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PREFACE

I owe very much to Thailand because this couniry
gave me the opportunity 1o hnow Buddhisui as it 15 lived 1o
daily life. 1 am greatly impressed by the carnestiness and
dedication of the monks who Jead a simpic life. “contented
with littie”, trying to realise the Buddhist teachings in their
life. I found that many laypeople take a great suterest as
well in the teachings of the Duddha, They visit the tcmples
very often and listen to the sermons for many hoars, The
Thais study ““abhidhamma’ and try o apply their know
ledge in daily life, not only in Bungkok, but in the provinees
as well.

This book is a compilation of eight radio talks out of a
scries of talks 1 gave for the radio station of the “Abhi-
dhamma Foundation of Mahadhatu Vidvalaya™ in Bangkok.
One wanted to have a program about Buddhism in the
English language as well and therefore I was asked to
coniribute to this program.

I am very grateful to Miss Sujin Boriharnwanaket
who helped me to anderstand the Buddhist teachings and
who showed me the way to the practice of “insight medita-
tion”" ur “vipassuna” in daily life.

By means of these articles 1 hope to share what |
fearned from the teachings with other peuple who take an
interest In the teachings. It is nut enovgh to he interestdd
only in the theory of Buoddhism. The realization of the
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Buddhist teachings in daily life s most important. If one
only learns the theory and if one does not verify in daily
life what one has learnt, it is not possible to understand the
meaning of what has been cxpounded in the teachings.
‘Theory and practice should always be combined. For
instance one cannot understand the meaning of the different
degrees of attachment or ““lobha” if one is not aware of the
different degrees of one’s own lobha. One cannot under-
stand the “Four Noble Truths” and the “ Eightfold Path™
if one has not at least started with the development of
“insight” or “vipassand’ .

When one reads about the Buddhist teachings for the
first time, one is not likely to understand them very deeply
vet. With the practical application of the teachings the
knowledge will grow deeper. Then one will find out that
Buddhism is quite different from what one thought at first.
One denotes with the name “Buddhism” the truth, ocon-
tained in the teachings. However, the word “Buddhism”
often creates confusion. People are inclined to think that
Buddhism is a religion merely for people who are brought
up in the Oriental culture. Buddhista is something else.
Buddhism is studying the realities which we can experience
through eyes, ears, nose, tongue, bodysense and mind. In
this way we prove whether that which we experience is
real or not, whether things arise because of conditions or
not, whether they are impermanent or permanent. We find
‘vut whether we take things for “self’” or not. and whether
we are deluded in duing so or not. We ind out more about
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realities such as seeing, hearing, thinking, attachinent and
hatred. We learn to know oursclves better and we leam
what it is we take for “self”. In this way we know what the
truth is. It does not matter which name one gives to the
truth, the truth is there to be realised by everybody, each
for himself.

May we all help onc another to realise the truth in our

daily life!

Nina van Gorkom
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GENERAL ASPECTS OF BUDDHISM

A. What led you to the study of the Buddha’s teachings?

B. When 1 first came to Thailand I was naturally in-
terested to know more about the Thais. 1 wanted to learn
more about their customs and about their way of thinking.
I found the study of Buddhism essential for the under-
standing of the Thai culture, because the spiritual back-

ground of the Thais is Buddhism.

Therefore 1 started to study Buddhism and the more

I studied, the more my interest was growing. When one

is in Thailand one should take the opportunity to study
Buddhism and to understand the practice of Buddhism

as well. Deep understanding will not come from books
alone. Understanding is developed above all by the prac-
tice, by understanding Buddhism as it is lived in daily
life!

A. Would you tell me what you mean by the practice
of Buddhism in daily life?

B. One is first coafronted with the practice of Buddhism
when one sees different customs of the Thais, such as
giving food to the monks, paying respect to the Buddha
image or reciting the * precepts ” on special occasions as
“uposatha day".

In the beginning I thought that those customs are
mixed with many things which are not essential for the
practice of Buddhism. For example 1 did not sce how
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the presenting of eggs to the statue of the * Emerald
Buddha™ could have anything to do with the practice of

Buddhism. However, even those popular beliefs can teach
us something about the practice of Buddhism.

There are many levelsof understandin.the Buddha's
teachings. The people who present the eggs to the statue
of the Buddha express their confidence in him. This is
a wholesome act which will bear its fruit accordingly.
However, the people who present the eggs do not realise
that it is their respect to the Buddha which will bring
them a good result and not the eggs presented to him.
They do not clearly see which cause will bring them
which result. They would have a greater benefit from
their act of paying respect to the Buddha if they would
do this in a more spiritual way: they could pay respect to
the Buddha in abstaining from ill deeds, in serving other
people, in learmning more about the teachings of the

Buddha and in helping other people to understand the
teachings as well.

Could you tell me more about the different degrees
of understanding the Buddha's teachings ?

B. As regards paying respect to the Buddha image, peo-

2

ple who have a higher level of understanding know that
the Buddha has passed away completely., However, 1t
still makes sense to pay respect to him. When one has
studied the teachings more deeply and when one has tried

to verify them in daily life, one understands that it is not



important whether the Buddha will receive people’s
homage or not. It is the wholesome mental state of the

person who pays respect to the Buddha or who offers
something to him, which will bring its result accordingly.
Every good action will bring a good result to the person
who performed it. One reaps what one has sown.

The person who pays respect to the Buddha with
the right understanding does not have a confused idea of

a Buddha in heaven who could see him or hear him.
The image of the Buddha reminds him of the virtues of
the Buddha. He thinks of the wisdom of the Buddha
who found the Path to complete frcedom from sorrow

all by himself, and who was able to help other people as
well to find this Path. He thinks of the purity of the
Buddha, of the purity in all his deeds, his speech and his
thoughts. He thinks of the compassion of the Buddha,

who was teaching out of compassion for everybody.
A. What is the meaning of giving food to the monks?

B. As regards giving food to'the monks, some people
doubt whether that, is of any use. They are inclined to
think that the monk wants to have an easy life and that
he does not have to work at all. But they forget that the
real meaning of being a monk is seeking the truth.

A monk’s life is a hard life; he does not have a
family life, he cannot choose his own {ood, he does not
have any entertainment as movies or foolball matches.

The monk renounces the luxurious lif¢ of home, clothing,
3



food and entertainment, in order to seek the truth and to
help other people to find the truth as well.

When people give food to the monks the act will be
fruitful for both parties. The giver will benefit from
his act because he has a wholesome mental'ate when he
1 giving: when there is generosity there is no greed or
attachment. The receiver will benefit from the act of
the giver because he is encouraged to study and practise
the Buddhist teachings more earnestly and to help other
people to know the teachings as well. He knows that
the food he receives puts him under the obligation to be

worthy of this gift, to work for the spiritual welfare of
the whole world.

The monks are continuously reminded of their respon-
sibility of being a monk, because twice a month they recite
the rules of “ patimokkha ", in which rules their obliga-
tions are summed up.

When the receiver is aware of the wholesome mental
state of the giver, he will rejoice in the good deeds of the
giver and thus he will have a wholesome mental state as
well, he will be inspired by the gen‘émsity of the giver.

A. Do you not find it difficult to think in terms of
“mental states”? Thinking of one’s own mental state
might seem an egocentric attitude.

B. This way of thinking is very realistic, because the
different mentol states make us act in this or in that way.
Only if we study our mental states and the many factors
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- which cause them to be in this or in that way, we will be
able to understand the deepest motives of our behaviour.
We have to start in being aware of our own mental states.
This is not cgocentric, because we have to understand
ourselves first, before we can understand other people.

‘The study of the abhidhamma is necessary because it
helps us to understand which causes bring which eflects in
our life and in the lives of other people. The abhidham-
ma is that part of the Buddhist teachings which analyses
the different states of mind and which explains in detail
about everything which is real.

A. Do you find that you can verify abhidhamma in
your daily life?

B. It was a great discovery for me to find that the
abhidhamma can be verified in daily life, although one
can in the beginning only experience part of the realities
the abhidhamma explains.

At first one might think that the abhidhamma is too

subtle and one might doubt whether it is useful to study
the many different degrees of ignorance and wisdom, but

one learns that those different degrees each bring their

result accordingly.

In studying abhidhamma one learns to understand
more about other people as well. One learns that people
are different because of diflerent accumulations of experi-
ences in the past. Because of those different accumu-
lations people behave diflerently. At each moment one
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accumulates new experiences, and this conditions how
one will be in the future and what one will experience in
the future.

When one understands more about the different
accumulations of different people, one isgess inclined to
judge other people. When one sees someone paying
respect to the Buddha with very little understanding one
knows that their accumulations are thus and that they
perform a wholesome act according to their ability.

A. Do you think that a person with very little under-
standing can ever reach a level of higher understanding?
In other words, if one’s accumulations have conditioned
one’s character, is there anything which can be done
about it? Is it possible to improve one’s degree of under-
standing?

B. Everything can be done about it: wisdom can be
developed gradually and thus one’s accumulations can be
changed Those who have a higher level of understan-
ding can and should help other people to develop a higher
degree of understanding as well.

I shall give an example. Children can become no-
vices. They share the life of the monks in order to learn
more about the Buddhist teachings and to make merit
for their parents by giving them joy in their good deeds.
Many people think that the person who makes merit can
literally transfer his own good deeds to other people, dead
or alive. This is not the right understanding. It is not



-possible to transfer merit to other people, because every-
one will receive the result of his own deeds. Older
monks who have reached a higher level of undersianding
could help the novices to have more understanding about
the wholesome act they are performing. I they would
correctly understand the meaning of the merit they make,
their renunciation would even be more fruitful. The
novices are performing a very wholesome act in renoun-
cing to be with their relatives in order to study the
Buddhist teachings and to train themsclves in the precepts,
which are moral rules. This gives them a good spiritual
foundation for their whole life. Tbhey will receive the
fruit of this wholesome act themselves. The merit they
make cannot automatically be transferred to other people.
However, other people, no matter whether they are
deceased or still alive, might have wholesome states of
mind, inspired by the good deeds of someone else. Their
own wholesome mental states will bring them a whole.
some result. If the deceased parents are in planes of
existence where they might be able to rejoice in the good
deeds of their child, they will have wholesome states of
mind and in this way receive the result of their own
wholesome mental states. The expression “ transfer of
menit 18 a mmisleading one, because it does not give us
the understanding of the real cause and effect.

A. You used the expression “mental state”. Would
you explain the meaning of it? [ would like 10 ask you

in general whether you find the English language ad-
7



equate to render the real meaning of the realities which
are described in the abhidhamma?

B.  The English language is not at all adequate to render
the meaning of the realities which are described in the
abhidhamma. The * Three Collections " dfithe teachings
use the Pali terms, and therefore it is better to learn the
Pali terms and their meaning. For instance, the word
“mental state” which is a translation of the Pali term
“citta”, is misleading. By “state” is something implied
which stays for some time, be it short or long. However,
each mental state or citta falls away immediately, as soon
as it has arisen, to be succeeded by the next citta. This
happens more rapidly than a flash of lightning. The
different cittas succeed one another so rapidly that it seems
that there is only one citta. That is the reason why
people take a citta for “self”.

For the same reason the word “mind ™ gives one a
wrong idea of reality. One often hears the expression
“ mastering one’s mind”, or “controlling one’s mind .
Many people think that the mind is something static
which can be grasped in order to centrol it. There are
many different mental states none of which can be consi-
dered as “self " or as belonging to a “self ™.

In the “ Lesser Discourse to Saccaka” (Cilasaccaka-
sutta, Maj. Nikdya, Mahdyamakavagga) we read that
the Buddha asked Saccaka whether he could be master

of his body or of his mind, just as a king rules over his
subjects. The Buddha asked: * When you speak thus:



"*the body is myself’ have you power over this body of
vours {and can you say) ‘let my body be thus, let my
body not be thus*?™ He asked the same question about

the mind. Saccaka answered that it is not possible.

In daily life we can find out that this is true. If we
would be master of our body we would not grow older,
there would not be sickness, and we would not die.
However, old age, sickness and death are unavoidable.

Neither can we be master of our mind, the mental
states which arise are beyond control. Like and dislike
are beyond control, they arise when thcre are conditions.
When we eat food which is prepared to our taste, we
cannot help liking it. If someone insults us we cannot
help feeling aversion, we may reason later and try to
understand him, but we cannot help feeling aversion at
first. Like, dislike, and even reasoning about our like
and dislike are not “self”, they are different mental states
which arise when there are the right conditions.

We are all inclined to take mental states for “self ",
for example when we like something we take the like
for “self”. However the next moment there would be
dislike, and we might wonder where the like which we
took {or “self " has gone.

It is very human to like the idea of a *self” and to
hold on to it. The Buddha knew this and therefore he
was alter his enlightenment for a moment inclined pot

to teach other people the Path he had found. However,
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the Buddha knew that people have different levels of
understanding. We read in the Samyutta Nikaya ( chap-
ter VI, Brahmasuttas) that the Buddha surveyed the
world with his *“Buddha-vision” and saw people with
different levels of understanding, some of whom would
be able to understand his teachings: “A in a pool of
blue, red, or white lotuses, some are born in the water,
grow in the water, do not rise out of the water, but grow
submerged in it; some are born in the water, grow in the
water, and reach the surface of the water; while some
. are born in the water, grow in the water, but stand out
above the water, unstained by the water; even so survey-
ing the world with my Buddha-vision I saw beings of
little impurity who had little dust in their eyes, beings of
much impurity who had much dust in their eyes, with
keen or dull faculties, of good or bad conditions, easy or
hard to teach, and some too I saw who perceived the
dangers and faults affecting a future life.” Therefore the
Buddha decided to make the Path known which he had

discovered.

A. People have difflerent accumylations. They are
conditioned in many ways. We have been using the word
“condition” several times already. Could you explain
the meaning of this term?

B. I will give an example from daily life. My husband
comes home from his office, feeling tired and somewhat
irritated. 1 tell him something amusing which has
happened and he can laugh and feel happy again. Thus

10



one can notice that there are different cittas, and that each
citta has its own oonditions. The amount of work at the
office is a condition for my husband’s tiredness and irrita-
tion. Afterwards there is another condition which makes
him feel happy again.

Cittas are conditioned and each citta accumulates a
new experience, which will condition cittas in the future.
" Everybody accumulates different tastes, abilities, likes and
dislikes. One cannot always know the conditions which
make poople behave in this or in that way, but sometimes
it is possible to know. For instance people are addicted
to different things, some of which are very dangerous and
some not too dangerous. One’s education and the sur-
roundings in which one is living can be a condition for
those addictions. In some countries or regions it is the
custom to drink an enormous amount of coffee the whole
day, and people even give coffee to very small children.
Thus one acquires the taste for coffee from one'’s youth.
As regards attachment to alcoholic drinks, there must
be a condition for that as well. One starts with a litde
drink every day, and gradually one’s attachment increases.

Everybody should find out for himself how much
attachment he accumulates, and whether this brings him
happiness or sorrow.

A There is not anything which one can control. Even
each citta which arises because of conditions, falls away
immediately, to be succeeded by the next citta. It seems

11

2519



as if the situation is hopeless. Could you tell me whether
something can be done to walk the right way in life?

B.  The situation is not hopeless. Wisdom, the under-
standing of reality, can condition one to have more

wholesome mental states and to do goodydeeds.

There is no “self” which can suppress our bad
inclinations, there is no “self ” which can force us to do
good deeds. Everybody can verify this in daily life.
For example, if we tell ourselves: “today I will be very
kind to everybody™, can we prevent ourselves from
suddenly saying an unkind word ? Most of the time it has

happened before we realise it.

If we are able to suppress our anger for a while we
are inclined to think that there is a “self” which can
suppress anger. In reality there are at that moment cittas
which are not conditioned by anger, but which arise from
other conditions. Afterwards there will be anger again
because anger is not really eradicated by suppressing.
Only wisdom, seeing 1hings as they are, can very gradually
eradicate everything which is unwholesome in us.

We can develop this wisdonf{ step by step. ,Even
wisdom is not “self ', it can only arise when there are
the right conditions. We can develop wisdom in knowing
and experiencing all mental phenomena and. physical
phenomena in and around ourselves. When we have
experienced that none of those mental and physical
phenomena stays or is permanent, we understand that we
cannot take any phenomenon for *“self ”’,

12



The Buddha explained to his disciples that just
* comprehending ~, seeing thingsas they are, will eradicate
unwholesomeness. In the “Icdriyabhivanasutta”™ ( Ma;.
Nik@ya, Saldyatanavagga) the Buddha says to Ananda
that when the “ bhikkhu”, the monk who is still learning
to develop wisdom, notices that he has unwholesome
cittds, he is “ troubled about it, ashamed of it, loathes it.”
The “ariyan saint” whose wisdom is developed just
“comprehends”. He knows that there is no “self ”, and
that everything arises because of conditions. Thus he is
not troubled, he is only aware of the present moment.

The word * comprehending” is used in the suttas
many times. Thus we can see that we do not have to
perform extraordinary deeds, we should only leam to be
aware of the present moment in order to see things as

they are. Of course wisdom cannot be fully developed
in one day. For a long time we have been used to the
idea of “self ", In conventional lJanguage we have to use
the words “1” and “self” continuously to make ourselves

understood.

A. Thus wisdom is wholesome. Not understanding
things as they are 1s unwholesome and it will bring us
unhappiness. Do you find that you can prove this from
daily life?

B. Yes, I will give an example. We are inclined to
take our body for “ self ” continuously, although we know
that it does not last. Thus, when we suffer from sickness
or pain, or when we become old, we attach so much

13



importance to those facts that we feel quite oppressed by
them. If one of our sense organs does not function or if
we become ar invalid, we feel as if we are the most
unhappy person in the world. Attachment to our body
only brings sorrow. Whereas if we would see things as
they are, there would be less sorrow for .

If one wants to see the body as it really is, one should
distinguish the body from mentality. It is true that in
this world body and mentality condition one another.
However one should know the different characteristics of
each, so that one will experience them as they are.

The same elements which constitute dead matter
constitute the body as well. Both dead matter and the
body are constituted by the earth-element or solidity, the
element of water or ocohesion, the element of fire or
temperature and the element of wind or motion. One is
inclined to think: “Is there not a soul which makes the
body alive and is therefore the body not different from
dead matter?” There is not a soul, there are only physical

phenomena and mental phenomena which arise and fall
away all the time. We are not wsed to distinguish the

body from the mind and to analyse what they really are.
However, this is necessary if we want to know reality.

The body itself does not know anything, in this
respect it is the same as dead matter. If we can see that
the body is only a composition of physical phenomena
which arise and fall away completely, and not “ self ",
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and that the mind is a series of mental phenomena which
arise and {all away and not “self ”, the veil of ignorance
will fall from our eyes.

One could try to develop this understanding and see
for oneself what the result is. One could ind out whether
this - understanding brings one more freedom from
attachment. Attachment brings sorrow.

The Buddha taught people to see things as they are.
One does not have to fast or to be an ascetic. It is one’s
duty to look after one's body and to feed it. The Buddha
taught the *“ Middle Way ™ : one does not have to force
oneself to difficult practices, but on the other hand one
should learn to be detached from the things in and
around oneself, Just understanding, seeing t}ung as
they are, that is the * Middle Way ”.

A.  Just seeing things as they are, that is the practice of
vipassand. Most people think that it is a complicated
form of meditation which one can only leamn in 2 medita-
tion center. That is the reason why most people will
not even try it. But from our conversation it appears
that vipassand is only seeing the things of our daily life
as they are, Do you find that one has to have much
theoretical knowledge before one starts the practice of
vipassana ?

B The word * meditation ™ frightens many people, they
think that it must be very complicated. But in reality
one does not have to do anything special. Before one
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starts one needs some theoretical knowledge, One does
not have to know about physical and mental elements in
detail, one only has to know that the body is constituted
by physical elements and that the body is different from
mental elements. There are many GHerent physical
elements and those elements change continuously. There
are many different mental clements: one citta arises and
falls away, then the next citta arises and falls away.
Cittas arise and fall away successively, one at 2 time,
Seeing 1s one citta, hearing is another citta, thinking is
again another citta, they are different cittas.

Developing vipassand does not mean that one has to
be aware of all those different elements at each moment,
that would not be possible. One can perform all the
activities of one’s daily lite, one does not have to do any-
thing special. One gradually begins to understand that
there are only physical phenomena and mental phenomena
and one begins to be aware of those phenomena quite
naturally, without having to force oneself, because there
are mental phenomena and physicf:l phenomgna all the
time.

When one understands how important it is to be
aware of those phenomena in order to know them, the
awareness will arise by itself little by little. One will
experience that awareness will arise when there are the
right conditions. It does not matter if there is not a great
deal of awareness in the beginning, it is important to

16



understand that also awareness is not “self ", but 3 menta)
phenomenon which arises when there are the right
oonditions. One cannot force awareness to arise.

In understanding more about physical phenomena
and mental phenomena and in being aware of them in
daily life one’s wisdom will develop. Thus thexre will be
more wholesomeness and less unwholesomeness,

A. Do you {ind that awareness in this way brings you
happiness?

B. When there is understanding of what things really
are, there will be more wholesomeness in one’s life.
There will be less the conception of “self” when one
performs good deeds, and thus good deeds will be purer.
One does not refrain from evil things because one has to
follow certain rules, but because one understands more
which causes bring which effects, there is more under-
standing of what things are,

The right understanding of what things are will very
gradually eradicate unwholesomeness. When there is Jess
unwholesomeness there will be more happiness in life.

Everybody should verify this for himself!

17



RIGHT UNDERSTANDING IN DAILY LIFE

. What is the effect of the Buddha’s teachings on people’s
actions, in which way could the Buddha’s teachings effec-
tively help people to perform wholesome de&? Is 1t pos-
sible to do good deeds because a person with authority tells
us: “ Be detached and do good deeds. ’ ?

From experience we know that a good example might
help to some extent, but the source of the good deeds is
within ourselves: our mentality determines our actions. If
someone wants to do his utmost to help other people he
should understand himself first, he should understand the
causes which make him act in this way or in that way. If
he develops the right understanding of those causes he will
be able to lead a more wholesome life and to help other
people in the most effective way.

Mentality is the source from which the deeds spring; it
is therefore not possibic to determine the degree of whole-
someness from the outward appearance of the deeds alone.

There are many gradations of wholesorpeness depending on
the mentality which motivates the good deeds.

Some people give money to needy people, but there
may still be conceit or other selfish motives. Others give
without conceit, but they may have attachment: they give only
to people they like. There are people who give out of pure
loving kindness, without any thought of attachment. This
way of giving has a higher degree of wholesomeness.

18



We may wonder whether the study of so many details
is necessary.  In daily life we will see that it is very helpful
to know the different kinds of citta and to know which atta
motivates which kind of action. When we are able to know
the different kinds of citta which succeed one another very
rapidly we will see that even while we are performing a
wholesome deed, the unwholesome citta can succeed the
wholesome citta very closely.

“Wholesnme” is the translation of the Pali-term “kusa-
la”. A wholesome deed in its widest sense means a deed
which brings no harm to oneself or to other people at the
moment the deed is done or later on.

In the “*Discourse on the Foreign Cloth” (Bahitikasutta,

Maj. Nikaya, R2javagga) we read about wholesome deeds,
wholesome speech and wholesome thoughts. King Pasenadi

asks Ananda what is wholesome or “skilled” bodily conduct:
“But what, revered sir, is skilled bodily conduct?”
“Whatever the bodily conduct, sire, that has no
blemish. ”

* But what, revgred sir, is the bodily conduct that has

no blemish?™

““Whatever the bodily conduct, sire, that is non-
injurious. ”

“ And what, revered sir, is the bodily conduct that is
non-injurious ?

“ Whatever the bodily conduct, sire, that is joyous in
result. ™

19



“And what, revered sir, is the bodily conduct that is
joyous in result?”

“Whatever bodily conduct, sire, does not conduce to the
torment of self and does not conduce gthe torment of
others and does not conduce to the torment of both. .....”

The same is said about wholesome speech and whole-
somc thoughts. These words render the meaning of whole-
some or “kusala” in its widest sense. However there are
many intensities of kusala. There are higher degrees of
wholesome:ness than just abstaining from ill decds which
will harm oncself and others. In developing “Right Under-
standing” or wisdom one can cultivate more wholesomeness.

“Wisdom ™ is a translation of the Pali-term “ pafifia™.
Paiiiiz does not only mean knowledge acquired by the study
of books, paiifid is insight into the realities of daily life as
well. Paniiia can be developed in daily life. The degree of
wholesomeness depends on the degree of pafifia which
accompanies the wholesome citta. There are many levels of

panfa, and each degree brings its result accordingly.

It is a typical Buddhist approach ¢ life to study and to
be aware of the different mental and physical phenomena
which one can experience through eyes, ears, nose, tongue,
bodysense and mind. If one is not used to this approach
one might feel somewhat bewildered at first. After one has
studied more the mental and physical phenomena one will
find out that this is the only way to understand how oneself
and other peuple behave in this or in that way and which
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causes bring which effects in life. It makes no sense to
speak in vague, general terms about realities, because the

real undurstanding of our experiences in life can in that
way never be developed.

Someone told me about a2 monk who is preaching in a
way which is very helpful {or daily life. When I asked what
the monk was speaking about, the answer was that he was
speaking about “citcai”. *Citcai” is the word in That for
“state of mind”, in Pali “citta”. The monk had an approach
to life which was very right. One should follow the example
of the Buddha: one should not only tell peaple to do gond
deeds, but one should teach them as well how to do good

deeds. In order to know how to do good decds one should
go back to the source of the good deeds: the mental states or

“caittas”. It is to be preferred to use the Pali-term “citta™,
Translations from the Pali do not render the meaning of
the terms correctly. For example the English translation
of “cGtta”: “state of mind™ or “mental state”, implies
something which stays, which does not change. However
this is not the charactenistic of citta. 'When one has learned
more about “cittas)’, one will find out that there is no citta
which stays for a second. Each citta which arises falls
away immediately, to be succeeded by the next citta.
Cittas determine one's own life and the life of other
peoplé; they condition the actions one performs in life,

Many people are not used to this approach, they are
used to look at the outward appearance of things. Scientists
are very advanced in the study of outer space, but little is

/1 20 21



known about what goes on inwardly in man. People are
used to pay attention to the things they see and hear, but
they are not used to attend to secing-consciousness and to
hearing-consctousness. They do not think of the cittas
which perform the functions of seeing and hearing.

Seeing-consctousness and hearing-consciousness are
realities as well and it is therefore important to know more
about those realities. That part of the Buddhist Scriptures
which analyses and explains mental phenomena and physical
phenomena in detail, is called the abhidhamma. The
abhidhamma speaks about everything which is real. The
abhidharnma can change one’s life.

Many Thais listen to lectures about abhidhamma, not
only those who were educated at a college or at the univer-
sity, but those who did not receive a higher education as
well. I heard of cases in which the study of different cittas
helped people to lead a more wholesome life. I heard of
someone who was first inclined to have feelings of revenge
towards other people, and who gradually was able to over-
come those feelings, in understanding ,what those feelings
were. Many Thais know about tlfe realities which are
taught in the abhidhamma, and they know how to apply
their knowledge in daily life. Foreigners usually do not
hear about this, because nobody speaks about abhidhamma
to foreigners.

Unwholesome mental states or ““akusala cittas™ and
wholesome mental states or “kusala cittas’ are realities of
daily life. In order to know more about those realities one
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should try to understand onesell first. If one does not
understand oneself one cannot help other people.  This does
not mean that we have to wait our whole life before we
can start helping other people, Even those who just begin
to undurstand things as they are, can help other people to
have right understanding as well.

Panifia is the opposite of ignorance, whicli is the roat
of all defilemcnts and sorrow. Puiinia i~ important for the
development of kusala cittas, It is possible to o pond doeds
without pufina. but if one wants to make progress in
wholesomeness, parinia should be developed.  In understan-
ding what is unwholesome and what is wholcsume, and in
understanding what is the result of unwliolisome and of

wholesome deeds, people will be able to lead a more
wholesome life.

There are many degrees of pannia. When a teacher
explains o his pupils that wholcsome cittas with gratitude
or honesty will bring a wholesome result, and that unwhole-
some deeds motivated by greed or anger will bring an
unwholesome result, the explanation may be the condition
for them to have some degree of panfia. With parifia they
may be able to cultivate kusala cittas and to perform more

wholvsome deeds.

There is a higher degree of pasina when peogple realise
the impermanency of all things they enjoy in life. When
people see how short human life is, they will try not to be
attached tvo much to the pleasant things of life. This
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understanding will stimulate them to a greater generosity
and to more readiness to help other people. They will be
less sellish.

Some people who have this degree of panifia might
change their way of life and live contentedly without.any
luxury. Others might decide “to go forth from home into
homelessness”’, they might decide to become a monk. A
monk’s life is not an easy life, a monk is living without a
family, he is “one who is contented with little”. In the
“ Discourse on the Sixfold Cleansing” (Chabbisodhanasutta,
Maj. Nikdya, Anupadavagga) we read about a monk who
speaks about his renouncement of the world: “after a time,
getting rid of my wealth, whether small or great, getting
rid of my circle of relations, whether small or great, having

cut off my hair and beard, having put on saffron robes,
went forth from home into homelessness.”

The Buddha explained that people are too much
attached to the sense-impressions, received through eyes,
ears, nose, tongue and body. He speaks about the “five
strands of sense-pleasure”. We read in the * Discourse
with Subha ™ (Subhasutta, Maj. Nikaya, Brahmanavagga)
that the Buddha speaks with Subha about the five strands
of sense-pleasure: *“ These five, brahman youth, are the
strands of pleasures of the senses: what five? Material
shapes cognisable by the eye, agreeable, pleasant, liked,
enticing, connected with sense-pleasures, alluring. Sounds
cognisable by the ear......Smells cognisable by the nose......
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Tastes cognisable by the tongue...... Touches cognisable by
the body, agreeable, pleasant, liked, enticing, connected
with sense-pleasures, alluring. These, brahman youth, are
the five strands of sense-pleasures. Brahman youth, the
brahman Pokkharasati of the Upamanna (clan) of the
Subhaga forest, is enslaved and infatuated by these five
strands of sense-pleasures, he is addicted to them, and enjoys
them without seeing the peril (in them ), without knowing
the escape (from them)”.

Everyone would like to have pleasant sense-impres-
sions and everyone is inclined to attach too much importance
to them. One is so absorbed in what one sees and hears that
one forgets that sense-impressions are not true happiness.
In the “ Discourse to Magandiya™ { Magandiyasutta, Maj.
Nikaya, Paribbijakavagga) the Buddha says to Magandiya:
“Now I, Migandiya, when I was formerly a householder,
endowed and provided with the five strands of sense-
pleasures......... But after a time, having known the coming
10 be and the passing away of sense-pleasures and the satis-
faction and the peri] of them and the escape as it really 1s,
getting rid of the craving for sense-pleasures, suppressing
the fever for sense-pleasures, I dwelt devoid of thirst, my
mind inwardly calmed. 1 saw other beings not yet devoid
of attachment to sense-pleasures who were pursuing sense-
pleasures (although) they were being consumed by craving
for sense-pleasures, buming with the fever for sense-
pleasures. 1 did not envy them: I had no delight therein.”
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People who understand that there is a higher happiness
than the pleasures which one can enjoy through the five
senses might apply themselves to * tranquil meditation ™, or
“samatha’”. In samatha one concentrates on one single
object of meditation, such as a disc, one’s in-and outbreath-
ing, or loving kindness. It depends on one’s character
which object one will choose. During the training one
becomes more and more concentrated on the object. When
one has become very proficient one can become totally abso-
rbed in the object. There are different stages of ““ absorp-
tion”” or “jhdna’. During jhana one does not perceive
impressions through the five senses and thus one is at those
moments not enslaved to them. One enjoys a higher hap-
piness. In the higher stages of jhana one attains a greater
tranquillity of mind until one no longer feels rapture or
jov, and one transcends happy feelings. Then one only
experiences equanimity. When the citta is not jhanacitta,
there are sense-irpressions again.

Samatha is a means to the cultivation of wholesome-
ness. Samatha requires great courage and perseverance.
People who apply themselves to samatha may become very
peaceful and amiable. They can be of great comfort to
people who are restless.

However, in samatha the defilements are not eradi-
cated completely. Although one is not enslaved to sense-
impressions during the time of jhana, one still clings to
them when the citta is no longer jhanacitta. The jhénas
do not last, they are impermanent. Moreover, there is a
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more subtle form of clinging, a clinging to the happiness
of the jhanas. One might even be attached to the idea that
one is without clinging. In the *“ Discourse on the Three-
fold Five ™ ( Paficattayasutta, Maj. Nikdya, Devadahavagga)
the Buddha speaks about the recluses or brahmans who
still have clinging. Some recluses or brahmans think
that they are without clinging because they are no longer
attached to sense-pleasures. However, they still cling to
the joy which is not associated with sense-pleasures, or to
the happiness which is not connected with sense-pleasures,
or to equanimity, the feeling which is neither pleasant nor
painful. Thus those recluses or brahmans are not free
from clinging.

In the "At_laﬁjasaplﬁyasutta" (Maj. Nikaya, Devada-
havagga) we read that the Buddha says to Ananda: “While
he (a monk) rejoices in this equanimity, approves of it and
cleaves to it, consciousness is dependent on it, grasping
after it. A monk who has grasping, Ananda, does not
attain final nibbéna.”

The paiiia developed in samatha cannot eradicate
defilements. There is a higher pafind which can eradicate
all defilements, even the most subtle forms of clinging.
This paiifia is developed in “insight meditation™ or “vipas-
sand”’. In vipassana paiifia gradually eliminates ignorance,
the root of all defilements. One knows more about the
realities which present themselves through eyes, ears, nose,
tongue, bodysense or mind at any moment. We know 80
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little about the most common things of daily life. How
often are we aware of our bodily movements during
the day? How often are we aware of the stretching
or bending of our arms, or of thamovement of our lips
- when we are talking? We do not really know what is
sound, what is hearing, or what is the “self ” who hears.
We cannot even observe what happens at the present
moment. When we try to find out whether it is secing,
hearing or thinking, the present moment has fallen away
already.

As long as we are absorbed by the outer appearance
and by the details of things, we will not be able to observe
the realities of the present moment. As long as we are
carried away by like or dislike for what we see and hear, it
is impossible to see things as they are. It seems as if we
are asleep; we are not yet woken up to the truth. The
Buddha was perfectly mindful and he had the full know-
ledge of all kinds of mental and physical phenomena.
Therefore he could call himself : *‘ the Awakened One”, he
was fully woken up to the truth. It is a challenge for us to
wake up to the truth as well.

In vipassani pafina will gradually develop and it will
know things as they are. In being aware of the reality
which appears at the present moment we learn that there
are two kinds of reality: physical phenomena or “riipa™
and mental phenomena or *“ nama”. Riupa does not know

anything, nama experiences an object. For example colour
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18 ripa, it does not know anything. Seeing is a type of
nama, it experiences an object: colour. Hearing and
thinking are other types of nama, different from sceing.
There are many different types of riipa and nima, and we
learn to experience their characteristics.

In the development of vipassand we gradually learn to
experience that nadmas and rupas are impermanent. One
might have meditated before about the impermanency of
all things in life. Reflection and meditation are a nccessary
preparation but it is not the same as directly experiencing
the impermanency of all realities in and around oneself.
In the beginning we cannot experience the arising and
falling away of nama and rupa yet. However if we can
experience the different characteristics of n@ma and rupa
which appear at different moments, and if we realise that
each unit of nama or ripa is different from preceding
namas or rupas, we will be less inclined to think that nZma
and rupa last, and we will be less inclined io0 take them for

“self .

In the *Greater Discourse of a Full Moon™ (Maha-
punnamasutta, Ma). Nikya, Devadahavagga) the Buddha
asks a monk: “Is it right to regard that which is imper-
manent, suffering, liable to change, as ‘this is mine, this am
I. this is myself’'?”

In the “Discourse on Mindfulness of the Body”
( Kdyagatasatisutta, Maj. Nikiaya, Anupadavagga) the.
Buddha said that the person who is mindful * overcomes
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dislike (and liking), and dislike (and liking) do not over-
come him.” We will give in less to attachment, and to
anger or illwill, when we can experience that they are only
different types of nama which arise and fall away again.

We should not wait to develop this pafifid in the
practice of vipassand until we are old or we have retired
from our work. When we start to develop this *“‘insight
wisdom” there will be less unwholesomeness and our deeds
will be purer. There will be less conceit when we do good
deeds if we realise that there is no “self”’ who does good
deeds. There are only nima and riipa which arise when
there are the right conditions. We will not expect anything
in return for our good deeds such as praise or a good name.

The pafifia developed in vipassana is the “Right
Understanding™ of the Eightfold Path which leads to nib-
bana. Everyone has to tread this Path by himself. One
can only purify oneself. One cannot be purified by other
people, other people can only help one to find the right Path.
There will be no lasting world-peace as long as there is
craving, ill will and ignorance. It is yery necessary to take
part of the world-organisations which promote the peace
and the welfare of the nations, and to give material aid to
those who are in need. However we should realise that
this is not enough, it will only help to a certain amount.
The real causes of war are craving, ill will and ignorance.
Only in developing pafifia we can eliminate craving, ill will
and ignorance.
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The Eightfold Path leads to nibbana. Nibbéna is the
end of all dcfilements. It can be realised here and now, in
this life. When ponnia has not yet reached the degree neces-
sary for the realisation of nibbéina, it is still “mundane” or
“lokiya paiiia”. When pafifid is so much developed that
one can realise nibb@na it is “super-mundane” or “lokut-

dy npran B

tara paiifia”.

When one has realised nibbana one understands what
it means t0 be “awakened to the truth”.
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THE TEACHING OF DHAMMA

The Buddha proved his compassion for men in his
teaching of dhamma. One may wond‘why it is especially
the teaching of dhamma which proves the Buddha’s
compassion. Are there no other ways of helping people,
such as visiting the sick and speaking kind words to other
people in order to make them happy? It is true that one can
help one's fellowmen in doing good deeds to them and in
speaking kind words to them. However, it is not possible
to give them true happiness in this way. When one is kind
to other people one might help them in so far as one can
make them feel more relaxed or less depressed for a moment.
Moreover there are people who might continue to be an-
xious and depressed, no matter how kindly one treats
them.

The Buddha knew that the deepest cause of happiness
and sorrow is within man. It is not possible to give other
people real happiness, one can only be a condition that they
feel happy for a while. The Buddhg would hclp people in
the most effective way: he would help them to have *right
understanding’’ about their life, about themselves, and about
the way to find true happiness.

His disciples would follow his example, they would
help people in teaching them dhamma. We read in the
“Chanovadasutta” (Maj. Nikaya, Salayatanavagga) that
Sariputta and Maha Cunda visited a sick monk whose name
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was Channa. First they asked Channa huow he was fecling,
and they offered to give him good food and medicine, and
to attend personally to his needs if he wanted this. How-
over, thcy knew that kind words and deeds are not enough.
When it was the right moment they spoke to him about
dhamma, in order to help him to have right understanding
ahout his life.

In the " Disoourse on the Analysis of the undefiled ™
{Aranavibhangasutta, Maj. Nikiya, Vibhangavagga) we
read that the Buddha told his disciples that they should not
blame people who did wrong deeds.  They should not say
of other people: “they are faring along wrongly ™ or “they
are faring along rightly.” The Buddha told his disciples
that they should simply teach dhamma., Dhamma means
everything which is real. The Buddha helped people to
develop right understanding about everything one can
experience, no matter whether it is good or bad.

If one wants to climinate dehlements one should first
understand what are akusula cittas and what are kusala
cittas and be aware of them when they arise. Only when
we can be aware of cfttas when they arise we will know what

they are. We will not know cittas by speculation. As we
have seen, a citta does not last. It arises and then falls

away immediatcly to be followed by the next citta. There
is only one cilta at a time. Life consists of an unbroken
series of cittns. arising and falling away continuously.
There i1s no moment without citta. There are many kinds
of cittas which perform diflerent functions such as sceing,
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mulacitta. Then the citta is akusala, although this kind of
lobha is not as gross as greed or lust. One may be inclined
to think that whenever there is a pleasant feeling the citta
which is accompanied by this feelingamust he a kusala citta.
However, when there is a pleasant teeling the citta can
either be a kusala citta or an akusala citta. For instance
when we feel happy when doing a good deed, the citta is a
kusala citta with a pleasant feeling. When we fcel happy
about beautiful music or a beautiful view, the citta is aku-
cala, it is a Jobhamulacitta with a pleasant fecling. We can
be deluded about the truth very easily. We find feeling so
important that we cannot see anything clse. We are unable

to see whether the citta is akusala or kusala because we only
think of the feeling at that moment.

Lobhamiilacittas can either be accompanied by a plea-
sant feeling or by an indifferent feeling. When we want to
do something, such as standing up, walking, taking hold of
an object, there are lobhamilacittas accompanied by an
indifferent feeling. Most of the time we do not have a
happy feeling when we stand up or when we reach for a
glass of water. We cannot help ha¢ing lobha very often,
all people except arahats are bound to have lobha.

The Buddha did not speak to those who still have
defilements in terms of “sin” or * punishment”. The
Buddha pointed out everything which is real and he explai-
ned which cause would bring which effect. The bad deeds
one does will bring about their own results; just as a seed
produces a tree. This is the law of “kamma” and “vipaka™,
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of causc and effect. The Buddha said to his disciples that
they sbould neither approve nor disapprove, they should
simply teach dhamma., Thus people will know what is
rcal. Lobha is real, one should therefore know what is
lobha, what is its chatacteristic and when it arises,

Another unwholcsume root is dosa, or avcrsion.
When dosa arises together with moha, the cittia s called
“dusamulacitta’, or a citta rovted indosa. At that moment
there is not only moliy, which is common 10 all akusala
ciltas, but there 1s dosa as well,  Dosa appears i s coarsest
form as anger or ill will. There is dusa when ont hurts or
kills a living being, when one speaks harsh words, or when
one curses. Dosa is always accompanicd by an unpleasant
fecling. ' :

There are more subtle forms of dosa as well: dosa
can be a slight aversion when we see or bear something
unpleasant, or when we are in a bad mood. Dosa cun be
recognized by the feeling 1t is accompanied with. Even
when there is a very vague fecling of uneasiness we can be
sure there is dosa. Dosa arises quite often in a day. We
cannot help havisBr dosa when there is a loud noise or an
ugly sight.

There are three *“wholesome roots™ or * sobhan:
hetus ”, which arc the opposite of the akusala hetus. They
are: non-attachment or “ alobha ™, kindness or ** adosa™, and
wisdomn, in Pali “ amola™ or “panifii™. A citta is kusala
when there is no lobha, dosa or moha accompanying that
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citta. A citta can be kusala without wisdom or paiifii. One

can for example help other people without understanding
that helping is kusala and that wholesome deeds have

wholesome results.  However, when thgre is pafinia the citta
is more wholesome. If one observes™ the precepts only
hecause they are rules, prescribed in the teachings, without
any undcrstanding of the reasons for those precepts, il
decds can be suppressed for some time. However, if the
teraptations are too strong the precepts will be broken. If
one has understanding about unwholesome and wholesome
deeds and one knows the effect of those deeds, one will not
break the precepts very easily. We can develop more who-
lesomeness in understanding realities and their cause and

effect.

Everyone, except the arahat, has both akusala cittas
and kusala cittas. Each citta arises when there are the right
conditions. Cittas cannot arise without conditions. It
depends on many conditions when there will be an akusala
citta or a kusala citta. We all have accumulated conditions
for both unwholesomeness and wholesomeness. If the

present citta is unwholesome one accurpulates a condition
for unwholesomeness and if the present citta is wholesome
one accumulates a condition for wholesomeness. For
example if we have a slight feeling of aversion, there is a
dosamulacitta. If dosamulacittas occur quite often, we
accumulate dosa; dosa might become a habit. If the dosa
which is accumulated has become a strong habit, it might
eastly be the condition for unwholesome deeds and unwhole-

some speech.
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One may wonder how one can accumulate unwho-
lesomeness and wholesomeness, as each citta which arises
falls away completcly. Each citta which arises falls away
completely, but it conditions the next citta. That is the
reason why the next citta has the accumulations of the
previous citta as well. If we understand how diffcrent the
accumulations of people are we will be less inclined to
olame other people when they do wrong. We will try to
help them to have right understanding about accumulations.
If we have more understanding about the conditions which
make us act we will be able 10 lead a more wholesome life.

One may wonder what the Buddha taught about the
will or the intention which motivates ill deeds and good
deeds. Is there no “free will” which can direct one’s
actions, speech and thoughts? When we think of * free
will”, we generally think of a “self” which could have
control over our decisions to do good or to do wrong.
However, cittas arise because of conditions, there is no
“self ”” which can let cittas arise at will.

The Pali-teran “kamma™ literally means action. In
reality kamma is intention or volition. It is not that which
is generally understood by * free will”. Kamma does not
stay, it arises and falls away with each citta. One cannot
take it for “self " or as belonging to a “self”’, Kamma is
volition which motivates good or bad deeds. For example
there is akusala kamma through the body if one hits some-
one, there is akusala kamma through speech if one speaks
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harsh words or if one curses, and there is akusala kamma
through the mind if one has the intention to take away

somcthing which belongs to somypone else, or if one plans
to kill someone.

The Buddha taught that everyone will experience the
result of the kamma he performed, one will reap what one
has sown. Kamma is the cause which produces its resuit.
The result is called “vipaka”. Akusala kamma will bring
an unpleasant result or akusala vipakacitta. kusala kamma
will bring a pleasant result or kusala vipakacitta.

People are born with different characters and in
different circumstances. In the “Discourse on the Lesser
Analysis of Deeds” (Cillakammavibhangasutta, Maj. Nika-
ya, Vibhangavagga) we read that Subha asks the Buddha

what the reason is of those differences: “Now, good Gotama,
what is the cause, what is the reason that lowness and

excellence are to be seen among beings while they are in
human form? For, good Gotama, human beings of short
lifespan are to be seen and those of long lifespan; those of
many and those of few illnesses; those who are ugly, those
who are beautiful; those who are of little account, those of
great acocount; those who are poor, those who are wealthy;
those who are of lowly families, those of high families;
those who are weak in wisdom, those who are full of wisdom.”
The Buddha answered Subha: “Deeds are one’s own,
brahman youth, beings are heirs to deeds.........Dceds
divide beings, that is to say by lowness and excellence.”
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Not only birth in a certain plane of cxistence and in
certain surroundings is the result of kamma. All through
our life we receive unpleasant and pleasant results.  Every-
one would like to experience only pleasant things through
cyes, cars, nose, tongue and bodyscnse. However, every-
body is bound to experience both unpleasont and pleasant
things through the five senses, boecause everybody has
performed both akusala kamnma and kussla kamma.

A decd which we performed can produce a result
shortly afterwards or a lony time afterwards. We should
remember that intention or kamma which motivates the
deed is a mental phenomenon™and that it therefore can be
accumulated. Thus it can bring about its result later on.
The Buddha taught that the akusala kamma and the kusala
kamma we have accumulated all through our life and during
countless existences before this life, will produce their
results when there are the right conditions for the resujt to
be produced. The vipakacitta is the result of kamma.
When we sce unpleasant things there 1s at that moment
akusala vipaka, which is the result of akusala kamma.
This akusala vipakacitta reccives an unpleasant object
through the eyes. When we see pleasant things the kusala
vipakacitta, which is the result of kusala kamma, receives
a plcasant object through the eyes. When we hear unplea-
sant things the akusala vipakacitta which is the result of
akusala kamma receives an unpleasant object through the
eurs.  When we hear plensant things the kusala vipakacitta

which is the result of kusnla kamma receives a pleasant
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object through the ears. There is vipaka every time when
we receive a sense-impression through eycs, ears, nose,
tongue or body-contact. We cannot help it that there is
vipaka, we cannot help seeing, hca*ng, sinclling, tasting
and receiving impressions through bodily contact. Each
citta and thus each vipakacitta has its own conditions,
nobody can let cittas arise at will. It is beyond control
which vipakacitta will arise at the present moment. When
one docs good deeds one can be sure that those deeds will
bring a pleasant result, but the moment when the result
will take place depends on other conditions as well.

The akusala vipakacitta which experiences an unplea-
sant object through the eyes, is not the same as the akusala
vipakacitta which experiences an unpleasant object through
the ears. There is not a “self” which experiences different
unpleasant and pleasant objects through the five senses.
Each citta has its own conditions and is different from all
other cittas. The more one realises this truth, the less one
will be inclined to believe in a “self”.

The vipakacittas arise and fall away within split-
seconds, like all other types of citta. After the vipakacittas
have fallen away another type of citta arises as for example
a citta which likes or dislikes the object. Then there is a
lobhamulacitta or a dosamulacitta. If people do not know
the different types of citta, they may be inclined to think
that like or dislike are still vipaka. However, like or
dislike arises after the vipakacittas have fallen away, they
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are not the result of kamma. A lobhamulacitta or a dosa-
mulacitta is not vipakacitta, but akusala citta.

Different types of cittas succeed one another very
rapidly. For example when we hear a hursh sound, the
vipakacitta arises at thc moment the sound is perceived
through ears and it falls away immediately. The moments
of vipaka are very short. After that there might e akusala
cittas. For instance dislike of the sound might arisc. and
this succeeds so closely that it seems to oecur at the same
moment as the hearing. In reality those cittas do not arise
at the same moment. Eauch citta bas its own conditions and
each citta has itsown function. A vipakacitia is the result
of former akusala kamma or kusala kamma. The like or
dislike after the vipika is unwholesome. We should realise
that akusala cittas accumulate again unwholcsomeness.

Many times we might not know at which moment
there is vipaka and at which moment there is an akusala
citta, because we find our feclings about the thing we
experience so important. The pleasant fceling which
accompanies the lobbaniilacitta and the unpleasant fecling
which accompanies the dosamilacitta can be so strong that
we are carried away by our feelings. Thus we cannot see

things as they are.

Part of our lifc is spent in recetving pleasant or
unpleasant results, part of our life is spent in performing
unwholesome and wholesome deeds which will condition
our life in the future and which will condition the results
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we will receive in the future. If we understand more about
vipaka which is the result of our own deeds, it will help us
to cope with the unpleasant results in our life. We will
not blame other people for unpleasant vipaka w‘eceive,
because kamma s the real cause of vipadka, We will give
in less to our feelings at the moment of vipaka when we
know the different cittas which arise at different moments.

Indeed, the Buddha showed his great compassion in
teaching people to understand reality, in teaching them
dhamma!




WHOIL.ESOME DEEDS

The Buddha helped people to have right understanding
about unwholesomeness and wholesomeness; he helped
them in teaching them dhamma. Dhamma excells all other
gifts, because there is nothing more helpful than giving
other people the right understanding so that they can
cultivate wholesomeness. In this way they will find true
happiness.

In the Anguttara Nikaya (Dook of the Twos, IV)
we read that it is not easy to repay one’s parents for all they
have done: “Monks, it is not an easy task to repay two
persons, [ declare. What two? Mother and father. Even
if one should carry about his mother on one shoulder and
his father on the other and so doing live a hundred years,
attain a hundred years; and if he should support them,
anointing them with unguents......... if he should establish
his parents in supreme authority, in the absolute rule over
this mighty earth abounding in the seven treasures, not even
thus could he repay%his parents. What is the cause of that?
Monks, parents do much for their children: they bring
them up, they nourish them, they introduce them to this
world. . Moreover, monks, whoso incites his unbelieving
parents. settles and establishes them in faith; whoso incites
his immoral parents, settles and establishes them in morality;
whoso incites his stingy parents, settles and establishes them
in generosity; whoso incites his foolish parents, settles
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and cstablishes them in wisdom:—such a one, just by so
doing, docs repay, does more than repay what is due to

his parents.”

In this sutta the Buddha points out how in‘ortant it
is to help other people to have right understanding about
the development of wholesomeness; he explained that this
is the way to repay one's parents. Establishing one’s
parents in faith is mentioned first. The word “faith™
however, is not used in the sense of *faith in a person”.
The Buddha did not want people to perform wholesome
deeds in obedience to him or in obedience to certain rules.
Faith means confidence in wholesomeness, confidence that
the cultivation of wholesomeness leads to happiness.
Therefore any time there is wholesomeness there must be
faith. After faith the above quoted sutta speaks about
“morality ', and then generosity is mentioned. Wisdom or
right understanding is mentioned last.

When the difterent ways of kusala kamma are
explained in the suttas, “dana”™ or generosity is usually
mentioned first, “sila” or morality is mentioned next, and
after that “bhavana” or mental devélopment. There are
many ways to acvelop kusala or wholesomeness, It is very
helpful to know about those different ways in order to make
progress in wholesomeness. Therefore * pasifia ”, er “ Right
Understanding ", is the factor which conditions people to
develop wholesomeness. There can be “dana’’ and “sila™
without paiifia, but pafifig gives a higher degree of whole-
someness to ‘‘dana” and to “siia”. There can be no
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“bhavani” or mental development without panifia.  Paina
is an indispensable factor for “ bhavana ", and on the other
hand paiifia is developed through “ blidvana ™.

“Panna, understanding things as they are, will help
pcople to lead a more wholcsome life. There are many
intensities of *“panfia”’. To the extent panna is developed
defilements will be eliminated and thus people will find
peace of mind. We should cultivate panina and help other
people to cultivate paiiia as well. We should have right
understanding about umwholesomeness and about whole-

SOMENESS.

All akusala cittas are caused by ignorance or “‘moha”.
There are different types of akusala cittas. Some cittas are
rooted in “moha* alone. There are akusala cittas rooted
in “moha” and “lobha™. (“Lobha” is attachment, sel-
fishness or greed.) Furthermore there are akusala cittas
rooted in “moha’ and “dosa”. (“Dosa” isill will or
aversion.) Unwholesome deeds are motivated by akusala
cittas.

When there®is a kusala citta there is no “lobha”,
“dosa” or “moha”™ with that citta. Kusala cittas motivate
wholesome deeds or kusala kamma. When we perform
“dana”, “sila”™ or “bhavana”, there is no “lobha™,
“dosa™ or “moha” with the kusala citta which motivates
the wholesome deeds. It is very helpful to know more
about “dina”, “sila” and “bhavara” in order to lead a

more wholesome life,
7



The first way of cultivating wholesommeness 1s “dana”.
“Dana’ is giving away useful things to other people, for
example giving away food, clothing or money to those who
are in need. When we give somncthing away “'purify
ourselves: we think of other people, we have no selfish
thoughts. At that moment there is no lobha, dosa or

moha.

Giving with the right understanding that giving is
kusala, 1s more wholcsome than giving without this under-
standing. People who give with the understanding that
they purify themselves by this wholesome act, are stimula-

ted to do as many good deeds as possible. One may think
it a selfish attitude to consider one’s own accumulation of
wholesomeness. However, it is not a selfish attitude.
When one has the right understanding of the ways to
develop wholesomeness, it is the condition for kusala cittas
to arise more often. It is therefore not selfish to think of
one’s development of kusala kamma, it is to the benefit of
one’s fellowmen as well. It is agreeable for one’s fellowmen
if one eliminates lobha, dosa and moha, It is more agree-
able to live with someone who is not selfish and who is not

angry than with a sclfish or an angry person.

There are many degrees of parina. When pafifia is
more highly developed. one understands that it is not “self”’
who performs wholesome deeds, but cittas which are

conditioned by accumulation of wholesomeness in the past.
Thus there is no reason for conceit or pride. By the develop-
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ment of pafifii which is a mental phenomenon and which
is not “self”, one can accumulate more wholesomeness.

Young children in Thailand are trained to give food
to the monks and thus they accumulate kusala kamma.
The Thais call the performing of good deeds * tham bun ™.
When children leamn to do good at an early age it is a
condition for them to continue to be generous when they
are grown up.

When someone gives food to the monks, it is the
giver in the first place who will benefit by this wholcsome
act; the monks give him the opportunity to develop
wholesomeness, The monks do not thank people for their
gifts, they say words of blessing which shows that they
rejoice in the good deeds of the giver. One might find it
strange at first that the monks do not thank people, but
when there is more understanding about the way wholeso-
meness is developed one sees those customs in another light.

Even at the moment one is not giving something

Qammis still opportunity to develop wholeso-
mgnessinapgaisishng the good deeds of other people: at

shat moment there is no lobha, dosa or moha. The appre-
ciation of other people’s good deeds is a way of kusala
kamma, included in dina as well. It is agreeable for
everybody if people appreciate one another’'s good deeds.

It contributes to harmonious living in society.
The third means of kusala kamma included in dana
regards giving other people the opportunity to appreciate
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our own good deeds so that they will have wholesome
cittas as well.  We should not hide our guod deeds but we
should give a good example and inspire other pcople to do
good deeds as well, It is very inspiring to sce other I&Ople
looking after their old parents, or to see people studying or
tcaching dhamma. We should follow the example of the
Buddha. We should continuously think of means to help
othe r pcople to develop wholesomeness.  This way of kusala
kam:na is a means to climinate our defilements. There are
opportunities to cultivate wholesomeness at any moment.
When one has devdoped more wisdom one will try not to
miss any opportunity for kusala cittas because human life
is very short.

There are three ways of kusala kamma included in
sila, or morality. The first way is observing the precepts.
Laypeople usually observe five precepts. The five precepts
are: abstaining from killing living beings, from stealing,
from sexual misbehaviour, from lving, and from the taking,
of intoxicants such as alcoholic drinks. One can observ
those precepts just because one follows the rules; without
thinking about the reason why one shotdd observe the-pre-
cepts. Observing the precepts is kusala kamrma, but the
degree of wholesomeness is not very great if there is no
right understanding. One observes the precepts with pariria
if one understands that unwholesomeness is eliminated
while one observes them.

The killing of a living being is akusala kamma. One
might wonder whether it is not sometimes necessary to kill.
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Should one not kill when there is a war, should one not kill
Insects to vrotect the crops, and should one not kill mosqui-
tos to protect one's health? Thie Buddha knew that as long
as people are living in this world they would have many
reasons to break the procepts.  He knew that it is very dif-
ficult to keep all the precepts and that one cannot learn in
one day to observe all the precepts. By right understanding
one can gradually learn to keep them. The precepts are
not worded in terms of “vou shall not kill .. ...." They are
not worded as onmmandinents, but they are worded as
follows: ““I undertake the rule of training to refrain from

destroying life...”.

The Buddha pointed out what is unwholesome and
what is wholesome, so that people would find the way to
true happiness. It is paiifia or right understanding which
will lead people to train themselves in the precepts.
Without paiifia the precepts will be broken very easily
when the temptations are too strong, or when the situation
is such as to make it very difficult for people to kecp the
precepts. When pafifia is more developed onc will not so
easily break the precepts. One will find out from expenence
that onc breaks the precepts because of lobha, dosa and
moha. When one understands that one purifies onesel{ in
observing the precepts, one will even refrain from intention-
ally killing mosquitos and ants. One always accumulates
dosa when there is the intention to kill, even if it 1s a very
small insect. Everyone should find out for himself that one
accumulates akusala kamma when killing living Leings, no
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matter whether they are human heings or animals.

However, one cannot impose upon other peuple to refrain
{rom killing living beings.

To refrain from killing is a kind of dana as well,
because life is greater than any kind of gift. The classi-
fication of kusala kamma under dana and sila is not very
rigid. The way realities are classified depends on their
different aspects.

As regards the taking of intoxicants, one should find
out for oneself how much unwholesomeness is accumulated
in this way. Even if one has but a slight attachment, one
accumulates unwholesomeness, and this may be harmful in
the future. When the attachment is strong encugh it will
appear in one's speech and deeds. Even the taking of a
little amount of an alcoholic drink can cause one to have
more greed, anger and ignorancg. It might have the effect
that one does not realise what one is doing and that one 1s
not aware of the realitics of the present moment. Paffia
will induce one to drink less and less afid eventually to stop
drinking. One does not have to force oneself not to drink,
one just loses the taste for alcohol because one sees the
disadvantages of it. In this way it becomes one’s nature
not to drink. Thase who have developed panna so highly
that they have attained the first stage of < enlightenment ™,
the “ sotapanna saints ~', will never break the five precepts
anymore, it has become their nature to observe them.
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The second way of ki -ala kamma, inclixled in sila, is
paying respect to thosce who deserve respect. Tt is not
nceessary to show respect wccording to a corttin culture,
the estcem one fecls for s« moone else is more important.
This induces one to have a humble attitude towards the
person who deserves respe:t. In which way one shows
respect depends on the customs of the country vwhercone is
living or on the habits ore has accumulated. In Thailand
people show respect to morks, teachers and clderly people
in a way different from the way pcople in otlier countries
show their respect. In some countries the rospect people
feel towards others may only appear in a very polite way of
addressing them.

Politeness which comes from one’s heart is kusala
kamma, at that moment there 18 no lobha, dosa, or moha.
It is kusala kamma to pay respect to monks, to teachers
and to elderly people. In Thailand people pay respect to
their ancestors, they express their gratefulness for the
virtues of their ancestors. This is kusala kamma. It is not
important wheth® the ancestors could see people paying
respect to them. It is not known whether they are reborn
in this human plane or whether they are in another plane
of existence where they would be able to see people paying
respect to them. It is wholesome to think of one’s ancestors
with gratefulness.

We should always try to find out whether there are
akusala cittas or kusala cittas which motivate a deed, in
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order to understand the meaning of the deed. Thus one will
understand and appreciate many customs of the Thais, one
will not so easily misjudge them or take them for,supersti-
tious, In the same way we should understand Ne paying
. of respect to the Buddha image. This is not idol worship;
it is kusala kamma if one thinks of the Buddha's virtues:
of his wisdom, of his purity and of his compassion. One
does not pray to a Buddha in heaven, because the Buddha
does not stay in heaven or in any plane of existence, he
passed away completely. It is wholesome to be grateful to

the Buddha and to try to follow the Path he discovered.
In which way one shows respect to the Buddha depends on

the inclinations which one has accumulated.

The third way of kusala kamma included in sila is
helping other people in words or deeds. The act of helping
other people will have a higher degree of wholesomeness
if there is the right understanding that helping is kusala

kamma, and that one purifies oneself in this way. Thus one
will be urged to perform more kusala kamma in the future,

one will be more firmly established in sila. It is therefore
more wholesome to perform sila with right understanding

or pafna.

Performing one’s duties is not always kusala kamma,
people may perform their duties just because they are paid
for their work. For example a teacher teaches his pupils
and a doctor takes care of his patients, because it is their
duty to do so. If they would perform their duties with
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kindness and compassion, they enu'd develop wholesomeness
in this way.

Pafina conditions one to perform kusala kamma, no
matter what one’s duties are. Wholesomcness can be
devcloped at any time we are with other people, when we
talk to them or hsten to them.

Helping other people with kind words and deeds alone
is not enough. Whecn it is the right moment one could help
others in a deeper and more effective way, which is helping
them to understand who they are, why they arc in this
world and what is the aim of their lifc in this world. This
way of helping is included in bhavana or mental develop-
ment.

55



MENTAL DEVELOPMENT

The Ruddha said that one should realise the imper-
manency of all things. Everybody is subj@ to old age,
sickness and death. All things are susceptible to change.
What one is enjoying today may be changed tomorrow.
Many people do not want to face this truth, they are
attached too much to the pleasant things which one can
enjoy through eyes, ears, nose, tongue and bodysense.
They do not realisc that those things are not true hap-
piness.

The Buddha cured people’s ignorance in helping
them to have right understanding about their life, he
taught them dhamma. The Buddha taught different ways
of developing wholesomeness which are: dana or genero-
sity, sila or morality, and bhavana or mental development.
Bhavana is a way of kusala kamma which is on a higher
level, because wisdom is developed through bhavana.

e B L

One may wonder why wisdom (in Pali pafifia) is
necessary. ©he answer is that only understanding things
as they are can eliminate ignorance? Out of ignorance
people take what is unwholesome for wholesome; ignorance
causes sorrow. | he Buddha always helped people to have
right understanding about their different cittas. He
explained what are akusala cittas and what are kusala
cittas so as to help people to develop more wholesomeness.

One can find out in daily life that the Buddha taught
the truth. His teachings are not only true for Buddhists,
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bit for everybody. no matter of what race or nationality
he is and what religion he professes.  Attachment or greed
(in Pali lobka), anger or avertion (in Pali dosa), and
ignorance (in Pali moha? are common to everybody, not

only to Buddhists. Should not everyone cradicate lobha,
dosa and moha?

People do not always rcalise that lobha, dosa and
moha lead to sorrow. They may recognize unwholesome
ness when it 1s coarse, but not when it Is moresabtle.  For
example they may know that the citta 1s unwholesome
when lobha is as coarse as greed or lust, but not when it
is more subtle, such as attachment to beautiful things
or to dear peoplee. Why is it unwholesome to have
attachment to one’s relatives and friends? It is true that
we cannot help having lobha, but we should realise that
attachment is not the same as pure loving kindness (in
Pali mettd). When we think that we have pure loving
kindness, there can be moments of attachment too. Attach-
ment is not wholesome, it will sooner or later bring unhap-
piness. Although people may not like to see this truth,
one day they willexperience that lobha brings unhappiness.
We are bound to lose people who are dear to us through
death. We may no longer be able to enjoy beautiful
 things through eves and ears when our eyes and ears are
affected through old age or sickness.

If we do not have the right understending of the
realities of life we do not know how to bear the loss of deag
people. We read in the “Udina ™ (Khuddaka Nikiya,
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Udana, chapter VI, Pataligama) that Visakha lost her
granddaughter. She came to sce the Buddha with wet
clothes and wet hair. The Buddha said to her:
“Why, Visdkha! How is it th1 you come here
with clothes and hair still wet at an unseasonable hour?”
*(), Sir, my dear and lovely granddaughter is dead!

That it why I come here with clothes and hair still wet
at an unseasonable hour.”

“Visakha, would you like to have as many sons and
arandsons as there are men in Savatthi?”

“Yes sir, | would indeed!”

! “But how many men do you suppose die daily in
Savatthi?”

“Ten, Sir, or maybe nine, or eight. Maybe seven,
Sir, six, five or four, three, two; maybe one a day dies in
Savatthi, Sir. Savatthi is never free from men dying, sir.”

“ What do you think, Visakha? In such case would
you ever be without wet hair and clothes?”

“Surely not, Sir! Enough for me, Sir, of so many
sons and grandsons!”

*“Visakha, whoso have a hundred things beloved,
they have a hundred sorrows., Whoso have ninety, eighty
.eor.. thirty, twenty things beloved ...... whoso have ten
things beloved ...... whoso have but one thing beloved,
have but one sorrow. Whoso have no thing beloved, they

have no sorrow. Sorrowless are they and passionless.
Serene are they, I declare.”
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Pueople who see that it s unwholesome to e enslaved
by auachment to people and to the things around
them~clves, want to dovclop more understanding  of
tealitics througi: bhavana {men'a! devdepment). Studying
the Buddha’s teachings and taching them to others are
kusala kamnma included in bhivani. In studying the
tcachings panna will be developed. 1 we want to under-
stand what the Buddha taught it is essential to read the
Buddhia’s teachings as they have come to us at the: present
time in the “Three Collections™: the " Vinuya™, the
“Suttanta” and the “Abhidkamma™. Studying alone,
Lowever, of the tcachings is not enough. We should
experience the truth of dhamma in daily life. Only then
we will know things as they really are. Teaching dhamma
to other people is kusala kamma in a high degree. In this
way one does not only help other people to have more
understanding about their life, one develops one's own
understanding as well. Teaching dhamma is the most
effective way of helping other people to find true
happiness.

Another way of kusala kamma included in bhévana
is “ tranquil meditation™ or samatha bhavana. In samatha
one oconcentrates on one object of meditation in order to
purify- oneself of lobha, dosa and moha. When one is

more advanced in concentration one can attain diffcrent
stages of jhina or absorption-concentration. The jhana-
cittas are kusala cittas, when the citta is jhanacitta there is
no lobha. dosa or moha. At the moment of jhdana one
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develops kusala kamma. Jhana is not the same as a trance
which could be experienced after taking certain drugs.
Those who take drugs want to obtain the desircd end in
‘mpted by lobha. Those
who apply themselves to samatha have the sincere wish to
purify themselves of lobha, dosa and mioha; they do not
look for sensational or thrilling experiences.

an easy way and their action is pr

Samatha can purify the mind, but it cannot eradicate
unwholesome latent tendencies. When the citta is not
jhanacitta, lobha, dosa and moha can arise again. The
rcrson whe applies himself to samatha cannot eradicate
the belief in a self. As long as there is the idea of self,
defilements cannot be eradicated.

The idea of self can only be eradicated through
vipassana. Vipassani or ' insight meditation ™ is another
way of kusala kamma included in bhavana. In vipassana
ignorance about reality is eliminated. One learns to see
things as they are in being aware, for example when one
sees, hears, smells, tastes, when one receives 1mpressions
through bodysense or when one tl}inkS. When we
experience that all things are only nama and riipa which
arise and fall away, we will cling less to nama and nipa,
and we will be less inclined to take them for self.

What is the reason that we all are inclined to cling
to a self? The reason is that we do not know things as
they really are because of our ignorance. When one hears
a sound, one is ignorant of the different phenomena which
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occur during the moment cne is hearing that sound.  One
thinks that it is a self who 1< hearing.  However, 1t is not
a self who is hearing, it i+ a citta which Liears the sound.
Citta is a mental ghenom :ion, it i» nana vwhich expericnees
sooncthing.  The citta - ik heany «opuricaces the sound.
Scund itself dees not expucicnee anything, it is rupa. Rupa
is that which does nol expericnce aunything. Sound
and carsense are conditions for hcaring. TFarsense is riipa
as well. One may wonder whether it i1s true that carsense
does not experience anything. Earsensce is a kind of riipa
in the car which has the quality to receive sound, but it
does not cxperivnce the scund. It is only a condition for
the nama which experiences the sound. Each citta has its
own conditions through which it arises. Seeing has
eyesense as the physical condition and colour as the object.
There is no self which performs diflerent functions such as
seeing, hearing, smelling, tasting, receiving impressions
through bodysense and thinking. Those are different
niamas which arise each because of their own conditions.

Weread in the “ Greater Discourse on the Destruction
of Craving” (Mahatanhasankhayasutta, Maj. Nikays,
Mahayamakavagga) that the monk Sati had wrong view
about the Buddha's tcachings. He undersiood from the
Buddha's teachings that consciousncss stays, that it is the
same oonsciousness which speaks, feels, and experiences
the results of good and bad deeds. Several monks heard
about Sati's wrong view. After they had tried in vain to

dissuade bim from his wrong view, they spoke to the
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Buddha about him. The Buddha summoned Sati and said

. to him:

“Is it true, as is =aid, that a pcrnicious view like
this has acerucd to you, Sati: ‘In so far as 1 onderstand
dhamma taught by the Lord it is that this consciousness
itself runs on, fares on, not another’?”

“Evenso do 1, Lord, understand dhamma taught by
the Lord : it is this consciousness itself that runs on, fares
on. not another. ”

“ What is this consciousness, Sati1 ?”

“It is this, Lord, that speaks, that feels, that expe-
riences now here, now there, the fruition of deeds that are
lovely and that are depraved.”

*“ But to whom, foolish man, do you understand that
dhamma was taught by me thus? Foolish man, has not
consciousness generated by conditions been spoken of in
many a figure by me, saying: ‘Apart from conditions there
is no origination of consciousness’? But now you, foolish
man, not only misrepresent me because of your own wrong
grasp, but you also injure yourself and give rise to much
demerit which, foolish man, will be for your woe and
sorrow for a long time.” ...... Then the Lord addressed

the monks, saying:

“Do you, monks, understand that dhamma was
taught by me thus, so that this monk Sati, a fisherman’s
son, because of his own wrong grasp not only misrepresents
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me but is also injuring Linwel! and giving rise to much
demerit ?”

“No, Lord. For . man; ¢ figure has conscjousness
gereated Ly conditicae Leen ) oken of to us by the Lord,
~ymg:  C \part from oidition, e s no origination of
consciousness. *

“It is guod, monks, it is good that you understand
thus dhamma taught by me to you, inonks. For in many
a figure has consciousness generated by conditinus been
spoken of by me to you, wmonks, saying: ‘ Apart from
condition there is no origination of copsciousness.’ ...... It
s because, monks, an appropriate condition arises that
consciousness is known by this or that name: if conscious.
ness arises because of eye and material shapes, it is
known as seeing.consciousness; if consciousness arises
because of ear and sounds it is known as hearing-
consciousness ; if consciousness arises because of nose and
- smells, it is known as smelling-consciousness; if oon-
sciousness arises because of tongue and tastes, it is known
as tasting-consosousness: if consciousness arises because of
bodysense and touches, it is known as tactile consciousness;
if consciousness arises because of mind and mental objects it
is known as mental consciousness. Monks, as a fire burns
because of this or that appropriate condition, by that it is
known : if a fire bums because of sticks, it is known as a
stick-fire;...... and if a fire burns because of grass, it i
known as a grass-ire; and if a fire burns because of
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cowdung, it is known as a cowdung-fire;...... Evenso,

monks, when because of a condition appropriate to it
consciousness arses, it is known by this or that name......”

Thinking about diffc i'th kinds of nima and ripa
and the conditions througl: which they arise will help us to
have right understanding about them. However, it is not
the same as the direct experience of the truth. We will
know what nima and ripa really are when we can
experience their diffcrent characteristics as they appear
through cyes, ears, nose, tongue, Lodysense and mind.

Nanma and rupa succced one another so rapidly that
we do not realise that there are different nima-units and
different ripa-units. For example only perceiving sound
is a moment which is different from knowing what the
object is. The citta which likes or dislikes the object 1s
again a different moment. We are often inclined to find
the citta which likes or the citta which dislikes so impor-
tant that we do not notice the characteristic of the nama or
rupa which appears at that moment. Thus we cannot see
things as they are, we think that there is a self which likes
or dislikes. Like and dislike are only nama arising
because of conditions; like and dislike depend on one’s
accumulations. There are conditions for each citta, there
is no self which can let any citta arise at this or at that
moment.

We do not only take mental phenomena for self, we
take the body for self as well. However, the body consists
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of differcnt nipa-clenvats which arise and fall away.
There arc inany ditfen st Linds of fipa. Ripas which can
be dircetly experionesd through Ledvsense are: hardness,
softuess, heat, cold Cod motien,  Thowe rupks can be
divcetly eapericnead 1 el Lol sense. there is no need
to think about them or 1o name them.  The direct
expericnce of rpas whinever they appear is the only way
to know that they are diffecent rGpos and that v e cannot
lake them for self,

We should be aware of different characteristics of
rama and ridpa as they oppear through the five seonsedoors
and through the minddoor. Nama and riipa which we
do not know we take for self. For example we are not
used to be aware of seeing. Seeing is the nama which
just perceives colour through the eyes. This type of nama
is real and thus it can be experienced. Before one knows
what one sees there must be a moment of just perceiving
colour through the eyes. One is used to pay attention only
to the object one sees, and thus one cannot experience the
nama which percgives colour and which arises before the
other types of nama which like or dislike and which
think about the object. If one is ignorant of seeing, one
takes seeing for self. It s the same with hearing, which
is just the perceiving of the sound. If we realise that
there should be awareness of the nama and rupa we were
not used to be aware of, there will be awareness of thosc

realities more often.
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In the beginning we will be inclined to remind
ourselves of different nama and riipa until we are used to
them. When hearing arises we may remind ourselves that
this nima is a reality whicpjust perceives sound through
ears. When we are used to the characteristic of hearing
we will realise that it is different from thinking and from
other types of ndma. We will realise that it is different
from ripa. Thus we will be less inclined to take hearing
for self.

We can only be aware of one characteristic of nama
or rupa at a time. For example when one hears there are
both hearing and sound, but one cannot be aware of hearing
and sound at the same moment. There can be awareness
of sound at one moment and of hearing at another moment,
and thus one will gradually learn that their characteristics
are different.

Only if we learn to be aware of the nama or rupa
which appears at the present moment, we will see things
as they are. Thinking about nama and ripa, reminding
ourselves of them or naming realities “nama” and “rapa”
is not the direct experience of reality yet. If we are
thinking about nama and riipa instead of directly expe-
riencing their characteristics, we are clinging to them and
we will not become detached from the idea of self. It is
beyond control which characteristic presents itself at which
moment. We cannot change the reality which has appeared
already. We should not think that there must be awareness
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of hearing first and after that of thinking about what we
heard. Different realities will appear at different moments
depending on conditions.

In the beginning we cannot experience the arising
and falling away of nima and riipa yet. We should just
be aware of any characteristic of nama or rupa which
presents itself. When for example smelling appears, we
cannot help smelling. At that moment we should just
experience that characteristic, without making any special
eflort. There is no need to think about it or to remind
ourselves that it is smelling, or that it is nama.

It is essential to realise that awareness is a type of
nama as well, which can only arise when there are the
right conditions. There is no self which is aware or which
can let awareness arise at will. Right understanding of
vipassana is a condition for awareness. When the right
understanding has been developed awareness will arise
more often. After a moment of awareness there will be a
long time without awareness, or there will be moments
when we are onlysthinking about nama and riipa. In the
beginning there cannot be a great deal of awareness, but
even a short moment of right awareness can help us very

much in daily life.

The paina developed in the direct experience of
reality is of a higher degree than the paiiiia developed
through thinking about reality or the pafifid developed in
samatha. Vipassand is kusala kamma of a very high
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degree, because vipassana leads to the detachment from
the idea of self and to the eradication of all defilements. If

there is less lobha, dosa and inoha, it is for the happiness
of the whole world as ¥#¥L.

In the Anguttara Nikaya ( Book of the Nines, chapter
II, Velama) we read that the Buddha spoke to Anatha-
pindika about different degrees of wholesome deeds which
bring their fruits accordingly. We read that the Buddha
said: “...... though with pious heart he took refuge in the
Buddha, the Dhamma and the Sangha. greater would have
been the fruit thereof, had he with pious heart undertaken
to keep the precepts: abstention from taking life......from
intoxicating liquor, the cause of laziness......though with
pious heart he undertook to keep these precepts, greater
would have been the fruit thereof, had he made become a

mere passing fragrance of loving kindness......though he
made become just the fragrance of loving kindness, greater
would have been the fruit thereof, had he made become,

just for a fingersnap, the percepﬁon of impermanency.”

The perception of impermanency « developed when
there is a moment of right awareness of nama or rupa.
One may be surprised that the perception of impermanency
is more fruitful than other kinds of wholesome deeds. In
the practice of vipassana we will see that right awareness
will change our life and our actions. In being aware we
make the best of our life. Time will come that we have
to leave this world because of old age, sickness or accident.

68



Is it not better to take leave of the world with full under-
standing of what things are than to part from the world

with aversion and fear?

69



THE BUDDHA

In the Buddhist temples of Thailand we see people

paying respect in {rogof the Buddha statue by kneeling
and touching the floor three times with their hands and
head. Those who have just arrived in Thailand may
wonder whether this way of paying respect is a form of
prayer or whether it has another mecaning. Buddhists in
Thailand express in this way their confidence in the “Three
Gems”: the Buddha, the Dhamma and the Sangha. They
take their refuge in the “ Three Gems ™.

The first Gem is the Buddha. When people take
their refuge in the Buddha, they speak the following words
in Pali: * Buddham saranam gacchimi™, which means:
“I go for refuge to the Buddha » What is the meaning
of the word “Buddha”? The “llustrator of Ultimate
Meaning” ( the “Paramatthajotikd ”’, a cornmentary to the
Khuddaka Nikaya) explains the meaning of the word
“Buddha®: “and this is said ‘Buddha’: in what sense
buddha? He is the discoverer (bujjhita), thus he is
enlightened (buddha); he is the enlightencr (bodheta),
thus he is enlightened. He is enlightened by omniscience,
enlightened by seeing all, enlightened without being led by
others...... Buddha: this is not a name made by a mother,
made by a father......; this (name) ‘Buddha’,’ which
signifies final liberation, is a realistic description of Enligh-
tened Ones, Blessed Ones, together with their obtainment

of omniscient knowledge at the root of an enlightenment
( tm )‘ "
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The Buddha is the discoverer of the truth, What is
the truth the Buddha discovered all by himself? “He is

enlightened by omniscience, enlightened by scving all.......",
the Paramatthajotika commentary says. He had developed
the wisdom to see and to experience the truth of all things.
Everything in life is impermanent and thus it is unsatisfac-
tory. People suffer from old age, sickness and death.
Inspite of this truth people still cling to the things in and
around themselves. Thus they arc not able to see rcality.
The Buddha experienced that all phenomena which anse
{all away immediately. He would not cling to anything at

all.

For us it is difficult to experience the truth of
impermanency. Ndma and riipa arise and fall away all the
time, but one cannot experience this if one’s wisdom is not
developed. 1t is difficult to be often aware of nama and
riipa when they appear and to realise what they are: only
nima and ripa, phenomena which are impermanent and
not self. The more we realise how difficult it is to sec
things as they are, the more we understand that the Buddha's
wisdom must have been of the highest degrce.

The Buddha taught that everything in life is dukkha.
Duldgha literally means misery or suffering. However, the
experience of dukkha is much deeper than a feeling of
sorrow or contemplation about suffering. The experience
of dukkha is the experience of the impermanency of the
nima and rapa in our life and the realization that none of
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those phenomena is true happiness. Some people may think
that pondering over this truth already is the experience of
dukkha. Howevar, one does not know the truth if one
merely thinks ag;:t it. When one directly experiences
the arising and falling away of nima and ripa, one has
experienced the truth of dukkha. Then one will learn to
be less attached to nama and ripa.

In the “ Greater Discourse of a Full Moon™ (Maha-
punnamasutta, Maj. Nikdya, Devadahavagga) we read that
the Buddha asked the monks:

“What do.you think about this, monks? Is material

shape permanent or impermanent?”
“ Impermanent, revered sir.”

“ But is what 1s impermanent painful or is it pleasant ?”’
“Painful, revered sir.”

“ And is it right to regard that which is impermanent,
suffering, liable to change, as ‘ This is mine, this am I, this
is myself " ?”’

“No, revered sir.”

The Buddha asked the same question about mental
phenomena.

Everything in our life is impermanent, even what we
call happiness is impermanent; it is only a mental pheno-
menon which arises and falls away immediately. How
can that which falls away as soon as it has arisen be real
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happiness? Everything in life, even happiness, is therefore-
dukkha or unsatisfactory. What arises and falls away we
cannot take for self, everything is anatta or “not self”.
Impermanency, dukkha and anatta are three aspects of the
same truth, the truth about all things in and around ourselves,
It may take us a long time before we can experience things
as they really are. We should always be aware of the
nima and rupa which appear, as for example seeing,
hearing or thinking at this moment.

The Buddha always was mindful and clearly conscious.
He did not have ignorance about any reality. When we
realise how difficult mindfulness is, we deeply respect the
great wisdom of the Buddha. The Buddha is called the
“ Awakened One”, because he is awakened to the truth.
We read in the “Selasutta” (Maj. Nikaya, Brahmana-
vagga) that the Buddha said to Sela: “ What is to be
known is known by me, and what is to be developed is
developed, what is to be rid of has been got rid of—
therefore, brahman, am I awake. ™

The Buddha had by his enlightenment attained the
greatest purity. Re had completely eradicated all defile-
ments. The Buddha became enlightened in this world.
He taught that people in this world can develop such a high
degree.of wisdom that they can become completely free
from defilements and latent tendencies. The more we know
about our own subtle defilements and the more we see how
deeply rooted is the clinging to a self, the more we realize
the high degree of the Buddha’s purity.
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The Ruddha was full of compassion for everybody.
The fact that the Buddha was free from defilements
does not mean that he would withdraw from the world and

that he did notQ;.mt to think of those who still have

defilements.  People are inclined to think that Buddhism
makes people neglecttul of their duties towards others and
that 1t makes them self-centered. Buddhism, on the
centrary, enables one more fully tu perform one’s duties
and to serve other people in a more unselfish way.

The Buddha attained enlightenment for the happiness
of the world. In the Anguttara Nikdva (Boouk of the
Ones, chapter XI1I; we read thad the Buddha said to the
monks: “Monks, there is one person whese birth into the
world is for the wellare of many people, for the happiness
of many people; who is born out of compassion for the
world, for the profit, welfare and happiness of devas and
mank:ind. Who is that one person ? It iz a Tathdgota who
s arahat, a fully c¢nlightened one...... *  The more one
understunds the Buddha’s teachings, the morce one is
impressed py his copipassion for everyb&ly., The Buddha
kncw what it means to be free from all sorrow. "T'herefore
he Lelped othier people o attoin this freedon as well. One
can help other people by kindness, by genercsity, and in
many other ways. The most precious thing one can give
others is to show than the way to truc happiness. The
Buddha proved his great compassion to people in teaching

them dhamma.
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When Buddhists pay respect to the Buddha statue
they do not pray to a Buddha in heaven, since the Buddha
passcd away completely. Buddhists pay respect to the
Buddha statue, because they think with deep reverence and
gratefulness of his virtues: of his wisdom, his purity and
his compassion. When one speaks of virtues one usually
thinks of good qualities in someone’s character. There are
muny degrees of good qualities however. When the
wisdom of him who follows the Eightfold Path is
developed to such an extent that he can attain enlighten-
ment, then his way of life will have become purer and
his compassion for others deeper. Wisdom is not only
knowing the truth in theory, but realizing the truth in
one’s life as well. The virtues of the Buddha were deve.
loped to such a degree that he not only became enlightened
without the help of a teacher, but was also able to teach
the truth to others, so that by [ollowing the Path they
could attam enlightenment.

There were other Buddhas before Gotama the
Buddha. All Buddhas find the truth Ly themselves, with-
out being led by olhers. However, there are two different
kinds of Buddha: the “Sammisambuddha” and the
“pacceka Buddha™ or “silent Buddha”. The paocceka
Buddha has not accumulated virtues to the samce extent as
the Sammasambuddha and thus he is not as qualified in
teaching other people as the Sammasumbuddha. Gotama
the Buddha was a Sammasambuddha, There can not be
more than one Sammasambuddha in a “Buddha era™
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neither can there be a pacceka Buddha: The Buddha
era in which we are still living will be terminated when
the Buddhr’s teachings have disappeared completely. The
Buddha foretold €®at the further one is away from the time
he lived, the more his teachings will be misinterpreted and
corrupted. When his teachings will have disappeared
completely there will be the next Buddha in the next
Buddha era. The next Buddha will discover the truth

again and he will teach other people the way to
enlightenment.

Buddhists take refuge in the Buddha. What does
the word “refuge™ mean? The Paramatthajtika com-
mentary speaks about the meaning of the word “ refuge™:
“...... when people have gone for refuge, then by that

very going for refuge it combats, dispells, carries off, and
stops their fear, anguish, suffering, (risk of) unhappy
destination (on rebirth), and defilement...... the going for
refuge is the arising of knowledge, with confidence therein
and giving preponderance thereto, from which defilement
is‘eliminated and eradicated, and which occurs in the mode
of taking that as the highest value .....£"

Going for refuge to the Buddha does not mean that
the Buddha would eradicate people’s defilements. We
read in the *“Maha-Parinibbanasutta™ (Digha Nikaya)
that before his death the Buddha said to Ananda: “Now I
am frail, Ananda, old, aged, far gone in years. This is
my eightieth year, and my life is spent...... Therefore,
Ananda, be an island to yourself, a refuge to yourself,
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seeking no external refuge; with dhamma as your island,
dhamma as your refuge, seeking no other refuge.” The
Buddha then explained that taking one’s refuge in the
dhamma means being mindful of ndma and rapa. This is
the Eightfold Path which leads to nibbana. One can only
depend on oneself in following this Path, not on someone
else.

The Buddha said that the dhamma and the vinaya
would be his sucoessor. Today the Buddha is nn longer
with us, but one takes refuge in the Buddha when one has
confidence in his teachings and one considers it the most

important thing in life to practice what he taught.
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THE DHAMMA

The second of the Three Gems Buddhists take their
refuge in is the®hamma. When they take their refuge in
the Dhamma they say: *“Dhammam saranam gacchiimi”,
which means: “I go for refuge to the Dhamma. ”

What does the word dhamma mean? Most people
think that dhamma means doctrine, but the word dhamma
has many more meanings. Dhamma means everything
which is real, no matter whether it is good or bad. Dham-
ma comprises for example seeing, sound, greed and honesty.
We cannot take our refuge in every dhamma, for instance
we cannot take our refuge in greed or hate. We cannot
even go for refuge to our parents, to husband or wife,
because we are bound to be separated from them sooner or

later.

Can we take our refuge in our good deeds? The
effect of a good deed is never lost, since each good deed
will bring its fruit accordingly. In the Samyutta Nikaya
( Sagatha-vagga, chapter 1) we read that a deva asks the
Buddha how a man should live so that he does not have to
fear life in another world. The Buddha apswers:

“Let him but rightly set both speech and mind,

‘“ And by the body work no evil things.

“If in a house well stored with goods he dwell,
“Let him have confidence, be gentle, share his goods
“ With others, and be affable of speech.

“In these four qualities if he persists,

““ He need not fear life in another world,”
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A good deed can cause a happy rebirth such as birth
mﬂnbnnmplanedmteme, or in a heavenly plane,
and thus one need not fear life in another world. However,
even a beavenly plane is not a permanent refuge. Life in
a heavenly plane may last very long, but it is not permanent.
There may be rebirth in “woeful plancs™ after one's
lifespan in a heavenly plane is terminated, depending on
one's accumulated good and bad deeds. Each deed will
bring its own result: a wholesome deed will bring a
pleasant result and an unwholesome deed will bring an
unpleasant result. Some deeds may produce a result in this
life, other deeds may produce a result in a next life. The
accumulated unwholesome and wholesome deeds may cause
births on different planes of existence at different times. In
the Samyutta Nikiya ( Sagitha-vagga, chapter III, “ child-
less”’} we read about someone who gave alms to a pacceka
Baddha, Because of this good deed he was reborn in heaven
seven times and after that in the human plane, which is

kusala vipika as well. However, he killed his nephew
because he wanted his brother’s fortune. This ill deed

caused him to be reborn in hell. Thus he received the
results of wholesbme deeds and of unwholesome deeds at
different times. |

As long as all.defilements and latent tendencies are
not eradicated, there will be rebirth in different planes of
existence. Even those who are reborn in heavenly planes

still have defilements and latent tendencies. Birth is sor-_
row, no matter on what planc; birth will be followed by
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death. We read in the Samyutta Nikaya (Nidinavagga,
chapter XV, par. 3) that the Buddha said to the monks:
“Incalculable is the beginning, monks, of- this faring on.

The earliest poigt is not revealed of the running on. faring
on, of bej ngsp;?aked in ignorance, tied to craving. As to
that, what do you think, monks? Which is greater :— the
flood of tears shed by you, crying and weeping as you fare
on, run on this long time, united as you have been with the
undesirable, separated as you have been from the desirable,
or the waters in the four seas? ...... For many a long day,
monks, have you experienced the death of mother, of father,
of son, of daughter, have you experienced the ruin of
relatives, of wealth, the calamity of disease, Greater is the
flood of tears shed by you, crying and weeping over one
and all of these, as you fare on, run on, all this time, ......
than are the waters in the four seas.”

Only when all defilements are eradicated there will
be no cause anymore which can produce a result in a next
life, and thus there will be no more rebirth. That means
the end of all sorrow. Nibbana is the end of rebirth be-
cause nibbana is the end of defilements, Therefore one can
truly take one’s refuge in nibbana. In the suttas nibbana
is called *“the deathless”. We read in the Samyutta
Nikaya (Mahavagga, Kindred Sayings on the Way, on
Ignorance, par. 7) that a monk said to the Buddha: ™ *The
deathless! The deathless!’ Lord, is the saying. Please,
Lord, what is the deathless, and what the way to the

deathless?”
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“That which is the destruction of greed, the destruc-
tion of hatred, the destruction of ignorance, monk,-that is
called ‘the deathless’. This same ariyan eightfold way is
the way to the deathless......”

Nibbiina is the dhamma which is the second Gem.
Nibbana is a Gem of the highest value, because there is
nothing more preferable than complete freedom from all
sorrow. Nibbana is real: even if one cannot experience
nibbina yet, it should be considered the goal of life. If one
follows the right Path one might realise nibbina even
during this life.

People may think that it is not very desirable not to
be born again. If we have not attained nibbana yet we
cannot imagine what nibbdna is like. It makes therefore
not much sense to speculate about nibbana. At the present
poment we can experience our defilements, we can ex-
perience the sorrow which is caused in the world by greed,
hatred and ignorance. We read in the Samyutta Nikaya
{Sagitha-vagga, chapter I, the World) that King
Pasenadi asks the Buddha: “How many kinds of things,
Lord, which happen in the world, make for trouble, for
suffering, for distress?” The Buddha answered: * Three
things, O King, happen of that nature. What are the
three? Greed, hatred and ignorance: these three make for
trouble, for suffering, for distress.” Who does not want
to be free from suffering caused by greed, hatred and
ignorance? Those who want to become f(ree from all
defilements take their refuge in nibbana,



What is the Path leading to nibbina? Nibbina can-
not be attained merely by wishing to achieve it. Can
people attain nibbana in doing good deeds? Even when
one performs @gnd deeds there can still be the idea of self.
Good deeds without the right understanding of realities
cannot eradicate the belief in a self and the other defile-
ments. Thus they cannot leid to nibbana. Only vipassana
leads to the eradication of all defilements. One may wonder
whether the practice of vipassana means that it is not
necessary to do other good deeds. The answer is that the
wisdom developed in vipassana helps us to be kind and
considerate to other people in our deeds and speech. We
learn to use every opportunity to eradicate unwholesome-
ness, Every time there is awareness of the nama or
rupa which appears at that moment, some of the ac-
cumulated conception of self is eradicated. If there is
awareness of nama or rtipa while one is observing precepts
or doing other kinds of good deeds, one is on the Path
leading to nibbana,

The development of vipassand is a lifetask for most
of us, since we are not used to the direct experience of the
vama or rupa which appears through one of the five senses
or through the mind. We are used to think of realities
which are past already or which might present themselves
in the future. We should not expect to learn awareness in
one day or even within one year. We cannot tell how

much progress is made each day, because wisdom develops
very gradually.
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We read in the Samyutts Nikdaya (Khandha-vaggs,
the Middle Fifty, “ Adze-handle”™) that the Buddha said to
the monks: “ By knowing, monks, by seeing is, I declare,
the destruction of the &savas, not by not knowing, by not
seeing...... Suppose, monks, in a monk who lives neglectful
of selftraining there should arise the wish: ‘O that my
heart were freed without grasping from the asavas.” Yet
fur all that his heart is not freed from the &savas. What is
the cause of that? It must be said that it is his neglect of
selftraining. Selftraining in what? In the four applica-
tions of mindfulness......in the ariyan Eightfold Path......
in the monk who dwells attentive to selftraining there
would not arise a wish as this: ‘O that my heart were
freed from the asavas without grasping *; and yet his heart
is freed from them. What is the cause of that? It must
be said it is his attention to seiftraining...... Just as if,
monks, when a carpenter or a carpeater’s apprentice fooRs
upon his knife-handle and sees thereon his thumbmark and
his fmgermarks he does not thereby know: ‘So and so
much of my knifz-handle has been worn away today, so
much yesterday, so much at other times.” But he knows
the wearing away of it just by its wecaring away. Evenso,
mooks, the monk who dwells attentive to selftraining has
pot this knowledge: “So and so much of the asavas has
been worn away today, so much yesterday, and 0 much at
other times': but he knows the wearing away of them just
by their wearing away.”
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When the wisdom is highly developed nibbéna can
be realised. There are four stages of enlightenment or
realization of nibbana. Defilements are so deeply rooted
that they can ong be eradicated stage by stage. In the first
stage there 1s no more wrong view of “self ", but there
stil] is attachment, aversion and ignorance. Only at the
last stage of enlightenment, the stage of the arahat, all
defilements and latent tendencies are eradicated completely.

When one has attained the stage of the arahat there will
be no more rebirth,

The citta which experiences nibbana i1s a “lokuttara
citta”’. There are two types of citta for each of the four
stages of enlightenment, thus there are eight lokuttara
cittas. Nibbana and the eight lokuttara cittas are the
“nava lokuttara dhamma ”, or “ nine supermundane dham-
mas’ . Those nava lokuttara dhamma are the second Gem,
the Dhamma to which one goes for refuge. When one
takes one’s refuge in the second Gem, one considers it the

goal of one’s life to develop the wisdom which can even-
tually eradicate all defilements.

There is a tenth dhamma included in the second
Gem: the teachings of the Buddha. The teachings can
lead people to the truth if they study them with right
understanding and if they practice according to what is
taught. One should study the whole of the Buddha's
teachings. If onc only studies a few suttas one will not

clearly understand what the Buddha taught. Many times
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a sutts merely alludes to things which were explained in
detail in other parts of the Tipitake. It is useful to study
the commentaries to the Tipitaka as well, because they
explam the Buddha's teachings. The teachings are our
guidance since the Buddha passed away.

We read in the “Gopakamoggallanasutta™ (Maj.
Nikzya, Devadahavagga ) that after the Buddha’s death a
brahman asked Ananda what the cause is of the unity of
the monks. He said:

“But is there even one monk, Ananda, who is agreed
upon by the Order and designated by a number of monks
who are elders, saying: °‘After the Lord’s passing away
this one will be our support’, and to whom you might have
recourse now ?

“There is not even one monk, brahman, who is.
agreed upon by the Order...... and to whom we might

have recourse now.”

“But as you are thus without a support, good Ananda,
what is the cause of your unity? ™

“We, brahman, are pot without support; we have a
support, brahman, Dhamma is the support.”

In the Anguttara Nikaya (Book of the Threes,
chapter VI) we read that the Buddha speaks to the
brahman Sangirava about three kinds of miracles: the
miracle of * superpower ", such as diving into the earth or
walking on water, the miracle of thought-reading and the
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miracle of teaching. The Buddha asked him which
miracle appealed to him most. Sangdrava answered:
“Of these miracles, master Gotama, the miracle of super-
power...... secems%Yg be of the nature of an illusion. Then
again as to the miracle of thought-reading...... this also,
master Gotama, seems to me of the nature of an illusion.
But as to the miracle of teaching...... of these miracles this
one appeals to me as the more wonderful and excellent.”
The teachings arc the greatest miracle because they can
change people’s life. Dhamma brings right understanding,
so that one is able to walk on the Path which leads to the
end of the circle of rebirth, to nibbana.

The Buddha’s teachings do not appeal to everybody.
Many people find it difficult to think in a way which is
different from the way they used to think. They do not
like the idea that there is no self. They want to control
their mind although they can find out that this is impos-
sible. The Buddha knew how difficult it is for people to
change their way of thinking. In the * Discourse to
Vacchagotta on fire” (Aggi- Vacchagottasutta, Maj. Nikaya,
Paribbajakavagga) we read that the Buddha said to
Vacchagotta : “You ought to be at a loss, Vaccha, you ought
to be bewildered. For, Vaccha, this dhamma is deep,
difficult to see, difiicult to understand, peaceful, excellent,
beyond dialectic, subtle, intelligible to the wise; but it is
hard for you who are of another view, another allegiance,
another objective, of a different observance, and under a
different teacher.”
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Dhamma is deep and difficult to understand. People
cannot understand dhamma if they still cling to their own
views, If they would really study the teachings and
persevere in the practice of what is taught. they will find
out for themselves whether one can take one’s refuge in the
dhamma. When we have experienced that what the
Buddha taught is reality, even if we cannot vet experience
everything he taught, we do not want to exchange our
understanding for anything else in life. If we have the
right understanding of realities and if we develop wisdom,
we will have dhamma as a support. Thus we take refuge
in the Dhamma.
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THE SANGHA

The Sangha is the third of the * Three Gems'. When
Buddhists tak~their refuge in the Sangha they say:
“Sangham saranam gacchami”, which means: *“I go for
refuge to the Sangha”. The word sangha literally means
“congregation” or “community”. The word sangha is
generally used for the order of monks. When the word
sangha denotes the third Gem it has a different meaning.
The Sangha which is the third Gem are the ariyvan saints.
“ Ariyan saint ™ is the name which denotes all those who
have attained one of the four stages of enlightenment, no
matter whether they are monks, nuns ( bhikkhuni), unmar-
ried layfollowers or married layfollowers. In the suttas
we read that countless men and women [dyfollowers, single
and married, became enlightened. (Mahavacchagottasutta,
Maj. Nikaya).

In order to understand what enlightenment is, we
should first know more about the accumulation of defile-
ments. Defilements are all imperfections we have accu-
mulated in each citta. Ofir life is a continuous series of
cittas succeeding one another, and thud the process of
accumulation is continued from one citta to the next citta,
going on from birth to death, and from one life to the next
life. One may wonder how a citta can contain all accu-
mulations of the past. This is possible, because a citta is
mentality. Matter which is limited, such as a room, can
only contain as much as its space allows. A citta is
different from matter, it is unlimited in what it can
contain.
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Since defilements are rooted so deeply, they can only
be eradicated in different stages of enlightenment. First
the latent tendency of the conception of self has to be erad;-
cated. We can eradicate the belief in a self in understand-
ing what it is we take for self, in developing vipassani.
What we call “my body™ are only physical phenomena
which arise and fall away and which we cannot control.
We read in the Samyutta Nikaya ( Khandha-vagga, Middle
Fifty, “the Five™) that the Budhha said to his first five
disciples in the Deerpark of Barinasi: “Body, monks, is
not the self. I body, monks, were the self, then the body
would not be involved in sickness, and one could say of the
body: °‘Thus let my body be, thus let not my body be.” ™
The same is said about mentality. The wrong view of
self we have accumulated all through our many lives can
only be eliminated very gradually. The wisdom will be
keener at each stage of vipassanz. When one has expe-
rienced nibbana for the first time the wrong view of self is
eradicated completely and there is no more doubt about
realities.

The first stage of enlightenment is the stage of the
“streamwinner”’, in Pali “sotdpanna”. We read in the
Samyutta Nikdya (Khandhavagga, chapter XXV, Kindred
Savings on Entering) that the Buddha said to the monks:
“The eye, monks, is impermanent, changeable. The ear,
monks, is impermanent, changeable. So is the nose, the
tongue, the body and the mind. It is impermanent, change-
able, becoming otherwise...... He, monks, who thus knows,
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thus sees these doctrines, is called ‘streamwinner, saved
from estruction, assured, bound for enlightenment.”” The
sotapanna is sure to attain the last stage of enlightenment,
which is the stﬁe of the arahat. The sotipanna has not
eradicated all defilements yet, there still is lobha, dosa and
moha. He realizes that he still has akusala cittas, he knows
that there still are conditions for them, but he does not take
them for self. The sotapanna still has defilements, but he
will never break the five precepts, it has become his nature
to observe them. He cannot commit a deed which can
cause rebirth in one of the woeful planes. Those who are
not ariyan saints cannot be sure that they will not be reborn
in a woeful plane of existence, even if they have done many
good deeds in this life. One may have committed an ill
deed in a past life which may cause rebirth in hell. Only
ariyan saints can be sure that they will not be reborn in a
woeful plane.

The sotipanna has an unshakable confidence in the
“Thres Gems”: in the Buddha, the Dhamma and the
Sangha. He has no doubts about the Path the Buddha
taught, he cannot delude himself about the right practice
of vipassang. If we have not attained enlightenment we
can be deluded about the right practice. Instead of. deve-
loping wisdom we cling to a self, we want to induce
awareness, and we cling to results we are hoping for. The
sotapanna, however, is firmly established on the Path to the
last stage of enlightenment.
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The fact that the sotipanna has experienced nibbina
does not mean that he cannot continue all his duily activi-
ties. The sotdpanna can live with husband or wife and
have a family life until he has attained the third stage of
artyan sainthood, the stage of the “non-returner” or
“anagami”. The arahat does not even have anymore
longing to live in a house.

The sotapanna does not take any nama or riipa for
self, but there still is attachment, aversion and ignorance,
he still has conceit. Therefore he has to continue the
development of vipassani. We read in the Samyutta
Nikaya (Khandha-vagga, the Last Fifty, “Virtue”) that
Maha-Kotthita asked Sariputta what would be the object of
awareness for a virtuous monk ( who has not realized any
stage of enlightenment yet ), for 2 sotapanna or for those
who have realized the subsequent stages of enlightenment.
Sariputta explained that the object is the five khandhas of
grasping, which are all nima and riipa in and around
oneself. Séariputta said: “ The five khandhas of grasping,
friend Kotthiia, are the conditions which should be
pondered with rgethod by a virtuous monk, as being
impermanent, suffering, sick, as a boil, as a dart, as pain, as
ill-health, as alien, as transitory, empty and not self......
Indeed, friend, it is possible for a virtuous monk so pondering
with method these five khandhas of grasping to realize the
fruits of streamwinning."

“But, friend Sariputta, what are the things which
should be pondered with method by a monk who is a

sotipanna?
9]



“By a monk who is a sotdpanna, friend Kotthita, it
is these same five khandhas which should so be pondered.
Indeed, friend, it is possible for 8 monk who is a sotdpan-

na...... by so’ondering these five khandhas...... to realize
the fruits of once-returning.”

“But, friend Sariputts, what are the things which
should be pondered with method by a monk who is a
sakadagami (once-returner)?”

“By one who is a sakadagami, friend, it is these
same five khandhas which should be pondered with method.
Indeed it is possible, friend, for one who is a sakadagami
by so pondering to realize the {ruits of non-returning.”

“But, friend Sariputta, what are the things which
should be pondered with method by one who is an anaga-
mi { non-returner)?”

“By such & one,- friend Kotthita, it is these five
khandhas of grasping which'should so be pondered. It is
possible, friend, for an anagami by so pondering to realize
the fruits of arahatship.”

“But what, friend Sariputta, are the things which
should be pondered with method by one who is an
arahat?”

“By an arahat, friend Kotthita, these five khandhas
should be pondered with method as being impermanent,
suffering, sick, as a boil, as a dart, as ill-health, as alien,
transitory, void and not self. For the arahat, friend, thereis
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nothing further to be done...... Nevertheless, these things,
if practised and enlarged, conduce to a happy existence and
to self-possession even in this present life.”

The ariyan saint of the second stage, the sakadagami
( once-returner), has not eradicated all attachment and
aversion, but they have become attenuated. He still has
ignorance, which is only completely eradicated by the
arahat. ‘The ariyan saint of the third stage, the anagami
(non-retumer), has eradicated aversion and he has
eradicated attachment to the things experienced through
the five senses, but he still clings to life and he still has
conceit.

Ariyan saints who are not arahats yet can still have
conceit, although they have no wrong view of self. They
may be inclined to compare themselves with others. When
somebody thinks himself better, equal or less than someone
else, it is conceit, even if it is true. Why should we
compare ourselves to others? In the “Khemakasutta™
(Samyutta Nikaya, Khandha-vagga, the Middle Fifty ) we
read that the monk Khemaka who was staying in Jujube
Tree Park, was afllicted by sickness. Some other monks
who were staying near Kosambi in Ghosita Park, asked the
monk Dasaka toinquire alter his health. After he gave
the mes:age that his health was not improving, the other
monks told Dasaka to ask Khemaka whether he still took
anything for self. When Khemaka had told Dasaka that
he did not take anything for self, the other monks con-
cluded that Khemaka must be an ammhat. Khemska
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answered to Dasaka: * ‘Though, friends, [ discem in the
five khandhas of grasping no self or anything pertaining
¢t am I not arahat, nor one in whom the

to the seil, ae
asavas are destroyed. Though, friend, I see that I have
got the idea of “I am ™ in the five khandhas of grasping,

yet do I not discern that I am this “] am”.

Then the venerable Dasaka returned to the monks
with that message and reported the words of the venerable
Khemaka (and those monks sent this further inessage) :
“As to this “I am 7, friend Khemaka, of which you speak,
what do you mean by this “Iam”? Do you speak of "I
am’ as body or as distinct from body?...... as conscious-
ness, or as distinct from consciousness? As to this “Iam”,
what do you mean by it?  (So the venerabie Dasaka went
again and took the message in these words. )

‘Enough, friend Dasaka. What boots this running

to and fro! Fetch my staff. I will go myself to those
monks.’

So the venerable Khemaka, leaning on his staff,
came to those monks. When he got there, he greeted
them, and exchanging the courtesies of civil words, sat
down at one side. As he thus sat, the elders thus spoke to
the venerable Khemaka:— “As to this “I am”, friend
Khemaka, of which you speak, what do you mean by it?
Do you speak of it as distinct from body...... as conscious-
ness or as distinct from consciousness ?’

94



‘No friends, 1 do not say 1T am body™...... or con-
sciousness, or as distinct from these...... from consciousness.
Though, friends, I see that 1 have got the idea of 1 am™
in the five khandhas of grasping. vet I donot discern that 1
am this “I am "...... Though, friends, an ariyan disciple
has put away the five lower fetters, yet there remains in
him...... a subtle remnant of the I-conceit, of the I am-
desire, of the lurking tendency to think “I am ™, still not
removed from him. Later on he lives contemplating the
arising and falling away of the five khandhas of grasping. ..
In this way, as he lives in the contemplation cf the five
khandhas of grasping, that subtle remnant of the I am-
conceit......~that is now removed. Suppose, friends, there
is a dirty, soiled cloth, and the owners give it to a washer-
man...Now, though that cloth be clean, utterly cleanscd,
yet there hangs about it, still unremoved, the smell of the
salt-carth or lye or cowdung—The washerman returns 1t to
the owners, and they keep it in a sweet-scented coffer. Thus
that smell...... is now utterly removed......" Now when
this teaching was thus expounded the hearts of as many as
sixty monks were qumpletely set free from the asavas. and
so was it also with the heart of the venerable Khemaka.”
The arahat has eradicated all defilements and latent

tendencies. He will not be rebom when his life s
terminated.

How can we find out who is an ariyan saint? There
1s no way (o know who is an ariynn saint, unless we have
become enlightened ourselves, 1t cannot be known trom
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someone’s outward appearance whether he is an ariyan
saint or not. People who are very amiable and peaceful
are not necessarily ariyan saints. However, we can take
our refuge 1.! the ariyan Sangha even if we do not person-
ally know ariyan saints. We can think of their virtues,
no matter whether they are in this plane of existence or in
other planes. The ariyan saints prove that there is a way
to the end of defilements. We should know what is the
condition for the end of defilements: the cultivation of
wisdom. The monks, nuns, men and women layfollowers

who were ariyan saints in the Buddha’s time proved that

what the Buddha taught can be realized in daily life. The
Buddha did not teach abstract ideas, he taught reality.
Should those who want to realize the truth not walk the
same Path they walked, even if they still have a long way

to go?

The ariyan saints have understood very clearly that
people cannot seek deliverance from defilements outside
themselves. Defilements can only be eradicated where
they arise: within ourselves. If we want to eradicate
dehlements we should follow the ‘“Middle Wav™. In
order to follow the “Middle Way” we do not have to
change our daily life. We can be aware of nama and rapa
during our activities. We will experience that this may
be more difficult than the practices of an ascetic. It is
harder to overcome the clinging to a self when we are
seeing, hearing or thinking, than to endure bodily hard-
ship. The development of wisdom is a lifetask. We need
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much courage and perseverance in order to continue to he
aware of the realities in daily hfe.

When we take our refuge in the ariyan Sangha we
express our confidence in the Buddha's Path, through
which we may realize what the Sangha has realized.
When we take our refuge in the Sangha we also pay
respect to the monks, no matter whether they are anyan
saints or not, because the monks try to realize in their life
what the Buddha taught and they try to help other people
as well to reulize the truth. Thus the monks remind us
of the *“ Three Gems ”: the Buddha. the Dhamma and the

Sangha.



If vyou are interested in further study and
practise of the Dhamma, you mav wish to
contact any of the following people.

In Ade'gide

Bron Handcock:

57 Newbon St., Nailsworth, S.A
Phone: 44 2957

Don and Sue Elliot:

Turners Gulley Road, Clarendon, S.A., 5157
P.O. Box 226

In Melbourne:

Anne Charity:

616 Main Street, Eltham, Vic., 3095.
Phone: 439 8224

Peter and Maeve Swan:

51 Male Street, Brighton, Vic, 3095.
Phone: 92 1144

In Brisbane:
Tonvy and Jill Jordan:
C/- 135 Mountjoy Tce, Manly, Qld., 4179.

In Thailand:

Dhammadharo Bhikkhu:

Wat Phleng Vipassana, Jaran
Sanitwongse Road, Bangkok 7. (Thonburi)
Phone: 67 1574

Jonathon Abbott:

165/1 Soi Thian Siang, South Sathorn Rd.
Bangkok.
Phone: 86 4650

In The Netherlands:
Nina Van Gorkom:

kornalijnhorst 108, the Hague, Netherlands

., 5083.
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