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ABSTRACT
This paper provides an analytical study of the roles of reasoned attention (yonisomanasikāra) in Theravāda Buddhism, emphasizing its significance as a foundational practice for cultivating wisdom and mental clarity. Reasoned attention, often described as systematic or wise consideration, is a mental faculty that enables practitioners to discern the true nature of phenomena by reflecting on them with proper understanding. This study explores the various ways in which yonisomanasikāra is applied within the Theravāda tradition, particularly in the context of ethical conduct (sīla), mental concentration (samādhi), and wisdom (paññā). Drawing from key suttas and the Abhidhamma, the paper examines how yonisomanasikāra serves as a crucial antidote to unwholesome mental states, such as ignorance (avijjā) and delusion (moha), and supports the development of right view (sammā-diṭṭhi). By fostering a deep, analytical approach to experience, reasoned attention aids in the penetration of the three marks of existence—impermanence (anicca), suffering (dukkha), and non-self (anattā), and thus plays a pivotal role in the path to enlightenment. This study underscores the importance of yonisomanasikāra in daily practice and its relevance in addressing contemporary challenges in mindfulness and cognitive development.
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Introduction
Living become meaningful when it is consciously lived with understanding. Most of us go by the theoretical knowledge, observe the motions of life like mechanical toys, but when awakened we cannot face the real-life situation and we stand stagnant not knowing how to proceed and complete the journey. Therefore, mere theoretical knowledge is not enough; skill is more important here Feeling and sensing the present time without judging anything is mindful behaviour. Mindful behaviour calls for emotional and situational stability to analyse the situation and then react because mistakes are committed due to over confidence and pried. Secondly, Mindful behaviour stresses on tranquillity and oneness with the transcendental reality.
Yonisomanasikara is a concept used in Theravada Buddhism which makes us aware of the situation and helps us in having a clear perspective of the problem This concept is used in number of ways. One meaning is right attention, implying thereby that we are paying attention to the things that arise in the reality of the situation. So, it is along with this unified attention, unified mind set. Yet in another sense in which Lord Buddha used is to find the cause of something. For instance, Buddha when talking about the Four Noble Truths refers about the human taking a birth: i.e., coming to existence, what is the origin of Birth, what is the cause of Birth. And then he says: Being come to be, and so “Mindfulness is the method used by a school of Buddhism as a preparation to meditation. In Meditation we are invited not to judge what is going on for us, rather to be in relationship with whatever us happening with a sense of kindness and commitment.[footnoteRef:1] [1: 	 Bhikkhu Bodhi. The Noble eight Path: Way to the End of Suffering. Buddhist Publication Society. 2000 p.13] 

It was in 6th century B C that Buddhism was found in India. In Buddhist time many ascetic strictness was prevalent. Buddhist teachings on meditation are familiar with yoga methods of concentration. The four states of Dhayana in Buddhism correspond roughly to the four stages of conscious concentration in classical Yoga. Buddha himself practiced Raja yoga (the fourth step of yoga) and he stressed the main capacities of Yoga Dharana (concentration on thoughtfulness). Dhayan (meditation on insight) and Samadhy (concentration on Ultimate Truth). Buddhist meditation inherited the meditation practice of Yoga and considered it a technique of introspection to discover and experience the truth in order to attain ultimate salvation. Thus, it would not be wrong to say that Buddhist meditation directly developed from the system of ideas, categories and practices of Yoga. Buddhist used the term “Dharana”, “Dhayana”, and “Samadhy For instant, samyag-samadhy (right concentration) the eight step in Eight-fold Path (astangika-marga)> similarly is a main chain of the system of three-learning (sikssa). Sila-samadhy-prajnaparamita (moral conduct-meditation-perfection of Wisdom).” to denote Buddhist Meditation.[footnoteRef:2] [2: 	 2.	Radhakrishnan, Sarvepalli. Indian Philosophy: Vol. 2. George Allen & Unwin Ltd, 1948.] 

A big part of Buddhist practice of meditation is to study oneself internally and to learn how to react to the world. It is important to realize one weaknesses and their limitations. In the practice of mindfulness, one should avoid repeating the past in their mind, instead they should occupy fully and completely in every action they take up. No action should be done mechanically. Simple acts like arranging papers in a file, ironing one clothes etc can be done with total alertness and mindfulness. It may appear simple, but the result one gets is inconceivable. Hence ability is developed to focus without any distraction.
However, we can say that the same mind that can create harsh judgments is capable of undoing them through the power of awareness and attention. There by implying that when the changing states of body–mind are simply left to themselves without any choice or judgement- left unreacted to by a controlling or repressive will a new quietness emerges by itself, which compels us to think what kind of human beings we are and what is the best way to live in this world? Similarly, we do find references in Buddhist texts where wise attention in the enlightenment process is helpful in order to attain the realization of the Dependent Origination (paticca samuppada) and the four Noble Truths (chathur ariya sacca). According to Buddha’s teachings everyone is equal in suffering, which is not special for any caste or any one person. What is actually emphasized here is that all are equal in their ability to achieve enlightenment and move towards liberation. Especially important is the idea that the way to emancipation is not paved by any God or supernatural being, hence everyone decide by himself and realizes by himself alone.
Doctrine of Dependent Origination
	It is a principle which explains the chain of causation leading to life and its suffering. The second noble truth confirms the belief in the law of causation. The Buddha analyzed human suffering scientifically and found that it must have a definite cause, for everything has a cause; without the cause nothing can happen. The Buddha believes that everything is in the process of change, nothing is permanent. Everything originates, stays for a moment, and then disappears. Between integration and disintegration, the thing appears only as momentary. Only change is the Truth. This view is known as theory of impermanence or Momentariness. Therefore nothing can be explained in terms change which is causation also.
  	The doctrine of Dependent Origination is known as Pratityasamutpada. This can be broken up into two words; ‘partitya” which means conditioned or depending on conditions and “samutpada” which means origination or genesis (production). According to this view the origination of everything depends on certain conditions. “If this, that originates”. On the opposite, “if this is not, that will not originate”. Both cause and effect form a process as soon as cause ends effect begins. Effect cannot be an entirely new product which cannot be traced back to any causal conditions. In this process of causation, the name and form of the thing changes. Everything originates from many conditions which makes its cause. The existence of a thing is dependent on condition.[footnoteRef:3]  [3: 	 Eviatar Shulman. Rethinking the Buddha: Early Buddhist Philosophy as 
Meditative Perception. New York: Cambridge University Press, 2014. p. 86] 

	The Buddha applies the universal law of conditional origination on human life and explains its cause and suffering. This theory states that all sufferings originate from desire and sums up all other conditions of existence There are in all twelve successive causes of life, each conditions the next till the end which in turn causes the first, thus the process assumes the form of a cycle. These twelve causes the first, thus the process assumes the form of a cycle.  These twelve causes are called”Nidanas”. These can be written in the following order: -
        	The important idea of moral causation is given formal expression in the well-known Buddhist symbol of the wheel of life or bhava-cakka (bhava-cakra), which has the following twelve links[footnoteRef:4]: [4: 	 Bhikkhu Khantipalo, The Noble eightfold Path and its factors explained. 
Shri Lanka: Buddhist Publication Society, 1998. p.5.] 

	 1. ignorance or avijjā (avidyā) leads to
	 2. action-intentions or sankhāra (samshāra), giving rise to 
	 3. consciousness or vinnāna (vijnāna) from which arise
 	 4. name and form or nāma-rūpa; from this originates
 	 5. the six-fold base or sal-āyatana (shad-āyatana), in turn, yields
 	 6. sense-contact or phassa (sparsha); this leads to
 	 7. sensation or vedanā, which effects
 	 8. craving or tanhā (trishnā), and this gives rise to
 	 9. grasping or upādana, which leads to
 	10. becoming or bhava, from which results 
	11. birth or jāti, and then 
	12. Old age and death or jarā-marana. 4
	This ancient Buddhist formula bears the name paticca-samuppāda (pratītya-samutpāda) or “dependent origination,” and it explains the relationship between the individual links of the nexus of cause and effect, which is meant to elucidate the sequence of births and deaths. It is important to realize that this whole process is thought to take place without a continuous entity, or soul, experiencing it. As I have noted, according to the Buddha, there is no abiding self that suffers repeated births. As Hans-Wolfgang Schumann puts it:72 Since there is no immortal Self which runs through the various lives like a silk thread through a string of pearls, it cannot be the same person who reaps the fruit of kammic seeds of past existences in rebirth. On the other hand the reborn person is not completely different, for each form of existence is caused by, and proceeds from, its previous existence like a flame which is lit by another one. The truth lies between identity and isolation: in conditional dependence. How this is possible becomes clear when it is understood that in Buddhism the continuous being that we ordinarily perceive ourselves or others to be is a mental construct. In reality, it is an unstable configuration of five distant and short-lived factors or groups (khandha, skandha):
	1. body (rūpa)
 	2. sensation (vedanā)
	3. perception (sannā, samjnā)
 	4. mental activity (sankhāra, samskāra)
 	5. consciousness (vinnāna, vijnāna). 
	Factors 2-5 are also collectively referred to as “name” (Nāma), which is the counterpoint to the human “form” (Rūpa), or body. Both name and form must be transcended, which a teaching is found already in the earliest Upanishads. The Buddha’s denial of a transmigrating soul, or essential self, has led many students of Buddhism to the assumption that he rejected a transcendental Reality outright. This is not the case. As a flame blow out by the wind goes to rest and is lost to cognition, just so the sage (muni) who is released from name (Nāma) [i.e., mind] and body (kāya), goes to rest and is lost to cognition. And: There is no measure for him who has gone to rest, and he has nothing that could be named. When all things are abandoned, all paths of language are likewise abandoned. Thus, the rational teaching of the Buddha terminates in the ineffable condition of nirvāna. Concepts and words can be helpful to spiritual seekers until they have discovered what is Real for themselves. Of course, language can also be a hindrance, because it entices us to “thingify” concepts, to treat words as if they were objective things. After enlightenment, however, language loses its fascination and is never again confused with reality.
  	This chain of causation simply proves that life-death cycle which is the 
cause of suffering is due to its original cause as ignorance. This ignorance hides the true nature of life from the individual; it is in fact suffering, but due to ignorance he finds it worth clinging to. Out of ignorance is born the tendency to live or the predispositions which are to determine the new being. Then is born consciousness which enters the womb and finds its stuff in the form of Mind and Body which is the fifth cause. From the combination of consciousness on the one hand and the Mind-Body on the other six fields arise. They are five sense organs and Mind. They communicate with the outer world. This communication with the sense object is known as contact. From this is born the sensation or the emotive feeling (vedana). The desire originates from this feeling and it is this desire which takes the form of longing or craving for life and guides the man from one birth to another, it is the main cause of man’s cycle of birth and death and thus of suffering. This desire results in attachment (Upadana). Desire condition and clinging to it follows as a result of it, and in turn attachment to life reinforces the desire for it. This attachment to life leads to birth or becoming which is life in its perceptible form. But every becoming must come to its decay and that is old age and death. Again, death is not the end of this cycle of life so long the thirst for life persists on. This desire for life compels the person to take another birth and thus the causal chain is repeated, and suffering continues. The only way out of this cycle is to remove ignorance and eliminate the desire for life. Only knowledge can remove ignorance and practice of eight-fold path can eliminate desire for life.
           To avoid the two extremes of lust and mortification, which were continuously argued by the ancient Indians, the Buddha’s teaching lead the way the Middle path (Madhyamika) which proves that the real nature of the human is not –self (anatman) and that through the leading of ignorance, the craving sentient being misunderstands that there is a real self (atman) and then tries to possess it by lust and mortification. This is the cause of pain and evil that can grow uncontrolled this is central to Buddha’s teachings and which becomes the foundation of the theory of human suffering and emancipation.
	The way to Liberation or Nibbana is the eightfold path, the middle way, which avoids the two extremes self-mortification and self-indulgence. The characteristics of eightfold path is right thought, right action, right speech, right livelihood, right effort right mindfulness and right concentration.[footnoteRef:5] [5: 	 Venerable Mahasi Sayadaw. To Nibbana via the Noble Eightfold Path, First Printed and published in Socialist Republic of Union Burma, 1980. p.7.] 

             One who wants to attain Liberation or Nibbana muss purify his morality (sila) thus he must cultivate mental concentration on a object of meditation. Once he is able to concentrate without any distraction he should work on the object of mind and matter. When mind and matter are manifested into him then he sees no “I” or “You” but only mind and matter.  His knowledge goes beyond the conception of ‘being’. And he attains the analytical knowledge of mind and matter’ (nmarupapariccheda nana). When he attains this knowledge, his thoughts are purified It is referred in Visudddhimagga:’Namarupanam yathavadassanam ditthivisuddhi nama’_ purification of view is the correct seeing of mentality and materiality.[footnoteRef:6] The he contemplates the cause of mind and matter. He realizes that nothing arises without cause. He attains the knowledge of causality(paccaya pariggha nana) then he crosses the stage of doubt.(Kanhavitarana visuddi) The person who has attained this knowledge and purification is called”culasotapanna” he has found  comfort in Buddha’s dispensation and he is  certain of his destiny.[footnoteRef:7]7 Through wise attention, one is able to focus, analyze, comprehend and realize the true nature of all physical and mental phenomena — impermanence (anicca), unsatisfactoriness (dukkha) and absence of a self (anatta) — by directing attention to the essence or heart of the matter and by penetrating beyond the superficial appearance of conditioned phenomena. [6: 	 C.A.F Rhys David. Visuddhimagga 11, e s, London; PTS. 1975. p.222.   ]  [7: 	 Ibid, p.240] 

	The Buddha’s denial of a transmigrating soul, or essential self, has led many students of Buddhism to the assumption that he rejected a transcendental Reality outright. This is not accepted. Many passages in the Pāli canon describe the ultimate condition of nirvāna in positive terms.  It is also called ―shelter,‖  ―refuge,‖  and  ―security.‖  But,  more  typically,  the  ultimate Reality, and thus also the enlightened being, is described in negative terms. In the words of the Buddha, recorded in the Sutta-Nipāta:
	As a flame blow out by the wind goes to rest and is lost to cognition, just so the sage (muni) who is released from name (Nāma) [i.e., mind] and body (kāya), goes to rest and is lost to cognition. After enlightenment, however, language loses its fascination and is never again confused with reality and he has nothing that could be named. When all things are abandoned, all paths of language are likewise abandoned.
	The compassionate Lord Buddha analysed the nature of pride deeply and in his teaching, he categorized pride into (1) Boasting that one is lower than the lowly, or equal with the equal, the greater than or equal to the lowly is called “pride of selfhood”.It is often said that Comparison gives rise to jealousy. When we compare ourselves to other people in our workplace or at home or in a community, we tend t become either too arrogant or too withdrawn depending upon our own false judgments of ourselves as well as others. How do we change….? The moment we realize that our judgments and opinions are mostly for ego satisfaction, at that stage one should be alerted to control his mind to improve his responses to respond thoughtfully not to react temperamentally.
	Comparing in some cases is better than boasting like thinking that one is equal to those who have some quality is better than having a “pride of being superior”. When we pretend to be wiser than the other so that the others regard us in high esteem, we not only create split personality in ourselves but when placed under pressing circumstances, we also lose our balance and become miserable victims of our own pride. However, to accept our weakness and limitations, since everyone is born with innate and unique abilities. We must learn to appreciate and respect each other.
	3 Thinking that one I higher than the extremely high themselves to be superior is “pride greater than pride”. It is very vicious. However, it is often noticed that many who are on the spiritual path have the tendency to develop the strong notions of superiority in the midst of their own admirers When we are respected and applauded for our abilities to comprehend, speak or write inspiring ideas, we falsely conclude ourselves to be evolved. This is a very dangerous pit and many of us fall in, though deep within us, we are still aware of our dark corners, visible only to our conscience this desire to be famous keeps us ever engaged in activities to try to please others. Thus, the downfall begins when we live a thoughtless, ego obsessed life. Therefore, if we act motivated by greed, hatred, or delusion, we are planting the seed of suffering; when our acts are motivated by generosity, love, or wisdom, then we are creating the karmic conditions for happiness. 
Conclusion
	In conclusion, reasoned attention (yonisomanasikāra) occupies a central role in Theravāda Buddhism, functioning as a key mental factor that promotes wisdom and liberating insight. Through systematic reflection and wise consideration, practitioners can transform ordinary experiences into profound opportunities for spiritual growth. This paper has highlighted the multifaceted roles of yonisomanasikāra, demonstrating its effectiveness in countering ignorance and delusion, while facilitating the cultivation of right view and the deep understanding of the nature of reality. By integrating reasoned attention into the practice of sīla, samādhi, and paññā, individuals can effectively navigate the path toward enlightenment. The findings of this study reaffirm the timeless relevance of yonisomanasikāra in both traditional and modern contexts, offering valuable insights for those seeking to deepen their mindfulness practice and attain lasting liberation.
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