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Introduction




INTRODUCTION

The Tathdgata is the only Arahata who has destroyed all habits along
with their associated Lobha (desire), Dosa (aversion), attachments, Tanhd
(cravings), Moha (ignorance), and Kilesa (afflictions). While Arahattas have
achieved liberation, they cannot always eliminate certain habits from their past
lives, as illustrated by the wise monk Sariputta, who could not overcome his
habit of jumping. While walking along the road, whenever he encountered a
pothole or water accumulation, he instinctively jumped. This behaviour was
linked to many of his previous births, during which Sariputta had lived as a
monkey. “Araham bahi antd jayar” highlights that the Buddha, as an Arahatta,
conquered all enemies—both internal and external—by eradicating them. As
mentioned in the Dullabham Sutta, “Arahato samma sambuddhassa patubhavo,

dullabho lokasmim, tathagatappaveditassa dhammavinayassa deseta puggalo

1

lokasmim "—the appearance of an Arahata Samyaka Sambuddha in this world is
exceedingly rare, and it is even rarer for the Vinaya and the Dhamma taught by

the Tathdagata to endure in the world.

The appearance of an Arahata Samyaka Sambuddha is exceedingly rare.
This is because he discovers the laws of Kamma (action and its consequences),
the root cause of suffering, and the fundamental truths of nature. He also
uncovers the path leading to the cessation of suffering. To attain liberation from
sorrow, the Bodhisattva perfects the Paramita (perfections) over countless
lifetimes. After achieving Buddhahood, he shares this profound knowledge with
humanity, deities, and Brahmas. Even rarer is the existence of the Dhamma and
Vinaya, for after the Samyak Sambuddha attains Mahaparinibbana (final passing
away), these teachings become the foundation of the Buddha Sasana (Buddha’s
dispensation). The Dhamma and Vinaya serve as successors to the Buddha,
guiding monks, nuns, and followers in their spiritual practice. They help the
Bhikkhu Sangha (community of monks), Samanera Sangha (novice monks),
Samaneri Sangha (novice nuns), Updsaka Sangha (laymen devotees), and

Upasika Sangha (laywomen devotees) to practise the path purely and correctly,



enabling them to attain freedom from suffering even in the absence of the

Buddha.

“Philosophy” means “love of wisdom.” In a broad sense, philosophy is an
activity in which people seek to understand fundamental truths about themselves,
the world they live in, and their relationships to it and one another. It is organized
into three major areas: metaphysics, epistemology, and ethics. Metaphysics is the
study of reality's most fundamental concepts, including existence, things and
their properties, possibility and necessity, space and time, change, causation, and
the relationship between matter and mind. It is one of the oldest branches of
philosophy. The field of metaphysics is vast and involves several concerns. What
is real?, What does it mean to be? Is there a purpose to our existence? What is
the self? Is there God? Do humans, as defined, possess free will? According to

Buddhism, Nama and Riipa are the cause of existence.

The Buddha taught four Paramattha Sacca (ultimate truths) and four
Ariya Sacca (noble truths). The Four Noble Truths address the root causes of
suffering and offer a solution for it, applicable to all Puggala (individuals).
Through their realisation, any being can achieve ultimate peace. These truths
become evident through the cultivation of Sila (morality), Samadhi
(concentration), and Paniria (wisdom). However, they cannot be fully understood
with ordinary perception; deep insight and wisdom are required. The Four Noble

Truths (Ariya Sacca) are:
1. Dukkha Ariya Sacca — The truth of suffering.
2. Dukkha Samudaya Ariya Sacca — The truth of the cause of suffering.
3. Dukkha Nirodha Ariya Sacca — The truth of the cessation of suffering.

4. Dukkha Nirodhgaminipatipadd Ariya Sacca — The truth of the path

leading to the cessation of suffering.



The Buddha also imparted knowledge of both Paramattha Sacca
(ultimate reality) and Sammutti Sacca (conventional reality). There are many
kinds of beings in this universe, including males, females, canines, birds, ghosts,
Yakkhas, deities, and Brahmas. Do they truly know who they are? They are
recognized by their identities, which are determined by their names, genders, and
physical attributes. They are all unique, but due to their cumulative Kamma,
which ties them to Samsara, they are collectively known as Puggala when
viewed as a single entity. As a result, their understanding is limited to the material

world.

Sammutti Sacca, or conventional reality, 1s a part of Parinatti (concept).
The four Paramattha Sacca are Citta (consciousness), Cetasika (mental factors),
Riipa (matter), and Nibbana. The term Puggala is a Pali word that refers to an
individual, whether a man, woman, person, animal, etc. The ultimate reality of a
Puggala is Nama-Riipa (mind and matter). For example, salt may have different
names in various countries, but when analyzed in a laboratory, it is identified as
sodium chloride. Similarly, a Puggala, whether a man, woman, ghost, or deity,
is a Khandha (combination) of Nama-Riupa. Nama 1s the aggregate of Citta and
Cetasika. The Buddha taught that there is no creator or soul responsible for the

creation of living beings. A being is merely a combination of Nama and Ripa.

A Puggala reflects the Sammutti Sacca of Sattva. When a being is born,
their mind is bound by the darkness of Moha (ignorance). As they grow older,
desires, attachments, likes, dislikes, happiness, and sadness become increasingly
attractive to them. This process, which begins at birth, never pauses due to
ignorance and continues indefinitely. It is impossible for any living being to
believe that this process will end with death because the cycle of birth and death
never ceases. This is known as the Bhava Chakka, a constantly-forming entity.
Through their thoughts and deeds, all living beings initiate their own cycles of
existence, the beginnings of which are unknown to them, and they are unaware
that the cycle is simultaneously being destroyed. The ultimate reality of a being

can only be understood by realizing the Four Noble Truths.



The first Noble Truth, Dukkha-Sacca, is a result of the second Noble
Truth. The second Noble Truth, Dukkha Samudaya Sacca, is the root cause of
the first Noble Truth. These two Noble Truths perpetuate the cycle of rebirth and
death, known as Samsara. Pavatti-Sacca refers to the truth of continuity in
Samsara. The Buddha demonstrated how Dukkha Samudaya perpetuates the
cycle of rebirth and death. Thus, Dukkha-Sacca and Dukkha-Sacca represent the
cause and effect, respectively. The fourth Noble Truth leads to the third Noble
Truth, which is the Nirodha-Sacca. The Third Noble Truth is caused by the truth
of the Magga-Sacca (path), which is the fourth Noble Truth. Nivatti-Sacca

(escape-truth) refers to the truth of escaping from Samsara.

The subject matter of the research is based on the analytical study of
Puggala based on Pali sources. The analysis focuses on Puggala, Kamma, and
rebirth, which are interconnected and dependent on one another. Puggala exist
as a result of their wholesome and unwholesome deeds. The outcomes of their
Kamma determine their rebirth in different planes of existence. As stated,
“Kammananakaranam paticca sattanam attabhave nandkaranam pannayati”,
Kamma produces various, distinct results depending on the deeds of living

beings, and by the results of their actions, they attain their form and existence.

The first chapter is titled “Significance of Puggala in Tipitaka”, which is
divided into four sub-chapters. This chapter explains why the Buddha is regarded
as the supreme Puggala and also outlines the eight conditions required to become
a Bodhisattva. The first sub-chapter is “Introduction of Sammutti Sacca,
Pannatti, Puggala, and Paramattha Sacca.” Two realities are described here: the
first is Sammutti Sacca. When we see a person, an animal, a tree, or a mountain,
we perceive them as conventional realities rather than as ultimate realities. This
reflects our attachment to material possessions. Due to the veil of ignorance, we
are unable to perceive anything in its actual form. This identification or naming
is termed Parninatti, which refers to a concept. The Buddha clarified Panriatti
while explaining that there are four realities. Parifiatti refers to anything visible

to us, whether it is living or non-living. Two types of Paniriatti are explained here.



Puggala is a part of Sammutti Sacca, and this term is used exclusively for

living beings who belong to the Ikkatisa Loka (thirty-one planes of existence).

Paramattha Sacca refers to the ultimate reality of all living and non-living
things. All living beings are composed of Nama-Riipa (Nama and Riipa), which
represents their eternal truth. Inanimate objects are aggregates of Riipa. For
instance, everyone is familiar with water. Depending on the country or language,
it has different names. In India, it is called Pani or Jala. However, when taken to
a laboratory, it is referred to as H>O. According to science, water is created by a
reaction between two hydrogen atoms and one oxygen atom. However,

(9

according to the Buddha's teachings, the names “water” or “H>O” represent

Sammutti Sacca and Parifiatti, while its ultimate truth is Ripa.

When we fail to understand the ultimate truth, we remain trapped in the
cycle of life and death. This cycle is referred to as Bhava Cakka by the Buddha.
The second noble truth, the cause of suffering, is linked to the cycle of Paticca
Samuppdda (Dependent Origination). One who understands this through
experience can attain freedom from all forms of suffering. The three categories
of Vatta—composed of Paticca Samuppdada—relate to all living beings. These
are Kilesa Vatta (Round of Defilement), Kamma Vatta (Round of Action), and
Vipaka Vatta (Round of Result). These three Vatta comprise the twelve links of

Paticca Samuppdda. This concept is elaborated in the second sub-chapter.

The third sub-chapter discusses the twelve varieties of Puggala,
categorized based on Cifta and Loka. These are: Duggati Puggala, Sugati
Ahetuka Puggala, Dvihetuka Puggala, Tihetuka Puggala, Sotapatti Maggattha
Puggala, Sotapatti Phalattha Puggala, Sakadagami Maggattha Puggala,
Sakadagami Phalattha Puggala, Anagami Maggattha Puggala, Andagami
Phalattha Puggala, Arhatta Maggattha Puggala, and Arhatta Phalattha
Puggala.



The fourth sub-chapter focuses on the ‘Origination and Destruction of the
World’. The term “world” encompasses not only the physical and material realm
but also living entities and mental formations. According to the Buddha's
teachings, there are three worlds: Satta Loka (world of beings), Okasa Loka
(material world), and Sankhara Loka (mental formations). The origin,
destruction, and development of the world are analyzed based on the Aggarisia
Sutta and Cakkavatti Sutta. These texts explain how humans begin to commit
sinful acts by polluting their pure minds. Once greed is awakened, vices increase
among humans. As humans begin exploiting nature due to harmful actions,
greed, and a desire for a self-centered life, both human stature and appearance,
as well as nature itself, start to change. This highlights the growing disparity
between men and women caused by avarice and unskilful behaviours, leading to
undesirable habits such as adultery. The rise in immoral acts like adultery and
robbery led to the classification of human society, which was not previously
divided, into the Vana system. Society was split into categories such as Khattiya
(Maha Sammata, Raja), Brahmina (Jhayaka), Ajjhdayaka, Vessa, Suddha, and
Samana, based on their activities. Humans began to look older and less attractive
when they disregarded morality and showed disrespect for their parents, elders,
teachers, and ascetics. This sub-chapter addresses social, political, ethical,

environmental, and spiritual challenges.

The Second Chapter is “Two Paramattha Sacca and Citta Niyama belong
to Individual” In this world, there are two Paramattha Sacca (Ultimate realities)
Citta and Cetasika. It is because of Chitta and Cetasika that the beings in the
thirty realms are alive. Those whose Citfa and Cetasika are non-functional are
the exceptional Asarifia Satta. The teachings of the Buddha state that the
existence of an individual is contingent upon the functioning of the Citta and
Cetasika. Nama is an aggregate of Citta and Cetasika. Citta Vithi is also
introduced in this chapter. There are three subchapters in this chapter. The

definition and categorization of Citta are provided in the first chapter.



Based on Citta bhumi, Citta is split into four groups: Kamavacaracitta
(Sense-sphere  consciousness), Ripavacaracitta (Fine material-sphere
consciousness), Aripavacaracitta (Immaterial-sphere consciousness), and
Lokuttaracitta (Supramundane consciousness). The second subchapter is
“Introduction of Cetasika”. In this subchapter, along with the definition of
Chetasika, its classification has also been done. Classification of Cetasika 1s
done on the basis of arising and association of Cetasika with Citta. All the
Cetasika cannot arise with all the eighty-nine Citta. They arise with two rules
called Sampayoga Naya and Sangha Naya. Sampayoga Naya is Cetasika-Citta
combination which means “how many Cetasika arise with one Citta” and Sangha
Naya is Citta-Cetasika combination means “how many Cetasika arise with one

Citta”.

Citta Vithi is the basis for the third sub-chapter. The seventeen Citta-
Khana (mind-moments) and their meanings are elucidated here. Here the Citta
related to the twelve types of Puggala are also explained. Eighty-nine Citta
cannot arise in all types of Puggala. In Puggala, for instance, only thirty-seven

Cittas arise in the four Apayas.

‘Working of Kamma’ is covered in the third chapter. Every living being
is here because of its past deeds. According to Tathagata, Kamma and its
consequences are significant. Because of their Kamma, living things exist in all
three worlds. The contrasts between rich and poor, attractive and ugly, little and
large, that exist among people now are the result of the various Kamma that each
of them carried out during their past lifetimes. There are four subsections in this
chapter. The definition of Kamma is covered in the first subchapter, and the four
classifications of Kamma are covered in the second subchapter. Classification of
Kamma has done on the basis of function, ripping of Kamma, taking time for
effect, and Kammic effect takes place. A person who does not believe in his own
deeds and the results of his deeds is also a person with a false viewpoint. This
leads people to the ocean of suffering in which a person keeps swimming after

taking a dip but is unable to come out of the ocean and no shore is visible.



“Tanam hi mafninati balo, yava papam na paccati.
Yda ca paccati papam, atha dukkham nigacchati”

“A fool does not understand that till the time his sins increase, he thinks
that he is doing a very good deed, but when the results of his sinful deeds start
coming, he has to suffer,” the Tathagata said to Pasenjita in reference to terrible
activities of Ajatasattu. As a result of Ajatasattu killing his father, he became
extremely restless and agitated. In the Samannaphala Sutta, the Tathagata told
his disciples that if 4jatasattu had not killed his father, he would have benefited
from the Dhamma tonight and would have attained the state of Sotapanna

Nibbana.

The third subchapter focuses on Buddhist cosmology. According to
Buddhist teachings, living beings exist across thirty-one realms. When
individuals commit unwholesome actions during their lifetime—such as
stealing, murder, adultery, lying, deception, or substance abuse—they are reborn
in an Apdya (wretched state) after death. The term Apaya refers to a realm of

intense suffering. The four Apaya states are those of animals, demons, ghosts,

and hell.

Out of the thirty-one realms, twenty are known as Jhana Loka (realms of
meditative absorption), and seven are classified as Kamasugati Bhiimi (realms
of sensual pleasure). Within the Kamasugati Bhiimi, one is the human world,
while the remaining six are the Deva Loka (realms of celestial beings). A virtuous
life as a human leads to rebirth in Deva Loka. Sakka (Indra), the king of this
Cakkawala (universe), earned his position by performing virtuous deeds in his
human life. Currently, Sakka reigns as the king of Tavatimsa Loka (one of the

celestial realms), having observed seven key vows in his previous lives:
e [ will care for and obey my parents as long as I live.

e [ will honour and respect the elders of my clan with reverence.



e [ will always speak kindly to everyone.
e [ will never indulge in backbiting or slander.

e [ will practise humility and control anger, living a life of sacrifice and

generosity.
e [ will never act out of anger and will work to restrain it when it arises.

The Jhana Bhumi realms are accessible to individuals who live an austere
life, practise Samddhi (meditative concentration), and attain the eight Jhanas

(stages of meditative absorption).

The fourth subchapter draws upon stories from the Petavatthu (Tales of
the Departed), illustrating the link between Kamma (action) and rebirth. For
instance, individuals who commit sinful acts during their human lives may be

reborn as ghosts, enduring endless suffering as a result of their Kamma.

The fourth chapter, “Akusala and Kusala Dhamma” (collection of
unwholesome actions) and Brahma Vihara (sublime states), explores the
elements that lead beings to commit unwholesome actions. Concepts such as
Asava (mental defilements), Ogha (floods of desire), Gantha (bonds), Yoga
(attachments), and Nivarana (hindrances) are discussed. Humans carry out
Kamma through speech and physical actions, but these arise from the mind.
rise to Akusala Dhamma (unwholesome states). The Tathagata (Buddha)
explains in the Pana Sutta that countless beings exist in Duggati (states of

suffering), far exceeding the resources on earth to account for their numbers.

The Tathagata emphasised the importance of practising Dana (charity),
Metta (loving-kindness), Sila (morality), Samadhi (concentration), and
Vipassand (insight meditation) to escape suffering and attain Nibbana
(liberation). Human life is rare and precious, and the greatest obstacles to

liberation are internal, arising from the Akusala Sangha within the mind.



According to the Ogha Samyutta, the unwholesome tendencies of the mind can
be overcome by cultivating the five faculties (Indriya): Saddha (faith), Viriya

(effort), Sati (mindfulness), Samadhi (concentration), and Paririd (wisdom).

The second subchapter explores four types of birth processes in

Buddhism:

Opapatika-Patisandhi (spontaneous rebirth),

Samedaja-Patisandhi (moisture-born rebirth),

Andaja-Patisandhi (oviparous birth), and

Jalabuja-Patisandhi (birth from a womb).

The third subchapter discusses the concept of Brahmavihara (sublime
states). Beings in the Brahmaloka (realm of Brahma) embody the qualities of
Metta (loving-kindness), Karuna (compassion), Mudita (sympathetic joy), and
Upekkhda (equanimity). The chapter also addresses the application of
Brahmavihara in daily life, highlighting their meditative significance. Two of
these, Metta and Upekkha, are classified as Paramitd (perfections) and are

integral to Samatha Kammatthana (tranquillity meditation practices).

The fifth chapter, Sila, Samdadhi, and Parisia in Buddhism, delves into the
foundational principles of Buddhist practice. Morality, or Sila in Pali, forms the
basis of existence for all beings. A person who lives morally strengthens their
ability to overcome challenges by cultivating good deeds and avoiding harmful
actions in body, speech, and mind. Such individuals are said to be protected by
deities, a concept known as Punya Dhamma (meritorious qualities). Bhante
Ndgasena, in the Milinda Parnifiaha, compares Sila to the earth, which provides
stability for humans, animals, plants, and structures. In the same way, Sila
supports virtues such as faith (Saddha), effort (Viriya), mindfulness (Sati), and
concentration (Samddhi). This section explains the definition of morality, its

types, and its essential nature.
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The concept of Samadhi, or focused concentration, is also explored.
Samddhi is the deep absorption of a skilled (Kusala) mind when it is fixed on an
object without distraction. In this state, physical and mental pains are suppressed,
and the meditator experiences Jhana (meditative absorption), a state of
happiness beyond worldly pleasures. However, the Buddha cautioned against
attachment to the bliss of Samdadhi, as it is not the ultimate goal and cannot free
one from the cycle of existence. Instead, Samdadhi serves as a tool for practicing
Vipassand (insight meditation). This chapter discusses the meaning and
importance of Samddhi, its role in achieving insight, the two types of Jhana, and

the forty Kammatthana (meditation objects) used to cultivate concentration.

The chapter further elaborates on Parifia, or wisdom, as the key to
understanding ultimate reality. It explains the three fundamental characteristics
of existence: Anicca (impermanence), Dukkha (suffering), and Anatta (non-self).
These characteristics apply to internal and external experiences linked to the
body, which is understood as the Parcakhanda (five aggregates): Riipa (matter),
Vedana (sensation), Saniiia (perception), Sankhdra (mental formations), and
Viriiana (consciousness). All experiences, whether pleasant or unpleasant, are
transient, unsatisfactory, and devoid of self. Through Pariria, one perceives the
true nature of existence. This section also details the thirteen stages of Vipassana
knowledge, emphasizing the importance of moral purity (S7/a) and preparatory
concentration (Upacdara Samadhi). To attain Vipassand knowledge, five mental
faculties are necessary: faith (Saddhd), good health (Appabadha), honesty
(4Asatha), effort (Viriya), and wisdom (Parina).

The chapter concludes with insights from the Ahara Sutta, where the
Buddha explains the four types of Ahdra (nutriments) that sustain life and
support beings entering the world (Loka). These are Kabalika Ahara (physical
food derived from plants and fruits that nourishes the body), Phassa Ahara
(nutrients derived from sensory contact with the environment), Manosaricetanda
Ahara (mental nourishment arising from volition), and Viiiiana Ahara

(nourishment derived from consciousness).
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These four types of sustenance underline the interconnectedness of
physical, environmental, and mental nourishment in the survival and
development of all beings. This chapter integrates the teachings of morality,
concentration, wisdom, and sustenance, providing a holistic view of the path

toward spiritual liberation.

The origin of the four types of Ahdra (nutriments) lies in Tanha (craving).
The cause of Tanha is Vedana (sensation), which arises due to Phassa (contact).
The reason for Phassa is Saldyatana (the six sense doors), which exist because
of Nama-Riipa (mind and body). Nama-Riipa, in turn, originates from Visiniana

(rebirth-linking consciousness), which arises due to Sankhara (mental

This can be better understood with an example. If a person loves Gulab
Jamun, they develop an attachment to it. They put effort into preparing it to
satisfy their 7anha (craving). When they eat it and enjoy the taste, they react
positively and may want to eat more. Conversely, if they don’t like the taste, they
react negatively and avoid eating it again. The sensation experienced while
eating is Vedand. The cause of this Vedana is Phassa (contact). When the Gulab
Jamun touches the Jivha (tongue), the Jivha Virifiana (tongue-consciousness)
becomes active. This contact, the act of tasting, involves the tongue, which exists
as part of Nama-Riipa (mind and body). If Nama-Riipa didn’t exist, the tongue
wouldn’t either. The existence of Nama-Riipa is due to Vininiana, which facilitates
rebirth. This Virifiana arises from the Kamma Sankhara (mental formations
which perpetuates attachment, such as craving for Gulab Jamun, and leads to the

creation of new Sankhara.

This truth cannot be understood with ordinary perception; it can only be
seen through the Cakkhu of Pannia (eye of wisdom). Through wisdom, each
individual (Puggala) becomes aware of their existence and the nature of their

actions.
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This study examines the existence of individuals, the causes of their
existence, their journey through the Bhava Sdgar (ocean of existence), and the
way to liberation from it. The true nature of a Puggala’s existence is Nama-Riipa,
which arises due to Kamma (good and bad actions), Avijja, and Tanha. The path
to liberation from this cycle of existence lies in following the Noble Eightfold

Path.
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Chapter -1

Significance Of Puggala In
Tipitaka




CHAPTER-1

SIGNIFICANCE OF PUGGALA IN TIPITAKA

The Gotama Buddha is an Arhatta and Sakyaka Sambuddha, worthy of
worship by all Devas, Brahmas, and Manussa (men). In the Anguttara Nikaya,
the Buddha said:

“Ekapuggalo, bhikkave, loke uppajjamano upajjati bahujanhitdaya
bahujansukhaya lokanukampaya atthdaya hitaya sukhaya
devamanussanan. Katmo ekpuggalo? Tathagato arham

9]

sammasambuddho.

He is called an Arhatta because he has destroyed all the Kilesa (whirling
defilements), which number one thousand and five hundred kinds.
Sammasambuddho is one of the qualities of the Buddha. According to Puggala

Pannatti,

“Idhekacco puggalo pubbe ananussutesu dhammesu samam saccani
abhisambhujjhati, tattha ca sabbanfiutam papundti, balesu ca

vasibhavam - ayam vuccati puggalo Sammdasambuddho.”

He became the Buddha by himself and discovered the Cattaro Ariya
Sacca (Four Noble Truths), consisting of: what is suffering, the cause of
suffering, how it is to be realized, and what has to be developed to attain
Nibbana. He 1s endowed with ten Balas. He is an Ariya Puggala who has
destroyed, with the sword of Arhattamagga, the five kinds of Mara, namely:
Khandha Mara, Kilesa Mara, Abhisankhara Mara, Devaputta Mara, and Maccu
Mara. A Bodhisattva becomes a Sammdasambuddha by cultivating and practicing
the four Iddhipadas: Chanda (zeal), Viriya (effort), Citta (consciousness), and

Vimansa (investigation).

! Anguttaranikayapali Vol-I, Sastri Swami Dwarikadas, page no.32
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The Samyaka Sambuddha is called ‘Atula’(Peerless), the noblest of all
Sattavas (beings) ‘Aggapuggala’ in Pitaka’. He is the noblest of all beings
because he had no 7anha (desire) and Kilesa (canker). he has sacrificed for Loka
with Suddha Cetand (pure volition). This pure intention is called Muttacaga

which means giving charity with free will.

For an ordinary person to become a Buddha, it is necessary to have eight
Dhammas. When these eight Dhammas are accomplished then the ordinary
person's desire to become a Bodhisattva can be fulfilled. At the time of Samyaka
Sambuuddha Dipankar, Siddhattha Gotama was born as the ascetic sage
Sumedha, who was acquired with eight Samapattiya (four Riipa and four Aripa)
and five Abininas. When he saw Buddha, after knowing his aura and his qualities,
the desire to become Buddha appeared in his mind. When the ascetic Sumedh
was aspiring to become Buddha, he was blessed with eight Dhammas. These

eight Dhammas are as follows-

To aspire to become a Buddha, a person must meet specific criteria rooted
in the Dhamma. First, the individual must be a human being and not any other
type of being, such as a snake, Deva (divine being), or Yakkha (spirit). Second,
the person must be a man, as the wish to become a Buddha cannot be fulfilled if
the individual is a woman or transgender. Third, beyond being a man, the
individual must possess the Hetu (previously accumulated virtuous deeds)
necessary to attain Arahataship in the current life. Without this foundation, the

aspiration to achieve Buddhahood cannot be realized.

In addition to the Hetu of Arhantta (state of being an Arhant), the
individual must also express a strong and determined aspiration to become a
Samyaka Sambuddha (perfectly enlightened Buddha). This desire must be made
in an appropriate context; for instance, if the aspiration is made at a Cetiya Stupa
or under a Bodhi tree after the Nibbana (final liberation) of a Buddha, it will not

bear fruit.

2 The Buddha Peerless Benefactor of Humanity, Aung U Shwe, page n0.93
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A person wishing to become a Buddha must live the life of a Bhikkhu
(monk). If the individual remains a householder, their aspiration will remain
unfulfilled. The Bhikkhu aspiring for Buddhahood must be endowed with the
Samapattiya (the four Ripa Jhanas and four Aripa Jhanas, states of meditative
absorption) and the five Abinifias (supernormal knowledges). By dedicating their
life to the path of Samyaka Sambuddha, the aspiration to become a Buddha is
fulfilled through the merit and sacrifice inherent in such dedication. To cultivate
the qualities and attain the Dhammas required for Buddhahood, one must possess
unwavering courage, enthusiasm, and a Chanda (strong, resolute desire) to seek
and follow the path.> An ordinary person must possess these eight Dhamma to

become a Bodhisattva.

The ascetic Sumedha was a Tihetuka Puggala, he also the formation
Pancakhanda. Because of his determination, he will become an Ariya Puggala
from Puthujjana. To attain Buddhattava, Bodhisattva takes birth in many
different planes of existence and completes ten Parami, ten Upaparami and ten
Paramattha Parami. The Parami is derived from the word Pali which means

“deeds of the noble ones” and “Perfection’

. Parami 1s those Punya Kamma
(Virtue) which is cultivated through Metta (loving-kindness) and Karuna
(compassion) and is done with selfless intention. The Noble ones are those who
do Kusala Kamma (wholesome deeds) for the welfare of all sentient beings.
Rather, they do not do it for their own good. While doing good work, they
happily sacrifice their beloved things, etc. They work with the desire that I can
free living beings from their suffering through my actions. These actions are

performed by the Puggalas (Individuals) known as Parami.

The Buddha, during his time as a Bodhisattva, completed the Thirty
Parami (perfections) over a span of four Asankheyya and one Lac Kalpas

(countless aeons). In the Jataka Attakatha, the Parami, Upaparami, and

3 Jataka -Atthakathd, Vol-I, Kausalyayan Bhadant Anand. Tripathi Sivasankara, page no.23
4 The Buddha Peerless Benefactor of Humanity, Aung U Shwe, page no.53
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Paramattha Parami are elaborated with examples: “Angapariccago paramiyo,

bahirabhandapariccago paramiyo, jivitapariccago paramiyo.”>

These terms describe the sacrifices made by the Bodhisattva to fulfill his
perfections. When the Bodhisattva sacrifices parts of his body for the welfare of
others, it is referred to as Parami. For instance, in the Sivi Jataka, Sakka (Indra)
disguised himself as an old blind Brahmin and asked King Sivikumara for one
of his eyes. The king, instead of hesitating or offering just one eye, generously

donated both.

When the Bodhisattva, after fulfilling his Parami, renounces dear external
objects or loved ones—such as an elephant, horse, children, or wife—upon the
request of a supplicant, this is called Upapdarami. The Vessantara Jataka
provides a significant example of this. In it, Bodhisattva Vessantara made an
extraordinary donation, including his cherished white Marngala elephant, when
requested by Brahmins from the Kalinga province. When the Bhardwaj Brahmin
asked for his children, the Bodhisattva willingly gave his daughter, Kanhdjina,

and his son, Jaltkumara.®

In another life, when the Bodhisattva was Mahasattva under the guidance
of Mangala Buddha, a Yakkha named Kharadatika disguised himself as a
Brahmin and asked for the Bodhisattva's two children. The Bodhisattva offered
his children with sincerity, believing the Yakkha to be a Brahmin. To test his
resolve, the Yakkha consumed both children in the Bodhisattva’s presence.
Remarkably, the Bodhisattva’s mind remained unshaken, as he understood this
act as fulfilling the Parami of Dana (generosity). Similarly, in the Vessantara
Jataka, when donating his children, the Bodhisattva Vessantara recited the

following verse:

5 Jataka -Atthakatha, Vol-1, Kausalyayan Bhadant Anand, page no.43
¢ Jataka -Atthakatha, Vol-VII, Kausalyayan Bhadant Anand, page no.294
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“Ehi amma piyadhiti, puretha mama paramim. Hadayam, mebhisificetha,
karotha vacanam mama. Yana nava ca me hotha, acala bhavasagare.

Jatimaram trissami, uddharissam sdevka ’'nti.””’

My dear son! Come fulfil my Parami (Perfection). Water my heart, and
fulfil what I have said. Become the vehicle of my stable boat to cross this
Bhavasansara (ocean of existence). I will go beyond the bondage of birth and

death and will always save the Loka (world).

When Bodhisattva sacrifices his life for the welfare of people, it is called
Paramattha Parami. It is mentioned in the Mahdkapi Jataka that the Bodhisattva
was born in the form of a monkey in the kingdom of King Brahmadatta. He was
the leader of the monkeys. When the king attacked the troop of monkeys, the
Bodhisattva sacrificed his life to save his cartload of monkeys.® According to the
Dhamma Niyama (Law of Dhamma), every Bodhisattva is required to make five
sacrifices to become a Buddha. Those five sacrifices are renunciation of wealth,
renunciation of body, renunciation of life, renunciation of children, and
renunciation of wife. All the Bodhisattvas who were born were accomplished
with the eight Dhammas. While being Bodhisattvas for many lives, they
completed the ten Parami, ten Upaparami and ten Paramattha Parami and also

made five renunciations.

Another Law of Dhamma applies only to Bodhisattvas and not to other
Putthujana Puggala (ordinary people). That law is “That rule is 'Bodhisattvas
are endowed with all the components of Dhamma (eight Dhamma and five

sacrifices).

Bodhisattvas, after being born again and again over a billion aeon, do not
take birth in Avici hell, Nijhamatanha tanhd khuppipasa (hungry ghost world).
Even if they did bad Kamma that can give birth in the Khuddaka (small insect
world), they are not born as small creatures like mosquitoes, ants, flies and so

on.

"Jataka -Atthakatha, Vol-VII, Kausalyayan Bhadant Anand, page n0.305
8 Jataka-Atthakatha, Vol-1V, Kausalyayan Bhadant Anand, page no.42
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Bodhisattvas, when born in the human world, they are not born blind,
dumb or deaf. He is born neither as a woman, nor as a eunuch, nor as an impotent
androgynous man. They are always pure and free from wrong deeds. They don’t

have Micchd Ditthi (wrong view) of Kamma Kiriya.

If they are born in heaven, they do not take birth in Asanna-Satta and
Suddhavasa of Ripaloka. In their births, they are good men who are ready for
liberation, who are striving to be liberated from this material world and who fulfil

their Paramitas and do welfare to people.”™

1.1 Introduction of, Sammutti Sacca, Paiifiatti, Puggala, and Paramattha

Sacca.

The Buddha preached his teachings to both visible and invisible Sattva
(beings), including Manussa (humans), Deva (celestial beings), and Brahma
(higher divine beings). His teachings were presented in two forms: Sammutti
Sacca (Conventional Reality) and Paramattha Sacca (Ultimate Reality). The
teachings in the Sutta Pitaka often convey concepts through the lens of Sammutti
Sacca and occasionally through Paramattha Sacca, while the doctrines in the
Abhidhamma focus entirely on Paramattha Sacca. The Buddha chose between
these two modes of truth depending on the mental state, understanding, and
readiness of the Sattvas, as well as the time and place. By doing so, he ensured
that his teachings were accessible and meaningful to all beings, catering to their

individual capacities and circumstances.
1.1.1 Sammutti Sacca (Conventional Reality)

The Conventional truth is known as Sammutti Sacca in Pali. According
to the teachings of Buddha, whatever beings, objects, etc. are seen in ordinary
life are called Sammutti Sacca. For example, man, woman, river, tree, pond,

mountain, etc. come under the conventional reality. ‘Sammutti’ means a mere

9 Jataka -Atthakatha, Vol-I, Kausalyayan Bhadant Anand, page no.73
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concept or common agreement.'? It is apparent reality or commonly accepted

truth which is called Paririatti in the Abhidhamma.
1.1.1.1 Paiifiatti

The term Parnnatti refers to ‘notion,” ‘concept,” or ‘designation.’ It
signifies “something that makes another thing known” and is associated with
Sammutti Sacca (conventional reality). Pariniatti has both active and passive
meanings. The passive meaning is referred to as Parniriapiyatta, meaning “that
which 1s made known,” while the active meaning is called Pariniapanato,
meaning “that which makes known.” In the Abhidhammathasangho, it is
explained as: "Tato avasesa parnfiatti pana panfidapiyatta, paniiapanato pannatti
ti ca duvidha hoti.”!! This means Paiifiatti is of two types. The first type,
Parniriapiyatta, arises when different elements combine to create a new form, such
as a mountain, land, or tree. This is also known as Attha-Panfiapiyatta (concepts-
as-meanings), where the form or object is conveyed through the concept. This is
the passive aspect of Pannatti, as it focuses on the concept being understood or

made known.

The second type, Pafniniapanato (concepts-as-names), represents the active
aspect of Parifiatti. It refers to the names or labels given to objects that make
them known. For instance, when the word "car" is used, it conveys the real
entity—a vehicle with four wheels, a steering wheel, and other features. This is
called Nama Parniiatti (name-concept). Here, the name "car" is the Nama
FPaririatti, and the actual object, the car itself, is the Attha Parninatti. The objects
referenced by Parifiatti can be both mental and physical in nature. Six kinds of

Paririatti are mentioned in the Puggala Parifiatti. These are:
1. Khandha Pannatti (concepts of aggregates),

2. Ayatana Panifiatti (concepts of sense bases),

19 Handbook of the Abhidhamma, Silananda U Sayadaw. page no.29
"' Comprehensive Manual of the Abhidhamma, Bhikkhu Bodhi, page no. 325
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3. Dhatu Pannatti (concepts of elements),

4. Sacca Paniatti (concepts of truths),

5. Indriya Pannatti (concepts of faculties), and
6. Puggala Paiiiiatti (concepts of individuals).!?

1.1.1.2  Puggala

The word Puggala is derived from the Pali rootv'pun, ‘a hell” and gal, so
‘Pun ti vuccati ti nirayo, tasmim galani ti Puggald’ '3 It represents the individual,
being, human, self, creature, etc. In short, it is a term designating a personal
entity such as “I,” “you,” “he,” “man,” Deva (God), Peta (hungry ghost), Yakkha,
and so on. According to Buddhist teachings, all these are merely names for the
combination of the Nama (mind) and Riipa (matter) process; apart from this, they
do not have real existence. These are considered as Vohar Vacana (conventional
modes of expression), and at that level, they may be used, as they are in the Sutta
texts. In terms of Sammutti Sacca (conventional reality), the word Puggala is

used in the Sutta Pitaka.

In the ultimate sense, only the ever-changing Nama (mind) and Ripa
(matter) phenomena exist, arising and dying in each moment. According to
Paramattha Sacca (ultimate reality), existence is merely a process of continuous
flux of Nama (mental) and Ripa (physical) phenomena, within which—or
beyond which—no real Atta (ego-entity) or any abiding substance can ever be

found.

12 Puggalapannattipali, Law Bimala Charana, page no.1
13 Pali-English Dictionary, David Rhys, page no.567
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1.1.2 Paramattha Sacca (Ultimate Reality)

The Pali word Paramatha; is a combination of Parama and Attha. The word
Parama is derived from the root word Para means farthest. The Parama means
the highest, most excellent, superior, absolute, and lofty.!* According to
commentaries, the meaning of ‘Parama’ is preserved as real or immutable.!® The
Attha represents things and reality. The four Ultimate realities—Citta
(consciousness), Cetasika (mental states), Rijpa (matter) and Nibbdna are
identified in teachings of the Abhidhamma teachings. The Paramatha Sacca
contradicts Sammuti Sacca. When we perceive an object in the Khandha
(composite form), it always creates misunderstanding and we discern the object
based on its appearance, nature, size and so on. The composite form of things is
not an ultimate reality. The combined forms of all living and inanimate objects
that we observe are composed of matter, consciousness, or a mix of both. All
living beings are composed of both Nama (mind) and Ripa (matter). After
achieving Buddhahood (Enlightenment), Buddha uttered first Udana (pean of

joy)-
“Aneka jatisamsaram, sandhavissam anibbisarm.
gahakaram gavesanto, dukkha jati punappunam.
Gehakaraka ditthosi, puna geham na kahasi.
Sabba te phasuka bhagga, gehakiitam visankhattam
»16

Visankharagatam cittam, tanhanam khayamajjhaga.

I have been in search of the one who builds the house of this body, I kept
on wandering for many births without stopping, but again and again, I was born
in sorrow. O householder! You have been seen, now you cannot build a new

house because all the links have been broken, the ridge pole has shattered.

4 Pali-English Dictionary, David Rhys, page no 778
15 Manual of the Abhidhamma, Narada Thera, page no. 23
16 Dhammapada, Kausalyayan Bhadant Anand, page no.31
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The Citta 1s completely free from all the fetters, craving has destroyed

and attained the stage of Nibbana.

Jati in Pali refers to birth, signifying the repeated cycle of being born in
Samsara (the cycle of birth and death) based on one's Kamma (actions). This
cycle results in rebirth across various forms, such as Manussa Loka (human
beings), Deva (deities), Brahma, or Tiraiica (animals), among others. The
Buddha described thirty-one planes of existence, categorized into four Citta
Bhiuimi (realms of consciousness), which are determined by the state of one’s
Citta (mind). These realms include Kamavacara Citta Bhimi (sensuous),
Ripavacara Citta Bhumi (fine-material), Aripavacara Citta Bhimi

(immaterial), and Lokuttara (supramundane).

The Samsara, encompassing these thirty-one planes, binds every Puggala
(individual). Only an Ariya Puggala (noble individual) can eliminate the deep-
rooted Sankhdara (mental formations) and achieve liberation from Samisara. The
Lokiya Citta Bhiimi—comprising the sensuous, fine-material, and immaterial
realms—governs Samsdara. Ordinary individuals, known as Putthujana Puggala
(worldlings), remain trapped in this cycle, driven by desires, reborn, and subject
to Dukkha (suffering). The term Dukkha reflects the oppressive nature of arising
and ceasing phenomena. Clinging to the five aggregates (Parncakkhandha)—
form, sensation, perception, mental formations, and consciousness—defines
suffering. The Buddha explained in the First Noble Truth that suffering can be
summarized as Sankhitena pancupadanakkhandhd dukkha (In brief, clinging to
the five aggregates is suffering). These aggregates, like an ever-flowing river,

continually arise and disappear.
Theravada Buddhism identifies seven distinct types of suffering:

o Dukkha-Dukkha (Ordinary suffering): This includes Kayika-Dukkha
(bodily pain) and Cetasika-Dukkha (mental pain), representing the

physical and mental discomfort all beings experience in life.!’

17 The Essence of Visuddhimagga, Vol-I1, Mon Dr. Mehm Min, page no.115
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e Viparinama Dukkha (Suffering in change): This type of suffering arises
from the transient nature of pleasurable experiences, such as Kayika
Sukkha (bodily pleasant feelings) and Somanassa (mental pleasant

feelings).'8

o Sankhara Dukkha (Suffering due to formations): This encompasses all
Upekkha Vedana (neutral feelings) of body and mind, along with the fifty-
five types of Citta (consciousness), the remaining fifty Cetasika (mental
factors), and the physical forms (Ripa) present in the three Loka

(realms)."’

o Paticchana Dukkha (Concealed suffering): Hidden forms of suffering,
such as toothaches, earaches, or emotional distress caused by lust or
hatred, fall under this category. These forms of suffering are not

immediately apparent and are revealed only through investigation.

o Apaticchana Dukkha (Exposed suffering): This refers to obvious
suffering that is evident without inquiry, such as injuries caused by
beatings, cuts, or other forms of physical harm. This is also called Pakata

Dukkha-Dukkha (evident suffering).?

o Pariyaya Dukkha (Indirect suffering): This type of suffering begins at
birth. The formation of mind and matter (Nama-Riipa) lays the foundation
for physical and mental afflictions, making them a source of suffering in

some form or another.?!

e Nippariyaya Dukkha (Direct suffering): This is synonymous with
Dukkha-Dukkha (ordinary suffering) and represents suffering in its most

direct and explicit form.??

18 The Essence of Visuddhimagga, Vol-1I, Mon Dr. Mehm Min, page no.115
19 Ibid, page no.116

20 The Path of Purification, Bhikkhu Nanamoli, page no.511

2! Ibid, page no.511

22 Ibid, page no.511
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1.2 Three kinds of Vattas (Rounds) belong to Puggala

‘Sandhavissam anibbisam’ refers to perpetual wandering or running
away, meaning that every Puggala (individual) across the thirty-one planes of
existence neither knows the truth of their life nor seeks to understand it,
perceiving the world through a veil of ignorance. To alleviate their sorrow, they
seek external assistance. They make numerous efforts to achieve contentment,
but after a brief period of happiness, they fall back into attachment.
Consequently, they remain bound in the cycle of birth and death. Existence is
comprised of three rounds or cycles, known in Pali as Vatta.>>These three rounds

are:
o Kilesd-Vatta (defilement round),
e Kamma-Vatta (action round), and
o Vipaka-Vatta (resultant round).

The second Ariya Sacca (Noble Truth) is Dukkha Samudaya (the cause of
suffering), which consists of twelve links and is known as Paticcasamuppdda

(Dependent Origination). These twelve factors are:

2. Sankhard (mental formations),
3. Vinnana (rebirth consciousness),
4. Nama-Ripa (mind-matter),

5. Salayatana (six bases),

6. Phassa (contact),

2 The Essence of Visuddhimagga, Vol-II, Mon Dr. Mehm Min, page no.118
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7. Vedana (feeling),

8. Tanha (craving),

9. Upddana (grasping),

10. Bhava (becoming),
11.Jara-marana (aging), and
12. Marana (death).

The twelve links of Paticcasamuppada are distributed among the three

rounds: Kilesa-Vatta, Kamma-Vatta, and Vipaka-Vatta.
1.2.1 Kilesa-Vatta (Round of Defilement): -

The Pali term Kilesa denotes defilements because it dirties or torments our
minds. The Avijja, Tanha, and Updadan belong to the Kilesa-Vatta.** The Avijja
is ignorance, it is the cause of mental formation and is known as Moha. Due to
this ignorance, we are not able to see the Paramatta Sacca (real nature) of things.
It is like a curtain due to which we are not able to know the reality of objects. It
is like a dark dense cloud, which covers the sunlight shining in the sky due to
which we cannot see the sun. Similarly, ignorance covers the Pasinia (light of
knowledge due to which we become attached to the perishable things and this
world and keep burning in the fire of Lobha (greed), Dosa (hatred) and Moha
(attachment) and keep becoming unhappy by taking a dip in this worldly ocean

of sorrow.

Tanha is craving while Upddana is grasping. It is tough to express the
difference between the Tanha and Upddana. Tanha refers to the desire and
longing to achieve things, positions, or people. Upadana denotes attachment and
clinging to beloved objects, people, and oneself. We can understand both of

them with an example: when a thief goes to a house with the intention of stealing,

24 The Essence of the Visuddhimagga Vol-II, Tin Mon Dr. Mehm, page no.188.
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he wants to steal all the things he sees. His desire to steal everything is called
Tanhda (Craving). When a thief steals from a house out of a desire to steal a
valuable item, he does not steal the items kept in the house. The thief's
attachment to that one item and the desire to steal it is called Upadana.* Due to
Avijja of previous life, Puggalas (living beings) have Miccha ditti (wrong view)
and attachment to Attha (things). When Miccha Ditti and Upddana turn into
strong cravings or clinging beings perform Kusala Kamma and Akusala Kamma
(good or bad deeds), giving rise to Sankhara (mental formation) and the Bhava

(Kammic force of becoming).
1.2.2 Kamma-Vattha (Round of Kammas): -

The word Kamma is a Pali word meaning Cetana (volition). Every Sattva
(being) with Cetana acts through speech and body. When they perform Kusala
Kamma (wholesome actions) or Akusala Kamma (unwholesome actions), their
Kamma can influence their current existence and condition the results for the
next life in conjunction with Avijja (ignorance). Two links from the Cakka
(wheel) form the Kamma-Vattha (round of actions): Sankhdra (mental

formations) and Kamma Bhava (existential becoming).?®
Sankhara consists of three types of volition (Cetana):

e Kusala (wholesome),

o Akusala (unwholesome), and

e Anenja (unshakable),

These volitions create the Kamma that produces rebirth. The Cetanda
associated with the twelve kinds of Akusala Citta (unwholesome consciousness),
eight kinds of Sobhana Kusala Citta (beautiful wholesome consciousness), five
kinds of Ripavacara Citta (fine-material sphere consciousness), and four kinds
of Ariipavacara Citta (immaterial sphere consciousness) are collectively known

as Sankhara.

25 An analytical study of Dependent-Origination, Mahasi Sayadaw, page no.55
26 Buddha and His Teachings, Narada Thera, page no.327
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The four Lokuttara Magga Cittas (supramundane consciousness) are never
associated with Sankhara (mental formations) because they eradicate the ten
Samyojana (fetters) and ignorance through Pariria (wisdom). The Parnca Khanda

(five aggregates) is the combination of:

[

. Rapakkhandha (aggregate of matter),
2. Vedandakkhandha (aggregate of sensation),

3. Sannakkhandha (aggregate of perception),

N

. Sankharakkhandha (aggregate of mental formations), and
5. Vinnanakkhandha (aggregate of consciousness).

The  aggregates of  Vedanakkhandha,  Sannidakkhandha, and
Sankharakkhandha are collectively known as the fifty-two Cetasika (mental
states).?” The fifty Cetasika is the Sankhara. It encompasses both good and bad
thoughts, words, and actions. Ignorance-based actions, whether good or harmful,
have consequences and can prolong wandering in Samsara. Nonetheless, good
deeds free of (greed), Dosa (hatred), and Moha (illusion) are required to cure the
ills of life. Thus, the Buddha compares his Dhamma to a raft used to cross the
ocean of life. All the activities of the Samyaka Sambuddha, Pacceka Buddha and
Arahants are not considered Sankhara as they have destroyed Avijja. The word
Bhava signifies becoming. When the Kamma that is constituted by doing good
and bad actions 1s called Kamma Bhava (active Process of becoming). It is

conditioned to future birth.
1.1.3 Vipaka Vatta (Round of Resultant): -

The Pali word Vipaka refers to something that has matured or ripened. It
can be defined in a single word as ‘Result’. This word is only used for Citta and

Cetasika. The properties of the Riipa belong to Kammas and its result.

27 Practical Insight Meditation, Mahasi Sayadaw, page no.52
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So, the properties of the Riipa are not called Vipdka. The Vipaka Vattha
consists of the eight links of the Paticcasamuppada. These are Upapatti-Bhava
(the passive process of becoming), Viniriana (consciousness), Nama-Rupa (mind-
matter), Salayatana (six-bases), Phassa (contact), Vedana (feeling), Jati (birth),
and Jara-Marana (ageing and death).

The Upapatti-Bhava explained as the all Kusala and Akusala Kamma
which condition the different planes of existence, known as the passive process
of becoming. The function of Upapatti-Bhava is to make become and proximate
cause is Tanha.*® The Vifriana refers to Patisandi Cittas which is of nineteen
types mentioned in the Abhidhamma.?® These are two Ahetuka Vipaka Santirana
Citta (rootless resultant consciousness) from Kamavacara Citta Bhiimi, eight
Sobhana Vipaka Citta from Kamavacara Citta Bhumi, tive Vipaka Citta from
Ripavacara Citta Bhiimi and four Vipaka Citta from Aripavacara Citta Bhiimi.
The word Vinriana encompasses all thirty-two Vipaka Citta (all Lokiya resulting
consciousness) experienced throughout one's lifespan. The thirty-two Vipdka
Citta are as follows Ahetuka Akusala Vipaka Citta, eight Ahetuka Kusala Vipaka
Citta, eight Sobhana Vipaka Citta, five Riupavacara Vipaka Citta, and four
Ariipavacara Vipaka. The combination of this relinking consciousness with the
sperm and ovum cells of the parents forms the foetus in the womb of the mother.
In this consciousness are latent all the past impressions, characteristics, and
tendencies of that particular life-flux of a Puggala (individual). There are nine
kinds of Upapattibhava, Kamabhava, Riipabhava, Aripabhava, Sannabhava,
Asanniabhava, Nevasannanasannabhava, Ekvokarabhava, Catuvokarabhava,

Paricavokarabhava.’®

Nama-Riipa arises according to planes of existence or Citta Bhiimi which
depends upon the Puggala. The Nama is a combination of Citta and Cetasika,
here Nama means three aggregates of Vedand, Saniid and Sankhara and these

arise with Patisandi Cittas (At the first moment of life continuum).

28 The Essence of the Visuddhimagga, Vol-II, Tin Mon Dr. Mehm, page no.178
2 Ibid, page n0.156
30 Ibid, page no.179
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Only Nama 1s produced by birth in Arapavacara Citta Bhiimi
(Brahmaloka). The Ripa is the formation of four Mahabhiita (four great
elements) and twenty-four Upadaripa (derived). The Asanina Sattva from
Ripavacara loka i1s the formation of only Ripa, not Nama. The Khanda
(Aggregate) of Nama-Riipa arises in Kamavacra Loka and Ripavacra Loka.
Salayatana means sixfold bases, these are Cakkayatana (eye-base), Sotayatana
(ear-base), Ghanayatan (nose-base), Jivhayatana(tongue-base), Kayatana
(body-base) and Mandyatana (mind-base or thirty-two Lokiya Vipaka Citta).
The first five Ayatanas, known as Pasicayatna, work as the Dvara (door) and
Vatthu (sense base). The Manayatana is also called Saatthayatana which

includes nineteen Bhavarnga Citta.’!

Phassa 1s defined as the arising of contact when the Salayatana (sense-
bases) come into contact with their respective Arammana (sense objects),
resulting in the arising of the thirty-two Vipdaka Citta (resultant consciousness).

This interaction is called Phassa. For instance:

e When the Cakkhu (eye) contacts Riipa (visible objects), Cakkhu Vininiana

(eye consciousness) arises.

e When Sadda (sounds) contacts the Sota (ear), Sota Vinnana (ear

consciousness) arises.

o When Gandha (odors) strikes the Ghana (nose), Ghana Viniiana (nose

consciousness) arises.

o When Rasa (taste) contacts the Jivha (tongue), Jivha Vinndana (tongue

consciousness) arises.

o« When Photthabba (tangible objects) contact the Kaya (body), Kaya

Vinfniana (body consciousness) arises.

e When Manayatana (mind-base) contacts Dhammayatana (mental

objects), Mano Vifinana (mind consciousness) arises.

31 Processes of Consciousness and Matter, Revata Dhamma, page no.24
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Vedana refers to the feelings experienced when the sense-bases come into
contact with their objects.’ It is Vedana that experiences the desirable and
undesirable results of Kusala (wholesome) and Akusala (unwholesome) actions
performed in this or past lives. The Pakinnaka chapter of the Abhidhammattha
Sangho describes the five kinds of Vedana:

1. Sukha (pleasant feeling)

2. Dukkha (painful feeling)

3. Somanassa (joyful mental feeling)

4. Domanassa (sorrowful mental feeling)

5. Upekkha or Asukham-Adukkham (neutral feeling)

Jati is a Pali word that stands for “birth,” which refers to the appearance
of Khandhanam pdtubhavo (psychophysical phenomena). It is defined in the
Mahasati Patthana Sutta as follows: “Ya tesam tesam tamhi tamhi sattanikdye
jati sanjati okkanti abhinibbatti khandhanam patubhavo dyatandanam patilabho,
ayam vuccati bhikkhave Jati.”** Oh monks, those each being belonging to the
particular category of being, being born, after having maturated faculties of body
and being born, being inside a womb, being born other than inside of a womb,
manifestation of Khanda, manifestation of internal bases, monks, this is called
the Jati. According to the teachings of the Buddha, each Puggala takes Jati based
on their Vipaka of Kamma by the four processes. These are Andaja (egg-born
being), Jalabuja (womb-born being), Samsedaja (moisture-born being), and

Opapatika (spontaneous beings).

32 The Analytical of Study of Dependent-Origination (Paticca-Samuppada) in Perspective of the
Conditional Relations (Patthana), Sayadaw Nandamalabhivamsa, page no.225

33 Mahasatipatthana Sutta (The Great Discourses on Establishing of Awareness), Goenka S.N., page
no.48
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Jara-maranm are aging and death. The words of Buddha for Jara in
Dukkha Sacca “Ya tesam tesam tamhi tamhi sattanikaye jara jiranatd
khandiccam paliccam valittacata ayuno samhani indriyanam paripako, idam
vuccati bhikkhave Jara.”** It means whatever old age, decrepitude, brokenness,
greying, wrinkling, decline of life force, weakening of the faculties of the various

beings in this or that group beings. Monks are called death.

“Ya tesam tesam satthanam tamha tamha sattanikdaya cuti cavanta bhedo
antaradhanam maccu maranam kalakiriya khandhanam bhedo kalevarassa
nikkhepo jivitindriyassupacchedo, idam vuccati bhikkhave Maranam.”® It is
defined as decreasing, passing away, breaking up, vanishing, dying, death, the
end of time, the breaking up of aggregates, the casting off of the body, and the
interruption of the life capabilities of the numerous beings in this or that group.

Monks are known as ‘the death.’
1.3 Analysis of Twelve Kinds of Puggala

All the Puggala is classified into twelve kinds. These divisions are based on
Citta Bhiimi. The four types of Citta Bhiimi are Kamavacara Citta Bhiimi (Sense
consciousness realm), Ripavacara Citta Bhumi (Fine material realm),
Aripavacara Citta Bhiimi (Immaterial Consciousness realm) and Lokuttara
Citta Bhiimi (Supramundane Consciousness realm). These are Duggati Ahetuka
Puggala, Sugati Ahetuka Puggala, Dvihetuka Puggala, Tihetuka Putthujana,
Sotapatti-maggattha, Sotapatti-phalattha, Sakdagami maggattha, Sakadagami-
phalattha, Andgami maggattha, Andgami-phalattha, Arahatta maggattha, and
Arahatta-phalattha.’® This division can be divided into Putujjana and Ariya
Puggala. The Puthujjana express the state of the being, which means the
Puthujjana is an ordinary being or unenlightened being. A Sattva who is trapped

in the cycle of rebirth and bound with Sarnsara is known as Putthujjana.

3 Mahasatipatthana Sutta (The Great Discourses on Establishing of Awareness), Goenka S.N., page
n0.48

35 Ibid, page no. 48

36 Handbook of the Abhidhamma, Vol-II, Silananda U, page no.137

32



1.3.1 Duggati Puggala

The Pali term Duggati translates to “unhappy destination.”” A Duggati
Puggala refers to beings who are reborn in the Kamavacara Citta Bhiumi (the
sensuous plane) but in an unfavourable realm known as the Apdya Loka, which
is devoid of happiness. There are four Apdya Bhiimi (unhappy planes): Niraya
(hell), Tiracchana-yoni (animal realm), Pettivisaya (realm of hungry ghosts), and
Asurakaya (the realm of demons). During the cycle of existence, when the
Patisandhi  Citta (rebirth-linking consciousness) of a being arises as
Upekkhasahagatam Santirana Citta (equanimous investigating consciousness)
from an Ahetuka Akusala Vipaka Citta (rootless unwholesome resultant
consciousness), the being's destination is unfavorable, leading to rebirth in one
of the four Apaya Bhumi. Beings in these realms lack the roots of 4lobha (non-
greed), Adosa (non-hate), and Amoha (non-delusion). In these planes, Kusala
Cittas (wholesome states of consciousness) do not arise. The term Apaya is
derived from Apa (devoid of) and Aya (happiness), signifying a state without

happiness.3®

Niraya, the lowest of the Duggati planes,* is derived from Ni (negative
or devoid) and Aya (happiness). In this realm, beings experience constant
suffering (Dukkha) without any opportunity for happiness. Beings are reborn in
Niraya as a result of actions like killing another being out of Patigha (aversion)
and unwise intentions. The second plane, Tiracchana-yoni, refers to the animal
realm, which includes beings like dogs, cats, mosquitoes, ants, and other animals.
These beings are also considered Duggati Puggala. Pettivisaya is the realm of
Petas (hungry ghosts), beings who constantly suffer from hunger and thirst.
Asurakaya, another kind of Peta, refers to demons and is divided into two types:
good and bad. While some Asuras may experience occasional moments of
happiness, others are characterized as enemies of the Devas (celestial beings), as

mentioned in the Dhajjaga Sutta.

37 Buddhist Dictionary, Manual of Buddhist Term and Doctrine, Nyanatiloka, page no.110
38 A Manual of the Abhidhamma (Abhidhammatha Samgha), Narada Thera, page n0.269
3 Buddhist Dictionary, Manual of Buddhist Terms & Doctrine, Nyanatiloka, page no.206
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These realms reflect the consequences of unwholesome actions and the

absence of virtuous mental roots.
1.3.2 Sugati Ahetuka Puggala

The Sugati means good destination. These beings take rebirth with
Patisandhi Citta of Upekkhasahagatam Santirana from Ahetuka Kusala Vipaka
Citta. They are found in Manussa Loka and the minor Loka (realm) of Deva.
Puggala in Sugati Planes takes birth without the roots of Alobha, Adosa and
Amoha. Sugati planes are divided into two planes. “The first one is Sugati
Ahetuka Manussa Puggala. They have very weak Kusala Citta. So are born
blind, dumb, deaf, and idiotic. Some Puggalas are born sexless; some as
hermaphrodites. Another Puggala of Sugati Ahetuka Deities. They take rebirth
in Deva Loka without power and worthy dwellings.”*® They always seek shelter
near the Vimana (mansion) of higher Devas such as Bhumma Devas or Rukkha
Devas. These Puggalas never get good and filling food. They survive on food
thrown by others. Despite being born in the planes of Catthumaharajika Deva,

they lead a painful life.
1.3.3 Dvihetuka Puggala

The Dvihetuka is a Pali word that is made of two words. “Dvi means two
and Hetu refers to root.”*! When the Citta is associated with two roots is known
as Dvihetuka, and these Hetus are Alobha (non-greed) and Adosa (non-hatred).
All Nanavippayutta from Kamavacara Sobhana Citta are Dvihetuka Citta. When
a being is born with Alobha and Adosa Citta roots, it 1s called Dvihetuka
Puggala. It means at the first moment of life the Patisandhi Citta is associated
with Nanavippayutta. The Dvihetuka Puggalas belong to Sugati Bhiimi and take
birth as Manussa (human) and Deva (deities). In their previous births, these
beings did good deeds, but they did them without Amoha (wisdom). Even if good
work was done with Amoha (knowledge), it was done with a weak intention of

consciousness.

40 Abhidhamma in Daily Life, Jankabivarsa, page no. 246
41 Handbook of the Abhidhamma Vol.Il, Silananda U, page n0.97
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For example, a man donates to the Bhikkhu Sangha, then after donating,
the consciousness arises in his mind that I have donated too much and after
donating, he regrets it. Even if he donates, he does not do it with wisdom. It
means his mind is associated with Miccha Ditthi, he doesn’t believe in Kamma
and its Vipaka (result). His mind is not associated with Kammassakata-niana.
“The Kammassakata-riana is Sammda Ditthi 1s the belief in and understanding of
Kamma Niyama.”** Due to this, their next birth will be with the roots of Alobha
and Adosa, not with Amoha (knowledge).

When they are born with Alobha and Adosa mind, they cannot achieve
Jhana or Nibbana 1n this life; but they can practice meditation and conduct good
actions with the Amoha (knowledge) in this birth, allowing them to have the next
birth with roots of Alobha, Adosa and Amoha and they can attain Jhanas, Magga
and Nibbana.* Kusala Kamma refers to the ongoing practice of Dana (charity),
Sitla (morality), Viriya (efforts), Sati (Mindfulness), Samadhi (concentration),
and Vipassand Bhavanda, which should be done with Amoha (knowledge) rather
than Avijja (ignorance). These are called the Punya Dhamma. These do not
belong to Bramha Loka of Ripavacara Citta Bhiimi and Aripavacara Citta

Bhiimi because both are Jhanica Citta Bhumi.
1.3.4 Tihetuka Puthujjana Puggala

Tihetuka Puthujjana Puggala refers to a category of individuals who
possess Tihetuka Citta—a consciousness associated with three wholesome roots:
Alobha (non-greed), Adosa (non-hatred), and Amoha (non-delusion). The term
Tihetuka is a combination of 7i (three) and Hetu (roots). These individuals are
divided into two categories: Tihetuka Puthujjana (ordinary individuals) and
Tihetuka Ariya Puggala (noble individuals).** When consciousness is
accompanied by the three roots of Alobha, Adosa, and Amoha, it is called
Tihetuka Citta, which is always Nanasampayutta Citta (associated with

wisdom).

2 Abhidhamma in Daily Life, Janakabivarhsa, page no. 161
4 Ibid, page no. 247
4 Buddha Abhidhamma, Ultimate Science, Mon Dr. Mehm Min, page no.72
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Of the eighty-nine types of consciousness, fifty-nine are classified as
Tihetuka Citta. These include twenty-four Sobhana Cittas from the Kamavacara
Citta Bhumi (sensuous plane), fifteen from the Ripavacara Citta Bhimi (fine-
material plane), twelve from the Arapavacara Citta Bhiimi (immaterial plane),

and eight from the Lokuttara Citta Bhitmi (supramundane plane).

The Patisandhi Citta (rebirth-linking consciousness) of a Tihetuka
Puggala is accompanied by the three wholesome roots, ensuring that they are
reborn in the Manussa Loka (human realm), Deva Loka (heavenly realm), or
Brahma Loka (higher celestial planes). These individuals are characterized by
their intelligence, quick learning, and ability to understand concepts easily. In
this very life, they have the potential to attain Jhana (meditative absorption) and
Nibbana (liberation) through meditation. Sentient beings who perform virtuous
deeds with Kammassakata-nana (wisdom regarding the law of Kamma) are born
with Tihetuka Citta. For example, when an individual practices charity with a
Vipassana perspective, reflecting on the nature of material things as Anicca
(impermanent), Dukkha (unsatisfactory), and Anatta (selfless), they transcend
attachment. Such individuals, when donating, often share the merit of their good
deeds with their parents, teachers, and all sentient beings. They deeply believe
in the benefits of charity and the practice of sharing merits. This constitutes
Kusala Kamma (wholesome actions) performed with Kammassakata-iiana,

leading to further progress on the path of liberation.
1.3.5 Sotapatti Maggattha Puggala

Sotapatti Maggattha Puggala refers to an individual who attains the
Sotapatti Magga (Path of Stream-Entry). The term Sota means “stream” and is
used metaphorically to represent the Ariyo Atthangiko Maggo (Noble Eightfold
Path). These eight factors—right view, right intention, right speech, right action,
right livelihood, right effort, right mindfulness, and right concentration—are
collectively referred to as Sofa, or the stream leading to liberation. The word
Sotapatti is derived from three components: Sota (stream), A (first), and Patti

(reaching or arriving).
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Thus, Sotapatti signifies “reaching the stream of the Ariya Path for the
first time.”* A Sotapatti Maggattha Puggala is an individual who, by entering
this stream, begins to eradicate defilements and breaks free from three

Samyojana (fetters):

1. Sakkaya Ditthi (self-illusion): The mistaken belief in a permanent self or

identity.

2. Silabbata Paramasa (adherence to rites and rituals): The attachment to

mere practices and rituals as a means to liberation.

3. Vicikiccha (doubt): Uncertainty or doubt regarding the Buddha, the
Dhamma, and the Sangha.

At the moment of Sotapatti, the Magga Citta (path-consciousness) arises and
works to destroy and eradicate all Kilesa (defilements), Asava (mental influxes),
and Saryojana (fetters).*® An individual who has reached this stage is called
Maggattha (one who has attained the Path). This marks a significant step toward
liberation and guarantees that the individual will not be reborn in the lower

realms (Apaya Loka).
1.3.6 Sotapatti Phalattha Puggala

Once the three types of Samyojan (lower fetters) are destroyed,
immediately Sotapatti Phalattha come. Sotapanna refers to a person from
Sotapatti-Phala, which occurs directly after Sotapatti Magga. From the time he
attains the stage of Sotapanna Phala till he attains the next Magga of
Sakaddagami, he is called Sotapanna Phalattha Puggala. ‘Sotapanna’ refers to a
person from the moment of Phala following Sotapatti-Magga until he reaches
the next stage.*’ It is mentioned in the Atthakatha, a Sotapanna Puggala never

breaks Parnca Sila (five precepts).

4 Comprehensive Manual of the Abhidhamma, Bhikkhu Bodhi, page no.67
4 Handbook of the Abhidhamma, Vol.I, Stlananda U, page no.94
47 Ibid, page no.98
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It has been mentioned in the Abhidhammatha Sangho “Ettha pana
sotapattimaggam bhavetava  dittivicikicchapahanena pahinapayagamano
sattakkhattuparamo sotapanno nama hoti.”*® When a person enters the Noble
Path for the first time and destroys Sakkaya Ditthi (Self-illusion), Stlabbata
Paramasa (adherence to habits, rituals and practice) and Vicikiccha (doubts), he
attains the state of Sotapanna. He will not be born in the Apaya (lower world).
At most, he will be born seven times in this Bhava Chakka (cycle of existence)

and will attain Nibbana. There are three kinds of the Sotapanna Puggala. They

are the following-
1.3.6.1 Sattakkhattuparama Sotapanna

The Sotapanna Puggala takes birth a maximum of seven times in the
Manussa Loka and Deva Loka (Celestial world). He will attain the state of
Arahatta in the seventh birth.*

1.3.6.2 Kolarirkola-Sotapanna

One who takes rebirth in blissful Kamavacara Loka for two to six existences.
He or she can be two, three, four, five and six rebirths. The word ‘Kola’ stands
for family, so going from one family to another. They will be born into a wealthy
family, whether in the world of humans or Devas. They will not be born into an

impoverished family.*°
1.3.6.3 Ekaviji-Sotapanna

This Puggala will be reborn only once, and he will become an Arahata.
He will not take birth two or more times.>! Whenever a person who has attained
Sotapanna is born in the world of Manussa (humans) or Deva (deities), they

always follow the Parica Sila (five principles).

¥ Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no. 358

¥ Ibid, page n0.359

30 Ibid, page n0.359

5! Designation of Human Types (Puggala Pajiiiatti), Charan Bimala Charana, page no.8
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They can get married and have children and can live with their families.
They have immense faith in the Tiratan (Buddha, Dhamma, and Sangha) and

refrain from doing any wrong actions.
1.3.7 Sakadagami Maggattha Puggala

The term Sakaddgami is derived from two words: Saka, meaning "once,"

and Agami, meaning ‘“one who comes.”

A Sakaddagami 1s a Puggala
(individual) who is destined to return to the Manussa Loka (human realm) only
once more before attaining Nibbana (liberation). The attainment of the
Sakadagami Magga (Once-Returner Path) weakens two significant defilements:
Kamacchanda (sense-desire) and Vyapdda (ill will), though they are not
completely eradicated. These defilements, present in a gross form, are
significantly reduced in intensity but not entirely uprooted. The Sakaddagami is
thus referred to as a “once-returner-path-person,” signifying their minimal

remaining attachment to the cycle of rebirth and their progress toward ultimate

liberation.
1.3.8 Sakadagamit Phalattha Puggala

When the two Saryojana are destroyed by the Magga Citta, the Sakadagami
Phala immediately arises. There is little Kamacchanda (desire) and Vyapdada
present in this Puggala. He develops Vipassana Nana from Sammasana-iiana to
Sankharupekkha- riana. A Sakadagami person gets angry but it is very mild so

that it does not cause any harm to him.

According to Abhidhammattha Sangha ‘“Sakadagamimaggam bhavetva

ragadosamohanam tanukaratta sakadagami nama hoti, sakid eva imam lokam

aganta.”>.

52 Buddhist Dictionary, Manual of Buddhist Terms & Doctrine, Nyanatiloka, page no.155
33 The Essence of Visuddhi Magga, Vol-II, Tin Mon Dr. Mehm, page n0.339
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By reducing greed, hatred, and ignorance through Sakadagami Magga and
attaining the Phala of Sakaddagami, one takes birth in this world only once. He

is called a once-returner. There are six kinds of Sakadagami Puggala.

1.3.8.1 Those Puggala who become the Sakadagami in the Manussa Loka, and
then reborn in Manussa Loka and become Arahata and attain the Parinibbana in

Manussa Loka.>*

1.3.8.2 A Puggala become the Sakaddagami in the Manussa Loka, takes rebirth

in Deva Loka and attains Nibbana in Deva Loka.>®

1.3.8.3 A being is born in the world of the Deva and achieves the state of
Sakaddagami. After death, he is born in the Deva Loka, where he attains Arahata

and then Parinibbana.>®

1.3.8.4 One attains the Phala of Sakaddgami in Deva Loka, after death, he takes

birth in Manussa Loka and attains Parinibbana in Manussa Loka.”’

1.3.8.5 A Puggala attain the Phala of Sakaddgami in the Manussa Loka, and
after being born once in Deva Loka passes the full life span in Deva Loka. Again,
he dies as Deva and takes rebirth as Manussa and attains Parinibbana in

Manussa Loka. For this Puggala there are two more births.>®

1.3.8.6 A Puggala attain the Phala of Sakaddgami in the Manussa Loka, and
after being born once in Manussa Loka and passes the full life span in Manussa
Loka. Again, he dies as Manussa takes rebirth as Deva and attains Parinibbana

in Deva Loka. For this Puggala there are two more births.>

>4 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.361
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1.3.9 Andagami Maggattha Puggala

The state of Andgamr 1s the third stage of the Nibbana. The word ‘An’
comes from the root word of Pali ‘na’ which means not and Agami translates as
‘one who comes back’. Anagami does not come back to Kamavacara Loka.®® He
takes birth in Bramha Loka. The Andgami Maggattha Puggala is called a non-
returning-path-person. He eliminates the Kamardga and Vyapada which have

remained.
1.3.10 Anagami Phalattha Puggala

When two types of Saniyojana (lower fetters) are completely eradicated,
an individual becomes an Anagami Phalattha Puggala (Non-Returner). The
three types of Raga (desire or attachment) include Raga for Kamavacara Loka
(sensuous realm), Raga for Ripavacara Loka (fine-material realm), and Raga
for Aripavacara Loka (immaterial realm). An Andgami destroys the Raga for
sense-objects but retains attachments to the fine-material and immaterial realms.
The term Akuppadhammo (unshakable state) is often associated with Anagami
as they have attained the eight Samapatties (meditative attainments) and are on
the path to becoming Khinasava (one who has eradicated all mental
defilements).®! An Anagami cannot lead a married life but may live as a
layperson, practicing and observing the Attha Sila (eight precepts). For example,
Sahampati Brahmd, who requested the Buddha to teach the Dhamma, was an
Andagami and a layperson. There are five types of Andgami Puggala, based on

their progression toward liberation:

1.3.10.1 Antara-Parinibbayrt: A person attains the Anagami Phala in the human
realm (Manussa Loka) and is reborn as a Bramha in the Rilpavacara Loka. They
achieve the state of Arahata (enlightenment) before reaching the midpoint of
their lifespan in the Bramha world. The term Antarad means “in between,” and
Parinibbayri refers to attaining Nibbana (final liberation) during this intermediate

period.®?

0 Handbook of the Abhidhamma Vol.I, Silananda U, page no.183
o1 Designation of Human Types, Law Bimala Charana, page no.4
52 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.362
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1.3.10.2 Upahacca-Parinibbayr: This person attains the Anagami stage in the
human world and, after death, is reborn in the Brahma world. They become an
Arahata and reach Parinibbana either at the midpoint of their life or just before
death in the Brahma world. The term Upahacca means “at the brink™ or “on the

verge.”%

1.3.10.3 Asankhara-Parinibbayt: This individual attains the Andgami state and
does not need to exert great effort (4sankhdara— “not making effort”) to become

an Arahata. Their progress to liberation is smooth and effortless.

1.3.10.4 Sasankhara-Parinibbayt: This person becomes an Anagami and is
reborn as a Brahma. However, they need to make significant effort (Viriya) to

attain Arahata. The term Sasankhara translates as “with effort.””®*

1.3.10.5 Akanitttha-Parinibbayt: An individual who becomes an Andagami in the
human realm is reborn in the Brahma world after death. If they pass away in one
Brahma world, they are reborn in another Brahma realm. This cycle continues
until they reach Akanittha (the highest Brahma world). Upon reaching Akanittha,
they attain the state of Arahata.®

1.3.11 Arahata Maggattha Puggala

The Arahata is a Puggala who has destroyed all Kilesa (mental
defilements) and Samyojana (fetters). The term is derived from two words: ‘Ari’,
meaning enemy, and ‘Han’, meaning to kill. A person who kills their enemy is
called an Arahata. In this context, the enemy is not a person or an animal but all
mental defilements that bind the Puggala to Samsara (the cycle of existence).
The Magga Citta of an Arahata eliminates and eradicates all such enemies. An
Arahata destroys the five Sarmyojana or upper fetters: Rijparaga (desire for fine-

material existence), Ariparaga (desire for immaterial existence), Mana

8 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.362
5 Ibid, page n0.362
5 Ibid, page n0.362
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Additionally, the Arahata eradicates the four Asava, which include
Kamasava (attachment to sense-objects), Bhavasava (attachment to existence),
Ditthasava (wrong views), and Avijjasava (ignorance). The Asavas encompass
three Cetasikas (mental states): Lobha (greed), Difthi (wrong view), and Moha

(delusion).®¢
1.3.12 Arahata Phalattha Puggala

When the five types of Samyojana (upper fetters) are destroyed, the
Arahata Phalattha immediately arises. Arahata refers to a person who attains
Arahata-Phala immediately after experiencing a moment of Arahata-Magga.
Such a person is called Asekha because they no longer require training. This
indicates that they have reached the highest stage of Nibbana. There are five
kinds of Arahata Puggala.

~ -

1.3.12.1 Pannavimutta- Arahata

When a person destroys his Kilesa, Asava, and Samiyojana through

Pariiia (wisdom) and becomes an Arahata.®’
1.3.12.2 Ubhatobhagavimutta- Arahata

The word Ubhaya represents the two ways. When a person attains
Nibbana in two ways, he is known as Ubhatobhagavimutta-Arahata. He first
attained the Aripa Jhana and then through Ariya Magga destroys all mental

defilement and becomes an Arahata.®®
1.3.12.3 Tevijja- Arahata

A person who first attains the knowledge Pubbeniva-saniid (knowledge
of previous birth), and Dibbacakkhurianam (knowledge of divine-eye) then he

becomes the Arahata, is called the Tevijja- Arahata. Tevijja is the formation of

% The Essence of Visuddhimagga, Vol-II, Tin Mon Dr. Mehm, page no.343
57 Ibid, page n0.343
%8 Ibid, page n0.343
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two words ‘77’ means three and ‘Vijja’ means knowledge. “An Arahata
possesses three knowledge as Pubbeniva-sanna, Dibbacakkhurianam and

Arahataphalaiianm.”®

1.3.12.4 Chalabhinifia- Arahata

When a person attains the state of Arahataship with six Abhinirid, they are
knowledges or supernormal faculties. These are: Iddhividha (various sorts of
magical powers, such as flying in the sky or walking on water), Dibbasota
(Deva-ear, or divine hearing), Paracetorianam (the ability to know the thoughts
of others), Pubbenivasaninda (knowledge of previous births), Dibbacakkhu
(divine-eye or clairvoyance), and Asavakkhayaiianam (knowledge of the

destruction of sinful tendencies).”®
1.3.12.5 Patisambhidhapatta-Arahata

A Patisambhidhapatta-Arahata is an Arahata endowed with the four

Patisambhida Nana (analytical knowledges), which include:
1. Understanding the meaning of each word (Attha-Patisambhida).
2. Understanding the Pali text (Dhamma-Patisambhida).
3. Understanding the origin of words (Nirutti-Patisambhida).

4. Accurately discriminating between the first three areas of knowledge

(Patibhana-Patisambhida).

When the Buddha delivered his sermons, certain individuals among the
Tihetuka Puthujjana Puggala attained the Magga (Path) and Phala (Fruition)
simply by listening to his teachings.

8 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.368
0 Designation of Human Types, Law Bimala Charan, page no.23
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The attainment of Magga and Phala depends on the latent wisdom and

perfection accumulated in past lives. Individuals vary in their capacity to attain

liberation, categorized as follows:

l.

3.

Ugghatitaniiii Puggala: These individuals attain Magga and Phala after
hearing a brief explanation of the Buddha's teachings. Their advanced

latent wisdom allows them to grasp the essence quickly.

Vipaiicitarinii Puggala: These individuals require detailed explanations
of the Buddha’s teachings to attain Magga and Phala. Their

understanding develops from more elaborate guidance.

Neyya Puggala: These individuals attain Magga and Phala through
continuous practice and effort after listening to detailed teachings from

the Buddha. Their progress depends on sustained dedication to practice.

4. Padaparama Puggala: These individuals, even after listening to detailed

teachings and practising diligently, do not attain Magga and Phala in their
current life.”! However, they achieve them in their subsequent lives due

to the cumulative effect of their practice.

The attainment of the four Maggas (Paths) and four Phalas (Fruitions) of

Nibbana depends significantly on the accumulation of Kusala (virtuous deeds)

in past lives. Among these, the ten Paramitas (perfections) practiced in previous

births play the most critical role in determining a sentient being’s readiness and

capacity to reach the state of Nibbana.

1.4 Origin and destruction of the world

The life cycle of all visible and invisible beings is deeply connected to the

cosmos and its governing laws. The universe, with its stars, sun, planets, and

satellites, serves as the foundation for life. In the Agganiia Sutta and the

Abhidhamma texts, the Buddha discusses the origins, development, and

destruction of the world, as well as the life of living beings.

" The Yogi’s Delight, Aung U Shwe, page no.11
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According to Buddhist cosmology, the universe is divided into three types
of Loka: Satta Loka (world of living beings), Okasa Loka (physical universe),
and Sarnkhara Loka (world of mental formations).”” The Satta Loka encompasses
the thirty-one planes of existence, where twelve types of Puggalas (individuals)
reside. The term Satta refers to beings or individuals and is understood as the
combination of Nama Khanda (mental aggregates), Riippa Khanda (material
aggregates), and Nama-Riupa Khanda (mind-body aggregates). The life span of
beings in the Satta Loka varies based on their plane of existence and their
accumulated Kusala (wholesome) and Akusala (unwholesome) Kamma. This
world represents a fusion of mental and material phenomena, emphasizing the

interdependence of mind and matter.

The Okasa Loka pertains to the physical or material realm. This includes
all celestial bodies such as stars, planets, and the physical elements of the
universe, as well as natural features like trees, rocks, and rivers. The Okasa Loka
arises from Riipa (matter) and represents the inanimate world. The creation,
development, and destruction of the material universe occur over vast periods of
time in a continuous cycle. Living beings coexist with this physical world, which
forms the environment for their existence. The third type of world, Sankhara
Loka, is associated with mental formations and the ongoing interaction between
Nama-Ripa (mind-matter). This refers to the conditioned nature of the world,
encompassing all mundane phenomena within the Pasicakhandha (five
aggregates) of Upadana (clinging). All beings (Puggalas) who are bound by the
Lokiya (mundane) existence are connected to the Sankhara Loka. It represents
the continuous cycle of formation and reformation of phenomena, driven by
mental and physical processes. These three Loka—Satta Loka, Okasa Loka, and
Sankhara Loka—form the comprehensive structure of existence in Buddhist
cosmology, illustrating the interplay between beings, the physical universe, and

mental formations.

72 Comprehensive Manual of the Abhidhamma, Bhikkhu Bodhi, page no.31.
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1.4.1 The Process of Destruction and Evolution of the World
1.4.1.1 Destruction of the world

The Buddhist canon holds that there is an endless number of worlds and
that no world is Nicca (everlasting). One day, our time on earth will come to an
end. This concept aligns partially with findings from the most powerful
telescopes, which reveal that new stars are being formed while old ones burn out.
The world is destroyed by three causes: fire, water, and wind. When the world is
destroyed by fire, it burns up to the first three Jhana planes: Brahmaparisajja,
Brahmapurohita, and Mahabrahma. After the world has been destroyed by fire
seven times consecutively, it will be destroyed by water on the eighth occasion,
which will destroy everything up to the three second Jhdana planes: Parittabha,
Appamanabha, and Abhassara.” The world will be destroyed by the wind on the
64th time when everything up to the three third- Jhana planes will be annihilated
after being destroyed in regular cycles seven times by fire and once by water.
The third Jhdana planes are Parittasubha, Appamanasubha, and Subhakinha.
When the world is destroyed by fire, then two suns start appearing; one rises
during the day and one rises during the night. Due to the heat of the sun, the
water in the canals will evaporate, and the water streams will dry up. When the
third sun rises, the rivers dry up. When the fourth sun rises, seven big lakes dry
up. When the fifth sun rises, all the ocean water evaporates, and the oceans also
dry up. The sixth sun also dries up the remaining vapour and moisture when it

rises.

When the seventh sun rises a thousand worlds are incinerated. “Massive
flames ascend to the plane of the first three Pathama Jhana Bramhas, consuming
all mountains, including Himavanta, Meru, and others, as well as the jewel
mansions perched on their summits. Everything has burned to ashes. Only then

will the planet die completely.””*

73 Handbook of the Abhidhamma, Vol.Il, Silananda U, page n0.201
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Three upper Jhana Brahma worlds are annihilated as water destroys the
mortal world, and three additional upper Jhana Brahma worlds are annihilated
as air destroys the corporeal world. There are four segments or periods in the life
cycle of a world: the disintegrating, destroying, evolving, and static periods.
When the destruction of the world begins, the process continues not for one day,
one year, or even a hundred years, but for countless years. The term Kappa is
used in Buddhism to denote this time period. There are three kinds of Kappa:
Maha Kappa, Asankheyya Kappa, and Antara Kappa. Antara Kappa is
translated as Interim Kappa.” During this period, the age of humans increases
from ten years to Asankheyya (countless) years and then decreases back to ten
years. The term Antara Kappa refers to this cyclical increase and decrease in
human lifespan. At present, the average human age is around eighty years. Over
time, this will gradually reduce to fifty years, forty years, and eventually ten
years. After reaching ten years, the age will again begin to increase. One

complete up-and-down cycle is called an Antara Kappa.

One Asankheyya Kappa is composed of sixty-four Antara Kappas, while
one Maha Kappa consists of four Asankheyya Kappas. The world continues to
burn throughout these sixty-four Kappas, similar to how a house on fire may
burn for several days. The destruction of the world persists for this extensive
duration. During the destruction of the world, virtuous beings take refuge in
Brahma Loka. A thousand years before the destruction of the world by fire, the
Lokapala Devas residing in Devaloka become aware of the impending
destruction through their divine powers. They then inform other beings of this
event. Those who heed this warning begin performing virtuous deeds such as
donating, observing Sila (precepts), meditating, and so on. Due to their good
deeds and by attaining Jhanas, they are reborn in Brahma Loka and become
Brahmas. Thus, all beings, except those who hold Niyata Miccha Ditti (fixed

wrong view), reach Brahma Loka at least once.

5 Hand Book of the Abhidhamma Vol.-1I, Stlananda U, page no.143

48



However, beings with Niyata Miccha Ditti, or those who are destined to
suffer the consequences of their bad deeds in Niraya Loka (hell world), are sent

to other hells within the universe to endure their karmic consequences.
1.4.1.2 Process of Evolution of the World

After the destruction of the world, the process of re-development begins,
known as the evolving period. World-creation rain begins to fall when the time
is ripe. Initially, the rain falls as a drizzle, but it gradually intensifies into larger
raindrops until the drops become as large as houses and mountains. At this time,
the world is entirely submerged in water, and darkness prevails everywhere. The
water fills the space from the hell world to the Brahma world. During this period,
neither the Moon nor the Sun nor any small or large constellations are visible. It
is impossible to distinguish between night and day.”® The seasons are
indiscernible, and there is no distinction between men and women. The higher
celestial abodes that were burned during the destruction are gradually restored
once the floodwaters subside, a process that can take several years. The
formation of mountains, hills, valleys, rivers, creeks, and plains begins when the

water level recedes enough to allow for human habitation.

During this growth phase, most beings who have passed away in the Abhassara
Brahma world are reborn in this world. These beings are mind-made, self-
luminous, and capable of moving through the air. They subsist on delight,

appearing beautiful and remaining so for a long time.

After a long period, a savoury earth spreads across the oceans where these
beings dwell. It resembles the skin that forms over boiling milk as it cools, and
it possesses various colours, odours, and flavours. It is described as having the
colour of superb ghee or butter and tasting as delightful as pure wild honey. This
creamy upper crust gradually hardens and forms rocks. The mass of the earth

that forms is 240,000 Yojanas thick.

8 Abhidhamma in Daily life, Janakabivarmsa, page no.274
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The body of water in which this earth floats is 480,000 Yojanas deep.”’
When three universes collide, there exists a space where the Lokantarika Hell
resides. In this space, neither the rays of the Sun nor the Moon can reach, and
complete darkness reigns. Those who insult and mock noble and virtuous people
are reborn here as Peta (ghosts) or Asuras, suffering from hunger in this infernal
realm. Mistaking one another for food, they attempt to bite each other, only to
fall into freezing water and perish. “Standing at a height of 100,000 Yojanas,
Mount Meru is the centre of the universe. Only its upper half is visible, as the
lower half is submerged in water. The frigid river Sida meanders around it. Half
as high as Meru, Mount Yugandhara is situated beyond Sida. Beyond this river
stands Mount Isadhara, with another Sida winding around it. Similarly, seven

Sidas and seven mountains stand together.””

The Catumahdrajika Devas inhabit the from half of Mount Meru to the
base of Mount Meru. The sun, moon, stars and planets are situated in this
celestial plane. Tavatirsa realm is situated at top of the Mount Meru.” The king
of Devas is Sakka lives in the city of Sudassana which is located in the Tavatimsa
realm. The four higher realms of Devas Yama, Tusita, Nimmanarati, and
Parinimmitavasavatti are situated in space, independent of the Earth. All the

higher planes of the Riipa Bramhas and Ariipa Bramhas are placed in the space.

Human beings live on the Earth. After becoming the abode of humans,
Devas and Brahmas, the time comes for some Brahmas to end their life span.
After their death, some Brahmas are born in the lower Brahma world, some in
the Deva world and some in the Manussa Loka (human world). According to
Pali literature, the age of Brahma is innumerable times the age of humans. The

age of Brahma is measured in terms of Kalpas.

77 Abhidhamma in Daily life, Janakabivarhsa, page no.274
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In the Agganna Sutta of Digha Nikaya, Buddha says to Vasettha that
“Hoti kho so, Vasettha, samyo yam kaddci karahaci, dighassa addhuno
acchyena ayam loko vivattti vivattamane loke yebhuyyena stta abhassarakaya,
cavitva itthattam agacchanti. Tedha honti mnomaya pitibhakkha sayampabha
antalikkhachara subhatthayino chiram dighamaddhanam titthanti.®®° When the
world is created, then after the completion of the age of some Brahmas of
Abhassara Brahma Loka, they will take birth on the earth and they will roam
here living with Piti. This means that due to their deeds, they will be born

directly, just like Devas are born, they will not be born from a woman's womb.

After a long period, the savoury earth spread across the waters where
those beings dwelt. It resembled the skin that forms over boiling milk as it cools.
It was infused with colour, fragrance, and flavour. It had the colour of beautiful
ghee or butter and tasted delightful, like raw wild honey. An avaricious being
said, “I say, what can this be?” and tasted the savoury earth with its finger. As a
result, it developed a craving for the flavour and a yearning for more. Other
beings, taking their cue from that one, also tasted the substance with their fingers.
They too became enamoured with the taste, and a desire developed. They began
breaking off chunks of the substance with their hands to eat it. As a consequence,
they lost their self-luminous radiance. When their own light vanished, the Sun
and Moon appeared, night and day became distinct, months and fortnights
emerged, and the year and its seasons came into being. In this way, the world

transformed once more.

For a long time, those beings continued feasting on the flavourful earth,
consuming it and drawing nourishment from it. As they did so, their bodies
became coarser, and their appearances began to differ. Some beings became
attractive, while others turned ugly. The attractive beings despised the others,
saying, “We are more attractive than they are.” Because of their growing

haughtiness and vanity over their appearance, the savoury earth disappeared.

8 Dighanikayapali-Pathikavaggo, Sastri Swami Dwarikadas, page no.655
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They gathered around and wept, exclaiming, “Oh, that flavour! Oh, that taste!”
Consequently, when people today exclaim, “Oh, that flavour!” upon receiving
something delightful, they are unknowingly repeating an ancient proverb. After
the savoury earth vanished, a mushroom-like fungus appeared. It had a pleasant
colour, fragrance, and flavour. It was the colour of exquisite ghee or butter and
was extremely sweet, like pure wild honey. The beings began eating the fungus,
and this continued for a long time. However, they over-exploited the mushroom,
and greed among them kept increasing. Eventually, the mushrooms also became

extinct after a long period.

Afterward, creepers emerged, springing up like bamboo, and they too
were incredibly sweet, like unadulterated wild honey. The beings began feeding
on these creepers. As they continued consuming them, their bodies grew coarser,
and their appearances became even more distinct. Their arrogance increased, and
eventually, the creepers also disappeared. They lamented, “Unfortunately, our
creepers are gone! What have we lost?” When asked why they were sad, people

"’

would respond, “Oh, what have we lost!” unknowingly repeating an ancient
proverb. After the creepers disappeared, rice began to appear in open spaces.

This rice was free of powder and husks, aromatic, and clean-grained.
1.4.1.2.1 Beginning of the difference between men and women

The food they ate for supper in the evening had regrown and was ready
for breakfast the following morning. There was no evidence of reaping in the
evening. These beings began feeding on this rice, which lasted for a long time.
Over time, their bodies became coarser, resulting in even more noticeable
differences in appearance. Females developed female sexual organs, while males
developed male organs. Women became overly attracted to men, and men to
women. Their obsessive attention to one another ignited passion, causing their
bodies to burn with lust. Eventually, they engaged in sexual activity driven by
this fire of lust. Due to public shame and fear stemming from excessive
indulgence in sexual activity, they refrained from entering the village for one or
two months. However, when their obsession with sexual intercourse grew

stronger, they built houses to shield themselves from public shame.
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1.4.1.2.2 Rise of different classes — Khattiya (Maha Sammata, Raja),
Brahmina (Jhayaka), Ajjhayaka, Vessa, Suddha, Samana

A greedy and lazy person began storing his food, Sa/i rice, which naturally
grew in the morning, to have enough for both meals at once. Observing his
actions, others started imitating him and began storing their food as well. Once
these creatures started storing rice and living off it, husk powder and husk began
to cover the grains. Where rice was harvested, it no longer grew back, leaving
the cut area visible, and the rice sprouted in distinct clusters. The paddy fields
were now divided, and regret set in among them. Over time, human sins began
to increase. Discord grew among these people, and they divided the Sali rice
paddy fields among themselves. However, some greedy individuals, while

protecting their own fields, also began stealing paddy from others’ fields.

When caught stealing, they were warned not to commit the crime of theft.
At first, they agreed, but due to greed, they repeatedly committed the same act.
This led to them being beaten, yet they continued stealing. Eventually, they all
gathered in one place to discuss the situation. They noted that punishable crimes
like theft, false speech, and gossip had increased among them. They decided to
choose a person from among themselves who would correct their condemnable
actions, inspire them to do good deeds, and punish wrongdoers. They
unanimously chose the most beautiful, attractive, and influential person to help
maintain discipline and punish wrongdoers. In return, everyone agreed to give

him one-sixth of the rice grown in their fields.

Because he was chosen by everyone’s consent, he was given the title
“Mahdjanasammato ti,” and thus came to be known as “Mahda Sammata.” Since
he became the ruler of all the paddy fields, he was also addressed as “Khattiyo”
(Lord of the Fields). Furthermore, because he kept others happy through the
discipline of Dhamma, he received a third title, “Raja” (King).?!

8! Dighanikayapali-Pathikavaggo, Sastri Swami Dwarikadas, page no.656
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As evil deeds such as theft, lying, punishment, and banishment increased,
some beings decided to renounce these actions. “Papake akusale dhamme
vahenti ti, Bramhana, ” meaning, "Those who renounce external unwholesome
and evil actions like theft and slander," were addressed as Brahmins. They began
living in Parnakuti (leaf huts) in forests. These Brahmins would collect food
from nearby villages in the morning and evening and meditate in their huts.
Because of their meditative practices, they came to be known as “Jhayaka”

(meditators), which became their second title.

Over time, some of these Jhayaka could no longer meditate. They
abandoned meditation and moved near villages, where they began composing
scriptures. “Na danime jhayanti ti Ajjhayaka,” meaning, "They no longer
meditate," earned them the third title, 4jjhayaka. Though initially considered a
low distinction, this title later became highly esteemed. Some beings paired off
and took up various trades. “Methunam dhammam samaddya visukammante
payojenti ti, Vessd,” meaning "Those who embraced different trades," came to
be known as Vessa (merchants). Others engaged in hunting. “Luddacara
Khiidddcara ti, Suddha,” meaning “Those who live by the chase,” became
known as Suddha. This marked the beginning of the Sudra class, as they were
considered base due to their livelthood. Any sentient being from the Khattiya,
Brahmina, Vaishya, or Sudra class could leave their home and become a Samana.

The Samana Mandal was thus formed by individuals from all four classes.
1.4.1.2.3 The primary cause of the ageing decline in Manussa Loka

The Cakkavatti Sutta of the Dighanikaya lists the primary causes of the
dwindling human lifespan. As the sins committed by humans increase, their
lifespan decreases, and their appearance begins to deteriorate. Poverty and
robbery rise in kingdoms where the king is irresponsible toward the people and
does not rule according to the Dhamma. The use of illicit firearms and
ammunition rises alongside theft, and people begin killing one another out of

greed. Consequently, the lifespan and beauty of humans begin to decline.
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When the lifespan of humans was forty thousand years, due to excessive
Adinnadana (theft) by men, the lifespan of their offspring reduced to twenty
thousand years. When human lifespan reached twenty thousand years, humans
started engaging in Adinnadana (theft) and Pisinavaca (gossip), which caused
their lifespan to decrease further, from twenty thousand to ten thousand years. At
this point, some humans were born with ugliness. These unattractive individuals,
falling in love and attraction with beautiful women, began committing
Kamesumicchacara (adultery), which reduced the lifespan of their offspring

from ten thousand to five thousand years.

“Panicavassasahassayukesu,  bhikkhve, =~ manussesu dve dhmma
vepullamagamamsu -pharusavaca samphappalapo.”® In humans who lived to
be five thousand years old, two vices increased: Pharusavaca (harsh speech) and
Samphappalapa (frivolous speech). As a result, the lifespan of the offspring of
these individuals decreased to two thousand five hundred years, and in others, to
two thousand years. When the lifespan of humans reached two thousand five
hundred years, two disorders became prevalent: unreasonable greed and
excessive violence. This further reduced the lifespan of their offspring to one
thousand years, and their beauty began to diminish. As wrong views became
more widespread, the lifespan of humans decreased further, from one thousand
years to five hundred years. In humans with a lifespan of five hundred years,
three bad qualities increased: Adhammaraga (attachment to unrighteousness),
Visamalobha (excessive greed), and Micchadhamma (false doctrines). These
vices caused an increase in sinful actions by body and speech, reducing their
offspring's lifespan to two hundred or two hundred and fifty years, and their

appearance became less attractive.

82 Dighanikaya-Pathika Vagga, Sastri Swami Dwarikadas, page no.641
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“Addhateyyavassasatayukesu, bhikkhve, manussesu ime dhamma
vepullamagamsu-amtteyyata, apetteyyatd, asamaninatda, abramhaniata, na kule

Jjetthapacayita.”"’

In humans with a lifespan of two hundred and fifty years, five evils
became widespread: lack of respect for one’s mother, lack of respect for one’s
father, lack of reverence for Samanas (ascetics), lack of respect for Brahmins,
and lack of respect for elders. As bad qualities within humans increase day by
day, sinful acts committed through mind, body, and speech become more
prevalent, causing the human lifespan to decrease year by year. Eventually, a
time will come when the lifespan of humans will be reduced to just ten years. At
that point, women as young as five years old will become eligible for marriage,
and the flavours of ghee, butter, molasses, sesame oil, and salt will disappear

entirely.?*

“No account will be taken of mother or aunt, mother's sister-in-law,
teacher's wife, one's father's wives, and so on among those of a ten-year life-
span; all will be promiscuous in the world like goats and sheep, fowl and pigs,
dogs and jackals.” During this period, intense animosity, hatred, and rage will
dominate. Conflicts will arise between mothers and children, fathers and
children, brothers and sisters, and there will even be hatred toward the animals
hunted for food. There will be a “sword interval” lasting seven days for
individuals with a lifespan of ten years. During this time, people will mistake
one another for feral animals. They will suddenly find themselves holding sharp
swords and, believing they are facing dangerous animals, will use these weapons

to kill each other.

83 Dighanikaya-Pathika Vagga, Sastii Swami Dwarikadas, page no.642
8 Ibid, page no.643
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1.4.1.2.4 Human lifetime growing by good acts

Some beings, feeling the need for safety and peace, will think, “Let us
avoid killing or being killed by anyone. Let us create shelters such as grassy
thickets, jungle hideouts, tree clusters, impassable rivers, and inaccessible
mountains. We will sustain ourselves on forest fruits and roots.” They will do
this for seven days. Once the danger has passed, they will emerge from hiding

and celebrate together.

When human beings reach an age where lifespans are as short as ten years,
some will reflect: “Due to the rise of sinful and harmful actions among us,
humanity is nearing extinction. Let us practice good deeds to reverse this
decline.” As a result of these good deeds, their children will begin to live longer,
from ten to twenty years, and become more beautiful. During this time, the ten
Akusala Kamma Paths (unwholesome actions) will be eradicated, and people
will begin following the ten Kusala Kamma Paths (wholesome actions).
Observing that life improves with virtuous deeds rather than sinful ones, they
will collectively resolve to abandon stealing, lying, gossip, idle talk, undue

greed, and violence.

Additionally, they will renounce the three Akusala Dhammas:
Adhammaragam (attachment to incest), Visamalobham (excessive greed), and
Micchadhammam (wrong views). They will show respect and honor towards
their parents, monks, and elders, committing to practice Kusala Dhamma
(wholesome qualities). By adhering to these Kusala Dhammas, human longevity
and beauty will continue to improve. Sons of twenty-year-old fathers will live to
be forty, and sons of forty-year-old fathers will live to be eighty. Over time,
human lifespans will extend from forty thousand years to eighty thousand years.
In these times, girls will marry at the age of five hundred when lifespans reach
eighty thousand years. Furthermore, people will only know of three diseases: old

age, fasting, and greed. They will live prosperous, content, and happy lives.
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This chapter highlights why the Samyak Sambuddha 1s the greatest among
all Puggalas. A Bodhisattva must perfect the ten Parami (perfections), ten
Upaparami (higher perfections), and ten Paramattha Parami (ultimate
perfections) over four lakh and one infinite Kappa (aeons) to fully enlighten and
guide Puthujana Puggala (ordinary beings). The eight primary traits required to
become a Bodhisattva are explained in detail. The attributes and wisdom of the
Buddha are immeasurable. Only the Buddha possesses the ability to truly
comprehend sentient beings and the nature of their suffering. Through his
unparalleled wisdom, the Buddha revealed the cause of the recurring cycle of
birth and death that all living beings endure. The Buddha taught that all beings
suffer due to their actions, which perpetuate the cycle of life. Every being is
referred to this web of ignorance as Vatta (the cycle of existence). All suffering
arises from the actions performed by body, speech, and mind. In the Aggarisia
Sutta, the Buddha describes how gods Devas lost their powers and became

humans, driven by their desires.

This transformation gave rise to vices like attachment, hatred, and greed.
The third chapter explores Kamma (actions) and the underlying principles
governing it. It elaborates on the different types of Puggalas (individuals), their

existence, and the causes of their eventual extinction.

58



Chapter - 2

Two Paramattha Sacca and Citta
Niyama Belong to individual




CHAPTER -2
TWO PARMATTHA SACCA AND CITTA NIYAMA
BELONG TO PUGGALA

Paramattha Sacca is the ultimate reality of all Sattavas (living beings)
and the material world. The Buddha expounded Paramattha Sacca in the
Abhidhamma and preached it to celestial beings in Tavatimsa Loka. The four
ultimate realities are Citta (consciousness), Cefasika (mental factors), Ripa
(matter), and Nibbana (liberation). To understand Citta Niyama and Kamma

Niyama, one must have knowledge of Citta, Cetasika, and Riipa.

The life of a Puggala (person) is said to reside in the thirty-one realms of
Buddhist cosmology. These beings are bound to Samsara (the cycle of birth and
death) by their past and present Kamma. These thirty-one planes are associated
with the twenty-four Ripas (matter), the eighty-nine Citta (types of
consciousness), and the fifty-two Cetasika (mental factors). In this chapter, two
of the four ultimate realities are described, along with an introduction to Vithi

(the mental process).
2.1 Definition of Cirta and its Classification
2.1.1 Definition and meaning of the Citta

Citta is derived from the root word of Pali, ‘Citi’, which means to know
or cognise.*It is defined as the awareness of the object. The meaning of knowing
here is only bare awareness of the things, the Citta does not know whether the
thing is good, bad, right or wrong, it only knows the things. Whether anything or
a person is right, wrong, good or bad is known by the Cetasika and not by the
Citta. This has been explained with an example in Afthakathas. Pure water has
no colour. As soon as a blue colour is added to it, the colour of the water becomes

blue. By adding a yellow colour, the colour of water becomes yellow.

8 Comprehensive Manual of the Abhidhamma, Bodhi Bhikku, page no.27
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Whatever colour we add to water, the water becomes that colour.
Similarly, the Citta is like pure water which knows only objects. Through
Cetasika, things are identified as good, bad, right, wrong, etc., and it is like

colour.

The commentator in the commentaries has defined the Citta in three
different ways, these are, as an agent, as an instrument or as an activity. As an

86 means the Citta knows all

agent “Adrammana cintetiti cittam, vijanatiti attho
the objects or thinking of the objects. The Arammana is a Pali word which means
objects, these objects are related to six senses. The six senses are Cakkhu (eyes),
Sota (ears), Ghana (nose), Jivha (tongue), Kaya, and Mana. The objects of thses
six senses are Ripa (form), Sadda (sound), Gandha (smell), Rasa (taste),
Phottabba (tangible object) and Dhamma. The Cintetiti refers to thinking and
Vijanati stands for only bare awareness through Vifiriana. This means that an
object can only be fully understood through Vifiiana (consciousness), not
through Sarifia (perception) or Panria (wisdom). Any object can be known in
three ways: Sanna, Vinnana, and Pannda. Sannd is limited to the simple
perception of an object, such as recognizing it as blue or yellow. It is incapable
of comprehending the Anicca (impermanence), Dukkha (suffering), or Anatta
(selflessness) of objects. Sariria (perception) of things can sometimes be true and

sometimes false. For example, in dim light, perceiving a rope as a snake is a false

perception.

Though Viniriana (consciousness) can identify objects as blue or yellow
and understand their Anicca (impermanence), Dukkha (suffering), and Anatta
(selflessness), it is incapable of going deeper to understand the Cattari Ariya
Saccas (Four Noble Truths). Parifia is aware of the blue or yellow colour of
objects as well as their impermanence, suffering, and selflessness, but it is also
capable of knowing higher and higher truths until it reaches the realization of the
Noble Truths. In the text Visuddhi Magga, an example has been given to explain

the difference between Sariria, Vinniana and Panna.

8 Abhidhammatthasangho, Tripatht Ramasankar, page no.11
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There is a small child, a common man from the village and a jeweller.
There was a coin lying on the road. When a child sees that coin, he only knows
the size and colour of the coin, he does not know its value. When an ordinary
villager sees the coin, he recognizes its shape, colour, and value. Whenever a
jeweller sees the same coin, apart from its size, colour and value, he also knows
whether it is a real or fake coin and along with this, he also gets information
about the metal of which the coin is made. The knowledge of a child has been
compared to a Sanna, that of a village guy to Visiniana, and that of a jeweller to

Parina.

Another definition is based on an instrument “Etena cintentiti cittam”
$"means Citta is that through which Cetasika knows things. The mind works like
an instrument for the Cetasika (mental states). In the first chapter of Yamaka
Vagga of Dhammapada, Tathagata said “Manopubbangama dhamma
manosettha manomaya™® Citta is the forerunner of all Dhamma. Cetasika
Dhamma arises with the Citta, considering the same Alambana as the basis on
which the Citta arises. The third is basically by way of mere activity,

789

“Cintanamattam cittam’™® meaning that it is just happening. This indicates that

Citta is aware of the object.

In the Abhidhamma, the terms Citta, Ceta, Cittuppada, Nama, Mana, and
Viriiana are used interchangeably. Therefore, no distinction is made between
mind and consciousness from the perspective of the Abhidhamma. Nama (mind)
i1s used when a Puggala is divided into two components: Nama and Riipa.
Vinfiana is used when it is categorized as part of the Parncakkhandha (five
aggregates). Citta specifically refers to the eighty-nine or one hundred twenty-

one kinds of Citta.

87 Comprehensive Manual of the Abhidhamma, Bhikkhu Bodhi, page no.27
88 Ibid, page no.27
% Ibid, page no.27
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Aggamahapandita Ledi Sayadaw, in his book Manuals of the Dhamma,
states: “Citta means the faculty of investigating an Arammana (object), the
faculty of taking possession of an object, the faculty of knowing an object, or the
faculty of being conscious of an object.” All Citta are categorized into eighty-

nine or one hundred twenty-one types.
2.1.2 Classification of the Cittas

Citta is classified in the Dhammasangani based on its Jati (nature) as Kusala
(wholesome), Akusala (unwholesome), or Abydkata (indeterminate).
Bhitmibheda divides Citta into four categories: Kamavacaracitta (Sense-sphere
consciousness), Ripavacaracitta (Fine material-sphere consciousness),
Aripavacaracitta (Immaterial-sphere consciousness), and Lokuttaracitta

(Supramundane consciousness).

2.1.2.1 Kamavacaracitta Bhiimi (Sense-sphere consciousness)

The word Kamavacara is derived from two words Kama and Avacara.’®

Kama refers to subjective sensual cravings or sensuous objects, Ripa (form),
Sadda (sound), Gandha (odour), Rasa (taste), and Phottaba (contact). The term
“Kama” relates to eleven various types of Loka (planes) of sentient existence,
including the four stages of Apaya (misery), Manussaloka (human world), and
the six realms of Deva. The term “Avacara” stands for wandering or roaming.
When the mind keeps wandering among the six Indriyas (senses) and their
Alambana (objects) and Kama (desires), then this is the Kamavacara Citta

Bhiimi of the Citta.
Fifty-four kinds of Kamavacara Citta

There are twelve Akusala Citta, eighteen Ahetuka Citta, eight Kusala Citta,

eight Vipaka Citta, and eight Kiriya Citta within the Kamavacara Citta.

% Handbook of the Abhidhamma, Vol-I, U Silananda, page no.105
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2.1.2.1.1 Akusala Citta (Unwholesome consciousness): -

Akusala Citta is defined as when the Citta is associated with Lobha (greed),
Dosa (hatred), and Moha (delusion). It is divided into Lobhamiila Citta-eight,

Dosamiila Citta-two, and Mohamiila Citta-two.’!

2.1.2.1.1.1 Lobhamaiila Citta-8

1. Somannassasahagatam ditthigatasampayuttam asankharikam.
2. Somannassasahagatam ditthigatasampayuttam sasankharikam.
3 Somannassasahagatam ditthigatavippayuttam asankharikam.
4. Somannassasahagatam ditthigatavippayuttam sasankharikam.
5. Upekkhasahagatam ditthigatasampayuttam asankharikam.

6. Upekkhdasahagatam ditthigatasampayuttam sasankharikam.

7. Upekkhasahagatam ditthigatavippayuttam asankharikam.

8. Upekkhdsahagatam ditthigatavippayuttam sasankharikam.

The first Lobhamiila Citta is Somannassasahagatam
ditthigatasampayuttam asankharikam. The Pali word Somanassa is derived
from the two words ‘Su” which means pleasant and ‘Manas’ means mind, thus
the pleasant state of the mind. It is a mental Vedanda (feeling), not Kayika Vedana
(bodily feeling). The Word Sahagata is also the combination of two words ‘Saha’
stands for together and ‘Gata’ means arising. So Somanssasahagata is translated

as ‘arising together with this pleasurable feeling’.”?

Ditthigata is formed by two words ‘Difthi’ means wrong view, a person
who does not believe in the law of Paticca Samuppada (Dependent-Origination),
Kamma and its Vipaka (result), Anicca (Impermanence), Dukkha (suffering) and

Anatta (selflessness).

' Buddha Abhidhamma Ultimate Science, Mon Dr. Mehm Min, page no.37
2 Handbook of the Abhidhamma, Vol-I, Stlananda U, page 58
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The Sampayutta denotes to associated with, so Difthigatasampayuttam is

associated with the wrong view.

Asankharikam means unprompted and is derived from Sankhara, which
has various meanings. The first meaning is based on Sankharakhanda from the
Pancakhanda (five aggregates). The fifty Cetasikas are referred to as Sankhara.
Another meaning of Sankhdra, from Patticca Samuppada (Dependent
Origination), refers to all conditioned phenomena, including all Nama-Ripa
(mind-matter) or Kamma formations. All Sankharas depend on Avijja

(ignorance) and are impermanent.

However, in this context, the meaning of Sankhara is effort, inducement,
prompting, or encouragement by oneself or by others. The prefix ‘4’ means “no,”
S0 Asankhara translates as “having no Sankhara”—unprompted and
spontaneous. The second Citta is associated with Sasankharikam, which means
"having Sankhara"—prompted by self or others. The third Citta is disassociated

from Ditthi (wrong view).

The fifth Citta 1is Upekkhasahagatam  ditthigatasampayuttam
asankharikam, here Upekkhasahagatam 1is the feeling of equanimity or
impartiality. It is also called Adukkhasukkha Vedand (neither painful nor
pleasant). We can understand the difference between a Ditthigatasampayuttam
or ditthigatavippayuttam, Asankharikam or Sasankharikam, through examples.
The example of the first Citta is; when a child visits the house of a friend and
grabs his toys. That mind of a child is joyful while stealing and does not see it as

wrong. He steals without thinking about the implications.

That child does not steal on anyone's advice nor did he come planning to steal
the toy in advance. After seeing that toy, he thought of stealing it at that very
moment. That child steals with Somannassasahagatam ditthigatasampayuttam

asankharikam.

% A Manual of the Abhidhamma, Narada Thera, page no.33
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When two children, Yash and Kamal, visit the house of a friend and both
like the same toy, Yash snatches it with a pleasant state of mind on the advice of
his friend Kamal. Yash does not believe in stealing and its result, thus he
performs this theft on the recommendation of a friend. This Citta is
Somannassasahagatam ditthigatasampayuttam sasankharikam. The third Citta
1s Somannassasahagatam ditthigatavippayuttam asankharikam when a child
steals with pleasant mental feeling his mind is disassociated with the wrong view.
That child believes that stealing is not good and it is a crime. when a child steals
with equanimity mental feeling his mind is associated with the wrong view. He

is prompted by his friend.

2.1.2.1.1.2 Dosamiila Citta-2

1. Domanassasahagatam Patighasampayuttam asankharikam.
2. Domanassasahagatam Patighasampayuttam sasankharikam.

The Domanassas is derived from two words ‘Du’ refers to bad and ‘Mana’
means mind. So, it is translated as a state of mind is displeasure or bad mind. It
is a mental feeling. Patigha is Dosa, and it means “to strike,” or “to strike at
something,” when translated literally. Whenever Patigha arises the mind is
associated with anger.”*There are moments when your anger comes on its own,
unprompted. You may occasionally become irritated when prompted. Thus, two
types of awareness exist. When a man kills another person with displeasure
feeling a spontaneous fit of rage. This is the first Dosamiila Citta. With hatred in

mind, one man murders another person after premeditation.
2.1.2.1.1.3 Mohamiila Citta-2
1. Upekkhdasahagatam vicikicchasampayuttam.

2. Upekkhasahagatam uddhaccasampayuttam.

% Comprehensive Manual of the Abhidhamma, Bhikkhu Bhodi, page no. 36
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“Vickiccha” 1s a doubt word. It has two definitions: “being devoid of the
remedy consisting of knowledge” and “vexation due to perplexed thinking.” The
first 1s irritation brought on by confused thought. This confusion makes it
difficult to discern what is true and what is not. You are perplexed. It creates
doubt about the Buddha, the Dhamma, the Sangha, the Four Noble Truths,
Dependent Origination, the practice, and the way of life. This state is referred to
as doubt. “Uddhacca” signifies quivering or restlessness regarding a particular
matter.”® That's what it means. “Uda” stands for above. “Dhacca” signifies
quivering or swaying. You are unable to perceive the object well if you are

trembling over it.
2.1.2.1.2 Ahetuka Citta

The term “Hetu” signifies root. There are six roots: three Kusala
(wholesome) and three Akusala (unwholesome). Alobha (non-greed), Adosa
(non-hatred), and Amoha (wisdom) are the Kusala roots, while Lobha (greed),
Dosa (hatred), and Moha (ignorance) are the Akusala roots. When Citta arises
without any of these six roots, it is called Ahetuka Citta. These are the outcomes
of earlier Kammas, whose roots can be found in the past. However, when these

Cittas emerge, they lack roots themselves and are thus referred to as Ahetuka.

The first group is the Ahetuka Akusala-vipaka Cittas. The word “Vipaka”
refers to something that has reached maturity and ripeness; therefore, it denotes
a result. This term applies exclusively to Cittas and Cetasikas. While Riipa
(material) characteristics are also results of Kamma and caused by Kamma, they
are not referred to as Vipaka. The term Vipaka applies only to the resulting Cittas
and Cetasikas. The Cakkuviniriana (eye-consciousness), Sotaviiinana (ear-
consciousness), Ghanavinnana (nose-consciousness), and Jivhavinniana

(tongue-consciousness) Cittas always arise with a neutral feeling, but

Kayavinnana (body-consciousness) arises with Dukkha (pain).

95 Handbook of the Abhidhamma, Vol-I, U Silananda, page 67
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The term ‘Sampaticchana’ denotes receiving or accepting and is
accompanied by Upekkha (indifferent sensation). Accepting or receiving
consciousness is known as Sampaticchana.’® In this context, ‘receiving
consciousness’ refers to the consciousness that receives the object presented by
the sense-door awareness that came before it (eye, ear, nose, etc.). Santirana is
the word for inquiry, also referred to as ‘investigating consciousness.’”®’ It
investigates the object that the receiving consciousness has already received.
This, too, is accompanied by Upekkha. All seven consciousnesses are associated

with undesired objects.

The second group Ahetuka Cittas are called Ahetuka Kusala-Vipaka
Cittas. There are eight types of consciousness here. Here, the object is desirable
and good. You notice something amazing. You hear a wonderful sound. You
detect a pleasant aroma, possibly from perfume. The results of Kusala must be
good and desirable. Consciousness of the eyes, ears, nose, and tongue is all the
same. Sukhasahagatam Kayaviniiiana is the fifth Citta, Sukha is present here,
along with Kayaviiinana (body consciousness). When the body contacts
something soft, this type of sensation occurs. It's named Sukha. It hurts when
you hit a rock. That is Dukkha. Number seven is Somanassa-sahagata Santirana.
In Santirana, consciousness comes in two forms. The first is accompanied by

Somanassa. Upekkhd accompanies the second.

There are two Santiranas here. Thus, there are eight Ahetuka Kusala-
Vipdka, not seven. When the very desirable object is investigated that time
Somanassasahagatam santirana Citta arises. The Upekkhasahagatam santirana

rises when the object is desirable.

Cakku-pasada (eye sensitivity), Sota-pasada (ear sensitivity), Ghana-
pasdda (nose sensitivity) Jivha-pasada (tongue sensitivity) and Kaya-pasada

(body sensitivity) are the Pasdda Riipa from Updda Riipa (Dependent-material).

% A Manual of the Abhidhamma, Narada Thera, page no.47
7 Ibid, page no.47
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The translation of Pasdda-Riipa 1s a ‘sensitive phenomenon.’ In reality,
Pasada means clear.”® Clear material properties are referred to as Pasada. Here,
‘clear’ refers to being perceptive of touch, taste, smell, sound, and sight.

They are referred to as sensitivity, sensitive phenomena, or sensitive matter.

The four great elements are fundamental to the Pasada Riipa (sensitive
material qualities). These elements appear together as Pathavi Dhatu (earth
element), Apo Dhatu (water element), Tejo Dhatu (fire element), and Vayo Dhatu
(air element). Collectively, these are known as the Mahdabhiitas (primary
elements). They are likened to hard formations because of their solid and tangible

nature.

The Upada Ripa (dependent material qualities), which include
sensitivities like eye-sensitivity and tongue-sensitivity, are described as soft,
similar to cotton balls. These dependent material qualities arise in reliance on the
four great primary elements. For this reason, sensitivities such as vision, taste,
smell, and hearing are considered "soft" because they are supported by the

Mahabhiitas.

The same dependency applies to visible objects, sounds, tastes, and
smells—they too are dependent on the qualities of the primary elements. These
sensitive material qualities resemble the softness of cotton balls and are
considered dependent because they cannot exist independently of the

Mahabhiitas.

In the case of Kaya-pasdda (body-sensitivity), it arises from a
combination of three great elements: Pathavi (earth), Tejo (fire), and Vayo (air).
The Apo Dhatu (water element) is not part of this combination. These three
elements work together to form the sensory experience of touch, which is

described as hard in its composition.

%8 Handbook of the Abhidhamma, Vol-I, U Silananda, page no.283
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When someone sees anything, it is like hitting two balls of cotton
together; nothing happens. The influence is not very strong. Thus, there is a
constant sense of indifference. Eye sensitivity is the formation of four great
elements. This object is visible which is also form of four great elements. Thus,
a visible item appears and hits the sensitivity of the eyes. The influence is
minimal. This explains the feeling of Upekkha (indifference). No Somanassa,
Domanassa, or anything else exists. Impact occurs when there is touch or
physical sensibility. It is therefore powerful. There is Sukha when it is desired.
There is Dukkha when it is not wanted. For this reason, depending on the object's
quality, body consciousness is accompanied by either Sukha or Dukkha. Seeing
and the others are comparable to placing a cotton ball on an anvil and then hitting
it with another cotton ball. Touching is analogous to striking a ball of cotton with
another hard object while it is on the anvil. This explains why Upekkha is
accompanied by awareness of the tongue, ears, nose, and eyes. Pain or pleasure

may accompany body-consciousness, depending on the quality of the object.
2.1.2.1.2.1 Ahetuka Akusala Vipaka Citta

1. Upekkhasahagatam cakkuviniiana

2. Upekkhasahagatam sotavininana

3. Upekkhdsahagatam ghanavinnana

5. Dukkhasahagatam kayavinnidana

6. Upekkhasahagatam sampaticchanam

7. Upekkhasahagatam santirana
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2.1.2.1.2.2. Ahetuka Kusala Vipaka Citta
1. Upekkhdasahagatam cakkuviniidana

2. Upekkhasahagatam sotaviniiana

[98)

. Upekkhdasahagatam ghanaviniiana

4. Upekkhasahagatam jivhavinnana

N

. Sukhasahagatam kayavinnana
6. Upekkhasahagatam sampaticchanam

7. Somanassasahagatam santirana

o0

. Upekkhdsahagatam santirana

The last group of three consciousnesses is called the Ahetuka Kriya Citta.
The word ‘Kiriya’® means ‘functional.” This implies the appearance or
disappearance of an object or taking the object as it is. It is devoid of Kammic
power. It is not also an effect of Kamma. They go by Kiriya for that reason. There
is no useful translation for the term ‘Kiriya.” They appear then vanish leaving no
trace of the Kammic energy behind.”® They are neither Kamma in and of
themselves nor the products of any Kamma. Their nature is neutral and refer to
them as Kiriya. It is compared to roasted seeds which do not have the ability to

germinate.

Pariicadvaravajjana refers to the “five-door adverting consciousness.”
100This is the type of consciousness that arises when the continuous flow of
Bhavanga (life-continuum consciousness) is interrupted. It occurs when an
object impacts one of the five sense doors: Cakkhu (eye), Sota (ear), Ghana
(nose), Jivha (tongue), or Kaya (body). Consciousness arises through these five

doors, directing attention to the respective sensory input.

% Handbook of the Abhidhamma, Vol-I, Silananda U, page 94
190 Buddhist Dictionary, Manual of Buddhist Terms & Doctrines, page no.230
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Manodvaravajjana, on the other hand, is translated as ‘“mind-door
adverting.”!°! Unlike the five physical sense doors, it refers to the Bhavariga,
which serves as the mind-door. Manodvaravajja (mind-door adverting
consciousness) performs two roles depending on the process: in the five-sense-
door cognitive process, it functions to determine the nature of the object, while
in the mind-door process, it directs the mind toward the object. Thus, it serves
both as a determining and directing consciousness. These processes are

accompanied by Upekkha (neutral feelings), reflecting their indifferent nature.

Hasituppada is a compound of Hasita (“smile”) and Uppada (“arising”
or “generation”). %21t refers to the consciousness that causes a smile to arise,
known as Hasituppada Citta. This particular type of consciousness is exclusive
to Arahatas (enlightened beings), including the Buddha and Pacceka Buddhas
(solitary Buddhas). Only these beings experience Hasituppada Citta, which is
characterized as a smile-inducing consciousness that arises uniquely in their

mental processes.

2.1.2.1.2.3 Ahehuka kiriya Citta-3

1. Upekkhasahagatam Pancadvaravajjhana
2. Upekkhasahagatam Manodvaravajjana
3. Somanassasahagatam manodvaravajjana
2.1.2.1.3 Sobhana Citta-24

Sobhana means beautiful. The term ‘beautiful’ includes three good roots.
There are six roots: three Kusala roots and three Akusala roots. Sobhana refers
to Citta arises with a Kusala (wholesome) root. That means Alobha (no greed),
Adosa (no hatred), and Amoha (no delusions). Non-greed translates to

generosity, non-hatred to loving-kindness, and non-delusion to wisdom.

191 Buddhist Dictionary, Manual of Buddhist Terms & Doctrines, page no.123
192 Handbook of the Abhidhamma, Vol-I, Stlananda U, page no.95
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Cittas that include any of these three roots are referred to as Sobhana.
There are twenty-four kinds of Sobhana Citta in the Kamavacara realm Kusala,

Vipdka and Kiriya.

Kusala is a combination of the words ‘Ku’, and ‘Sala’, or ‘Kusa’ and
‘La’.' When ‘Ku’ and ‘Sala’ are combined, ‘Ku’ translates to ‘Akusala’, which
refers to nasty and vile behaviour. ‘Sala’ denotes shaking or destruction. The
term ‘Kusala’ refers to the destruction of negative mental states. These are called
Kusala. This is one interpretation of the word ‘Kusala’. The term is broken into
‘Ku’> and ‘Sala’. ‘Ku’ denotes despicable or disgusting.'% This signifies Akusala.
‘Sala’ means to shake. To shake is to demolish. Kusala refers to mental
conditions that disrupt or eliminate negative thoughts. The second meaning is
based on the word's division into ‘Kusa’ and ‘La’. In this context, ‘Kusa’ refers
to Akusala. ‘La’ means to cut. States that cut the ‘Kusa’ (Akusala) are named
Kusala.'® The term ‘Kusa’ refers to Akusala, which denotes evil. They are called
‘Kusa’ due to their negative impact on people’s thoughts. Kusala refers to those
who cut or chop off ‘Kusas’. Another interpretation is based on the divide
between ‘Kusa’ and ‘La’. ‘Kusa’ refers to a type of grass, such as sawgrass. This
grass has two sharp edges. Handle saw-grass cautiously to avoid cutting your

hand.

The Kusala states cut like sawgrass. it may cut the hand in two places.
Anyone can be cut along either edge. The Kusala state divides unwholesome
states into two categories: those that have already emerged and those that have

yet to emerge.

That which comprehends reality is called Nana. In this context, Amoha
refers to knowledge, reason, or wisdom. It is Yathdsabhavam which means
knowledge comprehends of things as they are and is a Cetasika. Moha, which

means ignorance, delusion, or foolishness, is opposed by this.

193 Manual of the Abhidhamma, Narada Thera, page n0.36
104 Ibid, page n0.35
195 Ibid, page n0.36
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2.1.2.1.3.1 Kamavacara Kusala Citta-8

1. Somannassasahagatam fianasampayuttam asankhdarikam
2. Somannassasahagatam nanasampayuttam sasankharikam
3. Somannassasahagatam rianavippayuttam asankhdarikam
4. Somannassasahagatam nanavippayuttam sasankharikam
5. Upekkhdasahagatam fianasampayuttam asankharikam

6. Upekkhasahagatam rfianasampayuttam sasankharikam

7. Upekkhasahagatam rianavippayuttam asankharikam

8. Upekkhdsahagatam fianavippayuttam sasankharikam
2.1.2.1.3.2 Kamavacara Vipaka Citta-8

1. Somannassasahagatam nanasampayuttam asankharikam
2. Somannassasahagatam nianasampayuttam sasankharikam
3. Somannassasahagatam rianavippayuttam asankhdarikam

4. Somannassasahagatam nianavippayuttam sasankharikam
5. Upekkhdasahagatam fianasampayuttam asankharikam

6. Upekkhasahagatam fianasampayuttam sasankharikam

7. Upekkhasahagatam rianavippayuttam asankharikam

8. Upekkhdsahagatam fianavippayuttam sasankharikam
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2.1.2.1.3.3 Kamavacara Kiriya Citta-8

1. Somannassasahagatam fianasampayuttam asankhdarikam
2. Somannassasahagatam nanasampayuttam sasankharikam
3. Somannassasahagatam rianavippayuttam asankharikam
4. Somannassasahagatam nanavippayuttam sasankharikam
5. Upekkhdasahagatam fianasampayuttam asankharikam

6. Upekkhasahagatam nianasampayuttam sasankharikam

7. Upekkhasahagatam rianavippayuttam asankharikam

8. Upekkhdsahagatam fianavippayuttam sasankharika
2.1.2.2 Riapavacaracitta Bhitmi (Fine Material Sphere):

The word Riipa means “form,” referring to something with shape, colour,
or other physical attributes. When the mind begins concentrating on an object, it
is called Ripavacara Citta. This represents a higher stage of the mind, where it
becomes concentrated and stable. At this stage, factors of Jhanas arise. It consists
of fifteen Cittas: five Rilpavacara Kusala Cittas (wholesome), five Ripavacara

Vipaka Cittas (resultant), and five Ripavacara Kiriya Cittas (functional).!%

The sixteen planes inhabited by Riipa Brahmas—Brahmas with bodies or
forms—are referred to as the fine-material sphere. It is important to understand
that these types of consciousness arise not only in these realms but also in the
human and celestial realms. However, their primary domain of emergence is the

fifteen kingdoms of Riipavacara.

We refer to these Cittas as Jhana Cittas. “The word Jhana is not easily
translated. The term ‘Jhana’ originates from Pali. Dhyana is its Sanskrita

equivalent.

1% Manual of the Abhidhamma, Narada Thera, page no.64
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It derives from the Pali root ‘Jhe’ which means to contemplate and
burn.”'%” To contemplate is to examine thoroughly and attentively.!”® When an
individual gets the Jhanas, his mind is stuck to the object. he is closely observing
the object. It is stated that Nivarana (mental obstacles) are burnt by these Jhanas
consciousness. These mental obstacles cannot occur while a person is in the
condition of Jhdana. As contrast to focus, they are supposed to burn up mental
obstacles, which are negative states. The Nivaranas are Kamacchanda, Vyapada,
Thina-Midda, Uddhacca-kukkucca, and Vicikiccha. The five Riupavacara
Vipaka Citta perform the function of the Patisandhi Citta (rebirth linking
consciousness), Cuti Citta, Bhavanga Citta (life continuum consciousness) and
Cankamana Citta. There are sixteen Planes of Existence which is known as Riipa

Bramhaloka.

There are five factors of Jhana: Vittaka (initial application), Vicara
(sustained application), Piti (zest), Sukha (happiness), and Ekaggata (one-
pointedness). These factors are collectively known as Jhananga. The word
‘Vitakka’ denotes contemplation. According to the Abhidhamma, it refers to a
mental component that directs the mind toward the object, brings it to the object,
and guides it rather than merely representing thought. This mental component is

referred to as Vitakka.

In the Suttas, Vitakka is sometimes used to mean "thought," as seen in the
Vitakkasanthana Sutta, which discusses methods to overcome distracting
thoughts. However, in this context, Vifakka is a mental component that directs
Citta (mind or consciousness) toward the object. Without it, the Citta finds it
difficult to engage with the object effectively. Many Cittas must move toward

the object, but not all of them require Vitakka.

Vicara, which might be interpreted as a persistent application in this

context, 1S a mental component. Vitakka first guides the mind to the object.

107 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu page no. 36
198 Handbook of the Abhidhamma, Vol-I, Stlananda U, page 124
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Vicara then leaves it there. Thus, the two distinct mental elements Vitakka and
Vicara are concerned with directing the mind toward its objective and
maintaining it there. However, it would appear that Vicara comes after Vitakka.
However, in real life, they occur simultaneously. They both arise simultaneously
here with this Jhana consciousness. Vicara is like a bee buzzing around a flower,

while Vitakka is like a bee diving for a flower.!%

Piti means joy, rapture, happiness, and pleasurable interest. The
Commentaries list five different types of Piti-Khuddaka (minor), Khanika
(momentary), Okkantika (showering), Ubbega (uplifting) and Pharana
(pervading).''? Sukha comes next. Sukha means happiness in translation. Here
‘Sukha’ refers to Somanassa rather than the Sukha found in Ahetuka Cittas.
Sukha here refers to Somanassa. In Vedana, ‘Somanassa’ signifies. Thus, it is an
emotion. This Sukha originates from letting go of physical pleasures.
Detachment from sensuous pleasures gives rise to this Sukha. Therefore,
Niramisa-Sukha is explained. That is the enjoyment that is spiritual or unworldly.
Sukha is a part of the Vedanakhanda, while Piti is a part of the Sankharakhanda
aggregate. Piti 1s likened to the joy a tired traveller would feel upon discovering
an oasis, Sukha to his enjoyment following a drink and bath. ‘Eka’ signifies one.
‘Agga’ signifies a part. ‘Ekagga’ refers to having a single component or one part.

It implies that there is just one object.!!

Thus, ‘Ekaggata’ refers to the possession of a single object. It has mental
components as well. It goes by the name Samadhi in other areas as well. When

we refer to Ekaggata as Samadhi.

19 Handbook of the Abhidhamma Vol.-1, Stlananda U, page 133
19 Thid, page no.134
" Manual of the Abhidhamma, Narada Thera, page no.74
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2.1.2.2.1 Ripavacara Kusala Cittia-5

1. Vittaka- Vicara-Piti-Sukkha Ekaggata sahitam pathamajjhanam Kusalacittam
2. Vicara-Piti-Sukkha Ekaggata sahitam dutiyajjhanam Kusalacittam

3. Piti-Sukkha Ekaggata sahitam tityamajjhanam Kusalacittam

4. Sukkha’ Ekaggata sahitam catthujjhanam Kusalacittam.

5.Upekkha Ekaggata Sahitam Pancamajjhaanam Kusalacittam.

2.1.2.2.2 Ripavacara Vipaka Citta-5

1.  Vittaka-  Vicara-Piti-Sukkha 'Ekaggata  sahitam  pathamajjhanam

Vipakacittam.

2. Vicara-Piti-Sukkha Ekaggata sahitam dutiyajjhanam Vipakacittam.

3. Piti-Sukkha’Ekaggata sahitam tityamajjhanam Vipakacittam.

4. Sukkha Ekaggata sahitam catthujjhanam Vipakacittam.

5.Upekkha Ekaggata Sahitam Pancamajjhaanam Vipakacittam.

2.1.2.2.3 Riapavacara Kiriya Citta-5

1. Vittaka- Vicara-Piti-Sukkha’Ekaggata sahitam pathamajjhanam Kiriydcittam.
2. Vicara-Piti-Sukkha Ekaggata sahitam dutiyajjhanam Kiriyacittam.

3. Piti-Sukkha Ekaggata sahitam tityamajjhanam Kiriydcittam.

4. Sukkha’Ekaggata sahitam catthujjhanam Kiriyacittam.

5. Upekkha Ekaggata Sahitam Pancamajjhaanam Kiriydcittam
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2.1.2.3 Aripavacara Citta Bhiimi (Immaterial Sphere):

Ariipa means formless. It relates to those objects which have not any form
or colour. Here the meditating object is formless.!!'? Mind condition becomes
more stable and in a subtle state. In this stage is the attainment of four Jhanas
states. Ariipavacara means that which mostly wanders or roams among the four
formless realms, the formless sphere. There is no tangible body, no shape. They
are mind-only, formless, or materialess creatures. Upon rebirth, a person
experiences a revival of the mind, Cittas and Cetasikas, and no materiality,
including a body, eyes, hearing, and so on. It is consisting twelve Citta such as
four Arapavacar Kuasala Citta, four Aripavacar Vipaka Citta and four

Arupavacar Kiriya Citta.

The first Aripavacara Jhana considers the conceptual image of space as
an object. This is the reason behind its Pali name, Akasanaricayatana. The word
‘Akasa’ denotes space or the sky. Here ‘Anaiica’ denotes infinite, having no end,
or not having one. ‘Ayatana’ means ‘base,’ but in this context, ‘base’ refers to an
object. Thus, it is known as Akasanaricayatana.''®> The implication is that Jhana
is an object with infinite space!'*. There emerge only two Jhana factors are
Ekaggata and Upekkha. The second Jhana is Vinifianaricayatana. The term
“Vifinana’ refers to consciousness, while ‘Anarica’ refers to the infinite. In this
context, ‘Vinniana’ refers to the initial Ariipavacara consciousness rather than
general consciousness. A meditator considers the first Ariipavacara awareness
as an object. When the second Aripavacara Jhana appears, it accepts the first
Ariipavacara awareness as its object. This is why the second Arapavacara Jhana
i1s named Vinnanancayatana. ‘Vinnana’ refers to the initial Aripavacara Jhana

consciousness. The term ‘Ayatana’ simply refers to an object or base.

2Manual of the Abhidhamma, Narada Thera, page no.65
'3 Handbook of the Abhidhamma, Vol -1, Stlananda U, page 162
114 Comprehensive Manual of the Abhidhamma, Bikkhu Bodhi, page n0.62
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The third Aripavacara Jhana consciousness is called Akificaiifiayatana.
The term Kifica means “something,” while the prefix 4 signifies “not.” "Thus,
Akificaiifia refers to “not something” or a state of absence. Ayatana here denotes
the object or base of meditation. In this meditative state, the meditator eliminates
attachment to the previous Ariapavacara Jhana consciousness, leading to the

experience of Akificafifidyatana, the realm of “nothingness.”!1

The fourth Aripavacara Jhana is called Nevasaniiandsannayatana. The
term Neva means “neither,” and Sa7ifia refers to “perception,” which is one of
the Cetasikas (mental factors). The prefix Nasanid does not indicate a complete
absence of perception (Asaiifid), but rather a subtle state where perception is
neither fully present nor completely absent. In this Jhdna, the meditator

experiences a state that is “neither with perception nor without perception.”!!”

The four Arapavacara Vipaka Citta serve specific functions, including as
the Patisandhi Citta (rebirth-linking consciousness), Cuti Citta (death
consciousness), Bhavanga Citta (life-continuum consciousness), and
Cankamana Citta (mind that sustains movement between these states). These
states correspond to the four planes of existence known as Ariipa Bramhaloka

(the formless Bramha realms).
2.1.2.3.1 Aripavacara Kusala Citta
1. Akasafiicayatanakusalacittan.

2. Vinnanacayatanakusalacittam.

AN A A —

4. N’evasanna-na ’sannidcdayatanakusalacittam.

S Handbook of the Abhidhamma, Vol.-1, Silananda U, page 164
116 bid, page no.164
"7 Ibid, page n0.166
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2.1.2.3.2 Arupavacara Vipaka Citta

1. Akasaricayatanavipakacittam.

2. Vinnanacayatanavipakaacittam.

4. N’evasanna-na’sanndacayatanavipakaalacittam.
2.1.2.3.3 Ariapavacara Vipaka Citta

1. Akasancayatanakiriyakacittam.

2. Vinnanacayatanakitiyakaacittam.

N =~ =

4. N’evasanna-na’sanndacayatanakiriyalacitta.

2.1.2.4 Lokuttara Citta Bhiimi (Supramundane Sphere):

Lokuttara is derived from two words ‘Loka’ means the world. The world

means five aggregate and ‘Utara’ means ‘transcending’ or ‘beyond the world’.

Loka refers to the Paricupadanakkhandha, or five Aggregates of Attachment.

Uttara signifies ‘that which transcends.” Lokuttara thus refers to something

which transcends the world of Aggregates of Attachment. This definition only

applies to the four paths. The Fruits are known as Lokuttara because they have

transcended the domain of Aggregates of Attachment.!'® Mind is going beyond

the five aggregates. It means going out from Sarisara and exiting from the cycle

of rebirth. It consists of eight types of consciousness four Magga Citta and four

Phala Citta.

18 4 Manual of the Abhidhamma, Narad Thera, page n0.26
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2.1.2.4.1 Lokuttara Magga Citta
1. Sotapattimaggacittam
2.Sakdagamimaggacittam

3. Anagamimaggacittam

4. Arhattamaggacittam

2.1.2.4.2 Lokuttara Vipakacittam
1. Sotapattiphalacittam.
2.Sakddagamiphalacittam.

3. Andagamiphalacittam.

4. Arhattaphalaacittam.

2.2 Introduction of the Cetasika
2.2.1 Cetasika (Mental-factor)

Cetasikas appear with the Cittas (consciousnesses). ‘Cetasikas’ refers to
all mental states, actions, functions, and mental phenomena. It always appears
spontaneously, along with Cittas. It is derived from the Pali root word ‘Ceta’. It
denotes the mind, whereas ‘/ka’ denotes dependence. ‘Cetasika’ refers to those
whose existence is dependent upon Citfa. Only in the presence of Citta, or

consciousness, can Cetasikas exist. It has been mentioned in the

Abhidhammattha Sangho.

“Ekuppada nirodha ca, ekalmbana-vatthuka

Cetoyutta dvipaniiiasa dhamma Cetasika mata.”'"’

119 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.76
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The fifty-two mental states that arise and perish simultaneously with Citta
(consciousness) are known as Cetasika (mental factors). These mental states
share the same object (drammana) and physical base (Vatthu) as the Citta. The
four defining characteristics of a Cetasika are as follows: it arises together with
Citta, it ceases together with Citta, it takes the same object as Citta, and it shares
the same physical base as Citta.'?® It is the Cetasikas who imbue the Cittas with
colour. Citta actually to awareness of the object. A variety of Cetasikas coexist
with Citta. The Citta is associated with Sobhana (beautiful) Citta if it emerges
with beautiful Cetasikas. Citta is referred to as an Akusala (unwholesome
consciousness) when it emerges with unwholesome Cetasikas. The Cetasikas are
what distinguish one form of awareness from another. However, Citfa compares
with a king. The following example demonstrates its supremacy. When ‘The king
1s coming’ is declared, the king arrives in due course, but he is not alone; he is
accompanied by his retinue. Consciousness or Citta cannot exist without its
separate Cetasikas, or mental components. Citta and Cetasikas always occur

together, with the right sense object and basis.
2.2.2 Classification of the Cetasika

The Abhidhamma has fifty-two Cetasikas or mental components. The
mental components are classified into three categories: Anniasamana Cetasikas
(ethically varied), Akusala Cetasikas (unwholesome), and Sobhana Cetasikas

(beautiful).
2.2.2.1 Aninasamana Cetasikas

The word Aririasamana is derived from ‘A7ifia’ translates to ‘the other.’
The term ‘Samana’ refers to being common.'?! The term ‘A7nfiasamana’ refers
to having commonalities with others. The word Aniriasamana means “common

to the other”.'?? Cittas.

120 Buddha Abhidhamma Ultimate Science, Tin Mon Dr. Mehm, page no.75
122 Handbook of the Abhidhamma, Vol-I, U Silananda, page no.224
122 Ibid, page n0.220
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The Sobhana Cittas are referred to as Ariria (other) in contrast to the
Akusala Cittas. All thirteen factors, known as Arifiasamana, are shared by both
Sobhana and unattractive Akusala. These are classified into two groups-

Sabbacitta Sadharana Cetasika and Pakinnaka Cetasika.
2.2.2.1.1 Sabbacitta Sadharana Cetasika (Universal Mental-factor)

Together, the seven Sabbacitta Sadharana are associated with every
Citta. These Cetasikas assist in the accomplishment of consciousness of an
object. Sabba translates to ‘all.” Citta signifies awareness. ‘Sadhdarana’ signifies
common.'?® Thus, ‘Sabbacitta-sadharana’ refers to Cetasikas shared by all
Cittas; nevertheless, the literal translation merely means shared by all
consciousness. ‘Sadharana’ signifies common. Thus, ‘Sabbacitta-Sadharana’
signifies common to all consciousness.!?* The seven Cetasikas are Phassa
(contact), Vedana (feeling), Sanria (perception), Cetana (volition), Ekaggata
(one-pointedness of mind), Jivitindriya (life-faculty), and Manasikara

(attention).!'?® These are associated with the eighty-nine Citta
2.2.2.1.2 Pakinnaka (Particular/ Occasional)

Though not all of them, these six Cetasikas may be connected to both
Asobhana and Sobhana Cittas. They only associate with relevant Cittas.
Pakinnaka are those that can go with other Cittas as well as Kusala and Akusala
Cittas. They do not, however, accompany every Kusala and Akusala Citta or

Citta in general. They are known as Pakinnaka for this reason.

The Pakinnaka Cetasika (occasional mental components), are Vitakka
(beginning application), Vicara (sustained application), Adhimokkha
(determination), Viriya (effort or energy), Piti (joy), and Chanda (desire). The

following six Cetasikas are linked to specific Cittas, not all of them.!?°

123 Handbook of the Abhidhamma, Vol-I, U Silananda, page no. 220
124 Ibid, page n0.220

125 Process of Mind-Matter, Revata Dhamma, page no.18

126 Manual of the Dhamma, Ledi Sayadaw, page no.24
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2.2.2.2. Akusala Cetasika

The Akusala Cetasika (unwholesome mental factors) form the second
category of Cetasikas. Fourteen of these mental factors are associated with
Akusala Cittas (unwholesome consciousness). These are further divided into two
groups: Sabbakusala-Sadharana Cetasika (four unwholesome universal mental
factors) and Akusala Pakinnaka Cetasika (particular unwholesome mental

factors).
2.2.2.2.1 Sabbakusala-Sadharana Cetasika

All these four Cetasikas are associated with the twelve kinds of Akusala
Citta. Moha (delusion), Ahirika (shamelessness), Anottappa (fearlessness of
wrongdoing) and Uddhacca (restlessness) are associated with all twelve Akusala

Citta (unwholesome).!?’
2.2.2.2.2 Pakinnaka

These are ten kinds of Cetasika that are associated with the particular
Akusala Citta. The Lobha (greed), Ditthi (wrong view) and Mana (conceit) are
associated exclusively with eight Lobha Citta, that is they have greed as their
root. Dosa (hatred), Issa (envy), Macchariya (avarice) and Kukkucca (worry) are
associated only with two Dosa Cittas, that is they are rooted in hatred. Thina
(sloth) and Middha (torpor) are found in the five Sasankharika Citta (prompted
consciousnesses). Vicikiccha (doubt), however, is associated only with the

Mohamiila Vicikiccha Citta.'*®
2.2.2.3 Sobhana Cetasika

Sobhana Cetasika, or the beautiful mental factors, comprise the third
group of Cetasikas and number twenty-five. They are exclusively linked to
Sobhana Citta (beautiful consciousness), which is why they are referred to as

Sobhana Cetasika.

127 4 Buddhist Manual of Psychological Ethics, David Rhys, page n0.67
128 Comprehensive Manual of the Abhidhamma, Bhikku Bodhi, page no.84
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All consciousnesses are Sobhana, except for Akusala (unwholesome) and
Ahetuka (rootless) consciousness. These beautiful consciousnesses arise in the
Kamavacara Sobhana Citta (beautiful sense-sphere), Ripavacara Sobhana
Citta (fine-material sphere), Aripavacara Sobhana Citta (immaterial sphere),

and Lokuttara Sobhana Citta (supramundane sphere).

Each of these fifty-nine types of consciousness will have at least one of
the nineteen Cetasikas associated with it. Additionally, there are the Virati
(abstinences), which form another group. Then there are the two Appamiinia
(infinite qualities). Finally, the ability of Pasisia (wisdom) constitutes the last of

the Sobhana Cetasikas.'*
2.2.2.3.1 Sobhana Sadharana Cetasika

All nineteen Cetasikas are connected to all fifty-nine different kinds of
beautiful consciousnesses, they are referred to as “Sobhana-Sdadharana” (the
universal beautiful factors). These are Saddha (faith), Sati (mindfulness), Hiri
(shame), Ottappa (fear of wrongdoing), Alobha (non-greed), Adosa (non-
hatred), Tatramajjhattata (neutrality of mind) and Kayapassaddhi (tranquillity
of the mental body), Cittapassaddhi (tranquillity of consciousness), Kayalahuta
(lightness of the mental body), Cittalahuta (lightness of consciousness),
Kayamuduta (malleability of the mental body), Cittamuduta (malleability of
consciousness),  Kayakammarnnata  (wieldiness of mental body),
Cittakammariniata (wieldiness of consciousness), Kayapagunnata (proficiency
of mental body), Cittapdagunrnata (proficiency of consciousness), Kayujukata

(rectitude of mental body) and Cittujukata (rectitude of consciousness).
2.2.2.3.2 Virati

The three Virati (abstinences) are Sammavaca (right speech),
Sammakammanta (right action), and Samma-ajiva (right livelihood). These three
wholesome mental factors are always associated with all Lokuttara Citta

(supramundane consciousness) and arise together in a continuous manner.

129 Manual of the Dhamma, Ledi Sayadaw, page no.70
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In the Lokiya Citta Bhiimi (mundane realm), they are connected to the
eight Kamavacara Sobhana Citta (beautiful wholesome consciousness), but

their association occurs only occasionally and in varying combinations.
2.2.2.3.3 Appamaiinia

It is translated as ‘limitless’ because they take limitless beings as their
objects. A meditator must practice towards all beings when cultivating Karuna
(compassion), Mudita (appreciative joy), Mettd (loving-kindness), and Upekkha
(equanimity of mind). There should be no limit to the beings to whom a meditator
applies any of these four attributes. This is the reason they are called Appamarina,
meaning “no limit.” The two Appamarniida Cetasikas are Karuna (compassion)

and Mudita (appreciative joy).!3°
2.2.2.3.4 Paiiiindriya /Amoha

In the Abhidhamma, Panna (wisdom) is also referred to as Nana
(knowledge) or Amoha (non-delusion). This mental factor is known as
FPaririindriya, where the term Indriya signifies “faculty.” It means that Panna
takes precedence over other mental factors in perceiving and understanding

reality. It is often called the faculty of wisdom or knowledge.

Parinia can be compared to a lamp, while Moha (delusion) is likened to
darkness. In a dark room, we cannot see objects or one another. However, when
the room is illuminated, everything becomes visible. Similarly, when Moha
clouds the mind, our perception of reality is distorted or unclear. When Parisia
arises, it acts like a light, illuminating and revealing the true nature of things.
Thus, Parifia serves as a tool of illumination, much like a searchlight guiding our
understanding. In this section on Cetasikas, the focus has been on the observation
and explanation of Cetasikas. Understanding the mind's processes requires

familiarity with the names and functions of these mental factors.

130 Manual of the Abhidhamma, Narada Thera, page n0.100
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2.3 Importance of Citta Khana and Citta belong to Twelve Kkinds of

Individual
2.3.1 Meaning of Vithi and its Cittakhana

The Vithi stands for ‘a street’ or ‘a way’ or ‘a line’ but it is used in the
sense of a continuous process of the thought process (Prampara). In this process,
seventeen Cittakhana (mind moments) are raised and destroyed. It is a process
of continuous flux of Cittakhana (moment of consciousness) and its sub-mind
moment.!3! Those Cittakhana are Uppada (arising), Thiti (existing), and Bhanga
(perishing). When a person sees an object with his eyes, hears a word with his
ears, smells with his nose, tastes food with his tongue and experiences things
with his body, all these processes are possible only because of Vithi. When the
six Dvara (doors) contact with their Arammana (subjective object) then their

respective Viririana (conscious) arise. There are seventeen Cittakhana in the Vith
Seventeen Cittakhana in Vithi
2.3.1.1 Bhavanga Citta (Life-Continuum)

The terms ‘Bhava’ which means existence, and ‘arga,” which denotes
‘factor,” are the roots of the word Bhavanga. Its meaning is that existence is a
necessary or indispensable condition.!*? It keeps the life-stream of each Puggala
(individual) from continuing to form. From the Patisandhi Citta (awareness of
rebirth) of each individual until the Cuti Citta (awareness of his death), this Citta
keeps working. The consciousness is in an inert condition while this Citfa occurs
repeatedly, allowing the stream of Nama to continue. The Abhidhamma canon
indicates that Bhavanga Citta serves as a buffer zone between Patisandhi Citta
and Cuti Citta. Generally, this Citta arises when we are in a state of deep sleep
and do not have any kind of dreams'3?. The state of mind, when there are no

active thoughts, is the state Bhavanga Citta.

B! Handbook of the Abhidhamma, Vol-II, Stlananda U, page no.2
132 Process of Consciousness and Matter, Rewata Dhamma page no.25
133 Handbook of the Abhidhamma, Vol-II, Silananda U, page n0.349
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In the process of Vithi (cognitive process), there are three moments
associated with Bhavanga Citta. These are Atita Bhavanga (Past Bhavanga),
Bhavanga Calana (Vibrating Bhavanga), and Bhavanga Uccheda (Arresting
Bhavanga). Bhavanga Citta originates from the Mano-dvara (mind-door) when
an external object comes into contact with any of the five senses. At that instant,
the object strikes the Bhavanga. This initial moment of contact, where the object
impacts the Bhavarnga, is identified as the Atita Bhavanga (Past Bhavanga).!3*
This indicates that Bhavanga Calana was not born at this precise moment. For
instance, when an object that is visible to the eye strikes it, it first affects the
Bhavanga and the sense organ of the eye. Two instances of Bhavarnga arise after
the Atita Bhavanga. Bhavanga Calana, or ‘Vibrating Bhavanga,’ is the second
moment of Bhavanga. It trembles between the Bhavanga Uccheda (Arresting
Bhavanga) and Atita Bhavanga (Past Bhavanga). Bhavanga Uccheda is the point
at which the flow of Bhavanga stops. The Bhavarnga takes a time or two until it
stops when an object hits it. It does not stop instantly. When the Bhavarnga stops
it is called Bhavanga Uchchheda. We can understand this process with an

example. Whenever a fast-moving vehicle is stopped suddenly, the vehicle stops

a little ahead of its original position after the brakes are applied.
2.3.1.2 Paiicadvaravajjana Citta

This is Ahetuka Kiriydcitta, a term composed of three parts: Dvara,
meaning “door”; Parica, meaning “five”; and Avajjana, meaning “advertising.”
This consciousness arises when an object is presented through one of the five
doors: the eye, ear, nose, tongue, or body. It occurs immediately after the
cessation of Bhavanga Uchchheda. For example, when we wake from deep sleep
and hear a sound, the deep sleep represents the state of Bhavarnga, while the
activation of the five senses in response to the sound is referred to as

Pariicadvaravajjana Citta (five-door advertising consciousness).

134 Handbook of the Abhidhamma, Vol-II, Silananda U, page no.8
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2.3.1.3 Dvipaiicaviniiiana Citta

The Dviparicavininiana Citta are ten types of the consciousness. Here, Five
Viniiana Citta from Ahetuka Akusala Vipaka Citta And the remaining five from
Ahetuka Kusala Vipaka Citta. Out of these ten Citta always arises a Citta after

the Pasicadvaravajjana. '

2.3.1.3.1 Five Ahetuka Akusala Vipaka Citta are following

Cakkhu Vinnana (Eye Consciousness), Sota Viniiiana (Ear Consciousness),
Ghana Vinniana (Nose Consciousness), Jivha Vinniana (Tongue Consciousness),

Kaya Vinnana (Body Consciousness).
2.3.1.3.2 Five Ahetuka Kusala Vipaka Citta are following

Cakkhu Vinnana (Eye Consciousness), Sota Viniiiana (Ear Consciousness),
Ghana Vinniana (Nose Consciousness), Jivha Vinniana (Tongue Consciousness),

Kaya Vinnana (Body Consciousness).
2.3.1.4 Sampaticcha Citta

It is called consciousness receiving. These two Citta are Kusala Vipaka Ciita
and Akusala Vipaka Citta from Ahetuka Citta. 1t arises from Dviparicaviniiiata

Citta, after the succession Citta.'3¢
2.3.1.5 Santirana Citta

It is known as Investigating consciousness and Cittas belong to Ahetuka
Vipdka Citta of Akusala Vipaka Citta and Kusala Vipaka Ciita. These are three

and also perform the function of Tadalambana kicca.
2.3.1.6 Votthabbana Citta

It is known as determining consciousness. The Manodvara Citta from the

Ahetuka Kiriya Citta. It is only one Citta.

135 Hand book of the Abhidhamma, Silananda U, page no.100
136 Process of the Consciousness and Matter, Narada Thera, page no28
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2.3.1.7 Javana Citta

The Javana Citta plays a crucial role in the cognitive and perceptual process,
akin to a king who fully enjoys and engages with an object. This stage represents
complete cognition, where Kamma (action) arises through Cefna (intention),
whether Akusala (unwholesome) or Kusala (wholesome), depending on the
perception of the object encountered in the earlier stages of the consciousness

Process.

There are fifty-five types of Citta that perform the function of Javana Citta.
These include the twelve Akusala Citta (unwholesome consciousness), the eight
MahdKusala Citta (great wholesome consciousness), the eight Mahakiriya Citta
(functional consciousness), and the sixteen Ahetuka Citta (rootless
consciousness). Additionally, this function is carried out by the ten Ripavacara
Kusala and Kiriya Citta (fine-material wholesome and functional
consciousness), the eight Aripavacara Kusala and Kiriya Citta (immaterial
wholesome and functional consciousness), and the eight Lokuttara Citta
(supramundane consciousness), which consist of Magga (path) and Phala

(fruition).!3’
2.3.1.8. Tadalambana

Its literal meaning is ‘having the object’. It performs the function of taking as
an object the object that has been apprehended by the Javanas. This function
arises for two thought moments. The eleven Citta belong to the Tadalambana.
These are three Cittas of Santirana and eight Citta of Mahavipaka Citta from

Kamavacara Citta Bhimi.

The mango simile appears in the Afthakatha and serves as an excellent
illustration of the concept. In this case, it pertains to the act of perception. The
story describes a man with his head covered, who fell asleep at the base of a

mango tree laden with mangoes.

37 Manual of the Abhidhamma, Narada Thera, page no. 355
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A ripe mango became detached from its stalk and fell to the ground, brushing

against his ear as it landed. The sound woke him, making him conscious.

He opened his eyes and gazed at the mango. Then, he extended his hand and
grasped it. Picking up the fruit, he squeezed it and smelled it, realizing it was
ripe. He then enjoyed eating it. After swallowing the small pieces with his saliva,
he went back to sleep. This sequence of events provides a simile for

understanding Vithi (thought process).

The seventeen Citta-Khana (thought moments) always going on and on in
our lives. A visible object impacts or impinges on the eye when it enters the
avenues of the eyes. In other words, it becomes visible. Bhavanga is interrupted
when the visible object appears. It trembles. After that, it comes to an end. A
consciousness known as Paricadvardvajjana (five-sense door advertising)
emerges when Bhavanga stops. The Paricadvaravajjana is an Ahetuka Kiriya
Cittas, which is what it signifies. This indicates that the Bhavangas stop and
consciousness emerges using the object as an object when it is presented to the
five senses (we refer to these as sense-doors). Additionally, it shifts the
consciousness towards the object. It is known as Paricadvaravajjana for this
reason. ‘Parica’ translates to ‘five.” ‘Dvara’ translates to ‘sense-door.” To
‘Avajjana’ is to turn. It shifts the focus to the object. It shifts consciousness in
the mind. That is a single, fleeting notion. There is actual seeing consciousness
after that. Simply observing something entails not comprehending it,
determining whether it is nice or terrible, or even realizing that it is a mango.
Cakkhu-vifiiana, or eye consciousness, is the name given to the consciousness
in Pali. The man opening his eyes and seeing the mango is analogous to that. He

notices the mango now.

Sampaticchana refers to the moment of receiving and accepting the object. It
is like a person reaching out to grasp a mango fruit. Following this, the next Citta
Khana (thought moment) is Santirana (investigation). In this phase, the object is

examined, similar to testing the mango's ripeness by squeezing it.
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This process is known as the investigation of consciousness, where the mind
explores what has been accepted during Sampaticchana. After investigation, the
next moment is Vofthabbana, which means determination. At this point, the mind
decides precisely what the object is. In the metaphor, it is like smelling the mango

and determining that it is ripe. After Votthabbana, the phase of Javana begins.

The term Javana literally means “to have force,” but in this context, it refers
to fully experiencing the object. During this phase, the individual fully enjoys or
engages with the object. Typically, there are seven Javana moments, during
which the full experience takes place. Each of the preceding thought moments,
such as Cakkhu-Viniiana (eye-consciousness), Sampaticchana, Santirana, and
Votthabbana, occurs only once, but Javana is repeated seven times. After the

Javana phase, the Tadarammana moment occurs.

The term Tadarammana translates to “after-taste,” which signifies the
lingering effect of the experience. It uses the same object as the Javana moments.
There are typically two Tadarammana moments, completing the cognitive

process.
2.3.2 Citta belongs to Puggala

In the teachings of Abhidhamma, the Citta, its nature and the origin of
Cittakhana (moments of mind) in every living being are explained in depth. A
description of three hundred and sixty-five types of Puggalas has been given in
the Puggala Panriatti. But these Puggalas have been divided among the twelve
Puggalas. This subsection addresses the number of Citta that arise in individuals

and participate in Citta Vithi.
2.3.2.1 Cittas are associated with Duggati Ahetuka Puggala

The thirty-seven Cittas are linked to the Tiriyasica (animal kingdom).
Kiriya Javanas are not available to Duggati Ahetuka, those born in hell, and so
forth. Let us first state that they are unable to have Appand Javanas. Ripdavacara
Kusala and Kiriya Aripavacara Kusala and Kiriya, and Lokuttara are the

Appana Javanas.
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These people are born as Ahetukas; they have Patisandhi Citta,
Upekkhdsahagatam Santirna from Ahetuka Akusala Vipaka Citta which is
unaccompanied by any Hefus, hence they cannot have Appana Javanas. This
implies that they cannot attain Jhanas or enlightenment during that existence
because the consciousness that arises, as a result, serves as their relinking
consciousness obstacles in attaining Appana Javanas, Jhanas, and
enlightenment. They do not have Kiriya Javanas since they do not have Appana
Javanas. Only Arahants may truly experience Kiriya Javanas. They are unable
to become Sotapannas, Sakaddagamis, Anagamis, or Arahants since they are
unable to have Appana Javanas.

People in the Duggati Ahetuka category are incapable of experiencing
Vipakasampayutta Nana (knowledge-associated resultant consciousness).
Among the consciousness types, there are four from Kamavacara Vipaka (sense-
sphere resultant consciousness), five from Ripavacara Vipaka (form-sphere
resultant consciousness), and four from Aripavacara Vipaka (formless-sphere
resultant consciousness), as well as the Phalas (fruits) associated with Nana-
sampayutta Vipaka. However, since the Phalas are already part of Kiriya
Javanas and Appand Javanas, individuals in the Duggati Ahetuka category do
not experience Nana-sampayutta Vipaka Citta (knowledge-associated resultant
consciousness).

They cannot experience Nanavippayutta Mahavipaka Citta (knowledge-
dissociated great resultant consciousness). Both Mahdavipaka Citta (great
resultant consciousness) and Mahakiriya Citta (great functional consciousness)
do not arise in these beings. However, they can experience Mahdakusala Citta
(great wholesome consciousness), enabling them to hear the Dhamma and
perform acts of generosity. In total, these beings experience thirty-seven types of
Citta: twelve Akusala Citta (unwholesome consciousness), seventeen Ahetuka
Citta (rootless consciousness, excluding Hasituppada Citta), and eight
Mahakusala Citta from the Kamavacara Citta Bhiimi (sense-sphere

consciousness realm).!3®

138 Handbook of the Abhidhamma, Vol-III, Silananda U, page no. 103

93



2.3.2.2 Citta for Suggati Ahetuka Puggala and Dvihetuka Puggala

There are forty-one Citta for Suggati Ahetuka Sattava and Dvihetuka
Puggala for Vithi. Sugati Ahetuka cannot have Kiriya Javanas as they are not
Arahants. Their Patisandhi Citta prevents them from obtaining Appana Javanas
in that existence. They cannot have Nana-sampayutta Vipdkas since they are
born as Ahetukas. Sugati Ahetuka individuals do not experience Hasituppada,
Kiriya Javanas Kamavacara Mahdakiriya Citta eight, Ripavacara Kiriya Citta
five, Arilpavacara Kiriya Citta four, Appana Javanas are Rupavacara Kusala
five, Arilpavacara Kusala four, and all Lokuttara. Sugati Ahetuka individuals do
not experience Nana-sampayutta Vipaka, Citta four from Sahetuka Kamavacara
Vipaka. The Jhana and Nibbana are unattainable for both Puggalas. They belong
to only Kamavacara Citta Bhiimi, so forty-one Cittas are twelve Akusala Citta,
seventeen Ahetuk Citta, Citta and eight Mahdakusala Citta and four Mahavipaka

Citta associated with Nanavippayutta.'*®

2.3.2.3 Cittas for Tihetuka Puggala

The Buddha proclaimed the existence of nine Tihetuka Puggalas.
Tihetuka Puggala is a subset of Puggala and includes Puttujana (worldlings)
and the eight Ariya Puggalas. The eight Ariya Puggalas are: Sotapattimagga and
Sotapattiphala, Sakadagamimagga and Sakadagamiphala, Anagamimagga and
Anagamiphala, and Arhattamagga and Arhattaphala.

The Kiriya Cittas do not belong to Putthujjana. The Arahants are also
known as Asekha because they have eliminated all forms of impurity. The Vithi
(mental process) of Arahatta does not include the Javana of Kusala (wholesome)
and Akusala (unwholesome) consciousness. The remaining Ariya Puggala are

known as Sekhiya.

39Process of mind and matter, Rewata Dhamma, Page no.104
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2.3.2.3.1 Cittas belong to Putthujana from Kamavacara, Riapavacara and

Aridpavacara Bhiimi.

Tihetuka Puthujjana appears in the Kamavacara, Ripavacara, and
Aripavacara realms. Only individuals born in the Kamavacara Bhiimi realm
will experience fifty-four types of Citta. Here, we are considering all Tihetuka

Puthujjanas to apply specifically to Kamavacara Tihetuka individuals.

The fifty-four Cittas are experienced by Puthujjana who have attained
Jhana, while forty-nine Cittas are experienced by those who have not attained

Jhana.

The Kiriyd Javanas are not associated with the Tihetuka Puthujjana from
the Kamdavacara Citta Bhumi. These are Cittas of the Lokiya Bhiimi. The fifty-
four Cittas associated with the Jhanic state include twelve Akusala Cittas,
seventeen Ahetuka Cittas, eight Mahakusala Cittas, eight Mahavipaka Cittas,
five Kusala Cittas from the Ripavacara Citta Bhimi, and four Kusala Cittas
from the Aripavacara Citta Bhimi.'** The forty-five Citta belong to without
Jhanic state. Tihetuka Puthujjana cannot experience Kamavacara Mahdakiriya
Javanas eight, Ripavacara Kiriya five, Arilpavacara Kiriya four, and then all

Lokuttara Cittas and Hasituppada.

Similarly, if Puggala is born in Riipavacara or Ariipavacara, we remove
Kamavacara Sahetuka Vipaka. So, when ‘Tihetuka Puthujjana’, it means all. To
calculate Cittas belong to Kamavacara Tihetuka, we subtract five Ripdavacara
Vipaka and four Aripavacara Vipaka, obtaining fifty-four. Adding all Tihetuka
Puthujjanas gets sixty-three.

2.3.2.3.2 Citta belongs to Sottapanna Puggala

Sotapannas Puggala include from Kamavacara Citta Bhiumi, Riipavacara
Citta Bhiimi, and Aripavacara Citta Bhiumi. Sotapanna Ditthigata-sampayutta

Javanas are eliminated. Sotapannas eliminated Difthi and Vicikiccha.

140 Handbook of the Abhidhamma, Vol-II, Silananda U, page no.101
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The Sotapannamagga Citta has discarded the three Saniyojana (fetters),
namely Sakkayaditthi (wrong view of self), Silapabbataparamasa (clinging to
rites and rituals) and Vicikiccha (doubt) because that only seven Citta arise from
Akusala Citta. The Akusala Cittas are not associated with Sotapatti as four
Ditthigata sampayuttam Citta from the root of Lobha (wrong view) and
Vicikiccha (doubt) Citta from the root of Moha.'*!

Since Sotapannas are not Arahants, they do not experience Hasituppada
(smile-producing consciousness), Kamavacara Mahdkiriya (functional sense-
sphere  consciousness), Ripavacara Kiriya (functional form-sphere
consciousness), or Arupavacara Kiriya Javanas (functional formless-sphere
impulsions). Additionally, Sotapannas do not possess any Magga Cittas (path
consciousness) because they are classified as Phala (fruit) beings. They do not

have even a single Magga Citta.

As Sotapannas have not yet attained the higher fruits of Sakadagami-phala,
Anagami-phala, or Arahatta-phala, they do not possess the three upper Phala
Cittas (resultant consciousness associated with these higher attainments). A
Sotapanna Puggala who has attained Jhana experiences fifty-nine types of Citta.

These include:

Seven Akusala Citta (Unwholesome consciousness)

o Seventeen Ahetuk Citta (rootless consciousness)
o Eight Mahakusala Citta (Wholesome consciousness)

o Eight Mahavipaka Citta (Resultant consciousness) from Kamavacara

Citta Bhiimi (sense-sphere consciousness)

o Five Kusala Cittas from Ripavacara Citta Bhimi (Form-sphere

consciousness)

! Handbook of the Abhidhamma, Vol-I, Silananda U, page no.184
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e Four Kusala Cittas from Aripavacara Citta Bhiimi (Formless-sphere

consciousness)
e One Sotapatti Phalatta Citta (the fruit consciousness of Sotapanna).
For a Sotapanna who has not attained Jhdna, the fifty types of Citta include:
o Seven Akusala Citta
o Seventeen Ahetuk Citta
o Eight Mahdkusala Citta

o Eight Mahavipaka Citta from Kamavacara Citta Bhiimi
e One Sotapatti Phalatta Citta.

For Sotapannas who do not practice Jhana, forty-one Cittas are directly

experienced in their mental processes.
2.3.2.3.3 Citta associate with Sakadagami Puggala

The Sakadagamimagga reduces the potency of Kamaraga (sense-desire)
and Patigha (ill-will), but they are not eliminated. The remaining fetters are not
powerful, but they do exist.'* It reduces the intensity of fetters. No more
Akusalas or Kilesas are eradicated by a Sakaddagami-maggtta person. They
thereby possess the same number and kinds of consciousness as Sotapatti-

phalattha persons. Thus, there are fifty-nine Cittas for them as well.

The fifty-nine Cittas belong to the Sakadagami with Jhanic state, but the
forty-one Cittas are without Jhana. The fifty Citta associated with Jhanic
Sakaddagami Puggala and those are seven Akusala Citta, seventeen Ahetuk Citta,
Citta and eight Mahdakusala Citta and eight Mahavipaka Citta from Kamavacara
Citta Bhumi, five Kusala Cittas from Rapavacara Citta Bhiimi, four Kusala Citta

from Aripavacara Citta Bhiimi and Sakaddagami Phalattha Citta.

2 Handbook of the Abhidhamma, Vol-1, Silananda U, page no.185
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The forty-one Cittas belonged to the Sakaddagami without Jhana are seven
Akusala Citta, seventeen Ahetuk Citta, Citta and eight Mahdkusala Citta and
eight Mahavipaka Citta from Kamavacara Citta Bhumi, and Sakadagami Magga
Citta.

2.3.2.3.4 Citta associates with Anagami Puggala

The third stage is called Anagami. An Anagami is a person who is not
reborn into the sensual, human, or Deva worlds. Andgami-magga Citta refers to
the consciousness of those who do not return to the sensual realm. Andgami
magga eliminates the Kamacchanda (sense of desire) and Patigha (ill-will).
After eradicating the Patigha, the Dosa mula Cittas do not return. The Andgami
adhere to eight principles. Five of the twelve Akusala Cittas are abandoned upon
reaching the Andgami stage. The Anagami Puggala with Jhana has forty-eight
Citta, while the Anagami Puggala without Jhana has thirty-nine Citta.'*

The fifty-seven Cittas associated with Jhanic Anagami Puggala are five
Akusala Citta, seventeen Ahetuk Citta, Citta and eight Mahdkusala Citta and
eight Mahavipaka Citta from Kamavacara Citta Bhumi, tfive Kusala Cittas from
Ripavacara Citta Bhiimi, four Kusala Citta from Aripavacara Citta Bhiimi and
Anagami Magga Citta. The thirty-nine Cittas belonged to the Anagami without
Jhana are five Akusala Citta, seventeen Ahetuk Citta, Citta and eight
Mahakusala Citta and eight Mahavipaka Citta from Kamavacara Citta Bhiimi,

and Anagami Magga Citta.
2.3.2.3.5 Cittas associate with Arahatta

The Arahattamagga Citta eradicates the final five deep-rooted fetters,
which include Riparaga (desire for fine material existence), Aripardaga (desire
for immaterial existence), Mana (conceit), Uddhacca (restlessness), and Avijja
(ignorance). In the state of Arahatta, neither Akusala Citta (unwholesome

consciousness) nor Kusala Citta (wholesome consciousness) are present; only

143 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.67
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Kriya Cittas (functional consciousness) are associated with an Arahanta.
Furthermore, an Arahant does not experience dreams, as dreams are linked to
Kilesa (defilements). Arahants no longer experience Kusala or Akusala Javanas
(impulsions). They may encounter all eighteen Ahetuka Cittas. The absence of
eight Kamavacara Kusala results in eight Kamavacara Sahetuka Vipaka and
eight Kamavacara Mahakiriya instead. Then Ripavacara Kusala five do not
appear. We have Ripavacara Vipaka five and Ripavacara Kiriya five. Similarly,
Ariaipavacara Vipaka four, Aripavacara Kiriya four, and Arahata-phala. There
are no Sotapatti-phala, Sakaddagami-phala, Andgami phala, or Magga. The
forty-four Citta belong to the Arahatta. There are eighteen Ahetuka Cittas, eight
Kamavacara Mahavipaka, eight Kamavacara Mahdkiriya, five Ripavacara
Vipdka, five Ripavacara Kiriya, four Ariipavacara Vipaka, four Aripavacara
Kiriya, and one Arahata-phala. Arahants exhibit forty-four distinct varieties of
consciousness.!'* Thirty-five Citta are associated with Arahant if Arahatas do

not attain Jhana.

In his teachings, the Buddha emphasized purifying the polluted mind
through Panria (wisdom) and controlling it with the practice of Samadhi
(concentration). The mind is inherently fickle and restless, always shifting away
from the present moment, which is the truth. It constantly fluctuates between the
past and the future. This chapter introduces twelve types of unwholesome
consciousness. While their number is fewer than that of wholesome
consciousness, they repeatedly arise in beings. If a person is not able to follow
morality, it is because of the emergence of twelve Akusala Citta. These Citta take
humans to Apaya Gati. For those who are born in Apaya Gati, the Citta of Amoha
(non-attachment) does not arise in them. While living in the human world, when
these Akusala Citta awaken, the Cetasika Dhamma of these Cittas also awaken
and under the influence of these Cittas, all kinds of sinful acts are committed. It

is mentioned in Dhammapada

14 Handbook of the Abhidhamma, Vol-I, Silananda U, page no.104
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“Diso disam yam tam kayird, veri va pana verinam,

Micchapanihitam cittam, papiyo nam tato kare.”'%

No enemy does as much harm to his enemy and no foe to his foe as the
Citta that follows the evil path does. For example, Devadatta along with his
disciples committed many sins against Buddha, as a result of which all of them
were born in hell. Tathdgata has told in Jataka that these people have suffered

due to their deeds not in this birth but in their previous births.

If a Puggala performs deeds by repeatedly arousing attachment and
hatred throughout his life due to inefficient minds, those deeds become habitual.
This nature then persists across many births. For example, when a person gets
angry and repeatedly reacts to anger, the intensity of their anger increases.
Initially, they may have ignored minor issues, but over time, anger becomes their
second nature. Actions performed in anger are rarely successful, as anger is one
of humanity's greatest enemies. People find the company of an angry person
unpleasant, as their presence is often distressing. The angry individual fails to
realize that they are harming themselves. In moments of anger, a person may
behave immorally, even toward their parents. Over time, such behaviour hampers
their progress, and they find themselves surrounded by problems. Upon death,

they are reborn into an evil realm.

This is why the Buddha taught that a mind that walks the wrong path
causes the greatest harm. Puggalas who commit wrongful actions in the human
world are reborn as Duggati Ahetuk Puggala or Sugati Ahetuk Puggala. While
Sugati Puggala can practice Sila (morality), Samadhi (concentration), Metta
(loving-kindness), Dana (generosity), and Vipassana (insight meditation), the
mind of wisdom does not arise in them. They cannot attain Jhana, Magga, or

Phala.

145 Dhammapada, Goenka S.N., page n0.9
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Puggalas living in Apdaya (lower realms), such as animals and Yakkhas
(spirits), can practice charity, silence, and friendship, but they cannot develop
Samddhi or Vipassand. It takes them many births to return to the human world.
Those who have become ghosts or are born in hell experience unimaginable
suffering. While some ghosts find food, the majority live difficult lives, deprived
of food, water, clothing, and shelter, constantly tormented by hunger and thirst.

Suffering in hell is even worse, as there is no trace of happiness.
“Na tam mata pita kyira, aninie vapi ca nataka.

Sammapanihitam cittam, seyyaso nam tato kare”'*®

The Citta walking on the right path does as much good as parents and
brothers cannot do. This right path means walking on the path of Si/a (morality),
Samadhi and Pannia (wisdom). The person who follows this path will become
free from his sorrows. Parents educate their children to make their lives better
and provide them with all kinds of facilities, but the child misuses it goes on the
wrong path and starts harming himself and his family. The parents have done a
very good job in bringing up the child, but the child does not follow it. If the
child follows morality from childhood, respects his parents, and practices
meditation from childhood, then that child will progress in worldly and spiritual

life.

146 Dhammapada, Goenka S.N., page no.9

101



Chapter - 3

Working of Kamma Niyama




CHAPTER-3
WORKING OF KAMMA NIYAMA

The rebirth of beings in various planes of existence is governed by the
natural laws of Samsara (the cycle of birth and death). The Pali canon explains
five types of Niyama (laws) that operate within the realms of Riipa (physical
phenomena) and Nama (mental phenomena): Citta Niyama (order of mind and
mental processes), Kamma Niyama (order of action and its results), Bija Niyama
(biological order of germ and seed), Utu Niyama (order of seasons and climate),
and Dhamma Niyama (natural phenomenal order). Utu Niyama governs
phenomena related to seasons, climate, precipitation, wind, and air pressure. It is
considered a natural certainty that regulates heat, weather, and climatic changes.
Bija Niyama refers to the inheritance of genetic traits through reproduction,
which governs the biological continuity of species. For example, wheat produces
wheat, rice seeds yield rice with its distinct colour, and sugar derives its
sweetness from sugarcane or nectar.

Kamma Niyama functions as the law of cause and effect, where
intentional actions (Kamma) inevitably produce corresponding results. Just as a
specific seed grows into a particular plant, willed actions yield results according
to their nature and potency.'*” The natural order of Citta (consciousness) and
Cetasika (mental factors) is governed by Citta Niyama. Consciousness arises as
a continuous sequence of thought moments, following a natural order without
interruptions. Each subsequent thought moment depends on the preceding one,
ensuring the orderly functioning of the mind. Dhamma Niyama includes
universal laws of nature, such as gravity, and other natural phenomena that
govern the physical world. In Buddhism, it also accounts for significant events
like the final conception of a Bodhisattva in the mother’s womb, their birth,
ultimate Enlightenment, and the Buddha’s first turning of the Cakka (wheel) of

Dhamma.

Y47 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no. 200
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These extraordinary occurrences are part of the workings of Dhamma
Niyama. These five Niyama collectively describe the interconnected natural
order that governs both the physical and mental realms, maintaining balance and

continuity within Samsara.
3.1. Meaning of Kamma

The Pali phrase Kamma means “act” or “performance.” Any intentional
actions performed through Vani (verbal), Kayd (physical), or Mana (mental) are
considered to be Kamma. It encompasses everything expressed in the phrase
“Mana, Vaca, and Kaya.” In general, Kamma includes all deeds, both good and
evil. Ultimately, Kamma refers to all Cetana (will), both Kusala (moral) and
Akusala (immoral).!** Even if deeds are lawful, involuntary, unintended, or
unconscious acts lack the will, which is the most crucial component in
determining Kamma.'* The prominent Javana of Akusala and Kusala Cetands

are collectively referred to as Kamma.

All human volitional conduct, except that of Buddhas and Arahants, is
referred to as Kamma. Their case is unique because they are free from both good
and evil. They have destroyed the sources of Kamma, which are ignorance and
craving. As stated in the Ratana Sutta, “Te khinabija avirillhichandda”, meaning
“their (germinal seeds) are destroyed; selfish desires no longer grow.” This does
not imply a passive attitude among Buddhas and Arahants. Instead, they put in
endless effort to promote the true happiness and well-being of all Sattava
(beings). At the center of the Bhavacakka (wheel of life), which illustrates the
realms of Kammic rebirth, are the three poisons: Lobha (greed), Dosa (hate), and
Moha (delusion). The law of Kamma and rebirth forms a fundamental part of

Buddhist morality.

The Buddha taught principles such as “There is fruit and ripening of deeds

well done or ill done,” “What one does matters and affects one's future,” “There

148 Kamma The Real Creator, Lay U kay, page no.115
199 Abhidhamma in daily life, Jankabhivarisa, page no.201
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1s this world, and there is a world beyond; this world is not unreal, and one goes
on to another world after death.” These ideas are considered integral to having

the right view (Sammaditthi).'*°

The foundation of the aim of Puggala is what makes an activity either
good or evil. Three Akusala roots are hatred, greed, and delusion, and three good
roots are Alobha (non-attachment), Adosa (kindness), and Amoha
(understanding) are present. Good deeds are referred to as “Pusifia” (merit,
fruitful, auspicious), and earning merit is a key objective of laity Buddhist
practice. Three “bases for effecting Puriria-Kiriya-Vatthus (Kammic
fruitfulness)” are mentioned in early Buddhist texts: Dana (donation), Sila
(moral virtue), and Bhavana (meditation). It is believed that Puggala's mental
condition during good deeds is more significant than the deed itself. The most

meritorious “field of merit” is thought to be the Buddhist Sarngha.

The Vipaka, which means fruit or consequence, is the reaction to Kamma,
the activity. It is both the source and the result. Just as Kamma is a seed. Vipaka,
or effect, is comparable to fruit that falls from a tree. We harvest what we sow at
some point during this life or in a subsequent one. What we sow in the past or
the present is what we harvest today. Since Kamma is a law unto itself, it
functions independently of other governing bodies and in its domain. The ability
to bring about the desired effect is inherent in Kamma. The cause gives rise to
the result, which in turn explains the cause. Their relationship is as follows: the
fruit explains the seed, and the seed generates the impact. Kamma and its impact

are also present; “the effect already blooms in the cause.”

Twelve types of Akusala Citta (immoral consciousness), Kusala Citta
(eight types of moral consciousness) from the Kamavacara (Sense-sphere), five
types of moral consciousness from the Riipavacara (realms of Forms), and four
types of moral consciousness about the Aripavacara (Formless realms) are all

considered to part of Kamma, according to Abhidhamma.'>!

130 Buddhist Ethics A Very Short Introduction, Keown, page no. 5.
U Manual of the Abhidhamma, Narada Thera, page n0.269
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Since the eight kinds of Lokuttara Citta (supramundane consciousness)
eliminate the roots of Kamma that condition rebirth, they are not considered to
be Kamma or Vipaka (resultant consciousness). While Cefana (volition)
predominates in conventional types of consciousness, wisdom (Panna)
predominates in Lokuttara Citta (supramundane consciousness). In truth, the
Buddha did not create the law of Kamma; it is something the Buddha discovered.
It is a natural law. During the second watch of the night, when the Buddha
attained supernormal knowledge, he understood the mechanism and law of
Kamma. This knowledge allowed him to witness beings passing away from one
existence and being reborn in another. He could perceive, for example, that a
being was reborn in hell due to Akusala actions (unwholesome deeds) in a past
life. Similarly, he could see that another being was reborn in a joyful state due to
Kusala actions (wholesome deeds) performed in a past life. Therefore, the law
of Kamma that the Buddha taught is based on what he observed and discovered.
It is founded on intuitive understanding derived from direct perception rather

than reasoning or abstract thought.

When the result arises at the same time as the volition, it is called
Sahajata-Kamma (conascence-Kamma). When there is a time gap between the
cause and the result, it is called Nanakkhanika-Kamma (asynchronous-Kamma).
‘Sahajata’ means “the same moment,” while ‘Nandkkhanika® means “different
times” or “different moments.” Volition itself is called Kamma. Volition arising
during the action is Sahajata-Kamma, while the energy left behind by the
volition after a wholesome or unwholesome act has been performed is called
Nanakkhanika-Kamma.">? 1Its results do not appear immediately. The
conditioning states Cetand, Vipaka Cittas, Cetasikas, and Riipas are separated
by a temporal gap. Kamma is being compared to a seed. Sowing a seed leads to

the growth of a tree, which produces fruits and seeds.

152 Handbook of the Abhidhamma, Vol-III, Silananda U, page no.153.
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Cetana (volition) can be compared to a manager who organizes other
mental factors to work successfully or to a chief disciple who urges themselves
and others to accomplish their tasks. Cetand is referred to by multiple names; it

is also known as Kamma. In Dependent Origination, it is called Sarnkhara.

During the course of existence, alongside volition, Cittaja-Riipa (mind-
born matter) also arises, conditioning this materiality as well. After volition
ceases, it leaves behind a planted seed that can yield results in the future by
causing the Vipaka of Kusala and Akusala (wholesome and unwholesome
resultant mentality) and Kammaja-Riipa (Kamma-born materiality) to arise. This
process is referred to as Nandakkhanika-Kamma (asynchronous Kamma). In this
asynchronous Kamma relationship, the Kamma represents a particular energy. It
persists even in the absence of volition and follows mental patterns. When a
favorable opportunity arises, the dying thought transforms into an individual in
the next birth. If the right opportunity does not arise, the energy may remain
dormant for hundreds of years. When the opportunity finally presents itself,
“Sublime Kamma” can transform into a Brahma-Deva in the next existence in
Brahma-Loka. This Kamma matures and exhausts itself at the end of the second

existence and does not continue further.

When a visible object impinges on the Cakkhu Dvara (eye-sense-door),
with the support of light and sufficient attention paid to it, the eye-door cognitive
process arises. At that moment, one mind-moment has already passed. Then, for
a mind-moment, Bhavanga vibrates, and with the following moment, the flow of
Bhavanga is cut off. The mind then adverts to the object, perceives it, receives
it, investigates it, and determines it. If the object is fully experienced, seven
Javana mind-moments follow. If the object still has some lifespan left, two

moments of registration take place. After this, the flow of Bhavarnga resumes.

The volition of the wholesome and unwholesome seven Javanas is most
significant because it forms Nandakkhanika-Kamma. The volition associated with
resultant and functional consciousness does not have sufficient energy to

produce results in the future.
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Resultant consciousness is already the effect of past Kamma, while
functional consciousness arises merely to perform its function in the present

moment.

Volition ripens at different times: some produce results in this life, others
in the next, while some have no time restriction and may yield results in any
future existence before attaining Parinibbana. Ahosi Kamma, or defunct/expired

Kamma, no longer produces results.

Kamma-niyama refers to the belief that one’s actions yield corresponding
results. Kamma produces outcomes comparable to the nature of the original
action. Human rebirth is determined by the quality of Kusala-Kamma. Some
individuals are reborn with wisdom, while others are not. Despite being born as
humans, individuals possess unique Patisandhi-Cittas. Some individuals,
whether aware or unaware, experience rebirths with Somanassa (pleasant
feelings), leading to a naturally joyful state. Such individuals are often referred
to as “happy borns,” which denotes a happy rebirth. Others may undergo a rebirth
with Upekkha (neutral sensations), indicating a state devoid of significant

feelings.
3.2 Classification of Kamma

The “Kamma-Catukka,” or “Four Types of Kamma,” part comes next.
There are sixteen different kinds of Kamma. There are four groups of four, or
fourfold divisions. the Sixteen Kamma is divided into four-fold groups of
Kamma based on the function, the order of ripening, the time of ripening and the

place of ripening.
3.2.1 Kicca Kamma Catuka (Classification of Kamma based on the Function)-
3.2.1.1 Janaka Kamma (Productive Kamma): -

The Janaka Kamma refers to a Kamma that gives results both during the

lifetime of Patisandhi and at that instant. Janaka Kamma, also known as
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Productive Kammas, are those that give results both at Patisandhi and
throughout their existence. This Janaka Kamma may be either Kusala or Akusala
Kamma. when it yields results, it yields thirty Kammaja-ripa (materialism),
which is the offspring of Kamma, as well as consciousness and mental states. !>
Patisandhi Citta, Cetasikas, and Kammaja-riipa are the products of their rebirth
at Patisandhi. They give birth to Kamma-born materiality and Vipdka
consciousness during the lifetime of Puggalas. The productive Kamma is that
which produces the result itself. It does not need help from others. It produces
the results itself. These three Kammaja-riipa are thirty arises in humans. These
are Kaya Dasaka, Pumya Dasakal/ltthi Dasaka, and Vatthu Dasaka. The
meaning of Dasaka is Decade which vary according to Dasaka. Kayda Dasaka
means a unit of Atthakalapa (eight inseparable), and Ripa-Jivitta-indriya (life

faculty of matter).
3.2.1.2 Upatthamabaka Kamma (Supportive Kamma): -

The term for it is Supportive Kamma. It is that upholds the Janaka-
Kamma and its effects throughout the life of Puggala are both included helps the
productive Kamma by either allowing it to continue producing its unpleasant or
pleasant effects for a long time without hindrance or by supporting the continuity
of aggregates that another Kamma has formed!**. This Kamma merely prolongs
the result of another Kamma. When an Akusala Kamma causes a painful disease,
it can be supported by other Akusala Kamma that prevents the medicine from

working well and prolongs the disease.
3.2.1.3 Upaptlaka Kamma (Obstructive Kamma): -

The Upapilaka Kamma is translated as Obstructive Kamma. This Kamma
does not produce its own result but rather interferes with the results of another
Kamma.'>A Kusala Kamma might be hindered by an obstructive Kamma,

resulting in rebirth on a lower level of existence rather than the superior plane.

153 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.201
154 Ibid, page no.164
155 Buddha Abhidhamma Ultimate Science, Mon Dr. Mehm, page no. 204
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Akusala Kamma which leads to rebirth in the great hells can be
counteracted by an obstructive Kusala Kamam, resulting in rebirth in the minor
hells or among Petas. The king of Magadh Ajatasattu killed his father
Bimbisara. He was to be reborn in Avici Hell. After hearing the discourse of
Buddha in the Samarifiaphala Sutta, he became a follower. He had high regard
and devotion for the Buddha. Perhaps he collected a lot of Kusala. After death,
he was resurrected in a tiny hell near Avici rather than Avici itself. One Kamma
can block another Kamma. Good Kamma can prevent harmful Kamma. Bad

Kamma might hinder the good Kamma.
3.2.1.4 Upaghataka Kamma (Destructive Kamma): -

Destructive Kamma is a type of Kamma that not only eliminates the
effects of Janaka Kamma but also completely destroys it, generating its own
results.!* In other words, an individual may experience an unexpected death and
rebirth in alignment with the Upaghataka Kamma. For instance, a human being
may have been born with a high life expectancy due to their Janaka Kamma, but
Upaghataka Kamma could arise, causing them to die prematurely. An example
of this is Devadatta, who was swallowed by the earth and reborn in Avici hell.
Initially, he possessed supernormal abilities. However, when he started scheming
against the Buddha, those abilities disappeared. Upon his death, he was
swallowed by the earth and reborn in Avici hell. This Upaghdataka Kamma was
so powerful that it cut short the outcome of his Kusala Kamma and led him
directly to hell for his heinous actions, including causing blood to congeal in the
Buddha and creating a rift in the Sangha. This type of Kamma can be either
Kusala or Akusala. 1t diminishes the impact of previous Kamma while producing

1ts own results.

In the commentary, it is mentioned that a hunter became a monk in his old
age. Before his death, he experienced ominous signs. His Arahata son brought

him to the Vihara, where flowers were offered to him.

136 A Manual of the Abhidhamma, Narada Thera, page no.293
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The old monk was then allowed to offer those flowers to the Buddha. As
a result, an omen of good fortune appeared. The flowers he offered acted as
Destructive Kamma, averting the ripening of his bad Kamma and producing
positive consequences. The harmful Kamma was delayed, and the Destructive
Kamma produced beneficial outcomes. After his death, the old monk was reborn

in the celestial world.

Destructive Kamma does not always produce results. Sometimes, it
merely interrupts the results of another Kamma. For instance, Cakkhupala, an
Arahata, became blind due to Destructive Kamma. However, this did not lead to
his rebirth in hell because, as an Arahata, he was beyond the influence of
Kamma. Destructive Kamma can sometimes replace weaker Kamma and
produce its own outcomes. At other times, it merely replaces the weaker Kamma

without yielding any results of its own. Thus, its effects can vary.

3.2.2 Pakadanapariyaya-Kamma Catukka (Classification based on ripping of

Kamma)
3.2.2.1 Garuka Kamma (Weighty Kamma)

This is called Weighty Kamma, whose power prevents any other Kamma
from hindering its operation in the hereafter. In other words, it undoubtedly

produces results in the subsequent life. Garuka Kammas include the

) 157
’

Paricanantariya Kamma (five heinous actions namely:

—

. Lohituppadaka Kamma (wounding a Samyakasambuddha),
2. Arahantaghataka Kamma (murdering an Arahatta),

3. Sanghabhedaka Kamma (creating a schism in the Sangha),
4. Matughataka (matricide), and

5. Pitughdtaka (parricide).

157 Handbook of the Abhidhamma, Vol-II, Silananda U, page no.173.
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The Niyata-micchaditthi (permanent false view) is also considered one of the
Garuka Kammas. A person whose mind 1is associated with Niyata-
micchaditthi—which vehemently denies Kamma and its resulting effects—is
included in Akusala Garuka Kamma. When such a person dies, they are reborn
in Lokantrika hell, a realm of perpetual darkness.'”® An example of Garuka
Kamma is the case of Devadatta attempting to assassinate the Buddha. While the
Buddha was strolling on Gijjhakiita hill, Devadatta rolled a large rock down
toward him. The rock struck another rock, causing a chip to break off and hit the
Buddha's foot. Although the skin was not cut, the impact caused blood to congeal

in the Buddha's foot, resulting in pain.

The same principle applies to Kusala Kamma (wholesome actions). For
instance, attaining Jhdanas (meditative absorptions) constitutes Kusala Garuka
Kamma. Higher Jhanas produce effects more quickly than lower Jhanas.
Regarding Garuka Kamma, rebirth can be determined by substituting one
Garuka Kamma for another. However, no other Kamma, such as Asanna Kamma
(death-proximate Kamma), can take its place. Jhanas, Abhinifias (supernormal
knowledge), and Lokuttara (supramundane) attainments are examples of Kusala
Garuka Kamma. Conversely, Akusala Garuka Kamma includes the five

Paricanantariya Kamma (heinous crimes).
3.2.2.2 Asanna Kamma (Death Proximate Kamma)

The term Asanna means being near or close, and in this context, it refers
to being near death.'>® Asanna Kamma, also known as Death Proximate Kamma,
pertains to actions or deeds recalled or performed just before death. For example,
a person may have performed a Kusala Kamma (wholesome deed) long ago,
even years before their final moments. If they remember this Kamma shortly

before death, it becomes a result-giving Kamma, influencing their future rebirth.

158 Kamma, The Real Creator, Lay U Kay, page no.177
159 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.204
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This type of Kamma occurs in the moments leading up to death, during
the final Javana (impulsion) steps that happen before the process of Cuti (death).
In these moments, continuous mental processes take place, and a remembered or
impactful Kamma can significantly influence the nature of the next life. When
Garu Kamma (weighty actions) is absent, Asanna Kamma often assumes the role

of determining rebirth because of its strong potency due to its proximity to death.
3.2.2.3 Acinna Kamma (Habitual Kamma)

Acinna Kamma is translated as Habitual Kamma refers to daily activities
like meditating, studying, teaching, showing respect to the Buddha, and making
offerings to monks. Consistently performing a Kamma, whether Kusala or
Akusala, can enhance its effectiveness.!%? This form of Kamma generates rebirth
when there is no Garu Kamma or Asanna Kamma (death-proximate Kamma),
the Acinna Kamma results in a rebirth in the next life. The importance of Acinna
Kamma cannot be overstated, as it can occasionally lead to death. A person who
has been practising Kusala Kamma regularly will inevitably show up for the
dying person. In actuality, Acinna Kamma is just as significant as Asanna

Kamma.
3.2.2.4 Katatta Kamma (Reserve Kamma)

Katatta Kamma, meaning “Reserve Kamma,” refers to actions performed
in the past that, although forgotten, retain the potential to influence rebirth.!¢!
This type of Kamma provides its effects only when the other three types—Garu
Kamma (weighty actions), Asanna Kamma (death-proximate actions), and
Acinna Kamma (habitual actions)—are absent. Such Kamma may have been
performed in the present lifetime or in previous lives. These actions, often done
lightly or without deep consideration, might not seem significant at the time but
still hold enough potency to impact the course of one’s rebirth. Katatta Kamma
is neither weighty nor proximate nor habitual; it is simply a residual action lying

dormant.

160 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.204
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When the other three types of Kamma do not arise, Katatta Kamma steps
in to generate results, ensuring continuity within the cycle of existence

(Samsara).
3.2.3 Pakakala-Kamma Catukka (With respect to the time of taking effect)
3.2.3.1 Ditthadhammavedaniya-Kamma (Immediately effective Kamma)

Ditthadhammavedaniya 1s composed of the two words ‘Ditthadhamma’
which means ‘in this life or present life’ and Vedaniya is translated as ‘to be
experienced’'%>Thus, Ditthadhammavedaniya Kamma refers to a Kamma which
is to be experienced in this life. It is translated as immediately effective Kamma.
'ITmmediately effective' means effective now, tomorrow, or the day after
tomorrow. Whether soon or later, it must yield results in this life. The term
'ITmmediately effective Kamma' refers to Kamma that gives immediate results. If
it fails to produce results in this life due to a lack of sufficient conditions, it

becomes defunct.

The Abhidhamma states that the first Javana moment in a Javana process,
although being the weakest, results in immediate and effective Kamma. A
Puggala does Kusala and Akusala throughout his entire life and these Kammas
take the part in Javana Process. The Javana process generally involves seven
thought moments. The first thought-moment has the least impact on the life of
an Individual. This is known as the Immediately Effective Kamma.'®® 1t is
weakest as it lacks the Asevana condition. ‘Asevana’ denotes repetition. The
Javana is repeated seven times. The first has not received any Asevana
conditions from the preceding mental moment which is Vofthabbana. The
Votthabbana comes just before Javana. Votthabbana and Javana are distinct.
Votthabbana belongs to Ahetuka Kiriya Citta. Javana belonged to either Kusala
or Akusala. The first Javana does not receive the Asevana condition from

Votthabbana. Because of this reason, it is called the weakest.

162 Patthana and Vipassana, Nandamalabhivarnsa, page no.451
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The second, third, and fourth Javana are supported by each other. The

Kamma first Javana also known as Cetand, is considered the weakest.! %

3.2.3.2 Upapajjavedaniya-Kamma (Subsequently effective Kamma)

Upapajjavedaniya Kamma, also known as subsequently effective
Kamma, refers to actions performed in the current life that manifest their results
in the next life. This type of Kamma will only produce its effects in the immediate
subsequent rebirth. If it does not yield results in the next life, it becomes defunct
and will not generate any outcomes thereafter. This type of Kamma arises from
the seventh and final Javana moment in a Javana process, which is the second
least potent within the series of impulsion moments. The Vipaka (results) of this
Kamma are experienced in the next life. If the Kamma is Akusala
(unwholesome), it results in rebirth in a miserable state. Conversely, if it is
Kusala (wholesome), it leads to rebirth as a human or as a Deva (celestial

being).!6?
3.2.3.3 Aparapariyavedaniya-Kamma (Indefinitely effective Kamma)

The third one, Kamma, Aparapariyavedaniya, is indefinitely effective. It
refers to Kamma, the effects of which are to be felt in other existence.'®® “This
Kamma is Kamma that can ripen whenever it gets the chance to produce results,
starting with the second future existence.” The first life is “this life,” while the
second life is “the next life.” “The third life”” comes after the next. Thus, Kamma
that gives results from the third life till the end of Samsara is Kamma that is
Aparapariyavedaniya. It will not produce the same results over the period. Once
results are obtained, the process is complete and no further results are required.
Once results are obtained, the process is complete and no further results are
required. It is generated by five intermediary Javana moments. This includes the

second, third, fourth, fifth, and sixth Javana moments.'¢’

164 Handbook of the Abhidhamma, Vol-1I, Stlananda U, page n0.182
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The Buddha and Arahants eliminated the two sources of existence: Tanha
(desire) and Avijja (ignorance). By eradicating craving and ignorance, they
prevent the acquisition of new Kamma. However, they are still subject to the
consequences of their past actions, whether good or bad. This explains why the
Buddha and Arahants occasionally experience Kayika Dukkha Vedand (bodily
pain), such as a back sprain or a headache.!%® They endure the results of their past
actions, whether wholesome or harmful. Kamma persists indefinitely, making it
highly effective. Puggalas (individuals) have Kamma stored for them, and their
actions can be both Kusala (wholesome) and Akusala (unwholesome). Kamma,
whether good or bad, produces results when the necessary conditions are met.
Thousands of people were killed by the robber Angulimala, whose store of
Akusala Kamma was immense. However, he had the good fortune to meet the
Buddha. He became a disciple of the Buddha and eventually attained the rank of
Arahant. When he passed away as an Arahanta, he exited Samsara. The Akusala
Kamma that had led to the murder of so many people could no longer produce
any results for him. Upon the death of an Arahanta, all past Kamma becomes

defunct.
3.2.3.4 Ahosi Kamma (Defunct Kamma)

Ahosi Kamma, translated as “Defunct Kamma,” refers to Kamma that fails
to produce results.'® The Pali term Ahosi means “something that occurred or
emerged,” but in this context, it signifies Kamma that does not bear fruit. This
type of Kamma pertains to actions that had the potential to ripen in the current
or subsequent existence but did not encounter the conditions necessary for their
maturation. It does not represent a specific class of Kamma but rather describes

Kamma that has become ineffective.

Ahosi Kamma arises when the other three types of Kamma—Garu
Kamma (weighty), Asanna Kamma (death-proximate), and Acinna Kamma

(habitual)—fail to produce results throughout the individual’s existence.

168 Kamma The Real Creator, Lay U Kay, page n0.195
169 The Buddha and His Teachings, Narada Thera, page no.283
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This fourth type of Kamma essentially becomes inoperative or defunct

when conditions for its activation are absent.!”?

3.2.4 Pakathana-Kamma Catukka (Concerning the place where the Kammic

effect takes place)
3.2.4.1 Akusala Kamma

There are three types of Akusala Kamma as Kaya Kamma (bodily),
Akusala Vact Kamma (verbal), and Akusala Mano Kamma (mental). They are
split based on the action doors. The doors here are not referred to as eyes, ears,
or so on. In this context, the term “door” signifies something distinct. The Kaya
Kamma (bodily) which are performed by the body door are Panatipata (killing),
Adinnadana (stealing), and Kamesumicchacara (sexual misconduct).!”! The
term “Dvara” (door) does not refer to the eyes, ears, or nose. The door represents
only the physical intimation. Body movements are referred to as bodily
intimation. The body does the killing. The body is the one that steals. The body
is the source of sexual misconduct. Being able to take on the role of rebirth-

generating Kamma is a feature of a complete course of activity.!”?

When an action, such as killing, is completed, the being is killed. It is
killed and then dies. After death, the Kamma becomes a complete path of action.
But you might want to kill it. Attempting to kill something does not result in its
death. Then it is Kamma, but not in its whole. A full course of Kamma can lead

to rebirth. Otherwise, results will be obtained during life, not during relinking.

Akusala Kammas perform by speech are Musavada (lying), Pharusavaca
(harsh speech), Pisunavaca (slandering) and Sampphalapa (frivolous talk). They
are verbal actions that occur primarily through the door of speech. In this context,

“door of speech” refers to speech, also known as Vaci Vianati (vocal intimation).

170 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.205
' Manual of the Abhidhamma, Narada Thera, page n0.297
72 Vipassana Dipani, Ledi Sayadaw, page no.37
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Others can learn about our intentions through our speech.!” This is why it
is called vocal intimation. Lying, slandering, backbiting, angry speech, and
frivolous discourse are typically done verbally. However, it is possible to lie to
others by writing. As a result, they can be accomplished using physical means as

well.

The Mano Kammas are Abhijjha (covetousness), Vyapada (ill will) and
Miccha-ditthi (wrong view), are occurring in the mind only, without bodily or
vocal intimation. They are Kamma Mano. Everyone wants to own a Mercedes
when we see someone driving one. It is similar to that. Abhijjhd (covetousness)
is the term for this. when a person's ambition to possess real estate is strong.
After that, it turns into covetousness. But it won't be able to finish the Kamma
course if it is not strong enough. This Lobha is not like the others. It is referred

to as Unfair Lobha or Visama Lobha.

When the desire to hurt and afflict another person arises, the mental
component of dosa (hate) takes the form of a whole sequence of actions.
Vyapdda is the thought of “May he meet with death” or “May danger befall him.”
That is what it is. This way of thinking is the opposite of Metta, or loving-
kindness. In this sense, animosity turns into a comprehensive strategy. When the
Miccha Ditthi (wrong view) manifests as a morally nihilistic perspective that
denies the validity of ethics and the retributive consequences of action, it

becomes a complete path of activity.

The Miccha Ditthi are Natthika-Ditthi, Akiriya Ditthi, and Ahetuka Ditthi.
The Akiriya-ditthi denies causes and Kamma.'” Natthika-Ditthi (nihilism),
which rejects the idea that the personality of an individual may endure beyond
death and hence disproves the moral value of actions; People who hold this
incorrect perspective think that there won't be any consequences in the future.

Denying the present Kamma 1s equivalent to denying the future outcomes.

'3 Manual of the Abhidhamma, Ledi Sayadaw, page n0.297
7% Hand book of the Abhidhamma, Vol-II, Silananda, page n0.192
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In actuality, they reject Kamma and its results. Natthika-Ditthi allegedly
denies the results. There is no Kamma that produces results and rejects the
existence of the personality in any form beyond death, hence invalidating the
moral importance of actions. The Akiriya-Ditthi (inefficacy of action view)
invalidates moral distinctions by claiming that actions do not produce effects.
This view denies causes and denies Kamma. The Ahetuka-Ditthi (acausality
view), states that there is no cause or condition for the defilement and
purification of beings, that beings are defiled and purified by chance, fate or
necessity.!”> It is said that this viewpoint rejects both cause and effect. One
becomes a true Miccha-ditthi when they adopt one of these viewpoints and it
reaches the seventh Javana. These three are Abhijjha, Vyapada, and Miccha-
ditthi do not have any physical or vocal indication; they simply exist in the mind.

Their name is Mano Kamma.
3.2.4.2 Kamavacara Kusala Kamma (Wholesome Kamma of Sense Sphere)

Kamavacara Kusala refers to wholesome actions performed in the
sensuous realm, encompassing bodily, verbal, and mental deeds. In bodily
actions, Samma-Kammanta (Right Action) emphasizes refraining from killing,
stealing, and sexual misconduct. Verbal actions align with Sammavaca (Right
Speech), which entails abstaining from lying, slander, harsh speech, and
frivolous talk. The mental actions involve the cultivation of qualities opposite to
covetousness, ill will, and wrong views, namely Alobha (non-greed), Adosa
(non-hatred), and Amoha (non-delusion). Together, these wholesome mental
factors contribute to the development of eight Kamavacara Kusala Cittas

(wholesome consciousness in the sensuous realm).

Wholesome actions are further categorized into ten types of Kusala
Kamma (virtuous actions), expanded from the foundational principles of Dana
(charity), Sila (morality), and Bhavana (meditation). These ten bases of good

Kamma, known as Punnakiriya Vatthu (grounds for merit-making), are:

15 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.208

118



1. Dana (charity or generosity)

2. Sila (moral conduct)

3. Bhavana (mental development or meditation)

4. Apacayana (paying respect to others)

5. Veyyavacca (rendering service or helping others)
6. Pattidana (sharing merits with others)

7. Pattanumodana (rejoicing in others' merits)

8. Dhammassavana (listening to the Dhamma)

9. Dhammadesana (teaching the Dhamma to others)
10. Ditthijukamma (holding right views).

These ten bases of wholesome actions provide a framework for
cultivating virtue and generating positive Kamma in the Kamavacara (sensuous

realm), leading to spiritual progress and eventual liberation.!”¢
3.2.4.3 Rupavacara Kusala Kamma (Wholesome Kamma of Sense Sphere)

Riapavacara Kusala Kamma has only one. That is Mano Kamma.
Ripavacara Kusala represents the five Jhanas. The Jhanas are mental, not
physical or verbal, actions. They are always Mano Kamma. They are merely
Mano Kamma. Meditation is required to achieve these goals, unlike Kamavacara
Kusala.'” An Individual can get Kamavacara Kusala without meditating.
Meditation is essential for acquiring Ripavacara Kusala. 1t is the one that
constantly gets absorbed. Absorption is necessary for Ripavacara Kusala to
exist. Ripavacara Kusala is classified into five categories based on Jhana
variables. First Jhana consists of five factors: Vitakka, Vicara, Piti, Sukha, and

Ekaggata.

176 Abhidhamma in Daily Life, Jankabhivamsa, page no.145
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The Second Jhdana comprises four factors: Vicara, Piti, Sukha, and
Ekaggata. The Third Jhana has three Jhana factors: Piti, Sukha, and Ekaggata.
The Fourth Jhdana has two Jhana factors: Sukha and Ekaggata. The Fifth Jhana
has two Jhana factors: Upekkha and Ekaggata. Ripavacara is classified into five

types based on Jhana variables, including Kusala Kamma.'”®

3.2.4.4 Aripavacara Kusala Kamma (Wholesome Kamma of Sense Sphere)

Ariipavacara Kusala consists of four advanced mental states achieved
through Bhdvana (meditation). These states are purely mental (Mano Kamma)
and do not involve any physical or vocal actions. Like Ripavacara Kusala, they
are attained through deep meditative absorption and involve focusing on specific
objects. The first state is achieved by meditating on infinite space as the object
of concentration. The second state takes the first Aripdavacara Citta (the
consciousness associated with the immaterial realm) as its focus. The third state
arises by focusing on the absence of the first Aripavacara Citta as the object,
and the fourth involves concentrating on the third Ariapavacara Citta as its
object. These meditative states are characterised by the presence of Upekkha
(equanimity) and Ekaggata (one-pointedness of mind), which form the essential

elements of these absorptions.
3.3 Thirty-one Planes of Existence

The thirty-one planes comprise the twelve different types of Puggalas.
There are four types of planes of existence: Apayas, Kama-sugati, Riupavacara,
and Ariapavacara. “Tividhasampatiyo ayanti gacchanti pavattanti etend ti ayo,
ayato apagato apdyoa” which means Aya refers to the human, divine, and
Nibbana happiness obtained by Kusal Kamma. The one who remains detached
from these ‘Aya’ is called Apaya. The first four are named Apaya. It is commonly
translated as "woeful states" due to the absence of happiness in those

realms.!”They are known as Apdya. ‘Apdya’ translates to ‘devoid of happiness.’

178 Abhidhammattha Sarngho, Vol-II, Tripatht Ramasankara, page no.569
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In these domains, there may be very little happiness or comfort. It refers to
situations characterized by misery. It is derived from ‘Apa’ and ‘Aya’. 'dpa’
signifies ‘no’ or ‘devoid of.” ‘Aya’ here refers to happiness. These are the states
or realms in which misery is predominant.'®The four Bhiimi are Niraya (hell),

Tiracchana (animal kingdom), Peta (ghost) and Asura (demon).
3.3.1 The Kamavacara Lokas
3.3.1.1 Niraya

The term Niraya is derived from the words Ni (devoid) and Aya
(happiness), signifying a state lacking joy. In Buddhist thought, Niraya refers to
one of the lowest planes of existence, a realm where beings atone for their
unwholesome Kamma. However, it is not a place of eternal torment. Rather, it
serves as a temporary state for evildoers, akin to a prison, where they face the
consequences of their Akusala Kamma (unwholesome actions). After their term
in Niraya, which could last for an exceedingly long period—potentially millions
of years—they have the possibility of being reborn as a human or a Deva (divine
being), depending on their accumulated Kamma. According to Buddhist
teachings, Kusala (wholesome) and Akusala (unwholesome) actions coexist in
every being, and their results determine the next rebirth. The Buddha emphasised

that hell is not a permanent state but a transient one.

Commentarial sources suggest that Niraya is located beneath the earth,
specifically on an iron foundation, spanning 24,000 Yojanas. The first 12,000
Yojanas are described as being composed of iron, forming the base of the earth.
The narrative of Devadatta, who was said to have been swallowed by the earth
and cast into the lowest Niraya, exemplifies this belief. This interpretation
underscores the unique position of Niraya within Buddhist cosmology, both in
its physical location and its role in the moral universe.'®! This is eight kinds those
are Sanjiva, Kalasutta, Sanghata, Jalaroruva, Dhiimaroruva, Tapan, Patapana

and Avici.'8?
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3.3.1.2 Tiracchana-yoni

‘Tiro Ancantiti tiracchana, tiracchananam yoni tiracchanayoni’ means
Those who walk obliquely, as opposed to straight like humans. They called
Tiracchana.’® The reason animals get their name is because most quadrupeds
walk horizontally. Buddhists believe that because of the bad Kamma, humans
are born as animals. An excellent Kamma of an animal from previous births can
cause it to be born in a state of joy. Some animals occasionally lead more
comfortable lives than people, especially dogs and cats. Their previous good

Kamma is partly responsible.
3.3.1.3 Peta

‘Sukhasamussayato pakattham entiti peta, petanam samitho peti, pettiya

184 means Those who reach a place far from all pleasure and

visayo pettivisayo
prosperity are referred to as Peta. It is derived from two words ‘Pa’ and ‘ita’
departed beings, or (those) completely devoid of happiness.!'®> They are neither
disembodied spirits nor ghosts. Although they have solid shapes, they are
typically invisible to the naked sight. They do not have their own plane and dwell
in unsanitary environments, such as forests, gutters etc. The dwelling place of

Petas is known as Pettivisaya.
3.3.1.4 Asurakaya

Asurakaya refers to the realm or collective of Asuras (demons). The
phrase “Na suranti na dibbantiti asura, asuranam kayo asurakayo” describes
Asuras as beings incapable of shining or enjoying luxury, pleasures, and games
to the extent of the Devas (celestial beings). Unlike the Devas, they have no land
of their own and dwell alongside the Peta (hungry ghosts). Different types of
Asuras are described in the Abhidhamma. Some Asuras reside beneath Mount
Sumeru and are distinct from those who battle the Devas in the Tavatimsa Loka

(the Heaven of Thirty-Three).

183 Abhidhammattha Sarigho, Vol-II, Tripatht Ramadankara, Page no.474
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Another category, called Vinipatika Asuras, seeks refuge in the human
realm from the Devas. These beings possess limited powers (Khuddha iddhi).
Some Asuras are referred to as Vaimanik Petas because they alternate between

experiencing happiness similar to the Devas and sorrow akin to the Petas.

A specific dark region, known as Lokantarika Niraya, lies between the
three Cakkavala (world systems) where there is complete darkness due to the
absence of light from the sun and the moon. The beings residing in this realm are
also referred to as Asuras. These descriptions highlight the varied nature and

existence of Asuras within Buddhist cosmology. '8¢
3.3.1.5 Manussa

‘Mano ussannam yesam ti manussa’ The beings whose mind is sharp are
called humans. The reason humans are named Manussa is due to their powerful,
keen intellect. The name "Manussa" literally translates to “those with developed,
sharp minds.”!®” Thus, humans have the potential to become Buddha if they are
good, or they can descend to the lowest level of Avici Hell if they do any terrible
acts. People are the only creatures capable of both the greatest and the worst. It
is stated that neither Brahmas nor Devas, but only humans, are capable of

becoming Buddhas. On Earth, there are people.'8®
3.3.1.6 Catumaharajika (The Realm of the Four Great King)

‘Cattaro Maharajano catumahdrajam, catumahdardje bhatti etesam ti
catumaharajika’'® 1t derives from the words “Maharaja,” which means mighty
king, and ‘Catu,” which means four. The celestial rulers of the four directions
are the four great kings. The Commentaries now state that a planet is made up of
four huge continents or great islands. Mount Meru is located in the centre of
these four enormous continents. Every direction is guarded by these four

powerful rulers.

186 Abhidhammattha Sangho, Vol-II, Tripathi Ramasarikara, page no.475
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The ruler of the eastern direction is Dhatarttha. The south is ruled by
Viriilhaka. Viriipakkha is the celestial ruler of the West. Vessavasa is the ruler
of the north. They rule over Gandhabbas, Kumbhandas, Nagas, and Yakkhas, in
that order. It is stated that Gandhabbas are musicians from heaven or something
like that. Kumbhandas is a different type of Satva. Nagas are dragons or snakes.
Yakkhas are demons as well. It is known as Catummahardjika, the home of these
four great rulers their subjects, and adherents. They occupy the lower half of

Mount Meru and its base.
3.3.1.7 Tavatimsa (The Realm of the Thirty-three Deities)

“Tettimsa ettha ti tettimsa” It 1s explained that the word “Ti-timsa” is the
source of Tavatimsa. That indicates thirty-three. The Thirty-three individuals
who served the community while still living.!*® They built or fixed roads. They
constructed rest homes. They assisted individuals. They so had a rebirth in the
celestial world. Tavatimsa is the name of the place where they were born again.

Consequently, the term ‘Ti-timsa’ became ‘Tavatimsa.’

The residence of Sakka, the ruler of Devas, is Tavatimsa. Mount Meru's
summit 1S home to Tavatimsa. Thus, the celestial mansions in 7avatmsa are
situated both in space and on the mountain. They can be referred to as both
space-bound and earth-bound. Earthly Deva known as Catummaharajika. or

Manussa, 1s likewise confined to Earth.
3.3.1.8 Yama

“Dukkhato yatda apayata ti yama” means Yama are the deities who are
sorrow-free.!”! It comes from the root “yam,” which means “to destroy.”, which
destroys the pain is Yama.'®? It is stated that Yama signifies immense bliss. There,

the heavenly ruler is known as Suyama.

19 Buddha Abhidhamma Ultimate Science, Tin Mon Dr. Mehm, page no. 190
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3.3.1.9 Tusita

“Tusam ita ti tusit@” means the deity attained to appeasements is called
Tushita Deva.'”® Because Bodhisattvas are usually reborn in Tusitd heaven
before entering the world of humans, Tusita is considered the finest of the six
celestial realms. For Devas, Tusita paradise is comparable to a Dhamma realm.
Many people hope to be reborn in Tusitad heaven, where they will be able to hear

the Bodhisattvas teach the Dhamma.
3.3.1.10 Nimmanarati

“Nimmane rati yesam 'ti nimmanaratino” means those who delight in the

194 1t is derived from two words ‘Nimmana® means creation

created mansions.
and ‘Rati’ means delight. Nimmanarati, then, is the enjoyment of the creations
of one. This implies that such entities produce pleasure for themselves whenever
they feel like it. They take pleasure in these works of art. These entities are
referred to as Nimmanarati. With just their thoughts, they can make sensually

pleasing items.
3.3.1.11 Paranimmitavasavatti

Paranimmitavasavatti refers to beings who can control and enjoy things
created by others. The phrase “Paranimmittesu bhogesu attano vasam vattentiti
paranimmitavasavattino” explains that these beings bring under their sway
objects or creations made by others.!”> The term Para signifies “others,”
Nimmita means “created,” and Vasavatti refers to having authority or control.
Thus, Paranimmita Vasavatti describes those who command or direct things
made by others to fulfill their own desires. The Devas of the six celestial realms
reside in higher planes where they possess more refined and sophisticated forms
than humans. They are invisible to the naked eye and are mortal, though they

surpass humans in aspects such as their constitution, habitat, and sustenance.

193 Abhidhammattha Sarigho, Vol-II, Tripatht Rama$ankara, page n0.478
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However, they do not generally exceed humans in terms of wisdom. These
celestial beings are spontaneously born, appearing as youthful individuals of
about fifteen or sixteen years of age. The six celestial planes provide temporary

joy, offering fleeting sensual pleasures.

The concept of Kama-sugati (“Gantabba ti gati, sundarda gati sugati’)
refers to joyful destinations, encompassing the human world and the six celestial
kingdoms of the Devas. The term Sugati translates to “pleasant destination,”
while Gati signifies a location, realm, or destination. These joyful destinations
are collectively known as the seven Kama-sugati worlds.!”® Among these, the
human realm (Manussa Loka) is considered a ‘“happy realm” due to its
comparative abundance of opportunities for happiness and spiritual progress,
especially when compared to the four Apdya realms (unhappy states of
existence). While the Manussa Loka offers significant advantages, the
Catummaharajika realm, the lowest of the six celestial planes, is regarded as
surpassing the human realm in terms of material pleasures and comforts. This
hierarchy highlights the varying degrees of joy and fulfillment available across

the realms of existence.
3.3.2 Rupavacara Loka
3.3.2.1 Patthamajjhana Bhiimi

Those who have developed the first Jhdna to a basic degree are born in
the first plane; those who have advanced to a medium degree are born in the
second plane; and those who have attained complete mastery over the first Jhana
are born in the third plane among the Mahda Brahmas. All three of these planes
are contained within one realm and are located in space. Individuals with
Dvihetuka (two-rooted) and Ahetuka (rootless) consciousness do not exist here;
only Tihetuka (three-rooted) individuals are born in these planes. There are nine
types of beings in total, and multiplying this by three (corresponding to the three
planes) gives twenty-seven. Thus, in these planes, twenty-seven Puggala

(individuals) are reborn.

196 Abhidhammattha Sarngho, Vol-II, Tripatht Ramasankara, page no.476
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3.3.2.1.1 Bramhaparisajja Bhiumi

“Parisati bhava parisajja, bramhanam parisajja brmhaparisajja’ The
attendant Brahma who lives in the council of Brahmad is called Bramhaparisajja.
Brahmaparisajja refers to the retinue of Brahma, derived from the term
‘Parisajja’. Parisajja is derived from the word ‘Parisa’, which translates to

197

audience.””’ The lowest class is Brahma Parisajja, which translates to "those

born amongst the attendants of Maha Brahmas.”
3.3.2.1.2 Bramhapurohita

“Pure agge dhiyate thapiyate ti purohito, bramhanam purohito

bramhapurohito” means ministers of the Bramha is called Bramhapurohito.'*8
3.3.2.1.3 Maha Brahmas

"Bruhati parivaddhatiti brahmda, Mahanto brahmda Mahabrahmda" means
that Brahma is the name given to one whose characteristics surpass those of other
Devas. Maha Brahma is the highest among the first three planes. Due to the
inherent value of their mental development, they surpass others in happiness,

attractiveness, and lifespan, which is why they are so named.
3.3.2.2 Dutiyajjhana Bhiimi

Riipa-bhiimi is made up of sixteen planes, including three first Jhdana,

three second- Jhana, three third- Jhana, and seven fourth- Jhana.
3.3.2.2.1 Parittabha

“Paritta abha etesam ti prittabha” means those who have minor lustre are
called Parittabha and their place of dwelling is known as Parittabha.'”’
Parittabha is composed of two words: Abha, which means bright or lustre, and

Paritta, which denotes tiny or minor.

97 Comprehensive Manual of the Abhidhamma, Narada Thera, page no.192

198 Abhidhammattha Sarngho, Vol-II, Tripatht Ramasankara, page no.480
199 Ibid., page no.481.
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3.3.2.2.2. Appamanabha

Appamanabha refers to beings characterized by infinite and
immeasurable radiance. The phrase “Appamana abha etesam ti appamanabha”
signifies beings whose lustre is boundless and limitless. Appamana describes this
radiance as infinite, unmeasurable, and limitless, while Appamanabha is the

realm or abode where these luminous beings reside.?

3.3.2.2.3 Abhassara

Abhassara refers to beings known as Brahmas who emanate radiance
from their bodies. The phrase “Sarati nissartiti sard, abha sara etesam ti
abhassara” explains that Abhassara Brahma is the name for Puggala
(individuals) who are perpetually luminous, and Abhassara refers to the realm
or land where they reside. The term Abhassara translates to “radiant lustre,”
highlighting their continuous illumination. These beings and their realm exist on

the same plane, characterized by their consistent brilliance.
3.3.2.3 Tatiyajjhana Bhiimi
3.3.2.3.1 Parittasubha

“Paritta subha etesam ti parittasubha” is translated as The Brahmas of
this area are known as Parittashubha because their aura is not as radiant as that
of the Brahmas residing above them.?®! Translated as a small aura, Parittasubha

1s dazzling here as well. Their place of residence is called Parittasubha.
3.3.2.3.2 Appamanasubha

“Appamana subha etesam ti Appamanasubha” means Appamanasubha

are those whose bodies have a limitless aura with brightness. Appamanasubha

represents infinite aura. Their dwelling place is called Appamanasubha.?*?

200 Handbook of the Abhidhamma, Vol-I, Silananda U, page no.481
201 Tbid, page no.482
202 Handbook of the Abhidhamma, Vol Il, Silananda U, page no.134
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3.3.2.3.3 Subhakinha

“Subhdya kinna ti subhakinna” means Subhakinha are those Brahmas
whose bodies never stop gleaming. They reside in an area known as Subhakinha.
Subhakinha is a stable aura. ‘Subha’ means good, while ‘Kinha’ implies definite.

So Subhakinha translates to ‘steady aura’.?%}

3.3.2.4 Catutthajjhana Bhiimi

3.3.2.4.1 Vehapphala

“Vipulam phalam etesam ti vehapphala***

means those who have huge
or great rewards are called Vahapphala and the land of their residence is called
Vahapphala. Vehapphala is translated as “great reward.” ‘Veha’ signifies great,

while ‘Phala’ refers to a result or reward.
3.3.2.4.2 Asannasatta

“Natthi sanina etesam ti vehapphal@’ means the Sattavas who do not have
Safifia are called Asanniasatta.** The term ‘Saiiiia’ refers to the Citta-Cetasika
(mind), rather than just perception. Asaniria-satta refers to those without a mind.
Their dwelling is known as Asarifia-satta. Only Rupd Khandha works in these
Sattavas.>*® Here, just a material flux exists. Jhdna causes a temporary
suspension of the mind. Normally, the mind and matter are inseparable.
Meditation can sometimes separate matter from mind, as in this case. Arahants
who reach the Nirodha Samapatti experience a temporary loss of consciousness.

However, some seemingly impossible facts may actually be true.
3.3.2.4.3 Suddhavasa

‘Suddhanam avasa suddhavasa’ The abode of Anagami and Arhanta

Puggala. “Suddha” implies pure. ‘Avasa’ refers to a residence or abode.

203 Abhidhammattha Sarigho, Vol-II, Tripatht Ramasankara, page no.482
204 Tbid, page no.483

205 Tbid, page n0.483

206 Hand book of the Abhidhamma, Vol.Il, Silananda U page no.134
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‘Suddhavasa’ refers to the dwelling of pure individuals. The place for pure
beings is here. Since they are all Anagamis, they are pure. In the five Pure
Abodes, only Anagamis are born.?’Ordinary people are not born in these states.
Those who achieve Andgami on other realms are reborn in the Pure Abodes.
After attaining Arahantship, they continue to live in those realms until their

Parinibbana.
3.3.2.4.3.1 Aviha

“Na vihantt ti aviha” means that Brahmas, who do not leave their land
even for a moment and live for many Kalpas, are called Avihd, and their land of
residence is also called Aviha. “Attano sampattiya na hayanti na vihantiti aviha”
refers to those who never move away from their acquired property even for a

moment and are thus considered Aviha.**?

3.3.2.4.3.2 Atappa

“Na tapantiti atappa” The Brahmas who do not attain satisfaction for any
reason are called Atappa. “Kinici sattam na tappetiti atappa” Atappa refers to
those who do not bring serenity to any being.?”” ‘4tappa’ really means cannot be

satisfied.
3.3.2.4.3.3 Sudassa

“Sukhena dissantiti sudassa” Brahma, who appears pleased due to his
beauty, is known as Sudassa, and the place where they live is also named

Sudassa. ‘Sudassa' translates to “good looks.”
3.3.2.4.3.4 Sudassi

“Sukhena passantiti sudassi” The Brahmd who is seen through the eyes
of wisdom is called Sudassi and the place where he resides is called Sudassi.

‘Sudasst” refers to having clear sight.

207 Abhidhammattha Sargho, Vol-11, Tripatht Ramasankara, page no.483.
208 Ibid, page n0.484.
299 Ibid, page no.484.
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3.3.2.4.3.5 Akanittha

“Natthi kanittho etesam ti akanittha” means as the eldest, they are not
younger than anybody else because of the wealth and qualities they have
amassed from their good actions; for this reason, they are known as Akanittha,
and their abode is known as Akanittha.*'° “Akanittha” signifies the purest abode.
“Akanittha” signifies neither small nor youthful. That thus denotes great or

highest.?!!
3.3.3 Ariipavacarajhana Bhiimi

Aripavacarajhana Bhiimi refers to the realms of formless meditative
absorption. To attain the Aripavacara Jhanas, one must already have mastery
over the five Riipavacara Jhanas. These foundational Jhanas must be accessible
and familiar to the practitioner. A Yogi progresses to the Aripavacara Jhanas
using the five Riapavacara Jhanas as a base, particularly relying on the fifth
Jhana. These meditative states are considered ordinary Jhanas that can be

achieved even in the absence of Buddhas.

In the four Aripavacara Jhana Bhiimis, there is only consciousness. There is
no physical matter or body, only Cittas (consciousnesses) and Cetasikas (mental
factors) arising and passing away. Despite being purely mental phenomena, they
require a conceptual place for existence, which is why they are described as
being located above the Suddhdvasa (pure abodes). The Aripavacarajhana

Bhami is divided into four realms:

1. Akasanaiicayatana realm — The Sphere of the Conception of Infinite

Space.

2. Vinnanancayatana realm — The Sphere of the Conception of Infinite

Consciousness.

20 Abhidhammattha Sargho, Vol-II, Tripatht Ramasankara, page no.484
2 Handbook of the Abhidhamma, Vol-11, Silananda U, page no.134
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3. Akificafifiayatana realm — The Sphere of the Conception of Nothingness.

4. Nevasannanasannayatana realm — The Sphere of Neither Perception nor

non-perception.

These realms represent progressively subtler and more refined states of
meditative absorption, accessible to those with deep familiarity and mastery of

formless meditation.
3.4 Kamma and their Vipaka concerning Petta Vattu

Petta Vatthu and Vimana Vatthu are texts from the Khuddaka Nikaya of
the Tipitaka, written to explain the outcomes of Kusala (good) and Akusala (bad)
deeds in simple language, aiming to guide people towards righteous behaviour.
In Petta Vatthu, numerous examples illustrate the misfortunes and suffering
experienced in the human world as a result of unwholesome actions. Conversely,
Vimana Vatthu describes deities and goddesses enjoying divine riches and

pleasures as a reward for their virtuous deeds.
3.4.1 Sitkaramukhapeta Vatthu

The Buddha narrated the story of the Sukaramukhapeta (pig-headed
ghost) while residing at the Veluvana Monastery in Rajagaha (Rajgir), near
Kalandaka-nivapa (Squirrels' Grove). Long ago, during the time of the Buddha
Kassapa, there lived a monk who practiced physical restraint and disciplined his
body to absolve himself of sins. However, he failed to exercise verbal restraint
and often spoke abusively to other monks. Upon his death, as a result of his
verbal misconduct, he was reborn in hell and suffered there for one Buddha

interval.

In the current Buddha era, he was reborn near Rajagaha, at the foot of
Mount Gijjhakiita (Vulture Peak). He appeared as a ghost, tormented by hunger
and thirst as the karmic consequence of his previous actions. His body had a

radiant golden hue, yet his mouth resembled that of a pig.
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When Bhikkhu Ananda encountered the ghost while going for alms, he
inquired about his golden body and pig-like features. The ghost replied,
explaining that he had practiced physical restraint but not verbal discipline and

his current form was the result of that imbalance. He said:

“Kayena sannato asim, vacayasimasannato, Tena metadiso vanno, yatha
passi narada.” “l was restrained in body but not in speech; Thus, I appear as you

see me, Narada.”*'?

3.4.2 Paiicaputtakhadapetivatthu

The Buddha narrated this story while residing in Savatthi. During the
rainy season (Vassa), eight elderly monks visited Savatthi to see the Buddha.
They settled in a forested area nearby, which provided water and shade. While
there, the elders encountered a Peti (female ghost). One of the monks, noticing
her grotesque appearance, asked: “You exhale a foul, rotting stench and are

surrounded by flies. You stand here, naked and unsightly. Who are you?”
The Peti replied:

“l am a Peti, a wretched inhabitant of Yama’s domain, venerable Sir. Due
to the evil deeds, I committed, I have been reborn in the Peta realm. At dawn, |
give birth to five sons, and in the evening, I give birth to another five. I eat them
all, but even this does not satisfy my hunger. I suffer intensely, my heart burns
with hunger and thirst, yet I find no water to drink. See the depths of my

suffering.”

“Aham bhadante petimhi, duggata yamalokika. Papakammam kritvana,
petalokam ito gata. Kalena parica puttani, sayam paiica punapare.
Vijayitvana khadami, te pi no honti me alam. Paridayhati dhiumayati,
khudaya hadayam mama. Paniyam na labhe patum, passa mam

byasanam gatam.”*"?

212 Vimanavatthupali Petavatthupali, Sastri Swami Dwarikadas, page no.145
213 Ibid, page n0.158
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Hearing this, the elder monk inquired further:

“What evil deeds were committed by your body, speech, and mind that have

caused you to endure this punishment, eating the flesh of your sons?”
The Peti responded:

I was the barren wife of a landowner in a village near Savatthi. When I
could not conceive, his family suggested he take another wife. Out of love for
me, he hesitated, but I, fearing that I would lose my position, encouraged him to
marry again to preserve his lineage. However, when the second wife became
pregnant, jealousy consumed me. I secretly conspired with someone, offering

them food and drink, and hired them to cause an abortion.

When the second wife lost her child, her family confronted me, accusing me of
the crime. I denied it, claiming I was innocent. They demanded that I swear an

oath. In my desperation, I swore falsely:

‘If I am guilty, may I be reborn as a Peti, hideous, surrounded by flies,
and stinking like rotting flesh. May I give birth to five sons at dawn and five in

the evening, only to eat them all.’

Now, as a result of my actions—the abortion and the falsehood—I suffer

endlessly, eating the flesh of sons tarnished with the blood of my past misdeeds.”

“Tassa kammassa vipakena, musavadassa ciibhayamn.

Puttamansani khadami, pubbalohitamakkhita.”*'*

3.4.3 Mahapesakara Petivatthu

The Buddha told this story while staying in Savatthi. At the time, a monk
travelling through the Vindhya Forest was leading a large caravan to pay his
respects to the Buddha. After a night of travel, the caravan found a spot with
water and shade during the day.

214 Vimanavatthupali Petavatthupali, Sastri Swami Dwarikadas, page no.159
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They stopped to unharness the oxen and rest. Desiring solitude, the monk
walked a short distance, spread his cloak on the grass beneath a tree, and sat
down. Exhausted from the night’s journey, he fell asleep. The caravan resumed

its journey after resting, leaving the monk behind.

When the monk awoke in the evening, he realized his companions had
departed. He took a detour and eventually arrived at the residence of a Deva
(lesser angel). The Deva, seeing him, appeared in human form, welcomed him,
and invited him inside. He provided the monk with ointment for his feet, paid
him respects, and offered him a place to rest. At this point, a Peti (female ghost)
appeared, pleading, “Give me food, drink, and a cloak, my lord.” The Deva
complied, giving her these items. However, as soon as the Peti touched them, the
food and drink turned into dung, urine, blood, and pus, while the cloak

transformed into burning iron plates.

Disturbed by the sight, the monk asked the Deva, “Why does this woman
receive such foul things? What evil deed has she committed to deserve this
punishment? Her clothes, shiny and beautiful when given, turn into burning

metal plates. What is her crime?”

The Peti responded: “Why do I stand inside this mansion, unwilling to step
outside? Step outside, dear, let us see you clearly.” “I am ashamed and

embarrassed, for [ am naked. I cover myself with my hair; my merit is minimal.”

“Ka nu antovimanasmim, titthanti nipanikkhami. Upnikkhamassu
bhadde, passama tam bahitthitam ’ti. Attiyami hardyami, naggd
nikkhamitum bahi. Kesehamhi paticchanna, puniniam me appakam

katam ti.”"*"

The Deva explained, “During the Buddha’s time, twelve monks were
searching for a place to live. They found a forest with water and shade, near a
village where they could collect alms. As the rainy season (vassa) approached,

the villagers warmly welcomed them and requested they stay for the retreat.

215 Vimanavatthupali Petavatthupali, Sastri Swami Dwarikadas, page no.163
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The leader of the weavers’ guild took charge of supporting the monks,

providing them with the four requisites of life for two months.

While the master weaver was devoted to the monks, his wife was selfish,
greedy, and irreverent. She refused to assist the monks, showing them no respect.
Frustrated by her behaviour, the master weaver appointed her younger sister as
the mistress of the household. The younger sister was faithful and devoted to the
monks, offering them food, drink, and cloaks for the retreat. Out of jealousy, the
elder wife cursed the monks: ‘Whatever food and drink you give to these
ascetics, may they turn into dung, urine, blood, and pus in the next world. May
their cloaks become burning iron plates.” Her malicious intent and curses

reflected her arrogance and evil mindset.

When the master weaver died, he was reborn as a luminous Rukkha-Deva
(tree spirit) in the Vindhya Forest. His greedy and malicious wife, however, was
reborn nearby as a wretched Peti, naked, ugly, and tormented by hunger and
thirst. When she approached the Deva and begged for food, water, and clothing,
her punishment manifested. The Deva offered her celestial food and drink, but it
immediately transformed into filth. The cloak she was given turned into a
burning iron plate. Her suffering was severe, and her cries of anguish filled the

forest.”
3.4.4 Sariputtaththeramatupetivatthu

The Buddha told this story during his stay in Veluvana. Nearby, in a forest
close to Rajagaha, lived the venerable Sariputta, Mahamoggallana, Anuruddha,
and Kappina. During this time in Benares, there was a wealthy and generous
Brahmin who supported monks, Brahmins, the poor, wanderers, travellers, and
beggars. He provided food, drink, clothing, shelter, and other necessities to those
in need. He carefully managed his household and instructed his wife to continue

the charitable activities in his absence.
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“My wife, please ensure this practice of giving is carried out properly and
do not neglect it," he said. She agreed but, once he left, stopped the charitable
acts for monks and others. Travelers were directed to a dilapidated shed behind
the house, and when they came seeking food, drink, or shelter, she would insult
and curse them. She would say things like, “Eat dirt! Drink urine! Sip blood! Eat

"7

your mother’s brains!” Her unwholesome actions and words brought about

severe karmic consequences.

After her death, the force of her Kamma caused her to be reborn as a Peti
(female ghost), suffering the results of her misdeeds. Remembering her past life
and wanting to see Sariputta, she visited his residence. However, the Devas
guarding his abode turned her away. She pleaded with them, saying, “Permit me
to enter and see the venerable elder Sariputta. In my fifth past life, I was his

mother.” Hearing this, they allowed her to enter.

When she reached Sariputta’s dwelling, she saw him standing at the far end of
the monastery. Upon seeing her, Sariputta, moved by compassion, asked:"You
appear malnourished, naked, and dreadful, with your veins showing. Who are

you, standing here in such a state?"
“Nagga dubbannaripasi, kisa dhamanisanthata.
Upphdasulike kisike, ka nu tvam idha titthasi?”

The Peti replied: "In a past life, I was your mother. Now I have been
reborn in the Pefa world, tormented by hunger and thirst. I survive on saliva,
nasal mucus, phlegm, burnt body fat, and the blood of women who have given
birth. I devour foul substances cast away by men and women, including the blood
of the wounded, those with severed noses and skulls, and even animal and human
waste. | am homeless, sleeping on a black bed, consuming pus and blood. Please,
my son, offer me merit and dedicate it to me, so I may be freed from this

suffering."
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“Aham te sakiyda mata, pubbe aniidsu jatisu.
Upapanna pettivisayam, khuppipasasamappita.
Chadditam khipitam khelam, singhanikam silesuman.
Vasam cha dayhamdananam, vijatanam ca lohitam.
Vanikanam ca yam ghansisacchinana lohitam.
Khudapreta bhunjami, itthipurisanissitam.
Pubbalohitam bhakkhami, pasinam manusana cha.
Alend anagara ca, nilamarncapardayana.

Dehi puttaka me danam, datva anvadisahi me.

Appeva nama succeyyarm, pubbalohitabhojana.”?'¢

3.4.5. Mattapetivatthu

During his stay in Jetavana, the Buddha told this story. There was a
householder in Savatthi who was religious and spiritual. His wife, Matta, was
unbelieving, resentful, and barren. Fearing the loss of his lineage, he married a
young woman named T7issa, who was believing, pious, and lovely to her
husband. She bore a son named Bhuta. As mistress of the house, she treated four
monks with dignity. Matta, unable to tolerate her competition, poured trash on
Tissa’s head after she had swept the house. Matta later died and was reborn as a

Peti (ghost), enduring fivefold torment.

Tissa encountered her and said, “You are naked and terrible in
appearance, malnourished, with visible veins. You, tiny one, with your ribs
sticking out—who are you, and why are you here?”” Matta replied, “1 am Matta;
you are Tissa. I used to be your fellow wife. I have travelled from here to the
world of the Petas as a result of my terrible deeds.” Tissa asked again, “What
terrible thing did you do in mind, body, or speech? How did you end up in the
land of the Petas?” Matta answered, “l was angry, mean, jealous, frugal, and
dishonest. I have gone to the world of the Petas because I used abusive language

toward you.”

216 Vimanavatthupali Petavatthupali, Sastri Swami Dwarikadas, page no.173
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Tissa inquired further, “Why are you covered in dirt?” Matta responded,
“You had washed your hair and dressed in clean clothes. I, on the other hand,
was more ornamented than you. While watching you converse with our husband,
I became extremely jealous and enraged. Then I collected dust and threw it on

you. As a result of that act, I am now covered with dust.”

Tissa continued, “Why do you have the itch?” Matta explained, “We both
went into the forest to gather medicinal herbs. While I consumed the fruits of the
Kapikacchu (itching tree seed), you used the cures. Then, without your
knowledge, I scattered the seeds on the bed. As a result of this action, I am
plagued by itching.”

Tissa then asked, “I know everything; you scattered the seeds on my bed.
But why are you naked?” Matta replied, “There was a gathering of friends and
family to which you were invited along with our husband, but I was not. Out of
jealousy, I removed your clothes without your notice. As a result of this action,
I am now naked.” Tissa pressed further, “I know everything—you took my
clothing. But why do you smell like excreta?” Matta answered, “1 threw your
new ointment, garland, and perfume into the pond. I committed this awful act.

As a result, I now emit an excreta-like odour.”

Finally, Tissa asked, “Why are you in distress?” Matta replied,
“Everything in our house belonged to us equally. Giving to others was a duty,
but I didn’t contribute anything myself. I am in anguish because of that
transgression. These are the exact words you taught me: ‘You should not do
terrible things, for they lead to suffering rather than happiness.” Now I am naked,

nasty, lean, and covered in visible veins.”

The cycle of Kamma and its results continues until one attains the state of
Arahata. Every Puggala must remain alert while performing Kamma. When
performing Kusala Kamma (wholesome deeds), the mind must remain pure.
Each of the ten virtuous practices, such as renunciation, morality, and giving,
can be categorized as low, medium, or superior. In ‘Uttama Purisa Dipant, Ledi
Sayadaw classified wholesome deeds according to their superiority into three

groups.
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The first group, Yasakamataya pavattitam hinam, refers to good deeds
performed with greed in the mind. For instance, if a person donates something,
they may think about how their fame or respect will increase. They act with the
intention of nourishing their ego and achieving honour, rather than with the pure

motive of public welfare.

The second group, Purifiaphalakamataya pavattitam majjhimam, refers to
actions motivated by a desire for merit. The giver chooses the most deserving
recipient whenever possible to gain maximum merit. While this type of action

yields significant results in daily life, it still falls short of perfection.

The third and highest group, Kattabbamevidanti ariyabhdavam nissaya panitam,
represents deeds performed without any selfish motive, solely out of a sense of
duty and with complete detachment. This is considered the most superior form
of Kamma.?!" In this situation, the focus is solely on the action and not on the
results. A genuine sense of charity serves as the compass of the donor. Since one
is not attached to any of their belongings, they are actually willing to share them
with others. The practice of Noble Ones is appropriately followed. Giving is not
something that is chosen. Anyone would make a present if they were allowed to
come, regardless of how good or horrible they were. This type of offering is by
the tradition of Noble Ones. It is genuinely a practice for giving perfection. The
remaining perfections, such as morality, renunciation, wisdom, energy, patience,
honesty, etc., are governed by the same mindset that considers the deed alone
rather than its rewards. Whatever deeds Buddha, Bodhisattva and Arahata do,
they do them for the welfare of the people. Bodhisattva fulfils his thirty
Paramitas in every birth and performs deeds keeping in mind the welfare of the
people. Normal, Kusala Kamma can lead to a Sugati, but it can also result in
numerous problems and pains. In addition to sending one to a good place, a
wholesome action that is Parami (perfect) can also send one to Nibbdna in the

future and give one a good destiny and knowledge in this life.

U7 4 Manual of the Excellent Man-Uttama Purisa, Tin Oo, page no.8
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It is clear from the Kamma Niyama and the stories taken from Petavatthu
that the Kamma done by a Puggala will give results, if not in this birth, then in
the next births. When a Puggala does Kamma, he does it under the influence of
ignorance, anger, desire, greed etc. Kamma is like a seed. While sowing any seed,
we have to take care of many kinds of precautions. Like before sowing the seed,
we choose the right seed and then before sowing it, that seed has to be protected
from pests and small insects. It is important to sow the right and healthy seed.
After sowing the seed, it is necessary to nourish it with water, food etc. from
time to time and to protect it from wild animals, it is necessary to protect the
place of sowing the seed with a fence. Similarly, whenever a person does good
or bad deeds, he should check his mind again and again. When the process of
Javana is completed in the Citta Vithi, they leave their effect. When the seeds of
those deeds ripen, they start bearing fruits. As the Metta Peta started making
herself miserable by feeling jealous of Tissa. The jealousy then turned into anger.
As a result, she started torturing her in different ways. She did not get the result
of her sinful deeds immediately but those deeds kept leaving their effect. But
after her death, she was suffering pain and suffering by becoming a Metta Peta.
The deeds that she had done to 7issa in the human world, she was now suffering

the same deeds herself.

“Na hi papam katam kammam, sajjukhiramva muccati,

Dahantam balamanveti, bhasmacchannova pavako’*'8

Just as freshly drawn milk does not instantly curdle, so too does an evil
conduct not immediately bear fruit; instead, it follows the idiot, scorching him

like ashes on a live coal.

In Rdjagaha, there lived a man named Jambuka, the son of a wealthy
family. From birth, he displayed highly unusual behaviours as a result of his past
unwholesome actions. As a child, Jambuka refused to sleep on a bed and instead

lay on the ground.

218 Dhammapada, Goenka S.N., page no.14.
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He also rejected regular food, preferring to eat his own excreta rather than rice.
As he grew older, his parents, unable to manage his strange tendencies, sent him
to live with the naked ascetics known as the Ajivakas. However, even the
Ajivakas expelled him after discovering his bizarre eating habits. Jambuka lived
by eating human faeces at night and spent his days standing on one leg with his

mouth open.

During the time of Kassapa Buddha, Jambuka had been a monk named
Kutumbika. He was respected by the villagers, who provided him with robes,
food, and medicine. He was treated with great reverence. At one point, an
Arahata monk came to stay at his monastery. Kutumbika and the Arahata monk
began going on alms rounds together, where they were warmly received by the
devotees. However, jealousy arose in Kutumbika's mind when he saw the

Arahata monk receiving more offerings and even robes from the villagers.

This jealousy led Kutumbika to act unwholesomely. He once prevented a
Thera from joining him at a lay disciple's home where alms were being
distributed, and he even discarded food that had been offered for the Thera.
When his life ended, Kutumbika was reborn in the hell of Avici as a result of his
actions. Later, due to the merit he had accumulated as a monk during the Buddha
Sasana, he was reborn into a wealthy family. Yet, the karmic consequences of
his jealousy and unwholesome deeds caused Jambuka to exhibit his grotesque

behaviour of sleeping on the ground and consuming excrement.

The root causes of such defilements (Kilesa) in the mind are Lobha
(attachment), Dosa (hatred), and Moha (delusion). These cannot be eradicated

merely through observing precepts or practicing meditation.

True liberation from these defilements can only be achieved through the

knowledge of Magga and Phala, which arises after attaining Vipassana insight.

The term Gahakarakam refers to “all the factors that make up a home.”
In the Uddna, the Buddha used this term to describe the cycle of birth and death

after his enlightenment.
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The “house” symbolizes the Sanisara (cycle of birth and death) to which
every Puggala (individual) is bound. This cycle is perpetuated by certain factors.
A Puggala may transition from the human realm to the Deva Loka (heavenly
realm), then upon death to Manussa Loka (human realm), and later be reborn as
a ghost, in hell, or as an animal. The cycle of birth and death is driven by these

underlying forces of Samsara, keeping beings bound to its endless loop.

Then the Buddha says ‘Visankharagatam cittam, tanhanam
khayamajjhaga’ means all Sankhara the that were creating craving have been
completely destroyed. The mind has become clean and pure. The deeds we do,
good or bad, are what create Sankhdara. It is understood from the law of Kamma
that even after attaining the eight Samapatti, a Puggala cannot escape from this
cycle of existence. A Puggala, by meditating attained Ariipa Jhana (formless),
takes birth as Brahma in the formless land and lives there for infinite Kalpas.
But when the consequences of his Akusala deeds awaken, he is born in the lower
Brahma world. If the consequences of Akusala deeds are more, then they will
bear their fruits and then he can take birth from Brahma world to Deva Loka,
from Deva Loka to Manussa Loka and from Manussa Loka to Apdaya Loka.
Akusala and good deeds are what keep the cycle of existence moving. The good
deeds done by a Puggala with pure consciousness become Parami and help in
reaching the path of Nibbana. The best of all virtuous deeds is to purify one's
mind by knowing the nature of the Kusala and Akusala Kamma Sankhdara arising
in Paricakhandha of Puggala, with the knowledge of Vipassana, by knowing

about Anicca (impermanence), Dukkha (suffering) and Anatta (non-self).
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CHAPTER-4
AKUSALA AND KUSALA DHAMMA

Among the nine qualities of the Buddha, one is ‘Satthd Deva
Manussanam,’ which means the Buddha is the best of all beings, including
Devas and humans, and serves as their teacher. All entities, including Devas,
Brahmas, humans, and Yakkhas, came to the Buddha to learn the Dhamma. A
deity inquired about Mangala Dhamma from the Buddha in the Mahamangala
Sutta for the welfare and prosperity of all beings. The Buddha then explained
thirty-eight Mangala Dhammas that benefit all living beings. By practicing these
thirty-eight Mangala Dhammas, beings become free from their sufferings. The

Buddha always encouraged beings to put his teachings into practice.

Every person is the cause of their own suffering. From the moment of
birth, one performs good and bad deeds. Due to ignorance and desire, they are
unable to free themselves from this worldly trap. In this chapter, Akusala
Dhamma, the birth process of Puggalas in four ways, and Kusala Dhamma are
explained. The group of Asava (taints), Ogha (floods), Yoga (bonds), Upadana
(clinging), Ganthda (knots), Nivarana (hindrances), Anusaya (latent defilements),
Samyojana, and Kilesa (defilements) is collectively referred to as Akusala
Dhamma. Akusala Dhamma plays a significant role in perpetuating the cycle of
existence for all sentient beings. Because of it, one is unable to escape ignorance

and fails to differentiate between good and bad deeds.
4.1 Definition and types of Akusala Dhamma

4.1.1 Asava

The term ‘Asava’ encompasses intoxicants, defilements, corruption, taint,
stain, and canker. We know that fermented wine left in the fermenting pot for a
lengthy period of time can cause males to get severely intoxicated. Similarly,
Asavas fermenting in the Khandha stream for aeons, Sarsara, cause men to

become drunk and forget their freedom.
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The root ‘Su,” meaning to flow, is whence the term ‘Asava’ originates.?!’
The term “Gotrabhu consciousness” refers to the thought moment that precedes
the Path-consciousness of the Sotapatti (Stream-Winner). These Asavas live
within everyone and can manifest in every dimension of existence. They are
considered potent intoxicants or drugs that enthrall people and have been asleep

for an indefinite amount of time.%2°

Another meaning of Asava is “flowing” or “streaming out.” Just as a
person with a sore may experience discharges such as blood or pus, similarly,
Lobha (greed), Ditthi (wrong view), and Moha (delusion) emerge through the
six sense doors. For instance, when we observe something with attachment, it
indicates that Lobha is flowing from the eye door. When we like or dislike a

sound, Lobha or Dosa (hatred) flows from the ear door. These are called Asavas.

They are also known as Asavas because they ascend through the realms
to reach the highest level. Even in the fourth Aripavacara realm,
Nevasanfianasanriayatana (the realm of neither perception nor non-perception),
they can still appear. Dhamma enables them to take objects as far as Gotrabhii.
Lobha focuses on mundane Cittas, Cetasikas, and Riipa. It accepts all mundane
Cittas, Cetasikas, and Riipa as objects. This means it can handle Gotrabhii and
Vodana as objects. Vodana is the Citta that arises before the second, third, and
fourth Magga states. Asavas ascend through the realms to the highest domain,
but Dhamma leads them to Gotrabhii. For this reason, they are referred to as
Asavas.?*' Despite the existence of four Asavas, the ultimate reality or essence
states that there are just three Asavas or three Dhammas collectively referred to
as Asava. They are Ditthi, Moha, and Lobha. Here, four Asavas are mentioned.

Three Asavas are often mentioned in Suttas.

219 Comprehensive Manual of the Abhidhamma, Bodhi Bhikku, page n0.265
220 Buddha, Ultimate Science of Buddha, Tin Mon Dr. Mehm, page no.262
2! Handbook of the Abhidhamma, Vol-1II, Silananda U, page no.2
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4.1.1.1 Kamasava

It comes from the combination of the terms Asava (taints) and Kama
refers to desire, which signifies sensual desire. It is Lobha. Kamasava is the term
for the connection of sensual desire or attachment to objects of the senses. The
eight Lobha Miila Cittas are linked to attachment to sensuous pleasures in the

sense sphere.???
4.1.1.2 Bhavasava

Bhava signifies being or continuing to be. So, Bhavasava is the
connection to continuous life. It includes attachment to Riipa-Bhava and Ariipa-
Bhava. Bhavasava also mentions attachment to Jhanas. Additionally, the
connection known as Bhavasava goes along with the everlasting concept.???
Bhavdsava is a multi-identity. However, in actuality, it is Lobha, the attachment
that accompanies the incorrect perspective that holds that things are eternal, as
well as the attachment to the existence of Riipa and Aripa. attachment to Riipa-

Jhana and Aripa-Jhana as well as to the existence of Rijpa and Aripa planes; it

is Lobha associated with four Lobha-miila Ditthigata-Vippayutta Cittas.***
4.1.1.3 Ditthasava
“Ditthi” and “Asava” are the terms that make it up; this is the wrong view.

There are sixty-two different types of wrong beliefs; Ditthi is found in four

Lobha-Mula Ditthigata-Sampayutta Cittas. These Cittas are

Somannassasahagatam ditthigatasampayuttam asankharikam,
Somannassasahagatam ditthigatasampayuttam sasankharikam,
Upekkhasahagatam ditthigatasampayuttam asankharikam, and

Upekkhdasahagatam ditthigatasampayuttam sasankharikam.

222 Essence of Visuddhimagga, Vol.-II, Mon Dr. Mehm Tin, page no.182
223 Buddha Abhidhamma, Ultimate Science, Mon Dr. Mehm Tin, page no.262
224 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.265
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4.1.1.4 Avijjasava

Avijjasava 1s Moha. It is ignorance concerning the Paticca Samuppada
(Dependent Origination), Kamma and its effect, the four Noble Truths, and both
past and future lives. It is associated with two Moha Miila Citta and these are
Upekkhdsahagatam vicikicchasampayuttam and Upekkhasahagatam

uddhaccasampayuttarn *»
4.1.2. Ogha

The word ‘Ogha’ translates to “flood.” Lobha (craving), Ditthi (wrong
views), and Moha (ignorance) are metaphorically referred to as floods because
they have the power to overwhelm and submerge beings. These floods keep
individuals trapped in the cycle of Samsara (the cycle of life and death), akin to
being submerged in the metaphorical waters of craving, delusion, and false
beliefs. Additionally, they have the capacity to drag beings into the four
miserable states or force them to remain there. Hence, they are aptly termed
Ogha.**® Everything is carried away by floods, causing everything to sink or
drown. Similarly, when they manifest, Lobha, Ditthi, and Moha have the power
to reduce beings to four miserable states. Thus, they go by Ogha. Oghas are in

number four. Thus, a flood can be extremely destructive.

The word ‘han’, which means to harm or kill, is the root of Ogha.??” Those
trapped in a flood are swept away and thrown into the sea. Similarly, these have
fully submerged beings, causing anguish. The four Oghas drag beings into the
vast ocean of Sarisara, overwhelming, suffocating, and drowning them like how
enormous floods carry people and animals into the sea. It is extremely difficult
to cross across them because, like four enormous whirlpools in the vast ocean,
they have the power to drag down anyone who crosses them. The four Asavas

and the four Oghas share the same fundamental components. >**The Oghas are

25 Fssence of Visuddhimagga, Vol.-II, Mon Dr. Mehm Tin, page no.182

226 Buddha Abhidhamma, Ultimate Science, Tin Mon Dr. Mehm, page n0.263
227 Manual of the Abhidhamma, Narada Thera, page n0.366

228 Handbook of the Abhidhamma, Vol-1II, U Silananda, page no.5
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Kamogha (flood of sensual desire), Bhavogha (attachment to existence) the flood
of desire for Jhanas and existence in planes of Riipa and Aripa, Ditthogha (flood
of wrong view), and Avijjogha (flood of ignorance). They both identify with the
same thing. Lobha is Kamogha. Lobha is Bhavogha. Ditthi is Ditthogha. And
Moha is Avijjogha. Though in actuality there are only three Oghas, there are

four. Lobha, Ditthi, and Moha are their names.>%’

In the Devata Samyutta, a deity asked the Buddha how he had crossed the
flood (Ogha) and in what manner. The Buddha responded:

“Yada khvaham, avuso, santitthami tadassu sansidami,
vada khvaham, avuso, ayiwhami taddassu nibbuyhami.

Evam khvaham, avuso, appatittham andayitham oghamatarinm.”

The Buddha's reply translates to: “When, friend, I stand still, I sink; when
I struggle, I am swept away. Thus, friend, without standing still and without
struggling, I crossed the flood.”?*° Tathagata replied to that Deva that if I had
stopped, I would have drowned and if I had tried too hard, I would have flowed

away. I therefore crossed this flood without pausing and with little exertion.

Remaining would imply that “I am submerged in a flood of sensual
pleasure, and I enjoy happiness without interruption; I take birth in the Apaya
(lower realms) and the cycle of life continues forever.” If I exert more effort, it
indicates that “I make mistakes trying to purify myself of impurity by self-
mortification.” Buddha had crossed the flood of Lobha, Dosha and Moha by
adopting the Majjima Patipadd (middle path).

4.1.3 Yoga

The term ‘Yoga’ can refer to a junction, union, dedication, attachment,

tie, glue, or ‘to yoke’. Yoga is derived from the root “Yu;”, meaning to yoke.?!

22 Comprehensive Manual of the Abhidhamma, Bhikkhu Bodhi, page no 266
20 Saryuttanikayapali, Sastr1 Swami Dwarikadas, page no.4
B! Manual of the Abhidhamma, Narada Thera, page n0.265
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232 Yogas connects individuals to the cycle of

“Vattasmim satte yojentiti yoga
life and its machinery. The yoked oxen cannot move away from the cart.
Similarly, creatures who are yoked to the machine of existence and firmly bound
to the wheel of Samisara of four Yogas are unable to get away from them. The
four Oghas and Asavas share essential components. The four Yogas are
Kamayoga (attachment to sensual pleasure), Bhavayoga (attachment to Jhanas
and the existence in Ripa and Aripa planes), Ditthiyoga (attachment to false

views) and Avijjayoga (attachment to ignorance).
4.1.4 Gantha

Gantha is interpreted as knots or tying. They associate beings with
Samsara. This section also explains the connection between Nama-Kaya and
Riuipa-Kaya. They connect beings with Sarmsara. Ganthas are those who connect
the body and mind, or the body of this life with the bodies of future births. In this

context, the word “Kaya” refers to mass or body, both mind and corporeal.
4.1.4.1 Abhijjha-Kayagantha

The term “body knot of covetousness” refers to Abhijjha-kayagantha. It
1s associated with the three types of Kamma: Kaya Kamma (bodily actions), Vaci
Kamma (verbal actions), and Mano Kamma (mental actions). Abhijjha belongs
to the Mano Kamma group and is the first of its three types. The definition of
Abhijjha 1s expressed as: “Abhimukham jhatiti abhijjha”, which means
covetousness directed toward another person's possessions. This covetousness
encompasses every form of Tanha (craving) and is rooted in Lobha (greed),
which is found in the eight Lobha-mula Cittas (consciousness rooted in
greed).?*These Citta are Somannassasahagatam ditthigatasampayuttam
asankharikam, Somannassasahagatam difthigatasampayuttam sasankharikam,
Somannassasahagatam ditthigatavippayuttam asankharikam.

Somannassasahagatam ditthigatavippayuttam asankharikam.

232 Abhidhammathasangho, Tripatht Ramagdankara, page no.734
233 Ibid, page n0.736
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Upekkhdasahagatam ditthigatasampayuttam asankharikam, Upekkhasahagatam
ditthigatasampayuttam asankharikam, Upekkhasahagatam
ditthigatavippayuttam  asankharikam,  and Upekkhasahagatam

ditthigatavippayuttam sasankharikam.
4.1.4.2 Vyapada-Kayagantha

A bodily knot of animosity. ‘Byapada’ refers to Dosa. Because of this, it
1s Dosa. any kind of resentment or malice. Dosa is found in the two Dosa-mula
Cittas.***Domanassasahagatam  Patighasampayuttam  asankharikam, and

Domanassasahagatam Patighasampayuttam sasankharikam.
4.1.4.3 Stlabbata-Paramasa- Kayagantha

The bodily knot of ritual and ceremony observance is referred to as
Stlabbataparamasa. The term “Bata” 1s derived from another word, “Vata,” and
is combined with “Si/a”. When these two words are joined, they form Silabbata.
The word Sila translates to “habit” or moral conduct, while Vata signifies

“practice” or “exercise.”

Paramasa refers to a wrong understanding or clinging. Thus,
Silabbataparamasa denotes the incorrect grasping or attachment to rituals,
ceremonies, or habitual practices with the belief that they alone lead to

liberation.?3?

Thus, Stlabbata-paramdasa-kayagantha is the incorrect interpretation of
Sila and Vata. That indicates a false belief that Sila and Vata can help us achieve
mental purity and put an end to all suffering. “Parato amdaso paramaso,
silabbatassa paramaso silapabbaparamdso” The Commentaries clarify that
‘Stla’ refers to the habits of cattle, dogs, and other animals. ‘ Vata has an identical
meaning. In this context, it indicates that you will be cleansed from mental
impurities and will leave Samsara. if a person thinks that I will behave like

a goat, live like a goat, eat like a goat, and so forth.

234 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no 266
235 Handbook of the Abhidhamma, Vol-1II, Silananda U, page no.8

150



That s, if you believe that way, Silabbata-paramasa. The same holds if
you act, eat, sleep, and so forth in a dog-like manner. A person has this Silabbata-
paramasa if they think that these practices will result in mental cleansing and

other benefits.?*® The four Lobha-mula Ditthi-sampayutta Cittas contain Ditthi.
4.1.4.4 Idamsaccabhinivesa-kayagantha

Its constituent word, ‘Sacca,” denotes truth. ‘Abhinivesa’ means wrong
perspective. That this alone is true, then, is a dogmatic viewpoint. If a person
interprets things in this way, he has this Gantha, this knot, the physical knot that
shows this is the only truth and everything else is false.?*” The four Lobha miila

Ditthigata-Sampayutta Cittas also contain Ditthi.
4.1.5 Upadana

Upadana is grasping or clinging. ‘Upa’ signifies firmly. ‘Adana’ signifies
obtaining. Thus, Upddana refers to accepting firmly.?*® It is likened to a snake
consuming a rodent or a similar organism. Once the snake has the mouse in its
mouth, it will not release it. Similarly, once Lobha (greed) attains Upddana
(clinging), it becomes impossible to relinquish it. Upadana refers to this firm,
powerful attachment or strong grasp of an object. Upddana is akin to actual
stealing, whereas Tanhd (craving) is like a robber fumbling in the dark for

something to take.?*’

4.1.5.1 Kamipadana

Kamipadana is the first. It can be interpreted as Upadana of Kama or
Kama which is Upadana. It has two possible interpretations. Here, ‘Kama’ refers
to sensuous longing. Either the desire is clinging to sense objects or it is clinging

to desire. It still has the same meaning.?*°

26 Abhidhammattha Sangho, Vol II, Tripatht Ramasarkara, page n0.767

27 Ibid, page no.10

238 Buddha Abhidhamma, Ultimate Science, Tin Mon Dr. Mehm, page n0.265
239 Comprehensive Manual of the Abhidhamma, Bodhi Bhikku, page no.267
240 Abhidhammattha Sargho, Vol-II, Tripatht Ramasankara, page no.742
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4.1.5.2 Ditthipadana

Upadana and Ditthi are the same; it is Ditthi that is Upadana.
Acknowledge someone's incorrect viewpoint with firmness. It is an Upadana,

Ditthi. Alternatively put, the prior Difthi is a prerequisite for the subsequent
Ditthi >

4.1.5.3 Silabbatupadana

Silabbatupadana, the third, is identical to the third Gantha. This
Stlabbatupaddna arises when you truly believe that the practices of cows, dogs,
and so forth lead to liberation from mental defilements. clinging to rituals and
ceremonies; it is also Ditthi present in the four Lobha-Mula Ditthi-Sampayutta
Cittas; holding onto the mistaken belief that one becomes pure and hence be

liberated by bovine and canine morality or conduct.?*?
4.1.5.4 Attavadupadana

Adhering to a doctrine of self is referred to as Attavadupdadana. The term
“Atta” signifies “soul” or “self,” while “Vadda” means a statement or viewpoint.
Thus, Attavadupadana refers to the adherence to the belief or doctrine that an
Atta (self) exists. In this context, Riipa (corporeality) is mistakenly viewed as
Atta (the self). This is an example of a false viewpoint, as Atta is often understood
as something enduring, substantial, or permanent. An individual holding this
belief considers Rijpa and Atta to be equivalent, much like falsely equating a
flame with its color. This mistaken belief that Riljpa and Atta are interchangeable

represents the first incorrect viewpoint regarding the nature of the self.?*

The corporeality of A#ta is the second point of view. According to the first
opinion, Riipa is Atta. However, this second perspective now regards Rizpa and

Atta as being distinct. Ripa and Atta are two different things.

24 Buddha Abhidhamma, Ultimate Science, Tin Mon Dr. Mehm, page n0.265
2422 Handbook of the Abhidhamma, Vol-1II, U Silananda, page no.11
3 Abhidhammattha Sargho, Vol Il, Tripatht Ramasankara, page no.742
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According to this perspective, Atta possesses Riipa. Something exists that
is Atta, the soul, or the self. Riipa is the self or soul. Riipa is comparable to the
ownership of Atta. This perspective considers Riipa and Atta to be distinct. Atta
is not Riipa since Atta needs Riipa. This approach accepts Riipa as its property
and Aripa, or mind, or mental properties, as Atta. It resembles a tree and its
shadow. A shadow falls on the tree. The shadow is an element of the tree and is
dependent upon it. Similarly, Ripa is the shadow and it belongs to the entity we
refer to as Atta. Atta and Riipa are distinct in this perspective. According to this

perspective, Atta is the one who possesses Rijpa.>**

The third is that Atta is a corporeality. This perspective interprets Aripa
as Atta and interprets mind or mental qualities as Afta. However, this view views
Atta as a container of Riipa. Riipa is in Atta, which is a bowl-like object. Ripa is
therefore in Atfa. The Commentators draw attention to the analogy between it
and a flower's scent. The location or container of the scent is the flower. The
flower has a smell to it. Similar to this, Rilpa exists in Atta. In this case, Rijpa is

contained in Atta. Riljpa and Atta are not the same.

The fourth perspective holds that Atfa is corporeally in Ripa. This
contradicts the sentence that came before it. Ripa is home to Atta. This
perspective also assumes that Ripa and Atta are not the same. Additionally, it
interprets Ariipa as Atta and sees it as something distinct from Rigpa. It is like a

gem inside of a coffin. Similarly, A#ta is in Riipa.**®
4.1.6 Nivarana

The word "hindrance" or "obstacle" is Nivarana. It obstructs and blocks
the emergence of virtuous thoughts and deeds, Jhanas, and Maggas. In doing so,
it hinders the path to Nibbanic and celestial happiness. Our moral judgment
becomes clouded, and our mental vision is obscured, particularly by the first five

Nivaranas.

24 Handbook of the Abhidhamma, Vol-1II, Silananda U, page no.13
25 Abhidhammattha Sarigho, Tripatht Ramasankara, page no.743
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Whether we are praying or practising meditation, we must battle them
every time we attempt to perform a good deed. When they are present, we are
unable to achieve Appana-samdadhi (both full and neighbourhood concentration)

and cannot perceive the truth with clarity.?*

4.1.6.1 Kamacchanda

Sensual desire, known as Kamacchanda, 1s the first of its kind. This desire
is not limited to sensual pleasures but extends to objects of the senses. For

example, a person may have a desire to see something or hear something.

They feel a connection to what they have seen or heard. This attachment
or desire for sensory experiences is referred to as sensual desire. Kamacchanda
is essentially Lobha (attachment) directed toward sense objects. In the eight
Lobha-mula Cittas (consciousness rooted in attachment), sense-desire is

expressed as Lobha.**

4.1.6.2 Vyapada

Anger, hate, despair, anxiety, and worry are all signs of ill intent. These
are all-encompassed with malice. It is Dosa in the two Dosa mula Citta. Byapada

refers to various emotions, including wrath, hatred, depression, and fear.
4.1.6.3 Thina-Middha

Thina and Middha represent sloth and torpor, and they always arise
together. Thina is characterized as a lack of driving power or energy in the mind.
Its function is to suppress energy, manifesting as mental depression or lethargy.
The root cause of Thina is an overemphasis on boredom, tiredness, or similar
mental states. It corresponds to mental sluggishness within Cetasikas (mental
factors) and is directly associated with Citta (consciousness). Middha, on the

other hand, specifically refers to Cetasikas.

246 Manual of the Abhidhamma, Narada Thera, page n0.367
247 Buddha Abhidhamma, Ultimate Science, Tin Mon Dr. Mehm, page no.266
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Since Citta and Cetasikas always arise together, Thina and Middha are
inseparable, always occurring simultaneously. However, they are distinct mental
elements. While Thina is related to consciousness, Middha pertains to mental
factors. Together, they create an obstacle to accomplishing tasks, leaving the

mind dull and unalert.

Thina 1is considered Cittagelariia (a sickness of consciousness), while
Middha is referred to as Kayagelaniia (a sickness of mental factors). Both are
among the five mental hindrances (Nivarana), which obstruct mental clarity and
progress. These hindrances can be overcome through Vitakka (initial application

of thought).?*8
4.1.6.4 Uddhacca-Kukkucca

Uddhacca denotes unrest. In this context, restlessness refers to mental
restlessness. Restless minds can lead to restless bodies. Restlessness refers to
mental, not bodily, restlessness. Its function is to create mental instability, similar
to how a ruffled banner is caused by wind. It is like throwing a rock into ashes,
causing them to rise. When a stone is thrown into a pile of ashes, the ashes rise
and cover the surface.?® The word 'Uddhacca' literally means to shake over a
thing. This implies that a person's mind is incapable of properly understanding
the object. His thoughts are not on the item. His thoughts are a little disengaged

from the item. Some objects may be difficult to see in Uddhacca.

Kukkucca is the feeling of regret or anxiety after making a mistake. Past
activities might be classified as either good or evil. He conveys regret and guilt

for past deeds. This implies that regret follows action or inaction.
4.1.6.5 Vicikiccha

Vicikiccha (Cetasika) refers to skepticism or confusion. It has two
meanings. First, understanding alone does not provide a solution, and doubt does
not lead to wisdom or knowledge. “Vi” means “no,” and the term ‘Cikiccha’

refers to remedies or cures.

248 Comprehensive Manual of the Abhidhamma, Bodhi Bhikku, page no.84
2 Handbook of Abhidhamma Vol-IIl, Stlananda U, page no.248
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The second meaning arises when the word is separated into ‘Vici’ and
‘Kiccha.” ‘Vici’ means “to look into,” and ‘Kicchda’ means "to grow weary."
Thus, Vicikiccha can lead to feelings of exhaustion and frustration as one
struggles to reach a conclusion. In essence, Vicikicchd means doubt, and it is one

of the mental roadblocks.>°

4.1.7. Avijja

term for ignorance, or Avijja. Its characteristic is ignorance or mental blindness.
It's blindness. This refers to a lack of awareness or comprehension of reality. It
may be misunderstood, but it will not be comprehended correctly. The presence
of Moha prevents us from understanding the genuine nature of things. During
meditation, we avoid allowing Moha to enter our consciousness. The presence

of Moha clouds our perception of reality.?>!

Various colours of the water are used to represent a sense of desire,
boiling water to ill will, moss-covered water to sloth and torpor, wind-agitated
water to restlessness and brooding, and turbid and muddy water to indecision.
Just as it is impossible to see one's mirror in murky water, being fixated on

obstacles can make it difficult to recognize what is good for oneself and others.

Other factors hinder the emergence of Jhanas. To achieve Jhana, one
must first overcome the first five mental hindrances. Achieving Jhana requires
overcoming mental obstacles, starting with Kamacchanda. The description of
first Jhana includes the phrase “Vivicceva kamehi vivicca akusalehi dhammehi”
22which refers to being free of sensual impulses and unwholesome mental states.
To attain Jhana (meditative absorption), it is essential to temporarily abandon

the five hindrances, rather than eradicate them completely. As focused attention

strengthens, these hindrances often naturally subside.

230 Comprehensive Manual of the Abhidhamma, Bodhi Bhikkhu, page no.85
2! Ibid., page n0.83
252 Bramhavihara Dhamma, Mahasi Sayadaw, page no.20
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Concentration plays a crucial role in preventing such thoughts from
arising. The suppression of mental hindrances brings about clarity, peace, and
tranquility of mind. A deeper understanding of the nature of these hindrances
and their characteristics is necessary to comprehend their emergence and decline,

paving the way for more profound meditative insight.

To progress in meditation practice, it's crucial to overcome the five
to get rid of Avijja. Eliminating the first five mental hindrances leads to focus
and Jhana. Practising Vipassand meditation requires letting go of certain
thoughts. Vipassand meditation requires them to be tamed. Otherwise, we won't

be able to focus for a moment.
4.2 Four kinds of Patisandhi

Patisandhi occurs when Cittas, Cetasikas, and Riipas arise as a result of
Kamma. There are four types of Patisandhi: Opapatika Patisandhi, Samsedaja
Patisandhi, Andaja Patisandhi, and Jalabuja Patisandhi.

4.2.1 Opapatika-Patisandhi (Spontaneous Rebirth)

Without going through the foetal and newborn stages, Devas, Bramhas,
the sinner in hell, Petas (the ravenous ghost), and Asurkaya (the demon) are fully
formed adult entities. Mothers' wombs do not give birth to them. When
Patisandhi, Cetasikas, and Rijpas awaken, they immediately materialize at their
residences, which include celestial mansions, forests, mountains, streams, or
oceans, fully grown to their typical dimensions. When this Kappa (world-cycle)
was created, this is how the first humans were born. They abruptly removed their
human offspring from the wombs of mothers without first requiring conception.

Opapatika-Patisandhi is the name for this.?*3

233 Abhidhamma in Daily Life, Janakabhivasa. page no.242
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4.2.2 Samedaja- Patisandhi (Moisture Born Rebirth)

Certain sentient entities are reborn in locations that the developing fetus
can cling to. Individuals with this type of Patisandhi must grow gradually from
a tiny size. After hatching, larvae develop in decomposing organic materials.
Queen Veluvati was conceived in the hollow of a bamboo plant. and Queen
Padumavati was reborn in a Lotus. The Cisicamanavika found rebirth in a
tamarind tree. Moist insects are also considered Patisandhi, though there are
plenty of human exceptions to this rule.?*Mosquitoes, small insects, their
lifespan is very short in comparison to humans but their numbers are very high.
Whatever life they live, they live in the darkness of ignorance. Their lifespan is
also uncertain. For example, a mosquito was born recently and was killed as soon

as it came in contact with humans.
4.2.3 Andaja-Patisandhi (Oviparous Birth)

This type of Patisandhi (rebirth-linking) occurs in beings like birds that
lay eggs within the wombs of mothers, resulting in beings that are "born twice."
The first birth happens within the egg, and the second occurs when the creature
matures inside the egg and hatches. Creatures such as hens, snakes, tortoises,

fish, and others that live on land, in water, or in the sky give birth by laying eggs.

However, it is not guaranteed that an egg laid by such beings will always
result in a fully developed creature. Eggs are often consumed by other creatures,
including humans and animals. This act of consuming eggs, which destroys the
potential life inside them before maturity, is considered an inauspicious deed.
Many creatures that reproduce through egg-laying produce a large number of
eggs at once, far exceeding the reproductive numbers of humans or gods. For
example, creatures living in dense forests or sea caves may lay more than a
hundred eggs at a time. Yet, a significant portion of these creatures never hatch

and die within the eggs, unable to complete the cycle of life.

254 Abhidhamma in Daily Life, Janakabhivasa, page no.243
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4.2.4 Jalabuja- Patisandhi (Born from a Womb)

Humans and other mammals are included in this class of Patisandhi. All
of them are products of their mothers' wombs. Generally, humans give birth to
only one child at a time. There are only a few people who give birth to two or
three children at a time. This happens to ten people out of a hundred, but dogs,
cats, jackals, lionesses, etc. can give birth to six or seven children. In comparison
to humans, it is normal for animals to give birth to more than one child.
Additionally, some Devas from the lower caste, such as Bhumma Devas and
Rukkha Devas, accept Jalabuja Patisandhi. The combined Andaja and Jalanuja

kinds are referred to as Gobbha Seyyaka.*>

King Milinda asked Bhante Nagasena whether it takes more than one day
for a Puggala (individual being) to be reborn after death. In response, Bhante
Nagasena posed a question to King Milinda: "Have you ever seen Kashmir?"
When the king affirmed, Ndgasena instructed him to envision Kashmir with his
eyes closed. Next, Nagasena mentioned another city and asked the king to

picture that in his mind as well.

King Milinda closed his eyes and visualized both cities. Nagasena then
asked, “How long did it take you to see Kashmir with your mind?” The king
replied, “It took no time at all.” Nagasena continued, “And how long did it take
you to see the city of Yemen?” Again, the king answered, “It took no time.”
Bhante Nagasena asked if there was any time difference in perceiving the two
cities through the mind, and the king confirmed there was no difference.
Nagasena then explained, “In the same way, when a Puggala dies, they are
immediately reborn according to their deeds (Kamma). There is no delay in the

transition.”2>°

Here, Bhante Nagsena has explained the process of death. According to
the Citta Niyama, the first Citta of every Puggala 1s Patisandhi Citta (Rebirth-
linking- Consciousness) which gives birth to the Puggala.

255 Abhidhamma in Daily Life, Janakabhivasa. page no.244
256 Milinda Pafiiiho, Kashyapa, Jagdish, page no.107
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The Citta which remains arise between birth and death are called Bhavang
Citta. These keep the creature alive and the last Citta of this birth is called Cuti
Citta and is known as Death-consciousness. The death of any creature takes
place through different types of Cuti Citta Vithi. There are seventeen Citta Khana
in the Citta Vithi which have been briefly described in the second chapter.
Generally, the process of Cuti is of four types. The first is Cuti Citta Vithi when
Cuti Citta arises after the last Javana Citta, then death occurs. The second Cuti
Citta Vithi when Cuti Citta arises after the Tadarammana Citta, then death
occurs. The third Cuti Citta Vithi when Cuti Citta arises after the Javana Citta
and Bhavanga, then death occurs. The fourth Cuti Citta Vithi when Cuti Citta
arises after the Tadarammana Citta and Bhavanga, then death occurs.?®’” After
death, a Patisandhi Citta (rebirth-linking consciousness) emerges and

establishes itself in the next existence.

That rebirth consciousness apprehending the object thus obtained means
rebirth-consciousness takes the object which was taken by the Javana thought
moments before death. A Citta of a person will have the heart base if he is reborn
in the Kamavacara or Ripavacara. His rebirth consciousness is baseless if he is
to be reborn in the Aripavacara world. It is baseless. Therefore, either heart-
base supports rebirth-consciousness or it has no base. Rebirth consciousness is a
result of wvolitional formation. Kamma 1s synonymous with volitional
creation. So it is created by Kamma. Avijja or Moha (Ignorance) and Tanha
(craving) are inherent in all beings' minds. Although they lack Tanha at the
moment, it is still present in their brains. Tanha refers to the desire for something.

Ignorance and craving are always present in our minds.

Citta is always accompanied by Cetasikas. This consciousness, known as
"relinking consciousness," connects two consecutive existences: the past and the
present. This linking is also referred to as Patisandhi. It is inherently connected
to mental factors. The mind or consciousness serves as the precursor to other

mental states.

257 Handbook of the Abhidhamma, Vol.-1I, Stlananda page no.223
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The term “forerunner” does not imply that the mind takes the lead and
Cetasikas follow. Instead, it refers to something that functions as a forerunner
and serves as the leader. Cetasikas can only arise when Citta does. Cetasikas

emerge from consciousness, which acts as their foundation.?*®

When death occurs, a specific thought process called the death thought
process arises. It begins with Bhavanga (life-continuum consciousness) because
the object remains present. Initially, there is Atita Bhavanga (past Bhavanga),
followed by Bhavanga Calana (vibrating Bhavanga), and then Bhavanga
Uccheda (arrested Bhavanga). After this, Paricadvaravajjana (five-sense-door
adverting consciousness) arises, turning the mind toward the object. Next comes
Cakkhuvininiana (eye-consciousness), which perceives the object, followed by
Sampaticchana  (receiving  consciousness), Santirana  (investigating
consciousness), and Votthabbana (determining consciousness). Then, five
moments of Javana (impulsion) occur.

After the fifth Javana, Cuti (death-consciousness) arises, marking the end
of one life. Immediately after Cuti, Patisandhi (rebirth-linking consciousness)
arises, initiating the next life. Following Patisandhi, there are sixteen moments
of Bhavanga. After these, another thought process begins, starting with
Manodvaravajjana (mind-door adverting consciousness), followed by seven
moments of Javana, and then returning to Bhavanga. This is the process of death
and rebirth, explaining how one life transitions into another. The Patisandhi,
Bhavanga, and Cuti consciousness of a life share the same object. The object of
Patisandhi s either Kamma (deeds), Kamma-Nimitta (symbol of deeds), or Gati-
Nimitta (symbol of destiny). If it is Kamma-Nimitta, it remains so throughout
life, and if it is Gati-Nimitta, it consistently remains Gati-Nimitta.>>®

Before dying, some humans and gods see the Nimitta (sign) for their next
birth. There are three kinds of objects that appear before Death and these are
Kamma, Kamma Nimitta (the sign of Kamma) and Gati Nimitta (the sign of

Destiny).

258 Dhammapada, Goenka S.N., page no.1
29 Manual of the Abhidhamma, Narada Thera, page no. 308
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Kamma 1n this context refers to good or terrible conduct performed during
his lifetime or just before his death. It might be a positive or negative thought. If
a dying person committed one of the five Garuka Kamma (heinous crimes), such
as murder, or developed Jhanas (Ecstasies), they might experience a Kamma
before death. These are so powerful that they completely overshadow all other
acts and appear in rich detail in the mind's eye. If no significant action was taken,
the dying person may focus on a Kamma performed just before death (Asanna

Kamma), also known as a ‘Death Proximate Kamma.’ >

An example of habitual good or bad conduct (Acinna Kamma) in the
absence of a ‘Death-Proximate Kamma’ would be the healing of the ill by a good
physician, the teaching of the Dhamma by a pious Bhikkhu, or stealing by a thief.
In the absence of all of these, the dying mental process turns into a careless,

insignificant deed of good or bad as Katatta Kamma.

The dying individual may become aware of a sign indicating their
impending destiny, which refers to the immediate next existence. This sign of
destiny is known as Kamma Nimitta (symbol of deeds). Kamma Nimitta is a
mental reproduction of any sight, sound, smell, taste, touch, or idea that played

a prominent role in a significant action, whether wholesome or unwholesome.

For instance, a butcher may see knives or images of dying animals, a
doctor may see patients, and a devotee may see their object of worship. These
symbols reflect the nature of past actions. There are two types of Kamma

Nimitta: the primary object and the instrumental or secondary object.

For example, if a person donates to a monastery, they may see the
monastery before their death. Here, the monastery is the primary object. The
furnishings, almsgiving, robe distribution, or related activities are instrumental
or secondary objects. Similarly, if a pagoda is being built, the pagoda is the

primary object, while flowers and other offerings are secondary objects.

260 The Buddha and his teachings, Narada Thera, page n0.349

162



In the case of an unwholesome deed, such as killing an animal, the animal
is the primary object, and the tool used to kill it is the secondary or instrumental
object. These two types of symbols, primary and secondary, can appear in any

Kamma Nimitta.

The term ‘symbol of destiny,” or Gati Nimitta, refers to a symbol of the
future birthplace. This commonly appears to dying people and imprints its joy or
sorrow on their features. If these signs of the impending delivery are negative,
they can occasionally be rectified. This is accomplished by influencing the dying
man's thinking. Fire, woodlands, hilly areas, a mother's womb, celestial
mansions, and similar scenes can all be seen in these premonitory glimpses of
fate. Two kinds of signs of Gati Nimitta. The first is ‘one to be obtained’, this
implies that the wall of a person's mother's womb is the symbol of destiny to be
attained if that person is to be birthed as a human. The experience of his human
life is the sign to be encountered. The celestial realm is the state to be attained if
he is to be reincarnated in a celestial state, and the celestial trees, nymphs,
palaces, and other things are those that are experienced. Hell is the state to be
attained 1f one 1s destined to be reborn there, and hell fire and those who torture
its inmates are referred to as the signs to be encountered in that life. There are
two types of destiny signs here as well, the presence of the realm where a dying
person is to be reborn is the primary indicator. The experiences a person will
have during that lifetime are the secondary ones. A dying person's mind will be

presented with one of these three types of objects.

Kamma, the sign of Kamma, or the sign of destiny, is taken as an object
by the Javanas in their death-related cognitive process just prior to Cuti. Any
one of these items can appear in the thoughts of a dying person. They could come
through any one of the six sense-doors when they enter the dying person's
psyche. Through the power of the Kamma performed in the past, they manifest
to the dying individual. ‘In the past’ refers to earlier in this life or prior lifetimes.
Even if the death is immediate, a mental process still occurs when a Kamma,

Kamma Nimitta, or a Gati Nimitta is used as the object. For ease, let's assume
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that the dead individual will be reborn in the human realm with a nice Kamma
as the object. His Manodvaravajjana (mind-door awareness) emerges and then
dies once his Bhavanga consciousness is disrupted, vibrates for a little thought,
and then dies. Next comes the Javana process, a psychologically significant
stage that, because to its fragility, only lasts five thought seconds rather than the
typical seven. Its primary purpose is to only regulate the new existence; it has no

reproductive capability.

In this case, the thing is desired, and he is experiencing moral
consciousness. It may or may not follow the Tadalambana-Citta, which has as
its function a registering or identifying for two moments of the item so viewed.
The final thought to be experienced in this current existence is Cuti Citta (death-
consciousness), which follows. Some people believe that this final Cuti Citta
(death-consciousness), which by itself serves no particular purpose, is what
conditions the subsequent birth. Rebirth is conditioned by the experiences of the

Javana process.

The process largely inclines toward the state where a Puggala will
experience rebirth. The word “mostly” is used because, in cases of sudden death,
individuals may not have the opportunity to incline toward a particular state. For
instance, if a fly is killed by a sudden strike, it may not have the chance to incline
toward the existence into which it will be reborn. Since awareness is
extinguished instantly, there may be no pure continuity of consciousness or a
corrupted continuity of consciousness at that moment. It becomes impossible for
such beings to exhibit a tendency toward rebirth with either a pure or corrupted

mentality. Hence, the term "mostly" is applied in this context.

Regardless of whether it is Kamma, a sign of Kamma Nimitta, or Gati
Nimitta, the majority of people's minds will accept the object as presented.
However, in certain cases, a person may take action to alter how the object is

presented.
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In the dying thought process, beginning with Paricadvaravajjana (five-
sense-door adverting), the Vithi Cittas (thought process consciousness) focus on
the currently visible object as their object. The Javanas (impulsive moments of
consciousness) also consider the currently visible object as their object. When
the Patisandhi Citta (relinking consciousness) arises in a new life, it adopts the
same visible object selected by the Javanas during the death thought process of
the previous life. A visible object must last for seventeen mind-moments. This
process begins with Atita Bhavanga (past life-continuum) and continues for
seventeen thought-moments. The seventeenth thought-moment occurs during the
second Bhavanga of the new existence. This indicates that the current visible
object remains until the second Bhavanga. In the second life, the Patisandhi
Citta takes the same visible object chosen by the Javanas during the death
thought process of the previous life. After the second Bhavanga, the visible

object disappears.

Subsequent Bhavangas adopt the previously visible object as their focus.
The object of the death thought process, the Patisandhi Citta, and the first two
Bhavangas in the new life are identical and focus on the same visible object.
From the third Bhavanga onward, the focus shifts to the past visible object.
Similarly, the Bhavangas and Cuti (death consciousness) in the second life will
also regard the visible object as their object, as it remains the object of

Patisandhi.*®!

Patisandhi includes consciousness, mental components, and thirty
particles of matter for human beings. During Patisandhi, thirty particles of
matter, including Patisandhi Citta and Cetasikas, emerge. When we say
someone takes Patisandhi or Patisandhi arises, it refers to the Patisandhi Citta,
Cetasikas, and thirty particles of substance formed by Kamma. At the moment
of Patisandhi, the material properties that arise are the result of Kamma. In the
new life, the initial thought is Manodvaravajjana, followed by seven Javanas

and Bhavanga again.

26! Hand book of the Abhidhamma, Vol-II, page no. 238
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They take the new life as an object. The first mental process in a new life
focuses on the new life, also known as ‘Patisandhi.” Then Bhavanga accepts

Kamma, Kamma-Nimitta, or Gati-Nimitta as usual.

Kamma, Kamma-Nimitta, and Gati-Nimitta have distinct identities in
different lives. The objects known as Kamma, Kamma-Nimitta, or Gati-Nimitta
differ in essence. In life number one, the object is Akusala Kamma. However, in
life number two, the object of Patisandhi might be Kusala Kamma. Despite
being Kamma, they are not the same. In the first life, the object of Patisandhi
may be a sign of Kamma. However, in the second life, it could be a different
indication of Kamma or a sign of destiny. The concepts of Kamma, Kamma-

Nimitta, and Gati-Nimitta alter between lives.

Patisandhi originated by Kamma. It is Kamma from the past, not at the
five Javana times. It was created by previous Kamma. Past Kamma can refer to
either the distant or recent past. That suggests Kamma may have acquired it
before to her death. Prior to the dying thought process, there is a continuous
stream of consciousness. At those moments, there is Kamma. That Kamma is
also from the past. Patisandhi is formed by previous Kamma, not Cuti. Cuti

conditioned Patisandhi Citta.

For instance, if one person sits in this spot, another man will leave. So,
another person's condition allows him to be here. It's like that. It's important to
remember that Patisandhi is not caused by Cuti Citta, a common misconception.
Cuti Citta 1s a Vipaka Citta. As a Vipaka Citta, it cannot provide results. As a
result of other Kamma, it lacks the ability to produce results. According to
Patthana, this is a situation that develops and disappears before the Patisandhi
Citta. All existences and lives cannot have the same Kamma, Kamma-Nimitta,

or Gati-Nimitta.
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4.3 Kusala Dhamma

Kusala Dhamma (wholesome states) is the opposite of Akusala Dhamma
(unwholesome states). Just as a coin has two sides, the mind possesses both good
and bad tendencies. Beings (Puggalas) engage in both wholesome and
unwholesome deeds, and these actions perpetuate the cycle of existence, the

beginning and end of which are unknown.

Not every Puggala is capable of practising Kusala Dhamma. Animals, for
example, can follow morality and give charity to some extent, but those born in
realms such as hell or the ghost world cannot perform wholesome deeds
themselves. However, if the relatives of such beings perform Kusala acts on their
behalf—such as donating food, robes, Vihara (monasteries), or other necessities
to a Bhikkhu who is Silasampanna (morally virtuous), Samadhisampanna
(focused in meditation), and Pannasampanna (wise)—some ghosts may be freed
from their suffering. Practising Kusala Dhamma involves cultivating Dana
(generosity), Sila (morality), Mettd (loving-kindness), Kariina (compassion),
Upekkha (equanimity), Sati (mindfulness), Samdadhi (concentration), and

Vipassand (insight meditation), all of which lead to true happiness.
4.3.1 Importance of Dana

The first part of Pdaramita is Dana. By completing this charity,
Bodhisattvas become Buddhas. They have completed Dana in many previous
lives. Generally, Bodhisattvas complete three levels of Dana and these are
Paramita, Upaparamita and Paramattha Paramita. “Danaparami sampanno,
danaupaparami sampanno, danaparatthaparami sampanno itipiso Bhagva”
Buddha has fulfilled the three levels of Parami- Paramita, Upaparamitd, and
Paramattha Paramita. In Sasaka Jataka, the Bodhisattva offered his body as

food to three travellers who came to the forest on a full moon of Uposatha day.
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“Pariccagalakkhanam danam,
Deyyadhamma lobhaviddhamsanarasam.

Anasala paccupatthanam.

Pariccajitabba vatthu padatthanam.”*%?

It has the characteristic of generosity; its function is to destroy attachment
to things by giving them away; it is manifested as non-attachment to things given

away; its proximate cause is something in hand that would serve as a gift.

Ordinary people do not remain poor for many births by giving charity.
The result of a donation depends on the consciousness of both the donor and the
recipient. For example, a rich merchant once saw a Pacceka Buddha and asked
him, after looking at his plate, whether he had received food. When the Pacceka
Buddha replied that he had not, the merchant invited him to his house to receive
food. Before donating, the merchant was happy and went home to instruct his
wife and servants to feed the Pacceka Buddha with respect. His wife prepared
delicious dishes and donated them. The merchant remained happy while making

the donation.

However, as the Pacceka Buddha was leaving, the merchant looked at his
plate and thought that if he had given this food to one of his servants, it would
have been more useful, as the servant would have worked for him in return. After
making the donation, his consciousness became tainted, and he felt unhappy. As
a result of this donation, the merchant was reborn as a wealthy man during the
time of King Passenjita. Despite his riches, he lived a miserly life. He wore old
clothes, slept on an ordinary bed, and rode a chariot made of wood and bark. He
could not enjoy the happiness of his wealth. During meals, he ate only Kutki
(small pieces of rice) and Yavagu (gruel). Moreover, he never used his immense

wealth to donate to others, build a Dharmashala, or support the Bhikkhu Sangha.

262 4 Manual of the Excellent Man, U Tin Oo, page. 1
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Whenever a person donates, they must keep certain principles in mind: they must
remain happy at all three stages—before donating, while donating, and after

donating. Only then will the donation yield positive results.

When we feed a bird, we do not become poor for a hundred births, when
we feed a beggar, we do not become poor for a thousand births but when we feed
a monk or ascetic who is free from all troubles, we do not see poverty for infinite
births. Whenever Kassapa Bhante ji used to get up after Nirodhasamapatti
meditating for a week, he used to accept alms from a poor person's house and do
good to them because due to sitting in meditation for a week, he did not take
food and water but enjoys the happiness of Nibbana. When he gets up and takes
food from a poor person's house, then that poor person immediately becomes the
owner of property worth crores. He also donates with devotion and with a happy

mind.

Buddha ‘Sabba danam dhamma danam jinati’ The charity of Dhamma is
the best of all the Dana. Because if a person does not practice Si/a, then teaching
him to Sila will make this life meaningful. By practising this he will not commit
the three unwholesome deeds of his mind, four unwholesome deeds of speech
and three unwholesome deeds of his body. By giving charity no one becomes
poor but he may be born in the Apay Loka. By following the Sila he will never
be born in the Apaya Loka. He may be born into a poor family but by his hard
work and by following the Si/a he will soon become rich and the gods will always

protect him.

A person who practices Sila (morality) but does not practice Samdadhi
(concentration) to calm the mind and Vipassana (insight meditation) to purify it
remains bound by the cycle of birth and death. However, if such a person is
taught both Samadhi and Vipassand, they can liberate themselves from the

suffering of Samsdara (the cycle of birth and death).

Giving alms to a beggar may bring temporary relief or enjoyment, but if

the beggar lacks the wealth of Dhamma (the teachings), even if given immense
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wealth, like crores of rupees, they may return to begging once that wealth is
exhausted. On the other hand, if an immoral person is guided in the practice of
Stla, Samadhi, and Vipassana, they not only free themselves from all suffering

but also become capable of helping others achieve liberation from suffering.

The four Buddhist virtues and practices of meditation designed to
cultivate them are called the Bramhaviharas. They are sometimes referred to as
the four immeasurable Dhammas of Brahma Vihara. Merely kindness is known
as Mettd, compassion is known as Karunda, happiness or joy is known as Mudita,
and equanimity is known as Uppekhd. The word ‘love’ can imply attachment or
clinging to human intense wants, or raga. ‘Happiness’ sometimes refers to
celebrating the accomplishment of one's goals or, the Dhamma. The term
‘equanimity or indifference’ refers to a variety of mental states, eg. As a result,
it would seem that the definitions of Metta, Mudita, and Uppekha, which are
translated into English as love, happiness, and equanimity, have something to do
with meanings that are unrelated to the meanings that are meant to be conveyed.
Therefore, it would be clearer if they were written as Mettabhavana,

Karunabhavand, and Upekkhabhavand in standard Pali.

Developing one's thoughts with compassion and kindness toward others
is the only meaning of mettabhavana. 1t is only a good notion when it arises to
wish others pleasure and wealth. Karunabhavand refers to the cultivation of
compassion for other living things. Even in ordinary circumstances, it is a noble
idea of Karund's if one feels sympathy for the other and wishes that he might be
free from pain. Regarding Muditd, it expresses satisfaction or a sense of
solidarity with others in celebrating their ongoing success and happiness. The
word Upekkha refers to a state of calmness or indifference in which one has no
interest in or concerns about the happiness, status, or situation of another person.
It is a neutral feeling based on the belief that all of these events are inevitable

due to Kamma, the resultant consequences of one's good or bad deeds. 2%

263 The Buddha and His Teachings, Narada Thera, page n0.490
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4.3.2 The Process of Developing Metta

According to Buddhism, Metta (loving-kindness) should be developed to
free the mind from the destructive power of anger by understanding both the
advantages of patience and the disadvantages of wrath, allowing patience to flow
alongside the cultivation of Metta. Striving for perfection is one way to develop
Metta. Another method is to cultivate Metta for the purpose of achieving Jhana
Samdadhi (meditative absorption). As previously mentioned, there are two types
of approaches to developing Metta. When describing the process of cultivating
Metta for the attainment of Jhana Samddhi, the Visuddhimagga provides
profound insights regarding whom to exclude initially when generating and
sharing Mettad and whom to completely leave out during the practice of

developing loving-kindness.
“Hitakarappavatti lakkhana metta.
Hitiupasamhara rasa.

Sommabhava paccupatthana.

Sattanam manapabhava dassana padatthana.”*%*

Its primary cause is seeing solely the benefit of others; it manifests as a
helpful attitude; it has the quality of advancing the welfare of others; and it serves

the purpose of being solicitous about the welfare of others.

When it comes to Mettabhavand, the practice of cultivating Metta through
meditation, it can be practised and enhanced by dwelling the mind on all humans
and other sentient beings who could see, hear, or just happen to appear in the
mind's eye. Sutta Pali and Atthakatha, which say, ‘May one gain happiness,’
‘May all be happy and healthy,’ or ‘Sabbesattabhavantusukhitatta,” outline how
to grow with a spirit of generosity. ‘May all living things be content and joyful.’

In a nutshell, kindness should be expressed as follows:

264 4 Manual of the Excellent Man, U Tin Oo, page.4
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“May happiness be bestowed upon everyone”. Therefore, loving-
kindness should be developed with a real and compassionate feeling as “May he
find happiness!” whether one is living in his quarters, going about, or working if
a person or other living being is seen or heard. Similarly, it involves mentally
putting the spirit of loving-kindness into your heart and saying, ‘May all beings
be happy,” whenever you see or hear a large group of people or multiple other
beings. As happiness is the ultimate goal for all beings, this is a very simple and
effective way to radiate Metta. The highest emotion that emerges from the mind

is Mettamanokam, which is the technique for cultivating loving-kindness.

Currently, while monks and laypeople worship and honour the
Bhagavana Buddha, they cultivate kindness by uttering
“Sabbesattaaverahontu,” etc., “May there be no risk to any being. It is known as
“Mettavacikam” because Mettd uses word-of-mouth to convey this sentiment.
Speaking aloud, ‘May all be happy’ also refers to “Mettavacikam.” In this sense,
in addition to cultivating Metta vocally and psychologically, extra care should
be made to, whenever feasible, physically aid others to make them feel pleased.
However, cultivating loving-kindness would be pointless if one inflicted
physical, verbal, or mental suffering on others. As a result, it is imperative to
treat others well, and in doing so, practising mindfulness and loving-kindness
can be considered to be truly beneficial. For example, even when he is radiating
love and happiness to someone who is approaching him head-on in a small street,
you would also have to yield to him if you believe he is deserving of respect. In
line with one's inner sense of Metta, such behaviour would then be equivalent to
honouring him with a moral thought. There are two kinds of Metta-Meditation.
There are two types of Odisa Metta (specific) and Anodisa (unspecific). Odisa
Metta meditation is when a Yogi designates a single individual or group of

individuals as the focus of his meditation.
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It is called Anodisa (nonspecific or unspecific) Mettd-meditation if Yogi

cultivates his Metta toward all living things without making any distinctions. 2%

By practising Odhisa Metta (directed loving-kindness), one can attain the
Cattutha Jhana (fourth level of absorption) in the Ripavacara Citta Bhiimi (fine-
material sphere of consciousness). There are specific guidelines for practising
this. The first rule is that any Yogi (meditator) intending to practise Odhisa Metta
must choose two Gurus (teachers or guides) for themselves. These Gurus should
be virtuous individuals who practice Sila (morality), Samdadhi (meditation), and
Vipassand (insight or wisdom). A Guru can be your spiritual teacher, a school or

college teacher, or even a friend.

The person chosen as a Guru must also harbour feelings of happiness and
friendship toward you. Most importantly, the Guru must be alive. If a deceased
person is chosen as a Guru, the loving-kindness generated will not reach them.

This living connection is essential for the effective practice of Odhisa Metta.

The second rule is that men should make only men. These Gurus cannot
be his father or brother. If he makes his father, son or brother his Guru, then
while doing Metta Bhavand, when his sad face appears in front of him, the Yogi
will become emotional and attachment will start developing in him. Then Metta
Bhavana will not develop. He cannot make any woman his Guru. If he makes a
woman then the Yogi may develop a desire for the female Guru due to which he
may get lustful thoughts and even then, the development of Odisa Metta cannot
develop. Similarly, a Yogini will have to follow the same rules before meditating

on Odisa Metta. She will also have to choose a female Guru for herself.

The third rule is to choose a Guru, sit in a meditative posture and then
close your eyes and bring the Guru's face in front of you in your mind. For this
practice, the Yogi has to say in his voice or his mind ‘May all the hatred of my
Guru be destroyed’, ‘May all the mental and physical suffering of my Guru be
destroyed’ and 'May all the wishes of my Guru be fulfilled'.

265 Bramha Vihara, Mahasi Sayadaw, page no 39
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He has to do this first for his first Guru. In the beginning, he has to do it
for more than half an hour for his first Guru, this time limit can also be increased,
depending on the state of mind of the Yogi. When the Metta Bhavna starts
developing towards the first Guru, then do it with the same process for the second
Guru. When Metta Bhavnd starts developing towards the second Guru, then the
practice of the next step should be done. In the development of Metta Bhavna,
the face of the guru starts appearing in front without any effort or it feels as Guru

1s sitting in front of the Yogi.

In the practice of Metta Bhavana (meditation on loving-kindness), the
meditator begins by making their first Guru the object of meditation and taking
an Aditthana (resolution) to achieve the first Jhana, which is characterized by
the five factors: Vittaka (initial application of thought), Vicara (sustained
application of thought), Piti (joy), Sukha (happiness), and Ekaggatd (one-
pointedness of mind). The meditator visualizes the face of their Guru and follows
the prescribed method of meditation. By focusing on their Guru, the Yogi's
concentration deepens, leading to a state of Upacara Samddhi (access
concentration), where the mind no longer wanders. The physical body, which

once felt heavy, begins to feel light and relaxed.

At this stage, the Yogi experiences physical stillness. The body becomes
immobile—there is no movement in the hands, legs, or any part of the body.
External sounds no longer distract the meditator. The mind remains steadily
focused on the object of meditation. The Yogi can sustain this practice for hours
without experiencing physical discomfort. The mind becomes exceptionally
calm and concentrated, allowing the factors of Jhana to develop fully. As a result,

the Yogi attains the Pathama Jhana (first absorption).

After attaining the Pathama Jhana, the yogi makes the second Guru the
object of meditation and Adifthana in his mind to attain the Dutiya Jhana with
four-factor Vicara-Piti-Sukkha’Ekaggata. He brings his mind from the first Guru

to the second Guru and when the first factor of Jhana i.e. Vittaka disappears, he
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attains the Dutiya Jhana. After attaining the Dutiya Jhana, the yogi makes the
first Guru the object of meditation and Adifthana in his mind to attain the 7atiya
Jhana with three-factor Piti-Sukkha’Ekaggata. He brings his mind from the
second Guru to the first Guru and when another factor of Jhana i.e. Vicara

disappears, he attains the Tatiya Jhana.**®

After attaining the Tatiya Jhana, the yogi makes the second Guru the
object of meditation and Adifthana in his mind to attain the Catuttha Jhana with
two-factor Sukkha and Ekaggata. He brings his mind from the first Guru to the
second Guru and when another factor of Jhdana i.e. Piti disappears, he attains the

Catuttha Jhana.

Anyone can practice this meditation by sitting in a quiet room at home.
Even if someone has not attained Jhana, they can practice it for one hour daily.
The same process should be repeated consistently. In this practice, after
developing Metta Bhavana (loving-kindness meditation) toward the first teacher
(Guru), one proceeds to develop it toward the second teacher. If Metta Bhavana
is not developed toward the second teacher, one should return to practicing it
toward the first teacher. If Metta Bhavand is successfully developed toward the
first teacher, then it can be extended to the second teacher. Similarly, if it is
developed toward the second teacher, one may return to focusing on the first

teacher.

Afterward, one should practice Metta Bhavand toward all beings,
including parents, siblings, relatives, neighbors, fellow citizens, ghosts, Yakkhas
(spirits), Nagas (serpent deities), deities, and Brahmas. However, until Metta
Bhavana is developed toward the first teacher, one should not proceed to the
second teacher. If, after many attempts, Metta Bhavana cannot be directed
toward one's teacher, it may be necessary to change the teacher. Through this

method, one can achieve meditation by consistently practicing Metta Bhavana.

286 Bramha Vihara, Mahasi Sayadaw, page no 45.
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Jhana cannot be achieved through Anodisa Metta Bhavnatta. In this
process of meditation, we take our object towards all the living beings. There is
no rule for doing this. When the mind spreads, it cannot concentrate. In this
meditation, we take the mind towards all the living beings one after the other.
This meditation also has benefits but there is no Jhana benefit and Vipassana
cannot be done through this. But after doing Odisa Metta, Upcara Samdadhi is
attained quickly and Vipassand meditation starts automatically in that Yogi who
knows how to do Vipassana meditation. Through this the mind gets concentrated

because the mind is situated in the object only, there is no dispersion of the mind.
4.3.2 Meaning of Karuna

The word ‘compassion’ is Karund. This term does not mix with any other
meaning. Love is often confused with Raga, which is a feeling of passionate
attachment. Mettd refers to wishing happiness for others. In contrast, compassion
or Karuna is distinct from other feelings. It is precise and unambiguous,
specifically meaning “wishing for a person who is in trouble to be free from

suffering or misery.”

For this reason, the Visuddhimagga explains the inherent nature and
characteristics of the term Karuna as ‘dukkihapanayanakarappavattilakkhana,’
meaning possessing the ability to take away sorrow or unhappiness. A person of
noble character naturally desires to alleviate suffering or wretched conditions
when they observe such hardships, especially when they affect a large number

of individuals.

This is nothing more than an act of kindness and compassion. Thus,
Paradukkho Sati refers to any situation in which another person is suffering,
Sadhanam are men of virtue, Hadayakampanam are moved by selfless
compassion, or the heart palpates, Karotiti is the process by which the hearts of
virtuous men are moved by compassion, and Karund is referred to as Karund,

Vacanattha and expressed or state authoritatively as such.?¢’

267 The Buddha and his Teachings, Narada Thera, page n0.502
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Karuna is the knowledge and awareness of another's suffering
(Paradukkham), coupled with a willingness or eagerness to alleviate it. It reflects
a deep yearning to remove another person’s misery. One might question whether
such compassion can truly end suffering. While compassion may not always
succeed in eradicating pain, it is motivated by the genuine wish to see another’s
suffering eased or resolved. When someone feels profound empathy for another
who 1is struggling, their Karund compels them to act, whenever possible, to
alleviate the suffering. In some instances, pain may indeed be reduced or
eliminated; in others, help may not be sufficient to change the situation.
However, a compassionate person still yearns to see the suffering come to an

end.

For example, encountering someone afflicted by illness naturally evokes
empathy or sympathy. A compassionate person wishes for the afflicted individual
to find relief or, if possible, recovery. Even if the compassionate person is unable
to provide medical aid or tangible support, their heartfelt desire is for the
suffering individual to heal and find comfort. Thus, the innate wish to alleviate
or cure another’s pain, regardless of the circumstances, is rightfully recognized

as Karuna—the embodiment of compassion.

In other words, Kamsukhan - One's contentment, Rundhatiti - is probably
going to be blocked or impeded, resulting in Karuna. Karuna is stated to have
the basic attribute of stopping one's bliss from occurring, or, more accurately,
repelling one's self-realisation of happiness. A sympathetic individual will
sacrifice some of his opportunity to be happy to help another person escape pain
or misery. If he discovers someone in need in his vicinity or right in front of his
eyes, he is eager to help. He won’t be able to seek his happiness during this
interregnum. He might even have trouble sleeping at night because he has to help
and look after someone else. He might have to lose his enjoyment and his sleep.
If he comes across someone who is ill, he must take care of him as much as he
can, even if it makes his limbs stiff or makes him tired. He might occasionally
become ill. It was previously claimed that a doctor who was so preoccupied with

helping patients that he neglected his regular meals acquired a stomach ulcer.
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He was young when he passed away from a stomach ailment. Therefore,

Karund, or compassion, may make it impossible to be happy.
4.3.3 Manner of developing Mudita

Mudita translates to "to rejoice and be delighted." It means celebrating
and honoring the happiness and good fortune of others. Some people do not want
to see others succeed professionally, grow, or be happy. This perfectly captures
the essence of jealousy and envy, which is called ‘Issa’ in Pali. Issa, or envy, is
the opposite of Mudita. Jealousy overcomes a person's ability to feel joy at the

happiness and success of others.?¢®

Nor is he eager to see others endowed with a great number of attendants,
attractive appearance, and a good education; nor does he wish to see others
achieve a higher standing in life and be promoted in official rank and position.
Individuals with Mudita are happy to see others succeed in their business or
profession. He may conjure up feelings of delight and pleasure in his thoughts
by stating, ‘Maybe prosperous’. The concept of ‘Mudita’ refers to positive
thoughts or intentions. It is truly a Dhamma the nature of noble-mindedness with
severe moral purification. Mudita's feelings should be shared with a close friend
who speaks with a positive attitude. When a loved one who has grown wealthy
and prosperous is seen or heard, inspire Mudita - a sensation of rejoicing by
saying “Oh!” How pleased he is. ‘Oh, very fine, or rather, how good it is.” The
remark is transliterated as it appears in the Visuddhimagga. Additionally, the
Abhidhamma Vibanga Pali preaches the following:

How will a Bhikkhu, with the mind that occurs together with Mudita,
Kathanca, reside or stay in one location after radiating? Examples are
pivammanapam (deserving of love and worship), ekampuggalam (individual),

disva (having seen), Mudita (being happy), and assa (happens).?®

268 Bramha Vihdra, Mahasi Sayadaw, page n0.356
269 Ibid, page n0.353
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According to the Visuddhimagga, happiness is expressed as “Aho
Sdadhu”, which translates to “Oh, how good or fine it is!”” Another phrase, “Yatha
laddha sampattito ma vigacchantu”, meaning “may the wealth and prosperity
already acquired not be diminished or lost,” is not commonly recited by Sarnghas

(monastic community), Bhikkhus (monks), or laypeople today.

However, in the context of understanding random occurrences, the
following explanation 1s provided: kammassaka satta, tekassa ruciya
pattasampattito va na parihayissantiti evam pavatta kammassakata dassana
padatthana. This means: “How can the will or influence of others diminish or
reduce the wealth of beings who are experiencing the results of their own Kamma
(actions), since they are the masters of their destiny and are merely reaping the
fruits of the seeds they have sown in the past?” The term “ma vigacchantu™—
“may not be deprived of or diminished”—is clarified in this context. Mudita
(sympathetic joy) seeks to elaborate on such terms, emphasizing their
significance in understanding the effects of Kamma and the wish for others’

happiness and prosperity to remain intact.

To nurture Mudita, envision a wealthy and cheerful individual. “May this
person's fortune not diminish or suffer loss. May he be able to maintain his
wealth and luxurious lifestyle in full and be as content as ever.” Mudita translates
to “May their wealth and prosperity not be diminished or lost, and may they be
as happy as before for a large group of people”. Given this, it is possible to
interpret the phrase ‘to have the full accomplishment of his wealth and luxurious
life’ as referring to a relatively well-off person rather than one who is extremely
affluent. Visualizing intense joy toward a wealthy person can help create Mudita.
It can be made with more fervent delight when directed towards a wealthy

person.

“May all those who are fully endowed with wealth and prosperity succeed
with the money they have earned, be able to keep their wealth and prosperity as
before, and carry on living in luxury and happiness as before.” “May everyone

wealthy continue to be as content and successful as they were before.”
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Nonetheless, living beings who are believed to be suffering are likely to
experience happiness in their unique way, depending on the conditions in which
they exist. The Supreme Buddha and noble Arahattas visited Apaya hell and
expounded the Dhamma, bringing solace to those experiencing pain and sorrow
there. Mudita can be effectively developed with a compassionate attitude toward

all beings. Mudita development follows the same steps as Karund development.
4.3.4 Meaning of Upekkha

In accordance with Pali grammar rules, Upekkhd means
Upapattitoyutthito- as may be appropriate, ikkhatiti- for being able to see and

»” 270} e., to observe and take

observe things, Upekkha it is known as “Upekkhd
notes while maintaining composure, having a balanced mind, and adopting an
impartial stance devoid of bias. In the case of the Brahmavihara, however, the
term “Upekkha” suggests a feeling of indifference without worry by rejecting or
discarding all forms of anxiety, such as wishing others happy by radiating loving-
kindness (Metta), wishing others free from misery with compassion (Karuna),
and expecting them to be able to retain the same state of prosperity as before,
without diminution, by developing Mudita. In causing the development of

Mettabhavanad, it shall be borne in mind as “Sabbesattaaverahontu”- may all

beings be free from danger, and so on, to enable them to gain happiness.
“Majjhattakarappavatti lakkhana upekkha.
Samabhavadassana rasa.
Patighanunaya vilpasama paccupatthand.

Kammassakata paccavekkhana padatthana.”*"!

20 The Buddha and His teachings, Narada Thera, page n0.508
2V 4 Manual of the Excellent Man, U Tin Oo, page.4
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Its proximate origin is the reflective knowledge of one's own past acts; it
manifests as impartially; it neutralizes one's emotions; and it has the quality of

equanimityS in the face of praise and censure.

Furthermore, in bringing about the development of Karunda -bhavana, one
should keep at heart “Sabbesattadukkhamuccantu’- may all beings be liberated
from misery so that beings may escape from misery and suffering. Likewise, in
causing to develop Muditabhavana, one should bring into his mind as
“Sabbesattayathaladdhasampattito ma vigacchantu”-*"> May the wealth and
prosperity that all living things have earned not be taken away from them. All of
these mental processes or formations that arise when one worries about the well-
being of others would be dispelled about “Upekkha.” Therefore, one should
adopt an  attitude of indifference and maintain calm  as:
“Sabbesattakammassaka”, This implies that every being has a Kamma, either
good or bad, based on their past and present deeds that bring them happiness or
sorrow, as the case may be; these deeds also have fruits as byproducts that they

have inherited following the law of Kamma.

The teachings of the Samyaka Sambuddha, besides being beneficial for the
entire human world, always aim to free all beings from suffering. The evils
prevalent in human society—such as theft, murder, war, rape, and
untouchability—can be resolved by following the path taught by the Buddha.
What is the problem? If the problem is understood, it reveals a shortcoming. Any
individual who is unable to overcome their deficiencies converts them into a

problem.

For instance, if someone is stealing, their primary motivation might be
unemployment, a lack of money to purchase necessary or expensive items, or the
need to use the proceeds from theft to support their family. While a person may

steal for various reasons, the intrinsic flaw within them is the primary cause of

theft.

272 The Buddha and His teachings, Narada Thera, page n0.509
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The root of these shortcomings lies in the inauspicious qualities of the mind, such
as attachment, hatred, infatuation, ignorance, desire, suffering, and avoidance.
When a person comes to understand these wholesome and unwholesome
Dhammas through direct experience, only then do they begin to purify their

mind.

“Dhammapiti sukham seti, vippasannena cetasa.

Ariyappavedite dhamme, sada Ramati pandito.”*"?

A wise person who follows and practices the Dhamma preached by Buddha
always lives with Piti. And the one who acquires the knowledge of Ariya

Dhamma lives happily with his pure mind.

23 Dhammapada, Goenka S.N., page no.16
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CHAPTER-5
SILA, SAMADHI, AND PANNA IN BUDDHISM

The teachings of Bhagavana Buddha should be adopted and put into practice.
He taught the Cattaro Ariya Sacca (Four Noble Truths), which form the
foundation of the Buddha's Dhamma. The Cattaro Ariya Sacca provide a path of
conduct to attain Nibbana. The Dukkhanirodhagamini Patipadd (the path
leading to the cessation of suffering) is known as the Ariyo Atthangiko Magga
(Noble Eightfold Path), which consists of eight factors. The Madhyama Magga
(Middle Path), also known as Sila (morality), Samadhi (concentration), and

Pariria (wisdom), encompasses the Eight Noble Paths. It includes:

e Sammda Ditthi (right understanding) and Samma Sankappo (right
thought), which constitute the two parts of Paririd.

e Samma Vica (right speech), Sammda Kammanata (right action), and

Samma Ajivika (right livelihood), which make up the three parts of Sila.

e Samma Vydayama (right effort), Samma Sati (right mindfulness), and
Samma Samadhi (right concentration), which constitute the three parts of

Samadhi.

Sila is the absence of immoral conduct in body, speech, and thought. Sentient
beings often engage in ten immoral deeds through their actions, words, and
minds. Sila emphasizes living a virtuous life. The Karaka Magga refers to the
final five sections of the Noble Eightfold Path, which include Pasria and
Samadhi. This implies that the realization of these truths is possible only through
meditation. These elements are integral components of Dhyana (meditative

absorption).
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5.1 Essence of Sila

Sitla refers to self-aware, determined moral conduct rooted in dedication
to Nibbana. The concept of morality serves as a guide for oneself and
relationships, emphasizing the purification of speech and bodily actions,
obedience, a sense of obligation, and external discipline. Morality, concentration,
and wisdom are the three foundational practices of Buddhism and the
nonsectarian Vipassana meditation. Along with Dana (generosity) and Bhavana
(meditation), these practices are known as the Theravadin foundations. When a
person restrains their body, speech, and mind, adheres to morality even in
adverse circumstances, and refuses to compromise their good conduct, they are
practicing morality. They consistently uphold their morals and avoid inflicting

pain on any living being.

The importance of morality is highlighted in the Jataka Atthakatha. In
one birth, the Bodhisattva was born as Dhammika Kumar, whose parents had
followed moral principles for generations. When Dhammika Kumar went to an
Acharya (teacher) for education, the Acharya's son died at a young age.
Observing this, Dhammika Kumar remarked to his friend, "I have never seen any
member of my family die at a young age. People in my family only die in old
age." His friend conveyed this to the Acharya, who decided to visit Dhammika
Kumar's home to learn more. To test them, the Acharya brought the bones of a
jackal and claimed that they belonged to Dhammika Kumar, stating he had died.
Upon hearing this, Dhammika Kumar's father laughed and replied, "That cannot
be true because, in our family, no one has died young in seven generations. You
are lying." The Acharya then inquired why premature deaths did not occur in

their family.

Dhammika Kumar's father explained, "It is because we follow the
Dhamma. Here, elders are respected, and any visitor—whether rich, poor, or an
ascetic—is treated with honor and offered water and food. The men here do not

covet other women and do not commit adultery; they remain loyal to their wives.
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Likewise, the women dutifully serve their husbands and do not look at any other
man. Our servants, employees, and family members do not lie or steal. They live
with mutual love and harmony. They always practice generosity. By following
these principles of Dhamma, no one here dies prematurely, and the children born

in this family are intelligent and skilled in various arts."?’*

Moreover, it is the second Paramita (Perfection). Morality is an
unwavering dedication to what is healthful. The training in Sila requires two key
components: appropriate “performance” (Carita) and appropriate “avoidance”
(Varita). Respecting the principles of Sila fosters an environment of trust,
respect, and security, which is why it is seen as a “Mahadana’ (great gift) to help
others without regard to own interests of own. It indicates that there is no risk to
the life, property, family, rights, or general well-being of others from the
practitioner. Taking Essence from the Body, those who have righteous thoughts
and fulfilled Parami would take the essence of Sila from the worthless body. So,

the Jataka Commentary says:

“Bahurogasadharanabhavena asarassa  sarirassa  Silavantesu
abhivadanadikamam saro” it means that the essence of this vain body which is
connected with many diseases is honouring, paying respect it the virtuous or

observing morality (Sila).?”

The physical body is vulnerable to external destruction by weapons and
poisons and internally susceptible to ninety-six types of disorders. Additionally,
our bodies host eighty kinds of worms that consume different body parts. These
worms are born, grow old, die, urinate, and defecate within us. Our bodies are
shared with these internal organisms and are constantly at risk of various
diseases. Beyond internal vulnerabilities, there are external dangers such as
snakes, scorpions, and other hazards. These risks remind us that death can come
at any moment. Reflecting on the nature of the body helps us understand the true

essence of human existence.

274 Jataka Atthakatha, Vol-1V, Kausalyayan Anand, page no.456.
215 The Essence of Visuddhimagga, Vol-I, Tin Mon Dr. Mehm, page no.21
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The Anguttara Nikdya mentions five things that everyone should
frequently contemplate, one of which is disease. To extract the essence of Sila
(morality), one should often reflect, “I am continually subject to disease; I
cannot escape it.”’ Beings who are healthy are often consumed by the pride of
health (4rogyamana), which leads them to commit unwholesome deeds, speak
harmful words, and harbor unwholesome thoughts. However, frequent
contemplation of disease can diminish or entirely remove this pride of health,

guiding one toward a more virtuous path.

By thinking about this. He will be able to stay away from bad actions. In
terms of extracting the essence from the body, the four Mahabhuta elements that
make up our body are motion, heat and cold, cohesion, and extension. One is
healthy when all four of these components are in balance; when they are not, one

gets sick. In addition, our body is divided into 32 parts (Kotthasa).

For this reason, the physical body is empty, insubstantial, and devoid of
substance. However, honouring the upright, the elderly, the monks, and the
parents, and taking care of them, as well as upholding morals, are tasks
performed by the physical body. Consequently, morality or respect for it is the
true substance of the body and of human life. It is mentioned in the verse of

Dhammapada

“Abhivadanasilissa, niccam vuddhapacayino.

Cattaro dhamma vaddhanti, ayu vanno sukham balarn’>"

Anyone that persistently respects and honours seniors will receive four

blessings: long life, beauty, happiness, and improved strength.

Buddhism is based on morality, which governs both verbal and physical
behaviour. For all Buddhists, it is vital to achieve not just Nibbana but also a
blissful afterlife. It is also crucial that everyone lives a joyful and tranquil life at

this time.

276 Dhammapada, Kausalyayan Bhadant Anand, page no.22
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It offers positive aspects of life including wealth, elegance, bravery,
awareness, and rebirth in joyful afterlife states. It also affects social and
individual harmony. The tale of Suman Mali recounts the story of a flower seller
who earned eight copper coins daily for supplying flowers to King Bimbisara.
One day, filled with reverence upon seeing the Buddha, Suman Mali decided to
worship him with eight handfuls of white jasmine flowers. He offered these
flowers to the Buddha and worshipped him with deep devotion, despite knowing
the grave risk of punishment or even death for failing to deliver the flowers to
the king as he did every day. When King Bimbisara inquired about the missing
flowers, Suman Mali did not lie. Instead, he truthfully explained his actions,

demonstrating his honesty and unwavering respect for the Buddha.

This tale demonstrates to us the Sila of Suman Gardner and his refusal to
tell the king lies. Buddha also praised the good work of Suman Gardner. Without
observing morality, one cannot live in peace and happiness and he is naturally
surrounded by enemies. One who has many enemies cannot get any happiness.
Therefore, all people should observe morality to get real happiness in this life
and the next life.?”’Even if a person lived to be a hundred years old, his life would
be pointless and useless if he did not observe morals even for a single day and
committed many evil activities. However, if he follows morality for a day. His
existence in this world and the next will be significant. Dhammapada the

following verse:

“Yo ca vassasatam jive, duppaiiiio asamahito

Ekaham jivitam seyyo, paiiiavantassa jhayino™*’8

“Even if someone were to live a hundred years devoid of morality and
concentration, their life would still be unworthy of recognition; it would be

preferable to live just one day while practising morality and concentration.

277 The Essence of Visuddhimagga, Vol-I, Tin Mon Dr. Mehm, page no.28
28 Dhammapada-Atthakatha, Vol-1I, Sastri Swami Dwarikadas, page n0.947
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Morality is the 'life' of a virtuous Puggala. When morality is violated,
one's life is ruined. Despite being physically alive, one is ethically dead. So,

everyone should observe morality to attain bliss and happiness in life.
5.1.1 The meaning of Stla:

Stlas are guiding principles that serve as the foundation for either verbal
or physical behaviour. it is the intention that appears in a person who obeys his
obligations or refrains from taking the lives of animals, etc. “There are virtues as
Cetana (volition), virtues as Cetasika (mental-concomitant), Samvara (virtues as
restraint), and virtues as  Avitikkama  (non-transgression),  states

Patisambhidamagga.”"°

In this context, virtue is defined as the volition exhibited by someone who
abstains from harming living things, for example, or by someone who upholds
customs like the five duties of parents, among other things. Moreover, Cetanda
Sila refers to the first seven of the ten good deeds. The three Virati Cetasikas
associated with Samma Vaca (right speech), Samma Kammanta (right action),
and Samma Ajiva (right livelihood) are the mental factors that uphold virtue.
Speaking with integrity means refraining from falsehood, slander, abusive
speech, and idle chatter. Morally right action involves abstaining from killing,
stealing, and sexual misconduct. Right livelihood refers to earning one's living
in a way that avoids physically harmful deeds and refrains from the four types of

wrong speech. These practices collectively embody the path of virtuous conduct.

“Cetasika Sila” 1s another term for the three Cetasikas, which stand for
the final stages of ethical conduct such as Dana (charity), Alobha(non-
covetousness), and Amoha. Three improper mental actions are Lobha
(covetousness), Dosa (ill-will), and Moha (wrong view) put a person at risk of
doing unwholesome acts like murder, theft, and other crimes that demolish
virtue. One cannot kill, steal, or engage in other negative mental behaviours
when volition and the three correct mental activities coexist. Thus, Sila refers to

the three mental acts of non-covetousness, benevolence, and proper perspective.

2% The Path of Purification, Nanikamoli, page no.10
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e Patimokkhasariivara

It is named Patimokkha because it represents "the foremost, the most
prominent, the highest virtue," or because it protects from the fear of
unfavorable rebirths and liberates from the fear of bad births, or it liberates
those who observe it. This is the code of discipline for Bhikkhus (monks) and
Bhikkhunis (nuns), ensuring restraint by obeying the rules of the monastic
community. It contains 227 Silas (precepts) for monks and 311 Silas for nuns.
It 1s also called Sikkhapada (rules of training).

The teachings for monks are divided into seven parts: four Parajika
(defeats), thirteen Sanghadisesa (formal meetings), two Aniyata
(indeterminate), thirty Nissaggiva Pacittiya (forfeiture offenses), ninety-two
Pacittiya (expiation offenses), four Patidesaniya (confession offenses), and
seventy-five Sekhiya (training rules). Similarly, the teachings for nuns are
divided into eight Parajika, seventeen Sanghddisesa, two Aniyata, thirty
Nissaggiya Pdcittiya, one hundred sixty-six Pdacittiya, eight Patidesaniya,
seventy-five Sekhiya, and seven Adikarana Samatha (rules for resolving
disputes).?8¢

e Satisamvara-

Sati is translated as Mindfulness. This is the path to Samddhi in the Noble
Eightfold Path. Restraint of the eye faculty, etc. by mindfulness not to allow or
enter the defilements through six Dvara as Cakkhu Dvara, Sota Dvara, Ghana
Dvara, Jivha Dvara, Kaya Dvara, and Mano Dvara. When the eyes come in
contact with the object, the Cakkhu-Vininiana arises. Its awakening leads to the
emergence of Vedana, its emergence leads to Tanha (desire), its emergence
leads to Upadana (attachment) and the cycle of existence continues.?’!

e Nanasarvara-
It is restrained by knowledge by preventing craving, wrong views,

ignorance, and evil conduct from arising and also by eradicating them or

280 The Bhikkhuni of Patimokkha of the Six Schools, Kabilsingh Chatsumarn, page no.12
281 The Path of Purification, Bhikkhu Naoamoli, page no.11
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restraint by knowledge not to arise the defilements on using the four
requisites.?®?
e Khantisamvara-

It is restrained by patience with the ability to bear heat and cold, and so
on. While practicing meditation, whether it is hot or cold, or even insect bites,
a Yogi increases his tolerance. For example, when a mosquito bites him while
he is doing meditation, he feels a Dukhada Vedand. He does not kill the
mosquito but remains aware of the nature of the Vedana. He remains aware of
the arising and dissolution of that Vedana.

e Viriyasamvara-

Right effort's inhibition prevents one from indulging in a sense-desire
thought when it arises. Here, right effort means maintaining concentration and
mindfulness of the Citta at all times during meditation and remaining aware of
the impermanent, suffering, and no-self nature of all Vedana, Sanrid, and
Sankhara, as understood through Parisia. The purification of livelihood is also
referred to as Viriyasarmvara.*®®

The non-violation of virtuous principles through a person's actions or
words is referred to as virtue as non-transgression. The term Sila signifies the
act of Silane (composing or maintaining order). It implies coordinating in the
sense of bringing harmony or preventing bodily and verbal acts from becoming
inconsistent or discordant due to the guiding influence of virtue or Samadhana
(harmony). It is also upheld in an Upadharama (different sense). Seeing Sila
on several levels—contemplative, Kammic, mental and social—leads to
harmony. The social order that results from the application of Sila's principles
1s one in which conflict is lessened, if not completely abolished, among the
diversely constituted members of society who each have their own unique set
of interests and aspirations. Psychologically, Sila stabilizes the mind and guards

against the internal conflict brought on by regret and shame for wrongdoings.

282 The Essence of Visuddhi Magga, Vol-I, Mon Dr. Mhem Tin, page no.28
283 Ibid, page n0.28
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According to certain teachers, Si/a is a derivative of the word ‘Sila,” which
means ‘head.” A being's entire body is destroyed when its head is severed, and
all good deeds ultimately fail when Sila is destroyed. Sila 1s hence comparable

to a head of being.
5.1.2 Lakkhana, Rasa, Paccupattana, Padatthana of Sila
(a) Lakkhana Stla

It possesses the quality of composition in the sense of maintaining proper
bodily or verbal activities as well as wholesome states even after being divided

into different types of Stla.?%*

(b) Rasa

There are two parts to its function (rasa). They are accomplishments and
actions. The activity of Sila is to eradicate wrongdoing, and the result of Sila is
the attribute of blamelessness. To maintain a pure, blameless, and wise-looking

character, a moral person will not commit wicked deeds.
(¢) Paccupattana

The state of being pure, that is, pure in mind, body, and speech, is its
manifestation (Paccupattana). It becomes apparent and is recognized as a pure

condition.
(d) Padatthana

Hiri (Moral humiliation) and Oftapa (moral fear) for engaging in immoral
behaviour are its Padatthana (immediate causes). A person can only maintain

pure morals if he feels moral dread and moral humiliation.?%3

Lokapala (Guardians of the World) refers to the two Dhammas—Hiri
(moral shame) and Ottappa (moral fear)—which protect individuals from

engaging in immoral acts.

284 The Path of Purification, Bhikkhu Naoamoli, page no.12
285 The Essence of Visuddhi Magga, Vol-I, Mon Dr. Mhem Tin, page no.29
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These qualities uphold moral discipline and self-restraint, distinguishing
humans from animals. Without these two Dhammas, humanity would descend
into evil and become no different from animals. The Buddha emphasized this by
stating, “Two Loka Dhammas, O monks, protect the world: Hiri (shame) and
Ottappa (fear).”’**® One would not respect the wives of one’s mother's sister,
brother, teacher, or any other respectable person if these two things were not
there to preserve the planet. If so, this universe would be confused with the

worlds of dogs, jackals, pigs, sheep, chickens, and goats.
5.1.3. Apacayana and Veyyavacca are Sila

“To show honour or pay respect to others is called ‘Apacayana’. It means
the volition that arises in one who respects the virtuous or the elderly persons
and who rises from his sat with pure mind and without any expectation.”
“Helping or giving service in the good deeds of other people is called
‘Veyyavacca’. It means the volition that arises in one who does the service or

duties of the virtuous towards the elderly or sick with his pure mind.”?%’

Paying respect (Apacayana) and giving service (Veyyavacca) are included
in Sila (morality) because they are Caritta Sila Meritorious action should be
based on reverence, which can be demonstrated by actions like meeting an
elderly monk, taking his robe and bowl for him, saluting him, and guiding him.
However, if a person shows respect unwillingly to a powerful person out of fear
or with some selfish aims such as to get food, clothes, and shelter. Fame and
being loved or adored by an elder person etc., This cannot be called Apacayana,
because it is pretentious. It only amounts to Maya.

At the Kammic stage, adherence to Sila (virtue) ensures alignment with
the cosmic law of Kamma (action and its results), leading to favorable outcomes
in subsequent cycles of birth and death. At the contemplative stage, which is the
fourth stage, Sila serves as the foundation for the initial purification of the mind,
a process that is further deepened and completed through the systematic

cultivation of insight (Vipassand) and serenity (Samatha).

286 Handbook of the Abhidhamma, Vol-I, U Silananda, page no.275
87 The Essence of Visuddhimagga, Vol-I, Tin Mon Dr. Mehm, page n0.50
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In another sense it is ‘upholding’ (Upadharana) because ethics is
necessary for any act of merit to be carried out. Meritorious acts can arise only
in persons of morality; thus, morality serves as the basis of all acts of merit: it

facilitates rebirths in the four planes of existence such as the sensuous.?®®

The Majjhima Nikaya Commentary states that the Buddhist tradition
acknowledges three different approaches to abiding by the precepts.
Sampattavirati (immediate abstinence) is the practice of refraining from
unwholesome behavior even if one has not previously committed to upholding
moral principles. There once was a man by the name of Cakkana. In search of
hare's flesh for his gravely ill mother, he ventured into the forest. A hare, upon
spotting him, fled, only to become caught in a creeper. After he caught the hare,
he considered murdering it. Here, Cakkana had not committed to upholding
moral principles. Because of this, he caught the rabbit to murder it, but he later
decided to let it go. His abstinence is termed Sampattavirati. He then went back
home and solemnly declared and he did Saccakiriya, “I have never killed a live
thing in my life, as far as [ know. May the truth of what I say help my mother get

better from her disease.” Then his mother recovered right away.

Another is known as self-restraint by Samadanavirati (undertaking),
which indicates refraining as a result of agreeing to training principles and
pledging to follow them as guidelines for moral conduct. Here, the tale of a lay
Buddhist in a mountainous area serves as an example. He ploughed the field after
pledging to uphold the commandments in Buddharakkhita Thera's presence. He
climbed a hill to look for the bullock he had unyoked after harvesting, which had
not returned. A boa constrictor had seized him. He debated using his knife on the
reptile's head. However, he remembered the oath he had taken in front of his
highly respected bhikkhu. He decided to give up his life rather than breach his
pledge, so he threw away his knife, and the boa immediately let him go and

slither away.

288 Path of Purification, Bhikku Nanamolika, page.11
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The third technique is called abstention Samucchedvirati (by eradication),
which involves refraining from the transgressions covered by the precepts as a
means of cutting off the defilements that cause transgressions.?® Kujjuttara, a
slave girl during the time of the Buddha, was entrusted with eight rupees by her
mistress to purchase flowers. However, she secretly stole four of the coins. Later,
after hearing the Buddha's discourse, she was deeply inspired and attained the
state of Sotapanna (stream-winner). Feeling remorseful, Kujjuttara spent the
entire amount on flowers and confessed her wrongdoing to her mistress, Queen
Samavati, instead of resorting to falsehood.?*® When a person becomes a stream-
winner, he receives the four Sotapattiyanga elements (stream entry). The first
three require unwavering faith in the Buddha, the Dhamma, and the Sangha. The
fourth is a fully pure Sila. The great disciple has removed the defilements that
caused predefined sins. So, he is free from immoral actions at all times. Even a
Stream-winner need not especially observe the five precepts in this life and the

next life. The moral precepts have already been established in him forever.
5.1.4 Varitta Stla and Caritta Stla

Caritta Stla 1s the virtue of acting morally and responsibly toward oneself
as well as the laws of conduct.?! There are Caritta Sila for ordinary laymen.
Parents have duties towards their children. They have to teach them not to do
evil, and to do good. They have to give them a good education and inheritance.
When they are grown up parents have to arrange for their marriage. In their turn,
the children have obligations towards their parents. They have to take care of
themselves and their business. They should be the ones who deserve the
inheritance of their parents and when their parents pass away, they have to share
merit with their dead parents by doing generous deeds, observing morality, and
practising meditation. If both parents and children fulfil their duties, there won’t
be any problem between them. Patricide, matricide of child abuse will not

happen in such a dutiful family.

289 Samatha, Mahasi Sayadaw, page no.81
20 Dhammapada Atthakatha, Vol-1I, Kausalyayan Bhadant Anand, page no.157
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Husband and wife also have certain duties towards each other. They
should always honour one another and never be wanting in respect; they should
love each other and be faithful to one another; they should try to please one
another and should work to secure each other position and comfort in life. If both

husband and wife fulfil their duties, there will not be any problem between them.

Monks and novices are required to respectfully uphold Caritta Sila (the
morality of observances). These obligations establish a reciprocal relationship
between preceptors and disciples. Preceptors are responsible for guiding their
disciples by teaching them the Vinaya (disciplinary code), Sutta (ethical
discourses), and Abhidhamma (philosophical teachings of Buddhism). Disciples,
in turn, are obligated to fulfill their duties towards their preceptors, such as

serving them food, washing their robes, and caring for their health.

There are fourteen specific duties outlined in the Khandhaka, collectively
referred to as Caritta Sila. Without fulfilling these observances, Varitta Sila (the

morality of restraint) cannot be fully accomplished. Therefore, the Buddha said:

“The one who neglects his duties would not fulfil pure morality. With the
impurity of morality, the ignorant is not focused. The unconcentrated mind could

not see the truth. Not seeing the truth, there is no Nibbana.”**?

Abstinence from immoral acts, such as those that are evil, is known as
Varitta, as taught by the Buddha. For example, the Paricasila (five precepts),

Atthasila (eight precepts), etc. are Varitta.
5.2 Samadhi in the Pali Suttas

When Buddha explained the doctrine of Samadhi, he always used the
word Samma Samadhi. It refers to the right concentration, one-pointedness, or
mental union. A concentrated mind, using perceptive insight, can be a strong

instrument for seeing things as they are.

292 The Essence of Visuddhimagga, Vol-I, Tin Mon Dr. Mehm, page n0.70
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Magga Samyutta, the Buddha told the Bhikkhus, “Imehi sattahangehi
cittassa ekaggata saprikkhdaratda-ayam vuccati ariyo samma samadhi which
means concentration of the mind from Samma Ditthi to Samma Sati 1s called

Samma Samadhi.”**?

In Vibhanga Sutta has mentioned Samma Samadhi “Bhikkhu vivicceva
kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam
pitisukkham pathamjjhanam jhanam upasampjja viharati.”***Detachment from
all kinds of sensual desires and unwholesome actions and concentrating the mind
on the factors of Jhana, Vittaka, Vicara, Piti, Sukkha, and Ekaggatd (one-
pointedness) first attaining meditation is Samma Samadhi. When a Yogi
(meditator) practices meditation he is not able to concentrate on the object in the
initial stage. Nivaranas (Mental hindrances) always prevent him from
concentrating his mind on the object. Nivaranas (obstacles) are the enemies of

the factors of Jhanas.
5.2.1 Meaning of Samadhi

While views may vary on the degree to which Samdadhi (concentration)
should be strengthened, the methods to cultivate it, and how to integrate it into
meditation practice, the importance of developing the ability for mental focus
and settling is universally acknowledged. The term Samadhi is derived from the
Pali prefix Sam, meaning “together,” and the root dha, meaning “to put” or

99 ¢

“place.” The Pali verb Samadahati, which means “to put together,” “to bring

together,” or “to concentrate,” is closely related.?®

Thus, Samadhi refers to the unification of the mind in a constant,
undistracted state of awareness. There are two interpretations of Samddhi: both
emphasize persistence and sustained focus on a single thought or object of

meditation.*¢

293 Samyuttanikayapali (Mahdvaggo), Sastri Swami Dwarikadas, page no.1639
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While some perceive it as a singular, focused focus, others see it as a more
expansive state of awareness in which the mind is still and stable while being
aware of a wvariety of phenomena surrounding the meditation object.
Cittassaekaggata, a Pali phrase that is commonly interpreted as “one-

pointedness of mind,” can also mean “unification of mind.”?**’

A single-minded
mind is fixed firmly and consistently on the subject of its focus. Meditation
techniques that promote mental stability and quiet, undistracted awareness
include breathing exercises, staring at coloured disks, repeating mantras, and
visualization exercises. In the end, concentration can be made more intense such
that it never strays from the focus of its attention and becomes incapable of
becoming aware of anything else. This type of concentration is known as “one-

pointed” concentration because the Citta is fixated and focused on a single object

at a single place.?*8

In addition to being calm and undistracted, a unified mind may not always
focus intensely on a single object. Instead of concentrating entirely on one thing
or event, the mind achieves stillness by integrating and harmonizing its faculties.
This allows it to remain steady, stable, and fully conscious, even amidst dynamic
and changing situations. In such cases, experience flows naturally, yet the mind
remains still and composed. Through various practices and stages of attainment,

one can cultivate Samadhi.

This practice leads to a deepening of mindfulness, liberating insights, and

the arising of profoundly pleasurable sensations of serenity and contentment.

The suttas provide four different methods for cultivating samadhi and the
potential outcomes of each, showing that there is no one right way to focus or
one ideal method for reaching samadhi. The first step towards achieving
happiness in this life is to cultivate the four Jhdanas, which are meditative

absorption states that are essentially pleasurable.

27 The Path of Purification, Nanamolika, page no.81
298 Ibid, page no.81
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A second sort of Samadhi practice that draws attention to how light is
perceived, which advances understanding and vision. This practice cultivates a
mind full of brightness. A third kind of practice arises when one considers the
arising, endurance, and passing away of sensations, perceptions, and thoughts.
This leads to feelings of awareness and clear understanding. Finally, however,
realizing the birth and death of the Khandhas (five aggregates), Samadhi leads
to the annihilation of the Asavas, ignorance and attachment that bind us to

misery.

The acquisition of Jhanas, the first method, maybe about concentration
techniques, whilst the other three discuss ways to use these techniques for
different purposes. The tale of the Buddha's awakening provides illustrations for
this view, demonstrating how Jhana practice can cultivate insight and
understanding. According to the Buddha, upon achieving Jhana, “true
knowledge arose, Darkness and Avijja were exiled, as is the case with someone
who remains assiduous, passionate, and determined. Here's an illustration of how
understanding Jhanas leads to understanding the emergence and transit of the

five aggregates:

A monk who enters and remains in the first Jhana, which is composed of
Ripa (form), Vedana (sensation), Sannda (perception), Sankhdra (mental
formations), or Vifinana (consciousness), perceives these states as Anicca
(impermanence), Dukkha (suffering), and Anatta (non-self). The destruction of
taints (Asavas) relies on this first Jaana. Among the four strategies, only the third
remains, which focuses on using concentration as a means to develop clarity and
mindfulness. These qualities are emphasized in the instructions for the third and
fourth Jhdana, and since the contemplation used to develop this third mode of
concentration (such as the arising, endurance, and passing away of Vedana,
Sarninia, Sankhdra) is similar to the contemplation for the fourth Jhana (realizing
the arising and passing away of the Paricakhanda, or the five aggregates), it

becomes easier to connect Jhana practice with these three applications.
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Being “completely supportive of dissatisfaction impartiality, cessation,
peace, awareness, enlightenment, and Nibbana Jhana is particularly helpful for
realizing one's goals. When one achieves Jhana, the Citta becomes concentrated,
cleansed and purified, flawless, devoid of contaminants, pliable, workable,
established, and imperturbable, this provides deeper insights and allows one to
explore the nature of the Nama- Riipa in depth. The Tathdgata claimed that many
of his devotees were able to reach the culmination and perfection of direct

knowledge through the attainment of Jhanas. However, without Jhana:

Those who lack the right concentration destroy the fundamental
foundation for knowledge and vision of things as they are; similarly, those who
lack such knowledge and vision destroy the basis for renunciation and
impartiality; and for those who lack these qualities, the foundation for knowledge
and vision of liberation is destroyed. Samma Samadhi (right concentration) is

necessary for this.

Strong counterbalances to sensuous pleasures are provided by the
immense joy, pleasure, and happiness inherent in Jhd@na. One may still be drawn
to sense pleasures even after realising that they do not provide satisfaction until

they experience the rapture and pleasure associated with Jhana.

As long as a noble disciple does not reach the Piti and Sukha that arise
apart from Kama, separate from Akusala states, or attain something more serene
than that, they may still be tempted by sensual pleasures, even after clearly and
sensibly recognising how these pleasures offer little gratification, much sorrow,

and despair, as well as how dangerous they are.

After experiencing the higher joy and delight of Jhana as a mediator,
individuals are less likely to pursue lesser sources of worldly pleasures. Their
prior allure has significantly diminished. Finally, when the deeper levels of
awareness become clearer, the steadiness and serenity of Samadhi support the

mind against any disturbing sensations that may surface.
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It can be quite upsetting when our familiar sensations give way to direct
experiences of impermanence, suffering, and selflessness until calmness and
non-clinging emerge. As the insight process unfolds, the meditator can stay calm

and composed thanks to the force of Samdadhi.
5.2.2 Two kinds of Jhana
5.2.2.1 Arammanupanijjhana

Jhana is an investigation of something closely. Jhana is the phrase for
attentive observation, analysis, or introspection. ‘Look closely’ is the expression
we use here. This is what the term “Jhana” means. It entails scrutinizing
something up close. It is called Arammanupanijjhana in Pali. The term
“Arammana” describes the meditational objects. Samatha meditation centres
around objects like corpses, body parts, and Kasina disks. Because the Eight
Attainments concentrate on the mental object of earth Kasina rather than the
Kasina itself, they are called Arammanupanijjhana (the first one). Four

Ripavacara and four Ariipavacara Jhanas are present.?”
5.2.2.2 Lakkhanupanijjhana

The term Lakkhanupanijjhana means a detailed analysis of traits.
‘Lakkhana’ (Pali for ‘mark’) translates as ‘characteristic.” It is the one who
carefully examines the characteristic or mark. This is known as
Lakkhanupanijjhana in Pali. Vipassand, Magga, and Phala refer as
Lakkhanupanijjhana. That is essential. The word ‘Jhana’ is commonly
understood to mean only Rilpavacara and Aripavacara. Jhana is another name
for Vipassana. Magga signifies route. It is referred to as Jhana. Another name
for Fruition is Phala or Jhana. The name Vipassana is Lakkhanupanijjhana.’®

The main focus of this section is the attribute of Lakkhana. The term Vipassana

is derived from its emphasis on Anicca (impermanence) and related concepts,

29 Patthana and Vipassana (Jhana Paccayo), Ashin Kundalabhivarhsa, page no.568
300 Ibid, page no. 569
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which include Anatta (selflessness), Dukkha (suffering), and Anicca
(impermanence). These three are known as the characteristics of all conditioned
phenomena. Jhana and Vipassanda focus on these three main aspects. Magga (the
path) is merely a concept; it is not something we have directly experienced yet.
It is part of the consciousness associated with the Supramundane. Once Magga
1s attained, Vipassana ceases, as it is the practice that leads to the arising of
Magga Citta. However, Vipassand itself is not a Vipaka (resultant
consciousness). Once Magga is reached, the work of Vipassana is complete.
Another term for Magga 1s Lakkhanupanijjhana, which means "reflection on the
characteristics." Nibbdna is considered the object of Magga, while Lakkhana is
not. Magga is called Lakkhanupanijjhana because Vipassana has already

fulfilled its role by examining the three characteristics.
5.2.3 Forty types of Samatha

“Samatha” means serenity or tranquillity in translation. The term
describes something that gives another object peace. The word “Sam”, which
means to become calm, is the source of the phrase. ‘Peaceful’ connotes a
suppressed or silent state. When the mind is an impediment, Samatha is absent.
The realization of Samatha is contingent upon surmounting mental challenges.
Samatha 1s a kind of meditation that lessens mental disturbances. Nivaranas and
Kilesas are examples of mental hindrances, commonly referred to as mental
defilements. The mental restrictions are the fault of Kilesas. The goals of
Samatha meditation include mental clarity and surmounting mental

challenges.*’!

For example, a person first becomes an Arahant. Their goal is to attain
Jhana through Samatha meditation. Since Arahants do not experience calming
mental obstacles, Samatha meditation does not address these issues. Samatha
meditation works to enhance focus and relaxation. However, this also means that
the peace of mind can be disturbed when the mind shifts focus between different

objects.

30 Buddha Abhidhamma Ultimate Science, Tin Mon Dr. Mehm, page no.366

201



It is not quiet. By engaging in Samatha meditation to calm their minds and relish
solitude, Arahants can attain Jhana. Jhana enables people to concentrate on one
item for a long time. Their thoughts are silent and at ease throughout that time.
Buddhism uses an individual's temperament to determine which forty meditation

subjects (Kammatthana) to use.

5.2.3.1 The ten Kasinas (devices)

29 (13

Here, “Kasina” means “complete”, “everything”, and “whole.” “Kasina”
describes the infinitely extended projected light from an imagined image of an
object. Specifically, the elements are represented by the names Pathavi (Earth),
Apo (Water), Tejo (Fire), Vayo (Air), Nila (Blue), Pita (Yellow), Lohita (Red),
Odata (White), Aloka (Light), and Akasa (Space).3*
5.2.3.2 The ten Asubha (Impurities)

These ten different kinds of corpses were found in old cemeteries and charnel
grounds, places where animals and birds that consumed flesh flourished and
where dead bodies were neither buried nor burned. These days, one cannot find
such bodies to meditate on. The ten corpses are categorized as Uddhumdtaka
(bloated), Vini-laka (discoloured), Vipubbaka (festering), Vicchiddaka
(dissected), Vikkhayi-taka (gnawed-to-pieces), Vikkhittaka (scattered-in-pieces),
Hatavikkhittaka (mutilated and scattered-in-pieces), Lohitaka (bloody),
Pulapaka (worm-infested), and A#thika (skeleton).3%3

5.2.3.3 The ten Anussati (Reflections)

The definition of Anussati is “repeated reflection or constant
mindfulness.” Eight Anussatiare included in the collection: Buddhanussati
(thoughts on the Buddha), Dhammanussati (thoughts on the doctrine),
Sanghanussati (thoughts on the Sangha), Silanussati (thoughts on virtue),
Caganussati (thoughts on liberality), Devatanussati (thoughts on Devas),
Marananussati (thoughts on death), Kayagatasati (thoughts on the body), and

Anapanasati (thoughts on respiration).3%

302 The Buddha and His Teachings, Narada Thera, page no.410
303 Buddha Abhidhamma Ultimate Science, Tin Mon Dr. Mehm, page n0.369
304 Samatha, Tin Mon Dr. Mehm, page no.73
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5.2.3.4 The four Illimitable or the four Modes of Brahmavihara (Sublime
Conduct)

The four Brahmaviharas are as follows: Mudita (sympathetic joy),
Upekkhda (equanimity), Karunda (compassion), and Metta (loving-kindness).
These states are referred to as Appamanna (illimitable). The Pali term
Appamanna comes from Pamana, which means limits. Therefore, Appamarinia
means without boundaries or limits. In the context of Brahmacariya (the sublime
life), Brahma refers to the sublime nature of these qualities. Vihara refers to the
"mode of conduct" or "state of living," which describes how these qualities are

expressed.®®

5.2.3.5 The Ahare patikkiilasaiiiia (One Perception)

The feeling that food is disgusting, whether it is being sought out or eaten,
arises when we focus on its unpleasant aspects. This includes thinking about the
difficulty of obtaining food, how unappetizing it is to prepare, how hard it is to
digest, and how unpleasant it is once expelled. Such reflections contribute to the
perception of food as repulsive. The Visuddhimagga explains this in detail. Being
a monk involves waking up early, packing your bowl, and heading to the village.
During the walk, you may encounter stones, thorns, and other obstacles. You
must also be cautious of wild animals and ensure the path is clear. When asking
for alms, you may receive respect or, conversely, face scorn, with some people

possibly telling you to leave.3%
5.2.3.6 Catudhatuvavatthana

Examining the body as a composite of the four great fundamentals is one
way to analyse the four components. This involves the examination of the unique
characteristics of the four fundamental components: Pathavi (extension), Tejo

(heat), Apo (cohesiveness), and Vayo (motion).

305 Manual of the Abhidhamma, Narad Thera, page no.411
3% Path of Purification, Nanamolika, page no.337
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It is made clear that the thirty-two body components can be examined
using this elemental analysis. This might be related to the thirty-two body
components. It is thought that the earth element predominates in the first twenty
of the thirty-two components of the body. The hair, nails, teeth, skin, and so on

are all hard.?"’

As a result, in them, the Pathavi dhatu is predominant. The Apo dhatu
predominates in the others, which include blood, spittle, and so forth. He can
thus visualize these body parts and look for a Pathavi dhatu or Apo dhatu aspect
in them. A meditator may then notice and be conscious of the Vayo dhatu in the
breath. An object loses compactness when broken down into its constituent four
parts. Removing the notion of compactness makes Anatta easier to comprehend.
He understands that there is neither substance nor permanent thing. Individuals,

like men and women, do not exist. All that exists are elements that come and go.
5.2.3.7 The four Aripa Jhanas

The four immaterial states are the last four. The first one deals with
endless space. The consciousness of the first is alluded to by the second thing.
Nothingness is the same object of the third consciousness as it was of the first.
Representing the third Ariapavacara awareness is the fourth item. Four
immaterial states, or meditations, exist. The four immaterial, or Aripavacara,

Jhanas, can be attained with their aid.
5.2.3 Miccha Samadhi

Suttas emphasize the need for a clear goal and balanced effort to cultivate
Samddhi, while also being mindful of potential traps. Wholesome intention
stems from a comprehension of the Dhamma of the Buddha, as well as the aims
of the individual and their motivations for practising meditation. The Buddha
remarked that the core of his teaching is Vipassana and Parifia, which lead to

liberation, rather than Samddhi pursued merely for its own sake.

397 Path of Purification, Nanamolika, page no.344
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Samadhi and Jhana become hurdles rather than powerful aids on the path
to awakening if they become objects of clinging. While Samadhi should be
cultivated, it should not be clung to or pursued with attachment. Even the early
stages of Samadhi can be alluring, generating desire rather than freeing the mind.
A calm, quiet mind is desirable, and the meditator may begin practising to benefit
from these concentration experiences and to attain particular meditative states.
This holy life does not aim for gain, honour, or reputation as its benefits, nor
does it focus solely on the acquisition of virtue or concentration. Its ultimate
benefit is the unshakeable release of the mind, which is the purpose, heartwood,

and goal of our holy existence.

The term “Samma Viriya” (right effort) relates to both the level of effort
and the direction of that effort. Applying oneself skilfully in meditation practice
means making an effort to develop the healthful qualities of the mind and heart
that lead to knowledge while avoiding overstriding. Right effort specifically
includes the skilful use of desire to produce wholesome and suppress
unwholesome states in the mind: generates desire for the non-existence of
unrisen wicked unwholesome states; he makes an effort, arouses energy, applies
his mind, and strives. He inspires people to forsake the wicked, unwholesome
states that have evolved. for the emergence of unrisen healthy states. for the
preservation of existing healthy states, their non-decay, augmentation,
expansion, and fulfilment through development. Desire can be a powerful
motivator for Dhamma practice if used correctly. Desire becomes a hurdle when

it results in yearning.

According to the Suttas, a person who is drawn to concentration is like
someone searching for the heartwood of a large tree. This person overlooks the
heartwood and instead removes only the inner bark, mistakenly thinking that
what will not help him reach his goal is what he truly desires. Instead of using
meditation as a healthy mental exercise that leads to liberation, we may become
attached to more subtle meditation experiences and practice just for those

experiences.
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We can become absorbed in the enthralling experience of ratified

meditation, which can result in subtle and not-so-subtle affiliation and arrogance.

A Yogi develops concentration by diligent effort. His goal has been
achieved, and he is content with his level of focus. “My focus is centred, my
mind is unified, but these other bhikkhus are unconcentrated, with their minds
astray,” he says, praising himself and criticizing others as a result. When he
achieves concentration, he gets intoxicated, becomes distracted, and becomes

careless, which leads to his unhappiness.
5.3 Significance of Parfifia

FPaiiria refers to cultivating higher insight through Vipassand meditation.
To develop a Panirid, one must first cultivate Samadhi. Without this, the Parisia
cannot be developed. Sila leads to Samadhi, which leads to Paninia, and Parifia is
the way to liberation. Pari7id understands the unique nature of the Dhammas in
this inquiry. Paninia seeks to uncover the true nature of the Dhammas by
dispelling the illusion of darkness. It shows a lack of deep illusion. Samadhi is
the direct cause of Parifid, as the saying goes: “A meditator with concentration

understands and perceives things as they truly are.”

Parina investigates the unique character of Dhammas. Paniia removes
delusions and shows the unique character of Dhamma. It presents itself in the
absence of overwhelming hallucinations. According to the phrase “A person who
has concentration knows and sees things as they are,” Samadhi is the primary
cause of Panna. Samanna Lakkhana refers to the universal or common features
of mental and bodily happenings, which are fundamentally Anicca, Dukkha, and
Anattd, which symbolize the impermanence, suffering, and impersonal nature of
the body-mind process. Nama (mental) and Ritpa (physical occurrences) share a

common trait.>%®

308 Manual of the Dhamma, Ledi Sayadaw, page n0.30
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Each mental state has unique properties, resulting in variations in Sabhava
Lakkhana. Each emotional state has unique characteristics. Each physical
process has unique characteristics. Thus, Sabhava Lakkhana, or particular or
unique attributes, vary. In the majority of cases, mindfulness meditation requires
us to be aware of the four main material components. Nama refers to the unique

features of mental and physical occurrences.?*
5.3.1 Three characteristics of the Dhamma or Anupassana

Three Anupassands are known. The three Anupassanas are known as the
‘three doors to emancipation’ because they lead to insight and liberty.

Emancipation exists, as do the doors that lead to it.
5.3.1.1 Contemplation of Anicca

Nama and Riipa (Consciousness and materiality) are both impermanent.
All conditioned things are in a state of constant change, as they never stay the
same for long. The mind changes more quickly than material things. Typically,
Nama has just seventeen thought moments. Commentators suggest that a single
flash of lightning can trigger billions of thought moments. When contemplating
Anicca (impermanence), one rejects the sign of perversion. This means rejecting
the distorted belief that anything is eternal. In reality, one denies the idea of
permanence. Animittanupassand, or the contemplation of the singular, leads to

liberation.3!°
5.3.1.2 Contemplation of Dukkha

Suffering is inherent in all conditioned entities. Suffering happens during
birth, degradation, illness, and death. Being in a relationship with an undesirable
person produces distress. Separation from the pleasurable generates suffering.
Not getting what one wants leads to misery. The five attachment aggregates
cause unhappiness. The correct meaning is “Du” and “Kha”. In this usage, “Du”

means unhappiness rather than enjoyment.

399 The Essence of the Visuddhimagga, Vol-1I, Tin Mon Dr. Mehm, page n0.276
310 Handbook of Abhidhamma, Vol-1II, U Silananda, page no.351
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The term “Kha”. means “empty” or “not what one thinks.”*!! However, there is
only a risk foundation, which may be uncomfortable. Vipassana meditation
involves letting go of desire and craving while contemplating suffering, as it is
impossible to fully perceive Dukkha when attached to it. This practice is called
the "door to emancipation" or Appanihitanupassana, which focuses on

contemplating the state of being free from desire.
5.3.1.3 Contemplation of Anatta

Buddhism is basically about selflessness. There is no such thing as a ‘soul’
or ‘ego’ in the intellect, just as there is no permanent essence in matter. There is
no permanent soul in mundane or supramundane experiences, whether
conditioned or not. In the Dhammapada, the Buddha said, “All Dhammas are
Anatta.”*'? The Buddha referred to Anicca and Dukkha as Sankhara, which
means conditioned things. The Buddha used the term Dhamma to refer to both
Anatta and the unconditioned Nibbana. The first five monks attained
Arahantship by listening to the “Anattalakkhana Sutta”, which addresses
soullessness. The aspirant does not usually focus on all three criteria. He just
chooses the most tempting ones. Meditating on each of these results in

deliverance, as the name implies.

A person who contemplates Anatta loses attachment to himself because
he perceives no Atta. Contemplation, also known as Sunnatanupassand
(contemplation of the emptiness), can lead to release. Susifiatanupassanda is also

known as Anattanupassand. It regards Riipa and Nama as devoid of Atta.’"3

Whether or not a Buddha is enlightened, the traits of Anicca
(impermanence) and Dukkha (suffering) are inherent in the world. However, the
characteristic of Anattd (non-self) is only revealed through the enlightenment of
a Buddha. It is only when a Buddha achieves enlightenment that the feature of

Anatta becomes clear.

31 The Buddha and His Teachings, Narada Thera, page no.247
312 Dhammapada, Goenka S.N. page n0.56
313 Handbook of the Abhidhamma, Vol-III, page no.354
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Sarabhanga, a Bodhisatta with psychic abilities, could only teach the
teachings related to Sankharadhamma as Anicca and Dukkha. He was unable to
teach Anatta. However, if a righteous person were able to declare
Sankharadhamma as Anatta, their disciples or listeners could deeply attain the

Ariyamaggaphala (fruit of the noble path).
5.3.2 There are three kinds of mundane Full Pariria

Nata-Parniria refers to the comprehension that arises from observing the
particular traits of specific states. Therefore, “full understanding as known”
refers to the realization that matter has the characteristic of being molested, and
feeling has the characteristic of being felt. “Full understanding as investigating”
refers to Tirana-Parifia, the comprehension that arises from attributing a general
characteristic to the same states, such as understanding that matter is
impermanent or that feeling is impermanent. This involves insight with the
general qualities of impermanence as its object. In the same states, Pahana-
Panina, or “full understanding as abandoning,” describes an understanding
composed of insight that targets the qualities emerging from the relinquishment

of the sense of permanence and similar attachments.?'#

5.3.3. Vipassana Nana
5.3.3.1 Namaripapariccheda Nana (Discerning Mental and Physical
Phenomena)

Meditation entails recognizing the unique traits of the body and mind, also
known as Nama and Ripa. When a person feels the hardness and softness of their
body without being aware of it, they gain insight into the Pathavi Dhatu
(element's unique features). Insight is the ability to distinguish between Nama
and Riipa occurrences. He does not associate hardness or softness with an
individual, being, self, or soul. He abandons the concept of a person, being, self,
or soul in terms of hardness or softness. He clarifies his mistaken belief that
hardness and softness are natural physical processes rather than souls, selves, or

beings.

314 The Seven Stages of Purification & Insight Knowledge, Mahasi, page n0.80
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He has no Sakkaya-Ditthi or Atta-Ditthi (wrong view of a person, being,
self, or soul). Realizing the genuine nature of mental and physical things, known
as Nama and Riipa, purifies the mind and leads to Ditthi-Visuddhi.’'> Observing
daily behaviours, such as stretching or bending a hand or leg, or sitting or
standing, reveals numerous actions and movements. Observing actions and
movements can reveal that they are part of the stretching process. He realizes
that he is only noting his thoughts. He distinguishes between the movement itself
and the mental state of sitting. This also includes insight knowledge from Nama
and Riipa.
5.3.3.2 Paccaya-Pariggaha-Nana (Knowledge of Conditionality)

Paccaya-Pariggaha-Nana refers to the second stage of insight, which
involves understanding cause and consequence. In another terms, it relates to an
understanding of causation or conditionality. As a meditator improves their
concentration, they gain insight into the relationship between mental and
physical things. He is referred to as having gained Paccaya-Pariggaha-Nana, or
insight understanding of causality and conditionality. At this point, you realize
that the world exists based on its conditions.*'® Kankhavitarana Visuddhi refers
to the purification of insight by overcoming doubt. This stage involves
understanding the cause and effect of both mental and physical phenomena
through direct experience, and recognizing that there is no eternal soul or self.
Meditators may experience the sensation of walking as if they were robots. At
times, they feel like their body is a puppet, realizing that no one, no being, no
“me” is walking. The feet move intentionally, driving the body forward, but
initially, the meditator is unaware of the intention. This is why, at first, the body
is perceived as a robot or puppet. By focusing on each foot movement, the
meditator comes to see that the goal (the intention) is the cause, while the
movement itself is the result. This article explores the link between cause and

effect, as well as the conditionality of mental and physical occurrences.

315 The essence of Visuddhimagga, Tin Mon Dr. Mehm, page no.60
316 Practice Meditation, Mahasi Sayadaw, page no.17

210



Similarly, he progressively understands that intending is the cause, pushing is the
effect, and dropping is the result.
5.3.3.3 Sammasana-Nana (Knowledge of Clear Comprehension)

A Yogi can recognize the stretching movements as a sequence of tiny,
broken movements that arise and pass away one after another when he puts more
effort into the practice and pays more attention to the process of the stretching
movements. Then he realizes that the wind element has general or universal
properties as well as specific ones, such as Anatta, Dukkha, and Anicca. As he
becomes aware of the Samanna-lakkhana (common features) of this movement
process its impermanence, unsatisfactoriness, and impersonal nature—he gains
insight into clear cognition and experiences the Anicca, Dukkha, and Anatta of
Nama and Riipa things.’!7 A Yogi is aware of all three aspects of existence. To
achieve Sammasana-Nana, or the insight knowledge of clear comprehension,
one must understand the three aspects of Anicca (impermanence), Dukkha
(suffering), and Anatta (non-self) in both Nama (mental phenomena) and Riipa
(material phenomena). This level of insight and understanding requires
significant mental concentration. Thoughts may arise, but the Yogi is able to
observe them.
5.3.3.4 Udayabbaya-Nana (Knowledge of Arising and Passing Away)

This stage of knowledge is called insight knowledge of the arising and
passing away of mental and physical phenomena, Udayabbaya-Nana.>'® The
meditator starts to perceive some light at this point in their insight knowing. The
light will appear frequently and brilliantly if he enjoys viewing these lights and
is attached to them. It might continue for a while. He observes, ‘seeing, seeing,’
yet it persists for a while before happening again. ‘Seeing, seeing,” he observes.
Even if you just notice it, you might even like it or even become attached to it

on a subconscious level. Then, it might not go out for long.

37 Talks on Meditation gives in the Mountain, Chanmyay Sayadaw, page no.60
38 The Canberra 1992 Talks, Chanmyay Sayadaw, page no.297
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He notices that everything he looks at is vanishing. Any sense or
sentiment he observes seems to be vanishing. Everything he writes is vanishing,
vanishing.

“Whatever arises is subject to passing away,” Meditators says in closing.
When he observes the foot lifting motions during walking, he repeatedly
encounters the foot-breaking motions, rising and falling nonstop. It is at this
point that he realizes how physical phenomena appear and disappear all the time.
Finally, he says to himself, Oh! There is impermanence to these thoughts. None
of these ideas lasts forever. They are rising and disappearing in an instant. It can
be challenging to recognize when thoughts appear and disappear. It is not too
difficult to realize the presence and disappearance of bodily activities, such as
lifting, pushing, and lowering, as well as rising and falling movements.
5.3.3.5 Bhanga-Nana (Knowledge of Dissolution)

Bhanga-Nana (Knowledge of Dissolution) refers to the insight into the
process of dissolution. In this state, the practitioner realizes that everything is
transient, continuously arising and passing away. As his understanding deepens,
he becomes more aware of the arising and passing away of both mental and
bodily experiences. When observing any discomfort, such as pain, stiffness,
itching, or hurt, he can detect the onset and fading of these sensations, one after
another. At times, he may perceive these sensations as waves of intense
discomfort that come and go in succession. By observing these fluctuations, he
recognizes multiple fragmented motions of rising and falling, with sensations
clearly appearing and disappearing one after another. Later on, he witnesses the
object's abrupt emergence and departure, which is reported. Eventually, the
emerging or appearing is rarely seen by the meditator. More often than not, he
witnesses the disappearance, dying, or dissolution rather than the appearance or
emergence. He thus experiences the sensation that all mental and physical states
are abruptly dying and disappearing. Sometimes he experiences an abrupt
breakdown or disappearance of the observed object. At that point, he was barely
able to see the object's look. The majority of the time, he witnesses the thing

evaporate and disappear extremely quickly.
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Most of the time at this level of understanding, the form of the body or
hand is invisible. Every form is gone. You no longer recognize the shape of your
body, including your hands, feet, and so on. All you are seeing is the rapid
disappearing, dissolution, and disappearance of phenomena. He occasionally
gets the impression that you lose consciousness for a brief period. Subject and
object are vanishing extremely quickly. You occasionally have subconscious
mind experiences. The subconscious mind may be observed between the
conscious and subconscious minds. When one has a high level of focus, one can
observe the process of consciousness rapidly disappearing.
5.3.3.6 Bhaya-Nana (Knowledge of Fearfulness)

A meditator gradually perceives and understands that the ongoing
dissolution of mental and bodily phenomena is frightening. When observing
mental or physical processes, he notices that they quickly dissolve and disappear.
Thus, he begins to perceive these things as extremely frightening. Nothing lasts
more than a moment or a second.

All manifestations, compounded things, or Sankhara, are subject to
dissolution and going away, making them terrifying. A meditator may experience
fear, but they are unaware of the source of their fear. Instead, their mind perceives
the dissolving of mental and physical events. With clear awareness, meditators
recognize that mental and physical events are fleeting and frightening. This
insight knowledge is known as Bhaya-Nana, or knowledge of fear.3!

This is not the same fear one feels when spotting a lion or a tiger. In such
cases, there is an antipathy toward the tiger, and terror is the result of this
aversion. This terror is Dosa. Dosa is an unhealthy mental state known as
Akusala. However, this fear is not the same as Dosa in Vipassana (insight). The
meditator perceives all mental and bodily phenomena as frightening, but this
perception is not driven by aversion or repulsion. The meditator simply
experiences fear, nothing more. This is not a Dosa-based fear. It is not Akusala.
Instead, it is Kusala, a type of insightful understanding that recognizes physical

and mental phenomena as inherently frightening and impermanent.

3Essence of the Visuddhimagga, Vol-11, Tin Mon Dr. Mehm, page n0.285
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5.3.3.7 Adinava-Nana (Knowledge of Misery)

Adinava-Nana (Knowledge of Misery) arises when a meditator continues
their dedicated practice. In this state, distractions become rare, and there are
fewer thoughts. The meditator notices that when thoughts do arise, they
disappear almost immediately. Sometimes, he can sense a thought approaching,
but then realizes it doesn’t appear at all. This awareness allows him to focus more
deeply on his practice. Subsequently, he is repulsed by the terrifying
psychological and bodily occurrences that constantly vanish even before they are
detected. He does not take pleasure in them as they are emerging and dying
rapidly, and you are dissatisfied with it. These mental and physical forms and
processes make him feel sad. This is the knowledge of misery through
understanding. Even though he does not have many interruptions or ideas, he is
not pleased with his meditation experience. Although his attention is generally
enough, he is not satisfied with his experience with meditation.3?

Though his countenance is dismal, he seems dejected and unwilling to do
anything, giving the impression that he is not interested in the meditation
experience. He believes that his meditation practice has decreased at times and
that continuing is hopeless at other times. It is not that hard to get over it if he
pays close attention to what he is feeling. When he considers the circumstances,
he finds himself in right now, he can simply go over it.
5.3.3.8 Nibbida- Nana (Knowledge of Disgust) and Muccitukamyata Nana

(Knowledge of Desire for Deliverance)

Then he becomes disinterested in the formations, his life, and the outside
world. He is unable to locate a happy and comfortable place to reside. There are
moments when he thinks he should flee the meditation retreat. He sometimes
feels like throwing himself into a ravine or the sea since he cannot find anything
satisfying in this world. Even though he can concentrate well, he is occasionally

inclined to get up after sitting for thirty minutes.

320 Handbook of the Abhidhamma, Vol-1II, U Silananda, page n0.376
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He is not experiencing any discomfort or aching. He feels that sitting
meditation is not fulfilling, even though concentration and meditation are
beneficial >?!

A meditator may occasionally feel bored and have a strong desire to return
home. He decides to go to his room, packs his belongings, and then visits his
meditation teacher to ask for permission to leave. The teacher, however, advises
him to wait another day and simply observe his feelings. The meditator, who
holds the teacher in high regard, agrees and responds, "Yes, venerable Sir, I will
stay for another day." He continues practicing while noting his feelings, such as
"boring, boring," and "unhappy, unhappy." By the next day, he feels a shift in his
perspective. When the teacher asks if he plans to leave, the meditator replies, "I
am not leaving. I am glad I can continue meditating." This marks a significant
level of understanding and progress in his practice.

It is a really difficult stage of insight knowing. Both Nibbida- Nana and
Muccitukamyata- Nana are the names for it. There are two extremely difficult
stages: Muccitukamyata- Nana, or the knowledge of yearning for deliverance,
and Nibbida- Nana, or the knowledge of revulsion.???
5.3.3.9 Patisankha- Nana (Knowledge of Reflective Contemplation)

The meditator puts in continuous effort to observe whatever object arises,
in order to free himself from the mental and physical sensations that constantly
come and go. As he works harder at his practice, his concentration becomes more
focused. The more intense the unpleasant sensations become, the deeper his level
of concentration grows. This is the eleventh level of insight knowledge.
However, he is not hesitant to watch it because he understands that he will not
be able to pass this level of understanding if he does not witness it. He
occasionally experiences extremely strong and severe pain. But he doesn't

hesitate; instead, he observes it and gives it his all.

321 Practice Meditation, Mahasi Sayadaw, page no.18
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215



Then it vanishes in a second. As a result, he becomes increasingly aware
of the three concepts of Anicca, Dukkha, and Anatta. This is Patisankha- Nana,
the insight knowledge of re-observation.’??
5.3.3.10 Sankharupekkha- Nana (Knowledge of Equanimity)

The meditator eventually moves beyond the eleventh level. All
discomforts have faded, and he no longer feels uneasy. He is calm and at peace.
His concentration becomes more stable and profound. However, he no longer
experiences contentment in the same way. He realizes that everything arises and
eventually fades away. He is continuously observing the arising and passing
away of objects. His thoughts are fully focused on this process. At this stage of
insight and understanding, even when he shifts his attention to something more
enjoyable, his mind remains flexible and does not return to the object. This is the
eleventh level of knowledge. Deep concentration at this level allows for clear,
precise, and unclouded insight.32*

He witnesses the appearance and disappearance of whatever object that
he observes. Nothing exists that the noticing mind does not see as appearing and
disappearing. Every object that is mentioned is observed to appear and vanish.
Additionally, his notes steadies. Although he is at comfort, happy, and serene, he
is not pleased or unhappy about formations. This is the insight knowledge of
equanimity about formations, Sankharupekkha- Nana, the eleventh stage of
Vipassana- Nana.
5.3.3.11 Anuloma- Nana (Knowledge of Adaptation)

Subsequently, he has the insight knowledge of Anuloma- Nana. This
knowledge is referred to be insight knowledge of adaptation since it is consistent
with both the prior insight knowledge and the subsequent insight and
enlightenment. Most of the time during this phase of insight, the meditator
notices the Nama and Riipa appearing and disappearing extremely quickly and

smoothly.??

323 The Canberra 1992 Talks, Chanmyay Sayadaw, page no.302
324 Handbook of the Abhidhamma, Vol-III, U Silananda, page no.376
325 The Seven Stages of Purification and the Insight Knowledge, Mahasi Sayadaw, page no.106
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5.3.3.12 Gotrabhu- Nana (The Insight Knowledge of Maturity)

As soon as something is experienced, the noticing mind goes straight to
the cessation of compounded things, allowing for a brief conscious time in
Sankhdara. This is Gotrabhu- Nana, the insight understanding of maturity. The
meditator has now arrived at the border. the line dividing the Noble Ones
(Ariyapuggala) from the Ordinary Ones (Puthujjana). This liminal space is
known as Gotrabhu- Nana, or insight knowing of adulthood. He will
undoubtedly move forward once he reaches the border. He is working hard on
this arduous and drawn-out practice path because he wants to advance. He will
enter the other province, Ariyapuggala, the province of the Noble Ones, as soon
as he puts in any effort.3?
5.3.3.13 Magga-Nana (Path Knowledge) and Phala-Nana (Fruition
Knowledge)

Magga- Nana and Phala- Nana originate in the same stage of the
cessation of all formations, realizing the Four Noble Truths after mature
knowledge has passed away.
5.3.3.14 Paccavekkhana-Nana (Knowledge of Reviewing)

The meditator obtains Magga Nana (path knowledge) and Phala-Nana
(fruition knowledge) after achieving Gotrabhu-Nana. Subsequently, he acquires
the ability to review, or Paccavekkhana-Nana, which involves going over the
experiences he has had during his meditation practice.*?’
5.3.3.15 Patipadaiianadassana and Nanadassana Visuddhi

All the insights gained from the knowledge of arising and passing away,
starting from the fourth Nana up to the knowledge of maturity, are referred to as
Patipadafianadassana Visuddhi, or the purification of knowledge and vision of
the path of practice. Once the meditator attains the first path of knowledge, which

is the purification of vision and knowledge, it is called Nanadassana Visuddhi.??®

326 The Seven Stages of Purification and the Insight Knowledge, Mahasi Sayadaw, page no. 107
327 Handbook of the Abhidhamma, Vol-III, U Silananda, page n0.377
328 Fssence of the Visuddhimagga, Vol-11, Tin Mon Dr. Mehm, page no.274
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5.3.4 Padhaniyanga (The five Mental Faculties of a Meditator)

A meditator must have the five faculties so that he can make progress in his
insight meditation. They are Saddha (faith), Appabdadhd (health) Asatha
(honesty), Viriya (effort). and Pasifia (wisdom).*”® These five are known as
"faculty" because they help to overcome their opposites indecision, sloth,
negligence, anxiety, and illusion and they exert control in their respective realms,
such as resolution, exertion, alertness, non-distraction, and discernment.

To achieve insight, these faculties need to be in balance. Insight,
enlightenment, and the end of suffering are unattainable for a meditator whose
faculties are robust yet out of balance. Only when faith wisdom, attention, and
effort are balanced or evenly developed can insight meditation advance swiftly.
However, the primary mental faculty mindfulness is always required since it
supervises the growth of the other faculties and maintains their equilibrium. To
prevent the extremes of blind faith and cunning, faith and wisdom must be
balanced in the development of abilities. Similarly, concentration and effort must
be balanced to prevent sloth and restlessness. Therefore, Visuddhimagga
Commentary says:

“If Saddha is strong and Pa#inid is not strong, a meditator tends to believe in
the wrong ways. If Saddha is strong and Pariria is weak, then a meditator can

become cunning and wicked.”

“A meditator gets overtaken by sleepiness if Samadhi is too powerful and
Viriya is too weak because Samadhi is a sloth-promoting practice. Since Viriya
encourages unrest, mind of a meditator will become restless and distracted

(Uddhacca) if Samadhi is too weak while Viriya is too strong.

People with strong faith but limited wisdom often hold incorrect beliefs.
They may wrongly consider certain individuals to be sacred. For example, during
the time of the Buddha, some people revered naked ascetics, believing that

merely being unclothed meant they had rid themselves of their sins.

329 The Blue Mountain Talk, Chanmyay Sayadaw, page no.68
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Others worshipped individuals who adopted the behaviour of bulls or
dogs. Their blind faith stemmed from a lack of discernment to distinguish
between what is right and wrong. Because of this, they were easily misled into

following false Buddhas, false Dhammas, and false Sanghas.

A person who has more wisdom but less faith can become crafty and
harmful. Some individuals may be highly knowledgeable in books but lack faith;
they do not practice generosity (Dana), follow morality (Sila), or engage in
insight meditation (Vipassana). Not only do they lack compassion, ethics, and
wisdom, but they also hinder the progress of other devoted individuals by making
harmful statements like, "Do not give Dana; it will only prolong the cycle of
rebirth (Samsara)." Such discouraging remarks are made by individuals who
block the positive actions of those committed to religious practices and giving.
Therefore, to avoid negative consequences and ensure steady progress,
meditation practices should maintain a balance between Saddha (faith) and

Paiiiia (wisdom).>3°

After two or three weeks of meditation practice, a meditator may find that
his focus is quite strong and profound and that his noting mind effortlessly and
instinctively records the object. But if not, enough work is done, the noticing
mind will eventually get heavy and dull. Thus, this focus will shift to Thina
(laziness) and Middha (drowsiness). Thus, his sloth takes over. As a result, effort

and concentration must be balanced.

When starting a meditation practice, a person's focus is typically poor and
their thoughts are frequently racing. He ought to observe things as they are and
follow his intuition. He may overwork himself into a state of restlessness and
distraction of the mind if he is very excited about attaining enlightenment. For
this reason, in order to advance in insight, effort (Viriya) and concentration
(Samadhi) must be balanced. When everything is in harmony, understanding is

evident. In any situation, mindfulness (Sati) is required.

330 Talks on Meditation given in the Blue Mountain, Chanmyay Sayadaw, page no.70
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It takes centre stage as though it were pairing off the other faculties and
‘advising’ them on how to carry out their responsibilities correctly and in

harmony from start to finish. It is preferable in all cases.

We can never say that mindfulness is excessive because a meditator must
be aware of all mental and physical activities at all times. Deep concentration
results when mindfulness is steady, maintained, unbroken, and continuous. This
deep concentration naturally leads to insight and the realization of the true nature
of mind-body processes. The more Sati (mindfulness) there is, the better. A
person who lacks this crucial aspect of mindfulness will be unable to achieve
anything significant. Therefore, shortly before entering Parinibbana, the Buddha
advised his students to remain mindful.

His final advice was: “Vayadhamma sankhara appamadena
sampadetha.” (All conditioned things are impermanent, practice mindfulness
diligently.)

The mind becomes impure due to defilements. When practicing insight
meditation, these impurities have no chance to emerge because every observation
made with Lobha (attachment), Dosa (aversion), and Moha (delusion) is pure.
As a result, the mind becomes clear. Lobha and Dosa have the power to
emotionally influence individuals. Lobha arises when encountering pleasing
objects, while Dosa arises with disagreeable ones. However, during insight
meditation, Lobha and Dosa are sure to arise with each observation. The benefit
of mental steadiness is achieved because the mind is no longer swayed.

When the meditators reach the analytical understanding of differentiating
between mind and matter (Namariipapapariccheda niana), it is not yet clear. The
inherent ailments become more evident when one attains the knowledge of
comprehension (Sammasana fiana), which comprehends impermanence,
suffering, and non-self. It is possible to attain the benefits of curing common
diseases by gradually noticing the knowledge of appearing and passing away

(Udayabhaya riana). This is the advantage of using vipassana to cure illnesses.
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Buddhist scriptures that are incomprehensible before insight practice can
be comprehended after engaging in vipassana meditation. As a result, the
meditator gains from having his mind sharpened.

If an individual has finished the sequence of insight knowledge according
to their Parami, then they will eventually reach Magga, Phala, and Nibbana
through fervently practising insight meditation. Before engaging in mindfulness
meditation, practitioners who aspire to achieve Magga, Phala, and Nibbana must
develop their ability to discriminate between mind and matter.3!

A meditator must train continuously until they break free from the
Puthujjana lineage and become a Noble One (A4riya) in order to attain Gotrabhii
fiana. This is the moment when they first turn toward Nibbana as their goal and
never look back. The first Path-consciousness (Stream-entry) arises after
Gotrabhui fiana, removing the first three of the ten fetters of existence and closing
the door to the lower realms. Following this, two or three states of consciousness
produced by the path, known as Phala-Citta, immediately appear after the path-
knowledge.

At this point, the meditator observes Nibbana, Phala, and Magga. The
Mahdasatipatthana Sutta lists seven types of benefits: The first benefit is mental
purification. The second benefit is the overcoming of grief. The third benefit is
that lamenting is no longer necessary. The fourth benefit is the reduction of
physical discomfort. The fifth benefit is the removal of mental suffering. The
sixth benefit is the achievement of understanding, the path, and fruition. Finally,

the seventh benefit is the attainment of Nibbana.

A person is regarded as a lesser Sotapanna, or Ciila-sotapanna, once they
have conquered this level of uncertainty. A person enters the Cit/a-sotapanna
stage when they reach the fourth purity, the purification of conquering
uncertainty. If one has this comprehension, or the capacity to recognize the
reasons, one is considered to have benefited from or gained a foothold in the

teachings of Buddha.

31 Handbook of the Abhidhamma, Vol-III, Silananda U, page no.381
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Rumour has it that his whereabouts are known. that suggests he won't
have four wretched rebirths. He will reappear in either the human world or the
Deva world. Regarding his existence, fate, or future life, there is no question.
They call him a “Sotapanna-lite.” That is, not a true Sotapanna. The fact that he
knows exactly where he is going gives him the traits of a true Sotapanna. In the
four wretched states, there will never be another Sot@panna born. This man is
called a Ciila-sotapanna, because he is also the same. It is crucial to understand
that a person who has reached the rank of Ciila-Sot@panna can only be sure of

his future if he continues in this state.>3?

Get to this stage. Reaching this stage is not too difficult. A person may
decide to cease coming thereafter reaching this point. He might stop meditating
and start doing other things. He may therefore stray from this comprehension. If
he were to deviate from this comprehension and neglect to make an effort to
reclaim it, his future would be in doubt. He could be born again in hell or some
other horrible place. A Ciila-sotapanna is thought to know exactly where he is
heading. In other words, a Citla-sotapanna will not be reborn in any of the four
wretched states if he does not fall away from this stage. If he doesn't continue

down this route, his future is questionable. It is not a given.

The function of Magga is to realize the truth of suffering. Magga can
manage four tasks simultaneously. Its primary purpose is to understand the First
Noble Truth, known as the Truth of Suffering. The second function is to abandon
the Truth of its Origin, which is the Second Noble Truth. The third function is to
realize the truth of its cessation, referred to as the Third Noble Truth. The fourth
function is to comprehend the truth of the path to cessation, which is the Fourth
Noble Truth. Magga performs these four distinct roles simultaneously. It
functions much like an oil lamp, which burns both the flame and the oil while

dispelling darkness and bringing light.

332 Practice Meditation, Mahasi Sayadaw, page no.28
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All the Sammasambuddhas who have been Buddhas teach to follow the
Noble Eightfold Path. The practice of morality, meditation and wisdom is
beneficial not only for the welfare of the human world but also for the
environment around us and all living beings. If a person begins practicing
morality, they can bring peace and goodwill into the world. When morality is
purified, no one will commit violence against one another. In the present time,
people lie, are lazy in their work, steal, commit adultery, refuse to work without
taking bribes, consume intoxicants and narcotics, and children no longer respect
their elders. These are serious issues in society, and the solution to these
problems lies in adopting morality in one's conduct. When the actions being done
by the body, speech and mind become pure, all these problems will end
automatically. When the deeds of a man are pure, he can control his mind by
practising Samadhi, which will give him inner peace. As the mind becomes
peaceful, he will destroy the impurities of his mind by practising Vipassana and

attain the ultimate happiness of Nibbana.
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CONCLUSION

When a Bodhisattva strives to attain Buddhattava (Buddhahood) in his
last life, he becomes a Buddha from a Bodhisattva as he realises one by one the
Four Noble Truths — Dukkha Sacca (the truth of suffering), Dukkha Samudaya
Sacca (the truth of the origin of suffering), Dukkha Nirodha Sacca (the truth of
the cessation of suffering), and Dukkhanirodhagaminipatipada (the truth of the
path to liberation from the cessation of suffering).To experience the four noble

truths is to be free from the cycle of existence.

After becoming Samyakasambuddha, he observes the birth and death of
all beings and finds that as a result of their own deeds, they are being born in
Naraka (hell), Peta (ghost), Tiriianca (animal), Manussa (human) and Deva
realms. The majority of Puggala are born in Apdya (an inauspicious) state. There
are relatively few Puggalas in the three worlds who are aware of their true nature;
all beings are trapped by the shackles of their Kammas and lead ignorant lives.
We refer to all living things across the thirty-one worlds as Puggala. Their
actions are accountable for both their advancement and decline. Nama-Riipa, or
Nama and Riipa, is the ultimate reality of Puggala. This Nama-Ripa is also
changing every moment. This Nama-Riipa is Anicca (impermanent), Dukkha
(suffering) and Anatta (non-self). Except for the Buddha, Pacceka Buddha and
the eight Ariya Puggala, all of them are immersed in their afflictions,

attachments, cravings and sufferings.

A thorough analysis of Puggala is covered in the first chapter. Puggala is
a symbol of the presence of life. Every living thing on Earth, in the sky, on the
sea, and in other universes is a Puggala. The deeds of Puggala determine his
birth, death, appearance, and fame. Men and women, tiny and large animals, etc.,
are all addressed by their names in normal conversation. First, based on their
outward behaviour and appearance, we divide every living being into two

categories: humans and animals etc.
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Then we divide humans into men, women, children, infants, adults and
the elderly. These all are Puggalas but they have their existence. Each Individual

exists because of his or her collection of results Kusala and Akusala Kamma.

It has mentioned in Milindapariiiha, what is a chariot? The wheel alone is
not a chariot, the framework alone is not a chariot, the supporting road alone is
not a chariot, and the yoke alone is not a chariot. All these are the components
of a chariot. A chariot exists when the wheel, framework, yoke, ropes, and so on
are made together. All the components of a chariot have different functions but
when the brake is removed from the chariot, that wheel alone is of no use.
Similarly, all the components of a chariot exist together as one which is working.
The existence of a chariot is dependent on the components installed in the
chariot. It does not have its own existence. For worldly use, it has been named
as a chariot but it is a ‘Parifiatti’. Similarly, what is the existence of a Puggala?
The existence of Vedana alone is not a Puggala, the existence of Sasirid alone is
not a Puggala, the existence of Sankhara alone is not a Puggala, the existence
of Sariria alone is not a Puggala alone. ‘Vinniana, Sanna, Sankhara’ these three,
are not Puggala, ‘Vedand, Sankhara, Vininana® these three together are not
Puggala, ‘Sanna, Sankhara, and Vinnana® are not Puggala. When Riipa,
‘“Vedana, Sanna, Sankhdara and Viinana’ join together then it is called Puggala.
Riipa, ‘Vedanda, Sanna, Sankhara and Vinifiana’, the five aggregates are called
Paricakhandha. All these five are doing their respective tasks together. If we
remove Vedana from the five Kandhas then neither Vedand alone has any work
nor the four Kandhas formed from the fifth part have any work. These Kandhas
are Puggala, if these are not there then there is no Puggala. This Puggala has
been given a name for worldly behaviour. Then it may be a woman, a man, a

ghost, a Yakkh, a Deva or Brahma.

According to Yamaka Sutta, Puggala is the aggregate of Riipa, Vedana,
Sanna, Sankhara and Vinnana. The Lakkhanas of the Ripa are Anicca
(impermanent), Dukkha (suffering) and Anatta (non-self). Lakkhanas of the

Vedana are Anicca (impermanent), Dukkha (suffering) and Anatta (non-self).
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Lakkhanas of the Sarifia are Anicca (impermanent), Dukkha (suffering) and
Anatta (non-self). Lakkhanas of the Sankhara are Anicca (impermanent),
Dukkha (suffering) and Anatta (non-self). Lakkhanas of the Vifinana are Anicca
(impermanent), Dukkha (suffering) and Anatta (non-self). Just as the Dhamma
Swabhava (nature) of fire is to burn and give heat, similarly the nature of these
Pariicakhandha 1s Anicca (impermanent), Dukkha (suffering) and Anattd (non-
self), that is, all the Puggalas are also of Anicca (impermanent), Dukkha

(suffering) and Anatta (non-self) nature.

To explain these Dhamma natures, Sariputta Bhante explained to Bhikkhu
Yamaka with an example, A common man starts hating a rich householder for
some reason and wants to kill him, but he observes that there is a security guard
to protect the householder. He thinks that he will become his servant and after
serving him, he will kill him. That person does the same. By becoming a servant
of the rich householder, by serving him, he becomes the householder's trusted
person and when he gets a chance to be alone, he kills the householder. That
common man was a killer for that householder, he was a killer even when he was
serving as a servant, and he was a killer even when he became the householder's
trusted person. Even at the time of his death, the householder did not know that
his servant was a killer. In this way, the fact that these five aggregates are of
Anicca (impermanent), Dukkha (suffering) and Anatta (non-self) nature is in
front of everyone, just as it is true that the servant is a murderer. But every
common Puggala does not know this Dhamma nature, just as the householder

was not aware of his murderer who was in the form of a servant.

The Tathagata expressed the attachment to these Pasicakhandha (five
aggregate) as Dukkha. Due to ignorance, man becomes attached to these five
aggregates, which are Anicca (impermanent), Dukkha (suffering) and Anatta

(non-self) in nature, and commits evil deeds and oppresses others.

Whether a person lives a long life or dies young, whether he is lovely or

ugly, is determined by his previous birth and current actions.
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In the Chakka Vattiya Sutta and the Agganna Sutta, Buddha explains the
current activities and their impact on society. By committing theft, human life
gets shortened their appearance becomes ugly and greed increases. Greed
increases in a person, causing desirable tendencies to develop in him. Man steals

out of greed, then takes drugs and commits adultery.

People around the globe are currently hostile toward one another. Many
nations are at war with one another these days. All nation's leaders engage in
conflict with one another to boost their egos and demonstrate their dominance.
Why don't they understand that by living their self-centred lives, they are not
only harming human life and property but also harming our environment and the
animals and plants living in it? Today the world is surrounded by many types of
problems, the cause of which is only human beings. The words spoken by
Tathagata are true. Tathdgata stated in the Cakkavatti Sutta that a country's king
need not be religious; in this context, religion does not refer to any particular
sect, rite, or custom. Being religious in this context implies upholding moral
principles, leading a virtuous life, making an effort to clear his mind of problems,
feeling friendship and sympathy for his subjects, and persistently striving to put
an end to the growing evil deeds in his kingdom to bring about peace. Such a

ruler is referred to as religious.

To avoid these problems, every person should first follow morality. One
should not do the four Akusala Kammas done by the body - killing, stealing,
adultery and consuming intoxicants. Along with this, one should not do the
Kammas of speech - lying, backbiting, talking uselessly and speaking harsh
words. After this, one should try to remove the Kammas of the mind - Abhijjha,
VWapad and Miccha Ditthi from the Mana (mind).

The second chapter has based on Citta and its working. The Mana or Citta
(mind) is the most important and dominant. An individual engages in both good
and harmful activities as soon as thoughts enter his mind. The Javanas in the

Vitht are the cause of Kamma and it is called the Cetana.
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The Akusala Citta, Kusala Citta and Kiriya Citta are called the Javana.
There are eighty-nine or one hundred twenty-one Citta but these are not belonged
to everyone. Alobha, Adosa and Amoha Citta are associated with only Tihetuka
Puggala. If a person is born with Dvihetuka (Alobha and Adosa) and no matter
how much he meditates and does virtuous deeds in this birth, he will never be
able to become an Arhatta in this birth and will also not be able to attain Jhana.
But due to the virtuous deeds done by him, he can become an Arahata in the next
birth by taking birth with Tihetuka. Sometimes Animals, Peta, and Yakkha can
perform the Kusala Kamma like observing Sila and performing Dana but they
cannot do meditation because the Appana Javana never associate with them. Due
to their past Kammas and being born in an animal form, only Kusala Citta arises
in them. The minds of Ripdavacara and Ariipavacara Citta are never associated

with them.

The following individuals will never be able to escape their suffering in
this cycle of life and death, nor will they be able to acquire an understanding of

Vipassand in this life.

o All the Duggati Ahetuka Puggala, those who are currently living in hell,
those who have become ghosts, all the living creatures and animals who
live in water or in the sky or on land, and those who are living the life of
demons and Yakkhas, will not be able to find a way out of their sufferings
in their present life, no matter how much they try.

o All the Sugati Ahetuka Puggala, all the people born in this world who are
physically handicapped or mentally handicapped from birth like blind,
dumb, lame, autistic etc. Impotent, transgender, all such people will not
get the benefit of Vipassana knowledge in their present life.

e All Dvihetuka Puggala, those humans and Devas who are born with two
Hetu-Alobha and Adosa are not able to attain Vipassana knowledge in this

life, let alone meditation.
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e Vipassana knowledge will never be attained by those who are imprisoned
in Miccha Ditthi (wrong view), deceive others, murder their parents,
cause division within the Bhikkhu Sangha, attempt to draw blood from the
body of Buddha, murder Arahatas, enter the Bhikkhu Sarngha by lying, or
commit adultery with a Bhikkhuni. regardless of how much they try.

In the first verse of Dhammapada, “Manopubbangama dhamma,
manoseftha manomaya” Tathdgata has said that the mind is the chief and
forerunner of all Dhamma. This means that the mind is the chief and the leader
of all types of religions, whether it is Kusala or Akusala. Here, the meaning of
Dhamma is Cetasika because the Cetana (volition) of doing work is Cetasika. A
courtiers of the king follow him wherever he goes. The courtiers follow the king
everywhere he goes. Similar to this, Cetasika arises at the same time as the Citta.
Buddha called Cetana as Kamma. If an Akusala Citta arises, then with the
Akusala Cetasika, Akusala action will be done with the body and speech, such
as stealing, killing, committing adultery, etc. If a Kusala Citta arises, then with
it the Kusala Cetana will also arise, then he will do Kusala action to purify the
mind and will do charity, sealing, loving-kindness, etc. virtuous work with the

body and speech.

The third chapter is about Kamma, Kammda-Vipaka, and Punnabhava
(rebirth). Buddhism holds that a person experiences great suffering if they do not
believe in Kamma and its results. The Tathdgata has said in his first Udana
“Gahakarakam gavesanto, dukkhdjati punappapunam’ this worldly universe is
and Tanha (desire). Due to greed and ignorance, a person performs good and bad
deeds, which entangles him in worldly bondages. He keeps performing deeds
again and again to satisfy his greed. The two links of Paticca Samuppada are
Sankhdara and Bhava, both are Kamma. Sankhara is the fifty Cetasika. The
Kusala and Akusala Kamma we have done in the past are Sarnkhara, the result of
which we have to suffer in the present and future. Some Kamma bear fruit

immediately after doing them, some in this life and some in future births.
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Bhava means the Kamma we do in the present time which causes our

rebirth, which does not allow us to get out of this Lokiya world.

Matthakundali was the son of a Brahmina named Adinnapubbaka. He
was suffering from Pandu disease (anaemia). When he was about to die, he saw
Buddha in his last moments before dying and expressed his devotion towards
him. Due to this, he was born in the Tavatimsa world after his death. Happy
destiny of Matthakundali due to his good deeds done by his Citta. The happiness
of Matthakundali came due to his Kusala Citta. His physical pain was relieved
by seeing Buddha because his mind was happy as soon as he saw Buddha and

his mind was focused on Buddha.

Suman Mali benefited right away from worshipping with eight fistfuls of
flowers. Eight elephants, eight horses, eight slaves, eight maids, eight thousand
Kasharpan, eight villages, and more were present from King Bimbisara.

Tathagata informed Ananda of appreciation Suman Mali:
“Kappanam satasahassam, duggatim na gamissati,

Tatva devamanussesu, phalam etassa kammuno,

Paccha paccekasambuddho, sumano nama bhavissati’™>

Suman Mali devotedly worshipped me, disregarding his existence. As a
result, he will not spend a lakh Kappas in Niraya (hell). He will continue to be
born in Devioka or Manussa Loka as a result of his Kamma, and he will

eventually be referred to as Suman, the Buddha.

At the time of Kassapa Buddha, when the lifespan of a human was twenty
thousand years, four merchants who had assets worth forty crores had four sons.
They were friends with each other. Those four friends never donated their wealth
to anyone, nor did they do any good deeds. Instead, they spent their lives
committing adultery with twenty thousand other women by luring them with

money.

333 Dhammapada-Atthakatha, Vol-1I. page no.666.
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As aresult of which, after death, they were born in Avichi hell. After being
born here, they remained in the hell of Avichi until the second Buddha was born.
After coming out from here, being born in an iron pot of sixty Yojanas, they
stayed on the lower floor of the iron pot for thirty thousand years. After thirty
thousand years, they came to the mouth of the iron pot and being unable to recite
a complete verse one by one, they again took a dip in the iron pot. The four
friends had done good deeds in their previous lives when they became the owners
of millions of sinners, but they began to sink into ignorance and craving because
they could not even pay obeisance to Kassapa Buddha or make alms. The results
of their deeds did not come immediately. At the time of their death, their Citta
Ahetuka Akusala Vipaka arose, which led to their rebirth in hell and they are still

suffering. These verses were what they wished to convey.

“Dujjivitamajivimha, ye sante na dadamhase,

Vijjamanesu bhogesu, dipam nakamha attano” .>**

We have lived a very sad life as we did not donate anything to saints
despite being human beings. Despite having wealth, we could not create a place
to protect ourselves from sins. This means that they spent their wealth on sinful
deeds and those sinful deeds did not protect them. In today's time, man wastes
wealth to fulfil his lust, desires and wishes. He does not believe in karma and the

fruits of Kamma. Those four friends spent their lives in satisfying their lusts.

“Soham niina ito gantva, yonim laddhana manusim

Vadaiiiii silasamapanno, kahami kusalam bahum>%

Now, after becoming a human being, I will definitely give charity and by

becoming a virtuous person, I will do many virtuous deeds.

334 Dhammapada-Atthakatha, Vol-II. page n0.621.
335 Ibid, page n0.621.
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Uppalavnna Bhikkhuni was extremely beautiful. After getting permission
from her father to become a Bhikkhunt, she took the ordination in Buddha Sasana
and became a Bhikkhuni and attained Arahataship. Her maternal uncle's son
Nanda was infatuated with her. One day he entered her hut and hid under her
bed. When she came, he raped her, as a result of which the earth immediately
split into two parts and Nanda got buried in the earth and was born directly in
Mahavici Naraka (hell). Some terrible Kammas are so weighty that they send a
person straight to hell.

The fourth chapter discusses Akusala Dhamma, four kinds of Patisandhi
and Kusala Dhamma. While Kusala Dhamma (Sublime state) works to promote
the welfare of living things, Akusala Dhamma collectively aids in leading a
person down a path of destruction. Similar to a coin, which has two sides, this
also has two sides: a collection of Kusala Dhamma and a collection of Akusala
Dhamma. In Nibbedhikasutam, Tathagata explained that all Asava are caused by
Avijja. Some Asava leads to hell, some lead to ghost life, some leads to the life
of birds and animals, some leads to human life and some leads to the land of
Deva. The feeling of I, mine (self-feeling) that is there due to ignorance, whether
it is virtuous or unvirtuous, is the result of Asava. It is eradicated by eliminating
ignorance. It is destroyed by the Noble Eightfold Path. Puggalas are born of
Tanhd. They take the wrong approach by appealing to Kamma. This erroneous
route involves multiplying attachments and repeating the circle of existence.
Tanha is like a never-ending river. This desire has entwined all 7iloka (three

worlds), these are Kamabhiimi, Ripabhiimi and Ariapabhiimi.

Through the six senses and their object, this 7Tanha is awoken. The six
senses are Cakkhu (eyes), Sota (ears), Ghana (nose), Jivha (tongue), Kaya
(body) and Mana (mind) and their Arammana (object) are Riipa (form), Sadda
(sound), Ghandha (smell), Rasa (taste), Phottabd (tangible object) and Dhamma.
The Cakkhu-vinifiana (eye-consciousness) arises when the Cakkhu (eye) and a
Ripa (form external object) come into contact. The Sota -vififiana (ear-
consciousness) arises when the Sota (eye) and a Sadda (external object sound)

come into contact.
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The Ghana-viriiana (nose consciousness) arises when the Ghana (nose)
and a Ghandha (smell) come into contact. The Jivha-viiinana (tongue
consciousness) arises when the Jivad (nose) and a Rasa (taste) come into contact.
The Kaya-vinniana (body-consciousness) arises when the Kaya (body) and a

Phottaba (tangible object) come into contact.

The Mano-vififiana (tongue-consciousness) arises when the Mana (mind)
and a Dhamma come into contact. Cakkhu-Vinifiana is caused by the perception
of the eye, which gives rise to desire. Desire gives rise to attachment, and being
attached, the person performs actions with his body, speech and mind, which
leads to new birth, and then, after being born again, he is bound in the bondage
of illness, old age and death. Asava, Ogha, Gantha, Nivarana and Saryojana all

arise due to craving and ignorance. These are their supporting factors.
“Sarata kamabhogesu, giddha kamesu mucchita,

Atisaram na bujjhanti, maccha kippam va odditam

Pacchasar katukam hoti, vipako hissa papako”33°

Those who are always addicted to sensual pleasures become blind in the
greed of sensual pleasures and do not expect any limit. Just like fishes do not
expect anything from the fisherman after getting tempted by a piece of meat. As

a result, man has to suffer very bitter and painful consequences.

Kusala Dhamma refers to the practice of Dana, spreading feelings of
Metta (kindness), Karuna (compassion), Mudita (joy),and Upekkha
(equanimity) toward all living things. 7athagata has done a virtuous deed by
practising the Metta Bhavna towards all beings. Tathagata says that by practising
the Metta Bhavna in his previous seven lives, he was not born in this world for
seven Kalpas. | became Mahabrahma once, Indra thirty-six times and became a

Cakkvatti king hundreds of times.

336 Sarmyuttanikayapali (Sagathavagga), page no.125.
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This is the result of the virtuous deeds done by Tathagata in his previous
lives. Nalagiri elephant, which Devadatta had released intending to kill
Tathdagata after feeding it intoxicants, was won over by Buddha with the Metta
Bhavna “Mettambuseka vidhina jitva munindo.”Karaniya Metta Sutta and
Khandha Sutta are Metta Suttas which help in developing the feeling of Metta.
By practising them daily, one is protected from all types of visible and invisible
beings like Peta, Yakka, Naga etc. and by practising Maitri, one does good deeds
and lives a happy life.

“Phutthassa lokadhammehi, cittam yassa na kampati,
Asokam virajam khemam, etam mangalamuttam”

The best auspiciousness is when the mind can accept the eight vicissitudes of life
with Upekkha Bhava without becoming upset or attached, which is known to
happen when this happens in everyday life. They are gain (Labha) and loss
(Alabha), tame (Yasa) and defame (Ayasa), praise (Pasamsa) and blame (Ninda),
happiness (Sukha) and pain (Dukkha).

Everything is burning in this world and everything is getting destroyed.
The Cakkhu (eyes), Riipa (visible object), Cakkhu-Viniriana (eye-consciousness),
, and Cakkhusamphass (the contact of the eye with their object) are all burning,
as are the Vedana (sensations) that result from the touch both Sukhada, Dukkhada
asukhada-adukkhada ((pleasant) and unpleasant) are burning. The fires of Raga
(attachment), Dosa (hatred), and Moha (delusion) are all blazing within it. The
fire of birth, death, sadness, sorrow, dominus, or repentance is burning within it.
The Sota (ears), Sadda (audible object), Sota-Virifiana (ears -consciousness), and
Sotasamphass (the contact of the ears with their object) are all burning, as are
the Vedand (sensations) that result from the touch both Sukhada, Dukkhada
asukhada-adukkhada ((pleasant) and unpleasant) are burning. The fires of Raga
(attachment), Dosa (hatred), and Moha (delusion) are all blazing within it. The

fire of birth, death, sadness, sorrow, dominus, or repentance is burning within it.
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The Ghana (nose), Ghandha (smell), Ghana-Viniiana (nose-
consciousness), and Ghanasamphass (the contact of the nose with their object)
are all burning, as are the Vedana (sensations) that result from the touch both
Sukhada, Dukkhada asukhada-adukkhada ((pleasant) and unpleasant) are
burning. The fires of Raga (attachment), Dosa (hatred), and Moha (delusion) are
all blazing within it. The fire of birth, death, sadness, sorrow, dominus, or

repentance is burning within it.

The Jivha (tongue), Rasa (taste), Jivha-Vinnana (tongue-consciousness),
and Ghanasamphass (the contact of the tongue with their object) are all burning,
as are the Vedana (sensations) that result from the touch both Sukhada, Dukkhada
asukhada-adukkhada ((pleasant) and unpleasant) are burning. The fires of Raga
(attachment), Dosa (hatred), and Moha (delusion) are all blazing within it. The
fire of birth, death, sadness, sorrow, dominus, or repentance is burning within it.
The Kaya (body), Phottaba (tangible object), Kaya-Viniana (body-
consciousness), and Kayasamphass (the contact of the body with their object)
are all burning, as are the Vedanda (sensations) that result from the touch both
Sukhada, Dukkhada asukhada-adukkhada ((pleasant) and unpleasant) are
burning. The fires of Raga (attachment), Dosa (hatred), and Moha (delusion) are
all blazing within it. The fire of birth, death, sadness, sorrow, dominus, or
repentance is burning within it. The Mana (mind), Dhamma, Mano-Viiifiana
(mind-consciousness), and Manasamphass (the contact of the Mana with their
object) are all burning, as are the Vedand (sensations) that result from the touch
Sukhada, Dukkhada asukhada-adukkhada ((pleasant) and unpleasant) are
burning. The fires of Raga (attachment), Dosa (hatred), and Moha (delusion) are
all blazing within it. The fire of birth, death, sadness, sorrow, dominus, or

repentance is burning within it.

All these together form the Nama-Riipa of the Paricakhandha. Instead of
being attached to them, one should destroy ignorance and desire. This burning
means that every moment the six senses and their objects meet. Whatever
sensation is arising, sometimes it gives birth to attachment or sometimes to

hatred and reacts to attachment.
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Due to this the cycle of birth and death keeps moving. The cause of
suffering is that all the Puggalas, by being attached to themselves, get trapped in
the net and do bad deeds. But whatever is born gets destroyed after being born,
it changes every moment. One has to make restraint because when an object
appeals to the eyes, one wants to acquire it and when one dislikes it, one tries to
keep it away. Similarly, the five senses work. These are external objects and their
nature is impermanence, they cause suffering. Like someone has a diamond ring,
it can break time or can be lost somewhere, it does not remain forever. If it

breaks, one will feel sad, there will always be a fear of losing it.

Along with the external objects, the six senses, their respective objects,
the Vinnana and Vedana arising from their contact, all have the Swabhava
Dhamma, Anicca (impermanent), Dukkha (suffering) and Anatta (non-self). For
example, a person likes a song and he listens to it again and again. Due to
listening to it daily, he starts finding it boring. Slowly he starts hating that song.
If by chance his son plays the song, he will get angry at his son and ask him to
stop it. The ears of that person are the same and the song is also the same but on
listening, his mood is changing every moment. Because every time while
listening and every moment the Sota-Viiniana is changing. It is Anicca

(impermanent), Dukkha (suffering) and Anatta (non-self) by nature.
“Rilpam vedayati sanna, vinnanam yam ca sankhatam.

Nesohamasmim netam me, evam tattha virajjati” 3>’

A Yogi should remain detached from Riipa (matter), Vedand (sensation),
Sannia (perception), Sankhara (mental formation) and Vifiriana (consciousness)
by knowing that “this is not me; this is not mine”. This can be understood only

by practising the Noble Eightfold Path.

337 Samyuttapali (Sagathavaggo), Sastri Dvarikadasa, page no.188.
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The Eight Noble Path is Samma Ditthi (Right view), Samma Samkappo
(Right thought), Samma Vaca (Right speech), Samma Kammanta (Right action),
Samma Ajivika ((Right livelihood), Samma Vyayamo ((Right efforts), Samma
Sati (Right Mindfulness), Sammda Samadhi (Right concentration). Samma Ditthi
(Right view), Samma Samkappo (Right thought) is the part of Pasnina, Samma
Vaca (Right speech), Samma Kammanta (Right action), Samma Ajivika ((Right
livelihood) are called the Sila. Samma Vydyamo ((Right efforts), Samma Sati
(Right mindfulness), and Samma Samadhi (Right concentration) are the parts of
Samadhi. All those who have become Samyaka Sambuddha have attained the
thirty Paramitas, the five renunciations, have taken infinite births as
Bodhisattvas and become Buddhas. The Samyaka Sambuddha, believing in his
Kamma and its Vipdka, has destroyed this material world with his hands of

Saddha (faith), with the sword of Arahata Magg and Arahata Phala (fruit).

The journey of knowing oneself begins with the Sila. Those whose Sila is
pure are never born in the Apdya. Sila has been said to be the base of all virtuous
Dhamma, just as the Himalayas are the base for all snakes. The bodies of snakes
grow on the base of the Himalayas. Because their bodies are strong, they descend
into small streams. From the streams, they go to the river and from the river they
go to the ocean and live there. In the same way, a Yogi can achieve Nibbana by

following the Noble Eightfold Path by making the Sila as the base.

To live peacefully and happily, escape suffering, be noble, and enjoy
blissful realms for future existences, we must subdue and suppress our emotions.
This includes experiencing the ecstatic bliss of Jhdna or the unique peace and
happiness of Nibbana in this life. The existence of Puggala can be known only
through experience. As long as there is the Noble Eightfold Path in this world,
people can know the truth of themselves by practising Vipassana meditation. The
root cause of the misery prevailing in the world is each creature's attachment to
himself and the competition to fulfil his desires and cravings. Everyone considers
himself superior and to satisfy this feeling, he enjoys happiness himself by

making others unhappy every day.
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Based on pure Sila, Samatha Bhavana and Vipassand Bhavana are used
to improve concentration and wisdom. So, meditation is the most important
aspect of the Noble Threefold Training. Vipassana focuses on the ultimate
realities that exist in the universe, encompassing both mind and body. The five
aggregates that manifest as living beings, the twelve bases that give rise to
consciousnesses and mental factors, the Dhatu (eighteen elements) that show the
absence of I, the twenty-two faculties that have control over their respective
fields, and the twelve factors of Dependent Origination that beautifully explain
the round of birth-and-death of all beings in the thirty-one planes of existence.
Vipassand requires a careful examination of these entities, which symbolize the

soil for wisdom.
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“Yam kifici vittam idha va huram va, saggesu va yam ratanam panitan.
Na no samam atthi tathagaten, idampi buddhe ratanam panitam.
Etena saccena suvatthi hotu.
Yam kirici vittam idha va huram va, saggesu va yam ratanam panitam.
Na no samam atthi tathagaten, idampi dhamme ratanam panitan.
Etena saccena suvatthi hotu.
Yam kirici vittam idha va huram va, saggesu va yam ratanam panitam.
Na no samam atthi tathagaten, idampi Sanghe ratanam panitam.
Etena saccena suvatthi hotu.”
“Sabbe sattha sukhi, sabbe hontu ca khemino
Sabbe bhadrani passantu, ma kifici dukhamdagama”

“May all living be happy, peaceful and liberated from their suffering”

“Ciram titfthatu Buddha Sasanam”

Sadhu, Sadhu, Sadhu.
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Article Info ABSTRACT - The teachings of the Buddha are based on the morality, ethics and
Volume 5, Issue 5 equanimity. He is known as the Spiritual teacher and ethical master of the
Page Number : 42-46 Tiloka (three world). The Buddha gave his Dhamma among to all visible and

non-visible Sattava (beings). According to teaching of the Buddha, Liberty
Publication Issue : means eradication from all mental defilements which is known as Nibbana. It
September-October-2022  doesn’t belong to particular any caste, phylum, race, apartheid or religion. This

Liberation can be obtained by any individual. The Bramha Viharas (Sublime
Article History State) teach fraternity toward to all sentient beings. Right now, world is
Accepted : 15 Sep 2022 suffering from the injustice, racism, intolerance, inequality, cold war and
Published : 05 Oct 2022 terrorism. If any country or a being follows or engages in the teachings of the

Buddha, surely these problems can be overcome and peace can be established in

the world.

Keywords - Moha, Sila, Samadhi, Metta, Karina, Mudita, Bramhana, Pafia,

Anatta.

Introduction - On the mid night of Vesakha Ptrnima, Buddha contemplated the Paticcasamuppada
(Dependent-Origination) in two-way Anuloma (clockwise) and Patiloma (anti-clockwise). It is the core
teaching of the Buddha. The first link of the Paticcasamuppada is Avijja (Ignorance) and it is associated

with Akusala Mula of Moha. The Moha is derived from Pali Dhatu vVMuh, to delude. It is delusion,
stupidity, bewilderment.! Its function blinds the mind and covers the true nature of the objects as dark
clouds cover the Sun. This Moha leads to Egoism and the wrong view of Atta (self). It creates the
problem of the injustice, inequality, casteism, enmity etc. in this world. The main causes of these
problems are attachment towards the self-perception, philosophical view, rituals and having belief in the
permeance of the things. These kinds of problems and its solution has found in the Sutta. These Kinds of
problems and its solution has been found in the Suttas of the Tipitaka.

Many types of Philosophical beliefs were prevalent in the contemporaries of the Buddha. The problem of
casteism or inequality was the main problem at this time. It found in the Ambattha Sutta, Sonadanda
Sutta, Vasala Sutta, Sabhiya Sutta, Vasettha Sutta and so on. The dialogue between the Bramhana and
Buddha is given in the Ambatthasutta. The Ambatthasutta told to the Buddha ‘Cattarome, Bho Gotama!
Vanna- Khattiya ca, Vessa ca, Sudda. Imesarm hi Gotama, cattunnam tayo vannan- Khattiya ca vessa ca

! Manual of the Abhidhamma, page no.31.
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sudda ca-Affadatthu Bramahnasseva paricarika sampajjanti.’®> This means there are four Varna in the
society-Kshatriya, Brahmin, Vaishya, and Sudra. Out of these three Varnas, Kshatriya, Vaishya, and
Sudra are the servants of all the three Brahmins. Buddha replied to him ‘Vijjacaranasampanno so settho
devamanuse’ti’ means He is best among the deities and human beings, who are superior in knowledge
(Panfia) and conduct, then he may belong to any caste. “Na kho, Ambattha, Anuttaraya
Vijjacaranasampadaya jativado va vuccati, gottavado va vuccati, manvado va vuccati”. 3 This attainment
of the unexcelled knowledge-and- conduct can be tied neither in casteism nor in clan nor in conceit; you
are worthy for me; you are not worthy for me. A being is called Vijjacaranasampanna ‘One who

practices the Sila, controls his Indriya (senses), and attains the Jhanas. Thus, he develops conduct. He

attains various insights and discards all defilements and beyond this no further development of
knowledge and conduct that is higher and more perfect.

The Silapafinakatha from Sonadanda Sutta, Sonadanda is answering to question, which had been asked
by the Buddha regarding the essential characteristic and conduct of the Brahmana. He took an example
of his nephew and explain ‘Angaka is handsome, good looking, and fair complex. He is the knower of
the Vedas and recites the mantra. He is well-born on both sides. | know his parents. But if Angaka Kills
beings, steals, commits adultery, speaks lie, and drinks intoxicant and alcohol. If a person has all these
defects, then what should be done about being very handsome, knowledgeable, and born in the Brahmina
family?’ He said about the Sila and Pafina ‘Sila paridhota pafina, panfia paridhota sila. Yatha silam tatha
paiia, yattha pafifia tatha silarh. Silavato pafifia, pafifiavato sila.’* It means wisdom is purified by
morality and wisdom leads to the purification of morals. Where there is morality there is knowledge and
where there is wisdom there is morality. The moral man has wisdom and the wise man has morality.

In Vasettha Sutta, Buddha preached Jatibheda; Tree and plants do not claim Jati. Yet they have traits of
Jati. The tree and plants are divided into a creeper, herbs, shrubs, climber, and so on. Insects, moths, and
even ants have racial signs, due to which they have different species. Known even small and big animals,
also have ethnical characteristics, there are different species. But for human beings, it is not applicable.
Buddha told this verse

“Yatha etasu jatisu, linga jatimayarm puthu

Evarh natthi manussesu, linga jatimaya puthu”

Na kesehi nasisena, na kannehi na akkhihi.

Na mukhena nanasaya, na otthehi bhamiihi va®

Paccattam ca sariresu, mausseswetarm na vijjati.

Vokaram ca manussesu, puthu sippena jivati.®

Just there are traits of different species in these species, so there are no traits of different species in
humans. Unlike the other species, in the human case, there is no indication of race in the hair, head, ears,

2 Dighanikayapali, page no.100
3 Dighanikayapali, page no.108
* Dighanikayapali, page no.133.
>5 Suttanipata, page no.132.

®6 Suttanipata, page no.134.
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eyes, face, nose, lips, and eyebrows. There is no such difference between human beings as there is a
difference in the body of animals. The difference between humans is negligible.

In modern times, countries are facing the social crisis of theft, civil war, dacoity, unemployment,
smuggling of animals and human beings, killings, etc. The methods of removing this social crisis and
developing of society have been mentioned in the Kutadantasutta and Cakkavatti Sihanada Sutta.
According to Kutadantasutta, if in a state where various kinds of troubles and obstacles arise like theft,
dacoity, robbery-murder, etc. At that time the king of that state should not collect the tax. To solve these
problems, the king thinks that by killing and catching these thieves and murderers, putting them in jail,
condemning them, and expelling them from the country, he will get the solution to all problems. Even
after doing all this, the roots of the social problems of the state will not be destroyed. The remaining
criminals of these will again trouble the public in the future. The roots of these problems can be
destroyed by these steps; when someone comes to reside in your state, you give them seeds and land for
agriculture. Give capital for business. Or those who come to work for the service of your state, you
should give them a respectable living wage, and give employment to those who are unemployed. In the
same way, all people will be busy in their work and being obliged by you will not do any such work on
their behalf which will cause any harm to you or your people and state, and your treasury will also
increase in many ways and thus all will be happy.

The Cakkavattiyasuttarh Sutta mentions the duties of the emperor ruler to establish and maintain peace
in his kingdom. King Dalhanemicakkavattiraja was a Dhammikko king. He followed the five precepts
and gave respect to all beings. The king was giving his kingdom to his eldest son when he told him about
the Ariyacakkavattivattarh (Ariya wheel turning monarch). You should practice of the Dhamma,
honoring, revering, and cherishing the Dhamma, paying homage to Dhamma and venerating it. Dhamma
is your badge, flag, and banner, acknowledging the Dhamma as your teacher or master. You should
protect and guard your people your own household, your army, your troops, your nobles, your brahmins,
birds and beasts, and your state according to Dhamma. Always keep in mind that there should not be any
unrighteousness and crime in your kingdom. Give money to those who are poor. Those who are Samana
and Brahmins in your kingdom, are engaged in the practice of taming himself, each one calming himself
and trying to attain the higher wisdom, from time to time you should meet Samana and Brahmins and
ask them; Bhante! what is to be followed? what is not to be followed? What action leads to run long
harm and sorrow? What action leads to establishing harmony, welfare, and peace? After lightning the
advice, you should abstain from unwholesome deeds and cultivate the wholesome deed.

The root cause of the social problems arising in society is not observing the Pancasila (five precepts).

All the problems of society are arising because of the Avijja (ignorance), Miccha Ditthi (wrong view),
and Tanha (Craving). Ignorance creates the wrong view. There are three characteristics of the Dhamma
as Anicca (impermanence), Dukkha (suffering), and Anatta (No-self). But ignorance hides the nature of
the things, it creates an illusion like Anicca perceives as Nicca (permanence), Dukkha perceives as
Sukha (happiness), and Anatta perceives as Atta (soul/ self). The Miccha Ditthi is not believing in the
Kamma Niyama (action and their result) and believes in it there is a soul in us. Believe in the existence
of a creator or a god who created this world.

One major cause of inequality and suffering is the attachment toward the Pancakhanda (Five
Aggregates). In First Ariya Sacca mentioned that ‘Sankhitena Panclippada khand Dukkha’. The Five
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aggregate is the formation of the Nama (mind) and Riipa (matter). It is Paramattha Lakhana is Anicca,
Dukkha, and Anatta. Because of ignorance man, beings attached to his body and complexion prides
himself on his body and humiliates others.
According to the teachings of the Buddha, liberation is the higher stage, which belongs to Lokuttara
(Supramundane) means beyond these five aggregates of clinging. The Nibbana is defined in the
Abhidhammatha Sango as
“Nibbanarh pana lokuttara sankhatarn catumaggafianena sacchikatabbarh magga phalanam
alambanbanabhiitarh vanasakhataya tanhaya nikkhantatta nibbanan ti pavuccati.””
Nibbana is termed Supramundane and is to be realized by the wisdom of the four paths and fruits. It
becomes an object to the paths and fruits and is called Nibbana because it departs from craving, which is
entangled.
It is the stage, there is no inequality, no discrimination, no injustice. Nibbana is derived from ni++v'van,
Ni means devoid and Van stands for cravings. Detachment or Devoid from craving is knowns as the
Nibbana.
Theragatha of Sunita expressed | was born in a lowly family, Poor, without food. My work was
outrageous, | collected the bad, flowers withered from shrines and threw them away, people found me
disgusting, hated me, despised me. lowering my heart, I showed reverence to many. Then | saw a self-
awakening with arrayed monks. | approached him to pay reverence and requested to become part of the
Sangha. With Compassion, he allowed me and ordained me as a monk. | stayed in wiled and followed
Supreme one whatever he taught me. | recollected my past lives in the first watch, in the middle watch,
and purified the divine eyes. In the last watch, destroyed the deep root of Avijja (Ignorance). Then, the
night began to end and the sun began to rise. The Inrdra and Bramha to me and they pay homage to me.®
To see me, arrayed with a squadron of devas, the Teacher smiled & said:

“Through austerity, celibacy,

restraint, & self-control:

That’s how one is a brahman.

He is a brahman supreme.”®
The Metta (loving-kindness), Kariina (compassion), and Mudita are the Bramha Vihara (Sublime States).
Metta is the state of true friendship. It is also a Kammatthana of meditation. When we practice the Metta,
sharing of loving kinds with all visible and invisible beings that time Citta is associated with Adosa root.
It is the opposite of the hatred, ill will, and, aversion state. Buddha preached Karniymetta Sutta, Khanda
Sutta, Metta Sutta, and so on. It is defined as the do wish for welfare and happiness for all beings
without any expectation. The Karuna is a state of the mind, whenever you see the suffering of a being
your heart quiver. You also feel his pain in your heart. Mudita is joy and happiness to seeing the success
of a person, you can’t feel jealousy to see other’s success.
Conclusion- The teaching of the Buddha is applied in all eras. The Buddha taught in the Salla Suttam,
the impermanence of the life of a being. Life is too short and, in this period, man creates suffering in

7 Comprehensive manual of the Abhidhamma, page no.258.
& Poems of the Elders: An Anthology from the Theragatha and Therigatha, page no.72.
® Poems of the Elders: An Anthology from the Theragatha and Therigatha, page no.73.
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others’ life for self-happiness. He is attached to himself and performs unwholesomely without any
remorse. The Kalaha Sutta explained that ‘Discord, controversy, lamentation, grief, pride, and slander
arise from dear things. Human beings develop an attachment to dear things, and people and continue to
be unhappy.

“Animittamafifiatarh, maccanam idha jivitarm.

Kairarh ca parittarh ca, tarh ca dukkhena safifiuttar’°

Here man’s life purpose is inferior, unknown, difficult, erratic, and too full of misery.

Yatha’pi kumbhakarassa, kata mattikabhajna.

Sabbe bhedanapariyanta, evarh maccana jivitar.!

Just as all the earthen pots made by potter are about to explode, in the same way, is the life of human
beings.

We should apply the teaching of the Buddha in our daily life to overcome all mental and physical
suffering. The Anicca, Dukkha, and Anatta are the Ultimate reality of all things, and Avijja (Ignorance)

causes of inequality, stupidity, injustice, conceit, etc. We should practice of the Sila (morality), Samadhi,

Vipassana, charity, loving-kindness, and so on.
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Abstract

In the present time, people are suffering from different kinds of the mental issues and
disorders. The major causes are unbalance life style, unhealthy environment and food. It has
been noted that materialistic approach toward the life style also a cause of the Suffering. The
teachings of the Buddha help to overcome from the mental as well as physical health issue.
The Buddha explained the in first noble truth “Sambkhitena Pancupadanakhandha Dukkha”;
attachment to five aggregates is cause of suffering. The five aggregates are Rilpa (matter),
Vedana (feeling), Sariiia (perception), Sankhara (moral and immoral Conditioning Activities)
and Viiifiana (consciousness). When a Puggala (being) will be practicing the Noble Eightfold
Path and observe these phenomena then he/ she will discard their deep rooted Sankhara and

free from all physical and mental sufferings.
Keywords: Sila, Samadhi, Dhamma, Dukkha, Nibbana, Noble Eight-fold Path

Introduction

The Four Noble Truths are the core teachings of
the Buddha. Once a person does realize the Four
Noble Truth, he will attend the Arahanthahood
(Nibbana). Teachings of the Buddha are based on
ethical practice in daily life. The First Noble Truth
is explained about the Dukkha (sufferings), which
are suffered by the all-sentient beings. The Eight-
Fold path is known as Majjhimapatipada (Middle
Path) which is comes under the Fourth Noble
Truth. It is the Path of liberation from all kinds of
the sufferings. In Present time, beings are suffering
from mental illness and these are converted into
physical health issue. The mental illnesses are high
blood pressure, stress, anger and depression so on.
The Buddha said the, there are Afthalokadhamma
(eight vicissitudes of life) which do create the
sufferings, those are Labha (gain) and Alabha
(loss), Yasa (fame) and Ayasa (defame), Pasamsa
(praise) and Ninda (blame), Sukha (happiness) and
Dukkha (pain). When a person does face these

vicissitudes then he/she loses the balance of the
mind. The unbalance state of the mind creates the
mental illnesses as well as physical health dieses.

Findings and Discussion

The Eight-fold Path are Samma ditthi (right
understanding), Sammda sankappo (right thought),
Samma vaca (right speech), Samma kammanto
(right action), Samma Ajivo (right livelihood),
Samma vayamo (right effort), Sammda sati (right
mindfulness) Samadhi  (right
concentration). Practicing of this noble path we can
overcome from our miseries because it does help in
maintain the balance of the mental states of the
mind in all kinds of the worldly problem.

and  Samma

The Buddha is known as the spiritual and
ethical master of the world. Buddha has spread his
Dhamma among the all Sattava (sentient beings).
The three parts of the Dhamma (teachings of the
Buddha) are Sila  (morality),  Samadhi
(concentration) and Par#ifia Bhavana (wisdom). The
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Sila belongs to the ethical teachings and base for
the Samadhi and Vipassana Bhavana. The spiritual
teachings consist the practice of the Samadhi and
Vipassana Bhavand. The Fourth Noble truth is
Dukkha Nirodha Gaminipatipada, which is divided
into three Sopana (stages) as Parifia, Sila and
Samadhi.  Buddha said that ‘Tumhehi kiccam
atapparir akkhataro tathagata®' means each one
should have to do efforts for their liberation, I will
just show you path. He has given the Ariya
Attangagiko Maggo (Eight-fold path) to the beings
for liberation from their all bondages and
sufferings. The Eight-fold path comes under the
Four Noble Truth.

The Eight-fold are Samma ditthi, Samma
sankappo, Samma vaca, Samma kammanto, Samma
Ajivo, Samma vayamo, Samma sati and Samma
samadhi. The Sila is the practicing of the morality
in daily life. The Vinaya Pitaka explained the
monastic rules for Bhikkhus (monks) and
Bhikkhunis (nuns). The monks and nuns follow the
227 and 311 Silas. The Pafica Sila and Attha Sila
for Upasakas and Upasikas (lay person). The
objective of the ‘Sila’ abstain from the all Akusala
kamma (unwholesome action), which does perform
by the Vaca (speech) and Kaya (body). The ten
unwholesome actions are categorized under body,
speech and mind.

These all-unwholesome actions have
always performed through the 12 Akusala Citta.
The Akusala cittas are divided into Lobha, Dosa
and Moha. The unwholesome actions do through
body are (killing), Adinnadana
(stealing) and  Kamesumicchacara  (sexual
misconduct). The Akusala kammas perform by
speech are (lying), Pisinavaca
(slandering), Pharusavaca (harsh speech) and
Samphappaldpa (vain talk). Three bad actions
Abhijja
(covetousness), Vvapada (hatred) and Miccha ditthi
(false view). In the teachings of the Abhidhamma,
Buddha explained the cause of the ten Akusala
kammma are Akusala hetu (unwholesome roots) of

Panatipata
Musavada
actions as

come under the mind

' Dhammapada, p.65

the Citta (mind). The three akusala roots are Lobh
(greed), dosa (hatred) and Moha (delusion).

In Noble Eight-fold path Samma Vaca is
abstain from lying, slandering, harsh speech and
vain talks. Its means always refrain from bad action
from speech. The Samma kammanto stands for
restrain  from killing, stealing and
misconduct. Samma Vaca and Samma Kammanto
are the part of the Sila in Eight-Fold Path. A person
observes the five precepts and eight precepts in her/
his daily life, can overcome from the mental and
physical suffering.

sexual

Samma Ajivo is the part of the Sila in Eight-
Fold Path. It is stand for right livelihood. The Five
kinds of trade or business have criticized by the
Buddha. The layperson has to forbidden by this
trade such as; Satthavanijja (trading in arms),
Sattvanijja (trading of human beings), Mamsanijja
(trading of flesh), Majjavanijja (intoxicanting
drinks), and Visavanijja (poison). A p on has
chosen wrong livelihood and exploiting the other
for his comfort so his mind never be stable and
calm. These kinds of people are always suffered
from mental illness due to greed of money and
power. So Right livelihood important part of the
life.

The  Samadhi  has  explained in
Visuddhimagga ‘Kusala cittassa ekaggata’. 1t is
mean tranquility of the mind. Samadhi can be
achieving through contemplation on the object
which is known as Jhana. The word Jhana is
derived from the Pali root word ‘Jhe’ meaning to
contemplate and to burn up.” Its Sanskrit equivalent
is Dhyana. Its function is ‘mind is stuck on the
object’. A mediator can attain the tranquility of the
mind through practicing of the Samadhi.

In the Eightt-fold Path three parts come
under the Samadhi as Samma Vayamo, Samma Sati
and Samma Samdadhi. The Samma Vayamo is right
efforts. It is divided into four exercises of the mind
as; the endeavor to discard evil that has already
arisen, the endeavor to prevent the arising of the

* Hand book of the Abhidhamma, p.124
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unrisen evil, the endeavor to develop unrisen good
and cultivate to the good has already arisen.

Samma Sati is the right mindfulness. It is
four-fold. These are fourfold as Kayanupassana
(mindfulness regard to the body),
Vedananupassana (mindfulness on feeling),
Cittanupassana (mindfulness regard thought) and
Dhammanupassand (mindfulness regard to mind
objects). Sati means mindfulness regard to the
present work. Each action does perform with
mindfulness. A person has to knowledge about
unwholesome and wholesome action. If it is
applied in daily life no one can suffer from
psychological problem like sickness of the mind,
depression and so on. Pafifia consists two parts of
the Eight-fold path are Samma ditthi and Samma
Saritkappo. The Pali word Paiifia is defined as
knowing the three characteristics of the Dhamma
‘Anicca (impermanence), Dukkha (suffering) and
Anatta (no-self). Pafifia is equivalent the Sanskrit
word Prajna. Through practice of the Vipassana
Bhavna achive the Parina.

The Samma Digthi defines as right
understanding.  Right  understanding  means
knowing of the Four Noble Truth, Dependent-
Origination, and Eight-Fold Path and so on. A
mediator with the help of Vipassana knows the real
nature of the things or Paramattha sacca (Ultimate
reality) of the objects. Samma Samkappo is right
thoughts. It means eliminating evil thought and
developing right thought. Everyone should do
eliminating their evil thought regarding beings and
spread the loving-kindness towards the all-sentient
beings.

Conclusion

The teachings of the Buddha always teach us art of
living with Bhavnda of the Metta (loving-kindness),
Karuna (compassion), Mudita (joy) and Upekkha
(equanimity of mind). These sublime states only
achieve through the follow of the Eight-Fold Path,
practice of the Sila, Samdadhi and Paniia. 1t is
mentioned in Dhammapada “The best of paths is
the Eightfold Path. The best of truths are the four

sayings. Non-attachment is the best of states. The
best of biped is the Seeing One™

‘Sabbapapassa akaranam, kusalassa upasampada.
sacittapariyodapanar, etarh Buddhana sasanar.”*

Sabbapapassa akaranan: -Always stay away from
unwholesome deeds means practicing of the Sila,

Kupasampada: -Do good deed means practicing of
the Samadhi

Sacittapariyodapanari: -Purify the Citta
(consciousness) stands for practice of the
Vipassana Bhavana,

Etam Buddhana sasanam: - 1t is the teachings of
the all Buddha.

(SADHU, SADHU, SADHU)
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