Anattālakkhana Sutta

Anattālakkhaõa Sutta

(The Discourse on the Characteristics of Non-self)

This is the second sutta the Buddha taught to human beings after His enlightenment. It was taught five days after the full-moon day of the first rains retreat, that is, the fifth day after the Dhammacakkappavattana Sutta had been expounded.

You should understand that at that time the five bhikkhus had already attained Sotāpannaship
. They could totally understand the Four Noble Truths with their sotāpatti-magga insight-knowledge. The five aggregates subject to clinging are included in the Four Noble Truths. They are dukkha-sacca-dhammas.
 The five bhikkhus totally understood these dukkha-sacca-dhammas.

the five aggregates subject to clinging

What are the five aggregates subject to clinging? They are the clinging aggregate of materiality, the clinging aggregate of feeling, the clinging aggregate of perception, the clinging aggregate of formations and the clinging aggregate of consciousness. In the clinging aggregate of materiality, 11 types of materiality are included: past, present and future, internal and external, gross and subtle, inferior and superior, far and near. These are all dukkha-sacca-dhammas. In the same way, 11 types of feeling, 11 types of perception, 11 types of formations and 11 types of consciousness are respectively called the clinging aggregates of feeling, perception, formations and consciousness. These 11 types of five clinging aggregates are dukkha-sacca-dhammas. The five bhikkhus totally understood these 11 types of five clinging aggregates with their insight-knowledge and Path-knowledge.

the Samudaya-Sacca-dhammas

Furthermore, they totally understood the samudaya-sacca-dhammas, especially dependent origination, with their insight-knowledge. These dukkha-sacca-dhammas and samudaya-sacca-dhammas are called Saïkhāra-dhammas, formations. They easily understood these formations as impermanent, suffering and non-self. Because of this, they would attain Arahantship after listening to this sutta.

proximate cause and latent cause

They possessed both proximate cause and latent cause for quick attainment: They had practised vipassanā up to the sotāpatti-magga stage in that life. This is the proximate cause. In previous Buddhas’ Dispensations, they had discerned dukkha-sacca-dhammas and samudaya-sacca-dhammas as anicca, dukkha and anattā to attain up to saïkhāråpekkhā-ñāõa stage. This is the latent cause. Both these were supporting causes for their attaining Arahantship quickly. Besides, they would attain the Four Types of Analytical Knowledge, pañisambhidā-ñāõa when they attained Arahantship. This was their nature.

Impersonal nature
Let’s see the Sutta:

The occasion (for this discourse) was in the deer park at Benares.

At that time the Blessed One said to the group of five bhikkhus the following:

‘Bhikkhus, materiality is not self. Bhikkhus, if materiality were self, then materiality would not be liable to illness, and one could control materiality: “Let materiality be thus. Let materiality not be thus.” But, bhikkhus, since materiality is not self, materiality is liable to illness, and one cannot control materiality: “Let materiality be thus. Let materiality not be thus.”‘

This impersonal nature of materiality is ‘avasavattanaka’, which means materiality will not arise according to one’s own desire or the desire of one’s self. It arises due to causes and passes away when causes cease. Then the Buddha taught the remaining aggregates as follows:

Feeling is not self. Bhikkhus, if feeling were self, then feeling would not be liable to illness, and one could control feeling: “Let feeling be thus. Let feeling not be thus.”

Perception is not self…

Formations are not self…

Consciousness is not self. Bhikkhus, if consciousness were self, then consciousness would not be liable to illness, and one could control consciousness: “Let consciousness be thus. Let consciousness not be thus.” But, bhikkhus, since consciousness is not self, consciousness is liable to illness; one cannot control consciousness: “Let consciousness be thus. Let consciousness not be thus.”

Therefore, all the five aggregates are ‘avasavattanaka.’ They are beyond one’s control. This is their impersonal nature.

Questions and Answers

Then the Buddha taught the Dhamma by way of questions and answers. This way of teaching is called ‘veyyākaraõa’ in Pāëi.

Now what do you think, bhikkhus. Is materiality permanent or impermanent?’

‘Impermanent, Venerable Sir.’

In this question and answer, you should know that these five bhikkhus totally understood materiality and clearly saw its impermanent nature with their insight-knowledge. So when the Buddha asked them, ‘Is materiality permanent or impermanent?’ they could easily answer, ‘Impermanent.’ Without seeing the impermanent nature of materiality they would not have answered in this way. So if you want to attain Sotāpannaship or Arahantship, you should also try to understand totally that materiality is impermanent with your insight-knowledge.

According to the Buddha’s teaching, materiality arises as small particles. These small particles may be smaller than atoms. When you practise the four-elements meditation systematically, you will see small particles. You will also see that as soon as they arise they perish. at that time, you should not pay attention to these small particles as impermanent, because you have not yet broken down their compactness. You must analyse every type of small particle. You will find that there are at least eight types of materiality in a small particle: earth-element, water-element, fire-element, wind-element, colour, smell, taste, and nutritive essence. Some contain nine types of materiality, including life-faculty (jãvita). Some contain ten types of materiality, including transparent-element (pasāda-råpa) or sex-determining materiality (bhāva-råpa) or heart-base materiality (hadaya-råpa). Only when you are able to analyse these small particles can you easily understand the ultimate materialities. Then you should discern them as impermanent by seeing their momentary arising and passing away. By this stage you will easily see this impermanent nature.

Altogether there are 28 types of materiality. Among them, 18 types are real materialities. They are the objects of vipassanā insight-knowledge. The other ten types are not genuine materialities. They are not the objects of insight-knowledge. But while you are discerning materiality, you should try to discern both real and not genuine materialities. Since, for example, without seeing space (ākāsa), you cannot see small particles. So you should try to see space, which is not genuine materiality, not real materiality. In the same way you should understand the remaining not genuine materialities.

When the Buddha asked the five bhikkhus this question they clearly saw that materiality is impermanent, so they replied, ‘Impermanent, Venerable Sir.’ Then the Buddha asked the following questions:

‘And what is impermanent, is that pleasant or painful?’

‘Painful, Venerable Sir.’

They also saw materiality as painful, dukkha. What type of dukkha? It is saïkhāra-dukkha, for materiality is always subject to arising and passing away. If something is always subject to arising and passing away, can we say that it is pleasant, sukha? No, we cannot. These five bhikkhus could easily see this dukkha nature.

Again, the Buddha continues his Dhamma talk as follows:

‘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.’

As soon as these materialities arise they perish away, so they are anicca. They are always oppressed by arising and passing away, so they are dukkha. There is not a stable self, which controls or governs these materialities, so they are anattā, non-self. Because they are anicca, dukkha and anattā, we cannot say, ‘this is mine; this am I; this is my self.’ If there were a self in them, they would be stable. But in fact, as soon as these materialities arise they perish, therefore there is no permanent self. That is why they replied, ‘Surely not, Venerable Sir.’ This answer means that these materialities are not self, anattā.

The Explanation of the Commentary

According to the explanation of the commentary, ‘this is mine’ is the grasping by attachment, taõhaggāha. ‘This am I’ is the grasping by conceit, mānaggāha. ‘This is my self’ is the grasping by the perception of self, attaggāha.

The grasping of materiality by attachment usually occurs through the wrong idea that materiality brings happiness. If you see that materiality is always subject to arising and passing away, which is by nature suffering, you will not say, ‘this is mine.’ So if you discern these materialities as ‘dukkha, dukkha, dukkha,’ grasping by attachment will disappear in due course. Discerning the materiality as dukkha is called dukkhānupassanā, which is opposite to the grasping by attachment, taõhaggāha.

The grasping by conceit towards materiality usually occurs through the wrong idea that materiality is permanent and worthy of pride. If you see materiality as impermanent, then you will not say, ‘This am I,’ because it is always changing. You cannot see any ‘I’ in materiality. Your pride finds no foothold. So if you discern the materiality as impermanent, grasping by conceit will gradually disappear. This is aniccānupassanā, which is opposite to the grasping by conceit.

The grasping of materiality by the perception of self usually occurs through the wrong idea that there is a self in materiality. If you see materiality as impermanent and painful, you will not say ‘This is my self,’ since there is not a permanent and unchangeable self in it. By seeing its impermanent and painful nature, you discern it as non-self, anattā. Then the grasping by perception of self will gradually disappear. This is anattānupassanā, which is opposite to the grasping by the perception of self.

In this sutta, the Buddha first explains the characteristic of anicca. Then he explains the characteristic of dukkha. At last, he teaches the characteristic of anattā. That is because the characteristic of anattā is difficult to understand. In other Suttas, sometimes the Buddha teaches the characteristic of anicca first, and then the characteristic of anattā. Sometimes he teaches the characteristic of dukkha first, and then the characteristic of anattā. In this sutta, the Buddha first teaches the characteristics of anicca and dukkha, and then the characteristic of anattā.

In this sutta, the five bhikkhus could easily see the materiality as anicca, dukkha and anattā because, before and after the attainment of Sotapannaship they contemplated materiality as anicca, dukkha and anattā many times and they clearly understood these three characteristics of materiality. The sutta continues:
‘Now what do you think bhikkhus, is feeling permanent or impermanent?

Is perception …
Are formations …

Is consciousness permanent or impermanent?
The Five Aggregates Method of Vipassanā
The five bhikkhus totally understood the five aggregates, and they understood that the five aggregates are anicca, dukkha and anattā. At that time the Buddha taught them the five aggregates method of vipassanā as follows:

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 materiality should be thus regarded, as it really is, by proper wisdom — “this is not mine; this I am not; this is not myself.”

‘This is not mine; this I am not; this is not myself’ are the three characteristics. According to the commentary of Channovāda Sutta in the Majjhima Nikāya, (M-com 4.232) it is explained that ‘This is not mine; this I am not; this is not my self’ are the three characteristics. So if you discern these 11 types of materiality as anicca, dukkha and anattā, you are discerning ‘This is not mine; this I am not; this is not my self.’ These two sets of characteristics are the same.

While the Buddha was teaching this Sutta, the five bhikkhus could follow the teaching. While listening to the Dhamma talk they discerned the materialities of the past, present and future, internal and external, gross and subtle, inferior and superior, far and near. They discerned these 11 types of materiality as anicca, dukkha and anattā alternately. They could easily see these three kinds of nature while listening to the Dhamma. They practised vipassanā totally at that time.

The same applies to the feeling, perception, formations and consciousness. So the Buddha says:

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.’

The five bhikkhus could discern the three characteristics of the 11 types of five clinging aggregates while listening to the teaching of the Buddha.

You should remember that they had been practising this type of vipassanā in the previous Buddhas’ dispensations for 100,000 aeons. This is one reason for their enlightenment. The other reason is that after listening to the Dhammacakkappavattana Sutta, they could totally understand these 11 types of five aggregates as impermanent, suffering and non-self. After that they practised to see these characteristics again and again for five days. When their insight-knowledge was mature for the attainment of Arahantship, the Buddha taught this Anattālakkhaõa Sutta. For at that time the Buddha saw that if they could again discern the 11 types of five aggregates as anicca, dukkha and anattā, they would attain Arahantship. That is why the Buddha taught this sutta to them.

The Buddha continues:

Having this insight, bhikkhus, the well-instructed Noble disciple feels repulsion for materiality, feels repulsion for feeling, feels repulsion for perception, feels repulsion for formations, feels repulsion for consciousness. So feeling repulsion, he becomes dispassionate. Being dispassionate, he is liberated. 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 further existence”‘

That Noble disciple feels repulsion for the 11 types of five aggregates because he clearly sees their impermanent nature, painful nature and impersonal nature.

Thus spoke the Blessed One, and the group of five bhikkhus were taken by the Blessed One’s words and delighted in them. When this teaching was given, the minds of those five bhikkhus were freed from the effluents without grasping.

While they were listening to the Dhamma talk of the Buddha, they were discerning these 11 types of five aggregates as anicca, dukkha and anattā. At that time their insight-knowledge became mature and they isesaw  by Sakadāgāmã Path Knowledge, which lessens the strength of lust, hatred and ignorance. Then they isesaw Nibbāna by Anāgāmã Path Knowledge, which completely destroys hatred and sensual lust. And then they realised Nibbāna by Arahant Path Knowledge, which completely destroys the remaining defilements, such as conceit, ignorance, restlessness, sloth and torpor. So they were free from effluents without grasping. If you want to attain Arahatship you should practise like this.

So how should you practise?

I would like to explain how you should contemplate the 11 categories of the five aggregates subject to clinging as anicca, dukkha, and anattā, according to the Pheõapiõóåpama Sutta – the discourse on the simile of the lump of foam. Please listen to that sutta.

On one occasion the Blessed one was dwelling at Ayojjhā on the bank of the river Ganges. There was one monastery offered by the devotees of Ayojjhā on his first visit there where he was dwelling with the Saïgha.

One evening while dwelling in that abode, he came out from his fragrant kuti and sat down by the bank of the Ganges. He saw a great lump of foam coming down the river and thought ‘ I will give a Dhamma talk relating to the five aggregates’. Then he addressed the bhikkhus sitting around him.

‘ Bhikkhus, suppose that the river Ganges was carrying along a great lump of foam. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in a lump of foam? So too Bhikkhus, whatever kind of materiality there is, whether past, future or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in materiality.’

So what did the Buddha mean by this simile? There are a number of points to consider. Please listen.

1. Firstly he likens the empty, insubstantial nature of foam, to that of materiality; full of holes and empty spaces. If you have practised the four elements meditation successfully, you will have seen for yourself that in reality, this body we are attached to has no solidity and substance. It is actually made up of nothing but a mass of infinitely small particles called råpa kalāpas which in turn are only the coming together and falling apart of ultimate material elements. Just as foam will disintegrate as soon as we try to catch hold of it, so too these kalāpas in our body dissolve and fall apart as soon as they arise, only to be replaced by another mass of kalāpas which likewise disintegrate. As it is impossible to mold foam according to our will, so too this materiality that makes up our bodies is beyond our willful control, and void of any permanent substance or self. Indeed this is anicca, dukkha, and anattā.

2. As the Buddha watched the foam floating down the river, he knew that it could break apart at any time, and there was no way to tell when this would happen. In the same way, upon reflection we know that this body will some day fall apart and disintegrate, although we have no control over when this will be. Like the foam we are floating in saüsāra according to our kamma, unknowing of when this life will end. If we have so little control over this what possibly could we take to be permanent or self?
The clinging aggregate of materiality does not arise independently, but is dependent upon these causes as follows:

1. Kamma-produced materiality arises dependent upon the five past causes (ignorance, craving, clinging, volitional formations, and kamma)

2. Mind-produced materiality arises dependent upon the clinging mental aggregates: feeling, perception, volitional formations and consciousness which in turn are dependent upon the heart base.

3. Temperature-produced materiality arises dependent upon temperature, which is an element of the aggregate of materiality (tejo / fire element.)

4. Nutriment-produced materiality arises dependent upon nutriment, which is also an element of the aggregate of materiality.

So the Buddha explained the clinging aggregate of materiality.

He continued his Dhamma talk thus …

‘Suppose, bhikkhus, that in the last month autumn, when it is raining, and big rain drops are falling, a water bubble arises and bursts on the surface of the water. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in a water bubble? So too, bhikkhus, whatever kind of feeling there is, whether, past, future, or present, internal or external, gross or subtle, inferior or superior, far or near; a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, and insubstantial. For what of substance could there be in feeling’

So what did the Buddha mean by this?

Just as a bubble is feeble and cannot be grasped, for it breaks up as soon as it arises, so too feeling arises and passes and cannot be grasped as permanent and stable. As a bubble arises on the surface of water and does not last for long, so too with feeling, for it is said that 100 000 kotis of sensory impulses arise and cease in the body in the time of a finger snap (one koñi = 10 million). As a bubble arises dependent upon conditions, so too feeling arises in dependence on past and present causes. What are the past causes dependant on which feeling arises? They are ignorance, craving, clinging, saïkhāras (volitional formations) and kamma. And what are its present causes? They are sense base, sense object and contact. A feeling cannot arise on its own, but only together concomitant mental formations, dependent on a sense base and an object of contact. In the same way, the other mental aggregates, namely, perception, volitional formations and consciousness, cannot arise independently, but only in dependence on these past and present causes.

This is how the Buddha explained the clinging aggregate of feeling.

And so he continued his dhamma talk;

‘Suppose bhikkhus, that in the last month of the hot season, at high noon, a shimmering mirage appears. A man with good sight would inspect it, ponder it, and carefully investigate it and it would appear to him to be hollow, void and insubstantial. For what substance could there be in a mirage? So too bhikkhus, whatever kind of perception there is, whether past, future or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in perception?’

So what did the Buddha mean by this?

Perception is like a mirage, in that it is beyond reach and cannot be held. It is mind-made, and of no real substance, appearing to one in one way, and to another differently according to conditioning. As a mirage deceives the multitudes, so too does perception, which convinces people that things repulsive, impermanent and conducive to suffering are beautiful, pleasurable and to be clung to as permanent.

This is how the Buddha explained the clinging aggregate of perception.

So he continued his Dhamma talk;

‘Suppose, bhikkhus, that a man needing heartwood, seeking heartwood, wandering in search of heartwood, would take a sharp axe and enter a forest. There he would see the trunk of a large plantain tree, straight, fresh, without a fruit bud core. He would cut it down at the root, cut off the crown, and unroll the coil. As he unrolls the coil he would not find even softwood, let alone heartwood. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, and insubstantial. For what of substance could there be in the trunk of a plantain tree? So too bhikkhus, whatever kind of formations there are, whether past, future or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects them, ponders them and carefully investigates them. As he investigates them, they appear to him to be void, hollow, and insubstantial. For what could be of substance in volitional formations?’

What did the Buddha mean by this?

As a plantain trunk is an assemblage of many sheathes, each with its own characteristic, so the clinging aggregate of volitional formations is an assemblage of many mental factors, each with its own characteristic and function.

There are 52 types of mental factors. Among them, feeling is the clinging aggregate of feeling, perception is the clinging aggregate of perception. The remaining 50 are the clinging aggregate of formations. Some, but not all of these arise simultaneously in every consciousness moment. For example in first ānāpāna Jhāna consciousness (which is a wholesome consciousness of the fine material plane), 34 mental formations are present. Of these, feeling is the clinging aggregate of feeling, (which here is pleasure, sukha), perception is the clinging aggregate of perception (which is the perception of the ānāpāna nimitta), consciousness is the clinging aggregate of consciousness (which is the cognising of the ānāpāna nimitta). The remaining 31 mental formations are the clinging aggregate of formations. Among them, cetanā (volition) is predominant for wholesome and unwholesome volitional formations to produce result. Also present are a number of invariable mental factors (such as concentration and attention), and wholesome mental factors (such as faith, mindfulness and non-attachment). Because Jhāna consciousness is a wholesome consciousness, no unwholesome mental factors are present. All of these mental formations arise within the time span of a consciousness moment, and then pass away again without trace and so they are impermanent. They arise dependent upon the past and present causes, and not otherwise, so they too are completely void of any permanent self or controlling entity.

This is how the Buddha explained the clinging aggregate of formations.

And so he continued his Dhamma talk:

‘Suppose bhikkhus, that a magician, or a magician’s apprentice would display a magical illusion at a crossroads. A man with good sight would inspect it, ponder it, and carefully investigate it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in a magical illusion? So too bhikkhus, whatever kind of consciousness there is, whether past, future or present, internal or external, gross or subtle, inferior or superior, far or near: a bhikkhu inspects it, ponders it, and carefully investigates it, and it would appear to him to be void, hollow, and insubstantial. For what substance could there be in consciousness?’

What did the Buddha mean by this?

Consciousness is like a magical illusion in the sense that it deceives one into wrong view, just like an illusion. For example, it gives the impression that a person comes and goes, stands sits or lies down with the same body and mind, and yet the body and mind are different in each moment of each of these activities. Seeing is seeing, hearing is hearing, thinking is thinking. There is no willful control over the arising of these types of consciousness. We cannot simply decide; ‘I want to see, I want to hear’, etc. It happens automatically, dependent upon the past and present causes. Even if we decided we did not want consciousness to arise, and systematically destroyed the five sense bases of eye, ear, nose, tongue and body, objects would still appear in the mind and consciousness would arise. So consciousness, like the other clinging aggregates, dependently arises and is void of any permanent self.

I would like to give an example: Suppose a man lost his dear son because of sickness and thought, ‘Oh, my poor son has died, what suffering. Day and night my mind will be
 filled with grief, sorrow, lamentation and despair for many months. I will never be happy again.’

Take another man, who is knowledgeable in physics and of strong intellectual pride. After talking with common folk about physics he might say thus; ‘Oh, how powerful my mind is, it is not like other people’s mind, I have more knowledge and understanding than others.’

Why do people think thus? Because they believe that mind is permanent and do not understand that it arises only in dependence on the past and present causes.

What if the grieving man was suddenly told he had won a million dollars in a lottery. Would then, at that moment he reflects thus ‘Oh, my mind is filled with grief, sorrow, lamentation and despair. I will never be happy again.’? I think not.

And again, what if the second man joined conversation with a wise man knowledgeable in philosophy, and they talked about philosophy. Would then he speak thus, ‘Oh, how powerful my mind is, it is not like other peoples’ mind. I have more knowledge and understanding than others?’ I think not.

Explaining thus, the Buddha systematically showed each of the five aggregates subject to clinging to be hollow, insubstantial, and void of any inherent self. And since a being is made up of these five clinging aggregates only and nothing more besides them, what possibly could there be of substance or permanent self in any being? This is the Buddha’s teaching mentioned in the Pheõapiõóūpama Sutta concerning the way to contemplate the 11 types of five aggregates as anicca, dukkha and anattā.

To confirm the aforementioned statements I would like to quote the questions of Saccaka and the answers of the Buddha from the Cåëasaccaka Sutta, a Shorter Discourse to Saccaka, of Majjhima Nikāya:

‘In what way is a disciple of the recluse Gotama one who carries out his instruction, who responds to his advice, who has crossed beyond doubt, become free from perplexity, gained intrepidity, and become independent of others in the Teacher’s Dispensation?’

‘Here, Aggivessana, any kind of material form whatever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near – a disciple of mine sees all material form as it actually is with proper wisdom thus, ‘This is not mine, this I am not, this is not my self.’ Any kind of feeling whatever … Any kind of perception whatever … Any kind of formations whatever … Any kind of consciousness whatever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near – a disciple of mine sees all consciousness as it actually is with proper wisdom thus, ‘This is not mine, this I am not, this is not my self.’ It is in this way that a disciple of mine is one who carries out my instruction, who responds to my advice, who has crossed beyond doubt, become free from perplexity, gained intrepidity, and become independent of others in the Teacher’s Dispensation.’

‘Master Gotama, in what way is a bhikkhu an Arahant with taints destroyed, one who has lived the holy life, done what had to be done, laid down the burden, reached the true goal, destroyed the fetters of being, and is completely liberated through final knowledge?’

‘Here, Aggivessana, any kind of material form whatever, whether past, future, or present, internal or external, gross or subtle, inferior or superior, far or near – a bhikkhu has seen all material form as it actually is with proper wisdom thus, ‘This is not mine, this I am not, this is not my self,’ and through not clinging he is liberated. Any kind of feeling whatever … Any kind of perception whatever … Any kind of formations whatever … Any kind of consciousness whatever, whether past, future, or present, gross or subtle, inferior or superior, far or near – a bhikkhu has seen all consciousness as it actually is with proper wisdom thus: “This is not mine, this I am not, this is not my self,’ and through not clinging he is liberated. It is in this way that a bhikkhu is an Arahant with taints destroyed, one who has lived the holy life, done what had to be done, laid down the burden, reached the true goal, destroyed the fetters of being, and is completely liberated through final knowledge.’ (M 1.297-298)

Therefore not only to become an Arahant should one contemplate the three characteristics of the 11 types of five aggregates, to become a Sotāpanna one also should contemplate in the same way. The five bhikkhus contemplated these 11 types of five aggregates as anicca, dukkha and anattā when and after they listened to the Dhammacakkappavattana Sutta and became Sotāpannas. When they were listening to the Anattālakkhaõa Sutta, they again contemplated them as anicca, dukkha and anattā and became Arahants. To become a Noble One, one should emulate their examples.

Dependent Origination

One should not argue that it is not mentioned in the Anattālakkhaõa Sutta that the five bhikkhus had practised dependent origination, since they had totally understood dependent origination at the time they attained Sotāpannaship. after that attainment they had practised dependent origination again and again many times. During the five days following their attainment of Sotāpannaship they had been discerning the Dukkha-sacca-dhammas and Samudaya-sacca-dhammas as anicca, dukkha and anattā. So they had totally understood dependent origination before attaining Arahatship.

Paccaya Sutta of Nidāna Saüyutta

Without knowing dependent origination with direct insight knowledge, one cannot overcome doubt (vicikicchā). In that case, one cannot even attain the sotāpanna stage, let alone the Arahant stage. Please listen to the Paccaya Sutta of Nidāna Saüyutta:

‘And what, bhikkhus, is dependent origination? ‘With birth as condition, aging-and-death [comes to be]’: whether there is an arising of Tathāgatas or no arising of Tathāgatas, that element still persists, the stableness of the Dhamma, the fixed course of the Dhamma, specific conditionality. A Tathāgata awakens to this and breaks through to it. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, elucidates it. And he says, ‘See! With birth as condition, bhikkhus, aging-and-death [come to be].’

‘‘With existence as condition, birth [comes to be]’ … ‘With clinging as condition, existence’ … ‘With craving as condition, clinging’ … ‘With feeling as condition, craving’ … ‘With contact as condition, feeling’ … ‘With the six sense bases as condition, contact’ … ‘With nāma-and-råpa (mentality and materiality) as condition, the six sense bases’ … ‘With consciousness as condition, Nāma-and-råpa’ … ‘With volitional formations as condition, consciousness’ … ‘With ignorance as condition, volitional formations’: whether there is an arising of Tathāgatas or no arising of Tathāgatas, that element still persists, the stableness of the Dhamma, the fixed course of the Dhamma, specific conditionality. A Tathāgata awakens to this and breaks through to it. Having done so, he explains it, teaches it, proclaims it, establishes it, discloses it, analyses it, and elucidates it. And he says, ‘See! With ignorance as condition, bhikkhus, volitional formations [come to be].’

‘Thus, bhikkhus, the actuality is this, the inerrancy, the not-otherwiseness, specific conditionality: this is called dependent origination.

‘And what, bhikkhus, are the dependently arisen phenomena? Aging-and-death, bhikkhus, is impermanent, conditioned, dependently arisen, subject to destruction, vanishing, fading away, and cessation. Birth is impermanent … Existence is impermanent … Clinging is impermanent … Craving is impermanent … Feeling is impermanent … Contact is impermanent … The six sense bases are impermanent … Nāma-and-råpa is impermanent … Consciousness is impermanent … Volitional formations are impermanent … Ignorance is impermanent, conditioned, dependently arisen, subject to destruction, vanishing, fading away, and cessation. These, bhikkhus, are called the dependently arisen phenomena.

‘When, bhikkhus, a noble disciple has clearly seen with correct wisdom as it really is this dependent origination and these dependently arisen phenomena, it is impossible that he will run back into the past, thinking, ‘Did I exist in the past? Did I not exist in the past? What was I in the past? How was I in the past? Having been what, what did I become in the past? Or that he will run forward into the future, thinking, ‘Will I exist in the future? Will I not exist in the future? What will I be in the future? How will I be in the future? Having been what, what will I become in the future?’ Or that he will now be inwardly confused about the present thus, ‘Do I exist? Do I not exist? What am I? How am I? This being – where has it come from, and where will it go?’

‘For what reason [is this impossible]? Because, bhikkhus, the noble disciple has clearly seen with correct wisdom as it really is this dependent origination and these dependently arisen phenomena.’ (S 1.264-265)

The Samaõa-brāhmaõa Sutta of the Nidāna Saüyutta

Without knowing the dependent origination one cannot become a real samaõa or brāhmaõa. Here ‘samana’ means the Noble One who suppresses or calms defilements. There are two types of brāhmaõas – jāti-bramaõa and visuddhi-brāhmaõa. Jāti-bramaõa means one who becomes a brāhmaõa by birth. Visuddhi-brāhmaõa means one who becomes a brāhmaõa because one’s mind is purified through the eradication of all defilements. Arahants are called visuddhi-brāhmaõas because they have already destroyed all defilements completely without remainder with their Path Knowledge. The following sutta refers to visuddhi-brāhmaõas. Please listen to the Samaõa-brāhmaõa Sutta of Nidāna Saüyutta:

‘Bhikkhus, those samaõas or brāhmaõas who do not understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who do not understand birth … existence … clinging … craving … feeling … contact … the six sense bases … nāma-and-råpa … consciousness … volitional formations, their origin, their cessation, and the way leading to their cessation: these I do not consider to be samaõas among samaõas or brāhmaõas among brāhmaõas, and these Venerable ones do not, by realising it for themselves with direct knowledge, in this very life enter and dwell in the goal of samaõahood or the goal of brāhmaõahood.

‘But, bhikkhus, those samaõas and brāhmaõas who understand aging-and-death, its origin, its cessation, and the way leading to its cessation; who understand birth … volitional formations, their origin, their cessation, and the way leading to their cessation: these I consider to be samaõas among samaõas and brāhmaõas among brāhmaõas, and these Venerable ones, by realising it for themselves with direct knowledge, in this very life enter and dwell in the goal of samaõahood and the goal of brāhmaõahood.’

From these Suttas, we easily see that the five bhikkhus should have clearly seen with correct wisdom as it really is the dependent origination and those dependently arisen phenomena while listening to the Dhammacakkappavattana Sutta and the Anattālakkhaõa Sutta. Without understanding dependent origination and contemplating its factors as anicca, dukkha and anattā, they could not have become Sotāpannas and Arahants. Therefore, contemplating 11 types of five aggregates (dukkha-sacca dhammas) and dependent origination (samudaya-sacca dhammas) is indispensable for attaining any Noble stage. This is the right way leading to the penetration of the Four Noble Truths and the realization of Nibbāna. Meditators should always remember it and practise it correctly until they are completely liberated through final knowledge and become Arahants.

Five Bhikkhus

The Group of Five Bhikkhus

I would like to introduce the group of five bhikkhus, who we mentioned in the Dhammacakkappavattana Sutta and Anattālakkhaõa Sutta. They all accumulated perfections (pāramãs) in their previous existences. First I would like to talk about the pāramãs of the Venerable Aññāsi Koõóañña Thera.

The Venerable Aññasi Koõóañña

In time of the Buddha Padumuttara, he was a householder, and when he saw one of the bhikkhus given preference in seniority, he wished for a similar rank for himself in one of the future Buddhas’ Dispensations. he did many wholesome kammas of piety towards that end, one of them being to build a golden chamber over the Buddha’s relics. Towards that end he also practised samatha and vipassanā meditation whenever he got opportunities to do so during 100,000 years. According to the Apadāna, he offered the first meal to the the Buddha Padumuttara after his enlightenment.

In time of the Buddha Vipassã he was a householder called Mahākāla and offered to the Buddha the first fruits of his field in the nine stages of their produce.

In his last birth, he was the son of a very rich Brahmin family of Donavatthu near Kapilavatthu and was born before the Buddha Gotama. He came to be called by his family name, Koõóañña. He was learned in the three Vedas, excelling in the science of physiognomy. After our Bodhisatta was born he was among the eight Brahmins sent for to prognosticate the Bodhisatta’s future. Though he was yet quite a novice in Vedas, he declared definitely that the babe would be a Buddha. Therefore he lived awaiting the Bodhisatta’s renunciation. After he gave that prognostication he left the world with four others, Bhaddiya, Vappa, Mahānaüa and Assaji. Later they became known as the Pañcavaggiyā, the group of five bhikkhus.

After renouncing the world, the Bodhisatta practised all manner of severe austerities, which no man had previously undertaken, at Uruvelā for six years. The Pañcavaggiyā were his companions. Once he fell fainting and a deva informed his father, King Suddhodana, that he was dead. But King Suddhodana, relying on the prophecy of Kāladevila, refused to believe the news. Our Bodhisatta’s mother, now born as a devaputta in Tusita deva world, came to encourage him. Later, having realised the folly of extreme asceticism, he decided to abandon it, and started again to take normal food. Thereupon the Pañcavaggiyā, disappointed, left him and went to Isipatana.

After his Enlightenment, the Buddha visited them at Isipatana, and taught the Dhammacakkappavattana Sutta. Koõóañña and 18 crores of brahmās won the Noble Fruit of the First Path Knowledge, i.e. they became Sotāpannas, those who had entered the stream of Noble Ones. As he was the first among humans to isesee the Dhamma, the Four Noble Truths, the Buddha praised him by saying ‘aññāsi vata bho Koõóañño, aññāsi vata bho Koõóañño’ – ‘Koõóañña has indeed understood! Koõóañña has indeed understood!’ In this way the Venerable Koõóañña came to be known as Aññāsi Koõóañña – Koõóañña Who Has Understood. He was the first to be ordained with the formula ‘ehi bhikkhu. Svākkhāto dhammo. Cara brahmacariyaü sammā dukkhassa antakiriyāya.’ —– ‘Come, bhikkhu!’ Well proclaimed is the Dhamma. Live the holy life for the utter destruction of suffering. And he was the first to receive the higher ordination. Five days later, when the Anattālakkhaõa Sutta was taught he became an Arahant. Later, at Jetavana, amidst a large concourse of bhikkhus, the Buddha declared him to be the best of those who first comprehended the Dhamma. He was also declared to be preeminent among disciples of long-standing, rattaññå.

In the assembly of bhikkhus the Venerable Aññāsi Koõóañña sat behind the two chief disciples, who were setting in motion the wheel of the Dhamma after the Buddha. They paid respect to the Buddha as well as to him. So he found that his presence near the Buddha was becoming inconvenient to himself and others. He also found that his nephew Puõõa, after ordination in the Buddha’s Dispensation, would become the chief of those who were teaching the Dhamma. He went to his nephew, ordained him, and made him stay near the Buddha. Then he took permission from the Buddha to go and live on the banks of Mandākinã in the Chaddanta Forest, where he stayed for 12 years.

When the Bodhisatta was born, he was 35 years old. When the Bodhisatta became the Enlightened One, he was 70 years old. He stayed in the forest for 12 years. The elephants in the forest took turns to bring him food and to look after him. He returned to the Buddha at the end of that period to pay the last respect and to obtain the Buddha’s leave for his Parinibbāna. At that time he was 82 years old. Having bidden farewell to the Buddha, he returned to Chaddanta forest, where he atttained Parinibbāna, the final cessation. We are told that all Himavā, beings staying in the Himalayas, wept at his death. The obsequies were elaborately performed by 8,000 elephants with the Deva Nāgadatta at their head. All the devas from the lowest to the highest brahmā world took part in the ceremony, each deva contributing a piece of sandalwood. 500 bhikkhus, led by the Venerable Anuruddha, were present. The relics were taken to Veëuvana monastery and handed over to the Buddha, who with his own hand deposited them in a silver cetiya that appeared from the earth. The Venerable Buddhagosa, the great commentator, stated that the cetiya still existed even in his time.

Several verses attributed to the Venerable Koõóañña are given in the Theragāthā, admonishing fellow celibates to lead the higher life, because every conditioned thing is impermanent, bound to suffering and void of soul. Here the higher life (brahmacariya) means the threefold training (sāsana-brahmacariya) and four Noble Paths (magga-brahmacariya). Threefold training (morality, concentration and wisdom) is the supporting cause to attain higher and higher Noble Paths.

On one occasion he taught Sakka at the latter’s own request. Sakka expressed himself as greatly pleased because the sermon was worthy even of the Buddha. The Venerable Vaïgãsa once extolled his virtues with verses in the presence of the Buddha. He said:

‘Enlightened in succession to the Buddha,

The Elder Koõóañña, of strong endeavour,

Is one who gains pleasant dwellings,

One who often gains the seclusions.

‘Whatever may be attained by a disciple

Who practises the Master’s Teaching,

All that has been attained by him,

One who trained diligently.

‘Of great might, a triple-knowledge man,

Skilled in the course of others’ minds—

Koõóañña, a true heir of the Buddha,

Pays homage at the Teacher’s feet.’

The Venerable Bhaddiya Thera

Bhaddiya was the son of a Brahmin family of Kapilavatthu. After our Bodhisatta was born, his father was one of the eight Brahmins sent for to prognosticate the sign of Bodhisatta. His father was too old to become a recluse waiting for the time when the Bodhisatta became the Enlightened One. When Asita, Kāladevila, declared that Prince Siddhattha would become the Buddha, Bhaddiya and four other Brahmins, headed by Koõóañña, became recluses waiting for the Prince Siddhattha’s renunciation. Bhaddiya was also with Siddhattha during the six years of his ascetic practices at Uruvelā. But being disappointed when the Bodhisatta began taking solid food, Bhaddiya left him and went to Isipatana together with his companions. The Buddha, after his enlightenment, taught the Dhammacakkappavattana Sutta to all of them at Isipatana. Bhaddiya became a Sotapanna on the first day of the quarter, i.e. the first day after the teaching of that sutta. He was the second Sotāpanna among human beings. He became an Arahant on the fifth day of the quarter while listening to the Anattālakkaõa Sutta together with other Pañcavaggiyās.
The Venerable Vappa Thera

Vappa’s resolve to be among the first of the Buddha’s followers was taken in the time of the Buddha Padumuttara. He accumulated enough pārāmis, perfections, towards that end such as giving alms, purification of virtue, samatha and vipassanā meditation practices. In the past, he was 16 times king, under the name of Mahādundubhi.

He was one of the Pañcavaggiyās in his last life. He was the son of Vāseññha, a Brahmin of Kapilavatthu. When Asita, Kāladevila, declared that Prince Siddhattha would become the Buddha, Vappa and four other Brahmins headed by Koõóañña, became recluses. Vappa was with the Siddhattha during the six years of his ascetic practices, but being disappointed when the Bodhisatta began taking solid food, he left him and went to Isipatana. The Buddha, after his enlightenment, taught him and others the Dhammacakkappavattana Sutta. On the second day, after the expounding of that Sutta, he became a Sotāpanna. One the fifth day after, Vappa and his companions became Arahants, at the end of the Anattālakkhaõa Sutta.

The Venerable Mahānāma Thera

The Venerable Mahānāma Thera was one of the Pañcavaggiyās. He became a Sotāpanna on the third day after the teaching of the Dhammacakkappavattana Sutta. He became an Arahant on the day of the teaching of the Anattālakkhaõa Sutta, together with the other Pañcavaggiyās. The Venerable Mahānāma once visited Macchikāsaõóa, and there the householder Citta, seeing him going for alms and pleased with his bearing, invited him to his home, offered him a meal, and listened to a talk from him. Citta was greatly pleased with the Dhamma, and offered his pleasant garden of Ambāñakavana to the Venerable Mahānāma as a gift to the Saïgha and built a great monastery there. Later, after listening to the Venerable Mahānāma’s Dhamma talk on Saëāyatana-vibhatti, the explanation of internal and external six sense bases, Citta became an anāgāmã, non-returner, one who would not return to the sensual world again.

The Venerable Assaji Thera

The Venerable Assaji Thera was the fifth of Pañcavaggiyā bhikkhus. After the Buddha taught the Dhammacakkappavattana Sutta, he was the last on whom the eye of the Truth dawned. The Buddha had to give discourses to him and to Mahānāma while their three colleagues went for alms. He became a Sotāpanna on the fourth day of the quarter. He became an Arahant together with the others at the teaching of the Anattālakkhaõa Sutta. He was responsible for the conversion of Sāriputta and Moggallāna. Sāriputta, in the course of his wanderings in search of Eternal Truth, saw the Venerable Assaji going for alms in Rajagaha, and being pleased with his demeanour, followed him till he had finished his round. Finding a suitable opportunity, Sāriputta asked Assaji about his teacher and the doctrines he followed. Assaji was at first reluctant to preach him, because, as he said, he was but young in the Order. But Sāriputta urged him to say what he knew, and the stanza which the Venerable Assaji uttered then, has, ever since, been famous, as representing the keynote of the Buddha’s teaching:

‘ye dhammā hetuppabhavā tesaü hetuü Tathāgato āha,

tesañca yo nirodho, evaüvādã Mahāsamaõo.’

The meaning of this stanza is thus:

‘The Tathāgata declared the dukkha sacca dhammas as well as their origin, samudaya sacca. He also taught the remainderless cessation and the way of practice leading to the remainderless cessation of both of them. The Buddha, Mahāsamaõa, taught such Dhamma.’

Sāriputta immediately understood, became a Sotāpanna, and hurried to give the glad tidings to Moggallāna that he had succeeded in his quest.

The Venerable Sāriputta held the Venerable Assaji in the highest veneration. We are told that from the day of this first meeting, in whatever quarter he heard that the Venerable Assaji was staying, in that direction he would extend his clasped hands in an attitude of reverent supplication, and in that direction he would turn his head when he lay down to sleep.

These Pañcavaggiyā bhikkhus attained Arahantship with the four types of analytical knowledge. Because of this reason, they were sure to have fulfilled enough pārāmis in previous Buddhas’ Dispensations to gain their ends. If you want to be an Arahant, you should also make an exertion to know the Four Noble Truths by emulating their examples.

May you know the Four Noble Truths as soon as possible!

Gadulabaddha 1

Gaddulabaddha Sutta (1)

(Bound by a Leash)

The Main Causes of the Round of Rebirth

There are two Gaddulabaddha Suttas. We will study both of them in our Dhamma talks.

On one occasion the Blessed One was dwelling at Sāvatthi. There the Blessed One addressed the bhikkhus thus:

‘Bhikkhus, this round of rebirth (saüsāra) 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 kammic force produces its result only under the support of ignorance (avijjā) and craving (taõhā). Without ignorance and craving, the kammic force cannot produce any result. So in this Sutta the Buddha taught the main causes of the round of rebirth, that is to say, ignorance and craving.

Ignorance means wrongly perceiving that there are real men, women, etc. According to the Buddha’s teaching, there are no men, women, etc., but only ultimate materiality and mentality. If one thinks that ‘this is a man, a woman, son, daughter, etc.,’ one’s wrong knowledge is called ignorance. If we practise four-elements meditation systemically, we shall see small particles. If we analyse those small particles, we should see altogether 28 types of råpas (materiality). Further, there is mentality arising dependent on the materiality. There are only materiality and mentality. As soon as these materiality and mentality arise, they perish away, so they are impermanent. There are no permanent entities like son, daughter, father, mother, man, and woman. If one perceives that there are men, women, etc., one has ignorance.

When there is ignorance, craving, which attaches to these objects, may arise depending on ignorance. If there are ignorance and craving, the kammic force will produce a good or bad result when mature. That is why the Buddha taught in this Sutta thus: No beginning point is apparent of those beings hindered by ignorance and fettered by craving, who wander and circle in the round of rebirth.
a time when the mighty ocean dries up
Then the Buddha continues his Dhamma talk thus:

‘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 Buddhist theory, some day the world will be destroyed by fire, or water or wind. In this sutta, the Buddha describes the conditions when the world is destroyed by fire. At that time, the number of suns increases one by one. Usually beings in woeful planes die and are reborn in a human or deva world. When there are five suns in the sky, the water in the ocean dries up, is completely drained, and no longer exists. At that time, usually all beings in the sensual plane will die. Before death takes place, they meditate and attain jhāna. Dependent on that jhāna, they are reborn in the Brahmā world. So the Buddha taught that even at that time there is no end of the round of rebirth thus, ‘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.’
a time When Sineru, king of mountains, burns up
Again, 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 occurs, the king of mountains, Sineru, burns up, perishes and no longer exists. At that time, depending on ignorance and craving, the kammic force of jhāna makes beings be reborn in the Brahmā world. So the Buddha taught thus, ‘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.’
20 Types of Sakkāyadiññhi
Then 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 occurs the mighty earth turns, perishes and no longer exists. At that time, depending on ignorance and craving, the remaining beings try hard to attain jhāna. Because of the kammic force of that jhāna, they reach the Brahmā world after death. So the Buddha said that, ‘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.’

20 types of sakkāyadiññhi

Then the Buddha continues his Dhamma talk with the simile of a dog:

‘Suppose, bhikkhus, a dog tied up on a leash was bound to a strong post or pillar: it would just keep on running 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) materiality as self, or

(2) self as possessing materiality, or

(3) materiality being contained in self, or

(4) self being contained in materiality.

He regards—

(1) feeling as self, or

(2) self as possessing feeling, or

(3) feeling being contained in self, or

(4) self being contained in feeling.
He regards—

(1) perception as self, or

(2) self as possessing perception, or

(3) perception being contained in self, or

(4) self being contained in perception.

He regards—

(1) volitional formations as self, or

(2) self as possessing volitional formations, or

(3) volitional formations being contained in self, or

(4) self being contained in volitional formations.
He regards—

(1) consciousness as self, or

(2) self as possessing consciousness, or

(3) consciousness being contained in self, or

(4) self being contained in consciousness.
He regards feeling as self … He regards perception as self … He regards volitional formations as self … He regards consciousness as self, or self as possessing consciousness, or consciousness as in self, or self as in consciousness.

He just 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 keeps on running and revolving around them, he is not freed from materiality, not freed from feeling, not freed from perception, not freed from volitional 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.

Here, the Buddha explains 20 types of sakkāyadiññhi, the wrong view of individuality. I would like to explain these 20 types of sakkāyadiññhi.

Four Similes

In the aggregate of materiality there are four types of sakkāyadiññhi.

1. They regard materiality as self. They regard that self and materiality are the same. Self is materiality; materiality is self. The commentary explains this with a simile: The candle light and the fire of the candle are the same. The light is the fire; the fire is the light. In the same way, for some people who believe in self think that self is materiality; materiality is self; materiality and self are the same.

2. Self as possessing materiality. In this case, mentality is self. Self and materiality are different. They regard that the aggregates of feeling, perception, formations and consciousness are self. These four aggregates possess materiality. The commentary explains with a simile: A tree and its shadow are different. The tree is one thing; the shadow is another. A tree possesses a shadow. In the same way, materiality is like the shadow. Self, mentality, is like the tree. Self is one thing; materiality is another. Self possesses materiality.

3. Materiality as being (contained) in self. They regard that mentality is self. Materiality exists in mentality, self. The commentary explains with a simile: A flower has smell. That smell exists in the flower. In the same way, self (mentality) is like the flower; materiality is like the smell. Materiality exists in self.

4. Self as in materiality. They regard that mentality is self. This self exists in materiality. The commentary explains with a simile: Inside a box there is a ruby. The ruby exists in the box. In the same way, materiality is like the box, and self is like the ruby. Self exists in materiality.

So there are four similes: (1) the candle light and the fire, (2) the tree and its shadow, (3) the flower and its smell, (4) the box and the ruby. This is the explanation of the commentary of Abhidhamma, Aññhasālinã. These are the four types of sakkāyadiññhi concerning the aggregate of materiality. In the same way, in each of the aggregates of feeling, perception, formations and consciousness there are four types of sakkāyadiññhi. So altogether there are 20 types of sakkāyadiññhi. In the case of ‘he regards materiality as self it is said only materiality being (contained) in self, or self being (contained) in materiality, or feeling as self, or perception as self, or volitional formations as self, or consciousness as self’ it is said only mentality as self.
In the 12 cases of—

(1) ‘he regards—self as possessing feeling, or

(2) feeling being contained in self, or

(3) self being contained in feeling, or
(4) self as possessing perception, or

(5) perception being contained in self, or

(6) self being contained in perception, or

(7) self as possessing volitional formations, or

(8) volitional formations being contained in self, or

(9) self being contained in volitional formations, or

(10) self as possessing consciousness, or
(11) consciousness being contained in self, or

(12) self as in consciousness;’ it is said both mentality and materiality as taken as self.
Again in the five cases of—

(1) ‘he regards materiality as self, or

(2) feeling as self, or

(3) perception as self, or

(4) volitional formations as self, or

(5) consciousness as self,’ it is said to be the doctrine of the annihilation.
In the remaining cases, it is said to be the doctrine of eternalism. So the 15 views are eternalism, and the five views are annihilationism. All of them are an obstruction of Noble Path. But all of them can be destroyed by the First Noble Path, (the Noble Path of stream entry). As long as one cannot attain the Ariyanship, the First Noble Path, there is still the opportunity of the perception of self.
In this Sutta and the next Gaddulabaddha Sutta, the Buddha explains how to destroy these 20 types of sakkāyadiññhi because these 20 types of sakkāyadiññh are the basis of wrong views. Dependent on these sakkāyadiññhi there occur many kinds of wrong views, such as akiriyadiññhi, ahetukadiññhi, natthikadiññhi, etc.

(1) akiriyadiññhi denies the action of wholesome and unwholesome dhammas.

(2) ahetukadiññhi denies the cause of results.

(3) natthikadiññhi denies the result of any cause.

So these three views deny kamma and its results.

With the Simile of a Dog

In this Sutta, the Buddha explains with the simile of a dog, ‘Suppose, bhikkhus, a dog tied up with a leash was bound to a strong post or pillar: it would just keep on running and revolving around that same post or pillar.’ That dog tied up with a leash is bound to a strong post or pillar by a rope, so it cannot run away. In the same way, if a worldling has strong ignorance, wrong view of individuality and craving, he cannot escape from the round of rebirth, because these three factors tie him up. Ignorance and wrong view of individuality cover his eye of wisdom not to see the ultimate realities as they really are. Wrong view of individuality is like the leash that ties him up by the neck. Craving is like a rope that binds him to a strong post or pillar. The five aggregates subject to clinging are like that strong post or pillar. The ignorance and craving will cause him to do wholesome or unwholesome action. That action is called kamma. When there is still ignorance and craving, a mature kammic force will produce the birth consciousness of the next life after death. If there is birth consciousness, there will be disease, old age and death again, and sorrow, lamentation, pain, displeasure, and despair will also occur. So he cannot escape from the round of rebirth.

An Example

I will explain this with an example. Suppose there is a person who offers a lit candle to the Buddha image and wishes to become a bhikkhu in his next life. According to the Buddha’s Abhidhamma, there is no bhikkhu; there are only materiality and mentality. If he regards that group of khandhas as a bhikkhu, this is avijjā, ignorance. Attachment for that bhikkhu’s life is taõhā. Clinging to that bhikkhu’s life is upādāna. Dependent on avijjā, taõhā, and upādāna, he offers the lit candle to the Buddha image. This is a wholesome kamma, i.e. saïkhāra and kammic force. Altogether there are five causes: avijjā, taõhā, upādāna, saïkhāra and kamma. If he can discern mentality, nāma kammaññhāna, he may see that there are 34 mental formations while he was offering the lit candle to the Buddha image. As soon as these mental formations arise they perish. There is no permanent formation. But there is still a kind of energy existing. When it is mature, it can produce the five aggregates of the bhikkhu’s life according to his own previous wish. That energy is called kammic force. So as long as these five causes still exist, the round of rebirth will continue. He 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 being contained in self, or self 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 in self, nor self 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.’

How does he train to be free from suffering? We should like to discuss at the end of the second Gaddulabaddha Sutta. In that Sutta, the Buddha explains that different types of kamma account for the diversification of all beings including the animal realm. Now let us discuss that sutta.

Gadulabaddha 2

Gaddulabaddha Sutta (2)

(Bound by a Leash)

A dog tied up on a leash

On one occasion the Blessed One was dwelling at Sāvatthi. There the Blessed One addressed the bhikkhus thus:

‘Bhikkhus, this round of rebirth (saüsāra) 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 tied up with a leash was bound to a strong post or pillar. If it walks, it walks close to that post. If it stands, it stands close to that post. If it sits down, it sits down close to that post. If it lies down, it lies down close to that post.

‘So too, bhikkhus, the uninstructed worldling regards materiality thus, ‘This is mine, this I am, this is my self.’ He regards feeling … perception … volitional 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. 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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.

In this sutta, also, the Buddha explains the uninstructed worldling with a simile of a dog thus:’Suppose, bhikkhus, a dog tied up on a leash was bound to a strong post (by a rope).’That dog tied up on a leash was bound to a strong post or pillar. Therefore it cannot run away. In the same way if the uninstructed worldling has strong sakkāyadiññhi, the wrong view of individuality, and craving, he cannot escape from the round of rebirth. Why? It is because he is tied up on a leash, which is the wrong view of individuality and is bound to a strong post or pillar, which is the five clinging aggregates, by a rope, which is craving.

The uninstructed worldling regards the five aggregates thus, ‘this is my self,’ which is grasping by wrong view of individuality. Again he regards them thus, ‘this is mine,’ which is grasping by craving. And he regards them thus, ‘this I am,’ which is grasping by conceit. Ignorance is always associated with these three types of grasping. Ignorance and wrong view of individuality cover his eye of wisdom. They make him unable to see the dhammas as they really are. Wrong view of individuality is like a leash that ties him up on the neck. Craving is like a rope that bounds him to a post or pillar, five clinging aggregates. Under the influence of the wrong view of individuality, craving and conceit, he performs wholesome or unwholesome kammas. Their kammic force, rooted in these defilements, has potentialities to produce renewed existence after death. So he cannot escape from the round of rebirth. If there is renewed existence, illness, ageing and death, and sorrow, lamentation, pain, displeasure and despair will also occur. 
So 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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’
The picture called ‘Faring On’
Then the Buddha continues his Dhamma talk thus:

‘Bhikkhus, have you seen the picture called “Faring On’’?’

‘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.’’’

Here ‘picture’ means ‘the wandering picture.’ It is named so because Saïkha Brahmins took it and wandered about with it to preach their Dhamma. The Saïkhas were a sect of Brahmins from another sect. Having taken a canvas, they had various pictures painted on it of the good and bad destinations to illustrate success and failure. then they took it around on their wanderings. They would show it to the people, explaining ‘If one does this deed, one gets this result; if one does that, one gets that.’

These pictures are very  imaginative. But the mind is even more imaginative than these pictures. That is because first one must think how to paint these pictures on the canvas. then one must paint such and such pictures according to one’s thoughts. But sometimes one might have the thought to paint a ruby that is brighter than sunlight. Although one may have an intention to do so, actually one cannot. Because of this reason the mind is even more diverse than the picture painted on a canvas. So the Buddha said, ‘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.’’
‘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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’

The mind is even more diverse

‘Bhikkhus, I do not see any other order of living beings so diversified as those in the animal realm. Even 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.’

The point is that the diversity of creatures in the animal realm reflects the diversity of the past kammas that caused their rebirth as animals. this diversity of kammas in turn stemmed from the diversity of craving (taõhā), a mental factor.

Quails and partridges did not accumulate diverse kammas in their previous lives with the thought, ‘We will become diversified in such and such a way.’ But when the kammic force of a certain previous kamma is mature, it produces the result of being reborn as an appropriate species (yoni) (quail, partridge and so on). And the diversity of their appearances, life styles, depends on within the species. Beings that arise in a particular species become diversified in the way appropriate to that species. Thus the diversity is achieved within species, and the species reflects kamma.

For example, if you accumulated enough wholesome kamma to become a human being in the past life, when its kammic force becomes mature, you will reappear within the appropriate human species (yoni), and the five clinging aggregates are produced depending on the species. That is why the parents and children are usually similar to each other.

In the same way if you accumulated an unwholesome kamma to become a quail in the animal realm in your past life, and when its kammic force becomes mature, the kammic force sends you to the appropriate species of quails, and produces the five clinging aggregates depending on the species. Therefore the diversity is achieved through the species, and the species reflects previous kamma.

Temperament

While you were accumulating wholesome kamma in a previous life, and you have a lot of lusts for sensual pleasures to enjoy in future existence, when that kamma produces its results in this life, you will have a lot of desires to enjoy sensual pleasures. You will be a person with a lustful temperament. The same causal relationship applies to a person with a temperament of hatred, delusion, conceit, envy, or jealousy.

Again, while you were accumulating wholesome kamma in a previous life, and you had strong faith, saddhā, in the Triple Gem – the Buddha, Dhamma, and Saïgha, and the law of kamma and its results, when that kamma produces its result in this life you will be a person full of faith, saddhā. You will have a faithful temperament.

Again, while you were accumulating wholesome kamma in your previous life, and it was accompanied with strong and powerful loving-kindness, mettā, or surrounded by absorption through loving-kindness, mettā jhānas, when it produces its results in this life, you will be a person full of loving-kindness and have a kind temperament.

Again while you were accumulating wholesome kamma in your previous life, and it was surrounded by strong and powerful wisdom such as insight knowledge, when it produces its results in this life, you will have a wise temperament and a sharp mind. Again if the insight knowledge like the knowledge of equanimity towards formations (saïkhāråpekkhañāõa) becomes the kammic force to produce its results in this life, then you will possess very strong, powerful and sharp wisdom for the realization of Nibbāna. If you try samatha and vipassanā, you can quickly penetrate the Four Noble Truths.
Because of this reason the Buddha taught thus:

‘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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’

Cåëakammavibhaïga Sutta

In the Majjhima Nikāya there is one Sutta called Cåëakammavibhaïga Sutta, the Shorter Exposition of Kamma. I will explain the diversity of kamma and the diversity of effects using this sutta. (M 3.243-249)

On one occasion the Blessed One was dwelling at Sāvatthi in Jeta’s Grove, Anathapindika’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 14 questions, relating to the diversity of kamma and results.

Why did he ask these questions? According to the Majjhima Nikāya commentary, (M-com 175-176) his father, the Brahmin Todeyya, was the Purohita, King Kosala’s religious adviser. After death, Todeyya was reborn as a dog to a bitch living in his own house because of his extreme stinginess (macchariya). The Buddha proved this to Subha by getting the dog to dig up some hidden treasure which Subha’s father had buried before his death. This inspired Subha’s confidence in the Buddha and moved him to approach and inquire about the workings of kamma. These are his 14 questions: —

‘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?’

The Buddha answered his questions in a brief way first:

‘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.’

Then Subha asked the Buddha to expound the Dhamma in detail thus:

‘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 would 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 teach in that way so that the listeners were unable to understand the meaning of his statement? Because the Brahmins were so proud that they considered themselves to be the wisest of all people. If the Buddha gave the answers in detail in the beginning, they might say that they also understood the meaning of the Buddha’s statement. That is why the Buddha answered the questions in brief first. But when Subha again asked for expounding the Dhamma in detail, the Buddha taught the answers one by one.

Before starting to explain the Buddha’s answers, I would like to discuss the law of kamma and its result. It will deepen our understanding of the Buddha’s answers. The law of kamma and its result is very profound and difficult to be seen clearly by worldlings. It is the core of the Buddha’s teaching. To be a real disciple of the Buddha, the most important thing is to understand and have strong faith in the law of kamma and its result. Therefore we have to attend closely to its explanation.

According to the Buddha’s Teaching within a finger snap many millions of mind-door cognitive-processes arise and pass away. In each of those cognitive-processes there are seven impulsions (javanas), in which kamma is formed. The volition in these impulsion moments is specifically called kamma. But according to the kammapaccaya chapter of the Paññhāna, the energy (kammic force) of the volitional formations in these javana moments is also called kamma. Please keep this fact in your mind first.

ññKamma

Kamma

The word kamma means literally action or deed, but in the Buddha’s teaching it refers exclusively to volitional action. From a technical standpoint, kamma denotes wholesome or unwholesome volition (cetanā), volition being the factor responsible for action. Thus the Buddha says, ‘It is volition, bhikkhus, that I call kamma, for having willed, one performs an action through body, speech or mind.’ (A 2.363) All volitional action, except that of a Buddha or another Arahant, results in kamma. The Buddhas and Arahants do not acccumulate kamma, since they have eradicated ignorance and craving, the roots of kamma. Nevertheless, even the Buddhas and Arahants are bound to experience the ripening of their past kamma as long as their mentality-materiality continuity persists, that is, untill they take parinibbāna, final cessation.

The law of kamma (kammaniyāma) is self-sustaining in its operation, ensuring that willed deeds produce their effects in accordance with their ethical quality, just as surely as seeds bear fruit in accordance with their species. The direct products of kamma are the resultant dhammas, that is, the different types of resultant consciousness, their associated mental factors, and kamma-produced materiality that arise when kamma finds the right conditions to bear fruit.

With Respect to the Time of Taking Effect
With respect to the time of taking effect kamma is fourfold:
(1) kamma to be experienced in this life, or immediately effective kamma (diññhadhamma-vedaniya-kamma)
(2) kamma to be experienced on rebirth, or subsequently effective kamma (upapajja-vedaniya-kamma),

(3) kamma to be experienced in some subsequent existenc (bhava), or indefinitely effective kamma (aparāpariya-vedaniya-kamma), and

(4) lapsed kamma or defunct kamma (ahosi-kamma). (Vs 2.235-236)
‘Kamma to be experienced in this life’ means kamma whose fruit is to be experienced in this present mentality-materiality continuity or in this present existence (attabhāva). ‘Kamma to be experienced on rebirth’ means kamma the fruit of which is to be experienced next to the present becoming. ‘Kamma to be experienced in a subsequent existence’ means kamma the fruit of which is to be experienced in some successive mentality-materiality continuity at any time from the second future existence onwards, whenever it gains an opportunity to produce results. ‘Lapsed kamma’ is kamma of which it has to be said ‘There has been kamma, but there has not been, is not, and will not be kamma-result.’ (Pm 2.376)
Of these, (1) The volition, either wholesome or unwholesome, of the first of the seven impulsions is called ‘kamma to be experienced here and now.’ It gives its result in this same mentality-materiality continuity. But if it cannot do so, it is called ‘lapsed kamma’ (ahosi-kamma), ‘there has been kamma, but there has not been kamma-result, there is not kamma-result and there will not be kamma-result, just kamma by name.’

(2) The volition of the seventh impulsion that accomplishes its purpose is called ‘kamma to be experienced on rebirth.’ ‘That accomplishes its purpose’: that fulfils its purpose consisting in giving, and in killing, and so on. When this volition has acquired distinction of suitable conditions and the service of repetition by the previous impulsions (āsevana), it gives its result in the next mentality-materiality continuity. If it cannot do so, it becomes ‘lapsed kamma,’ kamma just by name.

(3) The volition of the five impulsions between these two is called ‘kamma to be experienced in some subsequent existence.’ It has potentiality to give its result in the future when it gets the opportunity, such as producing the five aggregates in the rebirth-linking moment. As long as it does not give its fruit, this potentiality will underlie his materiality-and-mentality continuity. And however long the round of rebirths continues, it will never become lapsed kamma until Parinibbāna (the final cessation). No one, not even a Buddha or an Arahant, is exempt from experiencing the results of kamma to be experienced in subsequent existence or indefinitely effective kamma.

(4) Lapsed kamma or defunct kamma: This term does not designate a special class of kamma, but applies to kamma that was due to ripen in either the present existence or the next existence but did not meet conditions conducive to its maturation. In the case of Arahants, all their kammas accumulated in the past and in this last existence before the attainment of Arahantship, which were due to ripen in future lives become defunct with their final passing away.
The volition of the first impulsion, which has efficient power by not being prevented by opposition and by having acquired the distinction of a condition, and which has definitely occurred as a prior kamma-formation of the appropriate kind, giving its fruit in this same mentality-materiality continuity, is called ‘kamma to be experienced here and now.’ For while that first-impulsion volition, being effective in the way stated, is helpful to what is associated with its special qualities in the impulsion continuity. It wields little power over aspects. It has little result owing to lack of repetition (āsevana). Because of these reasons it is not, like the other two kinds, kamma that looks beyond the present occurring continuity and looks to obtain an opportunity. It gives its result here only as mere result during the course of becoming, like a mere flower. What is meant here is that it does not produce any future rebirth, just as the flower that does not produce fruit. On the contrary, the other two types of kamma, which produce results respectively in the next life and the life beyond, are able to produce rebirth and give greater fruit.

‘But it cannot do so’: ’A kamma can only produce a result through the due concurrence of conditions consisting of suitable essentials of becoming, means. (I would like to discuss these facts, that is, four kinds of success, and four kinds of failure at the end of the Gaddålabaddha Sutta.) Without such due concurrence of conditions it is unable to give its result in that mentality-materiality continuity. Let us take making offering as an example. For the first-impulsion volition to produce a result in that mentality-materiality continuity, the giver must be virtuous and the receiver should be an Arahant or Non-returner who just emerges from the attainment of cessation; the gift must have been righteously obtained; the giver should have strong volition and happy mind before, while and after donating; he should have enough faith in the law of kamma and its result. If these factors are not fulfilled, then it is incapable of producing its result in that mentality-materiality continuity.

Puõõa, father of Uttarā-Nandamātā
For a better understanding, I would like to relate a story that happened in our Buddha’s time:

Puõõa, father of Uttarā-Nandamātā, was a poor man of Rājagaha and worked for the rich man Sumana. He and his wife had strong faith in Venerable Sāriputta. One feast day, though his master offered him a holiday, he went to work in the field, because he was too poor to be able to enjoy himself. samāpattiõõ
On that day the Venerable Sāriputta, after emerging from the attainment of cessation (Nirodhasamāpatti), reviewed the world with divine eye direct knowledge as to who deserved his blessing. He saw Puõõa mature wholesome natural decisive supporting kamma to be a rich man as well as to gain the stream-entry Path and Fruition knowledges. Taking his alms-bowl and double robe at the time for the daily almsround, he went to the place where Puõõa was ploughing. He stood at a small distance where he could be seen by Puõõa. Puõõa, on seeing him, was very happy, stopped ploughing, went near him and made his obeisance with fivefold contact, respectfully and happily. The Venerable Sāriputta, wishing to do good to the poor man, looked at him and asked him where some good water might be available. Puõõa thought the Venerable wanted to wash his face and 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 the alms-bowl and water-strainer and fetched a bowlful of fresh clear water, properly strained and offered it also.
After washing face the Venerable Sāriputta went on his way for alms round. Then it occurred to Puõõa thus, ‘The Venerable had never come this way before. He probably came today to bring benefit to me. If my wife had come bringing my meal, how good it would be to offer it to the Venerable!’ 
At that time Puõõa’s wife came with her husband’s food and met Venerable Sāriputta. She thought in her mind thus, ‘Sometimes we had alms to give, but there was no receiver; sometimes there was a receiver, but due to our poverty we had no alms to give. How fortunate I am now that I have this Venerable as a receiver and I have alms to give!’ So she very happily offered the food she carried to Venerable Sāriputta. Then she went back home to cook fresh rice again and took it to her husband. Her husband was overjoyed to hear of her gift to Venerable Sāriputta. After the meal, he rested for a while.

On awaking, he found that the field he had ploughed had turned into gold.
 He reported the matter to the king, who sent carts to fetch the gold. But as soon as his men touched it, saying that it was for the king, it turned again into earth. The gold was, therefore, gathered in Puõõa’s name. The king conferred on him the rank of Bahudhanaseññhi, ‘A Man Who Possesses a Lot of Wealth’. He built a new house, and, at the feast of inauguration, held a great almsgiving for the Buddha and the Sangha. When the Buddha rejoiced with
 him, he and his wife and his daughter Uttarā became Sotāpannas.

In this case, Puõõa and his wife were virtuous people. Their offerings had been righteously obtained. They had clear and taintless minds while offering. They had strong faith in the law of kamma and its result. They were happy before, while and after offering. And the most important factor was that the receiver, Venerable Sāriputta, was an Arahant who had just emerged from the attainment of cessation, Nirodhasamāpatti. Their wholesome kamma accumulated in one of their previous existences also ripened. That kamma was also a natural decisive supporting condition. Due to the concurrence of all necessary conditions, the volition of first impulsion of his mind-door cognitive-process during offering produced a great result in that very life. This type of kamma is called kamma to be experienced here and now (diññhadhamma-vedaniya-kamma). (A-com 1.342-343)
Although this result seemed too powerful to be true, it was very little compared with the future results on rebirth or in subsequent existences in which the volitions of his seventh impulsion and the other five would yield its results. The kamma to be experience on rebirth (upapajja-vedaniya-kamma), which was the mature volition of his seventh impulsion, would produce very wonderful result in heaven in his next life. And the kamma to be experienced in some subsequent existence (aparapariya-vedaniya-kamma), which was the mature volitions of the other impulsions, would produce sublime results in further future lives for a very long time. This was because he had accumulated numerous wholesome kammas before, while and after that offering. If you remember that within a finger snap millions of mind-door cognitive-processes arise and pass away and kammas are formed in the seven impulsions of each mind-door cognitive-process, you will be able to know why there were so many wholesome kammas he accumulated.

While performing a wholesome or unwholesome kamma there are numerous voltions of the first impulsion, which are kammas to be experienced here and now; numerous volitions of seventh impulsion, which are kammas to be experienced on rebirth; numerous volitions of five impulsions between these two, which are kammas to be experienced in some subsequent existence. If one performs many wholesome or unwholesome kammas many times throughout one’s whole life, you may understand that there are so many wholesome or unwholesome kammas performed, which are beyond counting.

In this case the commentary to the Vibhaïga of the Abhidhamma, the Dispeller of Delusion, says this: But when many kammas to be experienced here and now (diññhadhamma-vedaniya-kamma) and so on have been accumulated, one kamma to be experienced here and now gives result; the rest of those kammas to be experienced here and now are without result. One kamma to be experienced on rebirth (upapajja-vedaniya kamma) accomplished the rebirth-linking; the rest of the kammas to be experienced on rebirth are without result. One is reborn in hell through one kamma of immediate effect (ānantariya kamma); the rest of the kammas of immediate effect are without result, but the rest can be supporting causes of productive kamma of immediate effect. Among the eight attainments, one causes rebirth in Brahmā 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. But also when one, after performing many wholesome and unwholesome kammas, attains Arahantship depending on the Dhamma taught
 by a good friend, of that kamma it is said ‘There has been kamma, but there has not been kamma-result.’ (Abhi-com 2.434)

With Respect to the Order in which the Effect of Kamma takes place

With respect to the order in which the effect of kamma takes place, the fourfold classification of kamma is this: weighty-kamma (garuka-kamma), habitual kamma (āciõõa-kamma), death-threshold or death-proximate kamma (āsanna-kamma) and kamma stored up by being performed or reserved kamma (katattā-kamma). (Vs 2.236)
āõõāā
‘Weighty’ kamma includes very reprehensible, unprofitable unwholesome kamma and very powerful profitable wholesome kamma. It is a very strong kamma that is bound to produce rebirth in the next life. No other can prevent it from doing so. When there are several weighty kammas, the weightiest, whether wholesome or unwholesome takes precedence in ripening.

Weighty unwholesome kamma includes:

1. Killing one’s own mother;

2. Killing one’s own father’
3. Killing an Arahant;
4. Shedding a living Buddha’s blood with evil intention;
5. Causing a schism in the Saïgha;
6. Firmly grasping the wrong views which denies the law of kamma and its result (niyata-micchā-diññhi) which has not been given up up to death moment.

Among these kammas, doing any one of the first five kinds even just once incurs weighty unwholesome kamma. But for the last kind — niyata-micchā-diññhi, only grasping it up to the death moment becomes a weighty unwholesome kamma. Three examples of this kind of wrong view very often referred to are:

(4) Akiriyadiññhi: denying the fruits of wholesome and unwholesome kammas.

(5) Ahetukadiññhi: denying the cause of any occurence
.

(6) Natthikadiññhi: denying the result of any cause.

 This kind of fixed wrong view is so grave that it will make one suffer in hell for one aeon or more. As long as such kammic force has not exhausted, even when the world system is destroyed at the end of an aeon and beings in sensual plane are reborn to the brahmā world, one still cannot escape from hell. At that time, instead of being reborn in a human or deva world and developing concentration, one will be reborn in hell of another world system that is in its static phase.

However, if one gives up such wrong view before the near-death moment, it is no more a weighty unwholesome kamma and will not incur such a miserable result. Venerable Sāriputta’s nephew, Dãghanakha, the paribbājaka, a wandering ascetic is an example. He clung to the wrong view of annihilation. But after he talked with the Buddha, he gave up that wrong view. That is one of the reasons why he became a Sotapanna after listening to the Dãghanakha Sutta. (M 2.165-169)
Weighty wholesome kamma is the eight-attainments that are maintained up to near-death moment. They are exalted kamma (mahaggata-kamma). (Vs 2.236) However, if they are not maintained up to near-death moment, they are not weighty wholesome kamma. One may attain all eight attainments, but if one has emphasised one jhāna, for example, the fourth jhāna, then on the dissolution of the body after death that jhāna kamma would produce the five aggregates at the rebirth-linking moment and along the course of existence in fourth jhāna Brahmā plane. And again, someone who attained all eight attainments buthas emphasised only the first jhāna, would be reborn in the first jhāna Brahmā plane like Brahmā Sahampati, who was an Anāgāmi, non-returner and had attained the eight attainments. So, on the dissolution of the body after death he was reborn in Mahā-Brahmā plane, the top of the first jhāna planes. (S 3.204, S-com 1.182) The same presentation applies to all remaining jhāna.

However, if one cannot maintain one’s jhāna up to the near-death moment, it is not weighty wholesome kamma, like the jhāna of Venerable Devadatta who was skilled in the eight attainments and five mundane psychic powers. On the dissolution of the body, after death, he was reborn in Avãci hell due to one of his weighty unwholesome kamma, which was causing a schism in the Sangha.
Again, if someone were first to commit one of the weighty unwholesome kamma, he could not later reach a sublime or supramundane attainment, because the evil kamma would create an insurmountable obstruction. Thus King Ajātasattu, while listening to the Samañña-phala Sutta, the Discourse on the Fruits of Recluseship taught by the Buddha, had all other conditions for reaching stream-entry; but because he had killed his father, King Bimbisāra, he could not attain the noble path and fruition knowledges.
‘Habitual’ kamma is what is habitually, continually done and repeated. When there are habitual and unhabitual kammas, habitual kamma takes precedence in ripening. When there are several habitual kammas, the most habitual, whether consisting in good or bad conduct, takes precedence in ripening. An example was the householder Dhammika. He had given donations regularly for his whole life. At his near death moment the sign of such wholesome kamma appeared and he saw devas coming from the six planes of heaven to receive him with their brilliant chariots. He chose Tusita heaven according to his own prior decision. (Dhammapada Commentary 1.83-84)
‘Death-threshold’ kamma is what is remembered with great vividness at the time of death; what is meant is that there is no question about what is done at the time of death. When a man near death remembers a kamma, he is reborn according to that. A good example is Queen Mallikā. Although she was a devoted Buddhist, at her near death moment she remembered a wrongdoing in that life and therefore was reborn in hell. Nevertheless, that unwholesome kamma was not a very severe one, so after a few days she escaped from hell and was reborn in the deva world.
If a person of bad character remembers a good deed he has done, or performs a good deed just before dying, he receives a fortunate rebirth. In this case I would like to relate the story of Tambadāthika. He served the king as an executioner of thieves for 55 years. In old age he could no longer cut off a man’s head with a single blow. So he was made to retire from his office. On the same day he retired, he offered the Venerable Sāriputta the sweet milk-porridge with fresh ghee. After the meal, the Venerable taught the Dhamma; he listened to the Dhamma with proper attention and came very close to attaining stream-entry Path knowledge reaching as far as the knowledge of equanimity towards formations, which is also called the knowledge of conformity.
These wholesome kammas were his ‘death-threshold or death proximate kammas’. After the discourse, he accompanied the Venerable for some distance and then returned home. On his way home, a cow [actually a demon in the guise of a cow] gored him to death and he was reborn in the Tusita deva world, because of his death-threshold kamma. (Dhammapada Commentary 1.405​408)
Conversely, if a good person dwells on an evil deed done earlier or performs an evil deed just before dying, he may undergo an unhappy rebirth like Jambuka (Dhammapada commentary​ 1.313-320) and Losaka Tissa (Jataka-com 1.251-259). For this reason it is customary in Buddhist countries to remind a dying person of his good deeds or to urge him to arouse good thoughts during the last moment of his life.
Kamma not included in the foregoing three kinds that has been often repeated is called ‘kamma stored up by being performed’. This will bring about rebirth-linking consciousness if other kinds fail.

Here, the weighty ripens first of all and that is why it is so called. When weighty kamma is lacking, what has been much done ripens. When that is lacking, death-threshold kamma ripens. When that too is lacking, then kamma done in that very birth or previous births, which is called ‘kamma stored up by being performed’ ripens. (See-Pm 2.377)
By way of Function

Another fourfold classification of kamma is this: productive (janaka), consolidating or supporting (upatthambhaka), frustrating (upapãëaka), and supplanting (upaghātaka). (Vs 2.236)
‘Productive’ (janaka) kamma can be wholesome or unwholesome. It produces the resultant five aggregates both at the rebirth-linking moment and during the course of an existence. Only the kamma that matures at the near-death moment produces the rebirth-linking consciousness of the next life.

At the moment of rebirth-linking or at the moment of conception, productive kamma generates the rebirth-linking consciousness together with its associated mental formations and the kamma​-born types of materiality constituting the physical body of the new being. During the course of existence it produces other resultant cittas, which are eye, ear, nose, tongue, and body-consciousness, receiving, investigating and registering types consciousness, and their associated mental formations and the continuities of kamma-born materiality. such as the sense faculties, sexual determination and the heart-base. Only a kamma that has attained the status of a full course of action can perform the function of producing rebirth-linking, but all wholesome and unwholesome kammas without exception can produce results during the course of existence.
‘Consolidating’ (upatthambhaka) kamma cannot produce a separate result, but when a result has already been produced in the provision of rebirth linking by other kamma, it consolidates the pleasure or pain that arises and makes it last. For example, after a wholesome productive kamma causes rebirth-linking in human world, consolidating kamma help to maintain that person’s life, by reinforcing the continuum of aggregates produced by another kamma. It keeps him healthy, brings him a happy living, and so forth.
When an unwholesome kamma has exercised its productive function by causing a painful disease, other unwholesome kamma may support it by preventing medicines from working effectively, thereby prolonging the disease. When a being has been reborn as an animal through the productive force of unwholesome kamma, supportive kamma may facilitate the ripening of more unwholesome kamma productive of painful results, and may also lead to an extension of life-span so that the continuity of unwholesome-resultants will endure long.
An Example
If the impulsions of near-death moment are unwholesome kammas, then the other matured productive unwholesome kamma makes the person take rebirth in one of woeful states; however, if the impulsions of near-death moment are wholesome kammas, then another matured productive wholesome kamma makes the person take rebirth in one of the happy planes. In this case, the impulsions of near-death moment are wholesome kammas, and another matured productive wholesome kamma makes the person reborn in one of the happy planes. In this case, the impulsions of the near-death moment cannot be productive kamma but only consolidating kamma, because they cannot produce any rebirth-linking mentality or materiality or mentality-materiality. They only give only an opportunity for productive kamma to produce its results.

Please also listen to the following statement mentioned in Jaõussoõi Sutta of the Anguttara Nikāya. (A 3.480)

‘In this connexion suppose someone takes life, takes what is not given, indulges in sexual misconduct, tells slanderous and harsh speech, talks frivolous, has covetousness, ill​-will and wrong view; but he has been one who offers to recluses and Brahmins food and drink, clothes and vehicles, flowers, scents and unguents, beds, lodgings and lights. 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 he, on the dissolution of the body after death, was reborn among elephants. But in so far as he offered food and drink to recluses and Brahmins and etc., for that reason he was able to gain food and drink, flowers and various adornments’. (A 3.480)

In this case, the unwholesome kamma is productive kamma that makes him reborn in the company of elephants. But the aforementioned wholesome kamma is consolidating kamma which helps to maintain that elephant’s life by reinforcing the continuity of mentality-materiality produced by the aforementioned unwholesome kamma. It keeps him healthy, brings him a happy living, and so on.

In the same way, a wholesome productive kamma causes a person to be reborn in the human world. then as a man, he commits different types of wrong-doing such as killing, stealing, selling weapons and so on. By doing so he becomes rich. In this case the wholesome kamma is a productive kamma. The unwholesome kamma is consolidating kamma. How? In one of his previous existences he had performed wholesome kammas; and one of them was productive kamma, which made him reborn in human world. Also, in one of his previous existences, he had offered various requisites to recluses and Brahmins. But those gifts were achieved by killing, stealing, or selling weapons and so on. When that wholesome kamma matured to produce its results in this present course of existence, it becomes productive kamma which can produce its results in the course of existence but not at rebirth-linking moment. But that kamma can produce its results only when he commits killing, stealing or selling weapons and so on to collect money or properties in this existence. So his present unwholesome kamma, that is collecting money or properties by committing different types of wrong-doing’ is only consolidating kamma, but not productive kamma. Only the past wholesome kamma accumulated in one of his previous existences, that is, offering the requisites, which were collected by committing different types of wrong-doing, to recluses and Brahmins, is productive kamma in the course of existence.

‘Frustrating’ (upapãëaka) kamma frustrates and obstructs the pleasure or pain that arises and does not allow it to last when result has already been produced in the provision of rebirth-linking by other kamma. It cuts off the result of other kamma without giving any result of its own. For example, when a being reaches the human world due to a wholesome productive kamma, frustrating kamma may cause diseases to prevent the person from enjoying happy results brought by his wholesome productive kamma.

Even though a productive kamma may be strong at the time it is accumulated, a frustrating kamma directly opposed to it may counteract it so that it becomes impaired when producing its results. For example, a wholesome kamma tending to produce rebirth in a superior plane of existence may be impeded by a frustrating kamma so that it generates rebirth in a lower plane. A kamma tending to produce rebirth among high families as a result of frustrating kamma may produce rebirth among low families; kamma tending to longevity may tend towards shortness of life; kamma tending to produce beauty for the same reason may produce a plain appearance, etc. In the opposite way, an unwholesome kamma tending to produce rebirth in the great hells may be counteracted by a frustrating wholesome kamma and produce rebirth in the minor hells or among the petas.

In this case King Ajātasattu is a good exampleā. He had killed his father, King Bimbisāra who was an Ariyan disciple of the Buddha. This type of unwholesome productive kamma had the potential to cause him to be reborn in Avãci hell, but his very strong and powerful faith in the Buddha and His dispensation, that was wholesome kamma, frustrated the result of that productive kamma and caused him to be reborn in a minor hell. (ussada)

During the course of existence many instances may be found of the operation of the frustrating kamma. For example, in the human realm such kamma will obstruct or frustrate the continuum of aggregates produced by a productive kamma, facilitating the maturation of kamma that results in suffering and causing failures in regard to property and wealth or family and friends. In the lower realms frustrating kamma may counteract the rebirth-producing kamma (productive kamma), contributing to occasions of ease and happiness.

‘Supplanting’ (upaghātaka) kamma can be either wholesome or unwholesome. It cuts off weak kamma and makes its own result arise. It is like an opposing force that stops a flying arrow and makes it fall down. For example, after a being is reborn as a deva due to a wholesome productive kamma, a certain suddenly matured unwholesome supplanting kamma makes him die and take rebirth in one of the four woeful planes.

Here, the sub-commentary to the Visuddhimagga (Pm) agrees with the statement that the supplanting kamma cuts off weak kamma’s result. However, it does not agree with the statement that it makes its own result arise after cutting off weak kamma’s result. It says: if supplanting kamma does in this way it will not be supplanting kamma, but productive kamma. Because of this reason it suggests to consider again this statement carefully. (Pm 2.379)

The frustrating kamma cuts off just the present result of other kamma, but it cannot cut off the result of other kamma completely so that it doesn’t arise again in future. But some supplanting kammas cut off other kammas without remainder so that they cannot produce their own results any more. For example, Angulimāla was a notorious murderer before he became a bhikkhu; and had performed numerous unwholesome kammas. However, when he became an Arahant his noble Arahant-path-knowledge which was the highest wholesome kamma cut off those unwholesome kammas completely not to produce any result after parinibbāna, the final cessation. In the same way, unwholesome kammas of Devadatta cut off his jhāna wholesome kammas completely so that his jhanas and psychic powers disappeared completely. These are the examples that supplanting kamma only cuts off weak kamma.

First Types of Supplanting Kamma
While supplanting kamma cuts off weak kamma’s result there are three types of supplanting kamma.

(1) Some supplanting kammas just cut off result of weak kammas but neither make their own results arise nor permit other kammas to produce their own result, like Venerable Cakkhupāla’s supplanting kamma. The Venerable was an Arahant in the time of our Buddha Gotama. One of his wholesome kammas performed in one of his past existences produced resultant aggregates at the rebirth-linking moment as well as along in the course of existence in his last life. So his transparent eye​ element was also the result of that past wholesome productive kamma. But in one of his past existences he was a physician and had deliberately made a woman patient blind with evil intention in revenge for her deceiving him. That unwholesome kamma became a mature supplanting kamma which cut off his eye-faculty which was the result of his previous productive wholesome kamma. However, that supplanting kamma, after cutting off the weak wholesome kamma’s result, neither produced its own result nor permitted any other kamma to produce proper results, such as the eye-faculty. (See Dhammapada Commentary l.1) To tell the story
Second Type of Supplanting Kamma
(2) There is also another type of supplanting kamma which cuts off weak kamma’s result but cannot make its own result arise; yet, after cutting of weak kamma’s result, it permits another productive kamma to produce its own result. In this case, a good example is the supplanting kamma of Samavati and her companions.

It is said that in a previous existence Sāmāvatã and her friends had belonged the harem of the king of Bārāõasã. One day they went bathing with the king, and, feeling cold when they came out of the water, they set fire to a tangle of grass nearby. When the grass burned down, they found a Pacceka Buddha seated in the tangle. They had no intention to burn the Pacceka Buddha, and it had happened unintentionally; hence it was not unwholesome kamma. However, fearing that they had burnt him to death, they pulled more grass, which they placed round his body, and after pouring oil on it, set fire to it so that all traces of their crime might be destroyed. Why did they commit this evil action? The reason was that the king had strong piety towards and respect for the Pacceka Buddha, hence they were afraid of the king’s punishment. Due to this reason they committed this wrongdoing intentionally, and they had already accumulated many unwholesome kammas. However, at that time, the Pacceka Buddha had entered Nirodhasamāpatti, an attainment of temporary cessation of mentality and mind-produced materiality, and nothing could therefore harm him, but it was this kamma that brought retribution to Sāmāvatã and her companions. This was unwholesome supplanting kamma for them. Due to this kamma they were burned to death in their own house in the time of our Buddha.

In this case, one of their past wholesome kamma of sense sphere was a productive kamma which made them reborn in human world. Sāmāvatã became the queen of King Udena and her companions the junior wives (or consorts) of the king. They practised Samatha and Vipassanā successfully. Sāmāvatã and some of them became Sotāpannas, some sakadagāmãs and some anagāmãs. However, the aforementioned unwholesome supplanting kamma cut off their wholesome productive kamma’s results and made them die, but it could not make its own result arise; and it just gave a chance for another wholesome productive kamma to produce its result. Their own respective wholesome kammas of the sense sphere and fine-material sphere accumulated in our Buddha’s dispensation became their productive kammas which caused them to be reborn in deva and Brahmā realms respectively. (See Dhammapada Commentary 1.103-147)

Third Type of Supplanting Kamma

The third type of supplanting kamma: There is also another type of supplanting kamma, which cuts off weak kamma’s result as well as makes its own result arise. Many ages before the time of our Buddha Gotama, Kalābu, King of Bārāõasã, gave orders for an ascetic who was our Bodhisatta, under the name of Khantivādã, to be subjected to various forms of ill-treatment and to be tortured by the cutting off of each of his limbs one by one until death took place. Because of these unwholesome kammas the earth opened and Kalabu was sucked down to Avici hell. (Jataka-com 3.37-40)

In this case, according to the Visuddhimagga, the unwholesome kamma of king Kalābu cut off his past wholesome kamma’s result and made its own result arise, that is, made him take rebirth in Avãci hell. According to the sub-commentary to the Visuddhimagga (Paramaññhamañjåsa = Pm) among the unwholesome kammas of king Kalābu some were supplanting kammas and other productive kammas. One of unwholesome supplanting kamma cut off wholesome kamma’s result, that is, the five resultant aggregates of King Kalābu and one of unwholesome productive kamma made its own result arise in Avãci hell.

Method of Identity

(Ekattanaya)
In this connection it is important understand the Method of Identity. Here, the continuity runs like this, ‘‘With ignorance as condition there are volitional formations; with volitional formations as condition, there is consciousness ...’, just like a seed’reaching the state of a tree through the state of shoot, seedling sapling and so on.This is called the ‘Method of Identity’.

The Visuddhimagga commentary explains wholesome or unwholesome kammas that are present in one case such as offering a gift (dāna), observing precepts (sãla), cultivating samatha and vipassanā, or killing or stealing as one kamma according to the ‘Method of Identity’. It does not say that in one case there is only one volition (one cetanā, one kamma). While offering a gift, or observing precepts or cultivating samatha or vipassanā or killing or stealing there would be numerous wholesome and unwholesome cognitive-processes which would arise and pass away, because within a finger snap millions of cognitive-processes arise and passe away. But if each case is taken as one case, such as offering a gift, the commentary calls this one kamma according to the Method of Identity. If we consider deeds in this way, the statements of the commentary and sub-commentary do not contradict each other.

Another way to explain these different types of kamma is this: When some kamma has been done and there is, either in rebirth-linking or in the course of an existence, the arising of mental and material happenings due to the result of kamma performed, that kamma is ‘productive’. When some kamma has been performed and desirable or undesirable fruit generated by other kamma has its production facilitated and its endurance aided and lengthened by the suppression of conditions that would interfere with it and by the arousing of conditions that would strengthen it, that kamma is ‘supporting or consolidating’. When some kamma has been performed and profitable fruit or unprofitable fruit generated by productive kamma is obstructed by it respectively in the form of sickness or of disquieting of elements, that is ‘frustrating’ kamma. But when some kamma has been done by which the fruit of other kamma is ruined and cut off by being supplanted by what cuts it off although it was fit for longer endurance because of the efficacy of the kamma that was producing it, that kamma is ‘supplanting’. (Pm 2.374)
Let us take Devadatta as an example to explain these four types of kamma: His wholesome productive kamma made him take rebirth in a royal family. Due to that productive kamma and consolidating kamma, he continued to live in happiness. Later, when he was suspended by the Sangha because of his evil deeds, frustrating kamma began to act: people began to despise him. His causing a schism in the Sangha was a supplanting kamma, which cut off his wholesome productive kamma’s result and caused him to be reborn in hell.

In this case you should not misunderstand that one kamma can be a supplanting kamma as well as productive kamma. You should remember the aforementioned ‘Method of Identity’. While Devadatta was causing the schism in the Sangha, that which many, many millions of unwholesome mind-door cognitive processes arose in him. Among those unwholesome dhammas some were productive kammas while others were supplanting kamma. According to the opinion of the sub-commentary to the Visuddhimagga, one supplanting kamma made him die, and another productive kamma of them caused him to be reborn in Avãci hell. Other unwholesome kammas such as shedding the living Buddha’s blood with evil intention, causing a schism in the Sangha and so on consolidated the suffering when he arose in hell, and made it last as long as one whole aeon.

Ledã Sayadaw gives the example of an intentional killing to illustrate how one type of kamma may exercise all four functions. Here, too, one should not misunderstand that one kamma or one volition can perform all four functions. You should always remember the ‘Method of Identity’, while you are trying to understand the activity of the law of kamma. When you are offering 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 seven wholesome impulsions which are called formations, are present. Among those formations some are productive kammas; some consolidating kammas; some frustrating kammas; and still dome supplanting kammas. You should first keep this fact in your mind. Then listen to the explanation of Ledã Sayadaw. He explained ad follows:

Ledã Sayadaw’s Explanation

When one person takes another’s life, as long as the volition of killing does not get the opportunity to ripen, it exercises any function among the other three functions: it may support the ripening of other unwholesome kammas, or obstruct the ripening of wholesome kamma, or cut off entirely the efficacy of wholesome kamma. When the act of killing gains the opportunity to ripen, then each volition involved in the act had the power to produce rebirth-linking mentality-materiality. However, such kamma can continue to exercise the other three functions, as well as the function of producing results during the course of existence, even for 100,000 aeons or more into the future.

Wholesome Supplanting Kamma

I will explain further about wholesome supplanting kamma and unwholesome supplanting kamma. First we will discuss wholesome supplanting kamma. One strong and powerful wholesome supplanting kamma also can cut off the result of another weak wholesome kamma. In this case the story of two bhikkhus or gandhabbas mentioned in the story of Deva Gopaka in the Sakkapañha Sutta of the Dãgha Nikāya should be told. (D 2.216)

Deva Gopaka was the son of King Sakka. In his former existence he was a Sakyan princess named Gopikā who had faith in the Triple Gem. In that existence she observed five precepts well and, based on virtue, practised samatha and vipassanā successfullyuntil she became a Sotāpannā, because of the Dhamma instructed by the three bhikkus who came to her house for daily alms-food. However, being disgusted with her female life and performing wholesome kammas well with a view to being reborn as a male, she was reborn in the Tavatimsa deva realm as the son of King Sakka, now being known as Deva Gopaka.

The abovementioned three bhikkhus had also been virtuous. Based on virtue they practised samatha and vipassanā successfully. Although they could not attain Ariyanship, their virtue, concentration and wisdom were strong, powerful decisive supporting causes for the attainment of Ariyanship. Their virtue was so purified that if they were to wish for any of the six deva realms their wish would succeed due to the purity of virtue. Further, people who have attained jhāna usually are reborn in the Brahmā realms. But these bhikkhus did not get reborn in the Brahmā realms after death, although they attained the jhānas. On the dissolution of the body after death they were reborn as gandhabba devas, musicians and dancers in the deva realm. What was the reason for this? This was because they had in the past been gandhabba devas for many existences so that they had an inclination for that type of existence. Gandhabba devas belong to the realm of the Four Great Kings (Catummahārājika).

One day, the three gandhabbas came to the Assembly Hall to entertain the devas with their music and dance. Deva Gopaka thought, ‘They are very beautiful and shiny. What was their past kamma?’ He saw they were the three bhikkhus who had come to his house for daily alms-food. When he reviewed again, he also knew that their virtue, concentration and wisdom had been very high. So he reminded them of their past life and said, ‘When you listened to the teachings and practised the Dhamma, what were your eyes and ears directed at? You had been bhikkhus who had practised the Noble Eightfold Path under the guidance of the Buddha, and yet you are now reborn as gandhabba devas, inferior to Tāvatimsa Devas. That seems to be a very unsatisfactory matter to us.’

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 first jhāna; practised vipassanā again based on that jhāna, became non-returners and died. They were reborn in the Brahmā Purohita (Brahma’s Ministers) realm. The third one was not ashamed, and remained a gendhabba deva. (D-com 2.299-300)

In this story, I would like to discuss the two gandhabba devas who became non-​returners. One of their wholesome kamma of the sensual-sphere, accumulated in their previous existence as bhikkhus, caused them to be reborn in a deva realm as male gandhabbas. After attaining non-returnership their first jhāna-kamma of the fine-material-sphere became a strong and powerful weighty supplanting kamma which cut off the weak sense-sphere wholesome kamma’s result and made its own result arise, that is, made them reborn in the Brahma purohita realm. So their first jhāna wholesome kamma of the fine-material-sphere was a supplanting kamma as well as productive kamma in accordance with ‘The Method of Identity’. They had developed numerous first-​jhāna volitions, kammas, within two or three finger snaps or in a short time. Among them, one of the first jhāna kammas was supplanting kammas\ and another one productive kamma; and the others were without result, that is, became lapsed kamma.

Unwholesome Supplanting Kamma

In the same way, if an unwholesome kamma is a productive kamma, and made its own result arise, then another strong and powerful unwholesome supplanting kamma of the same case can cut off that weak unwholesome productive kamma’s result; and make its own result arise; and still other unwholesome consolidating kammas of the same case can make it long lasting. I shall relate the story of the Peta Nandaka in Vimāna Peta Vaññhu.

In his former existence in the human world, he was the general of King Piïgala in Suraññha. In that existence he firmly grasped and believed in the doctrine of annihilation, which denies the activity of the law of kamma and its result. In that existence he had accumulated many unwholesome kammas resulting from belief in that doctrine of annihilation during his whole life. Among those some were productive, some consolidating, some frustrating, and some supplanting kammas. One of those unwholesome productive kammas made him take rebirth in the peta world after death.

However, his daughter, Uttarā, was a stream-enterer. She offered alms-food to an Arahant who was going for almsround in the village and shared merit to her departed father. Nandaka was able to call out ‘Sādhu’. Due to the power of that wholesome kamma, which frustrated the painful result of the above-mentioned unwholesome productive kamma partially, he enjoyed the happiness of a deva in that peta world, but he could not escape from the peta world. However, after six months in the peta world, the aforementioned unwholesome powerful supplanting kamma cut off the weak unwholesome productive kamma’s result and made its own result arise, that is, that unwholesome supplanting kamma caused him to be reborn in Avãci hell. So you see that the strong and powerful unwholesome supplanting kamma also can cut off the weak unwholesome productive kamma’s result and make its own result arise, and then other unwholesome consolidating kammas and supplanting kammas make it endure. (Nandaka Peta Vaññhu 201-206)
The succession of kamma and its result in the aforementioned 12 classes of kamma is clear in its true nature only to the Buddha’s Knowledge of Kamma and Its Result, which is not shared by his disciples. But the succession of kamma and its result can be known in part by one practising insight.

With this knowledge of the law of kamma and its result in mind, let us begin to see how the Buddha answers the Brahmin student Subha’s 14 questions one by one.

‘Then, student, listen and attend closely to what I shall say.’

‘Yes, Sir,’ the Brahmin student Subha replied. The Blessed One said this’
Answer 1 (Short Lived)
(1)’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 kamma. Rebirth in one of the woeful states is always the result of unwholesome kamma. If the kamma of killing directly determines the mode of rebirth, it will produce rebirth in one of the state of deprivation. But if a wholesome kamma brings about a human rebirth, the kamma of killing will operate in a manner contrary to that of the rebirth-generative wholesome kamma by causing various adversities that may reach their peak in a premature death. Again despite his wholesome kamma, if a person who has committed the kamma of killing, that wholesome kamma cannot result in him being long-lived, instead he will be short-lived. The same principle holds for the subsequent cases in which unwholesome kamma comes to maturity in a human existence: in each case the unwholesome kamma counteracts the wholesome kamma responsible for the human rebirth by engendering a specific type of misfortune corresponding to its own distinctive quality.
I would like to relate a story in this case. Venerable Mahāmogallāna, in one of his previous lives, tried to kill his parents because of the agitating words of his wife. His parents were blind. She had no desire to serve them. So she told him many false stories about his parents. Because of this reason, one day he took his parents through a forest to another village by a bull cart. As they were going through a forest, they stopped somewhere, and he pretended to be a robber, and gave his parents many blows, but they did not die.

How many unwholesome kammas he had accumulated in this event? Numerous ones. If he struck his parents for five minutes he had already accumulated many, many billions of unwholesome kammas. His intention was to kill them. That was a grave, evil intention. But when he heard his parents’ words telling him, with full compassion, to run away and not to care about them, he was deeply moved by their love for him and stopped his cruel action. Thereupon his mind was overwhelmed by remorse. Here before striking, he had accumulated many unwholesome thoughts concerning how to kill them. And after striking them, whenever he remembered his evil actions his mind was overwhelmed by remorse and unhappiness, which were unwholesome kammas. When mature, each volition of these impulsions would produce severe results in future existences.

On the dissolution of his body, after death, the volition of a seventh unwholesome impulsion in one of unwholesome cognitive-processes determined the mode of rebirth in hell. The volition of the second to sixth unwholesome impulsions in those unwholesome cognitive-processes produced rebirths in hell again and again, and many sufferings in still later existences. In this way he suffered terribly in hell for millions of years. But on the other hand he had fulfilled the perfections (pāramãs) to become the second of the chief disciples of the Buddha Gotama. He had been accumulating such perfections since one incalculable and 100,000 aeons ago in time of the Buddha Anomadassã. These perfections were wholesome kammas. When a wholesome kamma brought about a human rebirth, the kamma of trying to murder his parents that is unwholesome, frustrating kamma, caused various adversities that might reach their peak in a premature death. By that unwholesome kamma, which is is supplanting kamma, he died by having his skull smashed into pieces for more than 200 lives. Thus when his pāramãs matured and he became the second of the chief disciples in our Buddha’s Dispensation, although he was an Arahant, he attained Parinibbāna with his head and bones broken into pieces because of that unwholesome kamma, which was a supplanting kamma.

His mind was purified through perfections, pāramãs, when he became an Arahant, but he suffered a lot through the results of previous bad kamma. So 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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’

Again please listen to the second answer: —

Answer 2 (Long-Lived)
‘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, the wholesome kamma of abstaining from killing may be directly responsible for either the heavenly rebirth or the longevity in a human existence. Furthermore, if a person not only abstains from killing but also accumulates wholesome kamma, such as offering gifts, cultivating samatha and vipassanā, based on the virtue of non-killing, that kamma is greatly beneficial and can also directly produce the longevity in human existence. The same principle applies in all the passages on the maturation of wholesome kamma.

In this case the Venerable Mahā Kassapa, Venerable ânanda, and Venerable Bākula are the good examples. Venerable Mahā Kassapa and Venerable ânanda took Parinibbāna, the remainderless cessation of five aggregates at the age of 120. The Venerable Bākula took Parinibbāna at the age 160.

Another example is the Venerable Pañca-sãla Samādāniya Thera. He had observed five precepts without breaking them for 100,000100.000 years in the Buddha Padumuttara’s dispensation. In our Buddha Gotama’s dispensation he attained Arahantship with the four discriminating knowledges or analytic insights. So we can say that he had practised samatha and vipassanā up to saïkhāråpekkha ñāõa, the insight knowledge of equanimity towards formations, in previous Buddha’s dispensations since the Buddha Padumuttara’s time. Although he endeavored for the purification of virtue, he not only did that but also developed strong, powerful concentration and insight knowledge. That is why his virtue was pure and impeccable. At the time of death, while reflecting on his impeccable virtue, he was full of joy and happiness. On the dissolution of the body, after death, he reappeared in the heavenly world. He roamed and wandered from one deva world to another and from a deva world to the human world, and back owing to his wholesome kamma. In every life he was handsome, beautiful and had a good personality, and his life was full of sensual pleasures and happiness. He was accomplished with higher knowledge too. In each lifetime, these three achievements always surpassed others.

Nowadays everyone is searching for these achievements. Since the purification of virtue which is supported by strong and powerful concentration and insight knowledge can give rise to these achievements in the round of rebirth, you should be inspired to put forth effort to practise these three trainings in this Buddha’s dispensation. In our Buddha’s dispensation he became an Arahant with the four types of analytical knowledge. This example shows that with the purification of mind beings are purified. (Apadāna 1.84-86)

The Story of âyuvaóóhana

A virtuous one’s respectful behaviour towards elders confers long life, beauty, joy and strength. (Dhammapada verse 109)

If a person is gentle and kindly, abides compassionate to all living beings, is in the habit of constantly honouring and respecting those who are developed and mature, their lives improve in four ways. Their life-span soon increases. Their complexion becomes clearer. Their good health and comfort will improve. Their vigour and stamina too will increase. Here the story of âyuaóóhanakumāra should be told.

Once, there were two hermits who lived together practising religious austerities for 48 years. Later, one of the two left the hermit life and got married. After a son was born, the family visited the old hermit and paid obeisance to him. To the parents the hermit said, ‘May you live long’, but he said nothing to the child. The parents were puzzled and asked the hermit the reason for his silence. The hermit told them that the child would live only seven more days and that he did not know how to prevent his death, but the Buddha might know how to do it.

So the parents took the child to the Buddha. When they paid homage to the Buddha, He also said, ‘May you live long’ to the parents only and not to the child. The Buddha also predicted the impending death of the child. To prevent his death, the parents were told to build a pavilion at the entrance to the house, and put the child on a couch in the pavilion to listen to the parittas (protective chants) chanted by bhikkhus. Then the Buddha sent eight or sixteen bhikkhus there to recite parittas for seven days. On the seventh day the Buddha himself came to that pavilion; hence the devas from all over the universe also came to listen to the Dhamma taught by the Buddha. At that time the evil spirit Avaruddhaka was at the entrance, waiting for a chance to take the child away. But as more powerful devas arrived at that place the evil spirit had to step back and make room for them so that he had to stay at the place 12 leagues away from the child. That whole night, the recitation of parittas continued, thus protecting the child. The next day, the child was taken up from the couch and made to pay respect 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 replied that he would live up to 120 years. So the child was named âyuvaóóhana.

The Dhammapada Commentary says,, ‘Suppose a person has performed a wholesome kamma which would cause him to be reborn in human world and live up to 50 years. However, when he was 25 years old in human world, there would arise the impediment to the span of life. But if he is also a person who is in the habit of constantly honouring and respecting those who are developed and mature, that is, those who have superiority through age and who are superior in terms of character, that is, virtue, concentration and wisdom. While honouring them and respecting them in this way he accumulates numerous wholesome kammas. Due to these wholesome kammas the impediment to the span of life would cease and he would live up to his full life span, 50 years.’ (Dhammapada Commentary 1.425)

In this story âyuvaóóhana had performed and undertaken the wholesome productive kamma which made him reborn in human world and long-lived. However, he might also have accumulated unwholesome supplanting kamma in one of his past existences. This supplanting kamma might cut off his weak wholesome productive kammas’ result, unless there were other wholesome consolidating kamma, that is, in the past as well as in the present existence, he was a person who was in the habit of constantly honouring and respecting the elders who had superiority through age and who were superior in terms of character. He had respectful behaviour towards the elders who were spiritually evolved in the past as well as in the present existence. He listened to the parittas recited by the Buddha and bhikkhus in this life. These were his wholesome consolidating kammas, which consolidate his weak wholesome productive kamma. Because of these reasons, his wholesome productive kamma and consolidating kamma together take responsibility for his longevity in human existence. So the Buddha says, ‘It is kamma that distinguishes beings as inferior and superior.’
Please listen to the third answer: —

Answer 3 (Sickliness)
‘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.’

I will quote an example to show how unwholesome kamma produced its result. In the time of our Buddha, one day, the Venerable Sāriputta was sitting in a valley at night under the moon light, entering one of the attainments. He had just shaved his head. So his head was shining under the moon light. Then Nanda, a demon, gave a blow to Sāriputta’s head with his hand out of mischief. The force of the blow was so strong that if he had struck a mountain it would have broken into pieces. However, being protected by that attainment, the Venerable Sāriputta felt only a slight touching sensation. Because of this unwholesome kamma rooted in anger, Nanda, the demon, on the dissolution of the body, after death, reappeared in the hell. So it is said through the defilements of the mind beings are defiled. Nanda was unable to control his mind so as not to injure the Venerable Sāriputta, and so he fell into hell. To prevent such a miserable result, you should try to control your mind so as not to commit any unwholesome kamma.

Another example is Påtigatta Thera. In time of the Buddha Kassapa, he was a bird-catcher, Sākuõika. When he caught many birds, he would not kill them immediately, but, while they were still alive, he broke their wings and legs so that they could neither fly away nor run away. Because of performing and undertaking such kamma for many thousands of years, on the dissolution of the body, after death, he reappeared in a state of deprivation, in hell. He suffered different types of torture there for many million years. But in our Buddha’s dispensation, he was born in the human world again owing to his previous wholesome kamma accumulated in the time of the Buddha Kassapa’s dispensation. At that time he donated a collection of alms to a bhikkhu. However, this wholesome kamma was very weak and was not strong enough to maintain his health and longevity because it was obstructed and destroyed by that previous kamma of injuring and killing so many beings. Later he was ordained as a bhikkhu. One day he became sick and boils were growing on his whole body. The boils grew bigger and bigger day by day. Pus was oozing out from them. Then his whole body was full of putrid liquid, repulsive and bad smelling. His fellow-monks, unable to look after him, abandoned him. When the Buddha discovered this, he cleaned Påtigatta with warm water with his own hand and changed his dirty robes. At this, a pleasant feeling aroused in him, and his mind became calmer and calmer. The Buddha expounded him a short discourse. While listening to the discourse he was able to contemplate the impermanent nature, suffering nature, and impersonal nature of formations. At the end of the discourse he became an Arahant. (Dhammapada commentary 1.202-205) He was free from all taints. So the Buddha urged the bhikkhus to reflect again and again thus:

‘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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’

Please listen to the fourth answer: —

Answer 4 (Longevity and health)
‘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.’

In this case the wholesome kamma of abstaining from injuring and killing beings may be directly responsible for either the heavenly rebirth or the health in a human existence. In addition, if that person accumulates other wholesome kammas, such as generosity, cultivating samatha and vipassanā meditation, then these wholesome kammas also will produce either the heavenly rebirth or the health and longevity in a human existence because of the purification of virtue.

If based on virtue, he cultivates four Sublime Abidings, loving-kindness (mettā), compassion (karuõā), sympathetic joy (mudita) and equanimity (upekkhā), up to the attainment of jhāna concentration or access concentration, then these wholesome kammas also will become the most powerful wholesome productive and consolidating kammas which will produce either the heavenly rebirth or the health and longevity in human existence. The reason is that: while he was performing and undertaking such kind of kamma he had the tendency to desire to see beings be free from danger, mental suffering, physical suffering; to be well and happy; and to be long-lived and so on. This type of attitude of mind has the potentiality to produce health and longevity in a human existence when those wholesome kammas mature. Therefore, if you want to be healthy and long-lived, then purify your virtue; stop injuring beings; and cultivate the four Sublime Abidings.

‘Ijjhati bhikkhave sãlavato cetopanidhi visuddhatta.’—’Bhikkhus, the wish of a virtuous one will succeed because of the purification of virtue.’ (A 3.71)
In this case, the Venerable Bākula’s story is a good example.

One incalculable and 100,000 aeons ago, before the time of Anomadassã Buddha, he was a Brahmin learned in dhamma. Later he renounced the wordly life to be a holy hermit for his welfare in future existences. He dwelled in a forest and practised samatha meditation. He was skilled in the eight attainments and five mundane psychic powers. He spent his valuable time enjoying jhāna happiness. One day he got the opportunity to listen to the Buddha Anomadassã’s Dhamma discourse and became his follower. He took refuge in the triple gem. When the Buddha suffered from stomach trouble, he offered medicine and cured him. This type of kamma is great and will produce full fruition. Just what Buddha had said in the Dakkhina Vibhaïga Sutta of Majjhima Nikāya:—

‘When a virtuous person offers a gift, righteously obtained, to a virtuous person with trusting heart placing faith that the fruit of kamma is great, that gift, I say, will come to full fruition.’ (M 3.300)
In this case the donor was a virtuous one. His virtue was supported by the eight attainments and five mundane psychic powers which had removed his hindrances for a long time. Furthermore, he also took refuge in the triple gem. His virtue was so purified that he would certainly succeed in his wish.

Again the receiver was the Buddha, the most virtuous one in all the world. The medicine, the gift, was righteously obtained from the forest. He had a trusting heart before, during and after donating. His mind was free from defilements. He did not expect any favour from the Buddha, but expected only wholesome pāramãs. He had enough faith that the fruit of kamma would be great, because he possessed psychic power of the divine eye, which knows the working of the law of kamma. Because of these reasons, his donation was so great that it would come to full fruition.

One day, when the Buddha was freed from illness and became comfortable, he went to the Buddha and wished thus: —

‘Venerable Sir, the Tathāgata became comfortable because of my medicine. Because of this kamma may any illness not appear in my body in every existence even for a few seconds.’

Because of this kamma and wish, in every existence, he never experienced any illness even for a few seconds. Therefore the Buddha said, ‘bhikkhus, the wish of a virtuous one would succeed because of the purification of virtue.’

While you are donating a gift to a person you should emulate these examples.

Bākula accumulated many perfections, pāramãs, in the dispensation of the Buddha Anomadassã for about 100,000 years. On the dissolution of the body, after death, he was reborn in the Brahmā world because of his jhāna kamma, which was weighty productive kamma. For incalculable aeons, sometimes he was reborn in the deva world, and sometimes in the human world. He never experienced any illness and woeful sufferings, in that whole time.

In the time of the Buddha Padumuttara he was a householder in the city of Hamsāvatã. He heard that the Buddha proclaimed a bhikkhu as a leading disciple among the healthy ones. He was inspired to accumulate many wholesome kammas, such as offering different types of gift to the Buddha and Saïgha, and wished for a similar honour in one of the future Buddhas’ dispensations. He received a definite prophecy from the Buddha Padumuttara to be a leading bhikkhu among those blessed with good health. He accumulated many wholesome kammas such as almsgiving, virtue, samatha and vipassanā up to the saïkhāråpekkhañāõa, the insight knowledge of equanimity towards formations, throughout the whole life for about 100,000 years.

Before the appearance of ãthe Buddha Vipassi, he was reborn in Bandhumatã city, where he became a hermit. Later he met with the Buddha and acknowledged him as teacher. He cured many bhikkhus who got sick because of the smell of poisonous flowers. He collected different types of medicine from the forest by his psychic power and offered it to the sick bhikkhus. Although he had enough faith in the Buddha, he could not give up his hermit’s life. But sometimes he went to the Buddha and listened to the Dhamma. He spent his life practising samatha and vipassanā as taught by the Buddha in his forest dwelling for about 100,000 years. In that life he had good intention, cetanā, to cure the sickness of bhikkhus. That cetanā was the powerful wholesome kamma which would cause him to be a healthy person in every existence. On the dissolution of the body, after death, he was reborn in the Brahma world because of his jhāna kamma. He was wandering and roaming sometimes in deva plane and sometimes in human plane for about 91 aeons. In the time of the Buddha Kassapa he renovated old medicaments. These wholesome kammas were directly responsible for his longevity and health.

Before the appearance of our Buddha Gotama, he was reborn in the family of a councilor of Kosambã, and while being bathed by his nurse in the waters of Yamunā he slipped in to the river, and was swallowed by a big fish. But he did not die. This preservation of Bākula’s life was due to the power of the sanctity of his last life; it was a case of psychic power diffused by knowledge, ñāõavipphāraiddhi. This psychic power diffused by knowledge appeared in him because of kamma accumulated in his previous lives. He received a definite prophecy to be a chief Arahant among healthy ones from the the Buddha Padumuttara, because the Buddha saw that he had accumulated and would accumulate enough pāramãs, perfections, to become such an Arahant. These perfections Arahantwere strong and powerful natural decisive supporting causes for the attainment of Arahantship. So the Venerable Bākula’s safe survival in the fish’s stomach in his last existence is called ‘success by intervention of knowledge’ because it was brought about by the influence of the Arahant-Path knowledge due to be obtained by him in that life. (Vs 2.7)
 A fisherman caught and sold that fish to the wife of a Benares councilor. When the fish was split open the child was discovered unhurt, and cherished by the councillor’s wife as her own son. On discovering his story, she asked permission of his parents to keep him. The king decided that the two families should share him, hence his name became Bākula, common to two families. After a prosperous life, at the age of 80, he got an opportunity to listen to the Dhamma of our Buddha, gained faith in the Dhamma and went forth from the household life into homelessness. For seven days he remained unenlightened, but on the eighth day he became an Arahant with the four types of analytical knowledge.

Later, the Buddha declared him to be foremost in good health. He lived to a very old age. He was one of the four who had great psychic power, mahābhiññā, in the time of the Buddha Gotama. The other three were the Venerable Sāriputta, Venerable Mahāmogallāna, and Bhadda Kaccānā (Yasodharā therã). At the age of 160, he took Parinibbāna, final cessation, as he sat on his pyre.

Venerable Bākula’s longevity and health were due to his kamma, accumulated in previous existences, based on purification of virtue.

Here I would like to discuss a little bit more about the activity of the law of kamma and its result. While Bākula was offering medicine to the Buddha Anomadassã his cetanā (volition) to see the Buddha becoming healthy was strong. Again, in the time of the ãBuddha vipassã while he was curing many bhikkhus who had fallen sick because of the smell of poisonous flowers. He also had a strong cetanā to cure the sickness of bhikkhus and had the intention to see bhikkhus becoming healthy. This type of attitude of mind to see the virtuous ones becoming healthy, which was wholesome kamma, had the potentiality to produce or to consolidate to being healthy in one’s future existences. Therefore, if you want to achieve either heavenly rebirth or the health and longevity in a human existence, you should emulate the example of Venerable Bākula. Exert purification of virtue. Offer medicines to virtuous ones wholeheartedly without expecting any reward from the receivers. Cultivate samatha and vipassanā successfully. While cultivating Samatha, emphasise the four Sublime Abidings. These are the means to achieve health and longevity.

So, as a conclusion, you should always remember this teaching of the Buddha:

‘Bhikkhus, the wish of virtuous one would succeed because of the purity of virtue.’ (A 3.71)
Please listen to the fifth answer: —

Answer 5 (Ugliness)
‘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.’

Pañcapāpã
Here I would like to relate the story of Pañcapāpã. She was a daughter of a poor man of Bārāõasã. Her hands, feet, mouth, eyes and nose were hideous, hence her name was Pañcapāpã, the one with five defects, but her touch was ecstatic
. The reason of all this was the kamma accumulated in her previous birth.

In one of her previous existences, she was a daughter of a poor man of Bārāõasã. A Paccekabuddha wanted a lump of clay to tidy his dwelling. So he went to Bārāõasã for alms round to get a lump of clay. He stood silently in front of her house. But on first sight, she looked angrily at him wondering why this bhikkhu wanted her to offer a lump of clay. Nevertheless she offered the clay to the Paccekabuddha. Her wholesome kamma was surrounded by anger. Although this kamma caused her to be reborn as a woman in human world, because of her anger she was so ugly that she became Pañcapāpã, one with the five defects. But her touch was ecstatic because she had offered a lump of clay with which to tidy the Paccekabuddha’s dwelling.

But her wholesome kamma also produced some good results through her ecstatic touch. One day she happened to touch Baka, king of Bārāõasã, he became infatuated with her. He visited her home in disguise and married her. Later, wishing to make her his chief consort, but fearing the mockery of others because of her ugliness, he devised a plan by which the citizens should become aware of her divine touch. Afterwards, owing to the jealousy of the other queens, she was cast adrift in a vessel and claimed by king Pavariya. Baka, hearing of this, wished to fight Pavariya, but they agreed to compromise, and from that time Pañcapāpã lived for a week at a time in the house of each king. (Jataka-com 5.475-479) So the Buddha taught in the Cåëakammavibaïga Sutta thus, ‘It is the kamma that distinguishes beings as inferior and superior.’ (Jataka-com 5.475-475)

Suppabuddha

Another example is Suppabuddha, a poor leper of Rājagaha. One day seated in the outer circle of people, he heard the Buddha preach and at the end of discourse, became a stream​enterer (Sotāpanna). Why did such a person become a leper? The reason of all this was the kamma accumulated in one of his previous births.

In a previous birth, Suppabuddha was the son of a treasurer, a wealthy merchant in Rājagaha. One day, while he was going to the pleasure garden he saw the Pacceka Buddha Tagarasikhã. he insulted the Pacceka Buddha by calling him a ‘leper’ (kuññhi) because he was wearing a patched robe, and by spitting on him. He had accumulated numerous unwholesome kammas on account of his pride at being the son of a treasurer, of which some were productive kammas and some frustrating kammas. On the dissolution of the body after death his unwholesome productive kamma made him take rebirth in hell where he suffered terribly for many millions of years. In the time of our Buddha one of his past wholesome productive kamma caused him to be reborn in the human world, but that aforementioned frustrating kamma frustrated and obstructed the pleasure of the wholesome productive kamma and made him become a poor leper in Rājagaha.

So you should always keep in your mind the word of the Buddha mentioned in the Kokālika Sutta of the Samyutta Nikāya which runs thus:

‘When a person has taken birth an axe is born inside his mouth with which the fool cuts himself by uttering defamatory speech.’ (S 1.154)
Soon after becoming a Sotāpanna. Suppabuddha visited the Buddha; worshiped Him and took refuge in the Triple Gem. When he was on his way to the city, he was gored to death by a cow, the same cow which killed also Pukkusāti, Bahiya Dāruciriya and Tambadāñhika.

The cow was a yakkhinã, a female demon under the guise of a cow who had once been a courtesan. These four men had then been sons of wealthy merchants, who, having taken her one day to a pleasure garden, took their pleasure with her. In the evening they killed her and took the jewels and money back which they themselves had given her. At the moment of her death she had vowed vengeance on them. actually she had killed them over and over in 100 existences. Again, Suppabuddha had already performed numerous unwholesome kammas of which some were productive, some consolidating, some frustrating and some supplanting kammas. The supplanting kammas were the kammas to be experienced in some subsequent existence (aparāpariya-vedaniya-kammas). One of those supplanting kammas cut off the result of his wholesome productive kamma, but it could not make its own result arise because his Sotāpatti Path knowledge completely destroyed all unwholesome kammas which would cause him to be reborn in woeful states. However, it gave a chance to an another wholesome productive kamma which made him reborn in Tāvatiõsa Deva world after death. (Udāna 134-137)
Again please listen to the sixth answer:—
Answer 6 (Being 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 Venerable Subhåti

In this case I would like to relate the story of the Venerable Subhåti.

In the time of the Buddha Padumuttara he belonged to a rich family and was called Nanda. Later he had gone forth from household life into homelessness and lived the hermit’s life, at the head of 44,000 hermits. They dwelt in a forest near a big mountain. They practised samatha meditation and all of them became expert in the eight jhāna attainments and the five mundane supernormal powers.

One day the Buddha and 100,000 Arahants visited their hermitage from the sky. The hermits became so happy that they collected flowers and made flower-seats with their supernormal power within a few minutes. The Buddha and the Arahants entered nirodhasamāpatti, an attainment of temporary cessation of mentality and mind-produced materiality for a predetermined period of time, on these flower-seats for seven days. Nanda was standing behind the Buddha holding a canopy of flowers over the Buddha for seven days. My audience, please see how great his perseverance was while accumulating wholesome kammas! Within seven days he did not move. He did not lie down. He did not take any food. He did not go to the toilet. His mind was well concentrated, because, at that time, he was expert in the eight attainments and the five mundane supernormal powers. With concentrated mind he was standing behind the Buddha holding a canopy of flowers that covered over the Buddha for seven days. You can imagine how many wholesome kammas arose. Even within a finger snap many millions of wholesome mind-door cognitive-processes arise and pass away. There were incalculable wholesome kammas arising in the mental processes of Nanda for seven days. They were sensual-plane wholesome kamma. In each of those cognitive-processes the middle five impulsions are more powerful and kammas to be experienced in some subsequent existence (aparāpariya-vedaniya-kammas). They had potentiality to produce a very sublime result in the sensual plane for a very long time in lives after the immediate future life. As for his immediate future life, his jhāna-kamma, the exalted kamma, would produce its result and cause him to be reborn in the brahmā world, since it is weighty kamma.

When the Buddha and the other Arahants emerged from this attainment it was the most auspicious time to make offerings to them. The hermits offered the Buddha and the Saïgha a gift of fruit and flowers, righteously obtained from the forest. The Buddha asked one of his bhikkhus, proficient in mettā-jhāna (absorption through loving-kindness), and in receiving gifts to preach the Dhamma about rejoicing along with merit (anumodana).

At the end of the sermon all the other hermits became Arahants, but Nanda’s attention was fixed on the majesty of the preaching bhikkhu. Therefore he did not reach any noble attainment, magga or phala. Later, discovering the qualities in which the preacher had attained eminence, Nanda resolved that he too would reach similar eminence.

At that time Nanda’s virtue was purified and shining like a pearl, and it was surrounded by the eight attainments and supernormal powers. The gift was righteously obtained. He had a trusting heart in the Buddha, Dhamma and Saïgha before, while and after donating. His mind was clear and taintless; his mind was free from lust, anger and conceit because his jhāna suppressed these defilements. He did not expect any reward from the Buddha and the Sangha. He had great faith believing that the fruit of kamma was great because he clearly understood the law of kamma with his supernormal power of the divine eye. The receivers were unsurpassed field of merits and the offerings were made to them at the most auspicious time. So his wish would certainly come true because of the purity of both the donor and the receiver. After resolving for that similar eminence, he received a definite prophecy from the the Buddha Padumuttara that he would become a bhikkhu proficient in mettā jhāna and eminent in receiving gifts in time of the Buddha Gotama’s Dispensation.

Although he could not change his hermit’s life, very often he went to the Buddha Padumuttara and listened to the Dhamma. He practised samatha meditation and vipassanā meditation according to the Buddha’s instruction. he especially emphasised the mettā jhānas, and based on mettā jhānas he practised vipassanā up to saïkhāråpekkhañāõa, the insight knowledge of equanimity towards formations.

In this case I will explain a little more concerning dependent origination. He wished to become a bhikkhu, proficient in mettā jhāna, and eminent in receiving gifts, after offering a gift of fruit and flowers to the Buddha and the Saïgha who had just emerged from the nirodhasamāpatti, an attainment of temporary cessation of mentality and mind-produced materiality. According to the Buddha’s teaching, our body and mind are composed of only ultimate materiality and mentality. If we know them as ultimate materiality and mentality, it is correct. This is insight knowledge, Right View, sammādiññhi. But if we see them as a man, woman, bhikkhu or bhikkhunã, this is wrong, this is called ignorance or delusion. So, in his case, his view of a bhikkhu proficient in mettā jhāna, and eminent in receiving gifts is ignorance or delusion. Depending on the ignorance, he wished to become a bhikkhu, proficient in mettā jhāna, and eminent in receiving gifts; this is craving. He clung to the bhikkhu’s life; this is clinging. Actually, in this case, the repeated craving is called clinging, which is holding fast to that bhikkhus’s life. Ignorance, craving and clinging are called the round of defilements (kilesavañña), the defilements that produce the round of rebirths.

Depending on the ignorance, craving and clinging he accumulated the wholesome kammas by offering a gift of fruit and flowers to the Buddha and Saïgha, who are the unsurpassed field of merit. These wholesome kammas are called volitional formations, saïkhāra. They were impermanent because as soon as they arose they passed away. But they left behind the force of kamma in his mentality-materiality process. In the kammapaccaya section of the Paññhāna, the force of kamma is called kamma. These volitional formations (saïkhāra) and kamma are called the round of kamma (kammavañña), the kamma that produces the round of rebirths.

Altogether there were five past causes, ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhāra), and kamma. The same principle applies to all the passages on the maturation of kamma.

But his kamma was supported by strong and powerful mettā jhāna. Why did his mettā jhāna become strong and powerful? Because he had emphasised the development of mettā jhāna. This was one of the reasons. Based on mettā jhāna he practised vipassanā, insight knowledge. Supported by mettā jhāna his vipassanā insight knowledge became clear, deep, profound, strong and powerful. Because of his vipassanā insight knowledge his mettā jhāna also become firm, strong and powerful. According to the Paññhāna, this is a strong and powerful decisive supporting cause (upanissaya paccaya). Why? He entered mettā jhāna. Emerging from it, he immediately contemplated its jhāna dhammas as impermanent (anicca), suffering (dukkha) or non-self (anattā). Then he entered mettā jhāna again. Emerging from it, he contemplated its jhāna dhammas as impermanent, suffering, or non-self … He repeated these same procedures again and again. Because of this kind of repeated practice, both his mettā jhāna and vipassanā became firm, strong and powerful. 
Again this mettā jhāna is the direct opposite of anger. That was the reason why his mind was usually free from anger. He suppressed the anger for a long time by practising samatha meditation and vipassanā meditation. Furthermore, he was expert in supernormal powers, which also helped to suppress the defilements including anger. In the same way his vipassanā insight knowledge also could suppress not only anger but also other defilements. So his mind was purified. Because of purity his wish would certainly succeed. In that existence he practised samatha and vipassanā meditation for about 100,000 years. His will power became very strong. Every wish was possible to come true for him because of this will power, which is kamma.

In the time of our Buddha, he was the son of Sumana, a rich man, and the younger brother of Anāthapiõóika. Because of his handsome, beautiful, and good personality, he was called Subhåti, i.e. one of good appearance. This was the result of his previous wholesome kamma which was not surrounded by anger and other defilements.

On the day of dedication of Jetavana monastery he paid attention to the Buddha’s dhamma talk respectfully and gained confidence in the Dhamma. He was the son of a faithful disciple of the Buddha, and had gone forth from a believer’s home to homelessness. After his ordination, he mastered the two categories of Vinaya rules. And after obtaining a subject of meditation from the Buddha, he lived alone in the forest. There he developed insight, and attained Arahantship on the basis of mettā jhāna. Teaching the Dhamma without distinction or limitation, he was declared the chief of those bhikkhus who lived remote and in peace (araõavihāri), and of those who were worthy of gifts (dakkhiõeyya). His strong and powerful mettā jhāna had enabled him to live in peace and remote from defilements for a long time.

It is said that when he went for alms into the village, he would develop mettā jhāna at each door, hence every gift made to him was of the highest merit. In the course of his travels he came to Rājagaha, and king Bimbisāra promised to build him a dwelling place. But the king forgot his promise, and the Venerable Subhåti meditated in the open air. There was no rain, and discovering the cause, the king had a leaf hut built quickly for him. As soon as Venerable Subhåti entered the hut and seated himself on the bed of hay, rain began to fall. His mind was so purified with mettā jhāna and supramundane knowledge that even devas helped to protect him from being wetted by the rain. So you see, by the purification of the mind beings were purified.

The Venerable Mahā-Kaccāna

I would also like to relate the story of Venerable Mahā-Kaccāna. He was one of the most eminent disciples of the Buddha, considered chief among expounders in full of the brief saying of the Buddha. He was born at Ujjenã in the family of the chaplain of King Caõóapajjota. He was called Kaccāna both because of his golden colour and because Kaccāna was the name of his gotta, lineage or ancestry.

Why was his complexion golden? Why did he become one of the most eminent disciples of the Buddha, considered chief among expounders in full of the brief saying of the Buddha? His accumulated kammas made him achieve these distinctions.

He was brought up in a family of very rich householders during the lifetime of the Buddha Padumuttara. One day he went to the monastery and stood at the edge of the audience listening to a sermon taught by the Buddha. Seeing the Buddha conferring the chief title on a bhikkhu, also named Kaccāna, among those who were good at elaborately and analytically preaching the Dhamma which had been spoken of in brief by the Buddha. Then it occurred to him this, ‘This bhikkhu is supreme indeed! He was praised by the Buddha as the chief of those who elaborate and teach in detail what is briefly taught by the Buddha. I too should become a bhikkhu who wins such a distinction as that bhikkhu’s, in the dispensation of a future Buddha.’ So thinking, he invited the Buddha and the Sangha, 100,000 in number, and performed a grand donation for seven days. At the end of his grand donation, on the seventh day he prostrated at the feet of the Buddha and said:

‘Bhante, as a result of this seven day long Maha-dāna, grand donation, I do not wish for any other bliss. In fact I wish to secure the post of chief title holder like this bhikkhu who won the title seven days ago as the best of those who elaborate and analytically preach what has been briefly spoken by the Buddha.’ (A-com 1.161)

There is also another account of Maha-Kaccāna in the Apādāna (1-93) in which it is said that in the time of the Buddha Padumuttara he built a cetiya named Paduma in the shape of a lotus, made a supreme seat inside it, and covered it with gold. And he offered a canopy made of gold and different types of jewels and a fan made of the hair of the tail of camarã-horse.

He also accumulated many other wholesome dhammas, such as, mastery of scriptures, hearing, questioning, prior effort in that Buddha’s dispensation during those 100,000 years as far as he could. Mastery of scriptures is the mastery of the Buddha’s word. Hearing is learning the Dhamma carefully and attentively. Questioning is the discussion of knotty passages in the texts, commentaries and so on. Prior effort is devotion to insight up to the knowledge of equanimity towards formations.

Donation of Gold Bricks

In the time of the Buddha Kassapa ha was a householder of Bārāõasã. When the Buddha entered āParinibbāna, he went to the site where a splendid cetiya was being built. There he donated bricks of gold worth 100,000 coins. The cetiya was being built over the Buddha’s remains which was like a solid golden stone. After offering the golden bricks in honour of the Buddha he made a vow that in future births the colour of his body should be of a golden colour. (A-com 1.161)

His wholesome kammas were not surrounded by anger and some other defilements; hence they were purified. Among those wholesome kammas, some were productive kammas, some consolidating kammas. Again some were the kammas to be experienced in some subsequent existences and they matured to produce their result in the time of our Buddha. Now you can see the activity of the law of kamma clearly thus:

The above-mentioned wholesome productive kamma made him take rebirth in the human world in his last existence. It produced the five resultant aggregates at the rebirth-linking moment as well as in the course of existence. The aforementioned wholesome consolidating kammas also consolidated his longevity, health, happiness and golden colour. Because of performing and undertaking such wholesome kammas he was handsome, beautiful and the colour of his body was also golden colour in accordance his prior wish, that is, wholesome kammas produced their own results, the five resultant aggregates, depending on his previous ignorance, craving and clinging.

Likewise his wholesome kammas or perfections (pāramãs) accumulated in previous Buddhas’ dispensations as well as in our Buddha’s dispensation matured and made him win the eminence that he resolved in the time of the Buddha Padumuttara. When he met with our Buddha, the Buddha gave him a sermon. At the end of the sermon he attained Arahantship together with the four types of Analytical Knowledge.

At a later time, while staying at Jetavana, Jeta’ Grove, Anāthapiõóika’s Park, on the occasion of bestowing chief titles on bhikkhus, the Buddha declared him as follows in connection with the four Discourses: (1) the Madhupiõóika Sutta, (2) Kaccāna-peyyāla, (3) the Parāyana Vagga and (4) according to the commentary to Majjima Nikaya (M 4.173) Mahakaccāna-bhaddekaratta Sutta:

‘Bhikkhus, among my disciples who are able to analyse and elaborate what has been taught briefly by the Buddha, the Bhikkhu Kaccāna is the foremost.’ (A 1.24, A-com 1.​160-164)

Do you want to be handsome and beautiful? Do you want to gain a golden coloured body? If it is so, then you must try to be a man or woman who is not of an angry and irritable character; even when criticised a lot, you must not be offended, do not become angry, hostile, resentful, and do not display anger, hate and bitterness. Based on virtue, cultivate samatha and vipassanā; especially iseemphasise development of the four sublime abidings to suppress such type of defilements. Such type of wholesome dhammas are the means instructed by the Buddha to become handsome or beautiful. But if you want to achieve a golden-coloured body and a perfectly pure mind, that is, to attain Arahantship, then emulate the examples of the Venerable Subhåti and Venerable Maha-Kaccāna. However, you should not forget that all formations are impermanent; all are anicca, dukkha, and anattā, whether they are beautiful or ugly, lovable or hateful.

‘Heedfulness is the Path leading to the deathlessness, Nibbāna. Heedless is the Path to death. Those who are heedful do not die. Heedless ones are like the dead.’ (Dhammapada, verse 21)

Again please pay attention to the seventh answer:—
Answer 7 (Uninfluential)
‘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. Among those men and women who are overwhelmed by envy and jealousy, there is no righteous conduct guided by the Dhamma.
In this case I would like to explain the story of Losaka Tissa Thera. In the time of the Buddha Kassapa, he was a bhikkhu in the dispensation of the Buddha. He was supported by a rich man of the district. One day an Arahant came into the monastery belonging to this rich man, . The rich man, the donor of the monastery, liking his appearance, asked him to stay in the monastery, promising to look after him. The Arahant agreed, but the incumbent of the monastery grew jealous and envious. So he told their patron that the bhikkhu (the Arahant) was lazy and good for nothing. Some food, sent by the patron for the Arahant, he threw into the ash of the fire. This was his unwholesome kamma produced by jealousy and envy. The Arahant, reading his thoughts, left and went elsewhere. He saw the Arahant flying in the sky with his supernormal power. At that time he was seized with remorse. 500500Although he, as a bhikkhu, accumulated many wholesome dhammas for about 20,000 years, his wholesome kammas were of no avail to produce their own result first, because, in time of death, his mind was overwhelmed with grief and remose due to the power of the aforementioned unwholesome kamma which became the death​-threshold kamma. Again that death-threshold kamma became an unwholesome productive kamma which caused him to be reborn in hell after death. Many unwholesome consolidating kammas of the same case consolidated, in turn, the painful sufferings that had already arisen and made them last. Other unwholesome kammas to be experienced in subsequent existences (aparāpariya-vedaniya-kammas) of the same case also matured and were ready to produce their own results successively dependent on the failure of destiny (gativipatti). See the activity of the law of kamma: when he escaped from hell, in 500 successive births, he became a demon (yakkha), with never enough food to eat; during succeeding 500 births he was a dog and suffered the same effects; in every existence he suffered many unpleasant results and never got enough food to eat.

However, his wholesome kammas accumulated in the time of the Buddha Kassapa got a chance to produce their own result in his last existence, and became productive kammas which made him take rebirth in the human world. But the unwholesome frustrating kamma of the aforementioned case frustrated and obstructed the pleasure that already arisen and did not allow it to last. How did it work?
In the time of our Buddha, he was the son of a fisherman of Kosala and was named Losaka. One thousand families lived in his village. In the day of his conception they all had to starve and suffered various misfortunes on account of Losaka’s family. Therefore they drove them out. As soon as Losaka could walk, his mother put a potsherd into his hand and sent him to beg. He wandered about uncared for, picking up lumps of rice like a crow. One day when he was seven years old, the Venerable Sāriputta saw him and, feeling pity for him, ordained him. But he was always unlucky; wherever he went for alms, he received but a little and never had a proper meal. In due course he became an Arahant. Why? He had fulfilled enough perfections, pāramãs, to attain Arahantship for nearly 20,000 years in the time of the Buddha Kassapa’s dispensation. Although now he became an Arahant he never received enough food. When the donors offered the food into his bowl, it disappeared immediately, because he had thrown some food, sent by the patron for the Arahant into the embers and he had envied, resented and begrudged the gains, honour, respect, reverence, salutations and veneration received by another.

When the time came for him to take Parinibbāna, the Venerable Sāriputta determined that he should have a proper meal. He went with Losaka to Sāvatthi for alms, but no one would even notice them. He then took Losaka back to the monastery, having collected food himself, sent it to Losaka, but the messengers, entrusted with it, ate it all themselves. It was afternoon when the Venerable Sāriputta discovered this; he therefore went to the king’s palace and, having obtained a bowl filled with catumadhura, which was prepared with honey, oil, butter and sugar, took it to Losaka. He asked Losaka to eat out of the bowl as he held it, in case the food should disappear. That night the Venerable Losaka Tissa attained Parinibbāna, the final cessation. In every existence he was uninfluential due to the power of those unwholesome productive, consolidating and frustrating kammas, but finally he attained Arahantship because of the maturity of past and present pāramãs, that is, the maturity of samatha and vipasssanā wholesome dhammas, and as a consequence, soon after the attainment of Arahantship he took parinibbāna with which all mental and physical sufferings ceased without remainder there will be no more rebirth again. A shrine was erected over his ashes. So the Buddha says in the Gaddulabaddha Sutta thus: —

‘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 the defilements of the mind beings are defiled; with the purification of the mind beings are purified.’

Again please pay attention to the eighth answer: —

Answer 8 (Influential)

‘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

I would like to explain with an example. In this case the Venerable Uruvela Kassapa is a good example.

In the time of the Buddha Padumuttara he was a householder. One day he saw that the Buddha declared a bhikkhu, Sãhaghosa, to be the best of bhikkhu disciples with a large followings. He was very happy and wished for himself to be so honoured in a future Buddha’s dispensation. He accumulated many wholesome kammas towards this end.

In this case he did not envy, resent and begrudge the gains, honour, respect, reverence, salutations, and veneration received by the bhikkhu, Sãhaghosa, instead he had appreciative joy. His whole body was filled with joy and happiness. This attitude of mind was beneficial for him. This mind made him reach higher and higher stages of existence.

Applying the principle of dependent origination, if he knew that the bhikkhu was composed of ultimate materiality and mentality, this is correct, Right View, sammādiññhi. As an ultimate reality, there are only ultimate materiality and mentality. There is no bhikkhu or bhikkhunã. If he perceived a bhikkhu with large followings, this was his ignorance. Depending on ignorance he wished for himself to be honoured in a future Buddha’s dispensation; this is craving, attachment to the existence. He clung to that bhikkhu’s life; this was his clinging. Actually repeated craving is called clinging in this case. He had repeated attachment to that bhikkhu’s life. He accumulated many wholesome kammas towards that end; these were his volitional formations. He observed the precepts and purified his virtue. He offered a gift of alms and different types of requisites to the Buddha and the Sangha. He learned the Dhamma carefully and attentively to attain mastery of scriptures. He discussed the knotty passages and explanatory passages in the texts, commentaries and so on. He practised samatha and vipassanā meditation up to saïkhāråpekkhañāõa, the insight knowledge of equanimity towards formations. But these wholesome kammas were impermanent. As soon as they arose they passed away. However, they left behind the force of kamma in his mentality-materiality process. Altogether there were five past causes, ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhāra), and kamma. Among those wholesome kammas, some were productive kammas, some consolidating, some frustrating kammas, and many of them were kammas to be experienced in subsequent existences which had a powerful effect causing him to be influential in subsequent existences.

Later, he was born as ’the younger stepbrother of the Buddha Phussa, his father being Mahinda. He had two other brothers. The three quelled a frontier disturbance. as a reward, they obtained the right to entertain the Buddha and 100,000 bhikkhus for three months. They appointed three of their ministers to make all the arrangements for the Buddha and the Saïgha who were an unsurpassed field of merit. They themselves observed the ten precepts, stayed near the Buddha, listened to the dhamma taught by the Buddha, and practised samatha and vipassanā meditation whenever they got opportunities to do so. In the time of our Buddha, the three ministers so appointed were King Bimbisāra, the householder Visākha, and the Venerable Raññhapāla.

Having so journeyed among gods and men, the three brothers, in their last birth, were born in a Brahmin family, the name of which was Kassapa. They had learnt the three Vedas and had left the household life. They lived the hermit life.

Uruvela Kassapa was one of the three brothers, the Tebhatika Jatilas, living at Uruvela. He lived on the banks of the Nerañjara with 500 disciples. Further down the river lived his brother, Nadã Kassapa with 300 disciples and Gayā Kassapa with 200.

after his first rainy season retreat at Isipatana, the Buddha visited Uruvela Kassapa and took lodging for the night where the sacred fire was kept, in spite of Kassapa’s warning that the spot was inhabited by a fierce nāga. with his supernormal powers, the Buddha overcame first this nāga and then another, both of whom spewed fire and smoke. Kassapa being pleased with this exhibition of supernormal power, undertook to provide the Buddha with his daily food. Meanwhile the Buddha stayed in a grove nearby for three months and displayed supernormal power many times, waiting for the time when Kassapa should be ready for conversation. Finally the Buddha decided to startle him by declaring that Kassapa was neither an Arahant, nor knew the way to Arahantship. Thereupon Kassapa realised his mistake and reverently asked for ordination. The Buddha asked him to inform his disciples of his decision to and let them have their own choice. They all cut off their hair and threw it with their sacrificial utensils into the Nerañjarā river and were ordained. Nadã Kassapa and Gayā Kassapa came to inquire what happened, and they, too were ordained with their pupils. At Gayāsãsa the Buddha taught them the fire discouse, the âditta-pariyāya Sutta of the Saëāyatana Saüyutta (S 2.251-252), and they all attained Arahantship.

From Gayāsãsa the Buddha went to Rajagaha with the Kassapas and their pupils. And in the presence of King Bimbisāra and the assembled populace, Uruvela Kassapa declared his allegiance to the Buddha.

Uruvela Kassapa was so called partly to distinguish him from other Kassapas, and partly because he was ordained at Uruvela. At first he had 1,000 followers and after he was ordained by the Buddha all his followers stayed with him, and each of them ordained a great number of others, so that their company became even larger.

The Venerable Belaññhasãsa, the preceptor of the Venerable ânanda, was a disciple of Venerable Uruvela Kassapa and joined his teacher when the latter was converted.

Later in the assembly of bhikkhus, the Venerable Uruvela Kassapa was declared to be the chief of those bhikkhus who had large followings. So the Buddha said, ‘It is kamma that distinguishes beings as inferior and superior.’ So if you want to be influential, then you must follow the way that leads to being influential, namely, you must not be envious, you must not envy, resent, and begrudge the gains, honour, respect, reverence salutations and veneration received by others. This is the instruction of the Buddha, that you should obey respectfully.

Again let us see the ninth answer.

Answer 9 (Poverty)
‘Here student, some man or woman does not give food, drink, clothing, carriages, garlands, scents, ointments, beds, dwellings and lamps to recluses or Brahmins (samaõas or brahmaõas). 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 (samaõas or brahmaõas)’

In this case, because of stinginess, one does not give any offerings although one might have a lot of wealth, which could be offered. Because of this stinginess, one is reborn in one of the four woeful states, or as a poor human.

I want to relate the story of the Brahmin Todeyya who was the father of Subha. He was a Mahāsāla Brahmin, mentioned in a list of eminent Brahmins gathered together at Icchānankala and Manasākata. His permanent residence was at Tudigama: hence his name was Todeyya. He was the chaplain to king Pasenadi Kosala and, though exceedingly rich, he was a great miser. Although the Buddha and the Saïgha were at Sāvatthi, he never offered anything. He always admonished his son, Subha, not to give anything to anyone and to collect his property like a honey bee which collects its honey drop by drop, or like a termite that collects soil little by little to make a termite hill. Because of his stinginess, extreme attachment to his property (ādhana-lobha) after death, he was reborn in his own house as a dog of whom Subha was very fond.

When the Buddha visited Subha, the dog barked, and the Buddha chided it, addressing it by the name of Todeyya. Subha was greatly offended, but the Buddha proved the identity of the dog by getting him to show Subha where his father had buried some of his treasure. At the end of that life the dog was reborn in hell. One of the unwholesome kammas became a productive kamma which caused him to be reborn as a dog. Another supplanting kamma of those unwholesome kammas cut off that productive kamma’s result and made its own result arise, that is, caused his rebirth in hell. If you do not want to feel this kind of suffering, then try to remove this stinginess by practising samatha and vipassanā.

Please also remember the story of Losaka Tissa. Although he escaped from the hell, wherever he was reborn 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. So you see it is through defilements of the mind beings are defiled.

Again please listen to the tenth answer.

Answer 10 (Wealthy)

‘Here, student, some man or woman gives food or drink, clothing, carriages, garlands, scents, unguents, beds, dwellings and lamps to recluses and Brahmins, samaõas and brahmaõas. 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 wealthy. 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, samaõas and brahmaõas.

In this case, a good example is the Venerable Sãvalã Thera. In the time of the Buddha Padumuttara, he made the resolve to be pre-eminent among recipients of gifts, like the Venerable Sudassana, disciple of the Buddha Padumuttara. To this end he gave alms for seven days to the Buddha and the Saïgha of 100,000 bhikkhus. The fruit of this kamma was very great indeed. Why?

At that time, the human lifespan was 100,000 years, and the majority of people kept the five precepts and had developed their purification of virtue. He understood that the wish of a virtuous one would bring success because of its purity. He learned the scriptures; listened to the Dhamma carefully and attentively; and discussed the knotty passages and explanatory passages in the texts, commentaries, and so on. He practised samatha and vipassanā meditation up to saïkhāråpekkhāñāõa, the insight knowledge of equanimity towards formations. This is the natural way to practise for one who will attain Arahantship with the four types of analytical knowledge. So his donation was surrounded by virtue, concentration and insight knowledge. Furthermore, the recipients of his gifts were the Buddha and the Saïgha, which are the unsurpassed field of merit. The gifts were also righteously obtained. He had a faithful heart before donating, while donating and after donating. Because he had previously understood dependent origination while practising vipassanā meditation, he had faith that the fruit of this kamma would be great. His mind was clear and taintless, and did not expect any reward from the Buddha.

Because of these reasons, his donations were so virtuous that his wish would certainly succeed. Indeed the Buddha Padumuttara uttered a definite prophecy that he would be pre-eminent among bhikkhus receiving gifts in the time of the Buddha Gotama.

In the time of Vipassã Buddha he was a householder near Bandhumati. The people gave alms to the Buddha and the Saïgha in competition with the king, and when they were in need of honey, curds and sugar, Sãvalã gave enough of these for 60,000 bhikkhus and prayed ‘Bhante, as a result of this wholesome kamma, may I truly become throughout the round of rebirths (samsāra) a great recipient of gifts, possessing retinue and fame.’

In the time of the Buddha Atthadassã, he was a king named Varuõa, and when the Buddha entered Mahā-Parinibbāna, the final cessation, he made great offerings to the Bodhi tree, and later died under it. He was then born in the Nimmānarati deva world. 30 four times he was a king amongst men with the name of Subāhu. According to the Apadāna account, his father in his last birth was Licchavi Mahāli. His mother was Suppavāsā, the daughter of the king of Koliya. So he was indeed born to a very rich family due to one kind of productive wholesome kamma, the kamma to be experienced in some subsequent existence (aparāpariyavedaniya kamma). But another unwholesome frustrating kamma frustrated that productive kamma’s result in this way.

For seven years and seven months he lay in his mother Supavasa’s womb, and for seven days she was in labor, unable to bring forth her child. Thinking she would die, she said to her husband, ‘Before I die I wish to make a gift’ and she sent him to the Buddha with a gift. The Buddha accepted the gift, and pronounced a blessing for her. On account of this she immediately gave birth to her son. When her husband returned, she asked him to show hospitality to the Buddha and the Saïgha for seven days.

From the time of his birth Sãvalã was highly gifted because of his wholesome consolidating kamma, the kamma to be experienced in some subsequent existence. The Venerable Sāriputta talked with him on the day of his birth and with his mother’s permission, ordained him. Sãvalã became a sotāpanna in the treasure hall, when his first lock of hair was cut, and a sakadāgāmã with the second. After his ordination, he left home that day and lived in a secluded hut. Reflecting on the suffering of the delays of his birth, he practised vipassanā and gained further insight and became an Arahant with the four types of analytical knowledge. This was because he had accumulated enough pāramãs and had practised samatha–vipassanā meditation up to the knowledge of equanimity towards formations āin previous Buddha’s dispensations.

So what were the reasons for the delays in the Venerable Sãvalã’s birth?

Once the Bodhisatta was king of Bārāõasã. The king of Kosala waged war on him, slew him and made off with his queen to make her his own wife. The king’s son escaped through a sewer, and later came back with a great army to give battle. His mother, hearing of his plans, suggested that he should blockade the city instead. He did this, and on the seventh day the king of Kosala was captured and his head brought to the prince.

It was this prince who became Sãvalã in the time of our Buddha. The blockade was the reason for his remaining seven years in his mother’s womb, and for her being in labor for seven days. His mother in that previous life was Suppavāsā, the daughter of the king of Koliya.

This story was related by the Buddha to explain to the bhikkhus the reason for Suppavāsā’s long pregnancy. On account of this, 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 the defilements of the mind, beings are defiled. With the purification of the mind, beings are purified.’

Later in the assembly of bhikkhus, the Venerable Sãvalã was declared by the Buddha to be pre-eminent among recipients of gifts. It is said that when the Buddha visited Khadiravaniya-Revata, the youngest brother of the Venerable Sāriputta, he took the Venerable Sãvalã with him because the road was difficult and provisions scarce.

Another time, Sãvalã went to the Himalayas with 500 other bhikkhus to test his luck. The gods provided them in abundance. On Gandhamadana, a deva called Nagadatta entertained them for seven days with milk rice. This was the result of his previous kamma of generosity which was the wholesome consolidating kamma to be experienced in some subsequent existence.

Now I would like to discuss the 11th answer.

Answer 11 (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.’

With respect to this, please listen to the story of Suppabuddha first:

He was a sakyan prince, son of Añjana and Yasodharā. He had a brother Daõóapāõi, and two sisters, Mahā-Māyā and Pajāpatã-Gotamã, the mother and the foster mother of our Buddha. He married Amitā and had two children, Bhaddakaccāna-Yasodharā and Devadatta. Bhaddakaccāna-Yasodharā married Prince Siddhattha. Thus he was the father-in-law of the Buddha. It is said that he was offended with the Buddha for deserting his daughter and for being hostile to Devadatta. One day he took strong drink and blocked the Buddha’s path, refusing to move despite the repeated requests of the bhikkhus. thereupon the Buddha turned back. The Venerable ânanda, seeing the Buddha smile, enquired about the reason for the smile, and was told that in seven days time, Suppabuddha would be swallowed up by the earth at the foot of his stairs. Suppaduddha overheard this and had all his belongings carried to the seventh story of his house. He removed the stairway, closed all the doors and set a strong guard. On the seventh day, a state charger, belonging to Suppabuddha broke loose. No one could manage him except Suppabuddha, and desiring to seize the animal he moved towards the door. The doors opened of their own accord, the stairway returned to its place, and the strong guard threw him down the stairs. When he landed at the bottom of the stairway, the earth opened up and he was swallowed up. He emerged in Avãci-hell. One of his past wholesome kamma produced five resultant aggregates at birth-linking moment and in the course of his existence. But the aforementioned unwholesome supplanting kamma cut off that productive kamma’s result and made its own result arise, that is, made him reborn in hell. So you see; Through defilements of the mind, beings are defiled.

The Venerable Upāli Thera

Please also listen to the story of the Venerable Upāli Thera.

In the time of the Buddha Padumuttara, Upāli was a very rich Brahmin named Sujāta. When the Buddha came to his father’s city in order to preach Dhamma to him, Sujāta saw him in the assembly and he noticed an ascetic named Sunanda, who held a canopy of flowers over the Buddha for seven days. The Buddha declared a definite prophecy that Sunanda would, at the time of Gotama Budhha, become famous as the Elder Puõõa Mantaniputta. Sujāta also wished to see the future Buddha Gotama, and having heard the the Buddha Padumuttara praise the bhikkhu Pātika as chief of the vinaya-dharas (bikkhus who recite the vinaya orally), he wished to hear a similar declaration from the Buddha Gotama regarding himself.

To this end, he did many deeds of merit, chief of which was the erection of a monastery named Sobhana, for the Buddha and the Saïgha at great expense. He learned the scriptures; listened to the Dhamma carefully and attentively; and discussed the knotty points and their explanatory passages in the texts, commentaries, and so on. He also practised samatha-vipassanā meditation up to the knowledge of equanimity towards formations.

However, two aeons ago, he was king Añjana’s son, named Sunanda. One day he went to the park riding an elephant, and on the way he met the Paccekabuddha Devala, whom he insulted in various ways. He committed these unwholesome kammas on account of his pride at being the son of a king. Sunanda was thereupon seized with a sensation of great heat in his body, and it was not until he went to the Paccekabuddha with a large following to ask forgiveness, that the sensation left him. This insult to the Paccekabuddha was one frustrating kamma, and the cause of Upāli being born as a barber in his last life.

In the time of our Buddha Gotama he was one of the most eminent of the Buddha’s immediate disciples. He was born into a barber’s family in Kapilvatthu and entered the service of the Sakyan princes. When Anuruddha, ânanda and their cousins renounced the world and sought ordination from the Buddha at Anupiya grove, Upāli accompanied them. They gave him all their valuables, but, upon further consideration, he refused to accept them and desired to become a bhikkhu himself. The reason for this was given that he knew that the Sakyan princes were hot-headed, and feared that the relatives of the princes might suspect that he had acquired their belongings by murdering them.

At the request of the princes, the Buddha ordained Upāli before them so that their pride might be humbled. Upāli’s preceptor was the Venerable Kappitaka. When Upāli went to the Buddha to request a meditation subject, he asked that he might be allowed to dwell in the forest. The Buddha did not agree, for if he went to the forest he would learn only meditation, but if he dwelt with the bikkhus near the Buddha he would also learn the Dhamma. Upāli accepted the Buddha’s advice, and practising insight, in due course, he attained Arahantship with the four types of analytical knowledge. The Buddha himself taught Upāli the whole of the Vinaya Piñaka. In the assembly of the Saïgha, the Buddha declared him to be the most proficient among those who learned the vinaya. He is often spoken of as being the chief authority on the vinaya. In the first Rājagaha council, the Venerable Upāli took a leading part, resolving all the issues regarding the vinaya, in the same way that ânanda decided issues regarding the Dhamma. So you see, it is their kamma that distinguishes beings as inferior or superior.

Now the 12th answer:
Answer 12 (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’

In this case I would like to relate the story of Venerable Bhaddiya Thera. He was the son of Kaligodhā, the senior Sakyan lady of her time. He was chief among bhikkhus of aristocratic birth. His resolve to gain this distinction was formed in the time of the Buddha Padumuttara. At that time he was born in a very wealthy family and he accumulated various wholesome kammas including distinction in samatha and vipassanā meditation. He learned the scriptures; listened to the Dhamma carefully and attentively; and discussed knotty points and their explanatory passages in the texts, commentaries and so on, and practised samatha and vipassanā meditation up the knowledge of equanimity towards formations. In the interval between Kassapa Buddha and the Buddha Gotama he was a householder in Bārāõasã, and on hearing that Paccekabuddhas took their meals on the banks of the Ganges, placed seven stone seats for them to sit on. So he offered seats to those who deserve seats. These were some of the wholesome kammas he accumulated by which he gained such aristocratic birth.

At his last birth, he belonged to a family of Sakyan Rājās of Kapilavatthu. When Bhaddiya was ruling his Sakyan principality, Anuruddha was his great friend. When Anuruddha wished to renounce the world, his mother agreed only on condition that Bhaddiya should accompany him, hoping in this way that he would be held back. But Anuruddha overcame all of Bhaddiya’s objections and persuaded him to renounce the household life. Bhaddiya entered the Sangha in the Anupiya Mango grove with Anuruddha and others. 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, dwelling in the bliss of Nibbāna, under a tree in a lonely spot, the Venerable Bhaddiya used to exclaim ‘Aho sukhaü, aho sukhaü,’ – ‘oh what happiness! Oh what happiness!’ When this was reported to the Buddha, he questioned Bhaddiya, who answered that when he was ruling over his principality, although he was well protected, he was constantly fearful and nervous, whereas now, having renounced all, he was free from all fear.

Due to his previous wholesome kammas, Bhaddiya had been king for 500 births and received eminence in the last life. Though there were others more aristocratic, the Buddha declared him to be foremost among bhikkhus of noble birth. So you see, kamma distinguishes beings as inferior or superior.

Keeping these facts in your mind, if you want to be high-born in your future existences, then you should not be obstinate and arrogant, you should pay homage to one who should receive homage, rise up for one in whose presence you should rise up, offer a seat to one who deserves a seat, make way for whom you should make way, and honour, respect, revere, and venerate one who should be honoured, respected, revered and venerated. This is the way that leads to high-birth.

 Again please listen to the 13th answer: —

Answer 13 (Dim-Witted)

‘Here, student, some man or woman when visiting a recluse or a brahmim (samaõa or brahmaõa), 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 (samaõa or brahmaõa) and ask such questions.’

In this case one appears in perdition after death, not because of the failure to ask the above questions, but because without asking these questions, one does not know to conduct himself, and so falls into wrong-doing. It is on account of such wrongdoing and unwholesome kamma that one reappears in a suffering state.

 I want to explain about Sunãta Thera. In one of his past lives, he had spoken disparagingly of a Paccekabuddha who was going for almsround in the village. He 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 do this wrong deed? Because he did not approach any recluse or Brahmin. He made no effort to know what is wholesome and what is unwholesome. So he was stupid and dim witted. Because of his stupidity he accumulated unwholesome kamma on account of this wrong deed.

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. On account of this unwholesome kamma, he reappeared in hell on the dissolution of his body after death. So stupidity is a very dangerous defilement of one who is still wandering in the round of rebirth.

He had accumulated many wholesome kammas or perfections to attain Arahantship, and when these kammas matured, one of them became a productive kamma, but his frustrating unwholesome kammas mentioned above frustrated and obstructed the pleasurable result of that productive kamma. How?

In the time of the Buddha Gotama, he belonged to a family of flower-scavengers in Rājagaha and worked out a miserable existence as a road sweeper. He became a loathsome object to everybody because he had accumulated the above-mentioned unwholesome kamma at seeing the Paccekabhuddha showing disapproval of Him. Because of performing and undertaking such kamma, which, in his last existence, became an unwholesome frustrating kamma, every body who saw him had an attitude of disgust towards him and treated him with contempt. He had to pay homage to every body, young or old, with humble and low mind because his livelihood was always dependent on the support of others’ compassion. All of his poverty was created by his unwholesome frustrating kamma. One day the Buddha saw that Sunãta had accumulated enough pāramãs and was destined for Arahantship. So he visited him together with 500 bhikkhus at dawn. At that time he was sweeping the street and collecting scraps and waste in a bucket. Seeing the Buddha, he was filled with awe, and finding no place to stand, he stood stiffly against the wall. The Buddha approached him and asked if he would like to become a bhikkhu. He expressed great joy, and the Buddha ordained him with the words, ‘Ehi bikkhu. Svākkhāto dhammo. Cara brahma-cariyaü sammā dukkhassa antakiriyāya. (Come bhikkhu. Well proclaimed is the Dhamma. Live the holy life for the complete destruction of suffering)’

Then the Buddha took Sunãta to the Vihāra (monastery) and taught him a meditation subject, by which he reached Arahantship. Then many gods, devas and men came to pay homage to him and Sunãta gave them teachings on his way to attainment. So you see, kamma distinguishes beings as inferior or superior. 
Now please listen to the 14th answer: —

Answer 14 (Wise)

‘Here, student, some man or woman, when visiting a recluse or a Brahmin (samaõa or brahmaõa) 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 visits a recluse or Brahmin (samaõa or brahmaõ), and asks such questions.’

In this case just questioning alone is not enough to be reborn as a wise person. After questioning he must practise according to the dhamma. The Venerable Mahākoññhika Thera was a good example.

In the time of the Buddha Padumuttara he was a rich householder, and, hearing the Buddha praise a bhikkhu as foremost among those bhikkhus skilled in the four types of analytical knowledge, pañisambhidā-ñāõa; he wished for similar eminence for himself in one of the future Buddha’s dispensations. To this end he invited the Buddha and 100,000 bhikkhus and entertained them for seven days, giving each of them three robes at the conclusion of his almsgiving.

To fulfil his end, he had to learn the Dhamma, the three Piñakas, question the commentary and its knotty points, listen to the Dhamma respectfully, and practise samatha and vipassanā meditation up to the knowledge of equanimity towards formations. If he had gone forth, then he would have had to fulfil the duty of practising samatha and vipassanā meditation while going for alms to the village and coming back to the monastery.

At that time the human life span was 100,000 years. Within those years he was able to accumulate the above-mentioned perfections, pāramãs. This is the natural way of practice for those who will attain Arahantship together with the four types of analytical knowledge according to an explanation of the Visuddhimagga. (Visuddhi 2.72) The Venerable Mahākoññhika was one of them but actually he was the chief among those disciples. So he also fulfilled the above-mentioned perfections to gain his desire. When his desire finally came true, he was one of the foremost disciples of the Buddha Gotama, ranked foremost among masters of four types of analytical knowledge, or logical analysis, pañisambhidāppatta.

In that last life, he was born into a very rich Brahmin family of Sāvatthi. His father was Assalāyana and his mother Candavatã. He gained great proficiency in the Vedas and after hearing the Buddha preach, he entered the Order and, engaging in meditation, soon becoming an Arahant. He was extremely skilled in knowledge of the pañisambhidā, on which were based all his questions to the Buddha and his colleagues. Owing to the skill showed by him in the Mahāvedalla Sutta in the Målapaõõasa of the Majjhima Nikāya (M 1.365-373), the Buddha declared him foremost among those skilled in the pañisambhidā. In this Sutta the Venerable Mahākoññhika gave the exceedingly deep and profound answers to the questions of the Venerable Sāriputta. Several instances are given of discussions between the Venerable Koññhika and other eminent theras in different Nikāyas. The Venerable Sāriputta evidently had a great regard for the Venerable Koññhika; the Theragāthā contains three stanzas in which the Venerable Sāriputta proclaims his excellence:

Being peaceful and restraining oneself

Being a smart speaker with unconceited calm

He shakes off unwholesome dhammas

Like wind blows (dry) leaves off a tree.

Being peaceful and restraining oneself

Being a smart speaker with unconceited calm

He removes unwholesome dhammas

Like wind blows (dry) 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.

Emulating the example of the Venerable Koññhika, if you want to become a wise man or woman, then visit recluses and Brahmins and try to discover what is wholesome, and what is unwholesome. When you know this, then restrain yourself from doing what is unwholesome. Practise wholesome dhammas. Observe the precepts and purify your conduct. Based on virtue offer requisites to recluses and Brahmins. Learn the scriptures; listen to the Dhamma carefully and attentively; discuss the knotty points and their explanatory passages in the texts, commentaries and so on; and practise smatha and vipassanā meditation up to the knowledge of equanimity towards formations. This is the way that leads to wisdom.

Cåëakammavibhaïga Sutta

Again please listen to the conclusion of Cåëakammavibhaïga Sutta.

‘Thus, student, the way that leads to short life makes people short-lived, the way that leads to long life makes people long-lived; the way that leads to sickliness makes people sickly, the way that leads to health makes people healthy; the way that leads to ugliness makes people ugly, the way that leads to being beautiful makes people beautiful; the way that leads to being un-influential makes people uninfluential, the way that leads to being influential makes people influential; the way that leads to poverty makes people poor, the way that leads to wealth makes people wealthy; the way that leads to low-birth makes people low-born, the way that leads to high-birth makes people high-born; the way that leads to stupidity makes people stupid, the way that leads to wisdom makes people wise. Beings are owners of their kammas, student, heirs of their kammas; they originate from their kammas, are bound to their kammas; have their kammas as their refuge. It is the kamma that distinguishes beings as inferior and superior.’ (M 3.243-249)

In the above-mentioned stories, you see many eminent Mahā Theras who accumulated their perfections, pāramãs, in their previous lives. They accumulated wholesome kammas such as giving donation, purification of their virtue, samatha meditation practice, and vipassanā meditation practice. But because of the diversity of ignorance, craving and clinging, the kammas became diverse, and because of the diversity of kammas, which are the mind, kammaviññāña, the beings were diversified. The same principle applies on the maturation of unwholesome kammas.

I would like to continue the Gaddulabaddha Sutta again: —

 ‘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 produces bodily action, verbal action, or mental action at any moment, every day. These actions are wholesome or unwholesome volitional formations and kammas which are rooted in ignorance, craving, and clinging. As long as the uninstructed worldling does not practise the way leading to the remainderless cessation of defilements, the aforementioned ignorance, craving, clinging, volitional formations and kamma will produce its results, which are the five clinging aggregates. Wholesome kammas produce beautiful aggregates, while unwholesome kammas produce ugly aggregates. According to conventional truth these aggregates are called man or woman. A wholesome kamma makes one a beautiful man or woman, while an unwholesome kamma makes one an ugly man or woman. So accumulating wholesome or unwholesome kammas is like painting the figure of a man or a woman on a well-polished plank or wall or canvas. A skilled painter would create the beautiful figure of a man or a woman, but an unskilled one would create only the ugly figure of a man or a woman. In the same way the foolish uninstructed worldling would accumulate unwholesome kammas, but the wise, well-instructed one or well-instructed Noble Disciple
 one would accumulate wholesome kammas. I would like to explain with examples for a clearer understanding of the meaning.

Jambuka Thera

In the time of the Buddha Kassapa, Jambuka was a bhikkhu. He had a lay patron who looked after him. One day a pious bhikkhu, an Arahant, came to his vihāra, and the layman, being pleased with him, showed him much attention. He offered a richly flavoured meal and robes. He sent a barber to cut his hair, and sent a bed for him to sleep. The resident bhikkhu, Jambuka, seeing this type of attention, became very jealous. He could not control his mind. The jealousy overwhelmed him. He tried in every way to give the bhikkhu the worst impression of his benefactor. He reviled the visitor bhikkhu saying:

(1) ‘It would be better for you to eat filth than food in this layman’s house,

(2)  to tear your hair 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.’

He accumulated numerous unwholesome kammas through strong jealousy. Some of them were productive kammas; some consolidating; some frustrating; and still others supplanting kammas. When mature they would produce their respective results in due course.

He painted an ugly picture, without controlling his jealousy. The Elder, not wishing to be the cause of his misbehaviour, left the monastery the next day. Because of this unwholesome kamma, the meditation practised by Jambuka for 20,000 years were of no avail, and after death the above-mentioned unwholesome productive kamma caused him to be reborn in Avãci hell, where he suffered torments during an interval between two Buddhas. In this last life, too, he suffered from being condemned for many years.

He was born to rich parents in Rājagaha because of his wholesome kamma accumulated in the time of the Buddha Kassapa. But because of the aforementioned unwholesome kamma from infancy he would eat nothing but excrement. He would stay as naked as the day he was born without wearing any dress. He would not sleep on a bed but on the ground. When he grew older he was ordained with the âjãvakas, who pulled out his hair with a palmyra comb. When the âjãvakas discovered that he ate filth, 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 point of a blade of grass. Actually he ate faeces secretly at night. In this way, his fame of practising austerities spread far. Now you see the result of his unwholesome kammas. Although he greeted the Arahant with a stream of abuse, actually the Arahant did not eat filth; did not tear his hair with a palmyra comb; did not go naked; and did not lie on the ground, but, as a response, his unwholesome frustrating kamma made him suffer all these disagreeable acts.

When he was 55 years old, the Buddha knew that his wholesome kamma was going to bear fruit so he visited him and spent the night in a cave near his abode. During the night, Jambuka saw mighty gods come to pay homage to the Buddha and was so impressed that the next day he sought the Buddha’s counsel. The Buddha told him of his past evil deeds which had condemned him to practise austerities for so long and counseled him to give up his evil ways. In the course of the sermon, Jambuka grew ashamed of his nakedness and the Buddha gave him a bath-robe. At the end of the discourse Jambuka became an Arahant, and when the inhabitants of Aïga and Magada came to him with their offerings, he performed a miracle before them and paid homage to the Buddha, acknowledging him as his teacher. So it is that kamma distinguishes beings as inferior and superior. (Dhammapada-commentary 1.313-320)
I would like to show you a picture
 of Ciñca-māõavikā again: —
Ciñca-māõavikā
Ciñca-māõavikā was a paribbājikā (female wanderer) of some ascetic order. When the heretics of this order found that their support had grown less owing to the popularity of the Buddha, they enlisted the support of Ciñca-māõavikā in their attempt to discredit the Buddha. She was very beautiful and full of cunning, and they persuaded her to pretend to pay visits to the Buddha at Jetavana. She let herself be seen going towards the monastery in the evening, and then spent the night in the heretics’ quarters nearby, and in the morning men saw her returning from the direction of Jetavana. When questioned, she said that she had passed the night with the Buddha. After some months she simulated pregnancy by tying a block of wood against her belly appearing thus before the Buddha, as he taught before a vast congregation, she charged him with irresponsibility and callousness in that he made no provision for her confinement. The Buddha remained silent, but Sakka’s throne was heated alerting him to these events and he caused a mouse to sever the cords of the wooden block, which fell to the ground, cutting Ciñca’s toes. She was chased out of the monastery by those present. as she stepped outside the gate, the fires of the lowest hell swallowed her up. (Dhammapada-commentary 116-119)

The wholesome productive kamma, accumulated in one of her past existences, produced the five resultant aggregates in the time of the Buddha, but the aforementioned unwholesome supplanting kamma cut off that weaker wholesome kammas result and made its own result arise, that is, caused her to be reborn in hell. Other unwholesome consolidating kammas would consolidate those painful agonies that arose and made them endure. So it is said that by their defilements beings are defiled.

It is stated that the Buddha was subject to the ignominy of being charged by Ciñca with breaking his sila, because in one of his previous births he had reviled a Paccekabuddha.

Again I want to show you a picture
 of Cåëasubhaddā. You should decide by yourself whether it is a beautiful picture or not.

Cåëasubhaddā

The Chaddanta Jātaka (Jātaka-com 5.37-57) is the story of the Bodhisatta, born as Chaddanta, king of elephants. It was related in reference to a bhikkhunã of Sāvatthi who, while listening one day to a sermon by the Buddha at Jetavana, admired his extreme beauty of good personality and wondered if she had ever been his wife. At that time the knowledge of recollection of previous existences, jātissarañāña, 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 Jataka 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 Kañcanagåhā on the banks of the Chaddanta Lake. His chief queens were Mahāsubhaddā and Cåëasubhaddā.

One day, king Chaddanta heard that the Sāla trees were blooming with spring flowers in the Sāla forest. All elephants went there, and king Chaddanta struck one of the Sāla trees a heavy blow with his body to show his happiness. This caused dry branches and leaves, and red ants to fall on Cåëasubhaddā’s body and flowers on Mahāsubhaddā’s body. That was because at that time a wind was blowing and Cåëasubhaddā was above the wind, while Mahāsubhaddā was under the wind. Although this was happened by accident due to the wind without the intention of king Chaddanta, Cåëasubhaddā did not like this, complaining bitterly, and went on to hold a grudge against him for the first time.

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 Mahāsubhaddā. Again Cåëasubhaddā was unhappy by the apparent favour shown to her rival and she became bitter and held a grudge against him for the second time.

By and by, king Chaddanta and all the elephants got an opportunity to offer fruits and requisites to 500 Paccekabuddhas, who were the sons of Queen Mahāpadumavatã. This was indeed an unsurpassed field of merit.

One day, when king Chaddanta was entertaining the 500 Paccekabuddhas, Cåëasubhaddā offered them wild fruits 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 Cåëasubhaddā 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 fruit 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 Subhaddā!

(3) May I become the chief consort of the king of Bārāõasã!

(4) May I be able to persuade the king of Bārāõasã 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 beautiful personality was very important and necessary to persuade a man into fulfilling her desire, and King Madda’s family would produce the beautiful personality. So she wished for being reborn in the Madda king’s family as a princess. She also understood that the king of Bārāõasã was much more powerful than others. So she wished for becoming the chief consort of the king of Bārāõasã. So it is that the image of a woman complete in all its features in the human world – canvas – may appear according to the painter’s desire.

As a result she was indeed reborn in King Madda’s family as a princess. Later she became chief consort of the king of Bārāõasã. When she became the chief consort, as a 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 Subhaddā 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 Bārāõasã; but when Subhaddā 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 that defilements beings are defiled.

Again I would like to show you a picture of Mahāpaduma- Paccekabuddha-to-be.

Mahāpaduma Paccekabuddha
In the time of the Buddha Kassapa he was a bhikkhu. He had already accumulated pāramãs, perfections, for the attainment of Paccekabuddhahood for two incalculable and 100,000 aeons. Again he fulfilled his pāramãs, in the the Buddha Kassapa’s dispensation as a bhikkhu for about 20,000 years. But on the dissolution of the body, after death, he was reborn as a Treasurer of Bārāõasã in which life he committed adultery. Because of this unwholesome productive kamma, on the dissolution of the body, after death, he was reborn in hell. Later, when he escaped from the hell he became the daughter of a treasurer due to a wholesome productive kamma, the kamma to be experienced in some subsequent existence. 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 escaped from hell. She always remembered this suffering. Both of them suffered this suffereing because of one of her frustrating unwholesome kamma which was one of those adulterous unwholesome kammas to be experienced in some subsequent existence. 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, nirodhasamāpatti, 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 existence!

(2) May I be of a lotus colour in every future existence!

(3) May I become a man in every future existence!

(4) May I be beloved by everybody who sees me like this lotus flower!

(5) May I know the Dhamma that you know! (Apadāna-com 1.180)

Why did she wish for such existence? 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 pāramãs to reach that attainment. Thus she had already created the image of a perfect man complete in all its features on the canvas of saüsāra, 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 vedaniya kamma) After that she was born as a male deva in a lotus in the deva world and was called Mahāpaduma. He wandered in the deva world many times up and down. In his last birth, at the suggestion of King Sakka, he was born in a lotus in the park of the king of Bārāõasã, 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. 20,000 women entertained him in the palace. The king issued a proclamation that any harem who could feed the baby, the Prince Mahāpaduma, 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 consolidating wholesome kamma. When he was about 13 years old he became repulsed by these entertainments because his perfections (pāramãs), 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 the purification of the mind beings are purified.’

Again I would like to show you another picture painted by Sumanā: —
Sumanā
It is said that in the time of the 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 100,000 bhikkhus. It was the privilege of the Senāpati, the general, to invite the Buddha and the Saïgha to his house on the first day.

When Sumanā 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.’ Sumanā 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 Senāpati’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 Senāpati’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 Sumanā (jasmine-flower)! (A-com 3.13-14)

When the Buddha arrived in the Senāpati’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 Sumanā’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 100,000 bhikkhus. This miracle happened due to Sumanā’s strong wholesome volition. After the Buddha and the Saïgha had taken the milk-rice, Senāpati offered them excellent food. At the end of the meal Senāpati asked who the donor of the milk-rice was. After being told, he was full of admiration for Sumanā’s courage. He invited her to his house and made her his chief consort. Ever after that she was known as Sumanā in every existence, and, wherever she was born, a shower of jasmine-flowers fell knee-deep on the day of her birth due to her former wholesome productive and consolidating kamma, the kamma to be experienced in subsequent existences.

In her last birth, she was the daughter of the king Kosala and sister of Pasenadi Kosala. She was seven years old when the Buddha paid his first visit to Sāvatthi, and she was present at the dedication of Jetavana with her 500 companions who were born on the same day as herself, carrying vases, flowers, etc., as offering to the Buddha. After the Buddha’s sermon she became a sotāpanna. She was included among the eminent upāsikās, laywomen devotees. She once visited the Buddha, with 500 royal maidens in 500 royal chariots, and questioned him regarding their efficacy of giving. The Buddha’s answers were relating to diversity of kamma and its results. So I would like to 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, but the difference would cease to exist
 on their becoming Arahants, for there is no difference between two Arahant path knowledges and two Arahant fruition knowledges. This is the buddha’s explanation relating to the aforementioned question.

According to the Therãgāthā commentary, Sumanā joined the Order in her old age. She wished to renounce the world, but put off doing so so that she might be able to look after her grandmother. After the death of her grandmother, Sumanā went with King Pasenadi to the Jetavana monastery, taking such things as rugs and carpets, which she presented to the Saïgha. The Buddha taught her the Dhamma her and to Pasenadi, and she became an anāgāmã. 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. Altogether there are 11 types of five clinging aggregates, past, future, and present, internal and external, gross and subtle, inferior and superior, far and near five clinging aggregates.

A skilled painter would create beautiful aggregates, while an unskilled painter, ugly aggregates, whether they are beautiful or ugly, inferior or superior, all of them are impermanent (anicca), suffering (dukkha), and non-self (anattā). So the Buddha teaches us in the second Gaddulabaddha 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 understand that all the five clinging aggregates are impermanent, suffering and non-self. It is not proper to regard them as ‘mine’ or ‘I’ or ‘my self’. Then the Buddha teaches vipassanā meditation 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 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. Being dispassionate, he is liberated. 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 Individuality and All the Other Defilements

We have already discussed how to discern the 11 types of five clinging aggregates, which are dukkha-sacca dhammas. We have also discussed how to discern the dependent origination, which is samudaya-sacca dhammas. They are formations and object of vipassanā. 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 (anattā) alternately. I would like to quote the Buddha’s answer to Mogharāja to further confirm this statement.

Mogharāja was one of the 16 pupils sent to the Buddha by Bāvarã, who was formerly King Pasenadi’s chaplain and was then too old to go to see the Buddha. He 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:

Suññato lokaü avekkhasu, Mogharāja sadā sato.

Attānudiññhim åhacca, evaü maccutaro siyā.

Evaü lokaü avakkhantaü, maccurājā na passati.

The meaning of this stanza is thus: Mogharāja, let you look on the world, i.e. the 11 types of five clinging aggregates, as void of permanence, as void of happiness and as void of self. Be mindful always thus. If one contemplates them in this way, one may escape from the clutch of death by giving up the belief in self. 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 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 and do not spread out, 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, and does not spread out, 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 Nibbāna, the state of eternal peace, as peaceful, it does not pay attention to the occurrence of all formations and enters only into Nibbāna. If it does not see Nibbāna, it occurs again and again with formations as its object. He still persists in the triple contemplation. And in so doing, when five controlling faculties become mature, his insight knowledge enters only into Nibbāna.

All the four types of Path Knowledge see Nibbāna. First Path Knowledge known as the Stream-Enterer Path Knowledge (Sotāpattimaggañāõa) completely destroys the wrong view of individuality and doubt without remainder. The second Path Knowledge known as the Once-Returner Path Knowledge (sakadāgāmimaggañāõa) weakens the lust and anger. The third Path Knowledge known as Non-Returner Path Knowledge (anāgāmimaggañāõa) completely destroys the sensual lust and anger without remainder. The fourth Path Knowledge known as Arahant Path Knowledge (arahattamaggañāõa) completely destroys all the attachment to fine material and immaterial realms, sloth and torpor, conceit, restlessness and delusion without remainder.

To become a Stream-Enterer (Sotāpanna), one must contemplate formations as void of permanence, happiness and self. To become a Once-Returner (sakadāgāmã), a Non-Returner (anāgāmã) or an Arahant, one must contemplate formations in the same way.

If a meditator sees Nibbāna with four types of Path Knowledge stage by stage, he will certainly escape from the clutch of death by giving up the belief in self. 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 individuality and all the other defilements.

May you realise the Dhamma as soon as possible!

May you be free from all taints as soon as possible!

May you attain Nibbāna as soon as possible!

Second Power of the Tathagata

The Second Power of the Tathāgata’s Knowledge
We had already discussed the diversity of kamma and the diversity of results in the second Gaddulabaddha 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 opportunity to meet with four kinds of ‘success’ (sampatti), and unwholesome kammas with four kinds of ‘failure’ (vipatti).
Four kinds of Success
The four kinds of success (sampatti) are:

(1)
Success of destiny (gatisampatti),

(2)
Success of the substratum (upadhisampatti),

(3)
Success of time (kālasampatti), and

(4)
Success of means (payogasampatti).

(1)
Success of the destiny: rebirth in the diving world and the human world and the human world.

(2)
Success of the substratum: the physical body and its organs are unimpaired.

(3)
Success of the time: rebirth among virtuous people with just rulers.

(4)
Success of means: the right means, that is Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration.

Four kinds of Failure
The four kinds of failure are:

(1)
Failure of destiny (gativipatti),

(2)
Failure of the substratum (upadhivipatti),

(3)
Failure of the time (kālavipatti), and

(4)
Failure of the means (payogavipatti).

(1)
Failure of the destiny: rebirth in the four woeful states.

(2)
Failure of the substratum: the substratum that has failed is possessing an inferior physical body, that is, one is of defect of limbs, eyes, ears, etc.,

(3)
Failure of the time: the time which is inauspicious and is the time of wicked kings and evil people.

(4)
Failure of the means: the means which have failed are the wrong meansl They are wrong view, wrong thinking, wrong speech, wrong action, wrong livelihood, wrong effort, wrong mindfulness (wrong perception), and wrong concentration. (Abhi-com. 2.421).

For further deeper understanding of the law of kamma and the relationship between the action of kamma and four kinds of success or four kinds of failure you should listen to the description of the second power of the Buddhas knowledge.

The Powers of the Tathāgata – 2
Therin what is ‘The Tathāgata’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 Tathāgata comprehends thus:

A(1)
there are some unwholesome kammas performed, which prevented by fortunate rebirth or the success of destiny (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 of the substratum (upadhisampatti) do not mature;

(4)
there are some nuwholesome kammas performed, which, prevented by fortunate effort or success of means (payogasampatti), do not mature.

B(1)
There are some unwholesome kammas, which, because of unfortunate rebirth or failure of destiny, mature (that is, they produce their own results);

(2)
there are some unwholesome kammas performed, which, because of an unfortunate body or failure of the substratum, mature;

(3)
there are some unwholesome kammas performed, which, because of unfortunate time or failure of the time, mature:

(4)
there are some unwholesome kammas performed, which, because of unfortunate effort or failure of the means, mature.

C(1)
There are some wholesome kammas performed, which, prevented by failure of destiny, do not mature (that is, they cannot produce their own good results);

(2)
there are some wholesome kammas performed, which, prevented by failure of the substratum, do not mature;

(3)
there are some wholesome kammas performed, which, prevented by failure of the time do not mature;

(4)
there are some wholesome kammas performed, which, prevented by failure of the means, do not mature.

D(1)
There are some wholesome kammas performed, which, because of the success of the destiny, mature;

(2)
there are some wholesome kammas performed, which, because of success of the substratum, mature;

(3)
there are some wholesome kammas performed, which, because of success of the time, mature;

(4)
there are some wholesome kammas performed, which, because of success of the means, mature;

that which therein is wisdom, understanding, investigation, research, truth investigation, 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 Tathāgāata’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 ae four kinds of kammas. 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 how it function to come out its result.

A- Four kinds of kamma
A- (1) Here, someone has performed many unwholesome kammas. Those would ripen (mature) for him while abiding in an unsuccessful destiny (gativipatti); but by means of a single wholesome kamma he may be reborn in a successful destiny (gatisampatti) among deities or humans. And in such a place it is not an opportunity for fruition of the unwholesome kamma, there is only the opportunity for fruition of the entire wholesome kamma. The Buddha understands that these unwholesome kammas of this person, while inhibited or prevented by the success of the destiny in this way, do not ripen (do not preduce their own results). (Abhi-com. 2.421)

In this case, the story of Tambadāñhika (Dhammapada-com 1.405-408) is a good example. He served the king as an executioner of thieves for 50 years. He had performed numerous unwholesome kammas by killing thieves. In old age he could no longer cut off a man’s head with a single blow. However, on the day he was retired from office, he got an opportunity to listen the Dhamma taught by the Venerable Sāriputta. 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 anulomañāõa (adaptation-to-truth-knowledge), that the knowledge of Equanimity towards Formations. On that day he passed away, and on the dissolution of the body after death he was reborn in the Tusitā deva world. Although he had performed many unwholesome kammas for 55 years, those would ripen for him if he had remained in an unsuccessful destiny; but by means of a single wholesome kamma, that is, insight, he was reborn in a successful destiny among deities. In such a place there is no opportunity for the unwholesome kamma to ripen, there is only fruition of entirely wholesome kamma. He because a Noble Ariyan Person there due to his matured insight knowledge. His unwholesome kammas would never ripen for him, because they are inhibited by the success of destiny.

A- (2) Another has performed many unwholesome kammas. Those would ripen for him while he remained in an unsuccessful substratum (upadhivipatti); but by means of a single wholesome kamma he abided in a successful substratum (upadhisampatti) with well-shaped limbs, handsome, beautiful, and radiant like Brahmā. 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 Sāmā.

The story goes that in the time of King Bhātiya, 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 understands that those unwholesome kammas, while inhibited by the success of the substratum in this way, do not ripen. (Abhi-com- 2.421-422)

A- (3) Someone has many unwholesome kammas. Those would ripen for him while he remained in an unsuccessful time (gativipatti). 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 the unwholesome kamma which had been performed to produce its result, only for what is entirely wholesome kamma. The Buddha understands that those unwholesome kammas, while inhibited by the success of the time (gatisampatti) in this way, do not ripen. (Abhi-com 2.422)

A- (4) Another has many unwholesome kammas. Those would ripen 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, etc., and he fulfils good conduct of body, speech and mind, (that is, based on purification of virtue he practised Samatha and Vipassanā successfully). In such a position there is no opportunity for the ripening of unwholesome kamma. There is opportunity only for what is entirely wholesome kamma. The Buddha understands that those unwholesome kammas while inhibited by the success of the means (payogasampatti) in this way, do not ripen. (Abhi-com. 2.422)

Suppose, someone from a good family (kulaputta) had performed numerous unwholesome kammas in his previous existence like Pukkusāti. (see page ??? of this book) āāOne day, based on virtue, he prectises samañha and vipassanā successfully under the guidance of a skilful teacher up to the attainment of Sotāpanaship or Anāgāmiãship. In such a position there is no opportunity for the ripening of those wnwholesoem kammas performed, i.e., they cannot cause him to be reborn in one of the four woeful states 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 what is entirely wholesome kamma, that is, ‘success of means’ can produce only good results, but not bad results. So on the dissolution of the body, after death, he may reborn in deva world because of one of his wholesome kamma of the sensual sphere, or in the Brahma world because of one of his jhana kamma like Pukkusāti. Pukkusāti became an Anāgāmi after listening to the Dhātuvibhaïga Sutta of the Majjhima Nikāya (M 3.281-290), taught by the Buddha. After becoming an Anāgāmi, while searching for a bowl and robes for ordination he was gored to death by a cow, the same cow which also killed Suppabuddha, Bāhiya Dāruciriya and Tambadaññhika. On the dissolution of the body, after death, his fourth jhana kamma caused him to be reborn in Avihā Brahma realm, the lowest plane of Pure Abodes. (M-com 4.216) His unwholesome kammas had no opportunity to producetheir result in those four woeful states because they were inhibited by ‘success of means’ as well as by ‘by success of destiny’, that is, his Anāgāmi 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. In such a position there was no opportunity for the ripening of the unwholesome kammas. There was opportunity only for what is entirely wholesome kamma.

Another example is the Venerable Angulimāla. He had performed and accumulated numerous unwholesome kammas in his past existences as well as in his last existence 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 vipassanā successfully under the guidance of the Buddha, the highest and unsurpassed teacher in all the world; and as a result he became an Arahant. In such a position there was no opportunity for the ripening of those unwholesome kammas he had performed; they could not cause him to be reborn in one of four woeful states 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 existences 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 during the course of existence of Noble Ones, but cannot be a productive kamma which produces mentality-materiality at the rebirth-linking moment and so on, because unwholesome kammas cannot cause Noble Ones to be reborn in woeful states after death, andcannot produce any result after Parinibbāna, final cessation.

For example, the Venerable Mahā Moggallāna’s unwholesome frustrating kamma and supplanting kamma, that is, trying to kill his parents in one of his past existences, frustrated and supplanted the result of his wholesome productive kamma. So he took parinibbāna. But they cannot produce any more after parinibbāna because his noble Arahant fruition Path knowledge destroyed all his wholesome and unwholesome kammas without remainder. 
The subcommentry to ‘The Dispeller of Delusion’ (Sammohavinodanã) accounts the grudge of heretics against Mahā Moggallāna also as a cause. The people’s honour and hospitality for the Buddha and his disciples increased whereas those for the heretics decreased day by day. They thought that this change in their fortunes was due to the psychic power of Venerable Mahā Moggallāna. So they conceived a grudge against Mahā Moggallāna. That grudge was just the supporting cause of the aforementioned unwholesome frustrating and supplanting kamma. So you should note that ‘success of means’ is only the cause of happiness, not the cause of suffering. (Måla-ñi 2.210)

Please also compare the word of the Buddha mentioned in the Vibhanga:

‘The 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.’’ “The 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 “‘.

“The 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.”‘

“The 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 ripen for him while he abided in a successful destiny (gatisampatti). But by means of a single unwholesome kamma he may be reborn and abide in an unsuccessful destiny (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), a class of mythological beings. For a long period of time they (unwholesome kammas) do not allow him to lift his head above the state of woe. The Buddha understands that the unwholesome kammas, having been unable to give result because of having been inhibited by success of destiny in this way, will ripen when failure of destiny occurs. (Abhi-com 2.422) In this case, the story of Losaka Tissa, which we have already discussed, is a good example. See page ???

B-(2) Another has many unwholesome kammas. Those would not ripen for him while he abided in a successful substratum (Upadhisampatti). But by means of a single unwholesome kamma he develops an unsuccessful substratum (failure of the substratum, 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 including removing rubbish. If it is a woman, people think, ‘These jobs suite to 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’s home, the king’s men collecting the taxes, getting the idea that she is a house slave, bind her and go away with her like the housewife of the great landowner at Kotalavapigama. The Buddha understands that the unwholesome kammas, having been unable to give their result because of having been inhibited by success of substratum in this way, ripen when failure of substratum occurs. (Abhi-com 2.422-423)

B-(3) Another has many unwholesome kammas. Those would not ripen for him while he abided in a successful time (kālasampatti). But by means of a single unwholesome kamma he is reborn at an unsuccessful time (kālavipatti), in the time of a wicked king and evil people, bitter and ungrateful, at a time when the human lifespan 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 ripening of the wholesome kamma. There is opportunity only for the entirely unwholesome kamma. the Buddha understands that the unwholesome kammas, having been unable to give result because of having been inhibited by success of time in this way, ripen when failure of time occurs. (Abhi-com 2.423)
B-(4) Another has many unwholesome kammas. Those would not ripen for him while he used successful means (payogasamphtti). 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 understands that the unwholesome kammas, having been unable to give result because of having been inhibited by success of means in this way, ripen 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 onecould 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 seiz 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 done enough unwholesome kammas which have 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 destiny, do not mature ‘ and so on, this means someone has many wholesome kammas. Those would mature or ripen for him while he abided in a successful destiny (gatisampatti). But by means of a single unwholesome kamma he is reborn and abide in an unsuccessful destiny in hell or in the demon world. In such a place the wholesome kamma cannot bear fruit; only the entirely unwholesome kamma can do so. The Buddha understands that these wholesome kammas of his, while inhibited by the failure of destiny in this way, do not ripen. (Abhi-com 2.424)
In this case Ajātasattu is a good example. He had accumulated enough wholesome kammas perfections, for the attainment of Sotāpannaship. However, due to the failure of means, he did not attain any noble path or fruit. Again, on the dissolution of the body, after death, his unwholesome productive kamma, i.e., killing his father, king biübisāra who was a Sotāpanna, made him take birth in hell. Again those wholesome kammas of his, while inhibited by the failure of the destiny in this way, do not ripen, that is, they do not result in the attainment of Ariyanship.

C-(2) Another has many wholesome kammas. Those would ripen for him while he remained in a successful substratum (upadhisampatti). But by means of a single unwholesome kamma he develops an unsuccessful substratum (upadhivipatti) and is ugly like a goblin (pisāca). 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 (Dãparājā) 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 Lanka Island; but let him set up the umbrella in Nāgadãpa and dwell there.’ He came to be known as the Island King (Dãparājā). 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 understands that these wholesome kammas of his, while inhibited by the failure of the substratum in this way, do not ripen. (Abhi-com 2.​424-425)
C-(3) Someone else has many wholesome kammas. Those would ripen for him while abiding in a successful time. But by means of a single unwholesome kamma he may be reborn in an unsuccessful time (kālavipatti), at the time of a wicked king and evil people, 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 understands that these wholesome kammas of his, while inhibited by the failure of the time in this way, do not ripen. (Abhi-com 2.425)
C-(4) Another has many wholesome kammas. Those would ripen 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 ripen. The Buddha understands that these wholesome kammas of his, while inhibited by the failure of the means in this way, do not ripen. In this way the wholesome kammas which ripen on arrival at the four kinds of success do not ripen because of being inhibited by the four kinds of failure. (Abhi​com 2.425-426)
The Story of Mahādhana, the Treasures’s Son

Here, the story of Mahādhana, the Treasurer’s son should be told. The story goes that Mahādhana (the one of Great Wealth), the treasurer’s son, was reborn at Bārāõasã, 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, Mahādhana 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 Ananda 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 fruit 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 fruit of the third path, and his wife would have been established in the fruit 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 fruit of the second path, and his wife would have been established in the fruit of stream-enterer But now he has fallen away from the wealth of a layman and he has likewise fallen away from the Fruits of the Homeless life (the fruits of Noble Path). He has become like an old, emaciated and flightless heron in a dried-up and fish-less pond.’ (Dhammapada-com 2​81-84)

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 ripen for them while they remained with successful means. But those kammas cannot ripen 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 existences, because these four types of success provide fertile ground for your wholesome kammas to produce their pleasing and agreeable fruits. 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 existence, three types of success:- success of destiny, success of the substratum and success of the time, are beyond your domain, and you cannot control them. However, you are now in a human destiny which, we can say, is already success of destiny. Although you may not be as handsome, beautiful or radiant as Brahmā, you still abide in a successful substratum 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 existences as well as in this present existence. So please try to remain with successful means. How?
(1) Please purify your bodily action.

(2) Please purify your verble action.

(3) Please 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 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, vipassanā. According to the Mahāsatipatthana 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 ripen to produce its own beneficial result.
D- Four Kinds of Kamma
D-(1) Another has many wholesome kammas. Those would not ripen for him while he abides in an unsuccessful destiny. But by means of a single wholesome kamma he may be reborn in a successful destiny. There those wholesome kammas of his ripen and come to fruition. At one time they may get him reborn into the human world, at another time into the divine world. The Buddha understands that, while unable to give result owing to being inhibited by failure of destiny in this way, they ripen when success of destiny occurs.
In this case, the stories of the Venerable Bākula, the Venerable Subhåti, and the Venerable Pañcasãlasamādaniya Theras are good examples. We have already mentioned them in our previous Dhamma-talks.
D-(2) Another has many wholesome kammas. Those would not ripen for him while he abided in an unsuccessful substratum. But by means of a single wholesome kamma he might become established in success of substratum with well-shaped limbs, he is as handsome, and radiant as Brahmā. Because he is established in success of substratum, his wholesome kammas are able to give results. If he is reborn into a royal family, although there may be other elder brothers, yet, saying, ‘He is blessed and fortunate; if his umbrella is raised there will be happiness in the world,’ 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 understands that while unable to give result owing to being inhibited by failure of substratum in this way, they ripen when success of substratum arrived at. (Abhi-com 2.426)
In this case, universal monarchs, such as Mahāsudassana, are good examples.
D-(3) Another has many wholesome kammas. Those would not ripen for him while he abided 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 virtuous king and good people. The wholesome kammas of one who is reborn in such a successful time give result. Here, this story of the Elder Mahāsoõa should be told.
The Elder Mahāsoõa

At the time of the robber Brahmin Tissa rebellion 12,000 bhikkhus were living at Cittalapabbata and a like number at Tissa Mahāvihāra. In the two monasteries there was almsfood for three years; 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 Mahāvihāra; we will go and live there,’ set out from the monastery. And the Order of bhikkhus at Tissa Mahāvihāra, thinking, ‘There will be almsfood at Cittalapabbata; we will go and live there,’ set out from the 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 Parinibbāna, complete extinction by the Nibbāna 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 Brahman 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. I will guard the sea.’ The Sangha from all the quarters went to Nāgadãpa and they had a great ship of three levels constructed at the port of Jambukola. One levelwas under the water; in one the Sangha of bhikkhus sat; in one they put the bowls and robes. Three Elders, the Samyutta Reciter Elder Cåëasiva, the Elder Isidatta, and the Elder Mahāsoõa were the leaders of that assembly. Two of those Elders said to the Elder Mahāsoõa, ‘Friend Mahāsoõa, 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 you 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 Mahāsoõa. Do not leave him.’ ‘But what about you, Venerable Sir?’ ‘I shall pay homage at the Great Shrine (Mahācetiya).’ And, having advised the two Elders in this way, he wandered by stages and eventually arrived at the Great Monastery (Mahavihāra).
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. Do 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, too, wandering by stages, eventually arrived at the Aëa country. There, people were breaking open unripe maduka fruits and, taking the kernels, they went about throwing away the skins. The Elder said, ‘Friend Mahasona, 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 fruit 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 Mahāsoõa, 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 wondering 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 guñjā and coca (cinnamon) bark together with guñjā-creeper leaves and, making it into three lumps, she put one into the Elder Isidatta’s bowl and one into the Elder Mahāsoõa’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 Mahāsoõa’s bowl. The Elder Isidatta said, ‘The kamma that gives lumps of guñjā 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 Vaññagāmini) 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 Mahātittha. After asking, ‘Where is the Elder Mahāsoõa living?’ they went to see him. The Elder, surrounded by 500 bhikkhus, arrived at the Maõóalārama monastery in Kālaka-gāma. At that time 700 families were living at Kālaka-gāma. Deities wandered in the night and told people, ‘The Elder Mahāsoõa, surrounded by 500 bhikkhus, has arrived at the Maõóalārama monastery. Let each give almsfood worth a kahāpaõa with cloth of nine hands.’ Next day the Elders went into Kālaka-gāma for alms. People seated them and offered them rice-gruel. The Elder Tissabhåti, dweller at the Maõóalārama, took his seat as senior Elder of the Sangha. A prominent lay devotee paid homage to him and asked, ‘Venerable Sir, which is the Elder named Mahāsoõa?’ 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 Mahāsoõa, lay devotee.’
The lay devotee paid homage to the Elder Mahāsoõa 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 ripen 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 with the almsfood worth a kahāpaõa and making the cloth of nine hands into a bowl-stand for the alms-bowl, 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 Mahāsoõa 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 Thåpārāma, 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 Valañjanaka-hall in that distance, he received almsfood worth 60 kahāpaõas. But from then on there was no measure to the honour he received.

Thus in an unsuccessful time, even the skin of madhuka fruits 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

And it was at the time when the Elder Vatabbaka Nigrodha was a novice that the Brahman Tissa troubles sprang up.
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 fruit on a palmyra tree. He said to his preceptor, ‘Venerable Sir, wait a little; I shall get the Palmyra fruit down.’ ‘You are weak, novice, don 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 fruits. After getting him to drop the hatchet, the Elder cut up a fallen fruit 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 fruits 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 fruits lasted. When the fruits 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 be perished. I shall wait upon the 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 Mahāthera 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, fruits 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. Do 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 Vaññagāmini) 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 Thåpārāma, 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 fruits, tubers, roots and leaves were hard to get. But in a successful time such great gain as this accrued. The Buddha understands that while unable to give result owing to being inhibited by an unsuccessful time as in this case, the wholesome kammas ripen when a successful time comes about. (Abhi-com 2.430-433)

D-(4) Another has many wholesome kammas. Those do not ripen 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 Girigāmakanna. While he was dwelling at Uppalavāpã, he had the Elder summoned. When the Elder arrived he took residence in the Mālārāma 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 observe
 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)
The Elder Tipiñaka Cålanāga

The king was also a great admirer of the Elder Tipiñaka Cålanāga. A boil appeared on the Elder’s finger. The king went to the monastery to see the Elder. With great affection he took the finger in his mouth. The boil burst inside his mouth. He did not spit out the pus and blood but out of love for the Elder he swallowed it as though it were ambrosia (amata).
 That same Elder at another time lay on his deathbed. The king went and he put the chamber-pot (or bedpan) on his head and wandered about lamenting, ‘The axle is breaking, the axle is breaking in the chariot of the Law!

The ruler of the earth, wandering about, having put on his head the chamberpot, is the destiny of whom? It is the destiny of one with right means. The Buddha understands that while unable to give result owing to being inhibited by unsuccessful means in this way, they ripen when a successful means is used. In this way the wholesome kammas which, being inhibited by the four kinds of failure, do not ripen, do so upon the occurrence of the four kinds of success. (Abhi-com 2.433)

A Simile

Here is a simile which brings out 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 treasures of the minister could not cope with them.

Here, the time of his being chained in prison when the king was somewhat angered 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 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 happy result for even as much as 100,000 aeons. (Abhi-com 2.433-434)

Pañisambhidā Method

I have first illustrated the second power of the Buddha’s knowledge in accordance with the Vibhanga Pāli. it should be further illustrated in accordance with the Pañisambhidāmagga 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’ ‘only refers 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 vedaniya-kamma),

(B) kamma to be experienced in the next life (upapajja-vedaniya-kamma),

(C)
kamma to be experienced in some subsequent existence (aparāparãyavedaniya-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 existence. The volition of the seventh impulsion that accomplishes its purpose is called kamma to be experienced on rebirth: it gives its result in the subsequent existence 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 existence: 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 (abhiññājavana), 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 even 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 (samāpatti). Keeping these facts in your mind please see the following explanation.

But when many wholesome or unwholesome kammas to be experienced here and now (diññhadhammavedaniya) and so on 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 on rebirth (upapajjavedaniya) accomplishes the rebirth​linking consciousness; the rest of the kammas to be experienced on rebirth are without result, i.e., they are called lapsed kamma.

One is reborn in hell through one kamma of immediate effect (ānantriya); the rest of the kammas of immediate effect are without result. But they can be consolidating kamma, which consolidates 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. But also when one, after performing much wholesome and unwholesome kamma, attains Arahantship, like the Venerable Angulimāla, thanks to a good friend, 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 result now., ‘“ (Abhi-com 2.434)

(4) There has been kamma, there is no kamma-result.

Of that which becomes without result in the aforesaid, it is said. ‘There has been kamma, there is not kamma-result.’ There were many wholesome and unwholesome kammas which were 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 on rebirth, of which, if one kamma was the kamma to be experienced on rebirth, the rest of the kammas to be experienced on 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 Brahmā 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

Of that which will become without result in the way aforesaid. ‘There has been kamma, there will not be kamma-result. ‘ One had accumulated many wholesome and unwholesome kammas in the past, which were kammas to be experienced in a subsequent existence (aparāpariya​vedariya-kammas). They cannot produce any result after Parinibbāna. This is said with reference to this kind of kamma. All these six types of kamma are kammas accumulated in past existences. The following four types of kamma are the kammas accumulated in the present existence.

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-dhammavedaniya​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 existence, 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 on rebirth or to be experienced in some subsequent existence (upapajja and aparāpariya vedaniya-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 existence, to be experienced on 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 Parinibbāna, all kammas to be experienced in some subsequent existence 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 Tathāgata’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 in the sense of non-wavering. (Abhi-com 2.434-435)

Sabbapāpassa akaranam

Kusalassa
 Upasampadā
Sacittapariyodapanam

etaü Buddhāna’ sāsanaü
(Dhammapada 14-5)

To refrain from all evil.

To accumulate wholesome deeds.

To purify the mind.

This is the teaching of the Buddhas.

Based on purification of virtue, practise samatha and vipassanā to purify your mind.

How to Uproot the Roots

Yo ca sameti pāpāni, anum thulāni sabbaso;

Smitattā hi papanaü, samano’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 also 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 ultimate sense, 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 (anattā). So the Buddha teaches us in the second Gaddulabaddha 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, suffering and non-self. It is not proper to regard them as ‘mine’ or `I’ or `my self’. Then the Buddha teaches vipassanā 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 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. Being dispassionate, he is liberated 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 Individuality and All the Other Defilements

We have already discussed 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 is samudaya-sacca dhammas. They are formations and object of vipassanā. 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 (anattā) alternately. We quote the Buddha’s answer to Mogharāja to further confirm this statement.

Mogharāja was one of the 16 pupils sent to the Buddha by Bāvarã, who was formerly King Pasenadi’s chaplain and who was then too old to visit the Buddha. Mogharāja 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:

Suññato lokaü avekkhasu, Mogharāja sadā sato.

Attānudiññhim åhacca, evaü maccutaro siyā.

Evaü lokaü avakkhantaü, maccurājā na passati.

The meaning of this stanza is thus, ‘Mogharāja, 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. 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 Nibbāna, the state of eternal peace, as peaceful, it does not pay attention to the occurrence of all formations and enters only into Nibbāna. If it does not see Nibbāna,  he still persists in the triple contemplation again and again with formations as its object. And in so doing, when five controlling faculties become mature, his insight knowledge enters only into Nibbāna.

All the four types of Path Knowledge see Nibbāna. First Path Knowledge known as the Stream-Enterer Path Knowledge (Sotāpattimaggañāõa) completely destroys the wrong view of individuality and doubt without remainder. The second Path Knowledge known as the Once-Returner Path Knowledge (sakadāgāmimaggañāõa) weakens sensual lust and anger. The third Path Knowledge known as Non-Returner Path Knowledge (anāgāmimaggañāõa) completely destroys the sensual lust and anger. The fourth Path Knowledge known as Arahant Path Knowledge (arahattamaggañāõa) 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 (Sotāpanna), one must contemplate formations as void of permanence, happiness and self. To become a Once-Returner (sakadāgāmã), a Non-Returner (anāgāmã) or an Arahant, one must contemplate formations in the same way.

If a meditator sees Nibbāna with the four types of Path Knowledge stage by stage, he will certainly escape from the clutches of death by giving up the belief in self. 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 individuality 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 Nibbāna as soon as possible!

Q & A 1

Questions and Answers 1

Question 1: Thanks for the handout, ‘an Introduction to ânāpānasati’ I received yesterday. I read it carefully and tried to understand the method, so today I made rapid progress and obtained stronger mindfulness, concentration and confidence. The other days, during a sitting, I had a moment of forgetting my body and being aware of only the breath passing the touching point. That feeling frightened me because I had never had such an experience before. Sister Dipankara told me it was a good experience. Today I got two similar but longer experiences, which lasted for a few minutes and made me feel very calm. There was golden light in front of me and I concentrated on only the breath passing the touching point. However, I became very easily frightened by noise, such as a cough. Even when I was walking and concentrating on the breath, I was easily frightened by the sight of other meditators when they appeared at the turning of the way. I am not a timid person, but how come I was frightened for several times today? What should I do?

Answer 1: Your sitting experience is good. It is very important for you to continue practising in this same way. Being sensitive to noise is natural when a meditator’s concentration begins to improve, because sound is a thorn to concentration. You should try as much as you can to neglect noise and any other objects and concentrate only on the breath. When your concentration becomes deep and powerful, you will not be disturbed by all these troubles any more.

Getting frightened easily by sounds or sights is due to unwise attention, ayoniso-manasikāra, to these objects. You unknowingly pay attention to them as something dreadful, and unwholesome mental states, such as fear, occur. All you have to do is to always keep wise attention, which now means to pay attention to only your meditation object, the breath.

Question 2: I am a beginner and I have seldom done sitting meditation before. What posture can make me sit longer and longer, without arousing the desire to get up because of pain, soreness and numbness after only a few days of sitting?

Answer 2: At the beginning of an intensive meditation retreat, pain, soreness and numbness occur to almost every meditator. If you are patient and practise with perseverance, you will gradually be accustomed to long sittings and many of your discomforts will disappear.

Suitable sitting postures differ from person to person. For tall, thin people, sitting in a lotus pose may be very easy. For short, fat people, sitting half-cross-legged or with legs laid side-by-side may be more suitable. You must try and check for yourself what sitting posture is the most comfortable one.

One important thing is to keep the body frame balanced and not to lean over to one side. For example, you may sit with your right leg before the left one in one session, and change their positions in the next session.

Question 3: When I really cannot bear sitting any longer, may I get up to walk? If I get up in this way, can I still improve my ability for long sitting?

Answer 3: When you cannot bear sitting any more, you may stand and continue concentrating on the breath. It is not suitable to do walking meditation during sitting sessions. Whether your ability for long sitting will improve or not depends on your diligence and perseverance. If you do sitting meditation often and regularly, usually you will be able to sit for a longer and longer time.

Q & A 2

Questions and Answers 2

Question 1: I eat a lot and sleep a lot. But why do I still feel very sleepy while doing sitting meditation and very hungry at night?

Answer 1: Sleepiness occurs due to both physical and mental causes. For physical causes, sleepiness may be due to an imbalance of the four elements in your body. When the earth element or water element is too strong, you feel sleepy, because these two elements are heavy in nature. On the contrary, when the fire element or wind element is too strong, you will have difficulties falling asleep. The four elements in our bodies are always changing. We cannot expect them to always remain in a balanced and harmonious state, especially when we change to a new environment or a new life style. However, the imbalance is usually temporary. The body will adjust itself. To prevent falling asleep during meditation, you could try resting for a while after the meal.

For mental causes, when your mind is not energetic enough, you will be overwhelmed by sloth and torpor and feel sleepy. The way to cope with sloth and torpor is to arouse energy and interest in practising meditation. You may reflect on the suffering of birth, aging, illness, death, and in the woeful planes, or from the continuance of the round of rebirths in the past and future to arouse a sense of spiritual urgency for meditating. Then you may reflect on the great benefits gained from practising the Dhamma: such as getting a peaceful dwelling here and now, a happy destination in the future and ultimate liberation from all suffering. By reflecting in this way, you will be able to arouse effort and interest in meditation. You may also try the seven ways we have recommended to remove sleepiness, such as rubbing your face, limbs and body, watching light, standing, washing your face and doing walking. Gradually you will succeed in developing deeper and deeper concentration and be able to overcome sleepiness.

Feeling hungry is due to the strong digestive fire in your body. Another possibility is because you have not been accustomed to living without a dinner. Gradually you will get accustomed to this kind of living and feel all right.

Question 2: What are the definitions of the five aggregates?

Answer 2: The five aggregates are the aggregates of materiality, feeling, perception, formations and consciousness. The aggregate of materiality includes the 11 types of materiality, i.e. past, future and present, internal and external, gross and subtle, inferior and superior, far and near. In the same way, the 11 types of feeling are the aggregate of feeling; the 11 types of perception are the aggregate of perception; the 11 types of formations are the aggregate of formations; the 11 types of consciousness are the aggregate of consciousness.

Another type of categorization is thus: 28 types of materiality, including four primary elements and 24 derived materialities, are the aggregate of materiality. Six types of feeling, i.e. feelings of visible objects, sounds, smells, odours, tangible objects and mental objects are the aggregate of feeling. Or pleasant, unpleasant and neutral feelings are the aggregate of feeling. Six types of perception, i.e. perceptions of visible objects, sounds, smells, odours, tangible objects and mental objects are the aggregate of perception. 50 types of mental formations except feeling and perception are the aggregate of formations. Six types of consciousness, i.e. eye consciousness, ear consciousness, nose consciousness, tongue consciousness, body consciousness and mind consciousness, are aggregate of consciousness.
This is just a brief introduction. To thoroughly understand the five aggregates, you have to study the Abhidhamma completely under the guidance of a skilled teacher. And you should practise samatha and vipassanā meditation to discern them as they are in reality.

Question 3: Does one violate the precept against killing if one pours water with worms onto earth?

Answer 3: If the worms die accordingly, one violates the precept against killing.
 Actually one should not pour water with worms onto earth, but should pour it into a suitable vessel, a pond or a river.

Question 4: Is telling others that they may go to buy living fish on fishing boats a behaviour of assisting in killing?

Answer 4: It depends on the teller’s intention. If he intends others to buy living fish and set the fish free, it is a meritorious behaviour.
 However, if he intends others to buy living fish to kill and eat, he is assisting in killing.

Question 5: If a bhikkhu cuts bamboo belonging to others in the mountains
, does he offend against a precept? What precept does he violate? How to confess that offence?

Answer 5: If the bhikkhu has no intention to steal, for example, he thinks that the bamboo is ownerless, he does not commit a stealing, but commits a pācittiyaoffence (offence ‘to be confessed
) for damaging plants. However, after he realises that the bamboo belongs to others, he must try to compensate the owners for their losses. If he decides not to do so, he commits stealing.

If he knows that the bamboo belongs to others in the first place and cuts it anyway without permission from the owners, he commits a stealing besides the pācittiya offence. The severity of stealing depends on the value of the bamboo he cuts. If it is worth one māsaka or less, he commits a dukkaña, wrongdoing, offence. If its value lies between one māsaka and five māsakas, he commits a thullaccaya, grave offence. If it is worth five māsakas or more, he commits a pārājika, defeated offence.

If he commits a thullaccaya, pācittiya or dukkaña offence, he should confess it to another bhikkhu. In addition, he is bound to compensate the owners for the bamboo he has cut. If he commits a pārājika offence, he is no longer a bhikkhu. There is no way to confess a pārājika offence.

Question 6: If a layman violates any of the five precepts, can he be ordained?

Answer 6: Usually he can, except that he has committed a very severe crime, such as killing his own father or mother, killing an Arahant, violating a bhikkhunã, etc. Before a qualified layman is ordained as a bhikkhu, he must take ten precepts to become a novice monk first.

Question 7: When a bhikkhu commits a Pārājika offence, he automatically loses his bhikkhuhood. Can he be ordained again?

Answer 7: He cannot be ordained as a bhikkhu again in this life. However, if he admits the offence immediately and takes off his robes, he can be ordained as a novice monk, sāmaõera. If he conceals the offence and pretends to be a bhikkhu, he cannot even be ordained as a novice monk.

Question 8: What qualifications should one possess to go forth from the household life into homelessness?

Answer 8: To be ordained as a bhikkhu, he should have an aspiration to escape from the round of rebirths. Furthermore, the following factors must be fulfilled: He must not have killed his father, his mother, an Arahant, wounded the Buddha with evil intention, caused schism in the order of Saïgha, committed sexual intercourse with a bhikkhunã or sāmaõerã, must not have fixed wrong view, which means the view of denying kamma and its effect
. He must be a free and law-abiding man, not a prisoner, slave, or robber. He must be free from debt, exempt from government service, and without stubborn diseases, i.e. leprosy, boils, eczema, tuberculosis and epilepsy. He must be at least 20 years old and have got his parents’ permission for ordination. He must possess an alms bowl and three robes. He must not be a eunuch, a hermaphrodite or one who has previously pretended to be a novice or a bhikkhu. He should not have committed a pārājika offence in his previous bhikkhuhood. He should not have converted to another religion from a novicehood or bhikkhuhood and then come back for ordination again. He should not be deformed or disfigured. He should not be blind, deaf or mute.

Question 9: How can we escape from the suffering of illnesses? How can we cope with diseases? Can the Sayadaw instruct me out of compassion?
Answer 9: Once the bhikkhu Rādha asked the Buddha, ‘Venerable Sir, what are illnesses?’ the Buddha replied, ‘The five aggregates are illnesses.’ So as long as there are still five aggregates, there are still illnesses. For example, when any of the four elements becomes excessive, diseases occur. The imbalance of the four elements may be due to previous kamma, mind, fire element or nutriment. Among these four causes, we can try to change mind, fire element and nutriment for the better, but not previous kamma. Since the five aggregates are illnesses, in order to escape from illnesses you must escape from those five aggregates. To escape from the five aggregates, you should practise diligently to attain Nibbāna. In Nibbāna, there are no five aggregates, no illnesses and no suffering.

To cope with diseases, it is advisable that you take suitable food and medicine and live in a quiet environment with suitable weather conditions. One very important thing is that you should try to cultivate the higher and more powerful types of consciousness
, adhicitta, which mean the type of of consciousness conncected withsamatha, vipassanā, Path and Fruition. These powerful mind states help decrease or remove the suffering of diseases. For example, our Buddha got very severe back pain ten months before his Parinibbāna. He practised råpasattaka vipassanā, the material septad, and aråpasattaka vipassanā, the immaterial septad, and then entered arahattaphalasamāpatti, the Arahant fruition attainment. Because his vipassanā meditation was very strong and powerful, his arahattaphalasamāpatti was also very strong and powerful. When it is very close to the Arahant fruition attainment, emerging from that vipassanā, he made a determination, ‘From today until Parinibbāna day, may this affliction not occur.’ Then he practised vipassanā again and entered into the Arahant fruition attainment. He had to practise in this way and make the determination every day to prevent that disease. (D-com 2.137, 147)

It is mentioned in the Mahāparinibbāna Sutta of Dãghanikāya:

‘ânanda, I am now old, worn out, venerable, one who has traversed life’s path, I have reached the term of life, which is 80. Just as an old cart is made to go on by being held together with straps, so the Tathāgata’s body is kept going by being strapped up. It is only when the Tathāgata withdraws his attention from outward signs, and by the cessation of certain feelings, enters into the signless concentration of mind (this is what we referred to as the Arahant fruition attainment), that his body knows comfort.’ (D 2.85)

So, to cope with disease, you should also cultivate powerful consciousnesses that are concomitant with concentration, insight knowledge, Noble Path Knowledge and Noble Fruition Knowledge.

Questions and Answers 3

Question 1: What does the Sayadaw think about donating one’s own dead body to a hospital for anatomic studies? Will it affect one’s being reborn in a happy plane?

Answer 1: Donating one’s own dead body is a weak wholesome action. Although it is a weak one it is still beneficial, because even the intention to perform a wholesome action brings good results. It is mentioned in the scriptures that, ‘Kusalesu dhammesu cittupādamattampi bahupakāraü vadāmi’ – ‘in the case of wholesome dhammas, even only having them appear in the mind is very beneficial, I say.’ The intention to definitely donate something is a wholesome prior intention (pubbacetanā). If one keeps such intention even for only five minutes before the donation, many wholesome kammas have been accumulated in one’s mind. They can produce good results. There are three kinds of intention: intention before action, during action and after action. All of them produce results when they mature.

If one still has attachment to any existence and if the kammic force of this wholesome prior intention of donating one’s dead body becomes mature at one’s near death moment, the kammic force will produce one’s rebirth in a happy plane. However, this kind of opportunity rarely occurs, because that wholesome prior intention is quite weak. Usually it may become mature and produce a result in one of the future lives.

Question 2: Does the effect of being poor and susceptible to diseases in this life have any connection with causes in previous lives? If it does, is this view fatalism or eternalism (sassatadiññhi)?

Answer 2: In this case, you must distinguish the difference between life in human world and that in deva worlds and hells. Deva worlds and hells are called kamma-phal’åpa-jãvi-bhåmi, the plane of existence where beings get their livelihood through kamma-results; while the human world is called uññhāna-phal’åpa-jãvi-bhåmi, the plane of existence where beings get their livelihood through efforts. Beings in deva worlds or hells naturally enjoy or suffer from their pleasant or unpleasant livelihoods due to their previous kammas, without any effort to gain them. However, human beings do not get their livelihoods only due to previous kammas, but also due to their present effort and wisdom. So kammic force, effort and wisdom all have affect on the welfare of human life. (D-com 3.157, D-sub-com 3.169, A 1.452, A-com 2.337)

Taking being rich as an example, if one has mature good kammic force for being rich and enough effort and wisdom, one will become very rich and enjoy one’s wealth.

However, if one has only mature good kammic force but not enough effort and wisdom, even if one has inherited a lot of wealth one will eventually lose all of it and become poor. A good example is Mahādhanaseññhãputta who lived in the time of our Buddha. He and his wife each inherited 80 koñi, i.e. 800 million. However, they lost all the wealth and became beggars. Besides, although he had enough good kammic force to support him to attain Arahantship in that life, he did not put forth effort and apply his wisdom to practise the Dhamma. Therefore he died as a poor worldling.

If one has no mature beneficial kammic force for being rich but exerts effort and applies wisdom to earn money, one may not become very rich but may enjoy a certain standard of comfortable living. Therefore effort and wisdom are more important than the kammic force.

The story about three fish may give us a clearer understanding: Once a fisherman caught three fish on the Ganges River. One fish believed only in effort; one believed only in the kammic force; the other believed in wisdom. The fish that believed in effort thought that it could escape just by effort, so it tried hard to jump again and again. The fisherman was annoyed and hit it heavily with his oar; it died. The fish that believed in the kammic force thought that if it had a kammic force to escape from being killed, that kammic force would produce its effect automatically. So it lay quietly on the deck of the boat, waiting for its good fortune, without any desire to exert effort. The third fish, which believed in wisdom, thought that it could escape by taking wise actions. So it carefully observed the surrounding conditions to see whether the time to take action had come. The fisherman rowed his boat towards the bank. When the boat reached the bank, he stepped across to the bank with one leg and kept the other leg on the boat. At that moment, he unknowingly made a small opening in his fishing net. The third fish quickly jumped out of the net through that opening, fell into water and swam back to the Ganges river immediately. From this story, we can understand that wisdom is the most important one among these three factors.

As for illness, there are four
 possible causes, i.e. the kammic force, mind, fire element, and food. So not all diseases are caused by the kammic force. Buddhism is a religion of analysis, vibhajja-vāda, which teaches that when there is a cause, there is an effect; when there is no cause, there is no effect. Such a Right View of cause and effect is neither fatalism nor eternalism. If you believe that your fate is already fixed and cannot be changed, you are a fatalist. According to the Buddha’s teaching, when a kammic force is mature and ready to produce an effect, that effect is fixed and cannot be changed.
 But if a kammic force has not matured, its effect is not fixed and can be changed. Ven. Mahāmoggallāna was a good example. His previous bad kammic force of trying to kill his parents in a previous life matured before his parinibbāna, so he was beaten to the extent that all his bones were shattered. Even though he had become an Arahant, he could not change that bad result. But since he had destroyed all defilements, all the other wholesome and unwholesome kammic forces, except those that matured in that life, could no long produce results. So he escaped from the round of rebirths after parinibbāna.

If you believe that your previous life and present one are the same, i.e. the same person came from previous life to this life, or there is a soul coming from one life to another, you have the wrong view of eternalism. According to the Buddha’s teaching, there is no soul or self. Your previous life was made up of materiality and mentality, which were arising and passing away from moment to moment. Your present life is also made up of ever-changing materiality and mentality. They are not the same things. There is no unchangeable ‘you’ or person. However, the kammic force accumulated in previous life produces the present five resultant clinging aggregates. This is the causal relationship between the previous cause and the present effect. Therefore, Buddhism is neither fatalism nor eternalism.

Question 3: After a meditator has completed samatha and vipassanā practices, should he practise other types of meditation or review samatha and vipassanā? If he should review them, what stage should he begin with? Or he may do a review in his own way? Is there a fixed principle for reviewing?

Answer 3: According to the Buddha’s teaching, one completes vipassanā practice only after one attains Arahantship. Before you become an Arahant, you have to keep on practising samatha and vipassanā. It is mentioned in the Sattaññhānakusala Sutta of Saüyutta Nikāya (S 2.50-54) that every Arahant constantly dwells his mind in one of three practices, investigating saïkhāra dhammas, formations, as impermanent, suffering, or non-self by way of the 18 elements, the 12 sense bases and dependent origination. The commentary calls these three practices satata-vihārã, constant abodes or permanent dwelling. Furthermore, an Arahant may practise samatha and vipassanā to have the peaceful dwelling in jhāna and the bliss of Nibbāna in Fruition Attainment. If he wants to enter the attainment of cessation, nirodhasamāpatti, he has to practise both samatha and vipassanā systematically.

Some meditators have practised all the important courses for vipassanā meditation and therefore claim that they have completed their vipassanā practice. However, this is not correct. They have to keep on practising samatha and vipassanā repeatedly and check their meditation experiences carefully in accordance with the scriptures. It may take them many years to review and check in this way until they are sure of their accomplishment. So it is improper to boast about one’s meditation accomplishment to others. Generally speaking, there are two ways to review one’s vipassanā practice. One is to begin with the udayabbayañāõa stage; the other is to begin with the stage at which their insight knowledge is not clear. A very important principle in reviewing is that you must follow the correct ways of samatha and vipassanā practice taught by the Buddha.

Q & A 3

Questions and Answers 3

Question 1: What does the Sayadaw think about donating one’s own dead body to a hospital for anatomic studies? Will it affect one’s being reborn in a happy plane?

Answer 1: Donating one’s own dead body is a weak wholesome action. Although it is a weak one it is still beneficial, because even the intention to perform a wholesome action brings good results. It is mentioned in the Scripture that, ‘Kusalesu dhammesu cittupādamattampi bahupakāraü vadāmi’ – ‘in the case of wholesome dhammas, even only having them appear in the mind is very beneficial, I say.’ The intention to definitely donate something is a wholesome prior intention (pubbacetanā). If one keeps such intention even for only five minutes before the donation, many wholesome kammas have been accumulated in one’s mind. They can produce good results. There are three kinds of intention: intention before action, during action and after action. All of them produce results when they mature.

If one still has attachment to any existence and if the kammic force of this wholesome prior intention of donating one’s dead body becomes mature at one’s near death moment, the kammic force will produce one’s rebirth in a happy plane. However, this kind of opportunity rarely occurs, because that wholesome prior intention is quite weak. Usually it may become mature and produce a result in one of the future lives. 

Question 2: Does the effect of being poor and susceptible to diseases in this life have any connection with causes in previous lives? If it does, is this view fatalism or eternalism (sassatadiññhi)?

Answer 2: In this case, you must distinguish the difference between life in human world and that in deva worlds and hells. Deva worlds and hells are called kamma-phalåpa-jãvi-bhåmi, the plane of existence where beings get their livelihood through kamma-results; while the human world is called uññhāna-phalåpa-jãvi-bhåmi, the plane of existence where beings get their livelihood through efforts. Beings in deva worlds or hells naturally enjoy or suffer from their pleasant or unpleasant livelihoods due to their previous kammas, without any effort to gain them. However, human beings do not get their livelihoods only due to previous kammas, but also due to their present effort and wisdom. So kammic force, effort and wisdom all have affect on the welfare of human life. (D-com 3.157, D-sub-com 3.169, A-1-452, A-com 2.337)

Taking being rich as an example, if one has mature good kammic force for being rich and enough effort and wisdom, one will become very rich and enjoy one’s wealth. 

However, if one has only mature good kammic force but not enough effort and wisdom, even if one has inherited a lot of wealth one will eventually lose all of it and become poor. A good example is Mahādhanaseññhãputta who lived in the time of our Buddha. He and his wife each inherited 80 koñi, i.e. 800 million dollars. However, they lost all the wealth and became beggars. Besides, although he had enough good kammic force to support him to attain Arahantship in that life, he did not put forth effort and apply his wisdom to practise the Dhamma. Therefore he died as a poor worldling. 

If one does not have mature beneficial kammic force for being rich but exerts effort and applies wisdom to earn money, one may not become very rich but may enjoy a certain standard of comfortable living. Therefore effort and wisdom are more important than the kammic force.

The story about three fish may give us a clearer understanding: Once a fisherman caught three fish on the Ganges River. One fish believed in effort; one believed in kammic force; the other believed in wisdom. The fish that believed in effort thought that it could escape just by effort, so it tried hard to jump again and again. The fisherman was annoyed and hit it heavily with his oar; it died. The fish that believed in the kammic force thought that if it had a kammic force to escape from being killed, that kammic force would produce its effect automatically. So it lay quietly on the deck of the boat, waiting for its good fortune, without any desire to exert effort. The third fish, which believed in wisdom, thought that it could escape by taking wise actions. So it carefully observed the surrounding conditions to see whether the time to take action had come. The fisherman rowed his boat towards the bank. When the boat reached the bank, he stepped across to the bank with one leg and kept the other leg on the boat. At that moment, he unknowingly made a small opening in his fishing net. The third fish quickly jumped out of the net through that opening, fell into water and swam back to the Ganges river immediately. From this story, we can understand that wisdom is the most important one among these three factors.

As for illness, there are four possible causes, i.e. the kammic force, mind, fire element, and food. So not all diseases are caused by kammic force. Buddhism is a religion of reason, vibhajja-vāda, which teaches that when there is a cause, there is an effect; when there is no cause, there is no effect. Such a Right View of cause and effect is neither fatalism nor eternalism. If you believe that your fate is already fixed and cannot be changed, you are a fatalist. According to the Buddha’s teaching, when a kammic force is mature and ready to produce an effect, that effect is fixed and cannot be changed. But if a kammic force has not matured, its effect is not fixed and can be changed. Ven. Mahāmoggallāna was a good example. His previous bad kammic force of trying to kill his parents in a previous life matured before his parinibbāna, so he was beaten to the extent that all his bones were shattered. Even though he had become an arahant, he could not change that bad result. But since he had destroyed all defilements, all the other wholesome and unwholesome kammic forces, except those that matured in that life, could no long produce results. So he escaped from the round of rebirths after parinibbāna.

If you believe that your previous life and present one are the same, i.e. the same person came from previous life to this life, or there is a soul coming from one life to another, you have the wrong view of eternalism. According to the Buddha’s teaching, there is no soul or self. Your previous life was made up of materiality and mentality, which were arising and passing away from moment to moment. Your present life is also made up of ever-changing materiality and mentality. They are not the same things. There is not an unchangeable ‘you’ or person. However, the kammic force accumulated in previous life produces the present five resultant clinging aggregates. This is the causal relationship between the previous cause and the present effect. Therefore, Buddhism is neither fatalism nor eternalism.

Question 3: After a meditator has completed samatha and vipassanā practices, should he practise other types of meditation or review samatha and vipassanā? If he should review then, what stage should he begin with? Or he may do a review in his own way? Is there a fixed principle for reviewing?

Answer 3: According to the Buddha’s teaching, one completes vipassanā practice only after one attains Arahantship. Before you become an Arahant, you have to keep on practising samatha and vipassanā. It is mentioned in the Sattaññhānakusala Sutta of Saüyutta Nikāya (S 2.50-54) that every Arahant constantly dwells his mind in one of three practices, investigating saïkhāra dhammas, formations, as impermanent, suffering, or non-self by way of 18 elements, by way of 12 sense bases and by way of dependent origination. The commentary calls these three practices satata-vihārã, constant abodes or permanent dwelling. Furthermore, an Arahant may practise samatha and vipassanā to have the peaceful dwelling in jhāna and the bliss of Nibbāna in Fruition Attainment. If he wants to enter the attainment of cessation, nirodhasamāpatti, he has to practise both samatha and vipassanā systematically. 

Some meditators have practised all the important courses for vipassanā meditation and therefore claim that they have completed their vipassanā practice. However, this is not correct. They have to keep on practising samatha and vipassanā repeatedly and check their meditation experiences carefully in accordance with the scriptures. It may take them many years to review and check in this way until they are sure of their accomplishment. So it is improper to boast about one’s meditation accomplishment to others. Generally speaking, there are two ways to review vipassanā practice. One is to begin with the udayabbayañāõa stage; the other is to begin with the stage at which their insight knowledge is not clear. A very important principle in reviewing is that you must follow the correct ways of samatha and vipassanā practice taught by the Buddha. 

Q & A 4

Questions and Answers 4

Question 1: What is meditation cetanā? While meditating, does one need meditation cetanā? Could the Sayadaw please explain with examples?

Answer 1: When a meditator is practising samatha or vipassanā meditation with joy and associated with wisdom, there are 34 mental formations arising in his mental processes. Among these 34 mental formations, one is cetanā (volition) named samatha or vipassanā cetanā, or as what you have called it meditation cetanā. Meditation cetanā means the volition urging the concomitant mental formations towards samatha or vipassanā object. If this volition is strong, one is able to meditate well. On the other hand, if the volition is weak, one cannot exert much energy in his practice. So strong meditation volition is important.

However, the five controling falcuties are even more important here. They are saddhā (faith), viriya (effort), sati (mindfulness), samādhi (concentration), and paññā (wisdom). In the beginning of practice, faith means the confidence of the fact that ānāpānasati pratice leads to jhāna or, in other words, the confidence that the mindfulness-of-breathing meditation subject leads to jhāna. Effort means exerting sufficient energy to know the breath. Mindfulness means non-forgetfulness or keeping the mind on the breath. Concentration means one-pointedness of the mind, which is fixing the mind on the breath. Wisdom means knowing the breath clearly. These five controlling faculties are predominant among these 34 mental formations. If they are strong and balanced, the meditator will progress in leaps and bounds.

When the ānāpāna nimitta appears due to deep concentration, then faith is the confidence believing that concentrating on ānāpāna nimitta leads to jhāna. Effort is putting forth energy toward the ānāpāna nimatta. Mindfulness is constantly keeping the mind on the ānāpāna nimatta. Concentration is one-pointedness of the mind in ānāpāna nimitta. Wisdom is penetrating into the ānāpāna nimitta.

These five controlling falcuties are important in vipassanā as well. In vipassanā meditation, faith means confidence in vipassanā practice that it is the way for realization of Nibbāna, the end of all suffering. Effort means to apply energy to penetrate the Four Noble Truths, or putting forth energy to penetrate the truth of suffering and the truth of the origin of suffering, which are both objects of vipassanā. They are also called formations (sankhāra). Non-forgetfulness or keeping the mind with these formations is called mindfulness. Fixing the mind on these formations without any wavering is called concentration. Penetrating into these formations and knowing their impermanence, suffering and impersonal nature is called wisdom.
These five controlling faculties arise together with volition. Without volition, the five controlling faculties cannot arise. If volition is strong, the five controlling faculties will be strong, too. If volition is weak, the five controlling faculties will be weak, too. So one needs strong meditation cetanā in one’s practice. But the most essential factors for success are the balancing of the five controlling faculties.

If you have no meditation cetanā or you have doubt in the practice, you will not gain any achievement in your meditation.

Question 2: What is mindfulness? When mindfulness is present, is clear comprehension certainly present?

Answer 2: There are four types of mindfulness (sati):

1. mindfulness of body (kāyānupassanā satipaññhāna),

2. mindfulness of feeling (vedanānupassanā satipaññhāna),

3. mindfulness of mind (cittānupassanā satipaññhāna),

4. mindfulness of Dhamma (dhammānupassanā satipaññhāna).

Therefore, mindfulness means keeping the mind on the body, feeling, mind and Dhamma without forgetfulness. It has the characteristic of sinking into the object like a stone thrown into a pond. It does not simply float on top like a gourd on water. So mindfulness makes itself and the concomitant mental formations sink into the object of meditation. When you are practising anapanasati, your mindfulness must be sunk into the breath. Mindfulness has the function of not forgetting the object of meditation. It constantly keeps the mind on the object without any interruption. The manifestation of mindfulness is guarding the mind or guarding the meditation object so that no defilement will creep in. A mental state associated with mindfulness will not succumb to any defilement. Another manifestation of mindfulness is to keep the attention face to face with the object. The proximate cause of mindfulness is strong and firm perception on the meditation object or four foundations of mindfulness.

There are four types of clear comprehension:

1. Clear comprehension of purpose (sātthaka sampajaññā);

2. Clear comprehension of suitability (sappāāya sampajaññā);

3. Clear comprehension of resort (gocara sampajaññā); it refers to any of 40 subjects of samatha meditation,

4. Clear comprehension of non-delusion (asammoha sampajañña); it is clear comprehension of ultimate materiality and mentality and their causes. So clear comprehension of non-delusion includes all vipassanā meditation.

Here mindfulness is usually concomitant with clear comprehension (sampajaññā). Clear comprehension is also known as wisdom or insight knowledge. When a meditator’s mindfulness and wisdom are both strong and powerful, he will easily succeed in samatha and vipassanā meditation.

When mindfulness is strong, concentration is also strong. When both of them are strong, clear comprehension will also be strong. On the other hand, when mindfulness is weak, concentration is also weak. At that time clear comprehension cannot arise. That is why the Buddha taught in the Samādhi Sutta of Sacca Saüyutta in this way: ‘Bhikkhus, you should cultivate concentration. A bhikkhu with concentrated mind sees dhammas as they really are.’ From here we can know that concentration is the proximate cause of clear comprehension. However, without mindfulness concentration cannot occur. This is why clear comprehension is usually absent when mindfulness and concentration are weak.

Question 3: What are the relations and differences among these four: the breath between the nostrils and the upper lip, feeling of that breath, sensation of that breath, and the touching sensation between that breath and skin? Why should one take only breath as an object?

Answer 3: Breath is a group of materiality. If you practise the four elements meditation on your breath systematically, you will see that it is made up of numerous tiny material particles, kalāpas. Feeling and sensation of that breath are the same thing, vedanā, which is a mental factor. Touching sensation is essentially body consciousness, kāyaviññāõa. Consciousnesses and mental factors are both mentality. So they are different from breath, which is materiality.

The breath between the nostrils and the upper lip is the object of ānāpānasati kammaññhāna, mindfulness-of-breathing meditation; while feeling, sensation and touching sensation are not. If one concentrates only on the breath, one is able to develop deep concentration and nimitta will appear soon. Concentrating on the nimitta perfectly, one will attain jhāna. However, if one concentrates on feeling, sensation or the touching sensation, one cannot develop enough concentration for anapana nimitta to appear and therefore cannot attain jhāna. This is why one should take only breath as one’s object when practising mindfulness of breathing meditation.

Question 4: While one is jogging or climbing a mountain and is using one’s mouth to breathe, which breath should one concentrate on?

Answer 4: For mindfulness-of-breathing meditation, a meditator’s object is only the breath as it touches the nostrils or upper lip. The commentary does not mention that the breath passing the mouth is also an object of mindfulness-of-breathing meditation. So when one is breathing through one’s mouth and cannot perceive the breath touching the nostrils or upper lip, one should keep one’s mind at these places and try to be aware of the breath. If one is careful and patient enough in doing so, eventually one will be able to discern a very subtle breath there.

Question 5: If after one’sordination one’s parents have difficulties in making a living, should one go back home to take care of them?

Answer 5: The Buddha permits bhikkhus to take care of their parents. A bhikkhu may share his almsfood and other requisites with his parents. He takes care of them in this way without the necessity to disrobe.

Question 6: If one gains a profit through evading taxes or helping others to evade taxes, does one commit theft? If a layperson breaks any of the five precepts, how should he or she confess and keep the five precepts again?

Answer 6: 
According to the Vinaya Piñaka, evading taxes or helping others to evade taxes is one of the 25 kinds of stealing. If one does so, one commits stealing no matter whether one is a monk or a layperson. If a bhikkhu steals properties worth one pāda (five māsaka) or more, he commits a pārājikā offence, and is no longer a bhikkhu.

If a layperson breaks any of the five precepts, he loses them, so it is not necessary for him to confess his offence. However, he should make a resolution not to break the five precepts again. He may receive the five precepts again in front of a novice monk, a bhikkhu or a Buddha image, and then keep them carefully.
Question 7: What is the dhammacakkhu? What is a sotāpanna?

Answer 7: In the Dhammacakkappavattana Sutta (S 3.368-371) and some other Suttas, such as the Dighanakha Sutta (M 2.165-169), the dhammacakkhu (the eye of Dhamma or the eye of wisdom) means sotāpattimagga, Path of the Stream-enterer, in the Brahmāyu Sutta (M 2.334-347) the three lower Fruition Knowledges, and in the Rāhulovāda Sutta (M 3.324-327, S 2.324-326) Four Path Knowledges and Four Fruition Knowledges. (M-com 4.244)

In the Dhammacakkappavattana Sutta, the Dhammacakkhu of the Venerable Koõóañña was sotāpattimagga knowledge. In the Brahmāyu Sutta, the Dhammacakkhu of the Brahman Brahmāyu was the three lower Fruition Knowledges. In the Rāhulovāda Sutta the Dhammacakkhu of the Venerable Rāhulā was the Four Path Knowledges and Four Fruition Knowledges.

A sotāpanna is the first of four kinds of Noble Ones, who see Nibbāna. ‘Sota’ means stream, the stream of the Noble Ones. ‘âpanna’ means ‘entered upon.’ So a sotāpanna is a stream enterer, i.e. one who has entered the stream of Noble Ones.

Question 8: If one feels that all one’s greed, hatred and delusion have been destroyed, can one claim oneself as an Arahant? Or how should one check oneself?

Answer 8: We must know that there are three stages of defilement:

1. Anusaya kilesa: the stage of dormancy where defilements remain as a latent tendency at the base of the material and mental continuum;
2. Pariyuññhāna kilesa: the stage of obstruction when defilements come to surface as a factor of active consciousness; and

3. Vãtikkama kilesa: the stage of transgression when defilements motivate unwholesome actions of body or speech.

Arahants have completely destroyed all these three stages of defilements. For worldlings, when no defilements arise in their mind, they may feel that all their defilements have been destroyed. However, this may happen just because they have temporarily suppressed defilements of the obsession stage (pariyuññhāna kilesa) and the transgression stage (vãtikkama kilesa) with powerful insight knowledge or jhāna. Actually they have not yet attained any Noble Path Knowledge, so there are still defilements of the dormancy stage (anusaya kilesa) in them. As long as the defilements of the dormancy stage have not been uprooted, when they come into contact with some inducing factors, defilements of the other two stages can occur again.

A famous example is the Mahāthera Mahānāgaā. He was the teacher of the Arahant Dhammadinna and practised samatha and vipassanā meditation for more than 60 years. But he was still a worldling (puthujjana). Although he was still a worldling, no defilements arose in his mind within those 60 years, because of his strong and powerful samatha and vipassanā practice. And his virtue (sãla) was exceedingly pure. Due to these, he thought to himself, ‘I have attained Arahantship.’

One day, his disciple, the Arahant DhammadinnaArahant, was sitting in his own daytime quarters, and he thought, ‘Has our teacher, the Mahāthera Mahānāga who lives at Uccavalika, brought his work of asceticism to its conclusion, or not?’ He saw that his teacher was still a worldling and that if he did not come to understand this fact, he would also die a worldling. He flew up into the air with supernormal power and alighted near the Mahāthera Mahānāga, who was sitting in his daytime quarters. He paid homage to him, doing his duty, and sat down at one side. The Mahāthera asked, ‘Why have you come unexpectedly, friend Dhammadinna?’ Ven. Dhammadinna replied, ‘I have come to ask questions, Venerable Sir’. ‘Ask friend. If we know, we shall say’. Ven. Dhammadinna asked a thousand questions. The Mahānāga Mahāthera replied to each question without hesitation.

 ‘Your knowledge is very keen, Venerable Sir; when was this state attained by you?’ asked Ven. Dhammadinna. The Mahāthera replied, ‘60 years ago, friend’. – ‘Do you practise concentration, Venerable Sir?’ – ‘That is not difficult, friend.’ – ‘Then create an elephant, Venerable Sir.’ The Mahānāga Mahāthera created an elephant all white. ‘Now, Venerable Sir, make that elephant come straight at you with his ears outstretched, his tail extended, putting his trunk in his mouth and making a horrible trumpeting.’ The Mahāthera did so. Seeing the frightful aspect of the rapidly approaching elephant, he sprang up and made to run away. Then Ven. Dhammadinna put out a hand, caught him by the hem of his robe, and said ‘Venerable Sir, is there any timidity in one whose cankers are destroyed?’

Then the Mahāthera realised that he was still a worldling. He knelt at the Venerable Dhammadinna’s feet and said, ‘Help me, friend Dhammadinna.’ – ‘Venerable Sir, I will help you; that is why I came. Do not worry.’ Then he expounded a meditation subject to him. The Elder took up the meditation subject and went up onto the walkway, and with the third footstep he reached Arahantship.

Therefore, it is not good idea to claim ’an attainment too hastily, because you may have overestimated yourself like the Mahāthera Mahānāga. You had better check yourself carefully according to the Buddha’s teaching. For example, a sotāpanna has completely destroyed the wrong view of individuality (sakkāyaditthi), doubt, jealousy, selfishness and grasping after rites and rituals. He has unshakable faith in the Buddha, the Dhamma, and the Saïgha. He will not break precepts intentionally, even at the risk of his life and even in a dream. Although he may make mistakes in actions, speeches or thoughts unintentionally, he is unable to conceal them but confesses them to others. He has completely destroyed the wrong view of a soul or self because he has thoroughly understood the dependent origination and the impermanent nature, suffering nature and impersonal nature of formations. There are two types of self: supreme self and living self (parama-atta and jãva-atta). Supreme self means a creator. Living self means a self going from one existence to another or a self which ceases completely after death. So sometimes if you find yourself having an intention to break precepts or you have doubt in the triple gem or still hold wrong view that materiality and mentality is ‘I’ or ‘myself’, or you believe in a creator, you cannot be a sotāpanna, let alone an Arahant. A sakadāgāmi has lessened the strength of lust, hatred and delusion. An anāgāmã has uprooted all hatred and sensual desire. So he will not get angry, worried or fearful. He has no more attachment to any sensual pleasure. Even as a layman, he gives up all money, gold, silver, jewels. If you still get angry, worried or fearful or if you accept money, gold, etc., you cannot be an anāgāmã. When you come into contact with any of the six desirable sensual objects, i.e. desirable sensual visible objects, sounds, smells, tastes, tangible objects and mental objects, and even the slightest craving arises in you, you cannot be an anāgāmã. When you come into contact with any of six undesirable sensual objects, and even the slightest irritation arises in you, you cannot be an anāgāmã. An Arahant has destroyed all the remaining defilements, including pride, restlessness, dullness, rigidity and delusion. He has no longing for any existence. His faculties are serene and impeccable. When confronted with the vicissitudes of life (gain and loss, fame and defame, praise and blame, happiness and suffering) his mind remains unmoved, stainless and secure. He always sees the impermanent, suffering and impersonal nature of formations. Only when he pays attention to concepts does he know that ‘this is a man, a woman, father, son, and so on.’ If you still have attachments to your own life or pride in your achievements, you cannot be an Arahant. If you do not have such constant powerful mindfulness as to be always seeing the impermanent, suffering and impersonal nature of formations, you cannot be an Arahant.

These are only a few examples of how to go about examining yourself. You should study the Theravāda Scripture carefully under a skilled teacher to have a thorough understanding of how to check your meditation experience.

Question 9: Why was is necessary the Buddha go for alms?
Answer 9: Actually, it was not necessary for the Buddha to go for alms. However, the Buddha goes for alms for the benefit of beings. Furthermore, the Buddha wants to show the example of the Noble Ones. Going for alms is one part of the duty in the fourfold noble lineage (ariyavaüsa) of recluses. As a recluse, one must be content with the four requisites, i.e. food, robes, abode and medicine. Going for alms is a good practice to be content with the food you receive. You have no expectations of what food you will get and have to be content with whatever food you have been given. Going for alms also helps to reduce one’s pride. A bhikkhu realises that he depends on others for the four requisites. Therefore, there is nothing he is able to be proud of. So going for alms helps a bhikkhu’s training of mind.
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Question 2: In a previous answer to a question, the Sayadaw explained that if a bhikkhu stole properties worth five māsakas (or one pāda) or more, he committed a pārājikā offence. Could the Sayadaw explain how many U.S. dollars do five māsakas equal?

Answer 2: Nowadays it is very difficult to point out exactly how many U.S. dollars five māsakas equal. The commentary says that in ancient Indian currency a kahāpaõa equalled four pādas and a pāda equalled five māsakas. According to some subcommentaries, such as the Vajirabuddhi-ñãkā, a kahāpaõa or pāda (According to Burmese traditional view, one kahāpana was made up of five gold māsaka, five silvier māsaka, and ten copper māska altogether 20 māsakas.) was made up of gold, silver and brass.
 However, we cannot know the exact proportions of these three components in a kahāpaõa or a pāda.

According to a Myanmar traditional way of calculating, we use a kind of seed called ‘Rwegãsã’
 for measuring. Gold shopkeepers also use Rwegãsã seeds to weigh gold. There are two types of Rwegãsã, a big one and a small one. A small Rwegãsã seed is a little bigger than a rice grain. A big Rwegãsã seed is two times the weight of a small one. The weight of four big Rwegãsã seeds or eight small ones is equal to that of a māsaka. This kind of measuring is believed to have been handed down from ancient India.

Anyway, the best policy is not to commit any stealing. Our ancient Elders advised us to view others’ properties as poisonous snakes.
 Unless the owner permits us to take up his things to have a look, we do not even touch them. It pays to keep precepts carefully, since it prevents one from the disturbance of remorse.

Question 3: Could the Sayadaw please explain the meaning of the four measureless states, ‘mettā, karuõā, muditā, upekkhā’? How should one practise them? And what is mettā bhāvanā?

Answer 3: According to the Visuddhimagga, mettā, loving-kindness, means the desire for the welfare and good of all beings. It is the way to purity of the mind for one who has much ill will. Karuõā, compassion, means the desire to remove the suffering of beings. It is the way to purity of the mind for one who has much cruelty. Muditā, appreciative joy, means the gladness at beings’ success. It is the way to purity for one who has much aversion (arati), i.e. unhappiness to see others’ successes. Upekkhā, equanimity, means having impartial neutrality towards beings. It is the way of purity for one who has 
lust.

They are called ‘measureless states’ because their objects are measureless. Instead of being developed only towards a single being or beings in an limited area, they should be spread out to all beings in the whole universe 
Mettā bhāvanā means the meditation subject of developing loving-kindness towards beings. It is the first one of the four measureless states.

One who wants to develop these four should practise loving-kindness first, then compassion, then appreciative joy and equanimity. If you have practised the white kasiõa or another kasiõa jhāna attainment, it is advisable that you first reestablish white-kasiõa-fourth jhāna by taking white-kasiõa as your object in every sitting and then practise loving-kindness meditation because the object of your meditation subject, that is, a person or beings, will be clear in your mind and will not fade away quickly due to the power of the light of wisdom, the light of fourth jhāna concentration. To begin with, you develop loving-kindness towards yourself with the following four thoughts: May I be free from danger, may I be free from mental pain, may I be free from physical pain, and may I be well and happy. After your mind has become soft and gentle, then proceed to a respectable person of your own gender. First, you recollect his or her smiling face or whole body, then send loving-kindness with one of four thoughts: May this good person be free from danger, may this good person be free from mental pain, may this good person be free from physical pain, and may this good person be well and happy. Develop strong and powerful loving-kindness towards him until you attain the first, second, and third mettā jhānas with that thought, then with each of the other three thoughts. In this way, you develop loving-kindness towards ten respectable people of your own gender one by one, then ten dear people, ten neutral people and ten disagreeable people.

After you have succeeded in attaining the third mettā jhāna with each of them as an object, you have to break down the barriers between yourself, dear people (including respectable people), neutral people, and disagreeable people. First, develop loving-kindness towards yourself for a short time, then towards a dear person, then a neutral person, and then a disagreeable person, attaining up to the third mettā jhāna with each of the last three. Then for the second round, you practise in the same way but change to another dear, neutral and disagreeable persons. Then for the third round, you change to still another dear, neutral and disagreeable persons … Practise in this way continuously until you eventually break down barriers between these four types of people. At that time your loving-kindness for them will be completely equal, without any distinction.

Having broken down the barriers, you may then spread loving-kindness towards all beings in various ways, beginning from beings in a small area, gradually extending to the whole universe and then in ten directions. After you succeed in loving-kindness meditation, you may develop compassion, appreciative-joy, and equanimity meditation following the same procedures. This is only a brief introduction. For detailed instructions, please refer to the Visuddhimagga, or the books ‘Light of Wisdom’ and ‘Knowing and Seeing.’ Alternatively, when you reach this stage, we will teach you how to practise them systematically.

Question 4: Someone is endowed with the ‘special eye-faculty,’ being able to see beings in the ghost world. He even sees how a dying person breathes out but doesn’t breathe in again. Is it because he had practised meditation in his previous life that he has this ability?

Answer 4: We called this kind of ability ‘kammajiddhi,’ the will power produced by kamma. That kamma may be due to their meditation practice in previous lives. It is also possible that they have come to be reborn in human world from a deva or brahma world, so they are able to see what ordinary people cannot see.

Question 5: Must every meditator begin with ānāpānasati meditation? Can one develop deep and stable concentration by practising the four elements meditation? How many successful cases are there for those who practise the four elements meditation?

Answer 5: Not every meditator has to begin with ānāpānasati. One may begin with any of the 40 samatha meditation subjects mentioned in the Visuddhimagga. The Buddha taught different meditation subjects to suit the different temperaments of the meditators. For example, the Buddha taught ānāpānasati meditation to suit whose who have restless temperament.
 The four elements meditation is suitable for those who have sharp wisdom. Loving-kindness meditation is suitable for those who have a hateful temperament.
 Asubha meditation is suitable for those who have a lot of lust
. However, according to our experience, most meditators succeed by beginning with either ānāpānasati or the four elements meditation, because they have practised either one or both of these two in previous lives.

No doubt, one can develop deep and stable concentration by practising the four elements meditation. It is a samatha meditation subject taught by the Buddha himself. If you have strong faith in the Buddha, you should also have strong faith in the four elements meditation. To practise the four elements meditation, first you discern the 12 different characteristics of the four elements one-by-one in your body. These 12 are hardness, roughness, heaviness and softness, smoothness, lightness, flowing and cohesion, heat and coldness, supporting and pushing. Having been familiar with the 12 characteristics, you should divide them into four groups i.e. four elements. Keep on focusing on those four elements in your body generally and developing concentration. When concentration improves, your body becomes white in your mind’s eye. You should concentrate on the four elements in that white body. Then concentration improves further, the white body turns transparent like an ice block or glass. You should concentrate on four elements in that transparent body. When your concentration becomes deep and stable, brilliant light will be emitted from that transparent body.

When the brilliant light lasts for about half an hour, you may direct your attention to the 32 parts of your body. With the assistance of the deep and stable concentration of the four elements meditation, you will be able to discern the 32 parts both in your body and in beings in the external world. Then you may practise colour kasinas by concentrating on the various colours of the 32 parts. You may develop your concentration up to the fourth jhana with kasina meditation, and up to the sphere of neither-perception-nor-nonperception step-by-step after removing the kasina sign. You may succeed in all other samatha meditation subjects easily, too. Then you may proceed to vipassanā meditation and attain the various levels of insight knowledge.
Another way is that you may go directly to discern materiality, which is the beginning stage of vipassanā, under the assistance of the brilliant light of four elements meditation. Therefore, beginning with four elements meditation, one can succeed in both samatha and vipassanā meditation. It is very helpful to understand the benefits of the four elements meditation in this way, especially for those who meet with great difficulties in ānāpānasati meditation.

There are numerous successful meditators who began with the four elements meditation. We cannot say exactly which is greater, the number of successful cases of ānāpānasati or that of four elements meditation. Anyway, for your own benefits, we suggest you to have strong faith in every meditation subject taught by the Buddha and practise it following the correct instructions.

Q & A 6

Questions and Answers 6

Question 1: How does one know that one is concentrating on the breath or on the touching point? Sometimes I confuse these two. How can I prevent such confusion?

Answer 1: The touching point is your skin. It is still. Breath is the air touching that skin. It is moving inwards or outwards and appears on top of the touching point. You may differentiate them in this way.

For clearer understanding, I should like to give you a simile. Suppose there is a log placed on the ground and a man saws it with a saw. The cutting place of the log by the saw is like the touching point on your nose tip or upper lip. It is still. The saw’s teeth moving forwards and backwards are like the breaths coming in and going out. The saw’s teeth that touch the log are like the breaths that touch your nose tip or upper lip. Just as the man watches the saw’s teeth where they touch the log, without giving attention to the saw’s teeth as they approach or recede, so you concentrate on the breath where it touches these points without following them into the nostrils or outside. You should differentiate the breath and touching point in this way. Whenever you get confused, please remember the implications of this simile.

Question 2: What are the good manners laypeople should have towards monks or nuns?

Answer 2: Laypeople should show respect to monks and nuns, listen to the Dhamma from them, provide them four kinds of requisites and practise the Dhamma taught by them. ‘Practising the Dhamma’ means laypeople must keep at least five precepts and practise samatha and vipassanā meditation.

It is mentioned in the Pāthika Sutta of the Dãgha Nikāya that a layperson should divide his wealth into four portions: He puts away one portion in case there should be contingencies. He uses another two portions for his business and the other one portion for daily expenses. He takes a part from the last portion to offer the four kinds of requisites to monks or nuns.

Question 3: How can one become a good meditator?

Answer 3: To become a good meditator, the most important thing is to set the right goal for practising meditation. If your goal is right, your attitude towards meditation will also be right. In that case, you will always go on the right way, without being misled astray. What is the right goal of meditation? The Buddha proclaimed it clearly in many places when he granted an ordination to someone. He said, ‘Come, bhikkhu! Well proclaimed is the Dhamma. Live the holy life for the utter destruction of suffering.’ So the utter destruction of suffering is your right goal of meditation. To achieve this goal you must destroy all defilements because they are causes of suffering. There are ten types of defilements, i.e. greed, hatred, delusion, conceit, wrong view, doubt, sloth, restlessness, lack of moral shame, lack of moral dread. You should never forget that your duty is to destroy all of them. However, while your meditation is not far advanced, you should at least try to prevent being overwhelmed by them.

To destroy all defilements, you should diligently undertake the threefold training, the training of morality, the training of concentration and the training of wisdom. However, on the course of meditation there are many traps and sidetracks. If you are not careful you may fall into a trap set by defilements and be led astray on account of a partial success in meditation. That is why the Buddha expounded the Cåëasāropama Sutta (in Majjhima Nikāya). (M 1.257-265) He said:

‘Here, some clansman goes forth out of faith from the home life into homelessness, considering, ‘I am a victim of birth, aging, and death, of sorrow, lamentation, pain, grief, and despair; I am a victim of suffering, a prey to suffering. Surely an ending of this whole mass of suffering can be known.’ When he has gone forth thus, he acquires gain, honour, and renown. He is pleased with that gain, honour, and renown, and his intention is fulfilled. On account of it he lauds himself and disparages others thus, ‘I have gain, honour, and renown, but these other bhikkhus are unknown, of no account.’ So he arouses no desire to act, he makes no effort for the realization of those other states that are higher and more sublime than gain, honour, and renown; he hangs back and slackens. I say that this person is like the man needing heartwood, who came to a great tree standing possessed of heartwood, and passing over its heartwood, its sapwood, its inner bark, and its outer bark, cut off its trigs and leaves and took them away thinking they were heartwood; and so whatever it was he had to make with heartwood, his purpose will not have been served.’

This is the first type of meditator mentioned in that Sutta. Being contented with and proud of gain, honour, and renown, he falls into the trap of his defilements and is led astray. Therefore he cannot attain the real goal of meditation. Therefore the Buddha explained the second type of meditator thus:

‘He acquires gain, honour, and renown. He is not pleased with that gain, honour, and renown, and his intention is not fulfilled. He does not, on account of it, laud himself and disparage others. He arouses desire to act and he makes an effort for the realization of those other states that are higher and more sublime than gain, honour, and renown; he does not hang back and slacken. He achieves the attainment of virtue. He is pleased with that attainment of virtue and his intention is fulfilled. On account of it he lauds himself and disparages others thus, ‘I am virtuous, of good character, but these other bhikkhus are immoral, of evil character.’ So he arouses no desire to act, he makes no effort for the realization of those other states that are higher and more sublime than the attainment of virtue; he hangs back and slackens.’

The Buddha says that this type of meditator is like one who mistakes outer bark for heartwood. Being contented with and proud of the attainment of virtue, he falls into the trap of defilements and is misled astray. Therefore he cannot attain the real goal of meditation. Therefore the Buddha explains the third type of meditator thus:

‘He acquires gain, honour, and renown. He is not pleased with that gain, honour, and renown, and his intention is not fulfilled … He achieves the attainment of virtue. He is pleased with that attainment of virtue, but his intention is not fulfilled. He does not, on account of it, laud himself and disparage others. He arouses desire to act and he makes an effort for the realization of those other states that are higher and more sublime than the attainment of virtue; he does not hang back and slacken. He achieves the attainment of concentration. He is pleased with that attainment of concentration and his intention is fulfilled. On account of it he lauds himself and disparages others thus, ‘I am concentrated, my mind is unified, but these other bhikkhus are unconcentrated, with their minds scattered.’ So he arouses no desire to act, he makes no effort for the realization of those other states that are higher and more sublime than the attainment of concentration; he hangs back and slackens.’

The Buddha says that this type of meditator is like one who mistakes inner bark for heartwood. Being contented with and proud of the attainment of concentration, he falls into the trap of his defilements and is led astray. Therefore he cannot attain the real goal of meditation. Therefore, the Buddha explains the fourth type of meditator thus:

‘He acquires gain, honour, and renown. He is not pleased with that gain, honour, and renown, and his intention is not fulfilled … He achieves the attainment of virtue. He is pleased with that attainment of virtue, but his intention is not fulfilled … He achieves the attainment of concentration. He is pleased with that attainment of concentration, but his intention is not fulfilled. He does not, on account of it, laud himself and disparage others. He arouses desire to act and he makes an effort for the realization of those other states that are higher and more sublime than the attainment of concentration; he does not hang back and slacken. He achieves knowledge and vision. He is pleased with that knowledge and vision and his intention is fulfilled. On account of it he lauds himself and disparages others thus, ‘I live knowing and seeing, but these other bhikkhus live unknowing and unseeing.’ So he arouses no desire to act, he makes no effort for the realization of those other states that are higher and more sublime than knowledge and vision; he hangs back and slackens.’

The Buddha says that this type of meditator is like one who mistakes sapwood for heartwood. Being contented with and proud of the achievement of knowledge and vision, he falls into the trap of his defilements and is led astray. Therefore he cannot attain the real goal of meditation. The commentary explains that ‘knowledge and vision’ here refers to the divine eye, the ability to see subtle forms invisible to normal vision. Then the Buddha explains the fifth type of meditator thus:

‘He acquires gain, honour, and renown. He is not pleased with that gain, honour, and renown, and his intention is not fulfilled … He achieves the attainment of virtue. He is pleased with that attainment of virtue, but his intention is not fulfilled … He achieves the attainment of concentration. He is pleased with that attainment of concentration, but his intention is not fulfilled … he achieves knowledge and vision. He is pleased with that knowledge and vision, but his intention is not fulfilled. He does not, on account of it, laud himself and disparage others. He arouses desire to act and he makes an effort for the realization of those other states that are higher and more sublime than knowledge and vision; he does not hang back and slacken.’

This meditator is neither contented with nor proud of the aforementioned achievements. He does not fall into any trap of the defilements and continues on the right way. He keeps on practising samatha and vipassanā meditation systematically. Finally he attains the real goal of meditation. So the Sutta says, ‘And his taints are destroyed by seeing with wisdom.’ ‘Taints’ and ‘defilements’ are synonyms. This passage means that this meditator has destroyed all defilements with his Arahant Path Knowledge. The Buddha describes this type of meditator thus:

‘I say that this person is like a man needing heartwood, seeking heartwood, wandering in search of heartwood, who came to a great tree standing possessed of heartwood, and cutting off its heartwood, took it away knowing it was heartwood; and so whatever it was he had to make with heartwood, his purpose will have been served.’

Then the Buddha concludes his Dhamma talk thus:

‘So this holy life does not have gain, honour, and renown for its benefit, or the attainment of virtue for its benefit, or the attainment of concentration for its benefit, or knowledge and vision for its benefit. But it is this unshakeable deliverance of mind that is the goal of this holy life, its heartwood, and its end.’

The commentary explains that ‘unshakeable deliverance of mind’ is the fruit of Arahantship, which is the result of the Arahant Path Knowledge. Thus, if you sincerely follow the example of the fifth type of meditator here, some day you will also be able to destroy all defilements and obtain the unshakeable deliverance of mind. This is the result if you become a good meditator.
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Questions & Answers 7

Question 1: What is ‘jhāyati’? Does one need ‘jhāyati’ while meditating? Could the Sayadaw explain with examples?

Answer 1, ‘Jhāyati’ is a verb. It has two meanings. One is to burn the defilements or anything adverse. The other is to penetrate or fix the mind deeply to the meditation object (to burn the defilements). Its noun is ‘jhāna.’ If one concentrate on one’s meditation object deeply, one may attain jhāna. There are two types of jhāna: mundane jhāna and supramundane jhāna. Mundane jhāna is divided into two types, that is, samatha jhāna and vipassanā jhāna. This is an explanation of jhāna in a broad sense. Supramundane jhānas remove defilements permanently, while mundane jhānas remove defilements only temporarily. Both ways of removing defilements are called burning defilements. Therefore while meditating, you need to apply ‘jhāyati’ to attain ‘jhāna.’ I would like to explain with examples.

When one is practising samatha meditation and entering the first jhāna, five jhāna factors are present in one’s mental formations. These jhāna factors are called samatha jhāna. The same representation applies to the remaining jhanas. Altogether there are eight attainments which meditate on their own objects penetratingly and deeply in order to burn up the defilements or anything adverse. They remove defilements for a short period of time, such as one hour, two hours, one day, two days, and so on. When one is practising vipassanā, contemplating formations as impermanent, suffering or non-self, one’s insight knowledge is usually accompanied by the five jhāna factors. These five jhāna factors are called vipassanā jhāna. They also remove defilements for a short period of time. A good example is the Mahānāga Mahāthera. His samatha and vipassanā jhānas removed defilements for 60 years.

When one’s vipassanā insight knowledge becomes mature, one will realise Nibbāna with Path Knowledge and Fruition Knowledge. If one realises Nibbāna while contemplating the sensual plane dhammas or the first jhāna dhammas as impermanent, suffering or non-self, five jhāna factors are present in one’s Noble Path mental formations. But when one realises Nibbāna while contemplating the second jhāna dhammas as impermanent, suffering or non-self, one’s Path Knowledge occurs together with three jhāna factors. These jhāna factors burn some defilements completely without remainder and penetratingly and deeply meditate on the Nibbāna object. If one attains Arahantship, the jhāna factors concomitant with Arahant Path Knowledge burn all of the remaining defilements completely without remainder. These jhāna factors are supramundane jhānas.

Therefore, applying ‘jhāyati’ to fix the mind deeply to the meditation object is necessary for both samatha and vipassanā meditation. Keeping on practising in this way, in due course, a samatha vehicle meditator may obtain both samatha jhāna and vipassanā jhāna, and a pure vipassanā meditator may obtain vipassanā jhāna. Then, when their five controlling faculties are strong enough and balanced they may attain the supramundane jhāna and become Noble Ones.

Question 2: What is the difference between the mental state in a jhāna and that in sleep?

Answer 2: When one is sleeping soundly without a dream, bhavaïga consciousness, life continuum, occurs successively. For human beings, mental formations in the bhavaïga consciousness moment are sensual plane mental formations. When one is dreaming, weak sensual plane mind-door cognitive-processes occur. In jhāna, fine-material or immaterial plane mental formations occur successively. The mental formations in jhāna are exalted and superior to sensual plane mental formations.

Jhāna consciousness recognises the jhāna object deeply. Bhavaïga consciousness recognises the same object of the near-death impulsion, maraõāsanna-javana, in the previous life. It cognises the object not so deeply as jhāna consciousness. The weak sensual plane mind-door cognitive-processes in dreams know sensual objects loosely. These are their differences.

Question 3: Does a ‘person in a vegetative state’ still have consciousness?

Answer 3: Since a ‘person in a vegetative state’ depends on machines for maintaining vital signs, it is very difficult to say whether he or she still has consciousness or not.

Question 4: Can one attain Arahantship by practising mere vipassanā?

Answer 4: Yes, if one follows the correct way of practice taught by the Buddha. This type of Arahant is called Suddhavipassanā Arahant, one who attains Arahantship through mere vipassanā practice.

Question 5: How does the Sayadaw think about those whose dead bodies do not decay? Is that our goal of meditation?

Answer 5: The Buddha says that one’s wishes can be achieved due to one’s purification of virtue. These people might have cultivated pure virtue in this life or one of previous lives. Based on that purification of virtue, they made a wish that their bodies should not decay after death. When that wholesome kammic force was mature, their bodies stayed intact long after they died without deacying.

There was an example in Myanmar. A woman’s corpse was found intact, without trace of decay, long after she died. However, she was not a real Buddhist nor did she keep precepts when she was alive. In this case, this result of her unfading body might be due to her pure virtue and wishes in a previous life.

However, in the long run, their bodies will be destroyed, because all formations including materiality are impermanent. Anyway, this is by no means our goal of meditation.

Question 6: How does the Sayadaw think about transferring merits to the departed ones? How well will it work?

Answer 6: It is mentioned in the Siïgālovāda Sutta of Dãgha Nikāya that sons and daughters have a duty to perform meritorious deeds and transfer the merits to their departed parents. (D 3.154)
In one Sutta of the Aïguttara Nikāya (A 3.478-482) it is mentioned that everyone, except an Arahant, must reach one of five destinations after death. The five destinations are the planes of deva, human, ghost, animal and hell. Among them only one kind of ghost in the ghost plane called paradattåpajãvika-peta is able to get benefit from others’ sharing of merits, but not others. ‘Paradattåpajãvika-peta’ means the ghost that expects its livelihood from the sharing of merits by others.

After death, if one reaches the deva or human destination one enjoys sensual pleasures according to one’s own mature wholesome kamma. If one reaches the animal or hell destination or becomes any kind of ghost except a paradattåpajãvika-peta, one suffers according to one’s own mature unwholesome kamma. In these cases, one cannot benefit from the sharing of merits done by the relatives or friends of one’s previous life. The performers of the sharing of merits get the benefits themselves.

A paradattåpajãvika-peta gets benefits from others’ sharing merits in one of two ways: one is to enjoy happiness in the ghost world; the other is to escape from the ghost world. Which type one will get depends on one’s own kamma and the strength of the merits. I should like to explain with two examples.

In ancient time, Nandaka was a general of King Piïgala. He held the wrong view of annihilation. His daughter, Uttara, was a sotapanna. After passing away, he became a paradattåpajãvika-peta. Uttara offered food to an Arahant bhikkhu who was going for almsround. She shared the merit with her departed father, Nandaka. Nandaka, now a paradattåpajãvika-peta, rejoiced over that merit by calling out ‘sādhu.’ Because of this wholesome mental power, he enjoyed sensual pleasures as excellent as those in the deva world for six months. After six months, however, he reached hell due to his annihilation view, after his death in the ghost world. (Petavaññhu 201-206)
The other example is King Bimbisāra’s previous relations. In the time of ãthe Buddha Vipassi, they were cooks in the royal kitchen. They had a responsibility to prepare food for ãthe Buddha Vipassi and 100,000 bhikkhus. However, they ate the food intended for the Buddha and bhikkhus first before offering it. Because of this unwholesome kamma they all reached hell after death. After staying in hell for a long time, they came out from there and became paradattåpajãvika-petas in the ghost world.

When the Buddha Kakusandha appeared in the world, they came to ask the Buddha when they would escape from the state of being ghosts. the Buddha Kakusandha told them to ask the next Buddha, Konāgama Buddha. They waited for a long time until Konāgama Buddha appeared in the world and asked him the same question. Konāgama Buddha told them to ask the next Buddha, the Buddha Kassapa. Again they waited for a long time until the Buddha Kassapa appeared in the world and asked that same question. the Buddha Kassapa told them that they would escape from the ghost world in the time of the Buddha Gotama ’. So they waited for the Buddha Gotama to appear in the world for another age.

In the time of our Buddha, the Buddha Gotama, these ghosts’ previous relative, King Bimbisāra, offered Veëuvana monastery to the Buddha and the Saïgha. However, he did not share the merit to his relations. These ghosts did not get the sharing of merit they had been longing for after such a long time. Out of a strong desire to escape from the great suffering in the ghost world, they cried out loudly and terribly in King Bimbisāra’s palace garden at night. King Bimbisāra was so frightened that he went to see the Buddha the next morning. The Buddha told him the story of these ghosts and the way to help them. Then King Bimbisāra offered requisites to the Buddha and the Saïgha and shared merit with these ghosts. The reason why he did a new meritorious deed was that only sharing the merit done freshly could benefit paradattåpajãvika-petas. The ghosts were very happy when King Bimbisāra shared merit with them and they called out ‘sādhu’ to rejoice at the merit. Since their unwholesome kammic force was nearly exhausted, they escaped from the ghost world and reached the deva world after their rejoicing. (Khuddakapāñha-8-9, Khuddakapāñha-com- 168-182, Dhammapada-com 1.66)

We must understand these two types of effect sharing merits produce. It is advisable for us to perform wholesome actions, such as giving donations, keeping the precepts and practising samatha and vipassanā, and share the merits with our departed relatives and friends.

Q & A 8

Questions & Answers 8

Question 1: A Sotāpanna will have at most seven times of rebirths in deva and human worlds. If he does not meditate diligently during these births, will he gain the final deliverance?

Answer 1: It is impossible for them not to meditate diligently during these seven births, because they have already understood the Four Noble Truths with Sotāpanna Path Knowledge.

Question 2: Why do some meditators become abnormally dull and inert? Should they continue meditation? What is the beginning symptom of this abnormality? How can one prevent it?

Answer 2: Maybe they become dull and inert due to their previous kamma, especially when wisdom is not present in their pañisandhi-citta, rebirth-linking consciousness, and bhavaïga-citta, life-continuum, or even if wisdom is present but very weak. They should continue samatha and vipassanā meditation as far as they can, following the right method. Although they may not be able to attain any jhāna or Noble Path in this life, their effort in practice may enable them to meditate well and become Noble Ones in one of future lives.

Another possibility is that they did not practice correctly according to the Buddha’s teaching. Since they do not know that they should be always mindful of their meditation objects, they may allow their mind to drift. Because of not guarding their minds, sometimes problems may occur. The way to prevent this is that they should follow the right way to meditate. Still better is that they meditate under the guidance of a competent meditation teacher.

Still another possibility is that they are not mentally abnormal. But since they are practising meditation so diligently and devotedly that people who do not understand meditation, judging from their inert appearances, mistake them as abnormal. To be devoted in meditation and to let go of all worries is worth encouraging. Even the Buddha praised noble silence and forbade bhikkhus to engage in idle talks. Those who misunderstand such meditators should study theories of meditation and meditate practically themselves. They should not jump to a conclusion judging only by others’ appearances.

Question 3: Is raising hens for collecting and selling their eggs a right livelihood and a Right Action?

Answer 3: If they feed hens just out of compassion, without expecting to collect and sell their eggs, it is good. But if they collect and sell eggs, it is not a right livelihood or a right action. It is because sometimes there are still lives in those eggs, even rarely.

Question 4: Are Arahants those who care about only their own deliverance (without a desire to help others)?

Answer 4: To help others actively or not depends on those Arahants’ own desires. Most Arahants actively helped others like Venerable Sāriputta and Venerable Mahāmoggallāna. But some Arahants stayed alone in the forest like Venerable Koõóañña without active deeds of helping others. However, even for the latter types of Arahants, they still caused much benefit to others, because Arahants are the unsurpassed field of merit for the world. When they went for almsround, donors got sublime merits from offering food to them. Even the Venerable Koõóañña, who did not go out for almsround while staying in the forest, benefited greatly the elephants and devas who offered food to him.

An Arahant is the highest one among the Buddha’s Noble Disciples. One of the Triple Gems that we take refuge in is the Order of the Noble Disciples of the Buddha. It consists of the Four Pairs of Persons, or in another word, the four kinds of Noble disciples who have attained the four Paths and the four Fruits, namely, Sotāpanna, Sakadāgāmã, Anāgāmã, and Arahant. The four pairs become eight when the Paths and Fruits are regarded separately. They are unsurpassed fields of merit to the world. An Arahant is the foremost of them. Therefore one obtains great advantages even just by paying respect to or talking in praise of an Arahant. So even if an Arahant did not actively go helping others, he was still benefiting beings in the world, let alone if he did.

I would like to give some examples of how Arahants actively helped others and practised for the welfare of beings: In the Pāëi Texts many Suttas, such as the Mahāhatthipadopama Sutta (M 1.242-249), were taught by Venerable Sāriputta. Sometimes within one Dhamma talk given by him, hundreds or thousands of people became Noble Ones. He taught the Pañisambhidāmagga, which is very important for meditation. When he went for almsround, he stood entering nirodhasamāpatti, the attainment of cessation of mentality and mind-produced materiality, in front of laypeople’s houses and received almsfood only after emerging from that attainment. It was for the donors’ great and sublime benefits that he practised in that way.

The Venerable Mahāmoggallāna went to the deva world and asked devas about the wholesome kammas that caused them to be reborn there. Then he came back to the human world and taught people that if they wanted to be reborn in the deva world they had to perform such and such wholesome deeds. Sometimes he went to hell and asked beings there about the unwholesome kammas that caused their rebirth there.
 Then he came back to the human world and taught people that if they did not want to be reborn in hell they had to prevent such and such unwholesome deeds. In this way he made many people abstain from doing evil and perform only good.

Venerable Puõõa Mantānãputta was the chief among Dhamma teachers. He taught the Dhamma on numerous occasions. Because of his skilful exposition, many listeners attained Noble stages or got promoted in their faith and meditation. For example, Venerable ânanda became a Sotāpanna after listening to Venerable Puõõa’s Dhamma talk. (S 2.86-87)
Venerable Mahākaccāna was chief among those who expounded in full the brief saying of the Buddha. He taught constantly in a remote country and numerous people obtained the great advantages of the Dhamma. One of his famous teachings is the Nettippakaraõa, an exegetical work on the Pitakas. It explains some profound Suttas in detail and is very valuable for Buddhists to comprehend the Buddha’s teaching.

A very important point we should bear in mind is that Arahants propagated and preserved the Buddha’s Dhamma. That is why we are still able to listen to and practice the Dhamma now when more than 2,500 years have passed since the Buddha’s Mahāparinibbāna. I would like to explain some more about this:

After the five bhikkhus listened to the Anattālakkhana Sutta and became Arahants, Yasa and his 54 friends were ordained and became Arahants in succession. There were 61 Arahants, including the Buddha, in the world. At that time the Buddha bade them to go wandering and spread the Dhamma with these words, ‘Bhikkhus, I am released from all snares of both celestial and human ones. You are also released from all snares of both clelestial and human ones. Go wandering, bhikkhus, for the benefits of the manifold, for the happiness of the manifold, out of compassion for the manifold, for the benefit, welfare, and happiness of devas and humans. Do not go on one way two together. Bhikkhus, teach the Dhamma, which is good in the beginning, in the middle and in the end, which is perfect in meaning and phrasing, revealing the holy life that is complete in its entirety and perfect. There are beings with little dust in their eyes . If they do not have the opportunity to listen to the Dhamma, they will perish; if they listen to the Dhamma, they will understand it. I too, bhikkhus, will go to Senānigama in Uruvela in order to teach the Dhamma. (Vinaya 3.27-28, S 1.106-107)’ Thus those Arahants undertook the missionary task from the Buddha and did their best to distribute the Dhamma wherever they went.

Ever since then, Arahants have continued this missionary task generation after generation both in the Buddha’s time and after the Buddha’s Mahāparinibbāna. The first Buddhist Council held by 500 Arahants, the second one by 700 Arahants and the third one by 1,000 Arahants are all famous examples. They endured great hardship to spread the Dhamma to other countries. From time to time their purification of virtue, concentration and wisdom shone forth and moved people to come to take refuge in Buddhism. Without their incessant efforts we could not even hear the name of the Buddha, the Dhamma, and the Saïgha. Their splendid deeds to promote the welfare of beings are beyond description. Their valuable contributions to protect the Buddha’s teaching are beyond praise. Understanding these historical facts, would you still want to say that Arahants are those who care about only their own deliverance?

Actually, to criticise a Noble One is an unwholesome kamma. It will hinder one’s meditation progress if one does not apologise. I would like to relate a story about this.

It is mentioned in the Visuddhimagga thus: In time of old, an Elder and a young bhikkhu wandered for alms in a certain village. At the first house they got only a spoonful of hot porridge. The Elder’s stomach was paining him with wind. He thought ‘This porridge is good for me; I shall drink it before it gets cold’. People brought a wooden stool to the doorstep, and he sat down and drank it. The young bhikkhu was disgusted and said ‘The old man has let his hunger get the better of him and has done what he should be ashamed to do’.

The Elder wandered for alms, and on return to the monastery he asked the young bhikkhu ‘Have you any footing in this Dispensation, friend?’ – ‘Yes, Venerable Sir, I am a stream-enterer.’ – ‘Then, friend, do not try for the higher paths; one whose cankers are destroyed has been reviled by you.’ The young bhikkhu asked for the Elder’s forgiveness and was thereby freed from the obstacle to attain the higher attainments caused by his criticism.

If a person has criticised a noble person and does not apologise, he cannot attain any path and fruition, and if a noble person with a lower attainment has criticised a noble person with a higher attainment and does not apologise, he cannot attain any higher path and fruition in that life. From here we can see that it is not good at all to criticise anybody, because you do not know if is he a noble person. It is better to check one’s own defilements than to find fault with others.

When someone criticises that Arahants care only about their own deliverance, he not only ignores the historical facts of their great contributions but also harms his own deliverance. For his benefits for a long time, it would be better that he gives up this wrong idea.
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Question 1: In meditation, what condition is called falling into bhavaïga?

Answer 1: Falling into bhavaïga is clearly felt especially when one reaches access concentration stage (upacāra samādhi) and fails to maintain one’s concentration. At that time, one may notice one’s mind going blank for a while when one knows nothing. during that time no cognitive processes occur, only bhavaïga consciousnesses successively arise and pass away. Bhavaïga consciousnesses arise between two cognitive processes and take the near-death object from one’s previous life instead of the present object. One cannot perceive that past object unless one has practised dependent origination,and so one feels that one knows nothing. This phenomenon is called falling into bhavaïga. It is neither the cessation of mental activity nor Nibbāna.

According to the ’Buddhist Abhidhamma, after every cognitive process bhavaïga usually appears. For the Buddha, two bhavaïgas occur between cognitive processes; for a chief disciple like Venerable Sāriputta, 16 bhavaïgas. For others there are uncountable bhavaïgas occurring between two cognitive processes. Although there are so many bhavaïgas arising and passing away all that time, one usually does not perceive them. Only when one’s mind is quite calm and concentrated, especially at the access concentration stage, does one clearly perceive the successive occurrence of bhavaïgas, the falling into bhavaïga.

When you experience the falling into bhavaïga, you are not supposed to be delighted or discouraged, for this is just a natural phenomenon in the course of meditation. All you have to do is continue to keep your mindfulness on your meditation object. When you reach absorption concentration stage, your jhāna factors will be powerful enough to maintain your concentration for a long time, without falling into bhavaïga.

Question 2: Could the Sayadaw please explain in detail why one cannot discern jhāna factors and practice vipassanā while staying in samādhi? What is vipassanā practised outside samādhi? Is checking jhāna factors a kind of vipassanā practised outside samādhi?

Answer 2: There are three types of concentration (samādhi), namely, momentary concentration (khaõika-samādhi), access concentration (upacāra-samādhi) and absorption concentration (appanā-samādhi or jhāna-samādhi). Absorption concentration is deeper than access concentration, which in turn is deeper than momentary concentration. Only emerging from absorption concentration or access concentration can one check jhāna factors or practice vipassanā. It is because jhāna factors and objects of vipassanā are not objects of the access and absorption concentrations.

When one practices samatha meditation, for example ānāpānasati, the object of access and absorption concentrations is the counterpart sign of breathing, ānāpāna-pañibhāga-nimitta, not the jhāna factors. One cannot concentrate on the jhāna factors in order to attain access or absorption concentration. After focusing one’s mind on the counterpart sign of breathing for a long time, when one begins to check jhāna factors, one has already emerged from access and absorption concentrations. At that time one’s concentration is just momentary concentration. That is why one cannot check jhāna factors while staying in access or absorption concentration.

When one is practising vipassanā, one’s objects are ultimate materiality, mentality, their causes and their impermanent, suffering and impersonal nature. Concentrating on these objects is just momentary concentration, not access or absorption concentration, because these objects are always arising and passing away. One cannot attain access or absorption concentration by concentrating on the objects of vipassanā. That is why one cannot practice vipassanā while staying in access or absorption concentration.

Practising vipassanā outside samādhi means that emerging from access or absorption concentration one discerns ultimate materiality and mentality and their causes, and contemplates them as impermanent, suffering and non-self. This is done outside samatha jhāna. But at that time there is still concentration which focuses the impermanent, or suffering or impersonal nature of those formations. This kind of concentration is called momentary concentration, vipassanā jhāna. That prior access or absorption concentration is a powerful support for one to discern and contemplate vipassanā objects clearly. In this way, samatha jhāna supports vipassanā jhāna.

Vipassanā means contemplating formations as impermanent, suffering and non-self. So if one just checks the jhāna factors, one is not practising vipassanā. To practice vipassanā, one should discern not only jhāna factors but also all the other mental formations in the jhāna according to the cognitive process. For example, usually one should discern the 34 mental formations in the first jhāna. This is the beginning stage of the purification of view and the foundation of vipassanā. Then one should contemplate them as impermanent, suffering and non-self.

Question 3: Ever since I came here I slept badly every night and had a lot of dreams. I even became afraid of going to bed, because sleeping made me more tired than staying awake. While meditating I was troubled by sleepiness. My meditation progress went up and down instead of being stable. My assistant teacher suggested me to practice loving-kindness (mettā bhāvanā). I tried and now I am able to sleep well. How can one who has not attained any jhāna practice loving-kindness?

Answer 3: The Buddha teaches 11 benefits of practising loving-kindness in the Aïguttara Nikāya:

‘Bhikkhus, when the mind-deliverance of loving-kindness is cultivated, developed, much practised, made the vehicle, made the foundation, established, consolidated, and properly undertaken, 11 benefits can be expected. What are the 11? He sleeps in comfort; wakes in comfort; and dreams no evil dreams; he is dear to human beings; he is dear to non-human beings; devas guard him; fire, poison and weapons do not affect him; his mind is easily concentrated; his complexion becomes bright; he dies unconfused; and if he penetrates no higher he will be reborn in the Brahmā World.’ (AN. V, 342) (A 3.547)
However, you will experience these benefits fully only after you master the 500 and 28 ways of pervading loving-kindness mentioned in the Pañisambhidāmagga. If you have not reached mettā jhāna stage, you may get only partial and limited benefits from practising loving-kindness. For both types of meditators, those with jhāna and without, the procedures for developing loving-kindness are the same, but the extent of practice differs according to their desires. For example, after sending loving-kindness to oneself in four ways for a few minutes, one sends loving-kindness to a respectable person of one’s own gender. If one aims at attaining mettā jhāna, one has to develop loving-kindness towards that person until one attains the third mettā jhāna. Only after that should one change to another respectable person. But if one’s purpose is just to calm the mind, one may change to another respectable person of one’s own gender when one’s mind is calm, gentle and peaceful. In this way one can develop loving-kindness towards ten respectable persons of one’s own gender, one by one, then ten dear persons, ten neutral persons, ten disagreeable persons of one’s own gender one by one.

Then one should break down the barriers between oneself, dear persons (including respectable persons), neutral persons and disagreeable persons by developing loving-kindness towards each of them continuously. After that, one should spread loving-kindness towards various kinds of beings in gradually enlarging areas, up to the infinite universe. Then one radiates loving-kindness towards beings in every one of ten directions in the infinite universe. A meditator who has attained mettā jhāna is able to practice all these procedures thoroughly. He sees these objects very clearly and develops such powerful loving-kindness that his concentration is deepened up to the third jhāna. For one who has not attained any jhāna, however, he can only practice by imagination and good wishes. Nevertheless, he still accumulates wholesome kammas in this practice and gets a peaceful mind, which will help him to remove agitation and have a good sleep.

Question 4: What is the greatest obstacle for women who meditate?

Answer 4: In meditation, different people have different obstacles. We cannot say some obstacles are specifically for women, but not for men. Like men, some women also have sharp wisdom. So among the Buddha’s disciples, not only men became chief disciples, but also women became chief disciples. No matter whether you are a man or a woman, you have to meditate diligently to overcome the five hindrances (sensual desire, hatred, sloth and torpor, restlessness and remorse, skeptical doubt) to attain meditation achievement.

Question 5: Can the meditation subjects taught in the retreat be practised in ordinary daily life? Or they can be practised only during a secluded retreat? If it is possible to practice them in daily life, how can one maintain one’s meditation, without letting it fall back?

Answer 5: Yes, the meditation subjects taught in this retreat can be practised in ordinary daily life. Although practising them in a secluded retreat is, of course, better, one has to practice them in daily life when such an opportunity is not available.

Being able to maintain one’s meditation or not depends on one’s devotion and diligence. While meditating in daily life, some are able to put aside all worries and devote themselves to meditation. Such people are able to maintain their meditation. But some cannot put aside their worries and therefore cannot concentrate well. They must try to meditate again and again diligently and perseveringly. Usually after they have practised every day for several years they gradually become skilful in meditation. At that time they are able to maintain their meditation in daily life.

In the Buddha’s time women usually went to listen to the Dhamma and meditate in monasteries in the daytime. Men went to monasteries in the nighttime. Since they listened to the Dhamma and practised meditation so diligently they were able to maintain their meditation. That was why most of them became Noble Ones. For example, all the people in the Kuru Country became Noble Ones. They meditated even while doing their jobs, such as cooking and weaving.

To maintain one’s meditation, one should meditate for at least one or two hours daily. During that one or two hours, one should try to put aside all worries, memories and plans and focus the mind solely on one’s meditation object. One must also apply the correct methods in meditation to prevent the wasting of one’s time. Gradually one will be able to remove restlessness, sleepiness and other obstacles, and concentrate on one’s meditation object for a longer and longer time. Then one is able to maintain one’s meditation.
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Question 1: How can we overcome obstacles?

Answer 1: Generally speaking, obstacles are summarised into fivecategories called five hindrances, pañcanãvāraõa. They are sensual desire, ill will, sloth and torpor, restlessness and remorse, and skeptical doubt. They are so called because they obstruct one’s meditation progress. If a meditator overcomes them he will make steady progress and finally succeed in meditation. To overcome the five hindrances is so important for meditators that we would like to explain some more about it. 

The distant causes of the five hindrances are the numerous defilements accumulated along one’s long journey in the round of rebirths. They exist as latent tendencies underlying one’s materiality-and-mentality continuity. The proximate cause of the five hindrances is unwise attention, ayoniso manasikāra. Therefore the thorough way to overcome the five hindrances is to completely destroy all defilements including their latent tendencies. The temporary way is to apply wise attention, yoniso manasikāra. Herein, unwise attention is inexpedient attention, attention on the wrong track. Or it is attention that considers the impermanent as permanent, suffering as happiness, non-self as self, and the repulsive as beautiful. Wise attention is just the opposite of unwise attention. It is expedient attention, attention on the right track. Or it is attention that considers the impermanent as impermanent, suffering as suffering, non-self as non-self, and the impure as impure or repulsiveness as repulsiveness.

For the hindrance of sensual desire, the Buddha teaches in the Eka-Nipāta of the Aïguttara Nikāya thus:

‘Bhikkhus, I know not of any other single thing of such power to cause the arising of sensual desire, if not already arisen, or, if arisen, to cause its strengthening and increase, as the feature of beauty.

‘In him who pays unwise attention to the feature of beauty, sensual desire, if not already arisen, arises, or, if already arisen, is liable to strengthening and increase.’

‘Bhikkhus, I know not of any other single thing of such power to prevent the arising of sensual desire, if not already arisen, or, if arisen, to cause its abandonment, as the feature of repulsiveness.

‘In him who gives wise attention to the feature of repulsiveness sensual desire, if not already arisen, arises not, or, if arisen, it is abandoned.’(A 1.2-3)
So to overcome sensual desire one should stop assuming things to be beautiful, but instead ponder over their repulsiveness. Meditation on repulsiveness can be roughly divided into two types: animate and inanimate. Animate type of repulsiveness meditation means to concentrate on the repulsive nature of 32 parts of the body, namely, head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver, pleura, spleen, lungs, bowels, mesentery, contents of the stomach, feces, brain, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, synovial fluid, and urine. Inanimate repulsiveness meditation means to concentrate on the repulsive nature of the different phases of a decaying corpse, namely, the bloated, the livid, the festering, the cut-up, the gnawed, the scattered, the hacked and scattered, the bleeding, the worm-infested, a skeleton. These are the ways in which one overcomes the hindrance of sensual desire.

For the hindrance of ill will, the Buddha says thus:

‘Bhikkhus, I know not of any other single thing of such power to cause the arising of ill will, if not already arisen, or, if arisen, to cause its strengthening and increase, as the feature of aversion.

In him who pays unwise attention to the feature of aversion, ill will, if not already arisen, arises, or, if already arisen, is liable to strengthening and increase.’

‘Bhikkhus, I know not of any other single thing of such power to prevent the arising of ill will, if not already arisen, or, if arisen, to cause its abandonment, as the mind’s deliverance through loving-kindness.

In him who gives wise attention to loving-kindness which liberate the mind ill will, if not already arisen, arises not, or, if arisen, it is abandoned.’ (A 1.3-4)
So to overcome the hindrance of ill will one should stop paying attention to the aversive feature of the object of one’s anger and develop loving-kindness. One should develop selfless loving-kindness towards oneself, dear people, neutral people, and disagreeable people systematically until at last towards all living beings. One should also learn to forgive others, since the Buddha told us that in the long round of rebirths it is hard to find beings that have never been our parents and relatives. These are the ways in which one overcomes the hindrance of ill will.

For the hindrance of sloth and torpor, the Buddha says thus:

‘Bhikkhus, I know not of any other single thing of such power to cause the arising of sloth and torpor, if not already arisen, or, if arisen, to cause its strengthening and increase, as listlessness, lassitude, lazy stretching of the body, drowsiness after meal and mental sluggishness.

In him who is of sluggish mind, sloth and torpor, if not already arisen, arises, or, if already arisen, is liable to strengthening and increase.’

‘Bhikkhus, I know not of any other single thing of such power to prevent the arising of sloth and torpor, if not already arisen, or, if arisen, to cause its abandonment, as the element of rousing one’s energy, of exertion, and of perseverance.

In him who energetically strives, sloth and torpor arises not, or, if arisen, it is abandoned.’ (A 1.3-4)
So to overcome the hindrance of sloth and torpor, one should stop paying attention to the lazy or tired state of mind and body, but arouse energy and effort to meditate. It is through incessant effort that our Bodhisatta finally became enlightened. We should emulate his example. One may also reflect on the suffering of birth, aging, illness, death, the four woeful states, the past and future round of rebirths, to arouse a sense of urgency to meditate. Of course, an appropriate amount of sleep and food and suitable postures for meditation are all important to overcome sloth and torpor. These are the ways in which one overcomes the hindrance of sloth and torpor.

For the hindrance of restlessness and remorse, the Buddha says thus:

‘Bhikkhus, I know not of any other single thing of such power to cause the arising of restlessness and remorse, if not already arisen, or, if arisen, to cause its strengthening and increase, as unrest of mind.

In him who is of troubled mind arises restlessness and remorse, if not already arisen, or, if already arisen, is liable to strengthening and increase.’

‘Bhikkhus, I know not of any other single thing of such power to prevent the arising of restlessness and remorse, if not already arisen, or, if arisen, to cause its abandonment, as tranquillity of mind.

In the tranquil-minded restlessness and remorse arises not, or, if arisen, it is abandoned.’ (A 1.3-4)
So to overcome the hindrance of restlessness and remorse, one should ignore all unrestful states of mind and focus on one’s meditation object with a calm, cool and unwavering mind, a mind of tranquillity. If one tries in this way mindfully and perseveringly in every bodily posture, one’s concentration will gradually become strong and powerful and be able to overcome restlessness and remorse when on attains jhānas through samatha meditation or insight knowledge or noble path knowledge through vipassanā meditation. This is the way one overcomes the hindrance of restlessness and remorse.

For the hindrance of skeptical doubt, the Buddha says thus:

‘Bhikkhus, I know not of any other single thing of such power to cause the arising of skeptical doubt, if not already arisen, or, if arisen, to cause its strengthening and increase, as unwise attention.

In him who gives not wise attention arises sceptical doubt, if not already arisen, or, if already arisen, is liable to strengthening and increase.’

‘Bhikkhus, I know not of any other single thing of such power to prevent the arising of sceptical doubt, if not already arisen, or, if arisen, to cause its abandonment, as wise attention.

In him who gives wise attention sceptical doubt arises not, or, if arisen, it is abandoned.’ (A 1.3-4)
So to overcome the hindrance of skeptical doubt one should always apply wise attention, reflecting on the fact that all conditioned things are impermanent, suffering and non-self. One should also often reflect on the sublime qualities of the Buddha, the Dhamma, and the Saïgha. One should study the Buddha’s teachings carefully under a skilled teacher and practice samatha and vipassanā meditation accordingly. These are the ways in which one overcomes the hindrance of skeptical doubt.

These are only a few examples of the many ways of overcoming the five hindrances taught by the Buddha. For more information please study the scriptures and refer to the Chinese version of ‘Removing the Taints.’
 When one attains jhānas through samatha meditation or insight knowledge through vipassanā meditation, one temporarily overcomes the five hindrances. When one attains Sotāpanna stage, one permanently overcomes the hindrance of skeptical doubt. When one attains Anāgāmã stage one permanently overcomes the hindrance of sensual desire and ill will. When one attains Arahant stage one permanently overcomes the hindrances of sloth and torpor, and restlessness and remorse. This is the thorough way to overcome obstacles.

Question 2: What are nāma and råpa? Are they mentality and materiality or the nāma-råpa in dependent origination? Are these two kinds of råpa the same?

Answer 2: The knowledge of nāma and råpa is so broad that to explain them in detail will take a very long time. You have to study Abhidhamma thoroughly to clearly understand them. We will answer just in a brief way here. Nāma (mentality) includes consciousness (citta) and mental factors (cetasika). There are 89 types of consciousness, including wholesome, unwholesome, resultant and functional consciousnesses. There are 52 mental factors, including (1) general ones: such as contact, volition, attention, and effort, (2) profitable ones: such as faith, mindfulness, non-greed and non-hatred, (3) unprofitable ones: such as delusion, hatred, greed and wrong view. Råpa (materiality) includes 28 types of materiality, which in turn are composed of four primary elements and 24 types of derived materiality such as colour, smell and nutritive essence. They can be divided into four types according to their origins: materiality produced by kammic force, mind, temperature and nutriment.

As for the nāma-råpa mentioned in dependent origination, according to the Suttanta method, nāma here means resultant consciousnesses and their associated mental factors, not including wholesome, unwholesome and functional consciousnesses and their associated mental factors. Råpa here is mainly materiality produced by kammic force and materiality produced by resultant mind. But inevitably materiality produced by temperature and materiality produced by nutriment is also included. They are respectively produced by the fire element and the nutritive essence in the above-mentioned two types of materiality. All the four types of materiality are included here. So råpa and the råpa of nāma-råpa in dependent origination are the same. 

Question 3: It is said that the Buddha usually taught the Dhamma beginning with talks of making offering, keeping precepts, and heaven. Then he observed the temperaments of the audience and taught the disadvantages of lust and the exalting Dhammas of Buddhas – suffering, the origin (of suffering), the cessation (of suffering) and the path (leading to the cessation of suffering). Please tell me how to make offering to obtain great results and how to keep precepts to prevent the burning suffering in hell and to enjoy great benefits. What is the Talk of Heaven? What are the disadvantages of lust for sensual pleasures?

Answer 3: This kind of teaching is called anupubbi-kathā, a gradual instruction. The Buddha taught in this series only when necessary. For those bhikkhus who had possessed purification of virtue and concentration, the Buddha taught only vipassanā. The group of five bhikkhus is a good example. After their attainment of Sotāpattimagga, the Buddha taught them the Anattālakkhaõa Sutta, teaching only vipassanā, not virtue and concentration. For those bhikkhus who had possessed purification of virtue but not enough concentration, the Buddha began his teaching with concentration practice. The Cåëa Suññatā Sutta is an example. The Buddha taught eight mundane attainments and nirodhasamāpatti (Attainment of Cessation) in that Sutta. For those whose virtue was not yet purified, the Buddha began his discourse with virtue, like Akaïkheyya Sutta. For those who needed to listen to the talks of making offering, keeping precepts, etc., especially for lay people, the Buddha gave a gradual instruction, anupubbi-kathā. 

As for the way to obtain great results from offering, the Dakkhiõāvibhaïga Sutta provides a lot of information. In that Sutta, the Buddha enumerates 14 types of personal offerings, counting from offering made to a Buddha down to offering made to an immoral ordinary person and even to an animal. Every type of offering has its benefits, but the higher the receiver’s accomplishment the greater benefits the offering produces. Then even for offerings made to the same type of receiver, their benefits differ depending on the giver’s intention: for example, when one makes offering with a pure mind, that is, not expecting anything in return, one get higher benefits than with an impure mind, which expects some reward. 

Offering is purified by either the giver’s virtue or the receiver’s or by the virtue of both. Purified offerings incur sublime benefits. Therefore, to obtain great and superior results from offering one should fulfill five factors:

1. One is virtuous;

2. One’s offering has been righteously obtained;

3. One’s mind is clear and taintless (not expecting any reward);

4. One has strong enough faith in the law of kamma and its result;

5. The receiver is virtuous.

Offering possessing these five factors will produce great results. However, the Buddha did not quite praise this type of offering without reserve, because it can still bring rebirth in one existence or the other. As long as there is still rebirth, there will surely be aging, illness, death, sorrow, lamentation, pain, grief and despair. The Buddha praised the other type of offering. He teaches in the Dakkhiõāvibhaïga Sutta thus:

‘Bhikkhus, I say that when an Arahant, with clear and taintless mind, placing faith in that the fruit of kamma is great, offers to an Arahant what is righteously obtained, then that offering indeed is the most superior of all worldly offerings.’

In this case, there are five factors:

1. The giver is an Arahant,
2. What is offered is righteously obtained, 
3. He has a clear and taintless mind,

4. He has strong enough faith in the Law of Kamma and its results.

5. The receiver is also an Arahant.

This type of offering will not produce any rebirth in future existence. Therefore there will no longer aging, illness, death, sorrow, lamentation, pain, grief and despair. That is why the Buddha praises it as the most superior.

But if the giver is not an Arahant, how can he then make this type of offering? In the Nandamātā Sutta, the Buddha taught that there are two ways he can do this: when both the receiver and the giver are free from attachment, anger, and delusion, or when they are trying to destroy attachment, anger, and delusion. You can say that the offering is also superior. In this case the giver at the time of offering practises vipassanā, that is, he contemplates the impermanent (anicca), suffering (dukkha), and impersonal (anattā) nature of his own mentality-materiality, of the receiver’s mentality-materiality and of the ultimate materiality (paramattha-råpa)
of the offerings. He must also contemplate the wholesome volitional formations before, while and after offering as impermanent, suffering and non-self. This type of offering usually will not produce any rebirth in future existence. To escape from the round of rebirths, you are advised to perform this type of offering.
As for keeping precepts, if one is a bhikkhu, one should keep the bhikkhu’s Pāñimokkha precepts. If one is a layperson, one should at least keep five precepts. It is better to keep the precepts spotless and unbroken for one’s whole life. To occasionally break precepts is not good. If a layperson gets opportunities he or she should try to keep eight precepts or nine portions of observance (navaïga-uposatha). Nine portions of observance means that when one observes eight precepts one also practices loving-kindness. It is mentioned in the Navaka-Nipāta of Aïguttara Nikāya. (A 3.192-193) Keeping these precepts can prevent one from the burning suffering in hell. When the precepts are surrounded by concentration such as the eight attainments and insight knowledge, they become more sublime and more powerful to prevent one from falling into hell. If one gets Noble One’s precept (ariyakantasãla), which means one becomes a Noble One, one is sure not to be reborn in hell ever again. 

The Talk of Heaven (sagga-kathā) means talking about the happiness in the deva worlds. We cannot measure the happiness in deva worlds. If you want to experience it you should go there. For example, their mansions are very wonderful, made of gold, silver, various jewels, etc. according to their previous kammas. Some of their mansions are so big that their size are three yojanas in length and in width; some are even 40 yojanas in length and in width. (one yojana is equal to about 11 kilometers) 

The Buddha taught the disadvantages of lust for sensual pleasure in many ways. In the Potaliya Sutta of Majjhima Nikāya (M 2.22-31), he used various similes: A dog cannot get rid of its hunger and weakness by gnawing a skeleton of meatless bones. Sensual pleasures are compared to that skeleton. A vulture that seizes a piece of meat and flies away will be pecked and clawed by other vultures and incur death or deadly suffering because of that. Sensual pleasures are compared to that piece of meat. A man who takes a blazing grass torch and goes against the wind will be burnt by it and incurs death or deadly suffering because of that. Sensual pleasures are compared to that grass torch. A man who falls into a charcoal pit full of glowing coals will incurs death or deadly suffering because of that. Sensual pleasures are compared to that charcoal pit. A man who dreams about lovely parks will sees nothing of it on waking. Sensual pleasures are compared to a dream. A man who borrows goods on loan will become dejected when the owners take back their things. Sensual pleasures are compared to borrowed goods. A man who climb a fruit tree seeking fruit will incurs death or deadly suffering when the tree is cut down at its root and falls. Sensual pleasures are compared to that fruit tree. So sensual pleasures provide much suffering and much despair, while the danger in them is great. These are the danger of sensual pleasures and the disadvantages of lust for them.

In the Māgandiya Sutta of Majjhima Nikaya, one simile the Buddha uses is this: 

‘Suppose, Māgandiya, there was a leper with sores and blisters on his limbs, being devoured by worms, scratching the scabs off the openings of his wounds with his nails, cauterizing his body over a burning charcoal pit; the more he scratches the scabs and cauterises his body, the fouler, more evil-smelling and more infected the openings of his wounds would become, yet he would find a certain measure of satisfaction and enjoyment in scratching the openings of his wounds. So too, Māgandiya, beings who are not free from lust for sensual pleasures, who are devoured by craving for sensual pleasures, who burn with fever for sensual pleasures, still indulge in sensual pleasures; the more such beings indulge in sensual pleasures, the more their craving for sensual pleasures increases and the more they are burned by their fever for sensual pleasures, yet they find a certain measure of satisfaction and enjoyment in dependence on the five cords of sensual pleasure.’ (S 2.377)
The Buddha teaches the danger of grasping the sign of sense objects in the âditta-pariyāya Sutta of the Saëāyatana Saüyutta thus:

‘It would be better, bhikkhus, for the eye faculty to be lacerated by a red-hot iron pin burning, blazing, and glowing, than for one to grasp the sign through the features in a form cognizable by the eye. For if consciousness should stand tied to gratification in the sign or in the features, and if one should die on that occasion, it is possible that one will go to one of two destinations: hell or the animal realm. Having seen this danger, I speak thus.’

In the same way the Buddha explains the danger to grasp the sign of a sound, of an odour, etc. The reason for such a person’s being reborn in hell or the animal realm is that near-death impulsion, maraõāsanna-javana, is the last impulsion in a life and decides one’s next existence. If an unwholesome near-death impulsion arises, because of lust or any other defilements, one will reach one of four woeful planes after death. For example, Subrahma Deva’s 500 nymphs died while enjoying sensual pleasures in heaven and were then reborn in hell. Because of lust for sensual pleasures, their near-death impulsion was associated with greed. The mature unwholesome kammic force led them to hell. Subrahma saw their unfortunate results and found that he himself would also be reborn in the same hell seven days later. He was grief-stricken and went to the Buddha for help with his remaining 500 nymphs. After the Buddha’s Dhamma talk, they all became Sotāpannas and escaped from the misfortune of being reborn in four woeful planes forever. From this we should understand the disadvantages of lust for sensual pleasures and the importance of being free from it.
� I would recommend ‘Sotāpatti’ instead of this English-Pali hybrid. F&R (= find and replace throughout.)


� insert an explanation here, like ‘dukkha-sacca-dhammas’ are realities pertaining to the First Noble Truth.


� or ‘has been’, as the meaning may be. ‘Is’ is grammatically impossible.


� Was that because of the gift to Ven. Sariputta?


� or perhaps ‘expressed his appreciation’. Check the Pali.


� preached is awfully Christian in connotation. I would avoid this word at all costs.


� Using ‘result’ here is misleading because if there were such a thing without a cause it could not be called ‘result’.


� What does that mean? Pali?


� sutavā ariyasāvaka


� Picture???


� ???


� There is still the same difference that the former almsgiver has a longer life etc. The Buddha merely said that there is no difference between enlightenment and enlightenment.


� What is the virtue of this?


� Tigers? People?


� He must have had pretty rotten kamma for that kind of thing to happen to him.


� Not quite the right word.


� This story would disgust many people nowadays and it has nothing to do with the Dhamma anyway. Even Vakkali was less attached to the Buddha than this king to this monk. 


� Some readings eliminate the final ‘a’ of ‘kusalassa’, which is better metrically.


� I am not sure why the Q & A’s are broken up into several sections. Are they meant to appear as separate chapters every now and then in the text? In any case, it would be useful to number them all, such as 1.1., etc. or number them all continuously.


� Maybe the questioner meant mosquito larvae because I don’t know of any visible (i.e. not microscopic) worms that live in the water and die on dry land. Also, for the precept to be broken there has to be an intention to kill. Otherwise there would have been no need to formulate Pâcittiya 20 (‘yo pana bhikkhu jānam sappānakam udakam tinam vā mattikam vā siñceyya vā siñcapeyya vā, pācittiyam) in addition to Pâcittiya 61 (‘… sañcicca pānam jiivitā voropeyya, pācittiyam).


� A common custom in countries like Malaysia, but one that should be discouraged. After all, in almost all cases the more fish people buy, whether to release them or not, the more fish the fishermen to make up for it. You’re basically end up paying the fishermen to catch more fish. The money can be put to better use.


� or ‘on a mountain’.


� ‘Expiation’ is a very old-fashioned word and does not mean the same as ‘pācittiya’.


� One cannot confess a parajika and continue living as a monk. But in A 4.242 the Buddha says that one should confess. I can dig out the exact Pali of the passage on request.


� ‘must not have fixed wrong view, which means the view of denying kamma and its effect’, etc. Correct! Do you check this before ordaining people in Pha Auk?


� ‘Consciousness’ cannot be put into the plural in English. ‘Mind states’ can be used instead.


� What about organ donation when having an accident? The organs are needed while still fresh so in most Western countries the law was redefined: Death no longer means heart & lung inactivity but merely brain inactivity (no curves on the EEG). Although legally dead, such people may still be breathing and therefore, one would assume, still have consciousness. What about one’s kamma then and the kamma of the people removing the organs? Some people are known to have come back from a coma or so-called ‘persistent vegetative state’, even after a year or longer. ‘Coma’ means a state of unconsciousness, but since there is still breathing, it would not be unconsciousness in a Buddhist sense. PVS means no brain activity for a long time.


� More are listed in the suttas.


� It may be useful here to mention the Abhidhamma distinction between sammattaniyata, micchataniyata and aniyata dhammas.


� This has already been explained above.


� In archealogical excavations, many silver and brass kahāpanas were found, but no golden ones.


� Is that the same as a rice grain? Anyway, in case of interest I include a passage from Ajahn Brahmavamso’s Vinaya notes. I am not so confident, though, that it is the final solution to the problem.


‘Two thousand five hundred years later, it is difficult to establish beyond reasonable doubt the worth of the Maghadese pada in terms of modern currency. The value (in terms of purchasing power) of any currency changes with the years and even 1500 years ago the Samantapäsädikä warned us, quoting from an even earlier Atthakathä, that “… You should know that the Kahäpana (4 pada) of olden times is not the same as the present day Kahäpana of King Rudra� and other kings”. Thus there is no logical basis for the view held in some Thai monasteries that the pada of Magadha is equivalent to the present day baht, being the Thai unit of currency etymological derived from pada.


Perceiving this difficulty, the ancient Vinaya sub-commentary called the Vimati Vinodani Tika� bequeathed a method for calculating the worth of the Maghadese pada. The sub-commentary explained that one pada was worth 20-rice grains weight of gold. Thus stealing an item equal or greater in value to 20 rice grains weight of gold (1/24 ounce tray) by current market prices is a Päräjika. The Burmese Theras and Vinayadharas of other countries use this method. Other bhikkhus doubt the validity of this method. In particular, the value of gold has fluctuated so much over the past decades that they wonder if the value of 1/24-ounce tray of gold today accurately represents the worth of the same weight of gold twenty-five centuries ago. Indeed, the computed worth of 1/24 ounce tray of gold today appears a bit high when compared with the present day value of items like a bolster, a pillow, a robe, a bowlful of rice, a mango or a handful of rice during a famine, the theft of each of which, according to the Vinïtavatthu, resulted in a Päräjika!


Some bhikkhus look to the original standard expressed in the translation of the rule itself, that if the theft would result in flogging, imprisonment or banishment by the authorities in that time’, at that place, then the theft is worthy of a Päräjika. However this standard also has problems. In most countries the sentence is largely at the discretion of the Judge or magistrate and the factor of value is only one among many considerations taken into account when deciding whether or not to flog, imprison or banish; it would be impossible to determine the sentence merely on the value of the item stolen. Then just as the value of gold and currencies have changed significantly in recent years, so the severity of sentencing continues to fluctuate through political moods and social pressures. Also different countries vary greatly in the severity of punishments for similar acts: recently in Thailand a woman was jailed for stealing a jackfruit belonging to the government; in Australia the case would have never come to court; while in Saudi Arabia she would have been mutilated.


We prefer to employ the method advised by the sub-commentary, though imperfect, for the following reasons:


First,	it is a method by which one can easily reckon a boundary between the different levels of offence in any modern currency.


Second,	it is supported by an ancient authoritative, internationally accepted sub-commentary.


Third,	this is the traditional way this rule is interpreted in most Theravada countries.


Fourth,	it gives a high value for the least article the theft of which would result in a Päräjika. Thus when a bhikkhu steals an item worth 1/24-ounce tray of gold or more there can be no doubt that the offence is a Päräjika. When the item is of lesser value there will be inescapable doubt. When there is doubt concerning a Päräjika both the Vinaya and commentaries consistently give the monk the benefit of that doubt — disrobing is not compelled for such a bhikkhu. 


Other bhikkhus might object that the standard advised here removes a useful deterrent which discourages a bhikkhu from stealing even items of minor value. But severe penalties are rarely an effective deterrent; only a sense of honour, commitment and conscientiousness keep one within the rules one has freely chosen to live within. A serious bhikkhu, regarding his own welfare will keep in mind the Buddha’s own words told him at his ordination, “Taking what is not given, even if only a blade of grass, is never to be done”.





� That’s quite interesting. Does the Sayadaw have a reference for that?


� The suttas merelely say ‘rāga’, they don’t say how much.


� sutta reference?


� The opposite, such people will be the least successful at mettā bhāvanā. It is true that mettā needs to be practised to overcome anger but if one has a lot of anger, one is better off practising patience.


� Only ‘rāga’ is mentioned, it doesn’t say how much. If you want to be more precise, say ‘kāmarāga’ to differentiate it from rupa and arupa raga.


� As I explained above, such people are still breathing and also, their heart is beating. There are so-called respirators to make people breathe if their lungs are weak. Tthere are also devices to keep one’ heart going but they need to implanted. People in a vegetative state usually have no such machines and usually need no respirators either. However, even if such machines are used they could not function if the body didn’t respond. I.e. they could not be used to extend the life of a person who has dies. I have no doubt that people in a vegetative state still have viññāna. However, it is a very weak viññāna, like in a deep sleep.


� Another possible answer is to say that they don’t care about their own liberation because they are already liberated.


� Really? Where is that stated?


� If that refers to the Sabbāsava Sutta, please say so.





