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ASCI version of diacritical marks for Pali used on this document:
Long vowels are doubled: a, i, u.
Other diacritics precede the letters marked by them, so:
- vowels: .r .l
- retroflex consonants: .t .th h n
- retroflex sibilant: .s
- palatal sibilant: "s
- palatal nasal: n
- guttural nasal: "n
- anusvara: .m
- visarga: .h
Examples: nirvana, vinnana.

Deeds of Merit
By Sujin Boriharnwanaket.

Translated by Nina van Gorkom

(This book is not yet published in print form)

Part One
Preface
Are we born to work, to eat, to sleep, to be absorbed in all the -sense objects and then to die, or is our goal a life according to the principles of the Dhamma, the Buddhas teaching?

This is a question posed by Ms. Wandhana to Ms. Sujin. This book consists of conversations about the practical application of the Buddhas teachings between Ms. Sujin Boriharnwanaket and Ms. Wandhana Thippewan.

The Buddha explains that the source of wholesomeness is consciousness, in Pali: citta. There are many different moments of cittas, which arise and fall away, succeeding one another. Cittas may be wholesome, kusala, unwholesome, akusala, or neither wholesome nor unwholesome. We should know when the citta is kusala citta and when akusala citta so that we are able to develop what is kusala. Ms. Sujin explains:

For someone who knows what kusala is, kusala citta has the opportunity to arise more often than for someone who does not know.

The three main principles of wholesomeness are: Dana or generosity, Síla or good moral conduct and bhávaná or mental development. These are to be developed with the purpose of eliminating defilements. All three parts of the Tipitaka, the Buddhist scriptures, namely the Vinaya or Book of Discipline for the monks, the Suttanta or Discourses and the Abhidhamma or higher teaching on ultimate realities, point to this goal. The commentary to the first book of the Abhidhamma, the Atthasalini (Expositor), explains in detail about kusala cittas and states that there are ten meritorious actions which can be classified under Dana, Síla and bhávaná (Book I, Part IV, Ch VII, 157-161). This book deals in detail with these ten meritorious actions. Ms. Wandhana brings forward how difficult it is to be intent on wholesome deeds when one has to face the many problems inherent in daily life. Ms. Sujin explains the importance of seeing the benefit of kusala and the disadvantage of akusala. One has to develop understanding of the phenomena arising in ones daily life so that there are conditions for the elimination of defilements.

Ms. Sujin has a wide knowledge of the Buddhist scriptures and frequently quotes from them. However, theoretical knowledge of them is not enough. She stresses time and again that knowledge gained from listening to the teachings and reflection about them should be a foundation for the development of direct understanding of the realities presenting themselves through the six doorways of the -senses and the mind. She helps people to develop this kind of understanding which leads to the goal of the teachings: the elimination of all that is unwholesome and impure. Her radio talks are broadcasted all over Thailand and also in Cambodia.

Summarizing the ten meritorious actions, they are:

Giving, transference of ones merit and appreciation of someone else’s kusala, which are ways of Dana, generosity,

Abstention from akusala, paying respect to those who deserve it and helping, which are ways of Síla,

The development of calm, listening to the Dhamma and explaining it, and the development of right understanding, which are ways of bhávaná, mental development.

There is another meritorious action which can go together with all kinds of kusala, namely, the correction of ones views. Seeing kusala as kusala and akusala as akusala is one way of correction of ones views, but there are many degrees of it, as we shall see in chapter two.

I have added footnotes to the text with explanations of different terms which are used in order to facilitate the reading of this book. For the quotations from the Suttas I have mostly used the English translation of the Pali Text Society. It is with deep appreciation of Ms. Sujins guidance that I offer the translation of this book to the readers. I also wish to express my appreciation to the Dhamma Study and Propagation Foundation and to the publisher Alan Weller who made the printing of this book possible.

 

Chapter One
Generosity

Wandhana: We can understand that generosity, in Pali: Dana, is wholesome, but in our daily life we can have doubts about the practice of generosity. For people who are well off and who are glad to give things away for the benefit and happiness of others it is not difficult to practice generosity. But people who have barely enough money for their own needs have little opportunity for generosity, they are not able to give things away. How can they practice generosity? If they would give things to others there would not be anything left for themselves.

Sujin: Everybody can just do what he is able to according to his status and the circumstances he is in. Someone may be doing more than he is able to, whereas someone else may be lax in generosity. In both cases the result will be worry and distress.

Are there certain things which you like very much?

W. : I have a watch which I like very much because I use it to know what time it is. I look at it very often.

S. : If you would give it away to someone else would you regret it very much?

W. : I would regret it for a long time.

S. : Each time we give something away we should know whether, as a consequence, few kusala cittas and many akusala cittas arise, or whether there are more kusala cittas arising than akusala cittas [1]. If there are more akusala cittas arising than kusala cittas while we give something away, I think that it would be better to give something else which can be a condition for the arising of more kusala cittas than akusala cittas.

People who do not have any understanding of cause and result in life may make a great effort to give, or, on the contrary, they may have no inclination to give at all. If they are ignorant of cause and result and if they have no understanding of the kusala cittas or akusala cittas which arise after the giving, they will either be overdoing generosity or, on the other hand, be negligent. In both cases there will be sorrow afterwards.

W. : How can one be lax in generosity?

S. : Someone is lax if he has misgivings about giving anything at all, and then he has very little kusala by way of generosity. Or, if he is able to give he only gives as little as possible and that very seldom. Such a person does not understand that at each moment of generosity there is elimination of avarice and of clinging to possessions, which are defilements accumulated in the citta.

W. Suppose I would give away everything I have in order to eliminate defilements, is that exaggerated?

S. : It all depends on the status and position of people. Someone who is a monk has left the household life and all amenities of the layman's life. If a monk receives more than he can use himself he should be generous towards his fellow monks and give away things such as robes, alms food or other requisites which can be of use to them. For the monk this kind of generosity is not exaggerated. In the case of laypeople it is different. Those who have accumulated the inclination to practice the way of kusala which is generosity and who see the benefit of giving as a means to eliminate defilements, will seize each opportunity to develop generosity. After they have performed deeds of generosity they have no regret, no doubt about their deeds; they are not troubled, no matter what happens to them. The reason is that their intention to be generous is pure at the moments before they give, while they are actually giving and after they have given, thus, at these three periods of time the intention or volition is wholesome [2]. In the case of such people there is no exaggeration in generosity, no matter how much they give, because there are, on account of their giving, no akusala cittas arising afterwards. Whereas, when someone's citta is not firmly established in kusala, regret or worry may arise after his deed of generosity. He is disheartened and troubled, there are more akusala cittas arising than kusala cittas. Such a person is doing more than he is able to, he is overstraining himself.

W. : If we compare the two kinds of persons, the one who gives and has no regret afterwards and the one who gives and has regret afterwards, is it not true that the giving in the first case is more beneficial?

S. : The benefit or result of generosity is greater if the intention to give is pure at three periods of time, namely: when one makes the decision to give, at the moment of giving and after one has given. The reason is that there are more kusala cittas arising and the kusala citta is purer.

However, the best way of giving is giving without expectation of any result, no expectation to acquire anything for oneself, such as possessions, honor or praise one believes is due to oneself. If someone gives because he knows that giving is beneficial, something that ought to be done, there is no lobha, attachment, no expectation of result in the form of acquiring things for oneself.

W. : The subject of Dana, generosity, is very detailed, very subtle. For instance, some people give ugly things, some give ordinary things whereas others give excellent things. What is the result people will receive in each of these three cases?

S. : In the case of someone who gives something which is less valuable or less beautiful than what he possesses or uses himself, there is generosity of a slave (dasa Dana). The person who gives is a slave of attachment. He is not yet able to give things away which are just as good as or more excellent than the things he has himself. When there is an opportunity for giving he will only give what is inferior to or less beautiful than what he uses himself or likes to have himself, because he still clings to his possessions. When he receives the result of his deed by way of the experience of an object through eyes, ears, nose, tongue or body [3], this result will be inferior, because kamma produces its appropriate result .

W. : What is the result for those who give things which are of the same quality as what they have themselves or use themselves, thus, not more excellent than nor inferior to what they possess themselves?

S.: The giving away of things which are equal to or of the same value as one has oneself or uses oneself is generosity as a friend (sahaya Dana). When such a person receives the result of his deed by way of the experience of an object through eyes, ears, nose, tongue or body, this result will be fairly good but not extraordinary good, in accordance with that kamma.

W. : I have seen with my own eyes people who give things away which are more excellent than what they use themselves. A nephew of mine bought some oranges and those which were of good quality he did not eat himself, but, instead, he offered them all to the monks. For himself there were just some remainders which were not so good. What is the result he will receive?

S. : Giving things which are more excellent than those one has or uses himself is generosity of a master (Dana pati). The person who gives is a master in giving, not a slave of clinging to possessions. If someone is still a slave of clinging, of attachment to things which are good, which are of excellent quality, he will not be able to give. The result of giving excellent things is the acquiring of excellent things or the experience of objects through the -senses which are extraordinarily good. Such result is in accordance with kamma, the cause.

W. : The result of kamma has to be like that.

S. : When we give things which are of good quality, which are beautiful, very special and hard to find, the receiver must be delighted and thrilled. When we see that they are happy we will join in their happiness and rejoice as well. The citta which arises while we are giving something which causes such delight for the receiver, is happy and pure; our joy is greater than when we would give ordinary things or things which are inferior to what we use or have ourselves. When such kamma produces its result, we receive excellent things which cause us to be thrilled, just as the things of superior quality we gave to someone else caused joy and delight. Can you notice the difference between the moments of giving away ordinary things, not of superior quality, and giving away very special things?

W. : I feel the difference. Comparing the degrees of happiness arising in these two cases, I find that there is less joy when I give ordinary things than when I give very special things.

S. : In the Gradual Sayings (Book of the Fives, Ch V, Rajah Munna, 4, The Giver of good things) we read that the Buddha said to Ugga, who gave him excellent things:

Who gives what is pleasant shall gain what is pleasant... [4]

W. : People who have day in day out barely enough for their own use will not be able to perform deeds of generosity. How can they develop kusala?

S. : The word kusala refers to the nature of the citta which is good and beautiful, and such citta brings a pleasant result, thus, it causes us to receive what is pleasant. When someone's citta is wholesome there are no attachment, anger, ignorance or jealousy, no pride, conceit or other defilements arising at that moment. Even if someone has no things he can give away there can be kusala citta. There are many other kinds of kusala besides the giving away of things.

W. : Thus, there can also be the development of kusala without necessarily giving things away. If that is true, so much the better. In my daily life I often hear people say that they can hardly obtain enough for their own living. In that case it is difficult to develop the way of kusala which is Dana, generous giving; it seems that there is no way to do that. With regard to the accumulation of wholesome qualities and wholesome conduct, people often have to hear the admonition: Don't have attachment, anger or ignorance. What should we do to prevent the arising of defilements?

S. : It is important to know the characteristic of the citta which is not kusala, and to know at which moment it arises. If we do not know the characteristic of akusala citta we may erroneously believe that at the moments we do not commit bad deeds through body or speech there must be kusala cittas.

W. : People usually think in that way.

S. : I would like to come back once again for a moment to the subject of Dana, generosity, because it clarifies the meaning of kusala. At the moment of giving away things the citta is kusala. However, at the moments of seeing, hearing, smelling, tasting and the experience of tangible object, there tend to be on account of the object which is experienced like or dislike, and these are akusala. There are not all the time kusala cittas with generosity, but even at the moments we are not actually giving away things we can continue to develop generosity, which is conditioned by the acts of generosity we have performed. We can transfer our kusala to others by letting them know about our good deeds so that they, in their turn, can have kusala cittas with appreciation of our good deeds. They rejoice in the kusala we have performed. When we make known our kusala to others, we perform a deed of generosity which is called transference of merit, in Pali: pattiDana. Thus, if one has performed deeds of generosity there is an opportunity to have kusala cittas arising once again by transference of merit, by helping others to have kusala cittas with appreciation of ones good deeds.

W. : Thus, if one gives something away just once it can be a condition for the arising of many more kusala cittas afterwards, both for the person who has given himself and for others who have appreciation of the good deed of the giver.

S. : The person who did not perform wholesome deeds himself, but who rejoices in the wholesome deeds of someone else, has kusala cittas, cittas without attachment, anger, jealousy or other defilements. The appreciation of someone else's kusala is another way of kusala. Its arising is conditioned by the kusala of someone else. This way of kusala is called in Pali: pattanumoDana [5]. At such a moment there is kusala citta with anumoDana, appreciation of someone else's kusala. Therefore, even if someone cannot perform a wholesome deed himself he can still have kusala citta. When he has cittas without jealousy and when he rejoices in someone else's wholesome deed, his cittas are kusala cittas without necessarily giving away things himself to someone else.

Besides the above mentioned ways of kusala there is still another way. When we have performed a deed of generosity there can again be kusala cittas afterwards. We can reflect on the Dana or generous deed we have performed with cittas which are calm and pure. Thus, when someone has accumulated the inclination and habit to perform deeds of generosity, and he reflects time and again on his deeds, the cittas will be more and more peaceful, pure and steadfast in kusala. Some people can have steadfastness in kusala and calm to the degree of access-concentration [6]. This is the development of tranquil meditation, samatha, with recollection of generosity (caganusati) as meditation subject [7].

W. : If one knows this one will not neglect any opportunity for kusala citta. Then we will not have cittas accompanied by attachment, aversion and ignorance, we will not be overwhelmed by jealousy of someone else's good deeds. When I reflect on this, I feel that the performance of such kind of kusala does not cost us any money. We only have to try to remove defilements, akusala Dhammas, from the citta, but if people do not know the way to develop kusala it will be difficult to do this. It is difficult if they do not see that defilements are dangerous and ugly, and that they should be eradicated, or if they do not know yet the way to eliminate defilements.

S. : People who think that they cannot give away useful things to others because they have barely enough for themselves, should consider the following: although they cannot perform the kind of kusala which is giving, they can still develop wholesomeness, because generosity is not limited to giving things which cost money. Whenever someone shares what he possesses for the benefit of others, no matter he gives only a few things or many things, no matter they are beautiful or of little value, there is kusala citta and it is strong. It is strong kusala because it can arise even if someone has only a few possessions.

We read in the Kindred Sayings (I, Sagatha vagga, I, The Devas, Ch 4, The Satullapa Group, 3, How blest!) that devas visited the Buddha while he was staying near Savatthi, at the Jeta Grove. They praised giving:

How blest a thing, dear sir, is it to give!

From avarice and from frivolity

No charitable gift of alms does come.

By him who would have merits sure reward,

By him who can discern, gifts should be given.

How blest a thing, dear sir, is it to give!

Truly, blest the gift though from a scanty store.

Some from their scanty means bestow their coin,

Some of their plenty have no wish to give,

The offerings given from a scanty source,

Measured, with gifts of thousand pieces rank.

How blest a thing, dear sir, is it to give!

Truly, blest the gift though from a scanty store.

Of the believer [8] too how blest the gift!

Giving and fighting are alike, it is said;

A handful of good men may down a host.

And if we give believing in result,

Good luck is ours from good to others done....

The Buddha compares giving to the fighting of soldiers. Soldiers who are brave, although few in number, can conquer those who are many, but who are cowards. People who have only a few possessions or things of little value, can, when confidence in kusala [9] arises, give generously to others. They are like soldiers who are few in number but brave.

Do you remember the story of Anathapinnika [10]?

W. : I remember that he had great confidence in generous giving.

S. : Although Anathapinnika had, at one time, become poor, the Buddha taught him Dhamma about generosity, he explained to him in detail about the ways of giving. This story is very interesting. We read in the Gradual Sayings (IV, Book of the Nines, Ch I, 10, Velama) :

Once, when the Exalted One was dwelling near Savatthi, at Jeta Grove, in Anathapinnikas Park, the householder, Anathapinnika, visited him and after saluting him sat down at one side.

And the Exalted One addressed Anathapinnika thus:

Is alms given in your family, householder?

Yes, lord, ... but it consists of a coarse mess of broken rice grains together with sour gruel.

Householder, whether one gives coarse alms or choice, if one gives casually, without thought, not with ones own hand, give but orts [11] and with no view to the future [12] : then, where-so-ever that almsgiving bears fruit, his mind will not turn to the enjoyment of excellent food, of fine raiment, of rich carriages, to the enjoyment of the excellencies of the five -senses; and ones sons and ones daughters, ones slaves, messengers and workfolk will have no desire to listen to one, nor lend an ear, nor bring understanding to bear (on what one says). And wherefore? Such is the result, householder, of deeds done casually.

But whether one gives coarse alms or choice, householder, if one gives considerately, after taking thought, with ones own hand, gives other than orts and with a view to the future; then, where-so-ever that almsgiving bears fruit, his mind will turn to the enjoyment of good food, of fine raiment, of rich carriages, of the excellences of the five -senses; and ones sons and ones daughters, ones slaves, messengers and workfolk will desire to listen to one, will lend an ear and bring understanding to bear (on what one says). And wherefore? Such is the result, householder, of deeds done considerately....

W. : This story is very subtle. It deals not only with confidence in wholesomeness (saddha), but also with many other factors, such as respect as well as awareness and understanding of kamma and its result.

S. : People may own very little, but if they have confidence in kusala they are able to share the few things they have with others. There is at such a moment purity of citta, they are considerate and respectful towards others. If someone has nothing he can share with other people, he can give even left over food to an animal, with a citta full of loving kindness, with eagerness to help other beings. At such a moment there is kusala which is Dana, generosity.

W. : If we have clear understanding of generosity, we can remember that, even when we do not possess things which are as valuable as those of some other people, there is still opportunity to practice generosity and such kusala is not of a lesser degree than the generosity of those who have many possessions.

Chapter Two
Correction of Ones Views
W. : It may happen that relatives and close friends who went away for a year or more have returned and inexpertly visit us. They do this just because they wish to show us their thoughtfulness and feelings of friendship. How do we feel about this? It may happen that we are the persons who receive, that we receive their goodwill and friendship, or that we sometimes receive presents as a token that they are thinking of us and wish our happiness and joy. It may also happen that we ourselves give joy to our relatives or friends. I believe that for the person who has an opportunity to give there are many cittas with gladness and joy. This is an example which is easy to understand and which shows us that sometimes our happiness is caused by our conduct and the attitude we take towards the people we associate with in our daily life.

Joy arises for the receiver as well as for the giver, depending on the occasion. Besides happiness caused by giving there is also the joy in the friendship people feel for one another. One of the principles of Dhamma taught by the Buddha is that generosity is one of the good deeds, kusala kamma, which should be developed. The reason is that a deed of generosity has as its source kusala citta with loving kindness, mettá. By developing this kind of kusala we wish to make someone else happy.

The Buddha taught different levels of kusala in accordance with the ability of people to practice kusala. As regards generosity, for example, people who have things they can give away and who have confidence in kusala, can develop this kind of kusala depending on their situation and the extent of their confidence. People, however, who do not possess things they can give away lack the opportunity to eradicate defilements by deeds of generosity. I would like to ask you whether it is true that there are other ways of kusala besides the giving away of things to others.

S. : There are other ways of kusala, because kusala depends on the citta, kusala citta is the citta which is beautiful. Whenever a beautiful citta arises there is kusala at such a moment.

W. : I will tell you about an experience I had before, because this was an occasion for feelings of joy. A friend of mine told me about a poor family living next door. The father was very sick, paralyzed, and the mother was the only person who could earn a living in order to bring up the children, but she had very little to support her family. My friend tried to help those people by giving them food, rice and medicine. He took the father to the doctor and also to the temple to visit the monks. When I heard this story I rejoiced in his kusala. He did things which should be admired and praised. Thus, because of what I heard kusala cittas arose.

S. : That is true. Thinking in the right way, right understanding of realities is kusala. It is wholesome to know what is good and what is evil. It is wholesome to know that attachment, aversion and ignorance are akusala, and that non-attachment, non-aversion, non-delusion, abstaining from hurting or harming others, honesty and gratefulness are kusala. Knowing this is kusala, because it is right understanding of realities which are wholesome and of those which are unwholesome.

W. : When I hear this I feel that this kind of kusala can arise very easily. Just knowing what is right and what is wrong is kusala already.

S. : For someone who knows what kusala is, kusala citta has the opportunity to arise more often than for someone who does not know what kusala is. Besides, we do not have to wait for a specific moment to have kusala citta.

W. : I have doubts about the subject of good and evil. Everybody knows that attachment, anger and ignorance are bad, and that honesty and gratefulness are good. But why does it happen that, in spite of knowing this, unwholesome cittas often arise and that we still commit deeds which are not good?

S. : The reason is that the understanding of kusala and akusala is still weak. Such understanding arises less often than defilements, akusala Dhammas. So long as one does not know the truth and one does not understand the characteristics of different realities as they are, namely, citta, cetasika and rupa (physical phenomena) [13 , including the rupas of our body as well as those outside, there are conditions all the time for the arising of happiness and sorrow, like and dislike. Realities which often arise are stronger than those which seldom arise. Therefore, we should always carefully investigate what is good and what is evil, so that we have no doubt about this. When we have clear understanding of kusala and akusala, we can develop more wholesomeness, we can develop kusala Dhammas so that these become more powerful and are able to gradually eliminate defilements.

W. : I understand that the way leading to the elimination of defilements are the meritorious actions, in Pali: punna kiriya vatthu, which are the foundation of the development of kusala. Those actions can be classified as Dana, generosity, Síla, morality, and bhávaná, mental development.

S. : Dana, Síla and bhávaná are the main principles of kusala which are developed with the purpose of eliminating defilements. They can be classified as threefold, but if they are dealt with in detail there are actually ten meritorious actions.

W. : If we know about these ten we have even more opportunities to develop kusala.

S. : There are ten meritorious actions, but they are included in the threefold classification of Dana, Síla and bhávaná, because they are connected with these three which are the main principles; all kinds of kusala are supporting conditions for Dana, Síla and bhávaná.

W. : You have explained that right view is understanding of what is good and what is evil; it is understanding that attachment and aversion are akusala, that honesty and gratefulness are kusala. Which of the ten kinds of meritorious actions is this kind of understanding?

S. : It is the kind of kusala which is correction of ones views, in Pali: dinnhujukamma.

W. : I never heard about this kind of kusala. The Pali term is hard to remember, but if one knows the translation and its meaning one can remember it.

S. : The term dinnhujukamma is composed of dinnhi, view, uju, straight, and kamma, action. Thus, this way of kusala is causing ones view to be straight, correct, in accordance with the characteristics of realities. But there are many degrees of right view of the characteristics of realities.

W. : As to the term uju, straight, this also occurs in the word ujupanipanno, he who has entered on the right way, and this is said of those who are enlightened. One may recite this word every night, before going to sleep, when paying respect to the Triple Gem, or else one may have heard it in the chanting hall of the monks. The words ujupanipanno savaka sangho, the community of the disciples who entered on the right way, refer to the virtues of the members of the Sangha, the disciples who practice in the right way. They do not deceive, they are not dishonest or crooked as regards actions through body, speech or mind. You said that there are many degrees of correction of ones views, is that right?

S. : There are many degrees of right view. In accordance with the degree of right view there are many degrees of kusala citta. One degree of right view is knowing what is good and what is evil; for example, knowing that lying is unwholesome and that honesty and gratefulness are wholesome. Another degree of right view is understanding that one should eliminate defilements by deeds of generosity. One performs such deeds with the purpose of eliminating stinginess and clinging to possessions. Another degree of right view is understanding that one should observe Síla, moral conduct, that one should abstain from unwholesome actions through body and speech, with the purpose of eliminating defilements such as attachment, aversion and ignorance. Another degree of right view is understanding that one should subdue the defilements which cause the citta to be distressed and agitated. Another degree again of right view is understanding that paññá , wisdom, should be developed with the purpose of completely eradicating defilements.

If people are not able to know the characteristics of wholesome realities and of unwholesome realities by their own discrimination, they must depend on listening to the Dhamma and on studying the Dhamma which the Buddha taught after he realized it at the attainment of enlightenment.

We read in the Dialogues of the Buddha (II, 33, The Recital ), under the Threes (item 43) of the Recital :

Three kinds of knowledge:

cinta-maya-paññá , paññá accomplished by thinking,

Sutta-maya-paññá , paññá accomplished by listening,

bhávaná-maya-paññá , paññá accomplished by mental

development.

Of the ten kinds of meritorious actions, three kinds have been classified under Dana, three under Síla and three under bhávaná, and these are altogether nine. With regard to the correction of ones views, this can be considered under the aspect of Dana, of Síla or of bhávaná, depending on the particular kind of wholesomeness it goes together with.

W. : The subject of the ten meritorious actions is very essential. If we have no understanding about them we do not know which different ways of wholesomeness there are, such as the meritorious action which is the correction of ones views.

S. : Correction of ones views, right understanding of each kind of reality, is a condition for the development of other ways of wholesomeness as well. Knowing, for example, that sincerity or honesty is beneficial, is a condition to see the disadvantage of lying and deceiving by body, speech or mind. When you see the disadvantage of what is unwholesome, you want to eliminate it, and in that way you accumulate what is wholesome. You accumulate wholesomeness such as Dana, Síla and bhávaná. It will become your nature to perform deeds of generosity, to observe moral conduct and to apply yourself to mental development, which includes the development of calm and the development of insight, vipassana.

W. : It seems that the different kinds of Dhammas are interrelated and that they condition one another. Each reality which arises and appears is entirely dependant on conditions; wholesome and unwholesome accumulated inclinations, for example, are dependant on conditions. We have dealt with the subject of Dana and with the ways of kusala connected with Dana, namely the three kinds of meritorious deeds, which are classified under Dana.

S. : We have spoken about the kusala citta which performs deeds of generosity, Dana, and this includes the giving away of things for the benefit and happiness of someone else. Moreover, we have discussed the transference of merit, pattiDana, that is, making known to others the kusala we have performed, so that they also can rejoice in our kusala. We have also spoken about the kusala citta, which appreciates the kusala of someone else, about pattanumoDana. The three kinds of meritorious deeds which are Dana, giving, pattiDana, transference of merit, and pattanumoDana Dana, appreciation of someone else's kusala, support together generosity, they are wholesome deeds which are accomplished by generous giving.

W. : We dealt already with four kinds of meritorious deeds, namely, correction of ones views, giving, transference of merit and the appreciation of someone else's kusala. Thus, there are six more kinds of meritorious deeds we have not yet discussed, namely, three ways of Síla and three ways of mental development. However, I still have some questions about the transference of merit and the appreciation of someone else's kusala. As regards the transference of merit, which is making known the kusala we have performed to someone else so that he can appreciate it, do we transfer our kusala to someone who is still alive or to someone who has died?

S. : We can transfer merit to someone who is alive as well as to someone who has died. The dedication of kusala to someone else by letting him know about it, so that he can appreciate it, is a way of kusala. The person who has performed a wholesome deed has, after that wholesome deed, more kusala cittas: he has the wholesome intention (kusala cetana) to let someone else know about it and give him an opportunity to have kusala cittas with appreciation.

W. : But can transference of merit be a way of kusala if that person who knows about our kusala does not appreciate it?

S. : It is the intention or volition, cetana, which is kusala. The person who transfers merit has a wholesome intention when he makes known his good deed to someone else. If that person does not appreciate the wholesome deed of someone else and does not rejoice in it, he does not have kusala citta.

W. : How can we transfer merit to someone who has died?

S. : When we have performed a wholesome deed we can make the resolution to dedicate it to others by pouring water [14]. Have you not seen this?

W. : I used to wonder why people would pour water. Can one dedicate ones kusala to others just without pouring water?

S. : If we pour water as well it is a condition for the citta to be steadfast in kusala, not to be agitated or distracted, and besides, it is a way of dedicating kusala to others by body, speech and mind. Sometimes we can transfer merit without pouring water, for example after we have listened to the Dhamma or explained the Dhamma to others. While we transfer merit we may fold our hands together and that is a way of dedicating our kusala to others by showing respect through body, speech and mind.

W. : Can everybody who has died have the opportunity to know about someone else's kusala and appreciate it?

S. : It depends on where he is born after his death [15]. If he is born in a plane of existence where there is no opportunity for him to know about the kusala of the person who transfers merit, for example, in the human plane or in the animal world, he cannot have appreciation of the kusala that person performed.

 

Part Two
Chapter Three
Síla
W. : We have dealt already with the meritorious actions which are correction of ones views (dinnhujukamma), generosity (Dana), transference of merit (pattidana) and appreciation of someone else’s kusala (pattanumodana Dana). Now we shall deal with the other meritorious actions.

S. : The kind of Dana which is giving away things for the benefit of someone else cannot occur all the time, and for some people it will occur very seldom, maybe only once. But those who have accumulated the inclination to perform deeds of generosity, will regularly give away things to others.

W. : I see people offering food to the monks every day. Some people offer food especially on the day of the week they were born, thus, if they were born on Monday, they offer food on that day, and if they were born on Saturday, they offer food on that day. Or some people like to develop kusala in certain places, usually once a month or as the occasion presents itself. In this way there one trains oneself in offering things, so that generosity becomes ones nature.

S. : Giving away things for the benefit and happiness of someone else is not sufficient for the eradication of defilements, because there are so many defilements. Each kind of defilement arises very often; defilements are deeply accumulated and they are very tenacious. People who have accumulated defilements which are very strong and stubborn are called worldlings, in Pali: puthujjana.

W. : Who are worldlings?

S. : Those who are non-Aryans, people who have not attained any stage of enlightenment. Everyone who has not realized the four noble Truths is a worldling [16].

W. : Why are they called worldlings?

S. : Because they do not understand as they are the true characteristics of the realities which appear. If one does not know realities as they are, there will be, at the moment of akusala citta, like and dislike of the realities which appear. Defilements arise with the citta [17] and they are accumulated and carried on from one moment of citta to the next moment of citta. Each citta which arises and falls away is succeeded by the next citta and thus defilements can be accumulated. In this way different characteristics of defilements which have been accumulated can appear.

W. : The accumulation of defilements is a condition for each person to have a different character. I have noticed people who are inclined to generosity, they easily give away things to others. They are always considerate and helpful because they have accumulated good inclinations. However, people who are considerate and kind may not always be good and gentle in their actions and speech. They may speak words which hurt other peoples feelings. One could say that they have bad speech but a good heart. Why is that so?

S. : This can happen because there are different degrees of defilements: they can be coarse, medium or subtle. Moreover, there are defilements by way of bodily actions, by way of speech or by the mind. Some people have eliminated coarse defilements, but they cannot eliminate the medium and the subtle defilements. Some people have eliminated defilements with regard to their bodily actions but not those with regard to their speech. Therefore, the Buddha, because of his incomparable compassion, showed the way to eradicate all degrees of defilements, those which are coarse, medium and subtle, the defilements by way of bodily actions, by way of speech and of the mind. He taught about each and all of them, in every detail. The Buddha did not teach that defilements are eradicated only by means of Dana, generosity, the giving away of things to someone else.

W. : Wherever we are, there are the defilements which take the lead, appearing in body, speech or mind. When the defilements of other people appear it is easy to notice them and we find them very repugnant. When they appear in ourselves they are hard to notice, because we like ourselves and we always sympathize with ourselves. We do not find such defilements as ugly as when they appear in someone else.

S. : That is the reason why the Buddha taught us to investigate our own cittas instead of paying attention to the faults and vices of others. When we pay attention to the akusala of someone else, it will cause the citta to be akusala and moreover, we accumulate in that way defilements and we will be far away from the attainment of nibbána; we may even be reborn in an unhappy plane of existence.

W. : It is most important to investigate our own cittas. If we omit this and we do not know when defilements arise, we will surely not persevere in eliminating them. Moreover, we should know about other ways of eliminating defilements, besides giving away possessions.

S. : Each kind of wholesome deed means actually giving up or elimination of defilements. Kusala which is Dana, generosity, is the giving up or elimination of avarice, of clinging to possessions. However, besides avarice, there are many other kinds of defilements which should be eliminated. If only avarice would be eliminated all the other kinds of defilements would still arise and continue to be firmly accumulated.

W. : How can we eliminate defilements by other ways apart from generosity?

S. : We should abstain from akusala through bodily action and speech which harm other people.

W. : If that is so we should observe the five precepts as the Buddha explained to lay-followers. I will now deal with these, especially for the sake of young people who may be confused as to their meaning. The five precepts are the following: abstaining from killing living beings, stealing, sexual misconduct, lying and the taking of intoxicants. It is important to know that the five precepts are beneficial, that they are right; everybody will accept this. But at the same time it seems that those precepts are a high ideal which can never be perfectly accomplished, just as a dream which will never come true. There must be a reason for this.

S. : There must be a cause for everything that occurs. The cause for all evil actions originates in defilements. So long as there are defilements, there are conditions for committing ill deeds. The degree of akusala which is committed depends on the strength of defilements which condition them.

W. : Which defilements are eradicated by the observance of Síla?

S. : The kusala which is Dana, generosity, eliminates attachment and stinginess. While we perform a deed of generosity, dosa, aversion, should not arise, because it hinders the accomplishment of generosity. The observance of Síla leads to the elimination of dosa, but when there is the intention, cetana, to abstain from ill deeds through body and speech which can hurt other people, there should not be lobha, attachment, which can hinder the observance of Síla. There can be lack of Síla because of possessions, honor, ones family or ones life. So long as people still have attachment to visible object, sound, odor, flavor and tangible object, there are conditions for the arising of attachment. Then it can hinder the observance of Síla, depending on the circumstances and the strength of clinging to possessions, to honor and to other things.

W. : It seems that each time someone commits a bad deed it is caused by lobha, attachment. Therefore I am inclined to think that the abstinence from bad deeds through body and speech is a matter of eliminating attachment and stinginess, just as is the case with the performing of generous deeds.

S. : It is true that lobha is a root [18], it is the cause of clinging to different things and wishing to obtain them. However, each moment of committing an evil deed is caused by lack of loving kindness, mettá, for someone else. The Dhamma which is the opposite of mettá is dosa, the reality which is rough and which causes suffering and damage to others.

W. : How can the abstinence from ill deeds through body and speech eliminate dosa? People generally understand that the killing of living beings, stealing, sexual misconduct, lying and the taking of intoxicants are committed because everybody likes to get things for himself, or wants to experience nice flavors and other pleasant objects he likes. Therefore, the abstinence from ill deeds is above all a matter of eliminating lobha.

S. : It is clear that people who want to have someone else's possessions and for this reason harm him or cause damage to him do not have mettá. So long as someone has mettá, loving kindness, for another person he would not hurt or harm him because of desire for his possessions. If someone has loving kindness he would know that if that person would lose the possessions he had obtained he would experience suffering and distress; he would sympathize with that person and not take away his possessions. Thus we see that so long as there is mettá people will not commit bad deeds through body and speech which would cause suffering to others. Whenever there is lack of mettá the nature of the citta is harsh and it is able to injure, which is actually the characteristic of the cetasika which is dosa, aversion.

W. : I understand that dosa is not only anger. Thus, whenever the citta is harsh, when it injures and lacks mettá, the characteristic of dosa appears.

S. : Did you ever hear the expression of extending mettá?

W. : I have heard this expression. When I listen to a sermon on Dhamma in the temple, I notice that the monk, after he has finished, exhorts the lay-followers to extend mettá. We then follow up what he says and recite words concerning the extension of mettá.

S. : When someone's citta is full of mettá, he can extend mettá to others; he can extend his goodwill to someone else and wish for his happiness. We can find out by a persons actions and words whether his citta has such degree of mettá that he can extend it to someone else. If someone does not harm or hurt others by actions or words, it is clear that he has mettá to such extent that he can abstain from ill deeds through body and speech.

W. : If that is the case, the observance of the five precepts is a way to evaluate the result of the development of mettá and its extension. It should be extended with a sincere inclination. The strength of a persons intention to extend mettá will bring its appropriate result.

The fifth precept is abstaining from the taking of intoxicants. Is it true that also by the observance of this precept dosa is eliminated?

S. : It is the same in the case of all five precepts. People who lack sati, mindfulness, will harm or hurt others by actions through body and speech. Therefore, the observance of the five precepts helps us not to be forgetful, without sati; lack of sati is the cause of harming others.

W. : I believe that there are many points of Dhamma which help us to carefully consider cause and effect. Then we can have great confidence in the application of the precepts for the lay-followers.

S. : It is essential, first of all, to see the danger of defilements. All degrees of defilements, be they coarse, medium or subtle, are dangerous. They cause the citta to be troubled and agitated, but apart from this, they are the cause of committing evil deeds through body and speech. Defilements are repugnant, because of them we harm both ourselves and other people. Therefore we should gradually weaken them and finally eradicate them.

True happiness is not caused by possessions, gain or honor, but by freedom from defilements. Could you tell me who has the greatest happiness: a person with many possessions and many defilements or a person with few possessions and few defilements?

W. : If I take into account cause and effect, I think that someone with few possessions and few defilements is happier. Someone with many defilements and many possessions will always be in trouble, because no matter how much he possesses he is never satisfied. He will always struggle to get more, he will search for more and therefore his citta is agitated. He causes trouble both to himself and to others.

S : With which kind of person do you want to associate, with a person who has many possessions and many defilements or with a person who has few possessions and few defilements, who does not harm others?

W. : I think that it is to be preferred to associate with the person who has only few defilements and few possessions, because he does not harm or hurt us.

S. : We read in the Sadhu-Síla-Jataka (Jataka Stories I, no. 200) that in the past a similar question arose [19]. Of four persons one was beautiful, one was advanced in years, one was of noble birth and one was virtuous. Who of these four do you think should be preferred?

W. : I would prefer the last one, the person who has Síla, virtue. And what did the teacher in olden times answer?

S. : The teacher answered very shortly, but from his answer it appeared that beauty of the body is just esthetically pleasing; that the person who is advanced in years will be respected; that being of noble birth is useful; but that the person who has virtue is loved by all people.

W. : This shows that nobody likes defilements.

S. : Defilements are repugnant. Their degree and strength determines to what extent they cause the citta to be distressed and agitated. It is not in anyone's power to prevent the arising of defilements, because they are devoid of self, they are anattá. If we know the wholesome Dhamma which is opposed to a particular defilement, and if we know the way leading to the elimination of defilements, it is possible to gradually decrease their strength. For someone who has been bitten by a poisonous snake or who suffers from diseases there may be a medicine which cures ills, but such medicine is not a cure for the mental disease which are the defilements. Defilements can decrease only by the development of all kinds of kusala.

W. : If we know all the methods which can eliminate defilements, it will help us to have more opportunities to do so.

S. : If someone develops kusala with the purpose of eliminating a particular defilement he should first see the disadvantage of that defilement.

In respect to this, you can see the great wisdom, the purity and compassion of the Buddha who taught the Dhamma, which is different from the teachings of other religions, such as he taught to the householder Asibandhaka, the disciple of the naked ascetic Nigannha [20]. Other religions, such as the teaching of Nigannha, do not point out the danger of wrong deeds through body and speech, they only teach about their results, about birth in an unhappy plane, birth in hell. The Buddha clearly saw all Dhammas, he saw all causes and their results. He pointed out the danger of evil deeds through body and speech in many different ways, so that his disciples would consider the disadvantages of akusala and would continue to practice the way leading to the elimination of evil deeds and the eradication of all defilements.

W. : The observance of Síla will lead to the elimination of defilements, more so than kusala on the level of Dana.

S. : Dana, generosity, is helping others by giving them useful things, but that may happen only occasionally. Whereas Síla, good moral conduct with regard to ones bodily actions and speech, has to be observed continuously. If a person gives things away for the benefit of someone else, but does not abstain from harming other people by body, speech and mind, then his Dana is a way of helping which is not perfect. Even though he has performed a deed of generosity, he still causes suffering to others. Someone who performs a deed of generosity should also abstain from harming others, that is a way of giving which has reached perfection.

We read in the Gradual Sayings (IV, Book of the Eights, Ch IV, on Giving, 9, Yields) that the Buddha taught that the Síla which is abstinence from killing, stealing, sexual misconduct, lying and the taking of intoxicants which cause heedlessness, is the highest way of giving, maha-Dana. The text states [21] :

Herein, monks, a noble disciple gives up the taking of life and abstains from it. By the abstaining from the taking of life, the noble disciple gives to immeasurable beings freedom from fear, gives to them freedom from hostility, and freedom from oppression. By giving to immeasurable beings freedom from fear, hostility and oppression, he himself will enjoy immeasurable freedom from fear, hostility and oppression...

The same is said with regard to abstaining from stealing, sexual misconduct, lying and the taking of intoxicants.

W. : Such moral conduct brings its appropriate result. The person who gives to others freedom from danger, freedom from hostility, who does not harm anyone, will not experience danger himself. I think, when the observance of Síla has been developed so that it becomes ones nature, that it is easier than giving. Someone may have confidence in giving, but he cannot give if there is no opportunity for it, or if his means are such that he cannot afford giving.

S. : The person who develops Síla so that it becomes his nature has accumulated the inclination to good moral conduct, he has purity of actions and speech, he does not harm others, he does not cause suffering to them, but his inclination to give may be less than someone who is generous by nature, because of his accumulations. The person who sees the danger of defilements will develop any kind of kusala for which there is an opportunity. When there is an opportunity for giving he will give, when there is an opportunity for Síla, he will observe Síla, and if he understands how to apply himself to mental development, he will do so.

W. : Síla is one of the ten meritorious actions.

S. : There are still other meritorious actions which are included in Síla and I shall deal with these presently.

Chapter Four
Paying Respect (Apacayana)
W. : First of all I wish to speak about an experience all of us may have in daily life. Recently I met an old friend who was a classmate of mine. After we talked about all kinds of subjects we discussed the misery and happiness we all have to experience in life. My friend spoke as follows: It never occurred to me before what my life would be like after having left school. I did not think about having to work and earning a living myself, and being responsible for my own life. I did not think about the problems and the contrarieties which would be in my way, about the difficult situations I would have to face, and the struggles which are part of our life in this world. Isn't it strange that such feelings and thoughts never occurred to us before, when we were children? I listened to my friend and found that she expressed exactly what I felt myself. I said to her: What you say is true, and you are not the only person who has such feelings. I myself have the same thoughts already for a long time. At the time of our childhood we did not feel that our life could be such a heavy burden. Our parents were the persons who carried a heavy burden for our sake. Before we were grown up and could earn a living ourselves, our life truly caused problems to our parents, it was a burden to them. They saw it as their task to give up everything for our sake; just as a guardian deva they took care of the happiness and well-being in our life. Or just as Brahma they extended the divine abiding (Brahmaviharas) of loving kindness, compassion, sympathetic joy and equanimity [22], for the happiness and well-being in the life of their children. Or like the arahat, the perfected one, who has excellent qualities, parents give the highest blessings to the life of their children.

To sum up, our parents were our refuge in life from our earliest childhood. Our life went along smoothly, we only experienced happiness and contentment, and our parents, because of the love and kindness they continuously showed us, were our refuge; they never caused us to be disappointed or to feel hurt.

As to the word refuge, a refuge is most important in our life. We have to use day in day out a great deal of perseverance, effort and strength for our livelihood, which for us is a refuge. House, food, clothing and medicines are necessities of our daily life, they are the outward refuge we depend on. People who have these four necessities of life have a refuge in material -sense, so that they can live at ease. But, although people may have a refuge in material -sense in all respects, this does not mean that they have found true happiness. The citta of people who are absorbed in the enjoyment of material things is not free from defilements. They are still clinging, and on account of their possessions like and dislike arise. They are attached to their properties and they guard them, and this causes sadness and worry. They are, for example, afraid that they will be separated from the things they are attached to, or that they will come across something they dislike. Such kinds of cittas are no refuge in the spiritual -sense. The study of the Dhamma as taught by the Buddha and the application of the Dhamma as much as we are able to is the way to find ones refuge in the spiritual -sense, and this is the best refuge. This will help us to overcome problems, to overcome suffering and dejection in our life.

The ten meritorious actions are a true refuge, a refuge which is wholesome. We dealt already with Dana, generosity, and with another kind among the meritorious actions, with Síla, the elimination of defilements through body and speech, for example by way of the five precepts. We can notice the degree of mettá a person has by the way in which he observes the five precepts. The meritorious actions included in Síla can be classified as threefold. Apart from one kind of Síla we dealt with already there are two more kinds included in Síla. What are these?

S. : They are apacayana, that is, paying respect to whom respect is due, and veyyavacca, that is, helping someone else.

W. : Many people may not know that paying respect to those who deserve it is a way of kusala. There are many opportunities to develop this way of kusala. People to whom respect is due are present all the time, beginning with the persons who are close to us at home, namely, mother and father, older brothers and sisters. Apart from them there are relatives who are older, teachers, people of great merit, monks, those who follow the right practice, and above all, the Buddha, the Dhamma and the Sangha [23], who are most worthy, more than anybody else.

S. : Is it easy or difficult to show respect to those who deserve it?

W. : If someone has developed this way of kusala so that it is his natural inclination to show respect, it is easy. But if a person has not developed this way of kusala before it seems rather difficult. Moreover, the paying of respect also depends on the occasion which presents itself. Sometimes we are lazy, or it may happen that we do feel like paying respect, and then we will not do so, not even to those who deserve respect.

S. : Defilements are akusala Dhammas, unwholesome realities, which arise with the citta, they cause the citta to be impure. The eradication of defilements is wholesome, this causes the citta to be pure. The meritorious action which is apacayana, that is, paying respect to those who deserve it, stems from the citta which is wholesome, kusala. We read in the Gradual Sayings ( I, Book of the Threes, Ch XV, 149, Homage):

Monks, there are these three kinds of homage. What three?

Homage done with body, speech and mind. These are the three....

W. : I have no doubt as to homage through the body, but how does one pay homage through speech and through the mind?

S. : Homage through speech is just showing respect by ones speech. Paying respect through speech is, for example, speaking words of homage to the Buddha: Namo tassa Bhagavato Arahatto Sammasambuddhassa, which means: Homage to Him, the Blessed One, the Worthy One, the Fully Enlightened One.

W. : Apart from paying respect through speech to the Triple Gem, can one also pay respect through speech to other people?

S. : Certainly. Respectful and courteous behavior is a way of showing respect through the body. Speech which is polite, gentle and kind is a way of paying respect through speech.

W. : By such behavior and speech we can find out what the nature of the citta is at that moment.

S. : If someone is a keen observer, he can notice when there is a change in a persons usual appearance. Even from a slight change in the expression of his eyes, the color of his face, the tone of his voice or his intonation, it can be known what the citta is like at such moments. The sound of speech is a kind of rupa which is produced by citta. There are four factors which produce the rupas of the body, namely: kamma, citta, temperature (cold or heat), and nutrition.

W. : I have noticed that people who are annoyed try to suppress their annoyance and do not give expression to it through body or speech. If we, however, are close to them and rather keen at observing, we can notice a change in the tone of their voice which may be short and abrupt, not as gentle as before. When some people are glad and full of joy about something, it may happen, even though we cannot see them, that merely by hearing their voice from a distance, their exclamations of joy, we can know immediately that they are happy and satisfied. Or it may happen that we do not see the people who give expression to their happiness, but when they tell us afterwards about their happiness and good luck, we may be able to notice from the color of their face and the expression of their eyes the joy they feel about their good fortune.

The manners and behavior by which one shows respect vary in different places. For different nationalities who each have their own etiquette and culture the ways of showing respect are not the same. Some people believe that a certain kind of behavior is polite, whereas others find it not suitable. Why is that so?

S. : The fact that people find a certain kind of behavior polite and another kind not, depending on their different nationality and culture, is caused by different ways of thinking, education and training. But the respect one shows stems from the nature of the citta. If the citta is kusala citta with respect, no matter what kind of behavior one assumes, according to the manners or custom of whatever nationality, in whatever language, we can see the characteristic of respect expressed by a persons behavior.

W. : When Tibetans pay homage to the Triple Gem according to their custom, they do not only express this by touching the ground with head, hands and knees, as we do, but they do more: they fling their whole body flat on the floor. If there is a wide area, such as the location around the Bodhi Tree in Bodhgaya, they do so continually while going around the Bodhi Tree. In this way they pay the highest homage.

Paying respect through the mind seems to me more important than paying respect through the body or through speech. Different nations have each their own language, their own customs and manners according to which they pay respect.

S. : If one sees the disadvantages of defilements one will not waste any opportunity to eliminate them. When someone knows that the citta is coarse and that there is conceit, the characteristic of akusala appears, the characteristic of the citta without mettá, loving kindness, for someone else. If he is mindful at such moments, he will develop gentleness of citta and respectfulness, so that this will become his natural inclination. He will pay respect by body and speech to certain people and at special places, as the occasion demands.

W. : If there is a crowded area we will, instead of paying respect by prostrating, just lift our folded hands, or maybe we just contemplate the excellent qualities of the Triple Gem. I think that this is a suitable way of paying respect.

S. : Kusala or akusala depends on the nature of the citta. There can be kusala citta with respect for a person or a place, even if one does not show respect by body or speech. This may happen when the person to whom we want to pay respect is too far away for us to approach him to pay respect. Or when we are in a temple in the midst of a crowd we cannot show respect by touching the floor with our head, hands and knees. But at such moments the citta can still be respectful when respect is due to a person or to a place; the citta can be respectful by abstaining from hurting or harming others through body, speech or mind. If someone pays respect occasionally through body or speech, just because it is his habit to do so, but he hurts or harms other people or causes damage to a place which should be respected by body, speech or mind, then he is not showing true respect. He folds his hands together and raises them towards his face [24] out of fear, or in order to gain something, to acquire things for himself, or he does so because the people he salutes are his relatives, or just because he conforms himself to the custom of society.

W. : If someone folds his hands in salutation and does so out of fear, the citta is certainly not kusala citta. One day I saw an old man who, in saluting, lifted his hands above his head, and cried out loudly, imploring a police officer for mercy. The police officer tried to arrest him because he sat there begging. Or sometimes poor people who need to get things from others may lift their folded hands in salutation only to induce them to give the things they need. In such a case they show respect because they want to get something. Moreover, there can still be other motives for paying respect, without there being kusala citta.

S. : At the moment the citta is coarse it means that there is no happiness. Even though a person does not yet give expression to rudeness through body or speech, he is not able to make someone else whom he meets or who is close happy. This shows us that a person whose citta is coarse has no mettá, loving kindness, for someone else. Because when the citta is coarse, a person cannot be intent on making someone else happy, or on giving assistance or helping him so that he is free from distress. If the citta has a high degree of coarseness there will be behavior and speech which is not polite, not gentle, without thoughtfulness and kindness. He will cause unhappiness and distress to someone else who has to face such behavior and speech.

It is evident that one hurts or harms someone else and causes his unhappiness by different kinds of akusala kamma, such as killing him or causing harm to his body, taking away his possessions, sexual misbehavior with regard to his wife or children and other evil deeds. Even unwholesome deeds and unwholesome speech of a lesser degree, which originate from the citta which is harsh are bound to disturb the happiness of other people. If someone has mettá for others and if he trains himself in politeness and gentleness, he will lessen the strength of the defilement of dosa, aversion, the reality, which is harsh. Courtesy and gentleness are wholesome qualities, which are included in Síla, because kusala Síla, wholesome moral conduct, subdues and eliminates the defilements, which condition evil deeds by body and speech.

W. : Thus, each time kusala citta arises it will eliminate the Dhammas which condition the different types of akusala cittas.

S. : With regard to courtesy, it does not only eliminate dosa, which is harshness of citta, it also eliminates conceit, by which one clings to the importance of oneself.

In the Theragatha ( Khuddaka Nikaya, Psalms of the Brethren, Canto 218), we read about Jenta, a chaplains son, who was proud because of his birth, his wealth, his position, his appearance, the beauty of his complexion and bodily features. He found that there was nobody equal to him or better than him. Thus his citta was rigid and full of conceit, he did not give service or assistance to anyone. He did not show reverence to anyone, not even to his parents, elder brother or sister, to monks or Brahmins, which is the conventional term for teachers. However, it was due to merit accumulated in the past that he could meet the Exalted One, the Buddha, and could overcome his conceit and intoxication. His citta became pure and he paid respect to the Buddha. He applied the Dhamma he had heard until paññá , wisdom, could completely eradicate the defilement of conceit. We read the verse spoken by Jenta:

Infatuated with my birth, my wealth

And influence, with the beauty of my form

Intoxicated, thus I led my life.

Overmuch I fancied none was like to me.

A poor young fool by overweening spoilt,

Stubborn with pride, posing and insolent.

Mother and father, ay, and others too

Claiming respect and honor, never one

Did I salute, discourteous, stiff with pride.

Then I saw Him the Guide, Leader Supreme,

The peerless Chief among drivers of mankind [25],

In glory shining like the sun, with all

The company of monks in his train.

Casting away conceit and wanton pride,

A pious gladness filling all my heart,

Lowly I rendered homage with the head

To Him among all creatures Best and Chief.

Well extirpated now and put away

Is both overweening and hypocrisy;

The what and that I am [26] is snapped in twain,

Yes, every form of self-conceit is slain.

W. : If that person would live at the present time he would have many problems, because there would not be anybody who could help him to have confidence, saddha, which conditions one to pay respect and to eliminate conceit. I do not know whether there is at this time somebody with conceit to the same extent as that person.

S. : So long as there are defilements there will be conceit. Conceit is one type of defilement. Some people have a particular defilement to a great extent, but of other kinds of defilements they have only a slight degree. Moreover, there are coarse, medium and subtle defilements, and if one does not investigate and consider ones cittas in detail, one will not know at all the characteristic of each kind of defilement which has been accumulated from one citta to the next citta.

The Buddha attained enlightenment and since he had reached the end of the cycle of birth and death, he passed away completely. However, he taught the Dhamma and the Dhamma is his successor. People who pay homage to the Buddha, the Dhamma and the Sangha, and who give expression to their respect by the investigation and the practice of the Dhamma, will eradicate defilements stage by stage, until they are all eradicated.

W. : We have dealt with apacayana, the paying of respect, and this is one kind of meritorious action classified under Síla, because it is a way of eliminating unwholesome actions committed through body or speech. We should lessen the strength of defilements whenever we have an opportunity to do so. If we waste such an opportunity, there are conditions for the accumulation of akusala Dhammas.

Chapter Five
Rendering Service (Veyyavaca)
W. : We have dealt with respect, one of the meritorious actions classified under Síla. Our way of life and manners in Thailand have as foundation the Dhamma as taught by the Buddha. The Dhamma is indeed an important foundation for our customs, behavior and wholesome conduct in which we were trained from our childhood. As children we were taught to be polite and respectful in behavior and speech, to have respect for adults, not to be proud, not to despise others with regard to age, race or competence. We should not despise others, even if they are inferior compared to us in some respects. Respectful behavior and speech are wholesome; we all want other people to be polite and gentle in their behavior towards us. However, we do not always get what we wish from others. By studying the Dhamma as taught by the Buddha, we can come to understand the nature of citta, both of ourselves and of others, at the moments we are overwhelmed by defilements. The citta may, for example, be overcome by pride and conceit. We may find ourselves cleverer than someone else, or just as clever as that person. Sometimes we know that we are not as clever as someone else, but we still have conceit, we find ourselves good. When we have such types of cittas, our behavior and speech will show harshness and rigidity. This is not the condition to establish friendship, loving kindness and benevolence towards others. There is a proverb which is as follows:

When you give you will get something in return,

When you pay respect, you deserve respect,

When you love, you will be loved.

Those who are evil do not deserve such things.

This poem reminds us that giving good and beautiful things and also receiving them are necessary in human society. It is beneficial to be polite and considerate in speech, it is the cause of well-being, both for the person who has such speech and for the person he addresses himself to. Children with polite manners and speech, who are respectful to older people will be beloved by them. The older people will want to share things with them and make them happy. Older people who with polite manners and speech have loving kindness and benevolence for children, will cause the children to have respect and love for older people and to rejoice in their kindness. Children will think of them with affection.

A poem from a book by Venerable Ruang is as follows:

This is an old Thai tradition:

To give warm hospitality to guests;

Give the best as you possibly can,

So that they enjoy their stay,

Forgetting the time until they return.

This poem demonstrates the considerateness, the generosity and warm hospitality of people who receive guests. From these examples we can see the benefit of developing the way of kusala which is respect. The meritorious actions classified under Síla are threefold. We dealt already with two of them, namely: the observance of the precepts and the paying of respect. Now we shall speak about the third kind of meritorious action classified under Síla, and this is helping or rendering service, in Pali: veyyavaca. What is exactly rendering service?

S. : Veyyavaca is giving assistance or helping someone else, doing what is beneficial for someone else.

W. : If one gives someone else just a little assistance, is that kusala already?

S. : That is kusala. Helping someone else so that he is free from trouble, doing things for his convenience and well-being, for his benefit, this has kusala citta as its source.

W. I do not understand this yet.

S. : There is kusala citta, because at such moments there are no attachment, lobha, aversion, dosa, or ignorance, moha.

W. : Why are there no lobha, dosa or moha while we intend to help other people, for example, by guiding children across the road?

S. : If you only think of yourself, of your own pleasure and convenience, you will certainly not guide children across the road. When you are helping others there are cittas with loving kindness or compassion. There is loving kindness if you wish for the happiness of the person you are helping, and there is compassion if you wish him to be free from suffering [27]. While you give assistance to others there cannot be dosa, aversion, annoyance or anger, at the same time, otherwise you would give up helping, you could not accomplish the giving of assistance.

W. : While we are giving assistance to someone else, we can notice that there is kusala citta, because there are no lobha, no dosa. But is there not even moha at such a moment?

S. : Moha, ignorance, is akusala Dhamma, it does not know or understand anything. If you do not know what you should or should not do, or how you should render service to someone else and do something for his benefit, the kusala citta which is intent on helping cannot arise. Therefore, when there is kusala citta there cannot be moha at the same time.

W. : That is true. We see also with regard to material things that we cannot give help when there is ignorance. This may happen, for example, when someone in our house is sick, and, if we do not know which kind of medicine is beneficial for a particular person, we may hand him the wrong kind, although we have many kinds of medicine. Then we cannot help him to get cured from his ailment.

S. We can see the difference between the nature of the citta which is akusala and which is kusala. Akusala citta is not beautiful or pleasing, it is disturbed and agitated, not calm. It is the cause of actions through body and speech, which are evil, which lead to suffering and sorrow, both for oneself and for others.

There are different degrees of eliminating the defilements, which condition akusala citta, the citta which is impure. Dana, generosity, the giving away of possessions for the benefit of someone else, is one level of eliminating defilements. Another level is Síla, which is the elimination of coarse defilements, of akusala through body and speech. There is also the level of bhávaná, mental development, which leads to gradual decreasing the strength of defilements, until they are completely eradicated and will not arise again.

W. : If we do not eradicate defilements they will increase from day to day.

S. : Suppose defilements were rupa, not nama, there would not be any place where you could possibly store them, because there is such a great quantity of them. Anything can be the object of defilements, anything can be the cause of their arising.

W. : That is true. Whenever we see or hear something we are not free from like or dislike on account of what we experience. The term worldling or ordinary person (puthujjana) is a suitable name for someone who is still full of defilements [28].

S. : It is essential to know that there is no other way to eliminate defilements but to develop kusala time and again, whenever there is an opportunity for it.

W. : We can know from examples and events in our daily life that there are many opportunities for the development of kusala. For example, when someone is in need of particular things of which we have a sufficient amount, we can help him in this respect by giving such things to him with generosity. After we have performed generous deeds, we can transfer our kusala by letting someone else know about it, so that he has appreciation of our kusala, anumodana. That is another way of kusala we can perform. Or, if we cannot give things away ourselves, friends of us may perform generous deeds and tell us about their kusala. Then we can appreciate their wholesome deeds and rejoice in it. This is another way of kusala.

As regards the development of kusala in the form of the paying of respect, we normally come into contact with people who are older than us, such as parents, older brothers and sisters, uncles and aunts, who show kindness and benevolence to us. When we pay respect to them, it is another kind of kusala.

In our house there are several people who have to fulfill a task. If we share their burden of work so that their task becomes lighter, it is another kind of kusala, namely, helping, veyyavaca. If we know that there are many opportunities to develop kusala and that it is not difficult to do so, we will not waste the opportunities for kusala, be it even a little, in our daily life. Especially children or grandchildren have opportunities to help. When parents or those who take care of a child ask him to do some chores in the house, he can do such tasks with kusala citta, citta which is cheerful and pure. If he knows that he is doing a wholesome deed he will with pleasure take upon himself the tasks his parents ask him to do, also in the future. In this way he develops kusala and he also accumulates the inclination to kusala.

We may help others or give away things for the benefit of others, but are such deeds not in conflict with our own interests, with our life in this world? If we are only engaged with helping others and spend a great deal of our time on it, we have no opportunity to acquire possessions for our own benefit.

S. : The development of kusala is not at all in conflict with our life in this world. On the contrary, kusala helps the world to be free from troubles and suffering, it is beneficial for the world; it was so in the past, it is at present and it will be in the future. Dana, generosity, the giving away of things for the benefit and happiness of others, is very necessary in this world. Human beings who are born are not free from the eight worldly conditions of gain and loss, honor and dishonor, well-being and misery, praise and blame. When akusala kamma produces result, it can be in the form of loss, dishonor, or the lack of possessions or money because of fire, inundation or other causes. If there is no kusala by way of generosity, if people do not help each other, this world will be in trouble and there will be even more suffering.

W. : It is the same with Síla, if one does not eliminate defilements by observing the moral precepts, the world will be in trouble.

S. : To the extent defilements are eliminated beings who live in this world will be free from suffering and troubles.

Among the meritorious actions classified under Síla there are also paying respect, apacayana, and rendering service, veyyavaca. Thus, Síla is not only abstinence from ill deeds, it includes also the development of kusala which is the elimination of defilements by training oneself in paying respect to those who deserve respect, and in giving support for the benefit of others.

W. : This is true. For example, our parents are those who deserve the highest esteem in our life. If we only repay their kindness by being good, by being a person who abstains from evil deeds, but if we at the same time are not polite and respectful, and do not help them with their tasks when it is the right time to do so, we do not repay them enough. Because their great qualities and benevolence should be valued most highly.

S. : We read in the Gradual Sayings (I, Book of the Fours, Ch VI, 3, Equal with Brahma) about the benevolence parents have for their children and the kindness children should show their parents. The text states that the Buddha said to the monks:

Monks, those families where mother and father are worshipped in the home are reckoned like unto Brahma. Those families where mother and father are worshipped in the home are ranked with teachers of old. Those families where mother and father are worshipped in the home are ranked with the devas of old. Worthy of offerings, monks, are those families where mother and father are worshipped in the home.

Brahma, monks, is a term for mother and father. Teachers of old, monks, is a term for mother and father. Devas of old, monks, is a term for mother and father. Worthy of offerings, monks, is a term for mother and father. Why so? Because mother and father do much for their children, they bring them up, nourish and introduce them to the world.

Parents are Brahma called, teachers of old,

Worthy of gifts are they, compassionate

Unto their tribe of children. Thus the wise

Should worship them and pay them honors due,

Serve them with food and drink, clothing and bed,

Anoint their bodies, bathe and wash their feet.

For service such as this to parents given

In this life sages praise a man, and he

Hereafter has reward of joy in heaven.

A child who is good is not merely aware of the benevolence of his parents, but he should also be respectful towards them, and he should support them in every way. Moreover, being respectful towards ones parents and giving support to them is, apart from being the duty of a good child, a way to eliminate ones defilements. One eliminates defilements by the development of the meritorious actions which are paying respect and helping.

W. : I agree with that. Although each child knows of the benevolence of his parents, he never uses enough opportunities to give service to them and to support them. I understand that the reason for this is our defilements. For example, when we are angry our behavior lacks respectfulness towards them. Or our parents want us to help them, but we are absorbed in reading the newspaper or we enjoy playing games and therefore, we put off helping them, we do not wish to give help. Then we cause our parents to be displeased and the reason for this is our defilements.

Is there anything else, apart from paying respect and rendering service, by which we can repay even more all that our parents have done for us?

S. : There is a way. We read in the Gradual Sayings (I, Book of the Twos, Ch 4, 2) that the Buddha said to the monks that it is not an easy task to repay ones parents for all they have done for us. Even if one takes care of them and supports them in many different ways it cannot be said that one repays their benevolence. The Buddha said:

...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 [29], settles and establishes them in faith; whoso incites his immoral [30] parents, settles and establishes them in morality; whoso incites his stingy parents, settles and establishes them in liberality; whoso incites his foolish [31] parents, settles and establishes them in wisdom, - such a one, just by so doing, does repay, does more than repay what is due to his parents.

W. : This shows us that there is nothing more valuable than being established in kusala.

S. : All that happens takes its course according to conditions and it is changeable, impermanent. Nobody can control or force anything. We read in the Siri-Jataka (I, 284) about the importance of kusala [32]. A person who does not perform meritorious deeds will apply himself in vain to accumulate wealth, even if he is proficient in the field of art or science and has much knowledge. But a person who has done good deeds will make use of his wealth in the right way. We read in the verse that the Buddha said:

Whatever riches they who strive again

Without the aid of merit can ever gain,

All that, by favor of the goddess Luck,

Both skilled and unskilled equally obtain....

We read that the Buddha added:

Good sir, these beings have no other resource but their merit won in previous births; this enables you to obtain treasures in places where there is no mine...

W. : What the Jataka teaches is true. We worry every day about possessions. Different people seek possessions and accumulate wealth. If they have not accumulated meritorious deeds, they tire themselves in vain while they are trying to acquire possessions and are taking care of them. They themselves will have no opportunity to make use of the wealth they have acquired. If their children and relatives have accumulated kusala , they do not have to make an effort to acquire possessions, they can make use of them at ease.

I have a question. What is the duty of Buddhists with regard to respect and support towards the Triple Gem, to which the highest honor is due?

S. : Studying the Dhamma and applying it is the highest respect one can give to the Triple Gem. We read in the Delectable Discourse (Dialogues II, no. 29, 127) that Ánanda and the novice Cunda visited the Buddha and told him about the sectarians the Nigannhas who were quarrelling after the death of their leader. The Buddha said:

Wherefore, Cunda, do you, to whom I have made known the truths that I have perceived, come together in company and rehearse all of you together those doctrines and quarrel not over them, but compare meaning with meaning, and phrase with phrase, in order that this pure religion may last long and be perpetuated, in order that it may continue to be for the good and happiness of the great multitudes, out of love for the world, to the good and the gain and the weal of devas and men!

Thus, this Sutta shows us that the study and practice of the Dhamma is the way to give the highest honor and respect to the Triple Gem.

 

Part Three
Chapter Six
Mental Development (Bhávaná)
W. : We all have experienced that desirable things to which we cling and which give us happiness and pleasure are bound to cause sorrow and unpleasant feeling when they change, when they decline and come to an end. The Buddha taught that suffering, sorrow and misery originate in desire and that if one is free from desire there will not be suffering, sorrow and misery. This shows us that when we like something there is clinging, we wish that object to give us happiness and security. Clinging is dangerous, it is destructive to our life, because when there is clinging there will be fear. So long as there is clinging to life, there will be, for the ordinary people (who have not attained enlightenment) fear and dread where it concerns their life. Those who are attached to life will fear adversity in the form of poverty, loss of possessions, dishonor, blame, all those things which cause suffering.

The Dhamma the Buddha taught is like a medicine which cures mental disease. It will definitely cure the disease which is fear of the different adversities and dangers in life. The Buddha taught about kamma: if you do what is good, you will, in return, receive what is good, and if you do evil, you will, in return, receive what is evil. If people practice this teaching they will not worry or fear that the good deeds they have done will not bring good results. The reason why people generally worry day in day out is that, although they have not done good deeds, they wish to receive what is good. Or they worry because they have done evil deeds, but they do not wish to receive the results of those evil deeds.

As regards kamma, the deeds we have done, the Buddha taught us to practice right livelihood, that is, to make a living in the right way, so that danger and fear are eliminated which are caused by wrong livelihood. The Buddha taught us to develop any kind of kusala kamma according to our ability and inclination. We will now deal with the kind of meritorious action which is mental development, bhávaná. In the Thai language we use the word bhávaná in the -sense of wishing something or praying. For example, when there is drought, we apply ourselves to bhávaná, wishing that it will rain. Or when it rains, we apply ourselves to bhávaná, wishing that the rain will quickly stop. Is this kind of bhávaná one of the meritorious actions?

S. : Applying oneself to bhávaná, wishing that it will rain or that the rain will stop is not the meritorious action of bhávaná. All meritorious actions are actually the elimination of the strength of defilements, stage by stage. First of all there is the level of kusala which is Dana, the abandoning of clinging to possessions by giving away things for the benefit of someone else. Moreover, there is the level of kusala which is Síla, the elimination of coarse defilements which cause evil deeds through body and speech, by which one hurts or harms other people. Then there is the level of kusala, which is bhávaná, mental development. This includes samatha, the development of calm by the temporary subduing of medium defilements [33] as well as vipassana, the development of paññá which can, stage by stage, eradicate the subtle defilements completely.

W. : Therefore, bhávaná is, to a greater extent than the levels of kusala which are Dana and Síla, a means to eliminate defilements.

S. : That is true. In the case of Dana, when we prepare things which we will give away, akusala citta can arise in between. Do you agree?

W. : This can happen. When I prepare food and other things I shall offer to the monks, it may happen that I cannot find the fruits which are as ripe as I wish them to be. Sometimes when I want to give packages of different things I notice that they are not complete because I forgot things, and I have to return home. Then I am annoyed. Thus we can see that while we give away things there are not all the time kusala cittas. Sometimes akusala citta with dosa arises more often than kusala citta. As regards Síla, is it true that bhávaná eliminates defilements more than the level of kusala which is Síla?

S. : When you, in a competition, win from someone else, are you glad?

W. : I am glad. If I, only by myself, am the winner, it is just me who is glad. But if our group of supporters is on the winning side, such as in a match, I am even more glad, because there are several people who share in the joy.

S. : When you win and you are glad, you find yourself important at that moment, while you are thinking, I am the winner.

W. : That is true. At such a moment I find it important that I really am the winner.

S. : When you, at that moment, find it important that you are the winner, there is conceit. Conceit may be coarse or more subtle. There is coarse conceit when one despises others because one finds oneself better, and shows this in action and speech. One can eliminate coarse conceit by showing respect when respect is due towards other people and at certain places. However, there may still be conceit in other ways, conceit which is not as strong as despising others by ones actions and speech. Such conceit may arise when one is glad because one is the winner. Therefore, Síla is the way to eliminate coarse defilements, samatha is the way to subdue medium defilements, whereas vipassana, the development of insight, eradicates subtle defilements.

W. : Samatha and vipassana are meritorious actions included in mental development, bhávaná, but they are different in as far as samatha subdues medium defilements and vipassana eradicates subtle defilements. Why are both samatha and vipassana meritorious actions included in mental development?

S. : Both samatha and vipassana are included in the meritorious action of bhávaná because they eliminate akusala Dhammas which are not as strong as to condition evil actions through body and speech. For example, when you are glad because you have won from someone else and you find yourselves important, there is akusala citta. When the citta is unhappy or slightly annoyed, it is akusala citta, even though the akusala does not appear to others. When one sees the disadvantage of all akusala Dhammas which, even if they are not of the degree to condition bad actions through body or speech, still cause the citta to be impure, one will apply oneself to mental development. One will do so with the purpose of eliminating all akusala Dhammas, of weakening their strength, until they are completely eradicated.

W. : Has the word bhávaná as we use it in Thai any connection with what is meant by mental development in religious -sense?

S. : There is some connection. When someone applies himself to the meritorious action of bhávaná, mental development, he may recollect time and again subjects which are the condition for the citta to be kusala, until the result of the kind of bhávaná he applies himself to has been attained. In Thai one uses the word bhávaná when the citta concentrates and thinks continuously, all the time, of a result one wishes to obtain.

W. : There are two kinds of bhávaná: samatha and vipassana. Since that is the case, the results of these two kinds must be different.

S. : That is true. For the development of samatha which leads to calm and steadiness of citta, one must recollect only subjects of meditation which are the condition for the citta to be ever more firmly established in calm, so that different degrees of samádhi, concentration, can be attained.

W. : Is the citta which attains calm not called jhanacitta?

S. : Jhanacitta is the kusala citta accompanied by paññá which has reached the degree of attainment concentration, appana samádhi [34]. This citta is accompanied by calm, it is steadfast and firmly concentrated on only one object which is experienced through the mind-door. That citta does not experience any other object through eyes, ears, nose, tongue or body-sense.

W. : Since that is so, jhana is different from other kinds of concentration, such as the concentration some people use while speaking special words to cure sickness, or concentration by which someone can see where particular things are, such as a Buddha statue which is buried under the earth, or the concentration of fortune tellers who know where things which were lost are. These kinds of concentration are not jhana.

S. : These types of concentration are more like concentration of a beginning phase. Such concentration is not connected with kusala citta which develops samatha, thus it is not one of the meritorious actions. Therefore it is not samádhi which has reached the level of jhana.

W. : It is already most difficult to have kusala citta with calm just for a very short moment. The development of samatha to the degree of kusala citta with calm which has reached the stage of jhana must be much more difficult.

S. : If someone wants to apply himself to the development of kusala citta with calm to the degree of attainment concentration, which is jhana, he must have a detailed knowledge of samatha bhávaná. He must know which meditation subject he should recollect, and how he should do this with kusala citta accompanied by paññá , so that there is true calm and he can reach different levels of samádhi, concentration. He should also know that there are different types of persons who develop kusala citta with calm and that these types of persons can, accordingly, attain different levels of calm. All this is very intricate. Do you wish to develop samatha to the degree of jhana?

W. : One needs to study this subject in great detail, and, moreover, jhana can only temporarily subdue defilements. Therefore, I prefer to develop insight, vipassana. Vipassana can eradicate defilements completely, so that they never arise again.

S. : It is still necessary to discuss samatha bhávaná, because we should know the difference between the level of bhávaná which is the temporary subduing of defilements by calm and the level which is the complete eradication of defilements.

W. : Even if we do not intend to develop calm to the degree of the different levels of samádhi we can still frequently recollect in our daily life meditation subjects which condition calm and purity of citta, so that defilements are subdued and do not arise at such moments. We can make this into a habit so that it becomes our natural inclination. Can we call this the development of calm?

S.: Certainly. The frequent recollection of subjects which condition calm of citta is a way to prevent defilements from arising. But the degree of calm depends on awareness and understanding of the characteristic of the kusala citta with calm which is different from akusala citta. One should also know how conditions for higher degrees of calm can be developed.

W. : Not just any subject of recollection is suitable for the arising of kusala citta with calm. Some objects of thinking cause us to be absorbed with clinging and then there is certainly no calm. At times we think of something, which makes us disturbed; we wish to possess it and try with all our energy to acquire it. For example, we may wish to have something special, such as a beautiful cloth; we keep on thinking of it and decide to buy just that. How can we in such situations recollect a subject which is the condition for kusala citta with calm?

S.: For the development of calm there are forty meditation subjects. If these subjects are often recollected they can be the condition for the development of calm. In that way calm will become firmly established so that the level of samádhi will be reached. These forty subjects are called samatha kammannhana, exercises of meditation in samatha.

These subjects have to be distinguished as to the different degrees of samádhi they can condition. Some of them can be the condition only for the degree of access concentration, upacara samádhi, the concentration which is only approaching jhana, not yet the degree of appana samádhi, attainment concentration, which is jhana. Some subjects can be the condition only for attainment concentration of the first stage of jhana. Whereas some subjects are the condition for the first up to the fourth stage of jhana. Other subjects can lead only to the fifth stage of jhana. Other subjects again are the condition for the first up to the fifth stage of jhana.

Some subjects which are recollected by kusala citta and which can be the condition for calm to the degree of access concentration but not to the degree of jhana, have to be distinguished as to the types of people for whom they are suitable.

W. : As regards the meditation subjects which are recollected by kusala citta and which can accordingly be the condition for different degrees of samádhi, I find all this very subtle and detailed. One must really study this subject in order to understand it and one must really develop samatha in the right way, without misleading oneself, for the attainment of calm which is firmly established, that is to say, the different degrees of samádhi.

Which subject among the forty meditation subjects do you think we should recollect in our daily life? Which subjects are suitable as a condition for the development of calm with the purpose of subduing defilements? This is another level of kusala besides the levels of Dana, generosity, and Síla, morality.

S. : The monks are accustomed to practice continuously, for a long time, four meditation subjects of samatha, in order to have calm of citta and to subdue defilements which can disturb them. Laypeople can also practice these four meditation subjects. The Dhamma and the Vinaya which the monks practice can also be applied by lay followers in their own situation, as a means of subduing defilements.

W. : What are these four meditation subjects?

S. : Recollection of the excellent qualities of the Buddha, the development of mettá (loving kindness), perception of repulsiveness and mindfulness of death.

W. : Before going to sleep we praise the excellent qualities of the Buddha by reciting the words: Itipi so bhagava: -arahan, sammasambuddho, vijja caranasampanno, sugato, lokavidu, anuttaro purisadamma-sarathi, sattha devamanussanan, buddho, bhagava ti. This means: That Blessed One is such since he is accomplished, fully enlightened, endowed with (clear) vision and (virtuous) conduct, sublime, the knower of the worlds, the incomparable leader of men to be tamed, the teacher of gods and men, enlightened and blessed. Is this a way of mental development which is calm?

S. : The recitation we do every night before going to sleep is the paying of respect to the Buddha. This is a meritorious action of the level of Síla, because it is kusala performed through body and speech. But for kusala citta with calm of the level of samatha it is not sufficient to merely recite words, but it is also necessary to recollect, to ponder over the excellent qualities of the Buddha.

W. : In which way can I recollect the excellent qualities of the Buddha?

S. : We can recollect the wisdom of the Buddha by which he attained enlightenment. We can recollect the purity of the Buddha who completely eradicated all defilements. We can recollect the great compassion of the Buddha who taught the Dhamma in manifold ways with the purpose of helping all living beings. At the moment we recollect the excellent qualities of the Buddha there is kusala citta with calm, which is free from defilements, because we do not think of other things which can cause the arising of defilements. The citta which recollects the qualities of the Buddha is pure and it is inclined to practice the Dhamma as it has been taught by the Buddha. At such moments the citta is gentle, one will not hurt or harm someone else. There is mettá and benevolence, one wishes happiness for everybody. When we are developing the inclination to mettá and benevolence for others we should take care not to be absorbed in pleasant objects [35]. We can prevent this by considering the foulness of the body, both of ourselves and of others [36]. If we neglect considering this we may go the wrong way and have attachment and infatuation instead of pure loving kindness. In order to prevent the citta to pursue objects which are pleasant and lead to infatuation, we should recollect death which will come certainly. Nobody knows when death will come, whether it will come after a long time or very soon. If we always recollect death it will help us more and more not to be neglectful of kusala. The opportunity for birth as a human being is very rare and therefore we should develop every possible kind of kusala.

W. : Summarizing our conversation, I conclude that there are, apart from Dana and Síla, other ways of developing kusala, namely, those kinds of kusala which are included in bhávaná. When the citta is not intent on Dana, Síla or bhávaná, it is akusala citta.

In daily life it is difficult to develop calm to the level of attainment concentration, which is jhana. However, there is still a way to prevent the citta from thinking of things which cause the arising of defilements. We can think of subjects which are the condition for purity of citta. These subjects are: recollection of the excellent qualities of the Buddha, the development of mettá, consideration of the foulness of the body and mindfulness of death.

If we see the disadvantage and danger of all degrees of defilements, and if we try to develop kusala with the purpose of eliminating all these degrees of defilements, it is beneficial to consider the topics of the discussion we just had.

Chapter Seven
The Elimination of Different Degrees of Defilements
W. : As we have seen, meritorious actions can be classified as threefold: generosity, morality and mental development. The third kind of meritorious action, mental development or bhávaná, includes both samatha, the development of calm, and vipassana, the development of insight. For laypeople it is most difficult to develop in daily life samatha to the degree of attainment concentration, appana samádhi, which is jhana. However, they can still develop calm by recollecting time and again specific meditation subjects which condition calm and purity of citta. These subjects are: the recollection of the excellent qualities of the Buddha, the development of mettá, consideration of the foulness of the body and mindfulness of death.

As regards kusala which is vipassana, why can its development lead to the complete eradication of defilements?

S. : The development of vipassana, insight, can eliminate the strength of defilements until they are completely eradicated at the different stages of enlightenment. In vipassana paññá is developed which understands the true characteristics of the realities which are appearing at the present moment.

W. The Dhamma which the Buddha taught explains the characteristics of all realities the Buddha himself penetrated when he attained enlightenment. Can we not say that the study of the Dhamma as taught by the Buddha is the knowledge of the characteristics o all realities?

S. : The understanding which stems from the study of the Dhamma and from listening is theoretical understanding. It can, for those who never heard the Dhamma before or had no knowledge about the characteristics of realities, only eliminate ignorance of the teachings, and wrong understanding about them. However, theoretical understanding cannot eradicate defilements, because it is not paññá which directly penetrates the true characteristics of the realities which are appearing even at this very moment.

W. : When there is decline and change, no matter whether it concerns ourselves or other people, when there is pain, sickness and dying, or when things break up and are destroyed, we experience that there is impermanence, dukkha (suffering) and anattá (non-self). Can we call this level of understanding the understanding of the Dhamma, of the true characteristics of realities and can this understanding lead to the complete eradication of defilements? We know when things have the nature of dukkha, impermanence and anattá.

S. : Such kind of understanding cannot lead to the complete eradication of defilements. Paññá of that level does not penetrate the characteristics of the realities which are non-self, which are arising and falling away and have the nature of dukkha, at each moment, even at this very moment.

W. : Your words remind me of disease and death. We are confronted with death for example when we read in the newspaper about people who died of a disease or an accident. When we visit people in hospital and we see all those who are sick and have to suffer different diseases or when we go to cremations, we face suffering and in those situations we are not absorbed in pleasure. However, our defilements, namely lobha (attachment), dosa (aversion) and moha (ignorance), are still there, they have not lost any of their strength.

S. : There are different degrees of defilements, they can be coarse, medium or subtle. Coarse defilements appear when we perform unwholesome deeds through body or speech. As to medium defilements, we can notice these when different kinds of them arise with the citta. Other people may not notice the arising of our medium defilements since we, at such moments, do not perform akusala through body or speech, but when a specific type of defilement arises with the citta we ourselves can know it.

W. : People may sit still or they may be lying down without doing anything, but their cittas are still active. They may think of different subjects and on account of these like or dislike arises. Or when we see or hear something, like, dislike, avarice or jealousy arise within ourselves. Nobody would notice the unwholesome qualities of someone else so long as the person in question does not do anything by action or speech which harms others. These unwholesome qualities must be medium defilements. Why are they medium defilements and not coarse defilements?

S. : They are medium defilements, they are not as strong as coarse defilements.

W. : Jealousy which has arisen and merely causes the citta not to rejoice in or appreciate someone elses good deeds which should be appreciated, must be medium defilement. It appears, and thus it can be known, but it is not the condition for the committing of akusala kamma through body or speech. However, if strong jealousy arises it can be the condition for lying. We often read in the newspaper about people who injure each other because of jealousy, and this happens most of all in the relationship of husband and wife who jealously guard each other. Jealousy of such degree is already coarse defilement because it is the condition for doing harm through body and speech. When we notice coarse defilements and medium defilements we can understand them. But when do subtle defilements arise and how can we know them?

S. : So long as one has not become an Aryan (an enlightened person) one cannot eradicate defilements completely. Subtle defilements are still dormant in the citta all the time as latent tendencies. Even when we are asleep or when we perform generous deeds, observe Síla or develop calm, there are still subtle defilements.

W. : It is right to call them subtle defilements, because even when we develop kusala of the degree of Dana, Síla or samatha they are still there as latent tendencies. Can subtle defilements become weaker when we perform Dana, observe Síla and develop samatha?

S. : When we perform deeds of generosity, observe Síla or develop samatha defilements are subdued depending on the degree of kusala which is performed. At those very moments they do not arise and thus there is no further accumulation of them. However, by these ways of kusala the subtle defilements cannot be eradicated.

W. : If that is the case, I understand that the elimination of the different degrees of defilements, coarse, medium or subtle, is dependent on the degree of kusala which is performed. For example, by the performing of kusala of the degree of Dana akusala through body or speech cannot be eliminated. Moreover, by the observing of Síla or the development of calm subtle defilements cannot be eradicated.

S. : The right cause brings the right result. There are the three degrees of defilements which are coarse, medium and subtle. The kinds of kusala which can eliminate them are also of different degrees: kusala of the degree of Síla eliminates coarse defilements, kusala of the degree of samádhi developed in samatha subdues medium defilements, and kusala which is the development of paññá in vipassana eradicates subtle defilements.

W. : Can kusala of the degree of Síla and of the degree of calm be performed together with paññá ?

S. : It can, but these kinds of kusala can be performed by paññá of different degrees, different from the paññá which is developed in vipassana.

People who abstain from akusala committed through body or speech can do so by paññá which realizes the danger of these kinds of akusala. Some people see the danger of clinging to -sense objects, of clinging to visible object, sound, odor, flavor and tangible object, which cause agitation and restlessness of citta. They can only suppress such clinging by recollecting very often meditation subjects of samatha which are the condition for calm and purity of citta, for being intent on kusala for a long time. This can be done by paññá of the level of samatha, the paññá which sees the danger of clinging to -sense objects and which knows the way to develop the calm which is detachment from -sense objects. But kusala of the degree of vipassana is developed by paññá of another level. This kind of paññá knows the true characteristics of the realities which are appearing and the aim of its development is the elimination of ignorance which is the cause of the arising of wrong view and the other defilements. The paññá developed in vipassana, when it has become keener, is able to eradicate all defilements at the subsequent stages of enlightenment when the four noble Truths are realized [37].

W. : It seems that like and dislike of -sense objects cannot be abandoned by samatha.

S. : By samatha like and dislike can be temporarily subdued but defilements cannot be eradicated. Only by paññá developed in vipassana ignorance, wrong view and all defilements can be completely eradicated. This kind of paññá clearly knows the true characteristics of the realities which appear. If this degree of paññá does not yet arise defilements cannot be eradicated.

W. : We see that people in the Buddhas time were very skilled in the development of samatha to the degree of jhana. They were equipped with supernormal powers, they could even travel by air. However, their skill in jhana declined when they became infatuated with material things, with possessions or honor. Devadatta, for example, could travel by air, he exercised supernormal powers so that even Prince Ajatashatru [38] gained confidence in him. However, because of his jealousy of the Buddha and his desire of possessions and honor, his skill in jhana declined. This shows us that subtle defilements are stubborn and that they are deeply rooted. Even though those people had developed a high degree of concentration they could not eradicate defilements.

S. : Someone who sees that through samatha defilements cannot be eradicated will develop kusala of the level of vipassana in order to eliminate ignorance, doubt and wrong view with regard to realities. He will develop vipassana until defilements are completely eradicated at the subsequent stages of enlightenment. He does not expect or desire calm and purity of citta, by which defilements are only temporarily subdued, neither is he infatuated with enjoyment of pleasant -sense objects, of visible object, sound, odor, flavor or tangible object. The experience of these objects is vipaka, the result of kusala kamma. No matter how enjoyable the -sense objects one experiences are, they are still impermanent, they will change, decline and come to an end all the time.

We read in the Kindred Sayings (I, Sagatha-vagga, Ch I, The Devas, 2, Paradise Suttas, 1 Paradise):

Thus have I heard:- The Exalted One was once staying near Savatthi, at Jetas Grove, in Anathapinnikas Park. And the Exalted One addressed the monks saying, Bhikkhus! Lord, they replied. And he said:

In times gone by, Bhikkhus, a certain deva of the Three-and-Thirty gods [39], while wandering as he chose to stay in NanDana Wood, attended by a troop of nymphs, and supplied and provided with and surrounded by celestial sensuous enjoyments, uttered this verse:-

They know no bliss who see not NanDana,

Abode of folk divine, splendid Thrice-Ten!

When he had so said, a certain deva rejoined with a verse:-

Do you not know, O fool, how saints have said:

Impermanent are all conditioned things;

Their nature it is to rise and pass away.

They come to pass, they cease....

Happy the mastery of them and the peace!

W. : This shows us that these two devas had different opinions about happiness, and this was in accordance with the degree of paññá they had developed. The Nandana Grove in the Heaven of the Thirty-three must be most enjoyable and enticing. One of the devas said that he who had not seen Nandana did not know happiness.

S. : The Nandana Grove is certainly more enjoyable, more attractive than the human world because it is in a happy sensuous plane of existence [40] which is higher than the human plane. However, the enjoyment of enticing objects in the different heavenly planes cannot cause a wise person to be deluded and infatuated.

We read in the Kindred Sayings (I, Sagatha-vagga, Ch V, The Sisters 7, Upacala) that Mara, the Evil One, wanted to tempt Upacala to cling to rebirth in different heavenly planes, but in all these planes one is involved with clinging to -sense pleasures. Those who are infatuated with -sense objects are ruled by Mara. Therefore, Upacala did not wish to be reborn anywhere. She said:

On fire is all the world, and racked in flames.

Ablaze is all the world, the heavens do quake.

But that which quakes not, immovable,

Un-trodden by the average worldlings feet,

Where Mara comes not, nor has way-gate -

There abides my heart in blest retreat.

W. : Mara really is a queer person. He cannot stand it to see that someone is developing kusala. He visits the Buddha, the monks and the nuns and tries to disturb them all the time. People may perform different kinds of kusala, but if they have not eradicated jealousy they are in a frightening situation, because they can be reborn as Mara.

As regards the development of vipassana, I find this subject most intricate because it deals with the eradication of subtle defilements. Can we know the characteristics of subtle defilements?

S. : Coarse and medium defilements appear and can therefore be known. As to subtle defilements, we know that they are there, just because coarse and medium defilements are arising. The subtle defilements are the condition for the arising of coarse and medium defilements. The subtle defilements can be eradicated by paññá which is developed until it clearly sees the true nature of the realities which appear and penetrates the four noble Truths. Different kinds of subtle defilements are eradicated at the subsequent stages of enlightenment, until they are all completely eradicated when Arahatship has been reached.

W. : It will take a long time before paññá is developed to the degree that it realizes the four noble Truths. We know that in the Buddhas time some people developed paññá for ten years, or twenty years. In this time it will be more than that and moreover, it will be much more difficult to develop paññá .

S. : Before someone can reach the lifespan in the course of which he realizes the four noble Truths and becomes an Aryan, he must have been developing paññá in past lives, even for ten thousand or hundred thousand aeons. It is necessary to accumulate paññá so that different stages of insight can arise. That is the kind of paññá which clearly realizes the true nature of the realities which are appearing. If someone intends to practice vipassana without first acquiring correct understanding of cause and effect with regard to the right practice, he cannot develop vipassana at all.

W. : Therefore, we should discuss first the realities which are appearing and which can be known by paññá .

S. : If we do not discuss first these realities so that they can be understood, there cannot even be paññá of the beginning level which stems from listening and study. If there is no paññá of the beginning level, one cannot develop higher levels of paññá .

Chapter Eight
Listening to the Dhamma
W. : We all desire happiness and this is nothing else but the pleasant objects which are experienced through the eyes, the ears, the nose, the tongue, the body -sense and the mind. Or do we believe that we can experience other objects apart from these? If we remember past events of our childhood, we can understand that the happiness of a child is caused by eating, going out and playing. This happiness is not different from the pleasure we find in visible object, sound, odor or flavor. The life of a child is different from the life of an adult who has to endure hardship to earn a living, especially if he is the head of a family. He carries a heavy burden which tires him both physically and mentally. Some adults feel that they would prefer to lead again the life of a child, because they would have no responsibilities and no tasks which make them exhausted. Students are looking forward to the time they have finished their study and they can have a job, so that they can earn money themselves, and this means happiness to them. But as soon as they begin to earn a living they are confronted with problems in their work and then they become discouraged. They wish to go back to the time they were students. When someone starts with a job he is happy with the first salary he receives. Later on, however, he is no longer satisfied; he wants to receive more money because he sees other people who are only newcomers in the job but still receive a greater salary. Therefore, he comes to suffer from an inferiority complex. Some people who do the same work already for a long time become bored and they wish to change their job. The person who is a government official believes that it is better to be a merchant. A merchant who suffers losses in his business thinks that it is better to become a government official, because then one has a fixed salary and does not have to risk losing his money and going bankrupt; he will be more at ease as his future is concerned.

We may ask ourselves whether we are born into this life just for all these matters? Are we born in order to work, to eat, to sleep, to be absorbed in visible object, sound, odor, flavor, day in day out, and then to die ? Or do we find that the principles of the Dhamma, the teaching of the Buddha, is a necessity of our life? The Dhamma teaches Buddhists that life does not merely end with the termination of this existence. So long as humans still have defilements they have to continue being in the cycle of birth and death all the time. It all depends on kamma, deeds committed in the past, whether someone will have a happy birth or an unhappy birth, whether he will experience happiness or sorrow. Of all the deeds which were committed only kusala kamma can be our refuge. The Buddha taught about kusala kamma by way of the ten meritorious actions, punna kiriya vatthu. We dealt already with eight among them, namely:

dinnhujukamma, correction of ones views according to the true

nature of reality,

Dana, giving, offering things for the benefit of someone else,

pattidana, transference of merit, making known to others the good

deeds one has done, so that they can rejoice in them,

pattanumodana, the appreciation of someone else’s kusala,

Síla, morality, the abstaining from akusala through body and

speech,

apacayana, paying respect to whom respect is due,

veyyavacca, helping someone else,

bhávaná, the development of kusala which eliminates medium

defilements and subtle defilements. Bhávaná includes both

samatha and vipassana.

Now we will speak about two other meritorious actions included in bhávaná: Dhamma savana, listening to the Dhamma, and Dhamma desana, teaching Dhamma. Why are these two kinds of meritorious actions included in bhávaná?

S. : Listening to the Dhamma and teaching Dhamma are included in bhávaná because they are kusala which is of the level of paññá . Moreover, listening to the Dhamma and explaining the Dhamma are helpful for kusala of the level of mental development. If one does not listen to the Dhamma, one cannot investigate and understand the right cause leading to the proper effect in mental development. Then paññá of the level of bhávaná cannot arise.

W. : The development of samatha leads to calm which is firm and steady; in samatha different degrees of samádhi, concentration, can be attained by means of which medium defilements are subdued. Samatha was developed also before the Buddhas enlightenment.

S. : Since the Buddhas enlightenment there are forty meditation subjects of samatha in all and these can be the condition for the subduing of defilements, for calm of citta. Before the Buddhas enlightenment some of these meditation subjects did not exist, such as the Recollection of the Buddha, the Dhamma and the Sangha. These are meditation subjects on the excellent qualities of the Triple Gem which could not be recollected before the Buddhas enlightenment.

W. : Before the Buddhas enlightenment vipassana could not be developed either.

S. : No, it could not. In vipassana the paññá is developed which can eradicate subtle defilements completely. If the Buddha had not at the time of his enlightenment penetrated the way to develop this level of paññá and if he had not taught to others how to develop it, nobody would be able to develop this kind of paññá at all.

W. : At the present time people generally have a problem with listening to the Dhamma or studying it. If someone is interested in listening to the Dhamma and if he visits the Temple he may be afraid that others who see him find that he is exaggerating or that he is old-fashioned, not up to date. What is your opinion about this?

S. : Listening to the Dhamma means listening to the Dhamma which the Buddha taught to his followers and which he taught to different persons at different places, from the time he had attained enlightenment until shortly before he passed away completely. At the present time nobody knows whether during a past life he had ever listened to the Buddha in person as he taught Dhamma more than 2500 years ago, or whether he had listened to the Dhamma even during the time of previous Buddhas. We do not know what kind of person we were, what we did and where we lived, but in this life we have an opportunity to listen to the Dhamma which the Buddha left us as our teacher. The Dhamma we can hear is more excellent than anything else.

In answer to your question whether people who listen to the Dhamma or study the Dhamma in the Temple are old-fashioned or not, I want to go back in time more than 2500 years ago. We read in the Middle Length Sayings (I, 32, Greater Discourse in Gosinga) that the Buddha was staying in a grove in the Gosinga sal-wood together with many famous disciples who were preeminent in different fields. We read:

... Then the venerable Moggallana the Great, emerging from solitary meditation towards evening, approached the venerable Kassapa the Great; having approached , he spoke thus to the venerable Kassapa the Great: Let us go, reverend Kassapa, we will approach the venerable Shariputra so as to hear Dhamma.

Yes, your reverence, the venerable Kassapa the Great answered the venerable Moggallana the Great in assent. Then the venerable Moggallana the Great and the venerable Kassapa the Great and the venerable Anuruddha approached the venerable Shariputra so as to hear Dhamma. The venerable Ánanda saw the venerable Moggallana the Great and the venerable Kassapa the Great and the venerable Anuruddha approaching the venerable Shariputra so as to hear Dhamma; having seen them, he approached the venerable Revata; having approached, he spoke thus to the venerable Revata: Reverend Revata, some who are true men are approaching the venerable Shariputra so as to hear Dhamma; let us go, reverend Revata, we will approach the venerable Shariputra so as to hear Dhamma.

We then read that when Shariputra saw them he welcomed them and that they had Dhamma discussion.

W. : Although all these monks had excellent qualities and were preeminent in different ways they still were never tired of having Dhamma discussions.

S. : We read in the Maha-Sutasoma Jataka ( Jataka V, no. 537) that the Bodhisattva, during the life he was King Sutasoma said to his father:

Dear father, it is not increase in wealth I desire, but increase in learning, and he uttered these stanzas:

Increase in holy lore I most desire

And to the friendship of the saints aspire;

No rivers can the void of ocean fill,

So I good words imbibe, insatiate still.

As flames for wood and grass insatiate roar,

And seas fed with streams crave more and more,

Even so do sages, mighty lord of lords,

Insatiate listen to well-spoken words.

If from the mouth of my own slave I ever

Should verses full of deepest import hear,

His words I would accept with honor due,

Un-sated still with doctrines good and true.

Thus, King Sutasoma would like to listen all the time.

W. : But I still have doubts about something. The Elders who were disciples and who were mentioned in the Maha-Gosinga Sutta had penetrated the Dhamma, they had attained the stage of Arahatship and they were preeminent in different fields. I wonder about which subjects they had discussions.

S. : We read that the venerable Shariputra first said to Ánanda:

Let the venerable Ánanda come; good is the coming of the venerable Ánanda who is the Lords attendant, the Lords companion. Delightful, reverend Ánanda, is the Gosinga sal-wood, it is a clear moonlight night, the sal-trees are in full blossom, methinks deva-like scents are being wafted around. By what type of monk, reverend Ánanda, would the Gosinga sal-wood be illumined?

W. : Ánanda was preeminent in having heard much [41] and thus he was likely to answer that the Gosinga salwood was illumined by a monk who had heard much. Then Shariputra asked the same question to the other disciples.

S. : After Ánanda had answered, Shariputra asked Revata, Anuruddha, Maha-Kassapa and Maha-Moggallana the same thing.

W. : And the disciples answered each in accordance with the special quality in which they excelled.

S. : The venerable Revata answered that the Gosinga sal-wood was illumined by a monk who delighted in solitary meditation (samapatti). This is kusala citta with calm to the degree of samádhi which is jhana and which has nibbana as object. The Gosinga salwood was illumined according to Anuruddha because of a monk who surveys the world with purified deva-vision; according to the venerable Maha-Kassapa because of a monk who is a forest-dweller and praises forest-dwelling.

W. : What is the meaning of forest-dwelling?

S. : Forest-dwelling (dhutanga) includes special ascetical practices, apart from the observing of the monks Síla [42].

W. : What did Maha-Moggallana answer?

S. : According to Maha-Moggallana the Gosinga sal-wood was illumined because of monks who were giving expositions on Abhidhamma and had discussions about this subject, asking each other questions and giving answers.

W. : Did anyone ask Shariputra himself why the Gosinga sal-wood was illumined?

S. : After Maha-Moggallana had given an answer he questioned Shariputra.

W. : What did Shariputra answer?

S. : He answered that the Gosinga sal-wood was illumined because of a monk who has developed the mind and is not under minds rule. He answered actually more extensively but this is the essence.

W. : To what conclusion did they all come? Each of them gave a different answer.

S. : They agreed to visit the Buddha. Whatever the Buddha would declare they would keep that in mind.

W. : They would not insist on their own viewpoint.

S. : They realized that their wisdom could not equal the Buddhas wisdom. If one would use a simile of weighing things, their exposition of the Dhamma could be compared to weighing by hand whereas the Buddhas exposition of the Dhamma could be compared to weighing with an extremely precise scale.

W. : And the words of which disciple the Buddha declared to be well spoken?

S. : The Buddha said that the words by all in turn were well spoken. He spoke the following words in answer to the question by what type of monk the Gosinga sal-wood was illumined:

...In this connection, Shariputra, a monk, returning from alms-gathering after the meal, sits down cross-legged, the back erect, having raised up mindfulness in front of him, and thinking: I will not quit this cross-legged (position) until my mind is freed from the cankers without any residum (for rebirth) remaining. By such a type of monk, Shariputra, would the Gosinga sal-wood be illumined.

Do you think that the Elders who visited the Buddha in order to listen to the Dhamma were old fashioned, not up to date?

W. : No, I do not think so. Nobody can call those people old fashioned who had special qualities, who were preeminent, and who heard the Dhamma directly from the Buddha himself.

Buddhists who have confidence want to listen to the Dhamma and want to pay respect to the Buddha. People who had great authority, such as King Pasenadi of Kosala, King Ajatashatru, King Bimbisara, together with the princes and royal attendants, the people of the Mallas, a great number of Brahmins and lay followers, they all went together to pay homage and respect to the Buddha and to listen to the Dhamma in different dwelling places. These places were the Jeta Grove or the Bamboo Grove which were delightful, and the dwelling place on top of Mount Rajagaha which was very peaceful. Therefore, people who had confidence and were interested in hearing the Dhamma from the Buddha could not be old fashioned at all.

S. : If people with a citta full of confidence in the Triple Gem go to the Temple in order to listen to the Dhamma and study the Dhamma, no matter whether in the Buddhas time, today or at any time, this is actually listening to the Dhamma which the Buddha penetrated at the time of his enlightenment and which he taught to others. Therefore, Buddhists should know that listening to the Dhamma and studying it is not something which is outdated. People who are not up to date do not know this, whereas people who know what listening to the Dhamma really means are not old fashioned. And what is more important, knowledge of the Dhamma is knowledge of the Truth the Buddha penetrated at the time of his enlightenment and preached to others, because he wished in his great compassion to help those who are living in this world. Knowledge of the Dhamma which the Buddha taught is more excellent than all the knowledge one can acquire from other people.

W. : People highly estimate different fields of worldly knowledge and science which can give us benefit and which contributes to our well-being and convenience in daily life. However, this is only knowledge of ordinary people who are different from the Buddha. Therefore, we should not regard worldly knowledge more highly than knowledge of the Dhamma.

S. : Do you know what is most valuable in your life?

W. : I believe that for us Buddhists seeing or hearing the Dhamma of the Exalted One is the most valuable thing in life. Everybody surely desires to see the Buddha or hear the voice of the Buddha who speaks with a heart full of compassion. The Buddhas appearance and the sound of his voice were admired by countless Buddhists who had great confidence in him and gave him the highest honor. But we, at the present time, can acquire very little merit, because we have no opportunity to see the Buddha, to visit him, or to hear the exposition of the Dhamma directly from the Buddha himself.

S. : We read in the Gradual Sayings (Book of the Sixes, Ch II, 10, Above all ) about six things which are valuable above all, namely: the seeing above all, the hearing above all, the gain above all, the training above all, the service above all and the ever minding above all [43].

W. : These six things which are valuable above all must also concern the listening to the Dhamma. Therefore we will deal again presently with these six excellent things.

 

Part Four
Chapter Nine
The Benefits of Studying Dhamma
W. : We dealt with the meritorious action of listening to the Dhamma which is included in mental development. We also spoke about the six kinds of things most valuable above all, the first of which is the seeing that is most valuable above all. What is the meaning of seeing which is more valuable than all other kinds of seeing?

S. : In the Gradual Sayings (Book of the Sixes, Ch II, 10, Above all) the Buddha explained to the monks about the seeing above all:

... Herein, monks, some go to see the treasures: the elephant, the horse, the gem; to see divers things; to see some recluse or godly man, wrong in view, treading the wrong path. And is that the seeing [44], monks? No, I say it is not; it is indeed a mean kind of seeing, common, vulgar, unariyan, not well-found, leading not to world-weariness, dispassion, ending, calm, knowledge, awakening, nibbána. But some, endued with faith and piety, sure in trust, go to see the Tathágata or the Tathágatas disciple. That, monks, is the seeing above all seeing for purging man, overcoming grief and woe, clearing away ill and pain, winning truth, and realizing nibbána; I mean, going to see the Tathágata or his disciple, endued with faith and piety, sure in trust. This, monks, is called the seeing above all. Herein is the seeing above all...

W. : At the present time there are quite a number of Buddhists who would wish to see the Buddha, who would wish to visit him in order to hear the Dhamma directly from him. However, there is no longer an opportunity to do so, because he passed finally away more than two thousand and five hundred years ago.

S.: The Buddha left us the Dhamma as the teacher who represents him. What would you do in order to be able to see the Buddha?

W.: We should listen to the Dhamma and study it. But I still doubt whether by listening to the Dhamma and studying it I would really see the Buddha.

S. : We cannot see him in his bodily appearance, since his body has been cremated. At the present time we can only see the different relics of the Buddha which are still left. However, the Buddha himself explained that if we wish to see him we should see the Dhamma. The Buddha explained this to Vakkali who continuously followed the Buddha everywhere. We read in the Kindred Sayings (II, Khandha-vagga, Middle Fifty, Ch 4, 87, Vakkali) that the Buddha said to Vakkali:

Hush, Vakkali! What is there in seeing this vile body of mine? He who sees the Dhamma, Vakkali, he sees me; he who sees me, Vakkali, sees the Dhamma. Verily, seeing the Dhamma, Vakkali, one sees me; seeing me, one sees the Dhamma.

W. : How can we see the Buddha by studying the Dhamma and the Vinaya of the Buddha?

S. : We should first of all understand who the Buddha is we pay respect and honor to. We should understand the real meaning of paying respect to the Buddha.

W. : We pay respect to the wisdom, the purity and the compassion of the Buddha.

S. : If we have not studied the Dhamma and the Vinaya the Buddha taught we cannot understand these three excellent qualities of the Buddha.

W. : Can we really understand these qualities by studying the Dhamma and the Vinaya?

S. : The Dhamma and the Vinaya are contained in the Tipinaka, the three divisions of the teachings, namely: the Vinaya, the Suttanta and the Abhidhamma. It can generally be said that if one studies the Vinaya one sees the purity of the Buddha. He laid down in a detailed and complete way rules of moral conduct to be observed with the purpose of eliminating defilements and of abstaining from immoral conduct.

W. : It is said that the Vinaya is the objective of Síla.

S. : By the study of the Vinaya one can see the superiority of the Buddha who laid down rules for good moral conduct in all details. When we see the danger of unwholesomeness which the Buddha advised to abstain from, there will be conditions for confidence in the practice of good moral conduct and in abstention from what is unwholesome. This is the objective of Síla.

W. : Which quality of the Buddha will be seen if one studies the Suttas?

S. : If one studies the Suttanta one will see the Buddhas compassion. He taught the Dhamma to those who wanted to listen, he taught for the sake of their benefit and well-being. He wanted to help the listeners and did not want any misfortune to occur to them, no matter who they were. Even shortly before his final passing away he still taught the Dhamma to Subhadda who became the last disciple in the presence of the Buddha himself [45]. This clearly shows his great compassion.

W. : It is said that the Vinaya is the object of Síla, the Suttanta the object of samádhi, concentration, and the Abhidhamma the object of paññá . Why is the Suttanta the object of samádhi?

S. : If one studies the Suttas one will be deeply impressed by the beauty of the teaching of the Dhamma which is perfect as to the meaning and the words which explain the meaning, and also with regard to the similes which are very clear. The teaching of the Dhamma which is impressive and clear is the condition for those who study it for having confidence and being delighted with the Dhamma. The Dhamma conditions purity and calm of citta, and also the subduing of akusala. There can be samádhi, concentration and calm, when someone is deeply impressed by the flavor of the Dhamma or when he recollects the excellent qualities of the Buddha.

W. : Which qualities of the Buddha can be seen by the study of the Abhidhamma?

S. : People who study the Abhidhamma can realize the wisdom of the Buddha, because he taught the Dhamma he had penetrated in all details at the time of his enlightenment. He classified the whole wide world into two components, namely, nama, mental phenomena, and rupa, physical phenomena. In this way there isn't anything left which could be taken for self.

W. : What is the meaning of the Abhidhamma being the object of paññá ?

S. : The Abhidhamma is the object of paññá because people who study it can have right understanding of the different realities as they are. The study of the Abhidhamma is the study of the ultimate realities the Buddha penetrated at the time of his enlightenment and which he taught in detail.

W. : You just said that generally speaking each of the three parts of the teachings are the condition for people who study them for seeing the excellent qualities of the Buddha. Is it correct to say that in each of these three parts of the Tipinaka we can see the three qualities of the Buddha which are his purity, his compassion and his wisdom?

S. : That is true. For example, we see in the Vinaya the purity of the Buddha who laid down in all details the rules of training in moral conduct by which unwholesomeness through body and speech can be eliminated. However, in the Vinaya we do not only see his purity, but also his wisdom by which he realized at the time of his enlightenment the causes leading to the appropriate results with regard to the rules of training contained in the Vinaya. He realized to what extent each training rule of Síla was a powerful condition for the monk to be firmly established in the teachings and in the life of purity. Lay followers are absorbed in the -sense objects of visible object, sound, odor, flavor and tangible object which tie them to the household life and prevent them from becoming a monk. Whereas for the monk, his Síla is a powerful bond which is a condition for him not to leave the monk-hood and turn to the layman’s life, the life of -sense pleasures.

W. : Can people who study the Vinaya also see the compassion of the Buddha? I think that it is difficult to see this. I heard people say that the Buddha made life difficult for the monks by the different rules which are very detailed. Some monks find it difficult to apply these rules. How can we see the Buddhas compassion in the Vinaya?

S. : Each rule of the Vinaya the Buddha laid down is for the sake of the living together of the members of the community of monks in harmony and happiness. In the Vinaya there are also minor rules; there are mitigations which means that there are allowances in the application of rules, that there are exceptions so that certain cases are not offenses. This shows the great compassion of the Buddha. The Buddha clearly knew that people who still have defilements would usually in their behavior be led by those defilements. If such actions would not be greatly in conflict with their status of monk-hood there were rules laid down by him which would serve to correct their behavior. In his compassion the Buddha knew that someone who had left the household life to become a monk had not undertaken an easy task.

W. : People who study the Suttanta are able to see not only his compassion but also his purity and his wisdom. As you said, in each of the three parts of the Tipinaka we would be able to notice these three qualities of the Buddha.

S : The compassion of the Buddha is evident in the Suttas which he preached so that people would benefit in accordance with their accumulations and abilities. Apart from seeing his compassion we also see the Buddhas purity which was unshakable by words of praise or blame, by gain, respect or homage. We read in the Dialogues of the Buddha (I, no. 1, Brahmajala Sutta [46]) that the Buddha, while he was staying in the pavilion in the Ambalannhika garden, said to the monks:

If, Bhikkhus, others speak in dispraise of me, or in dispraise of the Dhamma, or in dispraise of the Sangha, you should not give way to resentment, displeasure, or animosity against them in your heart. For if you were to become angry or upset in such situation, you would only be creating an obstacle for yourselves. If you were to become angry or upset when others speak in dispraise of us, would you be able to recognize whether their statements are rightly or wrongly spoken?

Certainly not, Lord.

If, Bhikkhus, others speak in dispraise of me, or in dispraise of the Dhamma, or in dispraise of the Sangha, you should unravel what is false and point it out as false, saying: For such and such a reason this is false, this is untrue, there is no such thing in us, this is not found among us.

And if, Bhikkhus, others speak in praise of me, or in praise of the Dhamma, or in praise of the Sangha, you should not give way to jubilation, joy, and exaltation in your heart. For if you were to become jubilant, joyful and exultant in such a situation, you would only be creating an obstacle for yourselves. If others speak in praise of me, or in praise of the Dhamma, or in praise of the Sangha, you should acknowledge what is fact as fact, saying: For such and such a reason this is a fact, this is true, there is such a thing in us, this is found among us.

Thus we see the Buddhas purity in his teaching of the Dhamma, also in the part of the Tipinaka which is the Suttanta.

W. : If one studies the Suttas it is not difficult also to see the wisdom of the Buddha.

S. : The Buddha explained by his teaching of the Dhamma all realities, and he showed the causes which bring their appropriate results; he clearly taught about realities in all details and nobody can equal him in wisdom. In his teaching of the Dhamma the Buddha used similes which were beautiful and deep in meaning, clarifying realities and the principles of the Dhamma. Later on, others also used similes in order to explain realities but these cannot equal the Buddhas similes in beauty and clarity.

W. : We read in the Dhammapada (V, Fools, Balavagga, vs. 64, 65):

Though a fool through all his life associates with a wise man, he no more understands the Dhamma than a spoon the flavor of soup.

Though an intelligent person only for a moment associates with a wise man, quickly he understands the Dhamma as the tongue the flavor of soup.

This is a simile which can be easily understood, but in order to have a deeper understanding of its meaning we should investigate the following points: which is the characteristic of the fool and what is the Dhamma the fool cannot grasp? Even so should we investigate which is the characteristic of the wise who grasps the Dhamma. Only in this way can we have a clearer understanding of this simile.

W. : If people study the Abhidhamma can they also grasp the purity and the compassion of the Buddha?

S. : If people study the Abhidhamma and clearly understand it in all details, the purity of the Buddha will become evident to them. The wisdom of the Buddha who penetrated all realities at the moment of his enlightenment and taught these in all details does not stem from intellectual understanding; his wisdom is altogether different from speculation which people who still have defilements are engaged in. Only someone who is perfectly pure, who has eradicated defilements completely and who has wisdom equal to the degree of the Buddhas wisdom could have such thorough and deep understanding of all realities, even into the smallest details.

W. : How can people who have studied the Abhidhamma grasp the compassion of the Buddha?

S. : The Buddha taught the realities which have been classified in the Abhidhamma and his compassion becomes all the more evident to us as we see the method he used in teaching realities: sometimes in a more detailed way and sometimes in a less detailed way, all with the purpose that his followers could have clear and thorough understanding of them. Because of his great compassion he adapted his teaching to the listeners: it was depending on their ability to grasp the Dhamma to what extent he would go into details and subtle points of realities. Not everyone of his followers would be able to understand all realities since they each had different capacities to understand the Dhamma, depending on their accumulated paññá .

W. : The Buddhas compassion towards his disciples is endless, it cannot equal the compassion of us, his followers, no matter how much goodwill and loving kindness we may have. Someone who has studied the Dhamma may speak about the Dhamma to a friend, but if he sees that his friend has to force himself to listen he cannot help being disappointed. He is annoyed that the listener is not interested or does not see the importance of the Dhamma he tries to explain to him.

It is not easy to grasp the three excellent qualities of the Buddha in all three parts of the Tipinaka or even in one of the three parts.

S. : If one wants to understand the excellent qualities of the Buddha one should study the Dhamma and the Vinaya [47]. It depends on the extent of ones study how deeply one will understand the Buddhas qualities. When we have studied, investigated and understood the Dhamma we will see the three excellent qualities of the Buddha in all three parts of the Tipinaka. If someone only studies one of the three parts of the Tipinaka, he will merely have a general understanding of the quality of the Buddha which is evident in that part. If someone, for example, studies the Vinaya, he will have a general understanding of the purity of the Buddha, and if he studies the Suttanta he will understand his compassion. He will not, however, have understanding of his wisdom to the same extent as those who study the Abhidhamma.

If one has studied the whole of the Tipinaka and has acquired understanding of the Buddhas wisdom one will be able to grasp all three qualities of the Buddha in all three parts of the Tipinaka.

W. : If someone has not listened to the Dhamma and has not studied it, he has no opportunity to see the excellent qualities of the Buddha and of his disciples. If that is the case he will not know, with the words of the Sutta, the seeing which is valuable above all.

The Sutta of the Gradual Sayings which I quoted before mentions, apart from the seeing above all, other matters which are valuable above all, namely, the hearing, the gain, the training, the service and the ever minding which are most valuable.

What is the hearing which is valuable above all?

S. : The hearing which is more valuable than all other kinds of hearing is hearing the Dhamma from the Buddha or from his disciples. The Buddha said to the monks with regard to this that some people go out to hear the sound of drums or harps, to hear songs, high sounds, low sounds, that they go out to listen to the Dhamma of recluses and Brahmins who have wrong view and wrong practice. Such kinds of hearing do not lead to purification from defilements and therefore, they are not the hearing which is most valuable.

People who have confidence will listen to the Dhamma of the Buddha or of his disciples. This kind of hearing is more valuable than all other kinds of hearing, because it leads to the eradication of defilements.

W. : What is the third matter which is valuable above all, as mentioned in the Sutta, namely, the gain above all?

S. : This is the unshakable confidence in the Buddha and his disciples. All other gains such as a son, a wife, possessions or other acquisitions, be they great or slight, all these are ordinary. They will disappear, one has to be separated from them; they will decay and come to an end. However, the firm, unshakable confidence in the Buddha or his disciples leads to the eradication of defilements and this is the gain more valuable than all other kinds of gain.

W. : What is the training which is valuable above all?

S. : The training or study which is more valuable than all other kinds of training is the training leading to the eradication of defilements. This is the training in higher Síla (adhiSíla sikkha), in higher consciousness (adhicitta sikkha) and higher wisdom (adhipaññá sikkha) [48]. The essence of the Buddhas Dhamma and Vinaya is the training by the development of paññá with the aim of eradicating all defilements. This is the training which is valuable above all.

The training in different modes of conduct or different kinds of knowledge by recluses and Brahmins who have wrong view and apply themselves to wrong practice do not lead to purity, to freedom from defilements, and therefore, they are not the training which is valuable above all.

W. : What is the service above all, the service which is more valuable than all other kinds of service?

S. : That is the service to the Buddha or to his disciples. Serving other people who have wrong view and apply themselves to wrong practice is not as valuable as serving the Buddha and his disciples with firm, unshakable confidence.

W. : The last matter mentioned in the Sutta which is valuable above all is the ever minding which is more valuable than all other recollections. What is the ever minding which is valuable above all?

S. : This is the recollection of the Buddha and his disciples. Thinking of children, wife, possessions or recluses and Brahmins who have wrong view and apply themselves to wrong practice is not the recollection which is valuable above all. People who have firm, unshakable confidence will recollect the Buddha and his disciples, and this is the recollection which is more valuable than the recollection of other matters or other people.

W. : Thus we can see that each of these most valuable matters in life stems actually from unshakable confidence in the Triple Gem. There must be the right conditions for unshakable confidence in the Buddha and his disciples and these are study of the Buddhas Dhamma and listening to the Dhamma.

Chapter Ten
The Teaching of Dhamma
If we investigate our different feelings which arise, we will see that there isnt any moment without feeling; different degrees of pleasure and dislike keep on arising and falling away, depending on conditions. People who like beautiful things will search for them and buy them. It is evident that the color and luster of silk cloths and the variety of beautiful ornaments and utensils condition pleasure and delight. We wish to acquire these things, we wish to own them because they bring joy and happiness in our life. However, at the same time we accumulate clinging while we wish to acquire all these beautiful things. If a person is not convinced of the principles of the Dhamma by which his clinging can be curbed or decreased, his clinging can be the cause of committing evil deeds with the purpose of obtaining pleasant things. People who have defilements and accumulate these more and more run the risk of committing akusala kamma which causes suffering both to oneself and to others. We spend our life with desire to acquire things, to possess things, we have clinging time and again. We tend to be enslaved by our search for the things which are necessities in life, such as the four requisites of clothing, dwelling place, food and medicines [49], and sometimes we also search things which are not necessities of life. The Buddha taught the four noble Truths, namely, the Truth of dukkha, of the cause of dukkha, of the cessation of dukkha and of the way leading to the cessation of dukkha. He taught that the cause of dukkha, suffering, is lobha, attachment, which is the desire to obtain things for oneself. Dukkha can be compared to darkness and the Dhamma as taught by the Buddha can be compared to light, since it means the cessation of dukkha and it points out the way leading to the cessation of dukkha. People who are able to walk the way in life leading to the light will be freed from suffering and all stains of defilements. By studying and training oneself in the principles of the Dhamma as taught by the Buddha one can develop different degrees of paññá , right understanding of the realities of our life. First there is paññá which stems from listening and thinking, and finally there will be the practice, the direct understanding which leads to the attainment of the result which is the cessation of dukkha.

We spoke already about the meritorious action of listening to the Dhamma, which is included in mental development. Now we will deal with the teaching of Dhamma, Dhamma desana, another meritorious action included in mental development. The teaching of Dhamma must be connected with listening to the Dhamma, because if there is no teaching of Dhamma there cannot be listening to the Dhamma and studying the Dhamma. Which of these two meritorious actions is more difficult and which of the two is more important?

S. : Both meritorious actions are equally difficult and are of the same importance. Listening to the Dhamma and teaching Dhamma by Buddhist followers are actually the study and teaching of the true nature of all realities the Buddha penetrated at the moment of his enlightenment and which he taught in all details. If people who study the Dhamma or who teach the Dhamma do not thoroughly investigate the Dhamma they will have wrong understanding of it and they will also cause other people to have wrong understanding.

W. : With regard to wrong understanding, I find it difficult to see what exactly its danger is. The teaching of the basic principles of morality, no matter whether in Buddhism or in other religions, has as its aim right conduct and right practice of their followers. Therefore, I think that if someone has wrong understanding of the higher Dhamma which is subtle and detailed it will not be a great wrong. It is only natural that people cannot easily understand the Dhamma which is subtle, intricate and difficult to investigate. What is your opinion about this matter?

S. : Incorrect understanding of the Dhamma is the cause that SadDhamma, true Dhamma, declines and finally disappears.

W. : The word Dhamma as it is used in Buddhism has several meanings, such as paramattha Dhammas, ultimate realities, or bodhipakkiya Dhammas, factors of enlightenment. Dhamma includes everything which is real. The Dhamma to which we pay respect is the teaching of the Buddha. The Buddha taught about all realities in detail which he had penetrated at the moment of his enlightenment.

You said that wrong understanding of the Dhamma leads to the disappearance of SadDhamma. Could you, please, explain the meaning of the term SadDhamma?

S. : SadDhamma is the Dhamma of those who have eradicated defilements [50]. SadDhamma refers to the Dhamma which is the condition for reaching the state of those who are free from defilements, who have eradicated defilements.

W. : I think that the decline of SadDhamma by wrong practice means that the Dhamma which leads to enlightenment will disappear. I do not believe that this refers to the decline of the Dhamma of the level of Síla, or of the basic moral principles as practiced in the world. If the Dhamma which leads to enlightenment disappears it will not be possible anymore to become an Aryan, a person who has attained enlightenment, is that right?

S. : Yes, that is right. The Dhamma which points to the way of practice leading to the arising of paññá which knows the true characteristics of the realities as they are appearing is very subtle and detailed. We should first of all study and investigate the cause which brings the appropriate result so that there will be correct understanding of the practice. At the moment sati is aware of the characteristic of the reality which appears there should also be the development of paññá which has clear understanding of that reality.

The Buddha taught the monks a simile so that they would see how intricate and subtle the development of paññá is. We read in the Kindred Sayings (V, Maha-vagga, Book II, on the Stations of Mindfulness, Ch I, 8, The cook, I) that the Buddha spoke to the monks about a foolish monk he compared to an unskilled cook, and a wise monk he compared to a skilled cook. He said about the wise monk, using the simile of the skilled cook:

...But suppose, monks, that there is a wise, experienced, skilful cook of rajahs or royal ministers, put in charge of the various sorts of soup, to wit: soups that are classed as sour, bitter, pungent, sweet, alkaline or non-alkaline, soups salt or otherwise.

Thus, monks, that wise, experienced, skilful cook takes proper note of his masters tastes, thus: Today master likes this soup, or he reaches out for that, or he takes a good helping of this, or he praises this soup, or again today master likes sour soup and so on.

Well, monks, that wise, experienced, skilful cook has perquisites of clothing, gratuities and offerings. Why so? Because the wise fellow studies his masters tastes.

Just in the same way, monks, here we may have some wise, experienced, skilful monk. He abides in body contemplating body (as transient), ardent, composed and mindful, by restraining the dejection in the world that arises from coveting. As he thus abides, his mind is concentrated, the corruptions are abandoned, he takes proper note of that matter. So also with regard to feelings...citta and Dhammas, in contemplating Dhammas his mind is concentrated, the corruptions are abandoned, he takes proper note of that matter.

Thus, monks, this wise, experienced, skilful monk gets the prerequisites of pleasant living even in this very life, he has the perquisites of mindfulness and composure. What is the cause of that? It is because this wise, experienced, skilful monk takes proper note of his own mind.

W. : Someone who is skilful in cooking will see that if you just add or reduce a little amount of an ingredient it makes the taste of food change. If someone is not skilful in noticing such differences he will not obtain the right flavor he needs. This is the cause that the same kind of food can have such different flavors which may be delicious or unappetizing, depending on the cooks skill.

S. : Just in the same way can paññá be of different degrees, depending on the skill with which one considers the characteristics of the realities which appear.

W. : You once referred to an exhortation of the Buddha that all his followers should assemble in harmony in order to investigate the meaning and the letter of the teachings. According to the text, in this way the Brahma faring, the practice leading to the attainment of the result, which is enlightenment, will continue for a long time. If that is the case, the study and teaching of the Dhamma is not only a task for the monk but also for the lay follower.

S. : The Dhamma which the Buddha taught for forty-five years in order to help all living beings is very subtle and detailed. People should consider it a great deal in order to understand it completely, both with regard to the theory, as well as the practice, which is the development of paññá , and also its realization, which is the penetration of the truth. However much Buddhists who are interested in the Dhamma study it and teach it as the Buddha taught, they will never be finished with it. Moreover, the inclinations and talents of Buddhist followers vary as they have accumulated different tendencies. Some people have accumulated the inclination to be only lay followers and some people have accumulations for monk-hood. Some people are experts in Vinaya, others are skilful in the Suttanta where as others again are skilful in the Abhidhamma. Some people are interested in the practice, the development of paññá , and others are capable of explaining the basic principles of the Dhamma so that the listeners become firmly established in moral conduct, Síla; they are able to explain the Dhamma in detail so that the listeners understand the right cause leading to the appropriate result, and they can guide them to the application of the Dhamma in daily life in a way which inspires confidence. Other people again are very skilful with regard to the texts in the Pali language. When Buddhists still see the importance of the study and the teaching of the Dhamma, and, according to the skill and expertise of each individual in the different fields, give assistance and make in this way Buddhism prosper, Buddhism will still be firmly established and continue for a long time.

W. : In the Buddhas time there must have been also lay followers who excelled in different fields, apart from the monks and the nuns.

S. : That is true. There was for example the householder Citta of Macchikasanna who excelled in the teaching of the Dhamma, and there was Khujjuttara who excelled in wide knowledge of the Dhamma.

W. : At that time skilful people among the Buddhists equipped with special qualities who were an ornament to Buddhism and who surrounded the Buddha are inspiring joy and confidence. But at this time the Buddha, the supreme refuge of the world, is no longer present, and also the nature of the world has changed so that Buddhism has no longer people with excellent qualities such as in former times. What should we do about this?

S. : To what extent a Buddhist follower has confidence and practices in accordance with the Dhamma and the Vinaya of the Buddha depends in the case of each individual on the degree of his study of the Dhamma and the degree of his understanding. Although there are no longer nuns among Buddhists, there are still monks, laymen and women lay followers. If these three groups of Buddhists help each other in the establishment of Buddhism, with regard to the study of the Dhamma, the practice of the Dhamma, and the teaching of the Dhamma, Buddhism will flourish and still continue for a long time.

W. : In the Buddhas time his followers must have assisted each other in harmony to propagate the Dhamma, the Buddhas teachings.

S. : We read in the Kindred Sayings (IV, Sanayatana-vagga, Part VI, Ch XLI, Kindred Sayings about Citta, 1, Fetter) that the householder Citta took upon himself the task of taking care of the monks and also of explaining the Dhamma to others. A number of Elders who were staying at Macchikasanna in Wild Mango Grove, after having returned from alms gathering and having eaten their meal, had a conversation about fetters (sanyoga) and the matters which tend to fetters.

W. : What are the fetters and the Dhammas which tend to fetters?

S. : Fetters are akusala Dhammas which tie people to the cycle of birth and death. There are many kinds of akusala Dhammas and they are of different degrees. One group of akusala Dhammas are the hindrances (nivaranas) [51 and these oppress the citta and make it agitated and restless. Even when other groups of akusala Dhammas apart from the fetters do not arise, but the fetters are still there, living beings are tied by them and because of them cling to different planes of existence.

As to the Dhammas which tend to fetters, these are the Dhammas which support the fetters and which are the objects of the fetters.

W. : The fetters and the Dhammas which tend to the fetters and support the fetters, seem to be very close in meaning, they are related to each other. What did the monks in their Dhamma conversation say about the fetters and the Dhammas which tend to fetters?

S. : They discussed whether the fetters and the Dhammas which tend to fetters were different in meaning and name, or whether there was only a difference in name, not in meaning.

W. : They always investigated the details of Dhamma. When there were many monks assembled, the answers to the questions which were posed must have been different. What had this to do with the householder Citta?

S. : Citta heard about the monks conversation, and went to visit them. He said to the monks:

Now, my lords, these two things, the fetter and the things which tend to fetter, are different both in spirit and in letter. Now, my lords, I will make you a comparison. Maybe some wise ones here will know the meaning of what I say.

Suppose, my lords, a black steer and a white steer are yoked together by one rope or one yoke. Now he who should say that the black steer is the fetter to the white one, or the white one to the black one,- would he in so saying be saying rightly?

Not so, housefather. The black steer is not a fetter to the white one, nor is the white one a fetter to the black one. But the fact of their being yoked by one rope or yoke,- that is a fetter.

Well, my lords, just so the eye is not a fetter of visible objects, nor visible objects a fetter to the eye. But the desire and lust that arise owing to the pair of them,- that is the fetter. The ear is not a fetter to sounds... the nose is not a fetter to scents, nor the tongue to savors, nor savors to tongue, but the desire and lust that arise owing to the pair of them,- that is the fetter. Likewise mind is not a fetter to mental objects, nor mental objects to mind, but the desire and lust that arise owing to the pair of them,- that is the fetter.

W. : How did the monks feel about Cittas explanation of the fetters and the Dhammas which tend to fetters?

S. We read that the monks said:

Good for you, housefather. Well gotten for you, housefather, that in you the eye of wisdom is conversant with the profound teaching of the Enlightened One.

W. : Next we will deal with the propagation of the teachings. When we hear how the Buddhist followers in the Buddhas time unanimously gave assistance to propagate the teachings it will inspire us at this time to help making Buddhism prosper, each in accordance with his ability and skill, so that Buddhism will continue to exist in the future.

 

Chapter Eleven
The Proclamation of the Dhamma
 

We dealt already with each of the ten meritorious actions, including listening to the Dhamma and explaining the Dhamma. As we have seen, the householder Citta, a lay follower who was preeminent in the teaching of Dhamma spoke about the Dhamma and explained it to the monks by way of a simile. Although these monks were Elders [52, they appreciated his explanation and the simile he used. This shows us how Buddhists at that time helped each other in harmony, both in material way and in spiritual way, that is, with the Dhamma. Thus we see the respect to the Dhamma of the Buddhist followers, in their urge to develop together the eightfold Path and to explain the Dhamma to others. I would like to know whether the Buddha taught all this to his followers.

S. : The Buddha taught a great deal in this respect. We read in the Gradual Sayings (II, Book of the Fives, Ch XXI, 1, Kimbila) :

Once, when the Exalted One was dwelling near Kimbila in the Bamboo Grove, the venerable Kimbila visited him and, after saluting, sat down at one side. So seated, he spoke thus to the Exalted One:

Lord, what is the cause, what is the reason, whereby, when the Exalted One has passed away completely, SadDhamma does not become long-lasting?

Suppose, Kimbila, after the Tathágata has passed away completely, the monks and the nuns, the lay-disciples, both men and women, live without reverence, without heed for the Teacher; without reverence, without heed for Dhamma... for the Order... for the training; without reverence, without heed for one another-- this is the cause, this is the reason, whereby, when the Tathágata has passed away completely, SadDhamma does not become long-lasting.

And what, lord, is the cause, the reason, whereby, after the Tathágata has passed away, SadDhamma becomes long-lasting?

Suppose, Kimbila, monks, nuns and lay-disciples revere and give heed to the Teacher, Dhamma, the Order, the training; revere and give heed to one another- this is the cause, the reason, whereby, when the Tathágata has passed away, SadDhamma becomes long-lasting.

Lack of respect for the Teacher means lack of study of the Dhamma and lack of practice of the Dhamma as taught by the Buddha. There are two kinds of offerings to the Buddha: in material way and in spiritual way. If people only offer material things to the Buddha but do not practice according to his teaching, it is not an offering of true respect to the Buddha.

Lack of respect for the Dhamma means heedlessness in the study of the Dhamma. Lack of respect for the Dhamma will cause people to deviate from it; it is the condition for its fading away, decline and disappearance.

Lack of respect for the Order means lack of respect for the Aryans, the enlightened persons, and also lack of respect for the community of the monks who have been assigned to perform the tasks of the Order according to the Vinaya, the Discipline of the monks.

W. : What is the meaning of lack of respect for the training?

S. : The word training, sikkha, as used in Buddhism, does not merely refer to the study of the Dhamma or listening to the Dhamma as taught by the Buddha, which is study on the theoretical level. Sikkha refers to the practice, including practice on the level of morality, Síla, of samádhi, concentration or calm, and paññá , namely the development of the understanding which can completely eradicate all defilements. Therefore, lack of respect as regards the training is lack of respect for the right way of training in Síla, Síla sikkha, in samádhi, citta sikkha, and in paññá , paññá sikkha, with the aim of attaining the right result as taught by the Buddha.

W. : What is lack of respect as regards heedfulness?

S. : The answer is easy to understand. It is neglectfulness, which is the cause of wasting ones time, of not applying oneself to kusala, not applying oneself to the Dhamma, the Buddhas teaching. If all Buddhists are neglectful the SadDhamma will surely disappear.

Lack of respect or neglectfulness in goodwill among Buddhists is lack of hospitality, generosity and helpfulness. This includes goodwill in material way, such as the giving of things which are to the comfort of body and mind, as well as goodwill in spiritual way, that is, helpfulness with regard to the Dhamma, and this is of greater benefit and happiness for the receiver than goodwill in material way. When someone listens to the Dhamma it will be a condition to eliminate doubt about the Dhamma. This means the ceasing of dukkha, dukkha which stems from not understanding the Dhamma.

W. : This shows us that giving and receiving of the Dhamma, and leading ones life with Dhamma is more valuable than anything else.

S. : We read in the Gradual Sayings (Book of the Twos, Ch XII, 1-10, Gifts) that the Dhamma is the most valuable of all things. We read:

Monks, there are two gifts. What two?

The material gift and the gift of Dhamma. Of these two the gift of Dhamma is preeminent.

Moreover, we read in the same section about two kinds of enjoyments, of sharing together, of giving assistance. We read (in Ch XIV) about two kinds of success, of increases, of treasures, of accumulations. Of each pair the first is material and the second is spiritual, namely, regarding the Dhamma, and this is in each case the more excellent of the two.

As we have seen in the Kimbila Sutta, which was quoted before, the Buddha explained the reasons for the disappearance of Saddhamma. The reasons were that the four groups of Buddhists, the monks, nuns, male and female lay followers, after the Buddhas passing away, would have lack of reverence and heed for the Teacher, for the Dhamma, for the Sangha, for the training and for each other.

W. : I notice that the Buddha, apart from lack of reverence for the Teacher, the Dhamma, the Sangha and the training also stressed as cause for the disappearance of Saddhamma lack of reverence and heed of Buddhists for one another.

As you explained, Buddhists should have respect for the Dhamma of the Buddhist disciples who together develop the eightfold Path. I think that this does not mean that monks should pay respect to male and female lay followers in the same way as lay followers pay respect to monks.

S. : When lay followers pay respect to monks they actually pay respect to the good qualities of monk-hood and to the excellence of the life and practice of monk-hood. Whereas the monks can have respect for the way lay followers study and practice the Dhamma, they can have appreciation of it. Monks do not have to pay respect to the status of laymen, which is lower in rank than the status of monk-hood.

W. : In the Buddhas time there were nuns who had attained Arahatship and lay followers who were preeminent in different fields. Some were wise people who had listened a great deal to the Dhamma, some were skilled in the teaching of the Dhamma, or skilled in the attainment of jhana. Monks do not have to pay respect to them, but these nuns and lay followers should pay respect to monks, even when they just became ordained on that very day. I wonder why this is so.

S. : The reason for this is that the monks are the leaders of the Buddhists. They have to perform more tasks in the field of Buddhism than nuns and lay followers. The status of monk-hood is higher than the status of the lay followers. The citta of those who left the household life, their possessions and all amenities of the lay life in order to become a monk is more excellent than the citta of the lay followers. Leaving the household life in order to become a monk is a degree of eliminating defilements.

W. : The citta of someone who is able to leave the household life is excellent. Even when we do not consider this more deeply it is easy to see that we laypeople are attached to different colors, whereas the monk has robes of only one color which is not bright and attractive, not inviting for thieves. In the afternoon or evening we like to eat food of different flavors, we wish to drink tea or fruit juice or to savor sweet things. The monk, however, can after midday only drink plain water and take things by way of medicine to cure pain caused by hunger.

Which kusala should be appreciated more, the kusala of the layman or of the monk?

S. : The Buddha in his great compassion exhorted his followers not to become divided or to engage in competition with each other, or to compare ones qualities with those of someone else. The citta which thinks in that way is akusala citta and one should not give an opportunity for its arising.

We read in the Middle Length Sayings (I, no 99, Discourse with Subha) that, while the Buddha was staying near Savatthi, in the Jeta Grove, the Brahman youth Subha said to him:

Good Gotama, Brahmans speak thus: A householder is accomplishing the right path, Dhamma, what is skilled; one who has gone forth is not accomplishing the right path, Dhamma, what is skilled. What does the good Gotama say to this?

On this point I, Brahman youth, discriminate, on this point I do not speak definitely. I, Brahman youth, do not praise a wrong course in either a householder or one who has gone forth. If, Brahman youth, either a householder or one who has gone forth is faring along wrongly, then as a result and consequence of his wrong course he is not accomplishing the right path, Dhamma, what is skilled. But I, Brahman youth, praise a right course both for a householder and for one who has gone forth. If, Brahman youth, either a householder or one who has gone forth is faring along rightly, then as a result and consequence of his right course he is accomplishing the right path, Dhamma, what is skilled.

W. : From this passage of the Suttanta we learn that the Buddha stressed that it is important what kind of practice one follows: the wrong practice or the right practice. If a monk practices in the wrong way he cannot attain the right result, namely, the paññá which eradicates defilements stage by stage. Even a layman who practices in the right way can attain enlightenment, as the Buddha taught in his great compassion. The Buddha exhorted people not to have conceit and not to follow a way of practice through which defilements could arise.

Did nuns also teach at that time?

S. : There are some passages about nuns in the Tipinaka. We read in the Kindred Sayings(I, Sagatha-vagga, Ch X, The Yakkha Suttas, 9, Sukka) about a nun who taught Dhamma. The text states:

The Exalted One was once staying near Rajagaha, in the Bamboo Grove, at the Squirrels Feeding-ground.

Now on that occasion Sukka, the Bhikkhuni, was teaching the Dhamma, surrounded by a great congregation. And a yakkha [53], enthusiastic about her, went into Rajagaha, going from chariot-road to chariot-road, from crossways to crossways, and in that hour uttered these verses:

What have you, men of Rajagaha done,

That here you lie as though bemused with wine,

Nor wait upon Sukka while she does teach

The doctrine of the Bourne Ambrosial [54] -

That source from whence there is no turning back,

That elixir that no infusion needs [55].

The wise methinks were fain to quaff (that cup),

As wayfarer (the droppings of) the cloud.

W. : Of which people consisted that great congregation which surrounded Sukka in order to hear Dhamma?

S. : In the text it is only said that it was a great congregation. In some Suttas it is also said that the Buddha was surrounded by a great congregation while he explained the Dhamma. We read, for example, in the Kindred Sayings (I, Sagatha-vagga, Ch VI, The Brahmin Suttas, 2, The Lay Adherents, 5 Pridestiff):

On one occasion at Savatthi, there was a Brahmin living there called Pridestiff. He showed respect neither to his mother, nor to his father, nor to his teacher, nor to his eldest brother.

Now on that occasion the Exalted One, surrounded by a large congregation, was teaching the Dhamma. And it occurred to the Brahmin Pridestiff: This Samana Gotama, surrounded by a large congregation, is teaching the Dhamma. What if I were to go near?....

We then read that the Buddha taught him about true humility, and to whom he should pay respect.

W. : I remember that we already dealt with apacayana, the paying of respect, as one of the meritorious actions. According to the Vinaya, it is forbidden for a nun to admonish a monk.

S. : It is not fitting for a nun or for a male or female lay follower to admonish a monk. The Buddha taught the Dhamma and the Vinaya in detail and in all completeness. With regard to admonishing monks, the Buddha explained by way of a simile that he took tender care of the monks as a nurse takes tender care of a small child. Therefore, a lay follower, such as the householder Citta, taught Dhamma to the monks, but he did not act with lack of respect nor did he exalt himself, but he taught with reverence and in all humility, with kusala citta. It was his intention to give assistance to the Buddhas followers, so that they would help each other, as much as they were able to, to promote Buddhism and to cause it to be firmly established, and thus it would last for a long time.

We read in the Gradual Sayings (IV, Book of the Eights, Ch II, On Householders, 1, Ugga of Vesali) that the Buddha, while he was dwelling in the Gabled Hall, in Mahavana, near Vesali, spoke to the monks about the marvelous and wonderful qualities of the householder Ugga. When a monk questioned Ugga about these qualities Ugga spoke about them to that monk. Two among these concern his attitude towards monks and towards the preaching of Dhamma. We read:

And when I wait upon a monk, sir, I serve him respectfully and not without deference....

This is a marvelous quality because some people, while they visit a monk, do not show respect and reverence each time. We then read:

If, sir, that reverend monk preach Dhamma to me, I listen attentively and not listlessly. If he preach not Dhamma to me, I preach Dhamma to him....

This is another marvelous quality, because Ugga was not interested in any other kind of conversation which did not concern the Dhamma.

W. : Buddhists should understand what their task is, namely, to assist each other in harmony and to promote Buddhism by the study of the Dhamma, the practice of it and the explanation of it to others. By their example they can inspire others to study and practice the Dhamma more and more, and to explain the Dhamma according to their ability. If there are only people who listen to the Dhamma and nobody who can explain it, it is not sufficient.

S. : I will quote a very beautiful Sutta about the teaching of the Dhamma. This Sutta shows that no matter which person among the Buddhist followers, be he monk, nun, male lay follower or female lay follower, teaches Dhamma, the Dhamma comes from the Buddha himself. He taught the Dhamma very clearly, in a beautiful way and in all details. Therefore, one should not say that a particular person explains the Dhamma or that the Dhamma belongs to this or that person who speaks about it.

We read in the Gradual Sayings (IV, Book of the Eights, Ch I, On Amity, 8, The venerable Uttara) that the venerable Uttara taught Dhamma to the monks, saying that a monk should from time to time review his own faults and the faults of another, and review his own attainments and those of another. Sakka, the King of the Devas, wanted to inquire whether this was Uttaras own saying or the word of the Buddha. He approached Uttara and asked him whether it was true that he had taught that the monk should review his own faults and those of another, his own attainments and those of another. Uttara said that that was true. We read that Sakka said:

But pray sir, is this the venerable Uttaras own saying, or is it the word of that Exalted One, arahat, the fully awakened One?

Now, O Deva-king, I will give you an analogy, for it is by analogy that men of intelligence understand the meaning of what is said.

Imagine, O King, a great heap of grain near some village or market-town, from which country folk carry away corn on pingoes or in baskets, in lap or hand. And if one should approach the folk and question them saying: Whence bring you this corn? how would those folk, in explaining, best explain?

They would best explain the matter, sir, by saying: We bring it from that great heap of grain.

Even so, O King, whatsoever be well spoken, all that is the word of the Exalted One, arahat, the fully awakened One, wholly based thereon is both what we and others say.

W. : What did Sakka answer, after he listened to Uttara?

S. : He praised the words spoken by Uttara, namely, that whatever is well spoken is the word of the Buddha and that based on the Buddhas word was what Uttara and others said.

The Dhamma does not belong to a special group among the four groups of monks, nuns, male lay followers and female lay followers. The Dhamma has been taught by the Buddha himself, no matter who proclaims it. Therefore, we should study and remember all teachings of Dhamma which are beneficial.

W. : We can learn from this Sutta. Although this event happened more than two thousand five hundred years ago, we should keep in mind the Buddhas advice that it is the duty of Buddhists all the time to assist each other in harmony with the study and proclamation of the Dhamma so that the Buddhas teaching will remain firmly established for a long time.

 

Footnotes:
1. Kusala citta: wholesome moment of consciousness. Akusala citta: unwholesome moment of consciousness.

2. Intention or volition, in Pali: cetana, is a mental factor, cetasika, arising with each citta. Kusala citta is accompanied by kusala cetana and akusala citta is accompanied by akusala cetana.

3. A good deed, kusala kamma, or a bad deed, akusala kamma, produces its appropriate result. Birth is result of kamma, and in the course of life, pleasant and unpleasant experiences through the -senses, such as seeing, hearing etc., are result of kamma.

4. The Pali text has manapa, lovely, pleasant. In the English text this has been translated as: good, which I changed into pleasant.

5. Patti means: gain or merit, and anumoDana means: thanksgiving or appreciation.

6. Access concentration or upacara samádhi arises when there is a high degree of calm but not yet the attainment of jhana, absorption.

7. See Visuddhimagga, Path of Purification, Ch VI, 107-115.

8. Who has confidence in kamma and its result.

9. Confidence, saddha, is a cetasika arising with each kusala citta.

10. A banker of Savatthi, famous because of his generosity to the Buddha. He kept on giving his possessions, until there was little left.

11. What is discarded.

12. Having no confidence in kamma and its result.

13. One citta arises at a time and it is accompanied by several cetasikas, mental factors. Some cetasikas arise with each citta, others do not. Akusala cetasikas such as attachment, anger or ignorance accompany only akusala citta, whereas beautiful (sobhana) cetasikas, such as generosity, kindness or wisdom, paññá , accompany kusala citta. Citta and cetasika are mental phenomena, nama. What we take for a person is only citta, cetasika and ripa which do not last.

14. It is a Buddhist custom to let water run in a dish as a sign that one transfers merit. When someone has offered food to the monks he may pour water in a dish while the monks chant words of blessing.

15. There can be birth in different planes of existence depending on the kamma which produces rebirth. There are unhappy planes of existence, such as the animal world or the hell planes, and happy planes of existence, such as the human plane or heavenly planes.

16. When right understanding has been developed to the degree that enlightenment can be attained the four noble Truths are penetrated: the Truth of dukkha, of the arising of dukkha, of the ceasing of dukkha, of the way leading to the ceasing of dukkha. There are four stages of enlightenment and at these stages defilements are progressively eradicated. At the fourth and last stage, the stage of the arahat, all defilements are eradicated. Aryan is the term used for someone who has attained one of the stages of enlightenment.

17. Defilements are akusala cetasikas which accompany akusala citta.

18. Lobha is one of the three unwholesome roots, akusala hetus. The others are dosa, aversion and moha, ignorance.

19. We read that the Bodhisattva was born as the son of a Brahmin and became a famous teacher. A Brahmin had four daughters and four men asked their hand. He asked the Bodhisattva who was most suitable as a husband for his daughters. We read : "One is good, and one is noble; one has beauty, one has years. Answer me this question, Brahmin; of the four which best appear?" Hearing this, the teacher replied, "Even though there be beauty and the like qualities, a man is to be despised if he fail in virtue. Therefore the former is not the measure of a man; those that I like are the virtuous." And in explanation of this matter, he repeated the second couplet: "Good is beauty; to the aged show respect, for this is right; Good is noble birth; but virtue- virtue, that is my delight." When the Brahmin heard this, he gave all his daughters to the virtuous wooer.

20. Kindred Sayings (IV, Saiayatana vagga, Part VII, 42, Kindred Sayings about Headmen 8, The Conch).

21. Here I am using the translation by the Ven. Nyanaponika, Anguttara Nikáya, An Anthology, Part II, 5, Outcomes of Merit. Wheel Publication 238-240, B.P.S. Kandy.

22. These excellent qualities, which are meditation subjects in samatha, tranquil meditation, should be developed in daily life. The Great Brahma is the highest ruler of the divine beings of the Brahma worlds, higher planes of existence.

23. The Sangha, the third of the Triple Gem, is actually the Aryan Sangha, it includes all those who have attained one of the stages of enlightenment.

24. In Thailand and in some other eastern countries this is the usual way of greeting. The incomparable leader of men to be tamed.

25. "What I am" and that "I am".

26. The "Visuddhimagga" ( IX, 93, 94) explains in the chapter on the "Divine Abidings", that loving kindness has the characteristic of promoting the aspect of welfare, and that compassion has the characteristic of allaying suffering.

27. The worldling or ordinary person is the non-Aryan, who has not attained any stage of enlightenment, who has not eradicated any defilement. He will continue to be in the cycle of birth and death.

28. Unbelieving: without confidence in kusala.

29. Without Síla.

30. Who do not develop paññá .

31. The Bodhisattva was an ascetic and the favorite chaplain of an elephant trainer. He had divine vision and knew that the elephant trainer would become king and this happened against all expectations. In a battle with a neighboring king the king himself was in disguise to protect himself and he had ordered the elephant trainer to dress in royal robes. However, the king was killed and in the end the elephant trainer became king. Thus we see that circumstances change so quickly and that the good fortune came to an elephant trainer.

32. Defilements can be classified as coarse, medium and subtle. Coarse defilements condition evil deeds through body and speech. Medium defilements condition akusala citta. Subtle defilements are the latent tendencies of defilements which have been accumulated and which can only be eradicated by paññá developed in vipassana at the subsequent stages of enlightenment.

33. There are different degrees of concentration. Preparatory concentration, parikamma samádhi, is only initial concentration. Access concentration, upacara samádhi, is more developed concentration which approaches absorption. Appana samádhi is the concentration which has reached absorption.

34. As the "Visuddhimagga" (IX, 98) explains: attachment is the near enemy of mettá.

35. The "Visuddhimagga" (Ch VI) describes as meditation subject of foulness corpses in different states of decay. The body of a living being is like a corpse. It describes under "Mindfulness occupied with the Body" (Ch VII, 42-144) the thirty-two parts of the body, such as hair of the head, hair of the body, nails, teeth, skin, etc., of which the repulsive feature should be considered.

36. At each of the four stages of enlightenment the four noble Truths are penetrated, but there are different degrees of paññá which realizes them at these stages. Defilements are eradicated stage by stage until they are all eradicated at the fourth and last stage, the stage of Arahatship.

37. Son of King Bimbisara of Magadha.

38. The plane of the devas of the Thirty-three, or also alluded to as the devas of the Thrice-Ten, is the lowest heavenly plane.

39. A heavenly plane of existence where one experiences -sense objects, different from some of the higher planes where one is born as a result of jhana.

40. In Pali: bahuSutta. Someone who has listened to the Dhamma, deeply considered it and who has right understanding of it.

41. See Visuddhimagga Ch I. Dutaiga includes ascetical practices with regard to robes, alms food and dwelling place. The monk may eat, for example, only once; he may dwell at the root of a tree, in the open air or in a charnel-ground.

42. These six excellent things will be explained in the following chapter.

43. The P.T.S. translation uses here sight instead of seeing.

44. Subhadda was ordained and attained Arahatship.

45. I am using the translation of "The All-Embracing Net of Views" by Ven. Bodhi, B.P.S. Kandy, Sri Lanka, 1978.

46. The whole of the Tipiiaka is in the scriptures referred to as "the Dhamma and the Vinaya".

47. These three kinds of training come to fulfillment through the development of the eightfold Path. Through Satipatthána the six doorways are guarded and one will refrain from evil. As regards higher consciousness, this means right concentration of the eightfold Path. When there is awareness of nama and rupa there is right concentration accompanying the citta.

48. The four requisites are basic needs in life. In the scriptures these are referred to as the four requisites the monks are allowed to acquire.

49. There are different interpretations of the term SadDhamma. Some interprets it as a composition of the word sad+ Dhamma. Sad is derived from "santa", meaning calm. Calm refers here to freedom from defilements. According to another interpretation sadDhamma is derived from sant+ Dhamma, "sant" meaning existing, good or true. The P.T.S. translation uses for SadDhamma "true Dhamma" or "Dhamma of the good" (for example, Middle Length Sayings I, 60, On the Sure). According to another interpretation "sad" is connected with saddha, confidence. SadDhamma is the true object of confidence.

50. They are sensuous desire, ill-will, sloth and torpor, restlessness and regret, and doubt.

51. Elder, in Pali Thera, is a monk who is senior in the Order, who has been ordained for a longer time.

52. Non-human being.

53. The Deathless, amata Dhamma, that is, the Dhamma leading to the end of birth and death.

54. Needing no external ingredients.

