightened Buddha to teach (source ref.). On several subsequent occasions he appeared before the Buddha.


� (S 3.204, S-com 1.182)


� The Venerable Devadatta was cousin to the Buddha, who also wounded the Buddha with evil intent (source ref.).


� sublime attainment this is the jhàna attainments


� Also called katattà kamma


� (Dhammapada Commentary 1.83-84)


� The commentary explains that he chose Tusita heaven, because it is the plane of existence for the last life of all Bodhisattas, before they go down to the human world to become an Enlightened One.


� Other examples of people who recollect an unwholesome kamma, or perform one just before dying and thereby having an unhappy rebirth are the cases of Jambuka (Dhammapada commentary� 1.313-320) and Losaka Tissa (Jataka-com 1.251-259).


� Also called the Knowledge of Conformity (anuloma khanti)


� This demon killed him because of past unwholesome productive kamma he had performed.


� (Dhammapada Commentary 1.405�-408)


� (Vs 2.236)


� Also called pañisandhi nàma


� (A 3.480)


� He was a Stream-Enterer


� Please see above.


� Source reference.


� (Pm 2.379)


� (Source reference)


� (See Dhammapada Commentary l.1)


� (See Dhammapada Commentary 1.103-147)


� (Jataka-com 3.37-40)


� Paramaññha Mañjūsa (Casket of Ultimate Realities)


� Vs.xvii `Paññà Bhūmi Niddesa'  (`Description of the Soil in Which Understanding Grows') ¥309f


� This matches the logical proposition: A = B. A is not B, and B is not A, yet they are identical.


� source reference


� (Pm 2.374)


� In also his case the earth opened up and he was sucked down to Avīci Hell.


� Paramattha Dīpanī (Ultimate Reality Explanation) Ledi Sayadaw was a renown Burmese sayadaw who wrote copiously on the Dhamma.


� The information here is taken from `Sakkapañha Sutta'  (`Sakka's Questions Sutta') (D 2.216) and its commentary (D-com 2.299-300)


� As opposed to the Venerable Ledi Sayadaw's explanation, this kamma is weighty wholesome kamma, which does not ..


� Vimàna Peta Vaññhu (Nandaka Peta Vaññhu 201-206)


� diññha (seen) dhamma (result) vedanīya (experienced)


� 


� Source reference


� Here, inferior and superior refers to each side of the seven pairs of questions: seven inferior and seven superior.


� M 3.243-249


� Killing one's parents is one of the weighty kammas: please see above.


� (Apadàna 1.84-86)


� Vs.442 ¥487


� (Dhammapada verse 109)


� (Dhammapada Commentary 1.425)


� U.iv.4 `Yakkha Pahàra Sutta' (`Demon Blow Sutta'); VsTi.iv Pathavī Kasiõa Niddesa  D.78


� Dhammapada commentary 1.202-205


� (A 3.71)


� ibid.A


� In Burmese, `precious time' is the time in which good people do good things. 


� (M 3.300)


� (A 3.71)


� Also called `Success by Intervention of Knowledge'. It is one of the ten psychic powers (iddhi)


� (Vs 2.7)


� The other three were the Venerable Sàriputta, Venerable Mahàmogallàna, and the bhikkhuni Bhadda Kaccànà Yasodharà


� (A 3.71)


� (Jataka-com 5.475-479)


� It was custom in ancient India for ascetics etc. to go for alms outside the time for going for almsfood, to get any other material requisites they might require.


� (S 1.154(Udàna 134-137))


� Dhp.


� A.com.


� They were hermits not in living alone, but in living in the forest, far from society.


� The bhikkhu- and bhikkhuni Vinaya Rules.


� Teaching with no preference of audience.


� Is this the same text or another?


� (A-com 1.161)


� Apàdàna (1-93)


� (A-com 1.161)


�(A 1.24, A-com 1.�160-164)The Buddha's declaration rested on the Venerable Mahà Kaccàna's elaboration of four suttas: (1) `Madhupiõdika Sutta' (source ref.), (2) `Kaccàna-Peyyàla ' (source ref.), (3) `Paràyana Vagga' (source ref.) and also ( according to the Majjhima Nikàya Commentary (M 4.173)), (4) `Mahakaccàna-bhaddekaratta Sutta' (source ref.).


� (Dhammapada, verse 21)


� In Buddha Gotama’s dispensation, they became King Bimbisāra, the householder Visākha, and the Venerable Raţţhapāla.


� Tebhatika Jatila: Te = three; bhatika = brother; jatila = hermit


� (S 2.251-252)


� (Vs. 2.72)


� When one ordains, one’s hair and beard are first shaved off. At this time one is instructed to reflect on the repulsiveness of one’s hair of the head, hair of the body, nails, teeth and skin. When the candidate’s pāramīs are right, this first meditation may provide the right conditions for that kamma to mature, and the candidate attains a path and fruition.


� (Vs 2.72)


� M.I.v.3 `Mahà Vedalla Sutta' (`Great Series of Questions and Answers Sutta')


� source reference


� (Dhammapada-commentary 1.313-320)


� (Dhammapada-commentary 116-119)


� Source reference.


� (Jàtaka-com 5.37-57)


� (Abhi-com. 2.421)


� VbhA.XVI.x `Dutiya Bala Niddeso' (`Second Power Explanation')
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