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INTRODUCTION

From the time we first open our eyes soon after our
birth until we close them for the last time at death,
our eyes see many things. Much of our knowledge
comes to us from what we see. In the course of a
lifetime, we come to know and see many different
things. Consider how many things you have seen
just today since you opened your eyes on waking up,
and how many more things you’ll have seen by the
time you close your eyes when you go to sleep to-
night. In the course of this one day, you will have
known and seen many things.

What is it we see? We see pleasant and unpleasant
things, things we like and things we don’t like,
things we decide to pursue and things we try our
best to avoid. We act this way because we know
from experience how to manipulate our circum-
stances to our own greatest advantage and least pos-
sible disadvantage. This is what constitutes our
knowledge. We regard our resulting intentions as
correct and honourable. We are justified in thinking
this way because this is how we see everyone else
acting around us, and to a certain extent it works.

Sooner or later, however, we find ourselves in cir-
cumstances that force us to be honest. We may be
parted from what is very dear to us, or we may have
no choice but to endure what is very distressing.
Even short of anguish or disaster, we may eventually
realise that our relentless pursuit of pleasure doesn’t
really result in any deep or lasting happiness. It
doesn’t even satisfy us, let alone make us happy. We
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begin to wake up to the fact that our lives are char-
acterised by suffering, both subtle and severe. We
are then at a loss.

Like our pursuit of pleasure, our confusion here is
justified. We insist that we see and we know — we see
how life works, we know how to achieve happiness,
so why aren’t we successful in our efforts? The rea-
son is very simple yet very, very profound: We think
we see and we know, but we don’t really see and we
don’t really know. Moreover, because we don’t see,
we don’t know; and because we don’t know, we
don’t see. Our supposed knowledge gives way to
confusion. We are at a loss. We could use someone
to show us the way out of our predicament.

If this is where you find yourself, dear reader, take
heart and rejoice, because in the book you’re hold-
ing in your hands you will encounter just such a
guide, someone who can show you the way out. The
guide you will meet is none other than the Lord
Buddha, and the way out He will show you is the
Dhamma, His Teachings. He will teach you how to
see correctly, and even where to look, so that you
yourself can arrive at true knowledge and leave be-
hind an incorrect and mistaken way of seeing and an
incomplete and false knowledge. In this way you can
eliminate your dissatisfaction and sufferings one by
one until you finally arrive at a tranquillity and a
bliss that surpass any you have experienced before
now. You will know the truth of the way things are.
You will see the Dhamma, and thus the Buddha, for
yourself.
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Certain aspects of the Dhamma recur throughout
the talks presented here. One of these is the necessi-
ty of purifying one’s speech and action through the
observance of the precepts. Another is the indispen-
sability of unremitting mindfulness. Two other as-
pects that are often mentioned are the principle of
cause and effect and the law of kamma. However,
each talk emphasises further aspects of the Teaching
in a particular way.

In ‘Differences in Points of View’ the centrality of
the law of kamma in the teachings of the Buddha is
recognised. The Noble Eightfold Path is summa-
rised as the three trainings of moral behaviour, con-
centration, and wisdom. The Path is explained as a
path of purification, and the three trainings are re-
lated to the purification of the three modes of action
of body, speech, and mind. The emphasis through-
out this talk is on adopting a point of view that ac-
cords with the way things truly are. In other words,
the talk teaches us how to see correctly, or right see-
ing, or Right View.

When we begin to shed our wrong views and ac-
tions, we take up right ways of thinking and acting in
their stead. ‘How to Fulfil Parami in Daily Life’ ex-
plains the beautiful teaching of the ten perfections or
virtues that we need to practise if we want to realise
the Four Noble Truths and make an end of suffering
just as the Buddha did. This talk explains how the
ten perfections strengthen and support one another.

The movement away from what is unbeneficial and

unskillful to what is beneficial and skillful is further
developed in ‘A Journey of Self-Discovery’. Here the
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emphasis is on the mind and its habitual tendencies,
on the universal characteristic of non-self, and on
the value of contentment as opposed to our extrane-

ous involvements in doing things we don’t need to
do.

In “The Highest Art’ contentment is elaborated as
the art of acceptance. Like the previous talk, this one
explains the Buddha’s injunction to become skillful
in the habits of one’s own mind. The non-self nature
of the defilements is discussed at length, as is the
manner in which the defilements are the reflexive
habits of our minds. The talk exhorts us to seek lib-
eration from the endless wheel of samsara and begin
a journey that has Nibbana for its end.

The final talk, ‘For Those Who Want to See the
Buddha’, further develops the path of purification in
ways that were introduced in the two preceding
talks. In short, the focus of this talk is a simple yet
comprehensive explanation of the path of meditation
practice, which is the cultivation of concentration
based on morality and culminating in wisdom. In-
sight meditation is described in some detail. The
purpose of our meditation practice is clear: Path
Knowledge and Fruition Knowledge. The goal is
Nibbana.

This is what you can hope to know and see for your-
self if these teachings find a place in your heart and
you practise them diligently and wisely. Your suffer-
ings will fall away one by one, and your confusion
will dissipate. True knowledge will replace your lack
of knowledge, and tranquillity and bliss will increase
with each step along the Path. Instead of the inces-
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sant oscillation between your likes and dislikes, hap-
piness and sadness, wealth and poverty, pleasure
and pain, you will go from bliss to bliss until you
reach the sure and unassailable refuge of complete
liberation from the wheel of samsara. You will see
things you’ve never seen before, and know things
you’ve never known before. Of its own accord the
light of the Dhamma will illuminate your heart and
expel the darkness of delusion and craving and de-
filement, and you will see all things both within and
without in the light of the Dhamma. You will know
and see the Buddha and the Dhamma everywhere
and at all times. You will see the Buddha, by know-
ing and seeing the Dhamma. You will see Nibbana.

May you receive much benefit from the teachings in
this book!

May you practise according to the teachings of the
Buddha, and may the light of the Dhamma be your
guiding light always!

May you see the Buddha and the Dhamma and real-
ise Nibbana in this very life!

Much Metta,

Bhikkhw Revatow

Pa-Auk Angthong, Thailand
(27th September 2015)
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BASED ON THE TALK

Differences in Points of View

The name of the talk that I will give tonight is ‘Dif-
ferences in Points of View’. We all know that differ-
ent people have different points of view because of
their culture, the environment in which they grew
up, their education, and their beliefs. This is normal
for all of us. How about all of you? Do you all share
the same point of view on every topic? For sure, you
have different points of view. Our points of view in
worldly matters are different. What is true in a coun-
try like America and what people generally practise
there may be quite different from what one finds in
Indonesia because of differences in culture and edu-
cation and so forth. But even though the worldly
points of view are different, the Dhamma point of
view should be the same.

Dhamma...what is Dhamma? Dhamma is the teach-
ing of the Buddha. In other words, Dhamma is the
truth. Dhamma and the teaching of the Buddha are
the same because the Buddha teaches the Dhamma,
which is the truth. For that reason I have told all of
you that, as regards the Dhamma point of view, the
point of view should be the same. As I have told all
of you, something may be true in one country but
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Differences in Points of View

not so in another. Something that you all generally
practise in Indonesia will not necessarily be the ac-
cepted norm in other countries. What is the reason?
They are not practising the truth; they are practising
what they generally hold to be true in their environ-
ment. That is why, if you want to live peacefully,
you should understand the truth which is true at all
times, everywhere, and for everyone. The truth dis-
covered by the Buddha, the truth penetrated and
taught by the Buddha, is always true. It is timeless.
It is not an egocentric point of view; rather, it is
what we understand from the point of view of the
truth.

People belong to various religions, and all such peo-
ple regard the teachings of their own religion as true.
We Buddhist monks also say that the teaching of the
Buddha is true. So who is right? This is something
you all need to consider. For that reason, I choose to
give this talk tonight.

Actually there are many religions in the world, what
are called ‘isms’, but actually the teaching of the
Buddha is not an ‘ism’, even though we call it ‘Bud-
dhism’. Buddhism is not a religion. If you examine
what defines a religion, you find that it is all about a
system of belief, a system of worship, and a system
of prayer. This is what is called a religion. What
people understand as a religion is a system of belief
and worship and prayer. The teaching of the Bud-
dha is not a system of belief, or of worship, or of
prayer. The Buddha taught a way to seek and realise
the truth.



Differences in Points of View

As the Buddha said to the Kalamas:

It is fitting for you to be perplexed, O
Kalamas, it is fitting for you to be in doubt.
Doubt has arisen in you about a perplexing
matter.... But when you know for your-
selves, ‘These things are unwholesome...’,
then you should abandon them.... But when
you know for yourselves, ‘These things are
wholesome...’, then you should engage in
them.!

The Buddha advised us not to have blind faith.

Buddhist people also make aspirations. As you all
know, our bodhisatta himself made an aspiration to
be a Buddha. What do you think? Is it just because
he made an aspiration to be a Buddha that he be-
came a Buddha? No. Instead, because he made great
effort and practised hard to fulfil the parami, the per-
fections, only then did he become a Buddha. You all
know it is not just by making an aspiration that he
became a Buddha. When we make an aspiration, it
is like choosing a destination. To reach the destina-
tion, we must make an effort to head towards it. If
we make an aspiration and then fail to do what we
should do, can we be said to be acting according to
our aspiration? Thus you may also make an aspira-
tion in your life; but after you do so, take heed to do
all the things you need to do, because only then can
you fulfil your aspiration.

1 AN.III.22.5 Kesamuttisuttam, or Kalamasuttam (AN 3.65
The Discourse Concerning the Kesaputtiya, or the Discourse
Concerning the Kalamas, also known as the Kalama Sutta).
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Differences in Points of View

The central teaching of the Buddha is the law of
kamma. What makes someone a Buddhist? Are you
a Buddhist? Buddhists are those who have faith in
kamma and its results. Do you have faith in kamma
and its results? But the Buddha doesn’t want all of
you just to believe blindly. This is something one
can realise for oneself. As I am talking about differ-
ences in point of view, some religions teach that wa-
ter creatures and land creatures are created for you
to eat. This is what we see in other people’s faith. In
this regard such people have a completely different
point of view from ours. The Buddha said, ‘Good
begets good, bad begets bad.’> Do you believe this?

2 See MN.I.1.4 Bhayabheravasuttam (MN 4 The Discourse on
Fear and Dread):

So dibbena cakkhuna visuddhena atikkantamanusakena satte
passami cavamane upapajamane hine panite suvanne dub-
banne sugate duggate yathakammipage satte pajanami — Tme
vata bhonto sattd kayaduccaritena samanndgatd vaciduc-
caritena samanndgatd manoduccaritena samannagara ari-
yanam upavadaka micchadisthika  micchaditthikamma-
samadand; te kayassa bheda param marana apayam duggatim
vimipatam mrayam upapanna. ime va pana bhonto satta kaya-
sucaritena samannagala vacisucaritena samannagala mano-
sucaritena samannagata aryyanam anupavadaka
sammaditthika  sammaditthikammasamadana; te kayassa
bheda param marana sugatim saggam lokam upapanna’ti.

With the divine eye, which is purified and surpasses
the human, I saw beings passing away and reappear-
ing, inferior and superior, fair and ugly, fortunate
and unfortunate. I understood how beings pass on
according to their actions thus: “These worthy beings
who were ill conducted in body, speech, and mind,
revilers of Noble Ones, wrong in their views, giving
effect to wrong view in their actions, on the dissolu-
tion of the body, after death, have reappeared in a
state of deprivation, in a bad destination, in perdi-
tion, even in hell; but those worthy beings who were
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Are you sure? Is your conviction unshakeable? Not
yet unshakeable; still shakeable. The Buddha does
not compel people to have blind faith in Him. He
was enlightened, and He has given us the means to
become enlightened just as He was. Unshakeable
faith is developed in someone who sees the Four
Noble Truths. What are the Four Noble Truths?
They are suffering, the origin of suffering, the cessa-
tion of suffering, and the way leading to the cessa-
tion of suffering.

When did your suffering start? At the initial state in
this life, in your mother’s womb, your suffering
started. All of you, myself as well — our suffering
started in our mother’s womb. In Pali, the Buddha
said, ‘Samkhittena pasicupadanakkhandha dukkhad — ‘In
brief, the five clinging aggregates are suffering’.3 For
us human beings, these five aggregates, comprising
nama and ripa, mentality and materiality, arise at the
beginning of this life in our mothers’ wombs. Do
you know how many rupa arise? For rupa, only three
types of particle (kalapa) arise: body decade kalapa,*
sex decade kalapa,5 and heart decade kalapa.® Three

well conducted in body, speech, and mind, not revil-
ers of Noble Ones, right in their views, giving effect
to Right View in their actions, on the dissolution of
the body, after death, have reappeared in a good des-
tination, even in the heavenly world.’

3 SN.V.12.2.1 Dhammacakkappavattanasuttam (SN 56.11
The Discourse on Setting in Motion the Wheel of the
Dhamma).

4 A kalapa (cluster) which comprises ten rupa (ultimate materi-
ality), with body sensitivity being the tenth.

5 A kalapa which comprises ten rupa (ultimate materiality),
with male/female sex-materiality being the tenth.
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types of particle start at the beginning of this life in
the mother’s womb.7

A scientist will know the gender of a foetus only af-
ter a few months of its development. Only after
those first several weeks can a doctor determine
whether the foetus is female or male. But according
to the Buddha’s teaching, it is possible to know
whether the foetus is female or male at the earliest
beginning of its life in its mother’s womb. The gen-
der is determined by the presence of a female or
male sex decade kalapa. Do you think it is possible
to know so soon and in this way? I hear some say no,
some say they’re not sure. Here I see different points
of view among Buddhist people. I can accept that.
Those who don’t know by direct experience differ in
their point of view even though they are all Bud-
dhists. I want all of you to have the same point of
view in regard to the Dhamma. This is my wish, not
trying to convince all of you. I can’t compel all of
you to have the same point of view. Only when you
know and see these things by practical experience
will you develop the same point of view.

Just as materiality occurs for humans at the begin-
ning state in the mother’s womb, so also mentality
arises. For some, the different types of mentality
may number thirty-four altogether, for others there
may be thirty-three, and for others still there may be
thirty-two. Now I will let you know who among my

6 A kalapa which comprises ten rupa (ultimate materiality),
with heart-materiality being the tenth.

7 Vsm.I1.20 Rupanibbattipassanakarakatha; Path of Purifica-
tion 2.20 Comprehension of Materiality.
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listeners was born accompanied by pizz (joy) and who
was born not accompanied by piti. You will notice
that some people rarely smile. Their face is always
serious; they find it difficult to smile. Such people
were like this in their mother’s womb, at the begin-
ning of this life, and were born without piti. But we
also see some people whose face is smiling almost all
the time. This is because, at the beginning of this
life, their mentality arose associated with piti. For
some people, mentality arises associated with pa7iiia,
wisdom; some develop in the womb without wis-
dom. So if someone was born with wisdom and piti,
the mentalities will total thirty-four. If someone was
born with wisdom and without piti, the mentalities
will total thirty-three. For those without wisdom but
with piti, the total number is also thirty-three. Some
are born without wisdom and without piti, so the
total would be thirty-two. Do you think it is possible
to penetrate such profound Dhamma? Really, we are
not sure. But we are unsure simply because we have
no direct knowledge. Those who are born without
wisdom can’t realise the Dhamma in this very life.
So how can we know whether we were born with or
without wisdom? The only sure way to know is by
practising meditation. When you attain absorption
concentration (jhana), you can then be sure that you
have been born with wisdom. Based on concentra-
tion, if you continue to practise meditation, you may
be able to attain Path Knowledge and Fruition
Knowledge. When you attain those, you will remove
all doubt. So you develop unshakeable faith. Only
when you know and see ultimate materiality and
mentality, you know the First Noble Truth, the No-
ble Truth of Suffering. If our suffering in this very
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life began in our mother’s womb, where might we
find the cause of suffering? Where will the cause of
suffering, the Second Noble Truth, arise? If suffer-
ing begins in the mother’s womb in this very life, the
cause of that suffering will have to be in the previous
life. To understand the Second Noble Truth, the
origin of suffering or the cause of suffering, we teach
practitioners to see the causes of this very life by dis-
cerning their past lives. I want all of you to realise
these truths directly. What was the kamma that ap-
peared at the near-death moment in the previous
life? This you can penetrate for yourself.

I will share the experience that one meditator had in
her practice. After realising ultimate mentality and
materiality, she was taught to discern the past in or-
der to know the cause of suffering, the Second No-
ble Truth. Now, among my listeners here some are
women, some are men. Why were we born as men?
Why were you born as women? Those who have
faith in another teaching may say that their God cre-
ates people as male and female. So this is a different
point of view; this is because of the teaching they
have received. Now I will share the practice of that
lady. After she had known and seen ultimate mental-
ity and materiality, she was instructed to discern the
past, to know and to see the Second Noble Truth.
So before talking about her past life, I need to tell all
of you that in this life she is an educated city wom-
an. When she discerned her past life to understand
the Second Noble Truth, what did she see? At the
near-death moment, one object appeared in her
mind. It was an offering of fruits to a monk. Is this a
wholesome or an unwholesome action? It is whole-
some. So then she was instructed to discern what
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her aspiration was at the time of that offering. So
when she discerned mindfully, she came to know
that in that past life she was a poor, uneducated vil-
lage woman. At the time of her offering, she saw,
very close by, an educated city woman. As you
know, when someone who is poor sees someone else
who is very rich, what do they want to be? They
want to be rich, too. In the same way, as she was a
poor, uneducated village woman, she disliked her
existence. So when she offered fruits to the bhikkhu,
she made an aspiration: ‘Because of this wholesome
kamma, may I be reborn as an educated city wom-
an’. So after taking rebirth in this life, she became an
educated city woman. So this is what you all can di-
rectly know and see by systematically practising
meditation. As the Buddha said, ‘Come and see’.8
The Buddha didn’t say, ‘Come and believe’. The
Buddha said, ‘Come and see’. The wise can know,
the wise can see.

So now that meditator understands kamma and its
results. She understands well that good kamma
yields good results. Before, she was just listening to
the teaching of the Buddha, but now her under-
standing has changed.

I will share a story about another meditator’s prac-
tice. I will jump to one of his past lives. We were
teaching the meditators to discern at least four or
five past lives. I don’t remember exactly in which of

8 See DNL.IL.5 Janavasabhasuttam (DN 18.27 The Discourse

Concerning Janavasabha), among others: Svakkhato bhagavata
dhammo sanditthiko akaliko ehipassiko opaneyyiko paccattam veditabbo
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his past lives, but in one particular life he was a very
rich man. He also did meritorious deeds such as
making offerings, but not to virtuous ones, just to
poor people. He had sons and daughters. He loved
his sons and daughters. When he was about to die,
what did his sons and daughters do? They started
quarrelling about their inheritance. What happened
to their father? They were not actually arguing in his
presence, but they were quarrelling about their in-
heritance while their father was about to die. So
when he heard that his sons and daughters were
quarrelling, strong anger arose in his mind, and un-
fortunately this was his near-death moment. At the
near-death moment, he was angry. Was that whole-
some or unwholesome? Yes, it is unwholesome and
very dangerous. So in his next life he was born as a
snake. Bad kamma gives bad results. Snakes, chick-
ens, and pigs are not created for you to eat. It is in
such existences that you yourself have been born be-
fore.? In this regard the Buddha said that the begin-
ning of the round of rebirths is unknown and un-
knowable!l® and the Buddha also said there is no

9 SN.II.4.2.3 Timsamattasuttam (SN 15.13 The Discourse
Concerning Thirty Bhikkhus): ‘Digharattam vo, bhikkhave, gunnam
satam gobhutanam ... mahimsanam satam mahimsabhiitanam ... urab-
bhanam satam wurabbhabhiitanam ... ajanam satam ajabhiitanam ...
miganam satam migabhitanam ... kukkutanam satam kukkutabhitanam
... sitkaranam satam sitkarabhitanam ... sisacchinnanam lohitam passan-
nam paggharitam, na tveva catisu mahasamuddesu udakam’ — ‘For a
long time, bhikkhus, you have been cows, and when as cows...
buffalo...sheep...goats...deer...chickens...pigs...you were be-
headed, the stream of blood that you shed is greater than the
waters in the four great oceans’.

10 SNL.III.1.10.7 Gaddulabaddhasuttam (SN 22.99 The Dis-
course on the Leash-Bound); also in SN.II.4.1.9 Dandasuttam
(SN 15.9 The Discourse on the Stick): ‘Anamataggoyam, bhik-
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form of existence whatsoever in which we ourselves
have not existed in the past. We have been born in
every form of existence before, high and low. That is
why, if you penetrate in this way, you will have faith
in kamma and its results, not because of what some-
one else says, but because of your own direct
knowledge. At that time, your own point of view will
accord with the truth; your view will accord with the
Dhamma. Because you know suffering, the First
Noble Truth, and because you know the origin of
suffering, the Second Noble Truth, you will become
a true Buddhist.

Our Buddha is a very great teacher who never com-
pelled anyone to have blind faith in Him. He just
exhorted us to depend on our own wisdom. “‘When
you know for yourselves’, He told the Kalamas.
How great He is! He gave us the ability to depend
on our own wisdom. Don’t you want to know and
see? Of course! So I want to share with all of you
this teaching on differences in points of view among
Buddhists. I don’t want to talk much about such dif-
ferences in other religions.

You do wholesome deeds such as offerings. You of-
fer food, you offer candles, you offer slippers. Why
do you offer these things? Yes, to accumulate good
kamma, to receive good results in the future. In this
regard the Buddha said that beings are the owners of
their actions, the heirs of their actions. They origi-

khave, samsaro. pubba koti na paiiiayati avijjanivarananam sattanam
tanhasamyojananam sandhavatam samsaratam’ — ‘Bhikkhus, this
samsara is without discoverable beginning. A first point is not
discerned of beings roaming and wandering on hindered by
ignorance and fettered by craving’.

-11 -



Differences in Points of View

nate from their actions. Actions are their relatives.
They have their actions as their refuge.!! Under-
standing that they are heirs of their actions, Bud-
dhists accumulate wholesome deeds like making of-
ferings. Those who make offerings also have
expectations — for instance, that their act of giving
will yield its result in the form of wealth. Whether
you expect the result or whether you don’t, it will
give its result when the time is ripe. Those who un-
derstand kamma on this level think to themselves,
‘By accumulating wholesome deeds such as giving, I
will be a rich man some day in the future.” Some
make an offering with this expectation. This is also
their point of view. But there is another point of
view which is superior, that is, to make an offering
without expecting prosperity. Wealth and prosperity
are the direct result of giving, but you don’t need to
expect such results. So when you make an offering,
it is better if you just make an aspiration like the fol-
lowing: ‘May this act of giving be the cause of the
realisation of Nibbana’. Or you could make this as-
piration: ‘May this wholesome deed be for my reali-
sation of Nibbana’. If you do so, your offering will
be a supporting cause for your realisation of
Nibbana. But before you realise Nibbana, while you
wander in the round of rebirths along the way, giv-
ing will yield results such as wealth. But if you just

11 AN.X.1.5.8 Pabbajitabhinhasuttam (AN 10.48 The Dis-
course on the Frequent Recollections of a Renunciate):
‘Kammassakomhi kammadayado kammayoni kammabandhu
kammpatisarano, yam kammam kairssami kalyanam va papakam va
tassa dayado bhvissami’t’’ — ‘I am the owner of my kamma, the
heir of my kamma; I have kamma as my origin, kamma as my
relative, kamma as my resort; I will be the heir of whatever
kamma, good or bad, that I do’.
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make an aspiration by saying, ‘May this merit be for
the achievement of prosperity’, it will not be for the
realisation of Nibbana. So you should change your
way of thinking, your point of view, and you should
not make an aspiration just for prosperity. Instead
you should make an aspiration for the realisation of
Nibbana.

The direct cause for the realisation of Nibbana is not
offering; it is the meditation practice. In the same
way, when you undertake to observe the five, or
eight, or ten precepts, taking the precepts yields re-
sults like being born in a good realm. But when you
take the precepts, instead of making an aspiration to
be reborn in a good realm, you should just make an
aspiration by saying, ‘May this merit of practising
morality be for the realisation of Nibbana’. Then it
will support you in your efforts to realise Nibbana.
But if you don’t make an aspiration of this sort, you
may still be reborn in a good realm, but your rebirth
there will not be a support for the realisation of
Nibbana. If even devout Buddhists were to make an
aspiration while their mind inclines to be something
or get something, the results of their meritorious
deeds would not help them toward Nibbana. But if
you make an aspiration to realise Nibbana when you
make an offering, you will wander as a rich man
along the way in the round of rebirths until you real-
ise Nibbana, yet you will be able to give up the
things you possess because of that very aspiration for
the realisation of Nibbana.

You may notice that some people are very rich, and

that among the rich there are some who are not able
to give up what they have, while there are others
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who are able to give up what they have. What is the
reason? It is because of a difference of aspiration, of
intention, which stems from a difference in their
points of view. Who will be happier, those who can
give up or those who can’t? Whose mind will be
more mature, the minds of those who can give up or
of those who can’t? So we all should change our
point of view, because only then can we improve our
lives, one existence after another, until we are able
to realise Nibbana. Who can realise Nibbana? Yes,
you yourself must try. What I mean is, those who
can realise Nibbana are those who can give up their
attachment to living things and non-living things.
Realising Nibbana comes after removing the defile-
ments step by step. If you cling to the things you
have, and so can’t give them up, how can you re-
move your defilements? So along the way to realising
Nibbana, we all need to fulfil ten parami. One of the
ten parami is nekkhamma-parami, the perfection of
renunciation. Do you understand the meaning of the
perfection of renunciation, nekkhamma-parami?
There are two things we need to give up; one is our
attachment to external possessions and the other,
our inner defilements. So if we want to fulfil the per-
fection of renunciation, first of all we need to give up
the material things we possess. Only if we can give
up what we possess can we engage in practising
meditation so as to be able to give up our defile-
ments. If the first type of renunciation is lacking, the
second will not follow. As you all know, our bodhi-
satta, in many of his past lives, was very, very rich;
yet he could give up all he had, and after that he
could even renounce the world completely. Giving
up things means making offerings to those in need.
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Because of such giving, in many of his existences he
became a rich man again. Let me ask you one ques-
tion: Do people become rich because of lbha
(greed) or because of alobha (non-greed)? Yes, today
you are introduced to a new point of view. Before
now, you may have thought that people become rich
by means of lobha. No; through lobha you will be-
come a being that suffers. Very practical, on the spot
— if you are greedy you will suffer. Very practical, on
the spot — if you can give up someone or something,
you will feel very happy, you will feel great yourself.
Giving up or developing non-greed is the way to
success. Giving up what we possess, or developing
non-greed, is the way to live peacefully. The more
we give up, the more we have. The more we have,
the more we give up again, because we have the ca-
pability to do so; but you must know your limit.

So now I will share with all of you the knowledge of
how you can improve your point of view. Thus far I
have shared with all of you the realisations that two
meditators gained through the knowledge of their
past lives.

To be able to realise Nibbana, the direct cause that
we must develop is the practice of meditation. You
know what the Four Noble Truths are. The Fourth
Noble Truth is the way leading to Nibbana. What is
the way leading to Nibbana? The Noble Eightfold
Path. We can summarise the Noble Eightfold Path
as the three trainings. What are the three trainings?
Sila, samadhi, and paiiia — morality, concentration,
and wisdom. I want to know whether you have the
same point of view regarding these three trainings.
Do you know the purpose of practising the training
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of morality (sila)? You are all Buddhists, so you
know the way that leads to Nibbana: sia, samadhi,
and panisia. 1 want all of you to know the actual pur-
pose of practising the training of morality. Even
when I ask this question in our country, which, as all
of you know, is a country where the Buddha’s teach-
ing is flourishing, whether I ask it of lay people or of
some who are ordained, they can’t give me the cor-
rect answer. If we don’t know the purpose of each
training, we can’t know, we can’t see, we can’t un-
derstand the essence of these three trainings. So the
purpose of practising the training of morality is to
purify two actions — bodily actions and verbal ac-
tions. How many actions do we commit in a day?
Yesterday night in my Dhamma talk I asked my lis-
teners this question, and they gave the same answer
as you have just now — they said that our actions are
countless in number. Do you agree? I also agree with
all of you, but all these countless actions can be cat-
egorised as just three actions. Even though you
might say that you have done, you do, and you are
going to do countless actions, they all come down to
just three actions: bodily action, verbal action, and
mental action.

Bodily and verbal actions come after mental action.
If it is so, which action is the leading one? Mental
action. So the mind is the leader. Suppose you prac-
tise morality by observing the five precepts; you
therefore refrain from killing. What type of action is
killing? Is it bodily or verbal action? Bodily action.
What sort of action is refraining from stealing? It
should be classed as bodily action. Refraining from
sexual misconduct? Bodily action. Refraining from
telling lies? Verbal action. What about refraining
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from taking intoxicants? According to the commen-
tary it is bodily action. More importantly it is just
the basis of negligence. Taking intoxicants makes
people drunk, sometimes very drunk, and then they
are capable of killing, stealing, committing sexual
misconduct, and lying. That is why it is the cause of
negligence. So now you can see that there are only
two actions that we can purify by observing pre-
cepts.

I will invite you to reflect as follows. When you prac-
tise the five precepts, you refrain from Kkilling. Even
though you refrain from killing, you feel pain when a
mosquito bites you, so you may want to kill the
mosquito. The desire to kill may still arise in your
mind, but you remember that you are observing the
precept to refrain from taking life. So you don’t
physically kill, but a mental wrong action has arisen.

What about stealing? You refrain from actually steal-
ing, but the desire to steal may still arise. You refrain
from committing sexual misconduct, but the desire
to do so may arise. If you don’t transgress the pre-
cept in action, you don’t break it. The more we
practise the training of morality, the more we come
to know that our bodily and verbal action is purer
and purer. The more you know that your verbal and
bodily action has become purer, the more you know
that your mental action has not been purified yet.
Which is the most impure among the three actions
in our daily life — our bodily, verbal, or mental ac-
tion?

Those who are physically attractive, if it is possible,
might want a video taken of their physical appear-
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ance, to make a record of their attractiveness. If it
were possible to make a similar video of your mind,
would you show it to others? For sure, nobody
would dare to publicise such a thing. I want all of
you to be honest. So now I have shared with all of
you the purpose of practising the training of morali-
ty: that it is just for the purification of two actions
among three, namely, bodily and verbal action. So
the more we practise morality, the more we come to
know that our mental action is not yet pure.

Which purity is real purity — bodily, verbal, or men-
tal? If your mind is completely pure, there will be no
bodily or verbal wrong action. Because of this rea-
son, the wise, who want to purify the mind com-
pletely, will not be satisfied with practising just the
first training. Because they see the impurity of the
mind while practising morality, they are not satisfied
with it. For that reason, for those who want to attain
purity of mind, the Buddha taught the second train-
ing, the training of concentration.

How many samatha concentration objects were
taught by the Buddha? Forty types of samatha ob-
jects. Among these forty, thirty types can be used to
attain jhana absorption concentration. The remain-
ing ten can be used to attain only as far as access
concentration. So we can say there are forty types of
concentration (according to the object used) or two
types of concentration (according to which level of
concentration can be reached). If you practise one of
them, such as mindfulness of breathing meditation,
you can attain first jhana, second jhana, third jhana,
and fourth jhana absorption concentration. When
you attain jhana absorption concentration, if you
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can enter and remain for one hour, your mind is
pure for one hour; if you can enter absorption con-
centration and remain there for two hours, your
mind is pure for two hours. Some meditators are
successfully practising now; don’t you want to prac-
tise? But even though your mind is pure when you
enter absorption concentration for one, two, or three
hours, that purity is not permanent; it is only tempo-
rary. If you emerge from your jhana absorption con-
centration and then look at this or that unwisely,
negatively, and with an unwholesome state of mind,
then impure mind will arise again. The wise, being
those who are on the way to achieve liberation, want
to purify the mind completely, not just temporarily;
that is why they are not satisfied with just the first
two trainings. For that reason, for those who want to
develop purity of mind by removing the defilements
step by step completely and without remainder, the
Buddha taught the third training, the training of in-
sight.

Only when you practise the training of insight medi-
tation step by step systematically will Path
Knowledge arise when insight knowledge is mature.
When you attain the first Path Knowledge, it re-
moves self-identity view, doubt, and attachment to
wrong practices!2. At that time, you develop un-

12 S7labbata-paramasa is the attachment driven by the wrong view
that certain practices are necessary and sufficient for the at-
tainment of purification. In ancient times, there were many
ascetics and heretics who adopted the mode of practice of
mimicking the habitual behaviours of dogs and cows, misguid-
ed by the wrong view that these practices would lead to purifi-
cation. Nowadays, there are many seemingly Buddhist practic-
es that are not true to the original teaching of the Buddha,
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shakeable faith in the Buddha, the Dhamma, the
Sangha, past life, present life, future life, and kamma
and its results. Path Knowledge arises with the reali-
sation of the Four Noble Truths. I have told all of
you the purpose of practising the second training;
the purpose of the training of concentration is to pu-
rify the mind temporarily. There is still another pur-
pose of practising the training of concentration, as
the Buddha said: ‘Bhikkhus, develop concentration.
One who is concentrated knows and sees things as
they really are’.13 In other words, one who is con-
centrated knows and sees the Four Noble Truths as
they really are. So to know and to see the Four No-
ble Truths, we need to develop concentration. Only
when we know and see the Four Noble Truths, Path
Knowledge will arise. Only when Path Knowledge
arises will the mind be permanently purified of the
corresponding defilements.

Among all of you, before now, those who are Bud-
dhist had differences in your point of view even
about the training of morality. I believe all of you
have understood the purpose of practising the first
training, so that now your point of view has become

which specifies that the Noble Eightfold Path in its entirety is
the only practice that leads to purification. These pseudo-
Buddhist practices can be considered as wrong practices (silab-
bata). With the realisation of the first Path Knowledge, the
Stream-Enterer knows with absolute certainty that no other
practices outside of the Noble Eightfold Path lead to purifica-
tion. Hence he has removed permanently and without remain-
der any attachment to wrong practices.

13 SN.V.12.1.1 Samadhisuttam (SN 56.1 The Discourse on
Concentration, also known as the Samadhi Sutta): ‘Samadhim,
bhikkhave, bhavetha. Samahito, bhikkhave, bhikkhu yathabhiitam pa-
janaw’.
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the same. Before, you may or may not have known
the purpose of practising the second training, name-
ly, concentration; now you know it is to purify the
mind temporarily and to know and to see the
Truths. Now you have developed the same point of
view in relation to the second training, the training
of concentration. So too with regard to the third
training, whose purpose is to remove the defilements
permanently without remainder or to make the mind
completely pure step by step — your point of view
has also become the same. But this sameness is not
yet unshakeable. Why? You now are developing
sameness of point of view through hearing. You
need to improve one step more, to realise these three
trainings directly, that is, to practise them. When
you have attained direct knowledge by practically
engaging in these three trainings, your point of view,
which was different before, will be transformed into
the same point of view. It will then be unshakeable.
It will be the same as the view of the Noble Ones.

May you all change from having differences in point
of view to having sameness in point of view by en-
gaging in meditation practice for the rest of your life.

May you have the same point of view in relation to
the Dhamma, the truth, which is true at all times,
everywhere, and for everyone, and is timeless.

Sadhu! Sadhu! Sadhu!
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BASED ON THE TALK

How to Fulfil Parami in Daily Life

Happy New Year. On this New Year’s Day, I am
going to give a talk, and the name of the talk is ‘How
to Fulfil Parami in Daily Life’. Do you know how to
fulfil the perfections (paramsi) in your daily life?

Who needs to fulfil parami? Those who want to
make an end of suffering, those who want to realise
the Dhamma, and those who want to know the
Truths as they really are, all need to fulfil parami.
Those who have enough parami, good parami, can
realise the Dhamma in this very life. Those who
have enough parami can realise Nibbana in this very
life by making right effort accompanied by right
concentration. Those who have not come into this
existence with enough parami need to fulfil parami
too for future realisation of Nibbana. Therefore,
everybody needs to fulfil parami in this very life, not
only in this very life but in the future as well.

There are three types of individuals who attain su-
preme bliss, Nibbana, the Deathless. Do you know
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who they are? They are Sammasambuddhas, Pac-
cekabuddhas, and Arahant disciples.

What is a Sammasambuddha? What does ‘Samma-
sambuddha’ mean? What is a Paccekabuddha? And
what is an Arahant disciple? How can they attain the
supreme bliss, Nibbana? This is what we all need to
know. ‘Sammasambuddha’ means ‘Omniscient
Buddha’, ‘Perfectly Enlightened One’, or ‘Fully En-
lightened One’. He is self-enlightened. Without the
aid of any teachers, He became a Buddha. ‘Pac-
cekabuddha’ means ‘Solitary Enlightened Buddha’.
Do you like this translation? Some translate it as
‘Private Buddha’ or ‘Silent Buddha’ or even ‘Soli-
tary Buddha’. Which translation do you prefer?
Maybe ‘Solitary Enlightened Buddha’ is the best of
all.

A Paccekabuddha, a Solitary Enlightened One, is
also a Self-Enlightened One, attaining Enlight-
enment without the aid of any teachers. What is the
difference between these two self-enlightened Bud-
dhas, a Fully Enlightened One and a Solitary En-
lightened One? What is the difference in their quali-
ties? It is only when an Omniscient Buddha, a Fully
Enlightened One, appears in the world that it be-
comes possible to teach those coming to this exist-
ence with sufficient parami to attain Enlightenment
just as He had attained Enlightenment. It is the
quality of an Omniscient Buddha. Only an Omnisci-
ent Buddha can teach us the way to Enlightenment,
the way to make an end of suffering. When a Pac-
cekabuddha, a Solitary Enlightened Buddha, ap-
pears in the world, even though He is a Self-
Enlightened One, He cannot teach anyone else how
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to become enlightened. He can’t enable anyone else
to be enlightened the way He became enlightened.
This is the difference between these two Buddhas.

This is explained in the commentaries. It is said that
the Enlightenment of a Paccekabuddha, a Solitary
Enlightened Buddha, is like the dream of a person
who is mute.!* When someone who is mute has had
a dream, can he tell others what he dreamed? Be-
cause he is mute, he cannot. So even though he has
had a dream, he cannot tell us what he dreamed.
Because of this reason, even though a Pac-
cekabuddha is a Self-Enlightened One, He cannot
put into words how He became enlightened. He
cannot express in words what He has penetrated.
Only an Omniscient Buddha, appearing in the
world, can convey in words what He has penetrated
and so explain it to others. For all of us, it is only
when we hear the words of explanation that we can

14 See Commentary to Suttanipatapali Sn.I.3 Khaggavisana-

suttam (The Discourse on the Rhinoceros Horn):
Buddha sayaiica bujjhanti, pare ca bodhenti. paccekabuddha
sayameva bujjhanti, na pare bodhenti. attharasameva pativi-
Jhanti, na dhammarasam. na hi te lokuttaradhammam paviviattim
aroperva desetum sakkonti, migena ditthasupino viya vanacara-
kena nagare sayitabyaiijanaraso viya ca nesam dhammabhisamayo
hott.
Buddhas are enlightened by themselves and they en-
lighten others: Paccekabuddhas are enlightened by
themselves (but) they do not enlighten others: they com-
prehend only the essence of meaning (aztharasa), not the
essence of the idea (dhammarasa). Because they are not
able to put the supramundane Dhamma into concepts
and teach it, their realisation of the Dhamma is like a
dream seen by a dumb man or like the taste of a curry
from the city to one who lives in the forest.
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understand, we can follow, and we can practise. For
that reason, in the time of a Private Buddha, a Soli-
tary Enlightened Buddha, it is impossible for such a
Buddha to teach others to attain Enlightenment. It
is only because of the appearance of an Omniscient
Buddha in our world that there have appeared many
who could attain Enlightenment in the past, who
can attain Enlightenment in the present, and who
will be able to attain Enlightenment in the future,
too, as long as the Buddhasasana is still extant.

So, I have told all of you about two types of individ-
uals. The third type is the Arahant disciples. They
are those who attain Enlightenment after following
the instructions of an Omniscient Buddha; putting
the words of an Omniscient Buddha into practice,
according to their past parami and present effort,
they attain Enlightenment. Such Arahant disciples
can teach others. What is the reason? Because they
follow the words of the Omniscient Buddha and
they instruct others by following the words of the
Buddha. So it is that, while a Paccekabuddha, a Sol-
itary Enlightened Buddha, even though He is a Self-
enlightened One, cannot teach others the way lead-
ing to Nibbana, the disciples of an Omniscient Bud-
dha can teach the way leading to Nibbana.

How is it that all of us teachers can teach all of you
the way leading to Nibbana? It is because of having
heard the words of the Buddha. The way leading to
Nibbana was made known and proclaimed in the
world only by the Omniscient Buddha. No other
type of person possesses this ability; it belongs only
to an Omniscient Buddha. Therefore, when we un-
dertake to teach the way leading to Nibbana, what

-26 -



How to Fulfil Parami in Daily Life

do you think will happen if we don’t teach the way
taught by the Buddha? Would it be possible for all of
you to realise the Dhamma as it really is? It would
be impossible. So we all need to be very careful. If
we want to do missionary work, or if we want to
work for the good of others — in other words, if we
want to teach others to realise the Dhamma as it re-
ally is — we need to learn what the Buddha taught,
follow what the Buddha taught, and teach what the
Buddha taught. Only then will we be true disciples
of the Buddha. Then we can be called true sons of
the Omniscient Buddha. We will be maintaining the
teachings of the Buddha. We will be working for the
good of ourselves and of others. We will be able to
help others attain Nibbana too.

Therefore, to be able to listen to and follow the
words of the Buddha, the instructions of the Bud-
dha, the teachings of the Buddha, we must practise
humility. If we are not humble, we will do as we
want, we will say what our hearers want to hear, and
we will feel proud of ourselves. Therefore humility is
very important in maintaining the teachings of the
Buddha.

When the Buddha appeared in the world, He taught
the Dhamma mostly for the realisation of the
Dhamma in this very life. But who can realise the
Dhamma, who can realise Nibbana in this very life?
As I have told all of you, those who have fulfilled
good parami in the past, those who come into this
existence with enough parami, can make an end of
suffering. They can realise Nibbana in this very life.
In this audience, there may be some who have ful-
filled good parami; there may be some who need to

-27 -



How to Fulfil Parami in Daily Life

fulfil parami. For that reason, you all need to know
how to fulfil parami in your daily life. Whatever you
do, in whatever condition, if you know how to fulfil
parami, it would be for your benefit.

If we talk about fulfilling the parami, sometimes we
think about something very special. Do you know
what the parami are? Parami are the noble qualities
to be fulfilled. What are they? How many parami are
there? Ten. There are ten parami to be fulfilled.
Those who want to realise the Dhamma, those who
want to make an end of suffering, need to fulfil
parami. Do you want to make an end of suffering?
So, what do you need to do? You need to fulfil
parami.

So there are ten parami, ten perfections. Can you
tell me what they are? The perfection of giving, the
perfection of morality, the perfection of renuncia-
tion, the perfection of wisdom, the perfection of en-
ergy, the perfection of patience or forbearance, the
perfection of truthfulness, the perfection of determi-
nation, the perfection of loving-kindness, and the
perfection of equanimity.

You may remember the day our bodhisatta, as the
hermit Sumedha, received the definite prophecy
from Dipankara Buddha. After receiving the definite
prophecy, he knew for himself, ‘I am a bodhisatta; I
am a Buddha-to-be.” Dipankara Buddha said, ‘After
four incalculable and one hundred thousand eons,
he is going to be a Buddha.” When he knew for him-
self, ‘I am a bodhisatta’, he reflected on the se-
quence of parami that he would have to fulfil. No-
body taught him. Without anyone else’s aid, he
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reflected in this way. Such is the quality of the bo-
dhisatta. So there appeared in his mind the sequence
of all the parami to be fulfilled, which, as I have told
all of you, comprises the perfection of giving, the
perfection of morality, the perfection of renuncia-
tion, and so on.

Why do the parami need to be fulfilled in this se-
quence, in this order? There is a reason. If you want
to fulfil parami in your daily life, you need to know
how important this sequence is. Only then you can
fulfil parami in your daily life, whatever you are do-
ing. Even when you speak, even when you say some-
thing to someone, you can fulfil ten parami. Do you
know how to do it? Do you know that at the time
you are speaking you can fulfil ten param1? What I
mean is, even when you speak, when you tell some-
one something, when you say something, you can
fulfil ten parami. This is what you all need to know.
Today, I will explain how to fulfil them. Only then,
if you want to fulfil parami, can you train your mind
to be able to fulfil parami for the rest of your life,
whatever you do, in whichever condition.

First of all, I will explain the way the Buddha taught,
and then I will explain how to fulfil parami even
when you say something to someone. So, firstly, the
Buddha taught us to fulfil parami. The first parami
is the perfection of giving. Why did the Buddha
teach giving as the first parami? Among all the
parami, giving is widely practised by all. Even ordi-
nary people practise giving, because it is the easiest
to practise, although it is the least fruitful.

-20 -



How to Fulfil Parami in Daily Life

What do you think? Which is easier for you to prac-
tise, giving or morality? Normally, when we are lay-
people, all of us understand that giving is easier than
practising morality. For this reason, when the bodhi-
satta, as the hermit Sumedha, reflected on the se-
quence of the parami, the first parami that appeared
in his mind was the perfection of giving, which is the
easiest to do, which is common to all beings, and
which is the least fruitful.

Giving is stated first, because giving assists the de-
velopment of virtue. After that, the Buddha taught
the perfection of morality, or the perfection of vir-
tue. When giving is accompanied by virtue, it is
abundantly fruitful and beneficial. What is abun-
dantly fruitful and beneficial? Giving accompanied
by virtue is abundantly fruitful and beneficial. When
we are going to give, we need something to offer, we
need a recipient, and we need the intention to offer.
How many conditions do we need? Three conditions
— something to offer, the volition to offer, and a re-
ceiver. Even though we have something to offer, if
we have no intention to offer, we can’t make an of-
fering. Even though we have things to offer and have
the intention to offer, if there is no receiver, we can’t
make an offering either. Only when these three con-
ditions are met can we accomplish giving. In other
words, we can fulfil the perfection of giving. In order
to have our giving yield abundant and fruitful re-
sults, we need to support it with the perfection of
virtue, the perfection of morality. Without practising
morality, if we make an offering, our actions will not
yield abundant and fruitful and beneficial results.
For this reason, the Buddha taught virtue immedi-
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ately after giving. When accompanied by virtue, giv-
ing is abundantly fruitful and beneficial.

As you all know, giving is easier to do compared to
the practice of morality. Also, when you want to
practise giving, as I have told all of you, you need
three conditions. For that reason, you need to make
money, you need to acquire things, you need to find
recipients, and you need an intention. You will no-
tice that many people, especially foreigners who live
in developed countries, feed dogs in their home.
Compared with dogs in Myanmar, foreign dogs are
better fed. Do you agree with me? What is the rea-
son? In their past, these dogs had made an offering,
they practised giving. Because of this reason, when
their giving yields its result, they get better food.

Do you want to get better food as a dog? Giving can
yield its results in the form of abundant wealth.
Whether you are born as a human or a deva or even
as a dog, you can get abundant food. But I believe
you don’t want to be reborn as dogs. You want to be
reborn in good realms. If it is so, you all need to
practise morality. If you practise giving accompanied
by virtue, when such giving yields its result, you will
be reborn in a good realm. And because of giving,
you will become a rich man. So to be able to be re-
born in good existences, we all need to practise mo-
rality. The results of mere giving by itself are unsure.
So if we make an offering with the perfection of vir-
tue, it will yield both results — wealth together with
birth in a good realm. Another thing to be aware of
is that we do not always have the right conditions to
make offerings. As you know, we all need three con-
ditions, and we do not always have these necessary
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right conditions to accomplish giving. But do you
know that, if you practise the perfection of morality,
you can fulfil the perfection of giving as well?

There are three types of gift: A material gift, the gift
of harmlessness, and the gift of Dhamma (amisadana,
abhayadana, dhammadana). Amisadana is ‘material
gift’. Abhayadana is ‘the gift of harmlessness’, some-
times translated as ‘the gift of fearlessness’.
Dhammadana is ‘the gift of Dhamma’.

So if you practise morality, you can give the gift of
harmlessness. Consider that, in practising the five
precepts, you refrain from killing, you refrain from
stealing, you refrain from sexual misconduct, you
refrain from telling lies, and you refrain from taking
intoxicants. In refraining from these wrong actions,
you give. You give the gift of harmlessness. Com-
pared to a material gift, the gift of harmlessness is
superior. It is what you can give all the time if you
practise morality throughout your whole life. So that
is how, if you practise the perfection of morality, you
can give this gift, the gift of harmlessness. You re-
frain from killing; you give the gift of harmlessness.
You refrain from stealing; you give the gift of harm-
lessness. You refrain from sexual misconduct; you
give the gift of harmlessness, of fearlessness. By re-
fraining from telling lies, you give the gift of harm-
lessness. Refraining from taking intoxicants, you give
the gift of harmlessness. As I have told all of you,
without the assistance of virtue, giving cannot yield
abundant results. That is why the Buddha taught
about virtue immediately after teaching about giv-
ing.
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Now, to make giving and the perfection of morality
stable and strong, we need the assistance of another
perfection. What is that? The perfection of renuncia-
tion. Because of this reason, the Buddha taught the
third perfection, the perfection of renunciation.
Without the assistance of renunciation, we cannot
really practise the perfection of giving and the per-
fection of morality. What does renunciation mean to
you? How do you understand it? Giving up attach-
ment to sensual pleasures is one type of renuncia-
tion. Another one is living the ordained life. So now,
all of you are practising here. Some are ordained,
some are not. However, all of you have renounced.
You all are fulfilling renunciation. All of you are now
here. All of you are fulfilling the perfection of virtue.
Because of this reason, you are giving the gift of
harmlessness. That is why you are fulfilling the per-
fection of giving too. Are you aware of this? It is not
only when you give a gift of materiality that you fulfil
the perfection of giving. By practising morality pure-
ly, you are giving the gift of harmlessness every day,
all the time. But without support from the perfection
of renunciation, you cannot accomplish giving, nor
can you practise morality purely. Why is it so? As I
have told all of you, renunciation is giving up at-
tachment to sensuality — sensual pleasures — with re-
gard to both living things and non-living things. If
you are attached to the things you possess, can you
give? Can you perform an act of giving? Therefore,
without the assistance of the perfection of renuncia-
tion, you cannot really fulfil the perfection of giving.
Hence it is only when you are assisted by the perfec-
tion of renunciation that you can give up things you
possess. That is why renunciation purifies your ful-
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filment of giving. Also, if you don’t practise renunci-
ation, you cannot really practise the perfection of
morality.

Why is it so? Do you know why it is so? What is the
practice of morality? Killing — what is killing? Why
do people kill? Sometimes we Kkill because of greed.
But when people kill, they kill with anger. Some-
times people kill because they desire something.
When people don’t get what they want, they are very
angry about it. Sometimes people kill because of
that anger. The cause is greed, the desire to get
something. When they don’t get what they want,
they become very angry, and then they Kkill.

Why do we steal? Because of greed, attachment,
craving, and desire. Why do people commit sexual
misconduct? Because of craving, because of attach-
ment, because of lust, because of passion. In other
words, because of greed, because of attachment.
Why do we tell lies? Sometimes because of greed,
sometimes because of worry which is rooted in an-
ger. Whenever greed and anger arise, delusion ac-
companies them, delusion follows. So people tell lies
sometimes because of anger, sometimes because of
greed, because of attachment, or because of their
fear of losing something, which fear is rooted in an-
ger. So who can practise morality purely? Okay,
please consider the last precept. Why do people take
intoxicants? Sometimes because of greed, sometimes
because of attachment, sometimes because of crav-
ing, sometimes because of anger too. So the cause of
committing all these wrong actions is defilement. As
I have told all of you, renunciation means giving up
attachment to living things and non-living things.
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To be able to practise the perfection of morality
purely, you need to give up your attachments, you
need to give up your anger, you need to give up your
delusion, you need to give up your pride, you need
to give up your fear, you need to give up your worry.
Only then can you purely practise morality.

For that reason, without the help of the perfection of
renunciation, nobody can practise perfectly either
the perfection of morality or the perfection of giving.
That is why the sequence is very important. Without
it, the parami can’t really be practised well. Without
the help of the subsequent perfection, the preceding
perfection cannot be practised so as to give abun-
dant results. So renunciation is very, very important.
If you don’t renounce your attachments; if you don’t
give up your attachment to all things, both living
and non-living; and if you don’t give up your attach-
ment to the instructions of your defilements, you
will commit — we will commit — all sorts of wrong
actions. Thus, we cannot fulfil the perfections, the
parami, successfully.

After the perfection of renunciation, what did the
Buddha teach? The perfection of wisdom. Without
help from the perfection of wisdom, we cannot really
practise giving, morality, and renunciation. Why do
we give? Because we know the benefit of giving.
True? Why do we practise morality? Because we
know the benefit of practising morality. Why do we
give up attachment to living and non-living things,
and why do we live the ordained life? Because we
know the benefits of doing so. Without understand-
ing the benefit of all the three perfections, can we
practise successfully? It is impossible. Because of
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this reason, the perfection of wisdom makes it possi-
ble for the former three perfections to be fulfilled
successfully. Do you see? So now you understand
why the Buddha taught the perfections in this se-
quence. Without the assistance of the perfection of
wisdom, we cannot successfully fulfil the former
three perfections. The more we understand the ben-
efit of giving, and the more we understand the bene-
fit of morality, and the more we understand the ben-
efit of renunciation, the greater will be our success in
practising. That is why the perfection of wisdom is
taught as the fourth perfection.

What is the fifth one? The perfection of energy — in
Pali, viriya. So without the assistance of the perfec-
tion of energy, can we accomplish giving? What do
you think? Can we practise virtue or morality? Can
we renounce successfully? No, no. To make an of-
fering, we need to make an effort. Although we
might understand the benefit of giving, if we don’t
make an effort, we cannot give successfully. There-
fore we need help from the perfection of energy to
perform giving, even though we have the right un-
derstanding of the benefit of giving. The same is true
of practising morality. Even though we know the
benefit of practising morality, if we don’t make
much effort to refrain from killing, to refrain from
stealing, to refrain from committing sexual mis-
conduct, to refrain from telling lies, and to refrain
from taking intoxicants, how could we possibly fulfil
this perfection, namely, the perfection of morality?

So without the help of the perfection of energy, no

one can fulfil the former four perfections. Giving up
attachment, giving up the defilements, and giving up
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the instructions of the defilements to do wrong is
renunciation. We need to make much effort to be
able to give up attachment, or to be able to give up
the instructions of the defilements. We need to make
much effort to purify our morality. So now you
know how you should fulfil parami and how im-
portant this sequence is.

What is the next perfection? The sixth one, right?
The perfection of forbearance, or the perfection of
patience. As I have told all of you, to be able to
practise giving successfully, to be able to practise
morality successfully, and to be able to practise re-
nunciation successfully, you need to make much ef-
fort. Whenever we make a lot of effort, whoever we
are, we may feel tired — mentally tired and some-
times physically tired as well. At that time we need
the support of the perfection of patience. Without
the perfection of forbearance, how can we continue
our practice? How can we successfully fulfil the
practice of the perfections? That is why the perfec-
tion of patience is taught immediately after the per-
fection of energy.

Patience is the way to Nibbana. Are you someone
who practises patience, or are you not such a per-
son? If you want to realise Nibbana, you must be
someone who practises the perfection of patience.
Only then can you purify your morality and practise
the preceding five perfections. Even though you
know and understand how beneficial it is to give,
how beneficial the practice of morality is, and how
beneficial practising renunciation 1is, and even
though you make much effort, yet if you have no pa-
tience, you cannot do what is good, and you cannot
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maintain your goodness. If we talk about maintain-
ing something, we should talk about maintaining our
goodness. To be able to maintain our goodness, we
all need to practise patience. Patience means accept-
ing. The manifestation of patience is acceptance.
Very beautiful! Accepting both the desirable and the
undesirable is the perfection of patience. Do you ac-
cept both what is desirable and what is undesirable?
No, no. You accept only the desirable, not the unde-
sirable. How can you fulfil the parami successfully
while acting in this way? That is why the perfection
of patience is the way to Nibbana.

The characteristic of patience is tolerance of the
wrong-doings of others; the manifestation of pa-
tience is acceptance — accepting both the desirable
and the undesirable. And its proximate cause is see-
ing things as they really are. We all want to accept
only what is desirable. We all feel very angry when
we encounter undesirable things. Which can make
you more mature — experiencing what is desirable or
what is undesirable? Do you see? Undesirable expe-
riences allow you to mature. So the undesirable is
what you should welcome. Due to craving and being
proud of yourself, you remain immature. So the
more you are blamed and the more you are com-
plained against, the more mindful you become; and
you are driven to reflect on yourself, “What is wrong
with me? What did I do? What have I done? Is there
something wrong with me, or they are just com-
plaining without any reason?’ You need to reflect,
you need to investigate, you need to analyse, you
need to be more mindful, you need to train yourself
more, and you need to be careful. Therefore, the
undesirable is very, very valuable for all of us. This
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may be very, very difficult to accept, but we all need
to practise, we all need to accept it. We need train-
ing. Only when we understand this point are we very
happy to practise. Even though it hurts us, even
though it is difficult, we try, we try. We need to
maintain equanimity in the face of adversities. The
Buddha gave the simile of the great earth to illus-
trate how the perfection of equanimity supports the
perfection of patience.l> Even though people throw
filthy rubbish and stinking refuse onto the great
earth, this great earth remains unmoved and unaf-
fected. It continues to provide the support for all to
live on. And so it is for our practice of the perfection
of patience. In spite of all the blame, accusations,
unkind words, and all the other desirable and unde-

15 See M.II.2.2 Maharahulovadasuttam (MN 62 The Great

Discourse on Advice to Rahula):
Pathavisamam, Rahula, bhavanam bhavehi. Pathavisamaiili te,
Rahula, bhavanam bhavayato uppanna manapamanapa phassa
cittam na partyadaya thassanti. Seyyathapi, Rahula, pathaviya
sucimpt mkkhipanti, asucimpi nikkhipanti, guthagatampt nik-
khipanti, muttagatampi wikkhipanti, khelagatampt nmikkhipanti,
pubbagatampi nikkhipanti, lohitagatampi nikkhipanti, na ca tena
pathavt attfiyati va harayati va jigucchati va; evameva kho rvam,
Rahula, pathavisamam bhavanam bhavehi. Pathavisamaiihi te,
Rahula, bhavanam bhavayato uppanna manapamandpa phassa

cittam na pariyadaya thassanti.

Rahula, develop meditation that is like the earth; for
when you develop meditation that is like the earth, aris-
en agreeable and disagreeable contacts will not invade
your mind and remain. Just as people throw clean things
and dirty things, excrement, urine, spittle, pus, and
blood on the earth, and the earth is not repelled, humili-
ated, and disgusted because of that, so too, Rahula, de-
velop meditation that is like the earth, arisen agreeable
and disagreeable contacts will not invade your mind and
remain.
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sirable circumstances we face in our journey to fulfil
parami, like the great earth, we must remain un-
moved and unaffected. We must accept and wel-
come all adversities that may befall us while remain-
ing steadfast in our quest to fulfil parami. So right
understanding can tell us how to live a better life.
Now you understand how important the practice of
patience is.

Another aspect of the perfection of patience, which
is supported by the perfection of wisdom, is the un-
derstanding of the natural law of Dhamma, which is
void of being, void of soul, void of person, and is on-
ly cause and effect. Only when you know the natural
law of Dhamma directly can you practise this perfec-
tion fully. This aspect of the perfection of patience is
called Dhammanihanakhanti. If you have the under-
standing that there are no beings, and that there is
only the natural law of Dhamma, such an under-
standing will make it easier for you to fulfil all the
parami. I will give an example, telling one of the sto-
ries of our bodhisatta.

This story was told by the Buddha regarding how
He fulfilled parami as a bodhisatta. In one of his
past lives, the bodhisatta was a monkey. He saved a
Brahmin who had fallen into a deep chasm. Ex-
hausted by the strenuous exertion he had expended
to bring the man out of that danger, the bodhisatta
trustingly fell asleep in the lap of the man he had
saved. With the evil thought of eating the flesh of his
rescuer, the wicked man hit the monkey’s head with
a stone. Without showing any anger and with great
patience, bearing the injury on his head, the bodhi-
satta continued his effort to save the man from the
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danger of wild beasts. He showed the man the way
out of the forest by means of the drops of blood that
fell from his head as he jumped from tree to tree.
Can you act in this way? It is very, very difficult.

How was the bodhisatta able to do this, even though
he was a monkey in that life? Because he understood
the natural law of Dhamma; because he understood
the natural law which is void of beings. Understand-
ing the natural law of Dhamma means understand-
ing cause and effect. If our bodhisatta didn’t under-
stand the natural law, which is only cause and effect,
he would not have been able to do this. He observed
that there is only cause and effect. He thought, ‘Be-
cause of the hunter’s wickedness, and because of his
injuring me, I have an opportunity to practise pa-
tience. By fulfilling the perfection of patience, and
understanding the benefit thereof, I am going to be-
come a Buddha in the future. He has helped me on
my way to becoming a Buddha.’

If we regard someone as a doer, we can’t forgive
him. We want to take revenge, because we can’t see
the actual cause. The actual cause is not the person.
The actual cause is ignorance and defilement. Be-
cause of ignorance and defilement, all the people in
the world did wrong in the past, do wrong in the
present, and will do wrong in the future. If we view
ourselves as recipients of other’s malicious actions,
thereby failing to understand the natural law, we
hold grudges against those who wrong us, and we
look for an opportunity to take revenge on them.

When we understand the natural law, which is void
of being and which is only cause and effect, we can
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maintain our goodness. That is why understanding
the natural law of Dhamma is very, very important
for all of us in maintaining our goodness along the
way to Nibbana. Without understanding this law, it
would be very difficult for us to practise patience, to
endure, to practise forbearance, and to be tolerant.
Do you get what I mean? That is why you all need
to pay attention to the truth that is void of being,
void of soul, void of person, and is only cause and
effect.

Who is it that does wrong? Who is the wrong-doer?
Is it you yourself who does wrong, who did wrong,
who is going to do wrong? No! You are not the doer.
Only ignorance and defilement cause you to do
wrong. Therefore, if someone does you wrong, you
can easily forgive if you find the real cause. How un-
fortunate it is for them, that they have done wrong!
We don’t need to punish anyone. Those who have
done wrong punish themselves by their wrong ac-
tions. If it is possible, and if we have Noble mind,
we should educate them rather than seek retribution
against them. We might say, ‘My dear friend, you
should not do so. If you act in this way, you are go-
ing to suffer one day. You are not the one who did
this. It is only because of ignorance and the instruc-
tions of the defilements, and because you don’t
bring your defilements under control, that you do
wrong. If you can bring your defilements under con-
trol, you will not do wrong. You are not the doer;
you just receive the instructions of the defilements
without bringing them under control.’ Is this true? I
want to share one thing with all of you. It is not our
being born as humans that makes us wise; it is only
by bringing our defilements under control that we
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become wise. Similarly, it is not our being born as
humans that makes us foolish; it is only our failure
to bring our defilements under control that makes us
foolish. True? That is why the cause of our foolish-
ness and wrong-doing is the defilements. The cause
is ignorance, not knowing the truth. The minds of
those who don’t penetrate the Four Noble Truths
are covered with ignorance. Therefore they will do
wrong. Because of wrong-doing, they are going to
suffer in the future. So we don’t need to impose any
punishment. The Buddha never imposed any pun-
ishment on any bhikkhus. He just shared this advice:
‘Bhikkhus, if you have done something wrong, this is
the way to cure it.” He never handed out any punish-
ment directly. If we are honest, we can listen to the
instructions of the Buddha to purify our morality
and our actions. That is why, to be able to practise
patience, to be able to practise all the perfections, we
all need to see the actual cause, which is beyond our
conventional ‘eye’.

We see beings, we see men, we see women. We see
them as the cause. We don’t see the actual cause. If
we don’t see the actual cause, how can we live
peacefully? How can we practise patience? How can
we make our mind and our life mature? Now you
see how important the sequence is.

What is the next perfection? The perfection of truth-
fulness. How can we fulfil the perfection of truthful-
ness? By telling the truth, and by doing as we have
promised. Is there any circumstance or any occasion
in your life when you didn’t fulfil a promise to
someone? If you don’t keep your promises, you are
not fulfilling this perfection. Whenever you are going
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to say something, say the truth. It doesn’t matter
whether others like it or whether they don’t; the im-
portant thing is to tell the truth, so as to be able to
fulfil the perfection of truthfulness.

But we all need to know the right time to speak,
even though we are going to tell the truth. The truth
is not good at all times for all people; we need to
understand the right time and the right place to say
it, and the right person to say it to. So even though
we intend to say the truth, we must understand
when to speak and when not to speak.

The Buddha didn’t say that we must speak the truth
all the time.1¢ If what we might say is unbeneficial,
even though we know it is the truth, then it is better
not to say anything about it. If it is not the right
place to speak or the right person to hear our words,
we should say nothing at that time. We need to
know the right time. We must practise the perfection
of patience so that what we are going to say can be
beneficial for others, in the right place and at the
right time. By doing so, we can also fulfil the perfec-
tion of patience.

What is the next perfection? The perfection of de-
termination. Even though you know the benefit of
all the perfections, even though you practise pa-
tience, and even though you know the Truths, if you
have no determination, you can’t fulfil the perfec-
tions successfully.

16, MNL.II.1.8 Abhayarajakumarasuttam (MN 58 The Dis-
course Concerning Prince Abhaya).
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Now, consider how the bodhisatta, the monkey,
practised the perfection of determination. Even
though the hunter harmed him, he continued what
he was doing until he succeeded. He saved the
hunter by showing him the way out of the forest
with the drops of his own blood that fell as he
jumped from tree to tree. Therefore, without the
support of the perfection of determination, we can-
not practise all the former perfections successfully.
We must be determined. When we practise medita-
tion also, we must be very determined.

What is the next perfection? Loving-kindness. What
do you think? Can we fulfil parami if we harm oth-
ers? Can we fulfil parami if we harm ourselves and
others? It is impossible. Who can fulfil paramt?
Those who know how to act for the benefit of them-
selves and others are those who can fulfil parami.
That is why, without acting for the good of oneself
and others, it is not possible to fulfil the parami.
Therefore, immediately after the perfection of de-
termination, the Buddha taught the perfection of
loving-kindness. Loving-kindness is acting for the
welfare of others. Giving is acting for the good of
others. Practising morality is giving a gift of harm-
lessness, not only to oneself, but also to others. If
you kill a mosquito, you see that the mosquito dies.
You see only the result, which is the death of the
mosquito. What do you think? Can we harm others
without harming ourselves? We can’t. If you kill
mosquitoes, you see the death of the mosquitoes.
Because of that killing, one day you will suffer the
consequences. So you harm yourself. Anytime you
harm others, you harm yourself. And that is why we
can’t harm others without harming ourselves.
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Therefore, whenever you disturb others, you disturb
yourself. Can you disturb others without disturbing
yourself? No. If you want happiness, you need to
make other people happy. This is a law. This is ac-
tion and reaction. This is the natural law. Regardless
of whether the Buddha had taught this law or
whether the Buddha hadn’t taught it, it is nonethe-
less always and everywhere true. So we can’t harm
anyone without harming ourselves. We can’t disturb
others without disturbing ourselves. Because of that,
we all need to practise loving-kindness and act for
the happiness of others as well as the happiness of
ourselves. What is merza, loving-kindness? Metta is
acting for the good of others. Whenever you want to
act for the good of others, if you focus merely on
what you yourself want, it is not real metta.

We all need to emulate the Buddha. Early every
morning, the Buddha surveyed the world with His
‘Buddha eye’ and considered, ‘To whom should I
teach the Dhamma today?’ Someone would appear
to the Buddha’s eye because of their past parami.
No matter how far it was, the Buddha went there.
No matter how many miles away, He went there for
the benefit of that person. Sometimes He saw that
that person was going to take refuge in the Triple
Gem. What was the person going to do? He was go-
ing to take refuge in the Triple Gem. Not a very
high degree of attainment. Yet even for just this
much, knowing the benefit of taking refuge, the
Buddha went there and taught the Dhamma. After
listening to the Dhamma, the person would take
refuge in the Triple Gem.
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Metta is doing something so that another might
benefit according to that person’s capability, and not
just according to the way we want. If we emphasise
just what we want, and it is beyond the other per-
son’s capacity, we are merely fulfilling our own de-
sire. We are not considering what someone else can
do. That is why genuine metta means acting for the
good of others in terms of what benefit they can re-
ceive, and not what they can’t. Sometimes the Bud-
dha went to see someone because the Buddha saw
that the person was going to practise the five pre-
cepts. Sometimes the Buddha saw that someone was
going to attain First Path and Fruition. The Buddha
would teach to such an extent only, because the
Buddha knew that the person could accomplish only
that much. This is metta. If we focus on doing
something we ourselves want, saying, ‘This is my
metta, this is my loving-kindness’, we are not acting
correctly. If we do so, there will be conflict even be-
tween parents and children, or between friends.
Therefore, if you don’t want any conflict to arise,
develop true loving-kindness, and act for their good
according to their capacity. Only then can you main-
tain your goodness. You will not be angry with them
in the process. If they don’t do as you want them to
do, how do you feel? You feel angry. You don’t want
to work for their benefit anymore. You will think,
“They don’t listen to me. I will not give them a hand
anymore. I will give up. I will abandon them.’ This
is not metta. You do things like this based on your
desire.

Many parents also display such tendencies, and say,
“This is my metta. You must follow.” No, no, no.
Please, don’t act in this way. Neither will I act in this
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way toward all of you. I will suggest only what you
are capable of. If you come and report to me, I will
listen. Sometimes, I will suggest to you, ‘Please
come to interview.’ If you don’t come, I will not say
anything, because you are not willing to come. I act
in this way because I want to be happy with my ac-
tions. However, coming to interview regularly is im-
portant. So now you know how to practise the per-
fection of loving-kindness.

What is the last one? The perfection of equanimity.
Without the assistance of the perfection of equanim-
ity, you cannot really develop loving-kindness to-
wards others. In other words, you cannot act for the
good of others if you don’t develop equanimity to-
wards yourself and others. So, what is the perfection
of equanimity? Equanimity has the characteristic of
promoting the aspect of neutrality. Its function is to
see things impartially, because equanimity purifies
loving-kindness. In order to develop impartiality,
one must maintain equanimity towards the wrongs
inflicted by others when one is providing for their
welfare. This is very important. When we undertake
to benefit others, we can’t persevere for the long
haul unless we practise the perfection of equanimity.
Why? Even though we might be acting for the wel-
fare of many, among those who receive good actions
and loving-kindness and wishes of well-being from
us, there may be those who complain, who insult us,
and who blame us, directly to our face and behind
our backs. At such a time, if we don’t understand
the natural law of Dhamma, which is void of being,
void of person, void of soul — there is only cause and
effect — we can’t continue working for their good.
We must be ready when we intend to act for the
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good of others. How should we be ready? We may
experience both expected things and unexpected
things, desirable and undesirable. Everyone expects
a good response and a good reaction when under-
taking to act for the good of others. If you have ex-
pectations like this, you will suffer a lot, and you will
not be able to maintain your goodness. You will ar-
gue with that person too. You will be angry with that
person. You will eventually give up and abandon
that person.

To develop equanimity does not mean we should
abandon others. For example, as we go along the
way fulfilling the parami and striving for the good of
others, we do something to benefit a certain person.
Perhaps he doesn’t accept it, or he is not happy with
what we have done. We should think in this way:
‘He is not ready to accept my action, which will
benefit him, because he is not yet mature, and so he
doesn’t understand.’ In such a case, leave him alone
for the time being; continue your trip, continue your
journey to Nibbana. And along the way, one day
you may meet with that person again. If you think,
‘Now may be the right time to say it again’, please
try to say it again. This is how you practise equa-
nimity towards him. So loving-kindness should be
supported and accompanied by equanimity. It is on-
ly when we develop the perfection of equanimity
that we can maintain our goodness; we can maintain
the way we are, striving on without faltering and
with happiness. For that reason, the Buddha taught
the perfection of equanimity as the last perfection.
So without practising the perfection of equanimity,
you cannot successfully accomplish giving. Some-
times, because of seeing the fault of the receiver, you
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want to quit giving. At that time, understanding the
benefit of giving with the perfection of wisdom; un-
derstanding the truth, which is void of soul and be-
ing, and is only cause and effect; developing equa-
nimity towards all desirable and undesirable things;
and understanding the benefit of all good actions,
you should continue with your giving, even though
you see some faults on the part of the receiver.
Sometimes giving is purified because of the giver. If
the one who gives is pure, even though the receiver
is impure, giving can have good results too. So, un-
derstanding the law of kamma, understanding the
truth, you need to develop equanimity towards
yourself and others.

There is another way we can understand the per-
fection of equanimity — ‘We are owners of our kam-
ma. We are the heirs of our kamma. Kamma is our
origin. Kamma is our relatives. Kamma is our ref-
uge.’17

When meditators practise the four sublime abidings,
they need to practise loving-kindness (merza), com-
passion (karuna), appreciative joy (mudita), and
equanimity (upekkha).

When we are acting for the good of others, for ex-
ample, we radiate metta: ‘May he be well and hap-
py.” This is metta. Yet no matter how much we want
them to be well and happy, no matter how much we

17 AN.X.1.5.8 Pabbajitabhinhasuttam (AN 10.48 The Dis-
course on the Frequent Recollections of a Renunciate):
‘ Kammassakomhi kammadayado kammayoni kammabandhu
kammapatisarano, yam kammam kairssami kalyanam va papakam va
tassa dayado bhvissami’ti’.
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want them to be free from suffering (which is
karuna, compassion), and no matter how much we
want them not to be separated from what they have
achieved (mudita), their circumstances will unfold
according to their kamma. This acknowledgment is
upekkha.

Even though we strive to benefit others with the
ninth perfection, the perfection of loving-kindness,
and even though we persevere when we encounter
difficulty and want to continue helping them, it is
nonetheless true that, many times or sometimes,
their circumstances cannot be as we wish, they can-
not be as we want. Their experience will accord with
their kamma. Understanding and accepting this is
developing equanimity towards oneself and others.

We need to develop equanimity towards our own
actions, too. Sometimes we are very willing to act for
the good of others, but we need to know the right
condition and the right time. If it is not the right
time, we should develop equanimity towards our
own willingness and intention, too. If we don’t de-
velop equanimity towards our intention or our voli-
tion, we are going to do something wrong at the
wrong place and towards the wrong person. That is
why we must always be very mindful, and must con-
sider whether we should act or not. Therefore, we
need to develop equanimity not only towards others
but towards all our actions when it is not the right
time or not the right place or not the right person.
This is equanimity.

So now you understand how important the sequence
of the perfections taught by the Buddha is. Without
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the help of each perfection, each parami, one after
another according to the sequence, we cannot really
fulfil all ten parami.

Having understood the sequence in fulfilling parami,
you can now apply this understanding in order to
fulfil parami in your daily life. I will give you an ex-
ample.

Even when you speak you can fulfil parami. When
you speak, you must say the truth; this is fulfilling
the parami of truthfulness. Whatever you are going
to say, it must be the truth. If you tell the truth, you
fulfil the perfection of truthfulness.

Because you tell the truth, you fulfil the perfection
of morality. Because you tell the truth, you give the
gift of harmlessness. Because you tell the truth, you
fulfil the perfection of wisdom. Why can we say the
truth? Because you understand how important it is
to say the truth. Because of telling the truth, we give
up our desire to say something wrong. It means we
fulfil the perfection of renunciation.

Also, in order to tell the truth, especially if it goes
against conventional social behaviour, we need to
exert effort. Sometimes strong effort is necessary to
uphold the truth against the torrent of greed and de-
lusion in the world. Hence, when you tell the truth,
you are fulfilling the perfection of energy.

In addition, because we tell the truth, we fulfil the
perfection of loving-kindness. By telling the truth,
we act for the good of others.

-52 -



How to Fulfil Parami in Daily Life

As I explained earlier, even when we are going to tell
the truth, we need the support of the perfection of
wisdom. We need to know the right time and the
right place to say the truth, and also the right person
to say it to. If it would be unbeneficial for the listen-
er, it is better to keep silent and wait for the right
conditions to tell the truth. We must also practise
the perfection of patience and wait for the right con-
ditions to tell the truth. Only then can what we say
be truly beneficial to others.

Moreover, to be able to say the truth, we must be
determined. We must be very determined. Some-
times we are afraid of losing something by telling the
truth. People all over the world are afraid of losing
something if they tell the truth. So we must be de-
termined to tell the truth. If you maintain your
goodness and tell the truth, you fulfil the perfection
of determination.

Also, because of telling the truth, you may encoun-
ter difficulties in that particular instance. But in the
long run, you will be appreciated by many. So you
must be determined and you need to put forth ef-
fort. If you choose not to tell the truth, maybe to
avoid some unpleasantness at that particular time,
then you aren’t fulfilling the perfection of equanimi-
ty. But if you say the truth at the right time, accept-
ing all the outcomes that might arise, whether desir-
able or undesirable, expected or unexpected, you are
developing the perfection of equanimity.

In this way, you can fulfil all ten parami while you

are speaking to others. Once you understand this,
and understand that it applies not only to speech but
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to everything you do, and if you know how to fulfil
the ten parami, you can fulfil all of them for the en-
tire remainder of your life.

In this process of fulfilling parami in your daily life,
there is an underlying quality that you cannot do
without, and it is mindfulness. If you are unmindful,
it is impossible to fulfil parami in your daily life. Im-
possible.

Mindfulness is the leading factor that can support
you to be able to maintain your goodness and fulfil
all ten parami in this very life — for happiness in this
very life, for happiness in the future, and for the re-
alisation of Nibbana in this very life or in the future.

May you be able to fulfil the ten parami in your daily
life!

Having fulfilled the ten parami, may you realise the
supreme bliss of Nibbana in this very life!

Sadhu! Sadhu! Sadhu!
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BASED ON THE TALK

A Journey of Self-Discovery

Today I am going to give a talk. The name of the
talk is ‘A Journey of Self-Discovery’. People all over
the world make different journeys. Some make long
journeys, some make difficult journeys, and some
make cultural journeys. Some make a journey to
freedom — freedom of speech, freedom of thought,
freedom of worship, and freedom of the individual.
In countries where there is no freedom, people make
a journey to freedom, which means a journey to de-
mocracy. So this country, Singapore, is a country
where they have successfully made the journey to
democracy.

Are you familiar with Mahatma Gandhi, the famous
non-violent leader of India? In 1930, Mahatma
Gandhi began a three-hundred-mile protest march
against British rule. This was also a type of journey.
Our country too has been making a long journey to
democracy, wherein a lot of people’s lives have been
sacrificed.

Some make a journey to success. Are you all making
a journey to success? Are you a successful person
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now? All these are endless journeys. I want all of you
to make a journey which can arrive at an end. In
other words, I want all of you to make a journey
which has an end. I think all of you have also done
some of the sorts of journeys I have mentioned,
none of which are very important journeys. Today I
want all of you to begin a journey of self-discovery.

Researchers do different types of research for their
discoveries. Many different types of researchers do
different kinds of research and discover various
things such as land creatures, water creatures, and
many other discoveries. Because of their research,
we get the opportunity to study what is beyond our
reach. Even though we are grateful to them, theirs is
also an endless journey. As I have told all of you, to-
day I want all of you to do research to see who you
are and what you are. After seeing who you are and
knowing who you are, you will then arrive at the
knowledge that you have to gain by yourself, and
that you can’t get by depending on others.

Let me ask you a question. Do you know who you
are? You know many things, right? You are very in-
terested in many external things but not in yourself.
You know, you are making an endless journey. I will
let you consider computer technology. Is there any
end to it? Without encountering the end of these ex-
ternal things, you will finally arrive at your own end.
That is why I want all of you to make a journey
which has an end, the journey of self-discovery.
Along your journey of self-discovery, you will come
to know who you are. If you don’t know who you
are, even though you know many other things, you
can’t really make use of your life.
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We are very interested in the things that attract our
minds. Because of this reason, people pursue the
sensuality that attracts their minds. Do you agree
with me? All these sensual things are colourful, they
are attractive. They attract your entire mind. Have
you ever practised meditation? Does your mind like
to be with the meditation object for a long time?
You know well. Do you know what the reason is?
The reason is that even though the meditation ob-
jects are wholesome objects, they are not colourful
and they have no attraction, so you are not interest-
ed in them, even though they are really beneficial for
all of you. Although you know meditation is benefi-
cial, you don’t want to do it continuously.

Let me ask you another question. Do you really
want to accomplish your own good? I believe that all
of you want to act for your own benefit. But in a
practical sense, you are not really acting for your
own benefit. Because of this reason the Buddha said,
‘Difficult to do is that which is truly beneficial for
oneself. Easy to do is that which is unbeneficial for
oneself.’18 Because of defilement, our mind inclines
towards taking sensual objects except for when we
do good deeds. Do you agree with me? I have told
all of you, because of defilement, our mind inclines
to bad deeds except for when we do good deeds. In
this way, instead of acting for your own benefit, you

18 Dhp. 163:
Sukarani asadhuni, attano ahitani ca.
yam ve hitavica sadhufica, tam ve paramadukkaram.

Easy to do are things that are bad and harmful to oneself.
But exceedingly difficult to do are things that are good
and beneficial.
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make an endless journey led by your defilements. Is
it true? Who is the leader? Not you! The defilements
are in charge of your life.

I am telling all of you this because your wisdom and
mindfulness must be the leading factors if you are to
make a journey of self-discovery. Do you really want
to know who you are? If so, you must train your
mind, your wisdom, and your mindfulness to be the
leading factors on the way to discovering yourself.
For sure you all remember what your friends look
like. For sure your friends also know you and your
appearance. For sure you also know and remember
your own appearance. But you can’t know who you
are just by knowing and remembering your appear-
ance.

Have you ever made a journey of self-discovery in
your life? Many of you might answer, ‘Never,
Bhante. We haven’t even thought about making a
journey of self-discovery.” Do you want to begin a
journey of self-discovery? Very important, very im-
portant. To know who you are, you need to begin a
journey of self-discovery. To know where you are,
you need to begin a journey of self-discovery. Do
you know where you are? You know that you are
now in this Chinese monastery, listening to this
Dhamma talk. But you don’t really know where you
are. You know in the way all people know, not the
way you must know. There is more to it than this.
Only when you begin a journey of self-discovery and
are successful in that journey will you know who you
are and where you are. More than that, you will
know where else you need to go.
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I will discuss how to begin a journey of self-
discovery based on the teaching of the Buddha. To
be able to start a journey of self-discovery, you all
need to do one thing: You need to train to be skillful
in reading the habits of your own minds. Now to-
day, based on that, I will explain how to begin a
journey of self-discovery.

As you all know, ever since we were born we have
been doing three actions every day. Do you know
what they are? What are the three actions that we
have been doing not only in this very life but also
throughout the round of rebirths? They are good
and bad bodily, verbal, and mental actions. Nothing
other than these. Sometimes I ask my listeners,
‘How many actions are we doing each day?’ They
answer, ‘They are uncountable, Bhante.’ Yes, that is
true, but we must know more accurately that we can
group all these uncountable actions into just three
kinds. They are just bodily actions, verbal actions,
and mental actions, either good or bad, wholesome
or unwholesome. Just these.

Bodily and verbal actions follow mental actions. So
we can say that mental action is the leading one. Be-
cause of this reason, the Buddha said, ‘Mind leads
the world’ — in Pali, ‘Cittena niyati loko.”1® When you

19 SN.I.1.7.2 Cittasuttam (SN 1.62 The Discourse on the
Mind):

Kenassu niyati loko, kenassu parikassati,

Kissassu ekadhammassa, sabbeva vasamanvagii’ti.

Cittena niyati loko, cittena parikassati;

Cittassa ekadhammassa, sabbeva vasamanvagii’ti.

By what is the world led around? By what is it dragged
here and there?
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hear ‘world’, what do you think of? The world we
are living in? What is your opinion? What world
does the Buddha mean?

I believe all of you will call to mind the world you
live in. The Buddha didn’t mean this. The Buddha
said that this fathom-long body is the world.20 The
trained mind leads the world in one direction, and
the untrained mind will lead your world in another
direction. As the Buddha said, ‘Mind leads the
world.” You all should train your minds to be able to
lead your own world in the good direction.

Why do people do as they do in the present? Why
did people do as they did in the past? Why will peo-
ple do wrong bodily and verbal actions in the future?
What is the reason? What is the cause? The cause is
the mental action which is led by defilement. So the
cause of wrong action and wrong speech is mental
action led by defilement. The Buddha said, ‘If you
are not skillful in the habits of others’ minds, it

What is the one thing that has all under its control?

The world is led around by mind; by mind it’s dragged
here and there.

Mind is the one thing that has all under its control.

20 AN.I.5.5 Rohitassasuttam (AN 4.45 The Discourse Con-
cerning Rohitassa): ‘Avuso, imasmimyeva byamamatte kalevare
sasafiumhi  samanake lokaiica paiiriapemi lokasamudayaiica lokani-
rodhaiica lokanirodhagaminifica patipadan’’ — ‘Friend, it is in this
fathom-long body endowed with perception and mind that I
proclaim (1) the world, (2) the origin of the world, (3) the ces-
sation of the world, and (4) the way leading to the cessation of
the world’.
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doesn't matter, but you should be skillful in the hab-
its of your own mind.’2!

Is it possible to know another’s mind? Is it possible
or impossible to know the minds of others? It is pos-
sible for those who train the mind to know others’
minds. There is a way to train in the teaching of the
Buddha to know others’ minds. While it is possible
to know the minds of others, is it easy? No, it is not.
It is possible but not easy. This being so, do you
know your mind? Is it possible for you to know your
own mind? Possible. Is it easy? It is possible, but it is
also not easy for those who are not mindful and
those who are unwilling. Are you skillful in the hab-
its of your mind? Are you someone who is skillful or
not? You are not skillful in reading the habits of your
mind.

The wrong actions that you have done, and do, and
are going to do — do they occur because you are
skillful in the habits of your mind, or because you
are not skillful? Because you have no skill in reading
the habits of your mind, you have done and do and
are again going to do wrong bodily and verbal ac-
tions. The root cause of all these wrong actions is
wrong mental action which is led by the defilements.

21 AN.X.2.1.1 Sacittasuttam (AN 10.51 The Discourse on
One’s Own Mind): ‘No ce, bhikkhave, bhikkhu paracittapariyaya-
kusalo hoti, atha ‘sacittapariyayakusalo bhavissami’ti — evaiihi vo, bhik-
khave, sikkhitabbam’ — ‘Bhikkhus, a bhikkhu who is not skilled in
the ways of others’ minds [should train himself thus]: “I will be
skilled in the ways of my own mind.” It is in this way that you
should train yourselves’.
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But you can’t stop doing such wrong actions yet. Af-
ter you have done wrong bodily and verbal actions,
you feel guilty as a consequence. You know you
shouldn’t do what is wrong, but you can’t refrain
from doing it because you have no skill in reading
the habits of your own mind. In the past you have
done a lot of things which make you feel guilty, but
you are going to do many such things again, and you
are doing so in the present too, because you have no
skill in reading the habits of your own mind. Moreo-
ver, lacking skill in the habits of your mind, you
don’t know your weak points or your strong points.
For this reason, people pretend that they are very
good. Do you agree with me? If you don’t know
your mind, if you are not skillful in the habits of
your own mind, you can’t develop honesty. If you
yourself are dishonest, how can you make real pro-
gress in your life? Almost everyone in the world ex-
pends much effort to make other people understand
them. They expect to be understood by others. Is it
true or not? Yes. You try so many ways to get others
to understand you, but you don’t try to know your-
self at all. You adopt all sorts of pretences to gain
the respect of other people, but you should ask your-
self one question: Do I respect myself? Even though
people gain the respect of others, they can’t respect
themselves. This is because they spend their lives
obeying the instructions of the defilements of their
minds. Which is more important, self-respect or the
respect of others? Yes, it is very important to have
self-respect. Only when you become skillful in the
habits of your own mind will you avoid doing things
that prevent you from respecting yourself, and in-
stead you will do what is really necessary.
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Even just today, since this morning, before you
came here, how many actions have you done that
don’t allow you to respect yourself? So to make sure,
I want to repeat my question: Do you really want to
know who you are? Are you really acting for your
own true benefit? If you really want to benefit your-
self, there is no other way than to train yourself to be
skillful in the habits of your own mind. If this is true,
then how should one go about doing so?

Now I am going to explain this to all of you. For
those of you who really want to strive for your own
good, who want to develop self-respect, and who
want to know who you are, I would like to explain
how to train yourself to be skillful in the habits of
your own mind.

Before explaining, I want to share a little bit more
about success. Many people set out on a journey to
success. Is success very important in your life? Sup-
pose you become a very successful person; what will
you do then? Success is a journey, not a destination.
Why? If you are successful in something you want,
something you expect, there is still no end to the de-
sire and expectation for even more success. Your
defilement will demand that you take another jour-
ney to success. If your goal is fame and gain related
to sensuality, it is just a journey, not a destination,
because fame and gain and sensuality are endless.

The Buddha said, “The beginning of samsara is un-
known and unknowable.’?2 Because you are pursu-

22 SN.III.1.10.7 Gaddulabaddhasuttam (SN 22.99 The Dis-
course on the Leash-Bound); also in SN.II.4.1.9 Dandasuttam
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ing sensuality, because sensuality is your goal, and
because the attainment of sensual pleasure is what
you consider success, you never arrive at an end and
can’t even see an end, because sensuality has no
end. What is the driving force behind such a journey
to success? You, or your impure defilements? Do
you get the answer? I know the answer. I used to be
a person on just such a journey to success. I came to
know that the driving force was not me, it was the
defilements that drove me along that journey to suc-
cess. Do you see? I don’t think you understand. Do
you see that the defilements drive you on your jour-
ney to success? Wanting, desiring, and craving are
never satisfied with what they get and are always
demanding more things, new things, over and over
again. So the defilements are the driving force and
the cause of a journey to success, and there will be
no end if you just follow what your defilements tell
you to do. We therefore have to serve the body in
terms of what it needs, since we have been born as
humans and possess bodies. I want you all to do
what is very important, so I need to explain to you
what is really not important. That is why I am ex-
plaining so much.

You know that you need clothes, you know that you
need shelter, you know that you need food, and you
know that you need medicine. Is it really you that
needs these things? What is your understanding?

(SN 15.9 The Discourse on the Stick): ‘Anamataggoyam, bhik-
khave, samsaro. pubba koti na paiiiayati avyjanivarananam sattanam
tanhasamyojananam sandhavatam samsaratam’ — ‘Bhikkhus, this
samsara is without discoverable beginning. A first point is not
discerned of beings roaming and wandering on hindered by
ignorance and fettered by craving’.
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Many people say, ‘I need food, I need clothes, I
need shelter, and I need medicine.” Are these really
their needs? Are these really your needs? If you didn’t
have a body, would you need food? If you didn’t
have this body, would you need clothes? If you
didn’t have a body, would you need shelter? If you
didn’t have this body, would you need medicine? If
not, are you striving to acquire these things for the
sake of your life or for the sake of your body? Along
the way to serve the body with food, clothes, shelter,
and medicine, how many wrong actions have you
done, all the while thinking that it is your needs that
you are fulfilling? These needs are not yours; they
are the needs of the body. If it is so, have you all
been busy over many things for you or for your
body? You know that it is not for you, it’s just for
your body. If this is so, are you the master of your
body or a slave to it? You are your body’s slave!

Indeed you are slaves — slaves of the body. If it is so,
we can say that you are not spending your lifetime
meaningfully. Your efforts amount to just being a
slave to your body, doing this and that, wasting a lot
of time, right up until you die. Almost everyone in
the world is acting in this way, and so they die with-
out having done what is really important and benefi-
cial for their lives. Is this life? Is this the meaning of
life? Is there something more we can do with our
lives besides living just for food, clothing, shelter,
and medicine? I don’t mean you should stop doing
everything; what I mean is that you can live with the
right understanding that you are not working to ac-
quire these things for yourself, but rather your ac-
tions are at the service of your body. Since you have
body, you need to serve it and take care of it, but

- 65 -



A Journey of Self-Discovery

not as though you were its slave, living merely to ful-
fil its needs. There are more important things to do
with your life in the time that remains to you.

Not everyone becomes a doctor. In the same way,
not everyone can be rich or successful. I want to
share with all of you the Buddha’s teaching on this
matter. To be rich, we need two supports; one is
from the past and the other is in the present. If there
is enough accumulated wholesome kamma such as
offerings in the past, you can be a rich man in this
very life if you make an effort. If there is a lack of
such kamma in the past, it is impossible to be a rich
man in this very life no matter how hard you try.
When past kamma gives its results, it is the main
cause of what you experience in this life; present
kamma is only the supporting cause. As I have told
you, I don’t mean you should stop everything. Try
your best in your life to do what you can in a right-
eous way, and acquire and develop good habits. If
you then become successful, it will be beneficial for
you, provided you know how to make use of all your
wealth. In other words, I want all of you to work to-
wards what you really want to do in life while always
trying your best to develop good habits that will fol-
low you in your future existences. Students must
make every effort to do their best in school. As
adults, they need to work hard to do their best in
whatever they do, too. This is the way to develop
good habits that will continue into the future. Our
efforts should be made with the understanding that
we are not serving our own needs but rather the
needs of the body. Now you know what you are liv-
ing for. So the meaning of life is not just serving the
needs of the body.
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So to understand who you are and to be skillful in
the habits of your own mind, your effort needs to be
unfailing, starting from today. Do you really want to
be skillful in the habits of your own mind? If it is so,
from the time you wake up until you go to bed,
while you are busy doing so many things, please al-
ways observe your mind, whatever you are doing.

Until now, you have never undertaken such an im-
portant responsibility as knowing your own mind,
which is very important in one’s life. There are so
many things that are important to you, but I don’t
think they’re really all that important. You are not
doing what is really important for your life. You’re
doing what is not really important. You are spending
a lot of time at unnecessary and unimportant things
— things that won’t make you mature, or make you
grow up, but will only make you grow old.

Only when you become skillful will you know your-
self. Only when you become skillful will you know
what you are, where you are, and who you are.
When you know who you are and where you are and
what you are, you will arrive at the mental clarity
needed to progress further and move on from where
you are. If you don’t know where you are standing
now, you can’t know in what further direction you
need to go. That is why this is the journey we all
need to make, a journey that we all need to start.
For those who are going to start this journey, it is
not too late; it is early. But those who are not going
to start it until they die are passing their lives with-
out giving thought to how they can benefit them-
selves. Now you all know that you are not skillful in
reading the habits of your own minds, and that you
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therefore don’t know who you are. Do you know
who you are?

All the people in the world, including all of you, are
very interested in many external things. That is why
you spend a lot of time trying to acquire all the
things you are interested in, but all this effort gives
you a heavy feeling. All the external things that in-
terest you are making your life burdensome. The
more you are interested in those interesting external
things, the busier you will be. The greater your in-
terest in external things like sensuality, and the more
attention you devote to all kinds of sensuality, the
busier you become. You spend a lot of energy, you
spend a lot of time, and you spend a lot of money at
it. To be able to spend money, you have to make
money, and then you waste your money on things
that only make you feel heavy again. True?

What are you doing as a human? You are weighing
yourself down, carrying this and that, one thing after
another, thinking that this is for your happiness.
True? Are we happy because we have a lot of things,
or are we happy because we know the value of con-
tentment? Do you know the value of contentment?

Most people in the world don’t know the value of
contentment. They don’t know the value of con-
tentment because they are not skillful in the habits
of their own minds. If they were skillful in the habits
of their own minds, they would know what leads to
happiness and what leads to unhappiness. We de-
sire, we crave, and we want; the cause of these crav-
ings is the defilements. They are the driving force
that makes you feel heavy and busy. When you be-
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come skillful in the habits of your own mind, which
is always instructing you to do this and that, and
when you know that the defilements are the cause of
suffering, you will not listen to them. You will bring
them under control. You will do what you really
need to do in your life. You will not follow all the
instructions that keep you busy all day long your
whole life, and not only in this very life but also
throughout the round of rebirths, the beginning of
which is unknown and unknowable.

If you know the habits of your mind, and if you are
skillful in them, you will know how to live peaceful-
ly, and you will know how to live a better life. You
can make meaningful use of your life, and you will
know how to guide your life in the right direction
and not in the wrong one. You will reduce the num-
ber of things that make you busy, and instead you
will free up your time to do what is really good, im-
portant, and necessary for you. As I have told all of
you, when you become skillful, you will become
aware of the value of contentment. The Buddha
said, ‘Santutthiparamam dhanam’ — ‘Contentment is
the greatest wealth.’23 The greatest wealth is not the
things you possess. The contentment you have de-
veloped is the greatest wealth.

23 Dhp. 204:
Arogyaparama labha, santutthiparamam dhanam.
Vissasaparama iati, mbbanam paramam sukham.
Health is the greatest gift, Contentment the greatest
wealth.

A trustworthy person is the best kinsman, Nibbana the
highest bliss.
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To realise the importance of developing content-
ment, you need to be skillful in the habits of your
own mind. People don’t know how to lead a peace-
ful life, and think, “This is my way of living; this is
the way we live,” so they interfere with events and
things around them. They get involved with the
people and things and circumstances that surround
them. They needlessly participate in all these things
and engage with them. How do people interfere with
what’s around them? Do you think interfering that
way leads to your happiness? Do you think needless-
ly participating and getting involved in pointless
things leads to your happiness? It leads to unhappi-
ness. Why do people get involved and interfere with
what doesn’t really concern them? Why do people
participate in unnecessary things? Why do they do
what they don’t need to do? Because they are not
skillful in the habits of their own minds. What caus-
es them to spend their lives this way? The instruc-
tions of their minds make them act like this. Because
you too are not skillful in the habits of your mind,
you can’t distinguish between what’s really necessary
and what’s unnecessary either.

As you come to know your mind better and better,
day by day, you will avoid unnecessary interference
and needless participation and many extraneous in-
volvements. Your many pointless involvements are
due to the instructions of your mind. You compli-
cate your life with your involvement in a lot of point-
less things, and then you have no time left for what
is truly important and necessary. Your lack of skill in
the habits of your own mind is the cause of your en-
tanglement with so many things. The Buddha said
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that if you want to increase the good deeds in your
life and lessen the unwholesome ones, you need to
be skillful in the habits of your own mind. Now you
understand that you need to be skillful in the habits
of your own mind. Do you want to know how to be
skillful in the habits of your own mind? I am bring-
ing up this question here because I want to tell you.
Now is the time.

Are you listening to my talk right now? Really? Is
your mind thinking of something else? Yes, now is
the time to be skillful in the habits of your own
mind. Even when you are doing something, it ap-
pears as if you are doing that thing but your mind is
not doing it. It often happens that even when you
are sitting in meditation practice, your posture
makes it look as though you are practising medita-
tion, but your mind is not meditating. Why is that?
The same is true of some of you right here, right
now -- your posture makes it seem as though you are
looking at me and listening to the Dhamma talk, but
your minds are busy doing something else. What is
the reason? It is because you are unmindful. If you
want to be skillful in the habits of your own mind,
you must be skillful and mindful. Mindfulness is a
very important factor that you need to develop.
Without mindfulness, it is impossible to be skillful in
the habits of your mind; but with mindfulness, it is
possible.

You need to make an appropriate payment. Not
money, just mindfulness — nothing else. Mindfulness
is the payment you need to make in order to be skill-
ful in the habits of your own mind. So whatever you
do, wherever you are, you should always be mindful
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and observe your mind and notice your mind’s in-
structions all the time.

You came here in your car, right? Most of you, any-
way. As you drive your car, can you know your
mind? While you are driving your car, your mind is
not driving the car, right? Your mind is thinking this
and thinking that, planning this and planning that.
This is what I mean to say. Whatever you are doing,
be mindful. When you are driving a car, your hands
and feet are operating the car, and your mind is giv-
ing your body instructions to drive; but because of
habit, because of practice — and as they say, practice
makes perfect — driving your car becomes automatic.
But because of the practice that ‘makes perfect’,
your mind can do other things along with what you
are doing physically, although you may be unaware
of this. So starting from today, when you are driving
your car, drive it! Rely on your skill and let your
driving be automatic. I want you to develop another
skill, that is, to be skillful in reading the habits of
your own mind, even when you are driving a car.
When you are driving, please look at your mind,
please be aware of your mind, and please watch your
mind and observe what it’s telling you.

I am now telling you and explaining to all of you
how to be skillful in the habits of your own mind.
This means not just to be skillful, not just to know
what the mind is telling you, but also to develop
good states of mind almost all the time in your life.
So when the mind is telling you to do something
bad, or when the mind is thinking about something
bad, at that time you must know that this is a dan-
ger. This is a danger, this is a fault. You are unaware
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of the danger and the fault because you are not skill-
ful in the habits of your own mind, so that, when the
mind is doing something bad or thinking something
bad, you continue in that mental direction without
knowing that it is leading you into danger and to
suffering in the woeful realms.

So when you know that the mind is doing something
bad, you need to find out the reason it does so, and
the reason is the application of the mind. Your mind
attends to a certain object, which may be good, or it
may be bad. Suppose it is bad; why does it continue,
and why does it become stronger? The starting point
is the same, whether good or bad, but suppose
something bad appears in the mind; why does it be-
come stronger? Because you participate in it. That is
why it becomes stronger and stronger. How do you
participate in it? You apply your mind to it, so it be-
comes stronger and stronger. Applying the mind to a
certain object means participating in it. If you want
to weaken it or stop it, you need to do one thing —
you need to apply your mind to a good or whole-
some object. If you keep on applying your mind to
the former object which is bad, then the more you
apply the mind, the stronger that unwholesome
mental state becomes. Because of this reason, the
unwholesome state of mind develops more and
more. So when you know your mind is doing some-
thing bad, please make it a habit to change your
mind and apply it to a different object that’s whole-
some.

Just knowing is not enough. When you know that

your mind is doing something bad, you should then
generate the intention to apply your mind to another
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object that is wholesome instead. So you must find
some object to which you can apply the mind easily.
Perhaps you could take refuge in the Triple Gem —
‘Buddham saranam gacchami. Dhammam saranam gac-
chami. Sarngham saranam gacchami.” Does this take very
long to say? The time it takes to recite the Three
Refuges is very short, but the words are very great.
So whenever you know your mind is doing some-
thing that’s unbeneficial for you, change your mind
at that time, and apply your mind to a wholesome
object. This is something we need to train in; it will
not happen by itself. If you are unmindful, it is im-
possible. If you are mindful, it is possible.

Another important thing is that you should ask
yourself, ‘Should I try to make my mind be in a
wholesome state almost all the time?” You should
ask yourself, ‘Am I someone who wants to cultivate
good states of mind almost all the time in my life?’
Are you such a person? I believe you all want to be.
If you don’t have this aspiration, it is very danger-
ous.

As you all know, our minds incline to do or to think
bad things except when we are doing something
good. For sure, if you are not doing good, your
mind is doing bad. Even if you like whatever un-
wholesome thing your mind is doing, it is bad.

Do you know what is wholesome and what is un-
wholesome? Do you like dancing? Do you like sing-
ing? Do you like playing music? Do you like playing
piano? Is it good because you like it? A few years
ago, I put this question to one lady from Germany. I
asked her, ‘Do you know the difference between
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‘wholesome’ and ‘unwholesome’?” She could not
give me an answer. So she thought for a while and
answered, ‘I think I don’t know.” Then I asked an-
other question: ‘Do you like dancing?’ She said, ‘Of
course, I like it very much, I dance a lot.” Then I
asked, ‘Do you like playing the piano?’ She said,
“‘Yes, of course, I am very skillful at the piano.” I
questioned her further: ‘Do you think it is good to
play the piano?’ She replied, ‘Yes, of course.” I
asked, “Why?’ The lady responded, ‘I like playing
the piano very much, and I am very happy when I
do it, so therefore it is good.’

Now you see, people think what they like is good.
People think what they don’t like is bad. Maybe not
all the time, but they certainly don’t want to do
many of the things they don’t like. Conversely, they
want to do the many different things they like. Be-
cause they don’t like something, they may also think
it’s not very good.

So for the most part, people think that what they
like is good. What they don’t like they consider bad.
Actually, good or bad does not depend on your likes
and dislikes. Something which is really good is good
at all times, whether you like it or not. Something
which is really bad is always bad whether you like it
or whether you don’t like it. Wholesome and un-
wholesome do not depend on your likes and dislikes.
Wholesome is wholesome all the time.

Whatever is blameworthy and the cause of suffering
is unwholesome. Whatever is blamed by the wise but
not by the fool is unwholesome. If it leads to suffer-
ing in the present and in the future, it is also un-
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wholesome. When you crave something, do you
have peace of mind while you’re craving? But you
crave all the time, one thing after another. You may
even think you can be happy with what you crave.
But if you observe your mind carefully, mindfully,
and attentively, you know your mind has no calm,
no peace when you crave something. Craving is not
the cause of real happiness; instead, it is unwhole-
some happiness. There may very well be happiness
in some unwholesome states of mind. When you are
dancing, you may notice that you are happy. This is
not kusala happiness, wholesome happiness; this is
akusala happiness, unwholesome happiness — happi-
ness associated with an akusala state of mind.

Do you know that, when I was a layman, I liked
singing very much? Very, very much. Whenever I
had time, I would sing. I came to know that this is
just attachment. If I couldn’t give up playing music
and singing, for sure I would never be a monk. Why?
Because I was very attached to music. If an attach-
ment like this were the last object at our near-death
moment, what sort of rebirth would we have? Would
we be reborn in a good realm? No. You all know
how attached people are to music. Almost all of you
like music very much. This is because of your at-
tachment. When you are skillful in reading the hab-
its of your own mind, you see that when you want to
play music or when you want to sing, your mind is
telling you to do that. You crave it and hunger for it
and long for it because you are being led by defile-
ment, attachment, and craving, zanha. So the cause
itself is unwholesome.
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I don’t mean you should never do things like this at
all. Many activities of this sort are harmful neither to
you nor to others. If it is so, you can balance your
actions in your daily life. You do need to stop ac-
tions that can harm you and others and bring them
under control. To be able to do so, you need to be
skillful in the habits of your own mind. Singing will
not harm others, nor will it harm you directly. It is
not like Kkilling, stealing, sexual misconduct, telling
lies, or taking intoxicants, but it is nevertheless un-
wholesome. It is unwholesome from the ultimate
point of view, which is the unwholesomeness that is
unrelated to anyone in particular. It is not a power-
ful and strong unwholesomeness; but even though it
is not very strong, it can lead you to rebirth in one of
the four woeful states.

Something that is strongly imprinted on our life is
something we do repeatedly, right? If we are very
attached to something, we do it again and again.
That repetition can be the cause of suffering at the
near-death moment in this very life.

People display attachment to one another; this is the
way people live. If you find that others are not at-
tached to you, are you happy? You don’t like it. You
want those you love to show attachment to you, and
if you don’t see it, you complain.

What are people doing in the world? They are co-
operating in doing bad, right? Co-operating. If they
don’t see this co-operation, they complain. In the
same way, you are not doing what is good for your
loved ones. Your loved ones are likewise not doing
what is good for you. Yes, I must speak to all of you
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from the ultimate point of view, from the Dhamma
point of view, which is true all the time, whether you
like it or whether you don’t. I am a seeker of truth; I
speak the truth. That is why I am telling all of you
this. Only in this way can I make clear to all of you
how to balance the way you are living. I will not ap-
prove what I shouldn’t approve, but I will approve
what I should approve.

So your entire life can be balanced when you are
skillful in the habits of your own mind. In order to
lead a better life and a peaceful life; to have more
spare time; to do things which are more important;
to refrain from interfering when you shouldn’t inter-
fere; to remain uninvolved with unnecessary things;
to know who you are, what you are, where you are,
and where you need to go next — for all these things,
you need to be skillful in the habits of your own
mind. As I have told all of you, when you are driving
a car, observe your mind and what it’s telling you,
and watch what the mind is doing. If your mind is
attending to something bad, something not good,
something that leads to your suffering, at that time
please change the object of the mind, and please ap-
ply your mind to a wholesome object instead. You
need to train in this way all day long, whenever
you’re not sleeping, no matter what you’re doing.
When you are cooking, your hand does the cooking,
but your mind is not doing the cooking. True? So
you need to be skillful. At such times, recite, ‘Bud-
dham saranam gacchami. Dhammam saranam gacchami.
Sangham saranam gacchami.” That’s much better, isn’t
it? Yes, this is how I want all of you to train. Only
then will your mind be calm, and your mindset will
be a good state of mind which will be for your bene-
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fit. At all times and in all activities, whether bodily
or verbal, one thing you can do is to observe your
mind.

So by training this way and observing your mind in
this way from when you wake up in the morning till
you go to bed at night, outside of the time you sleep,
you will become skillful in the habits of your own
mind. You will become aware of what constitutes
your temperament. What is your temperament? Do
you know?

Some people have an aversive temperament. Some
people easily get angry. We say that such people are
born with this aversive temperament. In some peo-
ple, craving and attachment are very strong in com-
parison to other people, so they have a greedy tem-
perament, and greed is predominant in them. Some
people are very proud of themselves and easily feel
proud of themselves, so they have this weakness.
Some easily feel jealous, while others easily feel stin-
gy; this is also due to their weakness, and also to
their past kamma. So when you become skillful in
the habits of your own mind, you become aware of
what is predominant in you. The more you know
your mind, the more you know your weaknesses.
The more you know your weaknesses, the more you
know your strong points, too.

No one is perfect, but there is good and bad in each
of us. It is not true that some people are completely
bad. It is not true that you are completely good. We
all have both good and bad qualities. Previously,
when you saw bad qualities in others, you would
complain about them, you would blame them, or
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you would find fault with them, and you would
think to yourself, ‘I am not like them; I am very
good.” When you become skillful in the habits of
your own mind, however, you come to know that
you also have bad qualities, just like that person.
The only difference is that someone else’s weakness
is greater than yours, or yours is greater than some-
one else’s. You become aware of this fact, at which
time you are no longer inclined to complain. We all
have the same qualities, the only difference being
their degree; some are strong, some are weak.

When you become aware of your weakness, you ini-
tially don’t want to accept it. Instead you reject it,
thinking, ‘No, no. I am not such a person.” But the
more you train your mind to be skillful in the habits
of your own mind, the less you are able to deny your
weakness. You have no choice but to admit, “This is
true, I have such and such a weakness,” until finally
you accept the truth through your own observation
and not because anyone else told you. This is not
something anyone else can make you understand. I
can point it out to you, but I can’t make you under-
stand it. You will understand it only when you see it
for yourself.

Before you realise these things, you want to com-
plain and find fault and make accusations when you
see someone do something wrong. But when you
know for yourself because you yourself have seen
your own weaknesses and strengths, you accept
yourself and also become skillful in the habits of the
minds of others. You don’t find fault as you did be-
fore, and instead you think, ‘Oh, I too have bad
qualities of that sort, but now I have improved, be-
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cause I have become skillful in the habits of my own
mind.’” So instead of complaining, finding fault, and
accusing, you think, ‘If he comes to know as I know
how to improve and train the mind, and if she
comes to know as I know how to be skillful in the
habits of one’s own mind, they too will improve.’
Instead of complaining or accusing, you will find the
opportunity to give them suggestions. Your mind
will have changed. Your way of living will have
changed. Then you will know how to live peacefully.

So when you know your weaknesses or your dark
side, you will know your bright side more and more
too. As you become skillful in the habits of your own
mind, you can accept the areas you are weak in. You
can accept the areas you are strong in too. What will
you do? You will correct the places you are weak,
and you will improve in the areas where you are
good. In this way you will improve yourself more
and more; you will correct yourself more and more.
Seeing these things again and again, you will not just
remain completely unchanged. You will change.
Humans are intelligent, which means that those who
want to be good, want to be so all the time, if possi-
ble. But because people don’t know the cause of do-
ing good and the cause of doing bad, they are un-
successful in their way of living. So when you
become skillful in the habits of your own mind, you
will correct yourself and improve.

What will happen when you become skillful in the
habits of your own mind? You become skillful in the
habit of others’ minds. Why? You used to do a cer-
tain bodily or verbal action because of mental ac-
tions. When you are skillful you can catch these
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mental actions immediately. Then when someone
else does something, you understand the cause of
their action. So at such a time this understanding
arises in your mind: ‘It is not he or she that does
these wrong actions. It is just the defilements that
instruct him or her to do them.” At that time you
can see that the cause of doing a certain action and
the person doing the action are two separate things.

I will repeat some of what I said in my previous
Dhamma talk here. It is not because we are born as
humans that we become wise or foolish. It is be-
cause we can bring our defilements under control
that we become wise, and it is because we can’t
bring our defilements under control that we become
foolish. If it is so, what makes us foolish? Is it you, or
is it the defilements? It’s the defilements. That is
why we have done and do and are going to do wrong
things; it’s not because of us, it’s just because we
don’t have the skill to bring the defilements under
control. What is the cause? It’s not the person; it’s
the defilements. When we understand this through
being skillful in the habits of our own mind, we can
forgive others very easily. Is it good if we can forgive
others easily? Yes. If we can’t forgive others, who
will suffer? So please don’t do anything that will
make you suffer. When you become skillful in the
habits of your own mind, you also become skillful in
the habits of others’ minds. You can accept their
weaknesses because you have the same faults. Before
you know your weakness, you think, ‘I am very
good; I am the best of all.” Yes, in some aspects you
are superior to others, and yes, in some aspects you
are better than they. But other people also have bet-
ter qualities than you; for their part, they possess
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some superior qualities too. When we become skill-
ful in the habits of our own mind, we can accept the
truth of these things.

Unless you are skillful in the habits of your own
mind, you cannot accept the truth of these things.
You reject the truth and hold on to untruth all the
time. That is why people cannot actually work for
their own good, even though they think they love
themselves. If you are not skillful in the habits of
your own mind, you cannot act in a way that agrees
with how you think you love yourself. You cannot.
Only when you become skillful in the habits of your
own mind will you do what you should and listen as
you should and ignore the instructions of the de-
filements which can endanger you. In this way peo-
ple are genuinely able to love themselves only when
they have become skillful in the habits of their own
minds. When are you genuinely able to love your-
self? Only when you have become skillful in the hab-
its of your own mind. Only then will you truly be
able to love yourself, and act in a way that agrees
with how you think you love yourself. You can bene-
fit a lot from observing your mind.

I will share with all of you that this is what I have
done since I was in primary school, at a time when I
didn’t yet know the teaching of the Buddha. This
was when I was in the fourth standard. At that time,
an interest arose in me. I was very interested in my
mind. I have acted accordingly since then. I have
received a lot of benefit from this. So when I was
ordained, I encountered this in the teaching of the
Buddha. The Buddha said, ‘Bhikkhus, if you are not
skillful in the habits of others’ minds, be skillful in
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the habits of your own minds, to do more good, and
to avoid what is bad in your life.” How great! Very
practical! This is something you all need to do. Even
the young should and can do this. But only if you
really want to do good for yourself. Now do you
know how to be skillful in the habits of your own
mind? I will explain a little more.

Why do we feel greedy? Why do we feel angry? Be-
cause we have anger, we feel angry sometimes; and
because we have greed, we feel greedy sometimes.
So are you angry with anyone now? Are you greedy
for something now? Are you feeling proud of your-
self? Are you feeling jealous towards someone? You
may not be feeling any of these things right now. Yet
even if you’re not experiencing these feelings now,
would you say that you have desire and greed? Yes,
you do. Do you have aversion and anger? Yes. Do
you have pride? Yes. Do you have jealousy? Yes. So
if you have these defilements, can you hold them in
your hands and show them to someone else? Or are
they somewhere in your body? Can you point out
where they are or where you have them? You know
the defilements are with you and that you have
them, but you can’t show anyone where they are or
point them out to someone else. Can you touch
some place where they are? You can’t do that either,
yet you say you have these things. Yes, you have
them, we all have them, but we can’t touch some
place where they are, we can’t show anyone where
they are, and we can’t point them out to anyone.
Although you have them, they are not like objects
you possess or things you have. They are latent de-
filements. They lie hidden. They can come up to the
surface of the mind only when conditions are met.
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I will give you an example. When we see an object
that is very beautiful, attractive, and desirable, what
happens? Greed arises. Even though you can’t say
where the greed is and can’t point it out or touch it,
greed comes up to the surface and tells you, ‘I want.’
In the same way, when we have contact with an un-
attractive and undesirable object, the latent aversion
rises to the surface of the mind. Aversion tells you, ‘I
don’t want.” This is true of all the defilements.
When the right conditions are present, the latent de-
filements surface in the mind and are no longer la-
tent or hidden; they become manifest and active.

Please note that the greed says, ‘I want.” Aversion
tells you, ‘I don’t want.” I emphasise this point be-
cause I want all of you to know that the defilements
are not yours. They arise simply due to causes and
conditions. Who tells you ‘I want’? The greed tells
you ‘I want,” but you say that you want. You yourself
also say ‘I want.” Both you and greed say ‘I want.’
One of you is wrong. Which one? Is greed wrong, or
are you wrong? Greed has the nature of wanting. It
wants, it desires, it craves. If it is so, are you the one
who wants, or is it greed that wants? It is greed that
wants, not you. The defilements are not yours. It is
just because of personality view that you wrongly
hold them to be yours. Don’t hold the wrong view
that they are yours. This is completely wrong view.
They accompany us, but they are not ours. We all
need to improve our point of view. On this point, I
will give you an example.

When you see a mango seed, you know that one day

it could grow into a mango tree and bear fruit. Do
you see a tree and mango fruit in the mango seed?
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You don’t see them, but you know it could grow in-
to a tree and bear fruit one day. ‘One day’ means
only when the right conditions exist. If the right
conditions are lacking, it cannot grow into a tree,
nor can it bear fruit. What are the right conditions?
Soil, sunlight, and water. The seed needs these con-
ditions to grow into a tree and bear fruit. So if you
put the seed on a table for three or four months,
what will happen? It will dry out. After it dries out,
you know that it can no longer grow into a tree and
bear fruit.

You know it can grow into a tree and bear fruit, but
you can’t see where the tree or the mangoes are. But
the seed has the potentiality to grow into a tree and
bear fruit. When the right conditions arise, the
seed’s potential results in the growth of a tree and
the production of fruit. Latent defilements have po-
tentiality in the same way as the mango seed. When
the right conditions arise, they result in growth and
the production of fruit. What are these conditions?

Actually, because of sense contact with undesirable
objects and the negative thinking that follows, anger
that lies hidden comes up to the surface of the mind
and functions according to its characteristics. So if
you investigate, you come to conclude that anger is
only doing its job, and that you yourself are not do-
ing anything. You also see the cause of the arising of
anger. If you don’t participate in the anger, it will
not become stronger. By observing in this way every
day, morning and night, you come to know which
defilement is strong in you, due to your past kamma,
which influences you very much. You may notice
the same thing among your family and friends.
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Some are very angry; they have a strong tendency to
become angry. This is due to the angry tempera-
ment that he or she accumulated in the past. We call
it an aversive temperament. So some people become
very attached to what they like because of their past
kamma and because they feed that craving in the
present and participate in it, so that it becomes
stronger and stronger.

Let me ask you a question. Do you like unwhole-
some states of mind? You may answer me ‘No’, but
why do people say, ‘Don’t touch me! Do you know
how angry I am?’ Why? The reason is that they are
attached even to an unwholesome state of mind, be-
cause they are not skillful in the habits of their own
minds. By observing how greed, anger, pride, and all
the defilements arise and come up to the surface of
the mind due to causes and conditions, you become
aware that the defilements are merely the defile-
ments. Anger has its own characteristics, and it
functions in a certain way. Pride has different char-
acteristics and functions in a different way. So you
come to understand clearly that anger is not yours.
By observing these things repeatedly for the rest of
your life, you will come to know who you are, what
you are, what your weaknesses are, and what your
strengths are, and then you can and will develop and
improve.

The Buddha speaks about how these defilements are
not yours in the Anattalakkhana Sutta:

Volitional formations are non-self. For if,

bhikkhus, volitional formations were self,
these volitional formations would not lead
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to affliction, and it would be possible to
have it of volitional formations: ‘Let my vo-
litional formations be thus; let my volitional
formations not be thus.” But because voli-
tional formations are non-self, volitional
formations lead to affliction, and it is not
possible to have it of volitional formations:
‘Let my volitional formations be thus; let
my volitional formations not be thus.’24

When conditions are right, resentment arises in the
mind. We cannot prevent it. Once it has arisen, we
cannot get rid of it simply by an act of will. The
same is true of attachment; it arises when the condi-
tions are right, and we cannot get rid of it simply by
saying, ‘May my mind be free from this attachment.’
You cannot control the defilements in this way; they
are not yours. But you can alleviate the harmful ef-
fects of the manifested defilements by not fuelling
them. Gradually, with training, even when you come
into contact with undesirable objects, you would be
able to prevent the manifestation of the latent de-
filements with the application of wise attention.
Eventually, with further practice of the Dhamma,
the defilements can be completely eliminated by the
Path and Fruition Knowledges that arise in you
when you realise the Dhamma.

People say ‘I am the master of my life’ when they get
what they want. Are they a master or a slave? They
are fulfilling the needs of their greed, thinking that
they are fulfilling their own needs. Right? So I don’t

24 SNL.III.1.6.7 Anattalakkhanasuttam (SN 22.59 The Dis-
course on Non-Self).
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see people who are the masters of their lives; I see
only slaves who are serving the needs of the defile-
ments, one after another. Wrongly holding the view
that ‘I become a master because I can get what I
want’, they do no more than fulfil the demands of
the greed that persistently commands them to pur-
sue one thing after another, all the time, throughout
the round of rebirths.

Now you see that if you become skillful in the habits
of your own mind, you can understand who it is that
needs; you can know whether it’s you who needs or
the defilements that need. When you clearly under-
stand, you won’t allow yourself to crave all sorts of
things, to cling to all sorts of things, or to want all
sorts of things. You will allow yourself only what is
really necessary. Is it good? Who is more peaceful,
someone who pursues only what is really necessary,
or someone who is driven by the instructions of the
defilements and runs after all kinds of sensuality?
The one who does only what is necessary is more
peaceful. Restraint like this will come with the skill
in reading the habits of your own mind, but for that
a payment is necessary, and the payment is mindful-
ness.

If you are unmindful, don’t expect to acquire such
skill in your life. Don’t expect to be able to benefit
yourself. You can’t really accomplish your own
good. You will waste a lot of time doing what is not
really for your benefit. You will waste not only time,
but a lot of energy and money as well. So all these
benefits arise when you become skillful in the habits
of your own mind. Should this skill be acquired? Or
should it not be acquired? Are you going to acquire
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it, or are you not going to acquire it? This is your
choice. But I believe you are going to do it. I en-
courage all of you to do so. It is really important. It
is something we all need to do for the remainder of
this life. If you haven’t done it so far, it doesn’t mat-
ter; let this be the starting point for doing so for the
rest of your life.

So now you see that the cause of greed is an object
that is beautiful, attractive, and desirable. But this
isn’t the only cause. In the case of the Arahants, who
have removed all the defilements, even though they
see some object that is very beautiful, attractive, and
desirable, can it have any effect on them? It cannot
influence them. It cannot shake their minds. Their
minds are very stable, very pure, and have no impu-
rity. The same object gives a different result. So the
cause of greed is not the person; the cause is the de-
filements. So one cause is the desirable object, and
another cause is unwise attention. How many causes
are there at this point? There are two.

Let’s consider another cause. If it is dark, can you
see a desirable object? You can see such an object
only when there is light. So light is another cause. If
you are blind, can you see it? So another cause is
eye-sensitivity. These are the conditions that cause
the latent defilements that lie hidden to come up to
the surface of the mind. You can’t see the defile-
ments because they lie hidden as latent tendencies.
The craving and attachment come to the surface of
the mind and tell you ‘I want’ only when all four of
these conditions are met. At such a time you mistak-
enly say, ‘I want.” These two ‘I’s’ are the same in
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terms of usage, but they differ in meaning and in
what they refer to.

If we can replace one of the four causes, unwise at-
tention, with wise attention, your mind will change.
If you see a beautiful object, you recall the true na-
ture of the human body and attentively regard the
beautiful object as repulsive. But you have to prac-
tise this way beforehand, by directing your attention
to the repulsiveness of a dead body. Then you must
pay attention to it as ‘repulsive, repulsive’. If you
train your mind in this way, you can attain absorp-
tion concentration. So when you see a desirable ob-
ject, and if you have trained in this practice, you can
pay attention to that object as ‘repulsive, repulsive’.
At that time the four conditions are met, but a
wholesome state of mind will arise. Now do you see?
There is no person; there is only cause and effect.
Only when these four conditions are met will you
see the arising of this wholesome state of mind in-
stead. Do you get it?

It is similar in the cases of hearing, smelling, tasting,
and touching; each of these requires four conditions.
So when you train yourself to be skillful in the habits
of your own mind, day by day, mindfully, you come
to understand that you are not the one who wants,
you are not the one who craves, you are not the one
who desires to possess. The craving itself is what
craves. It is the craving that craves. It is the craving
that wants. It is the craving that desires to possess. It
is the craving, and not you, that wants to be with
someone. You are not the one who wants, nor are
you the one who feels attachment. Then if you prac-
tise more and more, and if you train more and more,
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you will become more skillful when you are very
mindful. At that time you can distinguish between
‘defilements’ and ‘I’. You see that defilement is the
cause of unwholesomeness. You are not the one who
causes it. You see that the cause of doing good and
bad is distinct from ‘I". You are not the one who
does. You are not the doer; you are being instructed
to do something. Actually, the defilements and un-
wise attention together are the cause of doing what
is bad. Wise attention is the cause of doing what is
good. By understanding these things, when you are
mindful you will see that there is no self that is doing
or acting. So along the course of your journey of
self-discovery, you come to see that there is no self.
You see non-self. But it is when you are mindful
that you understand in this way. When you are un-
mindful, defilement and ‘I’ combine again. All ordi-
nary people have this wrong view, which is called
self-identity view or personality view (sakkaya-ditthi
in Pali). This means regarding anger as my anger,
regarding greed as my greed, and so on. Ordinary
people can’t distinguish between defilement and ‘I’.
They see them as a single entity. This is due to self-
identity view; but when you are skillful in the habits
of your own mind, you become aware of the causes
of doing what is wrong. If you don’t participate with
‘T and ‘my’ view, whatever unwholesome state of
mind you’re experiencing stops right there. Once
you start engaging in it, whatever it is becomes
stronger because you are participating.

The Buddha spoke of the defilements as raggagi,
dosaggi, and mohaggi — the fire of lust, the fire of an-
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ger, and the fire of delusion.?> If you don’t add fuel
to a burning fire, what will happen? The fire will go
out. But what will happen if you add more and more
fuel? The fire will become stronger and stronger. In
the same way, the anger that lies as a latent tendency
comes up to the surface of the mind because of con-
tact with an undesirable object. It is like a fire burn-
ing in your mind, the fire of anger. At that time, if
you don’t add fuel, it will go out by itself. What does
it mean to add fuel? The fuel is ‘I’-view and ‘my’-
view. If you participate by regarding the anger as
your anger, as ‘my anger’, you are adding fuel to that
fire, and it will become stronger and stronger. So
you come to know the cause of strengthening the
fire in your mind, and you become aware of the fuel,
which is self-identity view, and you realise that if you
don’t add fuel, the fire will go out by itself. In this
way you can lead a better life. You can make your
mind more peaceful. If you become skillful, you can
quickly stop it. But if you are not skillful, you think,
“This is my anger; I am the one who is angry.’ In this
way, you will add fuel to defilements due to wrong
view, self-identity view.

Self-identity view makes you suffer more. So along
the course of your journey of self-discovery, when
you become aware that there is no self and you see
non-self, you can live more peacefully. But you want
to see your ‘self’, right?

When I started this Dhamma talk, you may have
thought, ‘Oh, how can I see myself?’ By practising

25 SN.VI.1.3.6 Adittasuttam (SN 35.28 The Discourse on
Burning, often called the Fire Sermon).
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the three trainings — the training of morality, the
training of concentration, and the training of insight
— step by step, systematically, according to one’s
past parami (spiritual perfection) and present effort,
one can become a Sotapanna, a Stream-Enterer, af-
ter having attained the first Path Knowledge and
Fruition Knowledge.

The first Path Knowledge removes three fetters; do
you remember what they are? Self-identity view,
doubt, and attachment to wrong practices.2¢ These
three fetters are removed completely and without
remainder by the first Path Knowledge. There is
then no more self-identity view. But a Sotapanna
still has anger. The first Path Knowledge doesn’t
remove anger, doesn’t remove greed, and doesn’t
remove all delusion; it just removes a certain degree
of delusion which prevents one from seeing the Four
Noble Truths. But the Sotapanna is no longer liable
to suffer in the four woeful states. His anger cannot
be the cause of suffering in the four woeful states
because he has no self-identity view. He never re-
gards anger as iis anger. He never regards greed as
his greed, delusion as Ais delusion, nor pride as Ais
pride; he regards them as defilements. He cannot be
the slave of defilement because he does not grasp at
them with wrong view, with self-identity view.

Now you see that if you can reduce your ‘self’, you
can be released from a great deal of your present
suffering. Is it good to make a journey of self-less
discovery? Now we should change the name of the
talk to ‘A Journey of Self-Less Discovery’. So you

26 Silabbata-paramasa. See footnote 12 on page 20.
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can’t escape your suffering by just being skillful.
What do you need to do if you truly want to free
yourself from suffering? You need to practise the
three trainings systematically. Path Knowledge aris-
es only with the maturing of insight knowledge. This
dangerous wrong view, self-identity view, which is
the cause of suffering in the four woeful states, is
removed by the first Path Knowledge. This is the
power of Path Knowledge. It arises in only a single
mind moment but it is very powerful. There is no
weapon which can cut through this wrong view; self-
identity view can be destroyed only by Path
Knowledge, which arises with the maturing of in-
sight knowledge. How great Path Knowledge is! But
do you think it is possible to attain such Path
Knowledge in this very life? Yes, it is possible for
those who follow and practise the true teaching of
the Buddha, but not for those who don’t follow and
practise. I said ‘the true teaching of the Buddha’,
not ‘the untrue teaching of the Buddha’.

Now I say frankly to all of you, all over the world,
there are many who teach meditation but who are
not teaching the true teaching of the Buddha. There
are many traditions which you like because you are
happy with them. You may not like the true teaching
of the Buddha because it is difficult. When you are
going to practise the true teaching of the Buddha,
never rely on your likes and dislikes. Practise accord-
ing to the instructions of the Buddha, and in the end
you will be really happy. You will attain real happi-
ness. So never depend on your likes and dislikes.
What is the cause of likes and dislikes? It is defile-
ment. You want to be liberated from your defile-
ment, but then you depend on your likes and dis-
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likes, so how can you be liberated? You direct your-
self onto the wrong path when you depend on your
likes and dislikes. This is not the way. Never have
expectations along the way as you are practising.
Expectation is not the way to success.

Now you all are making a journey to success in your
life as a lay person. You may be successful in your
business, but success is a journey, not a destination.
If you succeed in your business, do you stop? No;
you begin another journey to success. There is no
end to it, because your actions are led by your de-
filements. Success in the Dhamma has an end, be-
cause it removes all defilement step by step and re-
duces your desire day by day, more and more. You
will see the end where there is no desire, no craving.
Which way are you following? Which way arrives at
final success? The journey of the Dhamma is not like
a journey of success in business. Please make a jour-
ney of Dhamma, which has an end.

So when you attain the first Path Knowledge, you
remove self-identity view, and you become a self-less
one. You become someone who is successful in the
journey of self-less discovery. You will no longer be
liable to suffer in the four woeful states. You develop
unshakeable faith in the Buddha, the Dhamma, and
the Sangha. From that time on you will always be a
Noble Person, not only in this very life, but also in
the future, wherever you are going to be reborn.
Even if you don’t know that you are a Noble One,
you will never break the five precepts.

So I want all of you to start a journey of self-
discovery. I want all of you to see that, even though
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you undertake a journey of self-discovery, what you
will find is a journey of self-less discovery, which you
make not just by observing your mind but by prac-
tising the three trainings.

May you be able to remove your ‘self’, which is the
cause of suffering in the present and in the future.

May you all be successful in the journey of self-
discovery, and may you all be able to successfully
complete a journey of self-less discovery.

May you be able to make an end of suffering in this
very life.

Sadhu! Sadhu! Sadhu!

Question: Sometimes when mindfulness is contin-
uous, there is a realisation of less of a sense of ‘self’,
and you can see, that this is just thought, this is just
feeling, this is my intention. But then when mind-
fulness is not so strong, there are times when there is
a lot of identification with thoughts and feelings as
my thoughts and feelings. Even though there is a lit-
tle understanding that this is happening, that this is
going on, and that this is because of a certain view
that I have, the identification is still very strong. At
that time, even if one wants to practise wise atten-
tion, it is difficult to practise it because of the dis-
torted view that the mind already has. So what is
Sayadaw’s advice on this?

Answer: We cannot expect not to have such a men-
tality. Because we have defilements, we will experi-
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ence this. When they come up to the surface of the
mind, just accept them without participating. You
need to train yourself not to participate, that is, you
need to train yourself to accept them. When you are
successful in the training of accepting without par-
ticipating, you can live more peacefully, but to do so
you must be mindful too. As you know, when you
are unmindful, it is difficult. But even when you are
mindful, it’s still difficult if you don’t know how to
change your mind. Sometimes you may encounter
difficulties too. So when they come up, you must
train yourself not to participate in them if you know
how. You need to train your mind to pay attention
to another object, one that’s wholesome, as quickly
as possible. You need to choose an object to which
your mind can easily pay attention. This is some-
thing all of us need to train in. When we become
skillful, we can bring the defilements under control,
but we can’t expect to remove them just by being
skillful. To remove them we need to practise the
three trainings until we are successful.

Question: How can we make others, especially non-
Buddhists, see the Truths, since we have different
perspectives and views; and here we have to live to-
gether, so how can we lessen the problems that may
occur?

Answer: If they want to know the truth, they need
to train themselves to be skillful in the habits of their
own minds. Only then will they become aware that
there is no creator. Things happen according to
cause and effect. If they are open-minded, it is very
good for them. We should make suggestions to them
without saying that this is the teaching of the Bud-
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dha. Because all humans, whether Buddhist or non-
Buddhist, have body and mind, they too have body
and mind. If they want to live more peacefully, they
should know their minds too. We can suggest to
them to be skillful in reading the habits of their own
minds. By doing so, they will come to know that
there is no creator. But it depends on their willing-
ness. We can’t do anything if they are unwilling.

Question: What is the key difference between
parami and normal good deeds? How can one turn
good bodily, verbal, and mental deeds into parami?

Answer: Parami are noble qualities. When we are
going to make an offering, at that time we can fulfil
parami if we understand how to fulfil each parami.
As you all know, whenever people do something,
they usually expect something in return. Acting in
this way is not the way to fulfil paramyi; it is just do-
ing good deeds. It will be wholesome, but it will not
be fulfilling parami. So if you make an offering with
the wish that you will be able to make an end of suf-
fering, you should make an aspiration by saying,
‘May this offering be for the realisation of Nibbana.’
Your aspiration is for Nibbana, where there is no
trace of mentality and materiality, and where there is
no sensuality. If you make such an aspiration for the
realisation of Nibbana when you make an offering,
you are making an offering not to get anything but
just to make an end of suffering. If you do so, it will
be the way to fulfil parami.

Question: How can we differentiate the right teach-
ing of the Buddha from wrong teaching? How can
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we as Buddhists help in the propagation of the
Dhamma?

Answer: The teaching of the Buddha consists of
Suttanta, the Abhidhamma, and the Vinaya. These
are the three Pitaka, the three baskets of the teach-
ing of the Buddha. Do you accept the Abhidhamma?
If you don’t accept the Abhidhamma, you cannot
see the true teaching. It is only because of the Abhi-
dhamma that we in a limited way understand that
the Buddha is the Omniscient One. Only through
learning the Abhidhamma will you know how great
the knowledge of the Buddha is. But among people
nowadays, including some Singaporeans as well as
some other nationalities, there are some who accept
the Abhidhamma and some who reject it. This is be-
cause of their teachers. Those teachers who do not
accept the Abhidhamma teach their disciples that
the Abhidhamma is not the teaching of the Buddha.
Those who do not accept the commentaries teach
their disciples that the commentaries are not the
teaching of the Buddha. To speak frankly, if you
read the teachings of the Buddha that have been
translated into English, you will not find detailed
instructions about how to practise. This would be
suitable for those who could actually meet with the
Buddha, because the Buddha is the Omniscient
One, so He knew what to teach, how to teach, and
to what extent to teach His disciples. The Omnisci-
ent Buddha knew what was needed. Those who met
with Him had fulfilled parami while He was fulfilling
His parami as a bodhisatta, a Buddha-to-be, over
the course of many, many existences. The Buddha
knew them well, and knew to what extent He need-
ed to teach them because of His Omniscient
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Knowledge. But the commentators knew that later
generations, such as the people of our times, would
not understand properly what the Buddha had said,
so they wrote the commentaries for later generations
and not for their own times.

In the time of the Buddha, some who approached
the Buddha and heard the Dhamma right from the
Buddha didn’t understand it. Because the number
of listeners was so great, those who didn’t under-
stand couldn’t ask the Buddha their questions, so
they would go to see Venerable Sariputta, Venerable
Mahakassapa and other Mahatheras to ask about the
meaning of the teachings. Then those venerable
ones would explain things in more detail. Their ex-
planations, as well as some of Buddha’s explanations
that were not directly recorded in the Nikayas, were
handed down from one generation to the next.
These form the basis for the commentaries, which
were handed down as an oral tradition at first. The
commentaries, together with the Vinaya, Suttanta,
and Abhidhamma, were recited at the First Sangha
Council headed by Venerable Mahakassapa, with
recitations by Venerable Ananda and Venerable
Upali, in the presence of 497 other Arahant
Mahatheras. The Tipitaka and the commentaries
were again recited at the Second and Third Sangha
Councils. After the Third Sangha Council, these
were taken to Sri Lanka by the Arahant Mahinda,
still as an oral tradition. The oral commentaries
were subsequently written down in Sri Lanka only
when those who knew them saw that later genera-
tions did not have sufficient ability to memorise
them. The commentaries were then written down in
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Sinhalese. In the fifth century CE, Venerable Bud-
dhaghosa compiled and consolidated the original
commentaries and translated them into the Pali lan-
guage, the original language of Magadha used by the
Buddha. This version of the commentaries as well as
works by other commentators and sub-
commentators were handed down from generation
to generation up to the present day, thereby preserv-
ing the full body of knowledge of the True Teach-
ings of the Buddha.

We know how to teach because of the explanations
in the commentaries. To see ultimate mentality, we
must know and see the mental process arising in a
series of mind moments, with consciousness and all
the associated mental factors present in each mind
moment. In the Anupada Sutta from the Middle
Length Discourses of the Buddha,?? it is mentioned
that the mental formations in the first jhana — the
applied thought, the sustained thought, the rapture,
the pleasure, and the unification of mind; the con-
tact, feeling, perception, volition, and mind; the
zeal, decision, energy, mindfulness, equanimity, and
attention — these mental formations were discerned
by the Venerable Sariputta one by one as they oc-
curred. Why could the Venerable Sariputta analyse
each of them? This is not explained in the Pali can-
on; it is explained only in the commentary to this
sutta. It was not just because the Venerable Sari-
putta had great wisdom that he could discern each
of the mentality, but because he discerned the base

27 MNL.III.2.1 Anupadasuttam (MN 111 The Discourse on
One by One As They Occurred).
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and the object together?8 that he could discern the
mentality one by one as they occurred. Following
the explanation in the commentary, we are also
teaching meditators to first discern the base and the
object together. In doing so, they can see the mental
process arising in a series of mind moments, and
they can also analyse consciousness and all the asso-
ciated mental factors present in each mind moment.

According to the Buddha’s teaching, nama arises in
the form of mental cognitive processes, with many
mind moments, which are followed by process-freed
mind moments too. Cognitive processes and pro-
cess-freed mentality (vithi and oithi mutta) were
taught by the Buddha as nama. Let me explain.
Right now you are hearing my voice. As you hear my
voice, the sound impinges on your ear-sensitivity at
the same time that it impinges on your mind-door.
Do you agree? It impinges on your mind-door too.
To make you understand better, I will explain it
more. When you were young, deluded by wrong
view, you listened to music; you used to make the
bass strong so the sound would be loud and pound-
ing — boom...boom...boom. What happened at that
time? Here (in the heart) you feel the
boom...boom... boom, right? Yes. Thus a certain
object, whether sensed by the eye, ear, nose, tongue,
or body, when it impinges on the respective sense-
door, that object also impinges on the mind-door.
One object impinges on two doors at the same time.
A visible object impinges on the eye-sensitivity and

28 See commentary to MNL.III.2.1 Anupadasuttam (MN 111
The Discourse on One by One As They Occurred): ‘Varnha-
rammananam pariggahitataya’.
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the mind-door at the same time. An audible object
impinges on both the ear-sensitivity and the mind-
door. The mind-door is called bhavarga in Pali. The
Buddha said that when those who are not deaf hear
a sound, it impinges on the ear-sensitivity and on the
mind-door, and they can perceive the ear-door cog-
nitive processes which are arising and perishing rap-
idly many times over. They are very quick.

Without the help of the commentary explanations,
we will not be able to teach meditators to know and
see ultimate mentality as it really is. Without the
help of the commentary explanations, we will be
blind to the way of discerning ultimate truth. So
please be aware of that. Therefore, the explanations
of the commentaries are the reason that we know
how to teach; the commentaries explain step by step
how to practise. So if you want to learn the true
teaching of the Buddha, you must follow those who
accept the teaching of the Buddha as it is found in
the Pali commentaries and the Abhidhamma. Those
who don’t accept the commentaries translate the
texts the way they understand them, so they are ac-
tually writing their own modern-day commentaries.
Whose commentaries are more reliable, the com-
mentaries of those who knew the intended meaning
of the Buddha, or the commentaries of modern-day
teachers? But even this is not enough.

Those who accept the commentaries and the Abhi-
dhamma do not necessarily follow the teachings
found there either; they follow their own traditions
and their teachers’ traditions. This is also bad. If
those traditions are not in accordance with the
teaching of the Buddha, we should not follow those
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either; but if a teaching or tradition is in accordance
with the teaching of the Buddha, whatever tradition
it is, it is okay. I can speak only in a general way.
You need to take the time to know the truth.

As for how Buddhists can help in the propagation of
the Dhamma, if you can support the true teaching of
the Buddha and those who are disseminating the
true teaching of the Buddha, you are supporting the
work of propagation. But initially none of us knows
who is doing the propagation work rightly. It doesn’t
matter. If you respect someone, you should support
them; from our respect a wholesome state of mind
may arise. But along the way you need to observe
whether their teaching is in accordance with the true
teaching of the Buddha. You need to depend not on
the person but on the Dhamma, but for the most
part people depend on the person and not on the
Dhamma. People quarrel with one another because
they depend on the person. If everyone depended on
the Dhamma, there would not be any quarrelling.
So please distinguish between the person and the
Dhamma, and study and follow the Dhamma, not
the person. If I am not teaching the Dhamma, please
do not follow; it is dangerous for you. If I am teach-
ing the Dhamma, please follow the Dhamma and
not me. This is important.

Question: I recently joined a running event that in-
volves running through a forest. It is organised by a
group that is trying to do good by raising awareness
to preserve the forest. But after I signed up, the
thought came to my mind that during the run we
would actually be squashing and Kkilling the worms
and insects in the forest, so in a way we would be
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causing more damage. So although the run is for a
good cause, now that the thought has come to my
mind that I might be squashing the insects and the
living creatures in the forest, should I therefore
withdraw from the run?

Answer: The Buddha said, ‘Cetanaham, bhikkhave,
kammam vadami’ — ‘I declare, O monks, volition is
kamma.’?® If you are going to do something, you
need to observe your mind to see whether you have
a good intention or not. If we have good intentions,
and if we have no bad intentions, it would be all
right. Anyway, if we really know that something we
are going to do will result in the suffering of others,
it’s better not to do it. If we have doubts only after
doing it — for instance, you suspect that you might
have done something bad to other beings — but you
had no evil intention while doing the action, you
should not have any bad thoughts in your mind, be-
cause at the time you were doing what you did, you
were doing it with a wholesome mind, and you had
no bad intention.

29 AN.VI.2.6.9 Nibbedhikasuttam (AN 6.63 The Discourse on
Penetration).
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BASED ON THE TALK
The Highest Art

I am glad to meet with all of you again, my old and
new friends. Tonight I am going to give a talk which
you have never heard before. The name of the talk is
“The Highest Art’. Are you interested in arts? Do
you know what an art is? In the dictionary, the term
‘art’ is explained and defined.

An art is defined as the use of imagination to express
ideas or feelings, particularly in painting, drawing,
sculpting, carving, and making pottery. So you know
painting is an art, drawing is an art, sculpture is an
art, dancing is an art, carving is an art, pottery is an
art, and even healing is called an art. Do you agree?
Another definition of an art is the skill of creating an
object, such as a painting, a drawing, a sculpture, or
a piece of pottery. Do I need to explain the meaning
of pottery?

There are two meanings of pottery. The first defines
pottery as the pots, dishes, plates, jars, flower vases,
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water bottles, and so forth that are made with clay
and baked in an oven, especially objects such as
these that are made by hand. Another meaning of
pottery is the skill of making pots, dishes, and so on

from clay, especially by hand. Here I want to share
with all of you why I want to give this talk tonight.

Just two months ago I came back from abroad. I was
conducting a short meditation retreat. When the re-
treat was over, a disciple of mine arranged for me to
visit the house of a potter. The reason they arranged
for me to visit there was that even the Most Venera-
ble Pa-Auk Sayadaw3? had visited this potter when
the Sayadaw went to this country, as had other sen-
ior Sayadaws from Pa-Auk when they went there. So
after the retreat was over they arranged for me to
visit this potter while I was there too.

I had never before in my life been in the presence of
a potter and seen how he makes pots and dishes and
so on. So I slept at the potter’s house for one night. I
wanted to see how he made his pottery, and fortu-
nately he asked me, ‘Bhante, would you like to see
how I make pots, dishes, plates, bowls, jars, and so
on?’ I answered, ‘Oh, of course, I would very much
like to see.’

Before he showed me his work, we visited a
Mahayana monastery. It is well known to many
people. So my disciple arranged for me to visit there,
because the architecture at that monastery is very

30 The Abbot of Pa-Auk Forest Monastery in Mawlamyine,
Myanmar.
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good, and my disciples wanted me to see it. So ac-
companied by the potter, I went with interest to see
the monastery and its architecture. While we looked
around, the potter was not following very close to
me. He accompanied our group but was always at a
slight distance from me. I didn’t know that he was
even aware of me, but he was watching what I was
doing. After we returned to his home from the mon-
astery, he started to make his pottery.

In just a few minutes he could turn out finished
plates, bowls, and jars. He was very skillful and had
a great deal of artistic talent. He considered what he
did as great art, and thought of himself as an artist.
He was doing artistic work. It interested me greatly.

Do you know how pottery is made? Have you ever
seen a potter at work? Many of us have never seen
that, right? When a potter is going to make pots,
dishes, plates, bowls, jars, water bottles, flower vas-
es, and different types of pots and dishes, he uses a
potter’s wheel. Have you ever seen a potter’s wheel?
It’s a piece of equipment consisting of a flat tray that
turns around, and the potter puts the wet clay on
this wheel in order to shape it into pots, dishes, and
so on. So while the wheel rotates rapidly, the potter
presses the clay, squeezes it, and pulls the ball of wet
clay gently upward and outward into a hollow shape,
into the shape he wants. It’s very artistic. All ten of
his fingers are working together. He forms the clay
into whatever shapes he wants by squeezing, press-
ing, and pulling the clay outward and inward and
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upward. Very artistic. My kappiya3! translated what
the potter said as he worked; he told me, “Whenever
I work the clay, I consider that I am just a beginner,
and that I just started that day.” He had been doing
pottery for over thirty years already. Yet whenever
he worked at his art, he considered that he was just a
beginner. And he spoke about his attitude towards
the actual work, saying, ‘I don’t know beforehand
when I am going to stop; only when I reach a certain
point and think, “That’s good enough,” only then
do I stop. So I end up with different vessels, whether
pots, jars, or dishes, in different forms and in many
different styles.’

And then I saw that the Pa-Auk Sayadaw had writ-
ten Pali phrases on some of the objects the potter
had made. One thing I remember that Sayadaw had
written on one of the plates was, ‘Dhamme hontu
sagarava’ — ‘May all respect the Dhamma’. And then
in my presence he made two plates, one medium
and one big. He also made water bottles and jars, all
very beautiful, and a bowl that I liked very much
took him just a short time to fashion from a ball of
wet clay by squeezing, pressing, and pulling out-
ward, inward, upward, and downward with his ten
fingers — really artistic. And then he made a request,
saying, ‘Bhante, please inscribe a few words of
Dhamma on these.’

31 Kappiya: An abbreviated form of the Pali term
‘kappiyakaraka’. It refers to a person who makes things allowa-
ble for a bhikkhu to accept or use. He also supports a bhikkhu
in keeping pure sila and provides services for the bhikkhu.
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I wrote three sentences, but before I tell you what I
wrote, I need to tell you what had happened earlier.
After we had returned to the potter’s home from the
monastery, we asked him about his pottery and the
way he worked. Because I also asked him about the
architecture of the buildings at the Mahayana mon-
astery, he unexpectedly told me that while I was
looking at the buildings there, he had been watching
what I was doing. He told me that he was afraid of
how I might regard the material things I saw there.
He thought that my mind might be very much in-
clined towards such material things. He said to me,
‘Bhante, these things are nothing. The Dhamma in-
side your heart is superior to all of them.” My pur-
pose in asking was one thing, but the way he was
thinking was something else. I took his words to
heart and pondered them in my mind, thinking, ‘He
thought that my mind took great delight in this ma-
terial development. Now he is asking me to write
some Dhamma words on the plates he made.” So I
wrote three sentences. Do you want to know what I
wrote?

Because he considered his work to be very great art
and very artistic work, and because he was very
proud of himself, I shared three sentences with him.
The first one was, “The highest art is knowing how
to apply the Dhamma in life.” Just as he was engag-
ing in an art, I related my sentence to his work, but
related it back to the Dhamma. So he felt very hap-
py. When he asked me to write words of Dhamma
on his plates, he asked me to write in my own lan-
guage, not in English; so I wrote it in my own lan-
guage, but I translated it into English for him. He
was very happy.
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The highest art is not any other art. The highest art
i1s knowing how to apply Dhamma in life. Do you
know how to apply Dhamma in your life? This is the
purpose of sharing this Dhamma tonight.

I will explain more, after I have told all of you what I
wrote in the second sentence. The second sentence
was, ‘Real beauty exists only in the Dhamma.’ I told
him, ‘There is no beauty in those material things.
Real beauty exists only in the Dhamma.” Do you
see? Really? If it is so, I don’t need to explain any
further tonight. Real beauty exists only in the
Dhamma.

And I wrote a third and final sentence, which was,
‘May you be able to choose the path which has an
end.” I wrote that because he never knew his end.
He considered himself as a beginner whenever he
did his work. In terms of skill, he was of course real-
ly skillful, but I wanted him to choose the path
which has an end. Work such as the pottery he does
is endless. What are you doing? You are also doing
work which has no end, you are on the path which
has no end. Right? Endless. You are making an end-
less journey in the round of rebirths, doing many
things you are interested in, many things you like,
and also many things you dislike. You do many
things you love and many things you hate. Am I
right? We do not only what we like, but also what we
dislike. Not only do we do what we love, but also
what we hate, because of our defilements. Our de-
filements are the cause of making an endless jour-
ney. Making pottery is an art, but there is no end to
it. So I saw his happiness on hearing these Dhamma
gifts.
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So the name of the talk tonight is “The Highest Art’.
The highest art is knowing how to apply the
Dhamma in life. We all need to know how to apply
Dhamma in daily life. Earlier I shared with you the
definition of an art. What is an art? It is the skill of
doing something. If someone can make something
that is beautiful and attractive, we can say that such
doing is an art. Drawing is an art, if it is beautiful
and attractive to people. In the same way, compos-
ing songs, drawing, sculpting, carving — each of
these is an art. Something that can attract people’s
minds and in which people can find beauty and that
is related to drawing, painting, composing, carving,
sculpting, pottery, and so on — these are all art.

Here I want to share further with all of you, but be-
fore I share, let me ask you a question. Things we
see that are not attractive or not agreeable or not
beautiful — can we call such things art? If for exam-
ple music or a song isn’t performed harmoniously,
would it be art? Art means doing something pleasant
and agreeable, creating things that we would call art.

Let me ask you another question: Are there many
people who know how to live in harmony with the
circumstances of their lives? If there aren’t many
such people, are there few? There are very few who
know how to lead a life of peace and concord. This
is because few people know how to apply Dhamma
in their lives. The question of knowing how to apply
Dhamma in life in a balanced way is a very broad
and very deep issue. Out of so many things that I
need to explain to you, I want all of you here to
know the most important point is to know how we
should apply Dhamma in our lives. This is the high-
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est art. So from among many points, the first point I
want to share with all of you is acceptance. Ac-
ceptance is an art. Tonight I am going to explain the
art of acceptance.

Do you know how to practise acceptance? If you
don’t know how to practise acceptance in your life,
you can’t live peacefully. You don’t know how to
live peacefully, happily, and without harming your-
self and others. Acceptance is an art. We all need to
develop the art of acceptance. It is one of the
Dhammas that we need to apply in daily life. I can
share this Dhamma because of the teachings of the
Omniscient Buddha.

The Buddha practised the art of acceptance
throughout His whole life. Are you aware of that?
Have you ever thought about it? The Buddha prac-
tised the art of acceptance deeply, profoundly, and
with Omniscient Knowledge. If someone complains
about you, do you accept it? Instead, what do you
do? You get very angry. You want to complain. You
want to respond somehow, not for your own good or
for the good of others, but for your own harm and
the harm of others. This is because you don’t know
how to apply the Dhamma in your daily life. It is be-
cause you don’t know how to accept all the things
you encounter in life whether they are desirable or
undesirable. The art of acceptance means accepting
everything as it really is. How does one accept
things? Do you remember the twelve unwholesome
kammic results the Buddha endured, and that one of
them was when the Buddha was accused by a very
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charming lady named Cificamanavika??2 Do you
remember? I think I have shared with many of you
the Buddha’s twelve unwholesome kammic results.
Not everyone here has heard about this. But I have
explained all these when I visited South Korea and
when I was at Pa-Auk too. The talks I gave on this
topic were recorded. It would be good if you listened
to them; you should hear them so as to be able to
develop the art of acceptance for the rest of your life.
The talks are about the undesirable things that even
the Buddha encountered as an Omniscient One.

A Buddha is a Perfect One, with no defect or flaw
whatsoever. He is perfect. But even that Perfect One
met with both desirable and undesirable things. It is
unavoidable. The Buddha taught over and over that
nothing happens without causes; so whatever oc-
curs, there is a cause. The Buddha was accused by a
charming lady while He was expounding the
Dhamma in the presence of King of Kosala and
Visakha. Do you know who Visakha was? She was a
great benefactor and supporter of the Buddha. It
was also in the presence of Anathapindika, another
great supporter of the Buddha, as well as in the
presence of bhikkhus and bhikkhunis, laymen and
laywomen. So that very charming lady, pretending
that she was pregnant, entered the Dhamma hall
and accused the Buddha, saying, ‘Your voice is very
sweet to all who hear you, you know how to enjoy
the bliss of love, but you don’t know how to
acknowledge your responsibility. Now you see’, she
said, pointing at her protruding stomach, ‘Now I am

32 Commentary to Dhp. 176 ‘Cificamanavikavatthu’ (The Sto-
ry of Cificamanavika).
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very close to giving birth. If you don’t know how to
take responsibility, you should tell your disciples,
King Pasenadi of Kosala, Anathapindika, and
Visakha, your great supporters, to care for me in my
pregnancy.’

What did the Buddha say? The One who knew the
law of kamma perfectly, the One who understood
that nothing happens without causes, accepted her
accusation without complaint, because He knew
that He had accused others along the way, while He
was fulfilling parami, especially when His wisdom
was not yet mature. At a certain time, He had
wrongly accused a virtuous one.

The Buddha understood that when the time is right,
when kamma ripens, nobody can avoid it, so He ac-
cepted her accusation. So the Buddha said, ‘My sis-
ter, you and I know well whether what you are say-
ing now is right or wrong.” That wicked lady’s
character was influenced by her past habits. She had
acted in this way in many of her past lives too. The
Buddha knew that lady’s temperament and charac-
ter, and He was also aware of the ripening of His
kamma. So that charming lady said, ‘Yes, yes, you
and I know well that I am pregnant.’ So at that time,
as the Buddha is a Fully Enlightened One, respected
by humans, devas, and brahmas, the throne of the
king of the devas grew hot. “What has happened?’
the king of the devas wondered. Then it appeared to
his mind that an accusation had been made against
the Buddha in the human realm. So the king of the
devas sent four of his attendants to solve the prob-
lem, and everything was resolved. I will not explain
in further detail.
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So the Buddha practised the art of acceptance. We
all need to practise according to the principle that
nothing happens without causes. The desirable and
undesirable things that we have encountered from
our youth until now have happened not because of
anyone else but just because of us. ‘Bek thu ma pyu, mi
mi a mhu’ 1s a Myanmar saying that means, ‘No one
else did it; you yourself did it.” Do you understand?
There is a similar expression in English that says,
‘Whatever a man sows, that will he also reap.” If you
are accused by others, it is not because of them, it is
just because of your kamma. I like this saying very
much, so I apply it as much as I can. Don’t you
want to remember this sentence? It is our kamma;
nobody else did it. When kamma ripens, someone
must appear to accuse us, to complain, to find fault
with us; nothing happens without causes. It’s not
something other people do; it’s just that our kamma
opens the door, our kamma gives rise to conditions,
and our kamma makes someone appear. Since time
and kamma had ripened, if it hadn’t been that lady,
then another lady must have appeared to accuse the
Buddha, so the Buddha accepted it without com-
plaint. He accepted that His kamma was ripening.

Now, the Buddha is a Perfect One. The heart of the
Buddha at that time was completely blameless. All
the actions of the Buddha were entirely without
fault. So the accusation was not due to any unskillful
action of body, speech, or mind on the part of the
Buddha in His final lifetime; rather, it was wholly
related to the kamma He had inherited from previ-
ous lifetimes. Therefore, we may sometimes need to
distinguish the ripening of past kamma in regards to
our friends, relatives, and loved ones, and be aware
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that their circumstances may be due not to their pre-
sent mind but instead to the ripening of their past
kamma. Their present mind may be quite admira-
ble. At such a time, please don’t abandon them. You
should distinguish between their present mind and
the ripening of their past kamma. In addition, you
need to examine yourself. Think, ‘Who am I?
Should I really be complaining about my present
kamma?’ Suppose you come to know that you ha-
ven’t done anything wrong. You have to conclude,
‘Now I am experiencing this just because of the rip-
ening of my past kamma.’ At that time, please ac-
cept things, please welcome your experience without
complaining. This is one of the ways we apply the
skills of Dhamma in our lives.

Would you like to hear about this from another an-
gle? This is something we need to practise mindful-
ly. Whatever happens, even if someone praises you,
you need to accept it, just as it is, and understand
that it is your kamma ripening. Some circumstances
arise because of our past kamma, and some arise be-
cause of present kamma.

In talking about kamma, we should consider two
things, past kamma and present kamma. According
to the teaching of the Buddha, if we see a certain re-
sult, past causes are its main cause, and present
causes are its supporting cause. Consider someone
who is successful. There are many who want to be
successful and who try their best, but who neverthe-
less don’t achieve the success they desire. What is
the reason? To be a wealthy man, to be a successful
person, to be a well-known person, there are causes.
The main cause is past causes, the supporting cause

-118 -



The Highest Art

is present causes. Without the main cause, which is
past causes, no matter how hard you try in the pre-
sent, you may not achieve your aim. You may sur-
vive, but things may not be the way you want, be-
cause you lack the necessary past main causes. So if
you see someone who is successful and prosperous,
please be accepting and don’t feel jealous. Jealousy
is due to not knowing how to apply Dhamma in dai-
ly life, not knowing how to practise the art of ac-
ceptance, and instead allowing oneself to feel jealous
of others’ success. So from today on, please be hap-
py about the success of others. This is very im-
portant.

You have heard all these Dhamma teachings but you
don’t know how to apply them, because you don’t
know how to be accepting. All these good things will
not happen automatically. Only by training, only by
practice, and only by the art of mindful acceptance
will you improve day by day.

We are tortured horribly by our foe, our enemy, the
defilements. Do you get it? You are deeply influ-
enced by your enemy, the defilements. I didn’t say
‘your friend’, I said ‘your enemy’, but you make
friends with your enemy all the time, right? But to-
night, fortunately, you are making friends with your
true friend. That is why you came here.

Have you noticed that the way you’re always making
friends with your enemy is the cause of your suffer-
ing? You make friends with the defilements all the
time, but the defilements never treat you as a friend
in return. They treat you as an enemy. Do you want
to make friends with your enemy? If you insist on
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befriending the defilements, you will never know
how to apply Dhamma in your daily life. And you’ll
never know how to practise the art of acceptance.

Your defilements compel you not to accept wisely,
but to reject unwisely, right? They’re always barking
at you, ‘Do this, do that. Nothing is good, every-
thing is bad.” So this is also something we all need to
overcome, namely, our habit of listening to the in-
struction of the defilements. I shared this with all of
you a few years ago, maybe. I need to repeat it to-
day. Do you remember what I told you?

The Buddha said, ‘If you are not skillful in the hab-
its of others’ minds, you should be skillful in the
habits of your own mind’.33 Have you been training
to be skillful in the habits of your own mind since
you heard these words from Venerable Revata a few
years ago? I will repeat some of the questions I asked
at that time. Is it possible to know another’s mind?
For those who train, it is possible to know the minds
of others. The Buddha taught how to practise in or-
der to be able to know the minds of others, not
merely by absorption concentration, but by super-
natural power. The Buddha taught the way of train-
ing that enables one to know the minds of others.
Therefore it is not impossible. It is possible for
someone who trains, but it is not an easy task.

33 AN.X.2.1.1 Sacittasuttam (AN 10.51 The Discourse on
One’s Own Mind): ‘No ce, bhikkhave, bhikkhu paracittapariya-
yakusalo hoti, atha ‘sacittapariyayakusalo bhavissami’ti — evarihi
v0, bhikkhave, sikkhitabbam’ — ‘Bhikkhus, a bhikkhu who is not
skilled in the ways of others’ minds [should train himself thus]:
“I will be skilled in the ways of my own mind”. It is in this way
that you should train yourselves’.
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Another question that I asked was: Is it possible to
know one’s own mind? It is possible. Then is it easy
to know one’s own mind? No. Even knowing one’s
own mind is not an easy task. If you don’t know the
habits of your own mind, you don’t know how to
develop the art of acceptance. You will waste your
precious time listening to your defilements and fol-
lowing their instructions, thereby harming yourself
and others, because you don’t know how to live your
life peacefully since you are unskillful in the habits of
your own mind. That is why the Buddha said, ‘If
you are not skillful in the habits of others’ minds,
you should be skillful in the habits of your own
mind.’

All our lives, since our earliest days, we have done
many things both good and bad, desirable and un-
desirable. We’ve done mostly what is undesirable
and mostly what is bad because we obey the instruc-
tions of the defilements, though we think we are
pursuing our own wants and desires, right? That is
why we have done many bad things while thinking
that we were accomplishing our own good, but ac-
tually we were obeying the instructions of the de-
filements. So to be able to develop the art of ac-
ceptance and practise it, we all need to be skillful in
the habits of our own minds. Only when you come
to know what the defilements are telling you and
what the mind is telling you will you be capable of
discerning what impulses to follow or not to follow.

Many people commit wrong bodily actions. Why? It
is because they listen to and obey the instructions of
the defilements. Why do people commit wrong ver-
bal actions? Again, it is because they obey the in-
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structions of the defilements. That is why you all
need to train in this matter. In what way should you
train? You need to train to be skillful in the habits of
your own mind. How should you train? Do you re-
member what I have told all of you? I have explained
this in two previous talks, in ‘Freedom’ and ‘A Jour-
ney of Self-Discovery’. Have you heard ‘A Journey
of Self-Discovery’? I have explained it there.

So if you want to be skillful in the habits of your
own mind, you need to start a journey, but not a
journey that you make in your worldly life. You have
made many journeys because of the instructions of
your defilements. But you haven’t yet started a jour-
ney of self-discovery. So you need to start such a
journey, to be skillful in the habits of your own
mind. When you examine your mind from morning
till night to see what your mind is telling you, what
instructions your defilements are giving you, what
your enemy is telling you, and what you are always
making friends with — if you examine the habits of
your mind, and come to know what your defile-
ments are telling you, then you will come to know
your weaknesses, and you will come to know your
strengths as well. So when you become skillful in the
habits of your own mind, you know how to be more
accepting in life.

Why do you feel angry? Or are you never angry with
anyone, as if you have no anger? Because of anger,
people say, ‘I am angry.’ Is it really true that you are
angry? Are you the one who feels angry? If you think
that you are angry, you will suffer. You don’t know
how to be accepting. You don’t know how to live
peacefully. You don’t know how to make your mind
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calm again. Consumed by anger, you feel exhausted.
At that time your mind will become calm, but not
because you know how to calm it. You feel angry,
angry, angry, until finally you feel exhausted and
give up. This is not the way to live peacefully. This
is the way of accumulating defilements again and
again, repeatedly and endlessly. You feel exhausted,
so it stops for a while, and then it starts again. This
is not the way to live peacefully. Living this way is
not conducive to one’s own good nor the good of
others. This is simply disturbing oneself. That is
why we need to make the mind calm as soon as pos-
sible, even though undesirable things occur in our
mind. When you know that anger is not yours, only
then can you calm your mind. If you think anger is
yours, you will foster it, you will nourish it, and you
will fuel it more and more. Don’t you know that
you’re adding fuel all the time? That is why the
Buddha spoke of raggagi, dosaggi, and mohaggi — the
fire of lust, the fire of anger, and the fire of delu-
sion.34

Fire burns because there is fuel on which it feeds.
Fire goes out when the fuel has been consumed. But
what happens if someone adds more fuel? The fire
gets stronger and stronger. Do you know you are
adding fuel to the fire of the defilements? When you
feel angry, the anger is like a burning fire. If you
don’t add fuel to it, the anger will go out sooner or
later; but if you keep on adding fuel, there will be no
end. It will be an endless conflagration.

34 SN.IV.1.3.6 Adittasuttam (SN 35.28 The Discourse on
Burning, often called the Fire Sermon).
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What does ‘adding fuel’ mean? If you think the an-
ger is yours, you are adding fuel. If you hold the
view that the anger is mine, the greed is mine, the
lust is mine, the delusion is mine, and the jealousy,
stinginess, and pride are mine, this is adding fuel to
make the fire of those defilements stronger, and this
becomes the cause of suffering in this very life and in
the future too.

The explanation I’m giving my Dhamma brothers
and sisters today is really a reminder, because I be-
lieve you understood my explanation when you
heard it a few years ago. But over and over again,
you fail to listen heedfully. You enjoy listening to the
talks, and you make a start on your Dhamma jour-
ney, but after that when you go back to your home,
you stop the Dhamma journey. Instead you resume
the journey you’re familiar with. You go on like this
endlessly. You enjoy this endless journey; you don’t
want the journey that has an end. Everything I have
shared with all of you is meant for you to undertake
the journey that has an end. If you practise, you will
draw nearer and nearer to the goal of the journey
that has an end. But you prolong your journey and
extend it. You undertake an endless journey, enjoy-
ing sensuality, making friends with your enemies,
and obeying them.

I will explain from the intellectual point of view how
to eradicate the wrong view you have so that you can
actually put my explanation into practice. I will use
words and explain it intellectually to all of you, but if
you don’t actually practise what you hear, you will
not understand. Many people say, ‘I know, but I
don’t do.” The wise say that such people really don’t
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know. If they really knew, they would do. If they
don’t do, they don’t yet know, even though they say,
‘I know.’ If they really know they will act according-
ly. I want each of you to be someone who knows and
who acts according to that knowledge. So to remind
you, I will repeat what I have said previously, so that
all of you may understand that the defilements are
not yours.

In the case of the Noble Ones, starting from the first
type of Noble Ones, a Stream-Enterer, a Sotapanna,
such Noble Ones clearly see that anger is not theirs,
greed is not theirs, and pride is not theirs. They see
these things as defilements. They don’t fuel the fire
of defilement. They perceive defilements as
strangers, as outsiders, or as something alien to
themselves.

In contrast, all ordinary people have personality
view, or identity view (sakkaya-dirthi). It is a wrong
view. Is your body really your body? No. But you re-
gard it as yours. Because you have heard the
Dhamma, you can provide the right answer. You
have the right answer but you do not have right ac-
tion.

So if you mindfully train yourself to be skillful in the
habits of your mind, you will understand that the
defilements are not yours. I will give you an exam-
ple. You have known since you were very young that
a mango seed can grow into a mango tree and bear
fruits. Do you see a tree and mango fruits in the
mango seed? You don’t, but you know that if you
plant the mango seed, it will grow into a tree and
bear fruits one day. Why? Because there is the po-
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tentiality in it. You can’t see this potentiality, you
can’t touch it, but you can understand it. But that
potentiality can give its result only when the right
conditions are met. If the right conditions are ab-
sent, it will not grow into a tree or bear fruit even
though the seed has the potentiality to do so. The
conditions are the cause of occurring. In the same
way, it is not you feeling angry; it is conditions caus-
ing anger to appear. Neither the seed nor the poten-
tiality makes a tree grow and bear fruit; only the
right conditions cause the potentiality to result in the
growth of a tree and the development of fruits.

So if you keep a mango seed on this table for four or
five months, what will happen? It will dry out com-
pletely. Then even if you clear a bit of ground and
plant the seed and water it and fertilise it, it isn’t go-
ing to sprout. It cannot grow anymore, because
there is no more potentiality in the dried out seed.
In the same way, an Arahant has dried out the
cause. Arahants have removed the cause. And if
there is no cause, there will be no result. This is the
way the Dhamma changes the individual’s quality.

So now, you have that potentiality. What is it?
Greed is the potentiality. Anger is the potentiality.
Delusion is the potentiality. Stinginess, pride, jeal-
ousy -- all these are like the potentiality that exists in
the mango seed. But they can grow only when they
meet with the right conditions.

Are you feeling angry now? Are you free from anger?
Please consider. Where is the anger? Is it yours? If it
is yours, please show me where it is. It is not yours.
You have anger, existing as a latent defilement
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which lies hidden. You can’t see it. You can’t say
where it is. But when the necessary conditions arise,
the hidden defilement comes to the surface of the
mind. So when you see a very desirable object, the
greed whose location you don’t know comes to the
surface of the mind and tells you, ‘I want this!” Who
tells you that? The greed tells you that, but you say,
‘I want this.” The two ‘I’s are not the same. The first
‘I’ is the greed. The second ‘I’ is you. Who wants?
Who needs? The greed wants and needs.

Only when the right conditions are met does the
greed that lies hidden in an unknown place come to
the surface of the mind and give its instructions.
This is its nature. The greed wants, the greed wants
to possess, the greed desires, the greed attaches.
This is its nature. According to its nature, it com-
mands you. It tells you, ‘My friend, I need this.’
Then you say, ‘I need this.” Do you need, or does
the greed need? If you examine your mind, you
come to know in the end that greed is your master
and you are its slave.

People say, ‘I am the master of my life’ when they
get what they want. But really, do they become a
master or slave? You are now making an endless
journey as a slave, not as a master. Now I am telling
you the way to be a master. Which do you want? But
you will again undertake an endless journey after
you leave here, right? So please, please...we must
patiently remind all of you.

So if you investigate, you see how these latent

tendencies will come up to the surface of the mind,
provided there are sufficient causes, and they will
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tell you what to do. But if you are not skillful in the
habits of your own mind, you will wrongly think, ‘I
want.” When you maintain mindfulness in your daily
life, day after day, from morning till night, and con-
stantly examine your mind which listens to the in-
structions of the defilements, finally you will realise,
‘Oh, this is not mine. I am just fulfilling the needs
and the demands of the defilements.” At that time,
when they come up to the surface of the mind, you
can accept them without adding fuel, because you
come to know that they rise to the surface of the
mind according to their nature and instruct us what
to do only when the right conditions are met.

Anger instructs us to commit violence. Greed in-
structs us to act according to its nature, that is, it
commands us to possess. So when you are mindful,
you accept the causes of unwholesomeness are all
these impurities. And if you understand them more
deeply, you will regard them as outsiders. It’s as if
someone else is doing bad things.

Do you like seeing someone who is very angry? For
sure, you don’t. So when you become skillful, you
will look at your anger the way you look at someone
else who is angry. At that time you don’t want to
add more fuel. You want to extinguish the anger as
quickly as possible, according to your skill. At that
time you can develop the art of acceptance with re-
gard to your defilements and those of other people.
So when you become skilful in the habits of your
own mind, you become skillful in the habits of the
minds of others too. You come to know about your
weaknesses. You come to know about your dark
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side. You come to know about your strengths. And
you come to know about your bright side too.

When you first see your weakness, you don’t want to
accept it. You pretend that you’re not like that. But
when you examine yourself and listen to your mind,
and you hear the instructions of the defilements
again and again, you come to know that this truly is
your weakness. So when you have seen this over and
over, you can’t deny it; you must accept it. When
you know and see your weakness more and more,
you will improve and move up to a higher level.
When you see your bright side, you should promote
it, you should make it stronger and brighter. By
knowing, seeing, and understanding your strengths
and weaknesses, you come to know yourself, and
how you have strong points and weak points. So
when you see the weaknesses of others, you under-
stand the causes of all these weaknesses because you
have examined yourself.

Previously, whenever you came face to face with the
weakness of others, you would complain about them
and find fault with them. When you become skillful,
you will not be inclined to complain about others.
You understand why they act as they do, and you
see the cause of their wrong actions or their weak-
nesses. Instead of complaining, you can be accept-
ing. You wunderstand what the Buddha said,
‘Imasmim sati idam hoti, imassuppada idam uppajjati’ —
‘When this exists, that comes to be; with the arising
of this, that arises.’> You will think to yourself, ‘If

35 MN.I.4.8 Mahatanhasankhayasuttam (MN 38 The Great
Discourse on the Destruction of Craving).
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they don’t train themselves to be skillful in the hab-
its of their minds, they will be just as I myself was
before.” So your ability to be accepting will have im-
proved. So this is something in which all of you need
to train. So, to be able to accept ourselves and oth-
ers, we all need to be skillful in the habits of our own
minds, so as to be able to accept things both desira-
ble and undesirable. But in order to acquire such
acceptance, we need to understand the law of kam-
ma as deeply as we can.

Those who have a deep understanding of the law of
kamma know how to accept things without com-
plaint. Do you remember ‘Beh thu ma pyu, mi mi a
mhu’? ‘No one else did it; you yourself did it.” That
is why worldly circumstances like praise and blame,
fame and disrepute, and having many companions
or no companions are all due to our kamma. No one
else did it.

Now I will explain how to cultivate the art of ac-
ceptance from another point of view. This is some-
thing we all need to practise and train in. All these
good things will not come into being automatically
by themselves. We all need to make an effort, we all
need to be mindful, and we all need to spend
enough time; but the main thing is mindfulness and
a willingness to practise. Another thing we need for
developing the art of acceptance is the practise of
loving-kindness, compassion, appreciative joy, and
equanimity towards both desirable and undesirable
things. This is the way to develop the art of ac-
ceptance. So we all need to practise loving-kindness.
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What is loving-kindness? You may be thinking,
‘Bhante, I know very well. I have a wife, or I have a
husband, I love her or him very much, so I have
metta.’ Is it true? No. This is attachment; this is not
metta. This is craving, this is clinging. Metta is act-
ing for the benefit of oneself and others. This is
something you all need to know in general. We all
need to apply metta in our life; just that much in it-
self would be a work of art.

How do we practise metta correctly in our daily life?
We practise metta in daily life by emulating the
Buddha and acting for the benefit of others. A Bud-
dha doesn’t need to accomplish anything for His
own good. The Buddha had done what He needed
to do. He had done everything necessary. What He
did after His Enlightenment was all for the good of
others. But as for all of us, who haven’t done what
we should have done, we need to develop metta for
our own good and the good of others in a harmoni-
ous way.

Those who don’t know how to apply metta properly
sometimes harm themselves as well as others. Metta
itself is not harmful to oneself or others; instead, it is
beneficial for all beings. But not knowing the proper
way to practise metta, people harm themselves and
others. Does it seem strange? Sometimes you think
you are doing good but you do bad, because you
don’t know how to apply metta in a proper way. So
in order to know how to apply metta in our daily
life, and in order to apply Dhamma, and so practise
the ‘highest art’, in daily life, we need to emulate the
Buddha.
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The Buddha worked for the good of many. How did
He do so? Very early each morning, before dawn,
He would survey the world with His ‘Buddha eye’.
The Buddha would see someone in this way and re-
flect, “What should I do for the good of this person?’
Since the Buddha could know the parami in an indi-
vidual’s mind, He would reflect and thereby directly
know and see what He should do for the good of
that person, and then the Buddha would go to find
that person. No matter how far or how many miles
away, the Buddha would go there for the good of
that person. For example, the Buddha might know
that a certain person would take refuge in the Triple
Gem. Would the Buddha go just for that? Yes, just
so that the person could take refuge in the Triple
Gem. The Buddha would explain whatever
Dhamma was suitable for him and would give him
the opportunity to take refuge in the Triple Gem.
After hearing the Dhamma, the person’s mind
would incline to take refuge in the Triple Gem.

Sometimes the Buddha saw a person who would
take the five precepts. For that purpose the Buddha
would go there, no matter how far it was. Then
Buddha explained the Dhamma which was suitable
for that person. Finally that person’s mind would
incline to take the five precepts, and he would have
the opportunity to do so. Sometimes the Buddha
saw a person who was about to attain first Path
Knowledge and Fruition Knowledge. The Buddha
would go there and expound the Dhamma so the
person could hear the Dhamma that was suitable for
him. After hearing the Dhamma, that person would
attain first Path Knowledge and Fruition
Knowledge.
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Did the Buddha act according to His desire or ac-
cording to others’ capability? Do you understand the
question? Metta is acting for one’s own good and
the good of others, not according to what we want
but according to others’ capacity. Do you under-
stand? Sometimes, what we want and what they are
capable of are the same, and then we can act both
according to our desire and according to their capa-
bility. But for the most part, people are convinced
they are acting for the good of others while in reality
their actions are very much determined by their own
desire. They say, ‘I am doing this for your benefit;
please act according to my desire.’ Is this metta or is
it lobha, greed? In such a case, you are not practising
metta; you are practising lobha. From your youth
until now, you have not been practising metta; in-
stead, you have been practising lobha. In this way
you harm both yourself and others.

If you compel them to do what you want them to
do, and if they lack the capacity to do it, what hap-
pens? You become angry. This is not metta. When-
ever you intend to act for the good of others, please
don’t give much thought to what you yourself want.
Please be a good observer first. Think, “What should
I do for him?’ We have our youngsters, the younger
generation -- our younger brothers and sisters, our
daughters, our sons, our disciples, our students, our
followers, and so on. When we intend to act for their
benefit, we should be good observers, even though
we can’t know an individual’s parami the way the
Buddha could. We can consider, ‘What does this
person’s mind incline to do? What is his capability?
What is his skill? What is possible in this instance?’
All these things need to be considered. If we lend
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them a hand only after considering in this way, we
will truly support them and provide for their benefit.
Thus we become people who understand how to act
for the good of others.

Suppose there is some sort of conflict between a son
or a daughter and the parents. What might be the
reason? Often it’s because the parents want their
child to do this or that, even though it’s something
the child cannot do. So the child doesn’t comply.
Then what happens? The parents reproach the
child, saying, ‘You are a bad child, you don’t coop-
erate with my metta!’ So you all need to emulate the
Buddha, because only in that way can you apply
metta in your life.

As I have told you, nothing happens without causes;
so even though you have metta, and even though
you try to accomplish the good of others in whatever
way you can, sometimes things will not go according
to your metta. Even though you want someone to
succeed in something that they should be able to do,
and then they nonetheless fail, at such a time you
need to practise equanimity towards both the desir-
able and the undesirable.

Metta without upekkha — that is, metta without
equanimity towards desirable and undesirable things
and circumstances — is conducive to suffering. So
equanimity towards both the desirable and the un-
desirable means accepting what is possible. Here 1
will equate ‘upekkha’ with ‘acceptance’. Developing
equanimity towards both the desirable and the un-
desirable is simply accepting what is possible,
whether in the case of a thing or a circumstance or a
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person. Even though in your loving-kindness you
want things to be this way or that way, things may
not always go according to your metta. Even though
what you would like is possible, and the capability
exists, things may not unfold according to either
possibility or capability but according to the law of
kamma instead. That is why you need to develop
equanimity towards both the desirable and the un-
desirable. That is why practising equanimity is the
same as practising the art of acceptance. Do you get
it? Without this you will suffer. So with metta alone
you will suffer. Metta is not the cause of suffering,
but you will suffer because you haven’t developed
equanimity, which is the art of acceptance.

Karuna is compassion towards suffering beings.
Compassion should be developed. Why? When the
wise see beings suffering, their minds tremble. Your
mind trembles also when you see beings suffering.
The wise want to help such beings to be free from
their suffering. Even though they sometimes cannot
help, they nevertheless want to help. This is the
mindset of the wise with regard to suffering beings.
But if you don’t practise equanimity towards both
the desirable and the undesirable, you will suffer due
to your karuna. You should try to help in deeds, in
words, or at least in intention. But sometimes you
are unable to free beings from their suffering, how-
ever much you want to; at such a time you need to
be accepting and to develop equanimity towards
both the desirable and the undesirable. This is the
art of acceptance.

Lastly, let’s talk about mudita. This is appreciative
joy, or feeling joy when someone else succeeds. This
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is also the art of acceptance. But instead of prac-
tising the art of acceptance in the form of mudita,
you become jealous because you don’t give serious
consideration to the law of kamma. As was said ear-
lier, nothing happens without causes. Someone’s
success and their prosperity come about due to
causes. When you see this, please change your atti-
tude. Remember that nothing happens without
causes. His success is due to his kamma. Her suc-
cess is due to her kamma. My success is due to my
kamma, and not to anyone or anything else. ‘Bek thu
ma pyu, mi mi a mhu’. Do you remember? Likewise
those who know how to apply appreciative joy in life
know how to apply acceptance in life too. If you ap-
ply yourself to actually practising acceptance, it will
be conducive to your happiness. If you actually prac-
tise, you will know how to live peacefully. If you ac-
tually practise, you will know how to live a better
life. You will draw nearer and nearer to the goal that
has an end. This is the way to make an end of suffer-
ing. So you are now on the way, on the journey that
has an end. But you should also train yourself to
know how to accept all the things you will encounter
in life whether desirable or undesirable.

So now you see, real beauty exists only in the
Dhamma. The highest art is knowing how to apply
the Dhamma in daily life. So the path the potter
chose is the path that has no end. The path you are
treading now is also a path that has no end. Are you
aware of this? If you become successful, is it an end?
Whatever you want, and however much you succeed
in obtaining what you want, your enemy will tell you
to want something more and pursue something
more again, endlessly, with no end. No end not only
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in this life but also in the round of rebirths. It is an
endless journey. I want all of you to set out on the
journey that has an end.

So may you all be able to practise the highest art,
which is knowing how to apply the Dhamma in your
daily life, and may you all be able to begin a journey
which has an end in this very life.

Sadhu! Sadhu! Sadhu!

Question: We know that the law of kamma is very
complex. You mentioned just now that a wealthy
man is successful mainly because of his past kamma.
Recently I heard about a person who started up a
business selling some sort of plastic products. It is
very low-end work, yet now he has become quite
wealthy. So this gives me the impression that it is
more his present kamma that makes him so success-
ful rather than his past kamma, because we don’t
know what his past kamma is.

Answer: Our understanding does not go beyond
our capability. If someone is not hard working in the
present, it is impossible for him to become success-
ful — this is what we understand. But there are also
many who work hard but fail to achieve the success
they desire. There are many people who work much
harder than those who are actually successful. What
is the reason? We should go beyond our current lim-
it of understanding. The knowledge about the law of
kamma is the boundless knowledge of the Buddha.
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The Buddha said that the main cause is the past
cause, while the present cause is merely the support-
ing cause. However, even though there was past
cause, are wealth and success possible if there is no
present effort? In this way the past cause is the main
cause, and the present cause is the supporting cause.

Question: All the Buddhas taught us that we must
avoid evil, do good, and purify the mind. Why is
avoiding evil mentioned first? I thought everyone
likes to do dana.

Answer: Yes. Avoid evil, do good, purify one’s
mind. This is the essence of the Teaching of the
Buddhas.3® We have heard that the way leading to
Nibbana is the Noble Eightfold Path. If we summa-
rise the Noble Eightfold Path, we can summarise it
into the three trainings: the training of morality, the
training of concentration, and the training of insight.

So avoiding evil means practising the first training. If
you practise morality by observing the five precepts,
it means you are avoiding evil. As you are practising
the training of morality, you are also doing good, but
only partially, not yet perfectly. If you practise mo-
rality, you can do good in body and speech. You
can’t accomplish mental good yet. One who practis-
es the five precepts purifies two of the three types of
action, namely, bodily and verbal action.

36 Dhp. 183: ‘Sabbapapassa akaranam, kusalassa upasampada, sacitta-
pariyodapanam, etam buddhana sasanam’.
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You refrain from killing, but sometimes the desire to
kill may arise in you. Even though you don’t physi-
cally kill, the desire to do so is unavoidable. This can
happen in those who are practising the first training.
You don’t steal but sometimes you want to steal.
The desire may arise but you don’t commit the
bodily action, so you haven’t broken the precept. So
you can do two good actions out of the three. But to
purify mental action you need to practise the second
training, the training of concentration. If you can
develop concentration, you will purify your mind
temporarily. For those who can enter jhana concen-
tration for one hour, their mind is pure for one hour.
If they enter jhana concentration for two hours, their
mind is pure for two hours. This mental purity is not
permanent; it is only temporary. When they emerge
from their concentration and their minds contact
this object and that object unwisely, impurities may
arise again.

So one should purify oneself. There are two types of
purification; one is temporary purification and the
other is complete and permanent purification. By
practising the second training, the training of con-
centration, you can purify your mind temporarily.
By practising the third training, the training of in-
sight, you can purify your mind step by step; and
when you attain successively up to the fourth Path
Knowledge and Fruition Knowledge, you achieve
complete purification. Each Path Knowledge re-
moves or weakens certain defilements step by step
until finally all defilements are eradicated completely
without remainder. This is the essence of the Teach-
ing of the Buddhas.
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Now you can see the corresponding sequence and
relationship among the three trainings and the three
teachings of avoiding evil, doing good, and purifying
one’s mind. With the first training, the training of
morality, one avoids evil actions and performs good
bodily and verbal actions. Building on the founda-
tion of the first training, one progresses to the sec-
ond training of concentration. Here, in addition to
previous accomplishments, one further performs
good mental actions as well as the purification of
mind, but only temporarily while one remains in ab-
sorption concentration. Finally, based on strong
concentration, one embarks on the third training of
insight, which culminates in the complete and per-
manent purification of the mind. At this stage, one is
incapable of committing evil, performs goodness
completely in all three actions of body, speech and
mind, and possesses a perfectly pure mind. This is
how the three trainings, systematically and in a
gradual order, successively accomplish the three
teachings to ‘avoid evil, do good, and purify the
mind.’
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The corresponding sequence and relationship among the three
trammings and the three teachings of avoiding evil, doing good,
and purifying one’s mind.
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BASED ON THE TALK
For Those Who Want to See the Buddha

Today I am going to give a talk. The name of the
talk is ‘For Those Who Want to See the Buddha’.
Do you want to see the Buddha? When you look at a
statue of the Buddha, do you see the Buddha? You
see an image of the Buddha, but you don’t really see
the Buddha. I want all of you to see the Buddha in
this very life. Do you wish to see the Buddha in this
very life? Do you really want to see the Buddha? Do
you think it is possible to see the Buddha in this very
life? Yes, it is true that we can see the Buddha even
in this very life, if you are willing, and if you can
spend enough time practising meditation. For that
reason, I am going to share with all of you how you
can see the Buddha.

When was the Buddha born? Or where was the
Buddha born? In Nepal? No, the Buddha was born
under the Bodhi Tree. But the bodhisatta, Prince
Siddhattha, was born in Lumbini, in Nepal. So you
should understand the difference. The bodhisatta
was born in Lumbini, but the Buddha was born un-
der the Bodhi Tree, after practising the Middle
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Way. That is why it is not the body of the bodhisatta
that is called the Buddha. The bodhisatta is the
Buddha-to-be. At that time, he had the same body
as when He attained Enlightenment. So the physical
body is not the Buddha. If you see just the body of
the Buddha, you don’t see the Buddha. The bodhi-
satta became a Buddha only when He realised the
Dhamma. The Dhamma represents the Buddha.
The Buddha is not the physical body. That’s why
you couldn’t see the Buddha just with your physical
eyes even if you were to see the actual living Bud-
dha.

Have you ever heard about a bhikkhu named Vener-
able Vakkali? So today you will know about him. I
will tell you his story. Previously, Vakkali was a
brahmin who stayed in Savatthi. One day, when he
saw the Buddha on His alms round, Vakkali was
very amazed by the noble appearance of the Bud-
dha. At that time, Vakkali felt so much love and re-
spect for the Buddha that he asked to become a
member of the Sangha so that he could be always
close to the Buddha. The purpose of Vakkali’s high-
er ordination was nothing more than to be near the
Buddha all the time to gaze on Him, because the
Buddha’s radiant appearance was incomparable,
matchless, and unsurpassed.

So, as a bhikkhu, Venerable Vakkali always wanted
to be near the Buddha. He didn’t care about his
other duties as a bhikkhu, and he didn’t even prac-
tise any meditation. The Buddha waited for his
knowledge to ripen and said not a word. One day
the Buddha perceived within Himself and thought,
‘Now his knowledge has ripened.” So the Buddha
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said to him, ‘My son Vakkali, there is no benefit for
you in just being near me all the time, looking at my
face. There is no benefit for you in just seeing this
repulsive body.” Do you agree that this body is re-
pulsive? Yes, very repulsive. That is why the Buddha
asked the Venerable Vakkali, “What is the benefit of
seeing this repulsive body? Even though you see me,
even though you follow my every step, you will not
see me, you cannot see me.’ Then the Buddha con-
tinued, ‘Yo kho, Vakkali, dhammam passati so mam pas-
sati; yo mam passati so dhammam passati’ — ‘One who
sees the Dhamma, sees me. One who sees me, sees
the Dhamma’.3” In other words, one who sees the
Dhamma sees the Buddha. One who sees the Bud-
dha sees the Dhamma.

Who sees the Buddha? The Venerable Vakkali did
not see the Buddha; he saw only the outward ap-
pearance of the Buddha. He was in the very pres-
ence of the Buddha, yet the Buddha didn’t say to
him, ‘You see the Buddha.” The Buddha said, ‘One
who sees the Dhamma, sees the Buddha.” Who can
see the Buddha? Whoever sees the Dhamma can see
the Buddha. So whoever sees or penetrates the
Dhamma sees the Buddha. You too can see the
Buddha, because the Dhamma represents the Bud-
dha. This is how it is possible to see the Buddha in
this very life.

This passage from the Vakkali Sutta is explained in
the commentary as follows: ‘Yo kho, Vakkal,
dhammanti idha bhagava ‘dhammakayo kho, maharaja,

37 SN.II1.1.9.5 Vakkalisuttam (SN 22.87 The Discourse Con-
cerning Vakkali).
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tathagato’ti vuttam dhammakayatam dasseti. Navavidho hi
lokuttaradhammo tathagatassa kayo nama.” The word
‘dhammakayo’ here means ‘the body of the
Dhamma’. ‘Kaya’ can also mean ‘group’ or ‘collec-
tion’ in addition to its usual meaning of ‘body’; so
‘dhammakayo’ refers to the group of dhamma which
arose in the Buddha’s mentality from the time He
attained Full Enlightenment and became a Buddha.
Here ‘dhamma’ refers particularly to ‘navavidho
lokuttaradhammo’® — the nine-fold (navavidho) supra-
mundane Dhamma (lokuttaradhammo). What, then, is
the Dhamma-body of the Buddha? It is the nine-fold
supra-mundane Dhamma. ‘Tathagatassa kayo nama’ —
they are ‘indeed the body of the Tathagata’, of the
Buddha. Do you know what are the nine lokutta-
radhamma? I will enumerate them for all of you: the
four levels of Path Knowledge — first, second, third,
and fourth — together with their respective levels of
Fruition Knowledge, and Nibbana. These are the
nine lokuttaradhamma. Do you know what is meant
by Path Knowledge (magga-iana) and Fruition
Knowledge (phala-iiana)? Someone becomes a Noble
person when he attains magga-nana and phala-fiana.
Therefore, only when we attain magga-fiana and
phala-nana do we see Nibbana, and only at that time
do we see the Buddha.

So if you want to see the Buddha, what do you need
to see? You must see the Dhamma. What Dhamma
do you need to see? What made the bodhisatta be-
come an enlightened Buddha? What was the cause?
What was the reason? It was the Dhamma that made
Him a Buddha. What Dhamma made Him an en-
lightened Buddha? It was the Dhamma of the Four
Noble Truths. Only after realising the Four Noble
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Truths, one step after another, did He become an
enlightened Buddha. Moreover, in the case of the
Buddha, His Enlightenment was associated with
Omniscient Knowledge. He attained the first Path
Knowledge and Fruition Knowledge, the second
Path Knowledge and Fruition Knowledge, the third
Path Knowledge and Fruition Knowledge, and the
fourth Path Knowledge and Fruition Knowledge as-
sociated with Omniscient Knowledge. He became a
Buddha. That is why the realisation of the Dhamma
— the Dhamma here means the Four Noble Truths —
is for Enlightenment. I want all of you to know that
it is possible to attain Enlightenment in this very life
just as the Buddha became enlightened. The im-
portant thing is to practise the way the Buddha
taught.

What are the Four Noble Truths? They are the No-
ble Truths of Suffering, the Origin of Suffering, the
Cessation of Suffering, and the Way Leading to the
Cessation of Suffering. So without having penetrat-
ed these Four Noble Truths, you can’t be enlight-
ened. You can’t see the Dhamma. You can’t see the
Buddha either.

What is suffering? Can you tell me what suffering is?
I hear someone say, ‘Unsatisfactoriness.” Another
answer? ‘Attachment.” Attachment is the origin of
suffering. So, unsatisfactoriness, suffering, also mis-
ery — many gave me these answers. But I want to
quote the words of the Buddha: ‘Samkhittena
paiicupadanakkhandha dukkha’ — ‘In brief, the five
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clinging aggregates are suffering’.38 Do you know
the five clinging aggregates? They are the material
aggregate, the feeling aggregate, the perception ag-
gregate, the volitional formations aggregate, and the
consciousness aggregate. All these are the five cling-
ing aggregates. In other words, the material aggre-
gate is called ripa-khandha, while the other four — the
feeling, perception, volitional formations, and con-
sciousness aggregates — are called nama-khandha
(mental aggregates), so we can also say that nama
(mentality) and rupa (materiality)) are suffering. So
to know and to see suffering, we need to know and
to see nama and rupa.

When did our suffering start? According to the Bud-
dha’s teaching, our suffering in this life started at the
very beginning, in our mothers’ wombs. The begin-
ning stage in the mother’s womb, for all of us hu-
mans, is the beginning of suffering in this life. The
five clinging aggregates had their beginning at that
time. That is why it is the first arising of suffering in
the present life. Do you think you can see that suf-
fering? Possible, possible. I have been teaching med-
itation practice to foreigners for more than thirteen
years. Under my guidance, meditators from different
countries have penetrated the beginning of suffering
in this life and have seen how it started in the womb.
At the very beginning of this human life, in the
womb, mentality and materiality arose. The human
materiality which arises at that time is of only three
types. I will talk about males. For those who are go-

38 SN.V.12.2.1 Dhammacakkappavattanasuttam (SN 56.11
The Discourse on Setting in Motion the Wheel of the
Dhamma).
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ing to be reborn as males, three types of materiality
will arise. What are they? One is body decade
kalapa?®, male sex decade kalapa, and heart decade
kalapa. Three altogether. Materiality starts at the
beginning of this life in the mother’s womb. What
differentiates females is the female sex decade kalapa
instead of the male sex decade kalapa. As regards
mentality, if you notice, you yourself have no diffi-
culty smiling. Some find it very difficult to smile.
They rarely smile. They were born without pizz. Piti
means ‘joy’. Lacking piti, they take conception in
their mother’s womb. So their mentality, if it is ac-
companied with pasiiia, wisdom, will comprise thirty-
three mental formations. If their mentality arises
with both piti and pafina, all the mentality arising at
the beginning of this life in the womb would consist
of thirty-four mental formations. Do you think it is
possible to see this? Yes! Many who practise under
my guidance have penetrated these mentalities. Only
when you know, only when you see ultimate mental-
ity and materiality — only then will you understand
what suffering is. But not only do you need to know
this beginning stage of suffering; you need to know
and understand present suffering too. Now also you
have mentality and materiality. So you need to pene-
trate your mentality in the ultimate sense. You need
to know, you need to see ultimate materiality too.
Do you think you can see it? You may doubt that it
is possible to know and to see such Dhamma. Such
doubt is normal, and there is nothing wrong with
any of you.

39 Kalapa: The smallest unit of materiality seen in conventional
reality.
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The Buddha said, ‘Samadhim, bhikkhave, bhavetha.
Samahito, bhikkhave, bhikkhu yathabhitam pajanatr’ .40
Do you understand? ‘Bhikkhus, develop concentra-
tion. One who is concentrated knows and sees
things as they really are.” Who knows, who sees
things as they really are? One who is concentrated
knows and sees things as they really are. And the
Buddha continued, ‘What are the things that one
who is concentrated knows and sees as they really
are?’ Nobody listening to the Buddha at that time
could give an answer. The Dhamma was first pro-
claimed by the Buddha. Only the Buddha knew. So
the Buddha answered His own question: ‘One who
is concentrated knows and sees the Four Noble
Truths.” So if you want to know what suffering is; if
you want to know the origin of suffering; if you want
to know the cessation of suffering, Nibbana; and if
you want to know the way leading to Nibbana, the
Noble Eightfold Path, what do you need? Concen-
tration.

Many may say, ‘It is impossible to see such ultimate
mentality and materiality in this very life.” What is
the reason? They don’t listen to the Buddha. They
don’t develop concentration. Yes, for them it is true
that they can’t penetrate such ultimate mentality
and materiality. The reason is that they have not de-
veloped concentration. Do you have faith in the
Buddha? One who is concentrated knows and sees
the Four Noble Truths. Suffering, which is the five
clinging aggregates — in other words, ultimate men-
tality and materiality — can be penetrated by those

40 SN.V.12.1.1 Samadhisuttam (SN 56.1 the Discourse on
Concentration, also known as the Samadhi Sutta).
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who develop concentration, but not by those who do
not develop concentration, according to the words
of the Buddha. Are you someone who follows the
words of the Buddha, or are you not?

Since we want to know and to see the Truths, I want
to remind all of you about two things. The first one
1S puggala, the person; the next one is Dhamma, the
Truth. The Dhamma was first penetrated by the
Buddha. The Dhamma was then taught by the
Buddha. The Dhamma is known to the world be-
cause of the Buddha. True? The Buddha and the
Dhamma cannot be separated. But in the present
day, we act as representatives of the Buddha in that
we are persons, puggala, who disseminate the word
of the Dhamma. Yet I will ask: Do people around
the world nowadays depend more on the puggala or
on the Dhamma? People depend more on the pug-
gala. Yes, the Buddha is perfect and the Dhamma
was first proclaimed by the Buddha; so if we depend
on the Buddha it will not cause any problem, it will
not cause any danger, and there will not be any mis-
take because He is the original teacher of the
Dhamma in the present age. But those who are not
perfect, who have not removed all the defilements,
may change things according to their own ideas, ac-
cording to their ego, and according to their feelings.
I used to remind all my disciples that they should
not depend on me. If I ever fail to speak in accord-
ance with the Dhamma, please don’t listen to my
words at that time. Why? Because people for the
most part attribute a great deal of respect to the
puggala, and so they usually think that whatever the
teacher says must be true. This is because they are
too dependent on the person who is a teacher. Do
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you agree? Yes. That is why I want to remind all of
you: Please don’t depend on the puggala; please de-
pend on the Dhamma instead.

If you want to know and to see the Dhamma, and if
you want to see the Buddha, you must follow the
words of the Buddha. Only then can you know and
see. It is possible. It is not impossible. But it is im-
possible for those who don’t develop concentration.
That is why concentration is one of the factors of the
Noble Eightfold Path. Among the factors of the No-
ble Eightfold Path, one is Right Concentration. So
in many Nikayas*! you find the Buddha asking,
‘What is Right Concentration?’ And the Buddha an-
swers, ‘First jhana absorption concentration, second
jhana absorption concentration, third jhana absorp-
tion concentration, and fourth jhana absorption
concentration are called Right Concentration’42. Do
you think it is possible to develop jhana absorption
concentration in this very life? Possible. I’'ve been
teaching many meditators to do so. Possible. But
you need to follow the words of the Buddha and de-
vote enough time to developing concentration. You
need to understand the value of spending time at it.

You have spent a lot of time, many years, to become

41 The Nikayas are five collections of suttas that make up the
Sutta Pitaka, part of the Tipitaka, the canonical scriptures of
Buddhism in the Pali language.

42 Definitions of Right Concentration can be found in the fol-
lowing suttas: DN.II.9 Mahasatipatthanasuttam (DN 22 The
Discourse on the Foundations of Mindfulness), MN.II1.4.11
Saccavibhangasuttam (MN 141 The Discourse on the Analysis
of the Truths), and SN.V.1.1.9 Vibhangasuttam (SN 45.8 The
Discourse on Analysis), among others.
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an educated person. How many years have you
spent at your education, to be an educated person?
Fifteen? You have spent maybe fifteen years, sixteen
years, or seventeen years to be an educated person,
all the while making a lot of effort, spending your
physical strength and your money, and so forth.
Which is more profound — the worldly education we
have received and the mundane knowledge we have
acquired, or the Dhamma penetrated by the Bud-
dha? Please consider. The Dhamma is deep. The
Dhamma is profound. But many people, I notice,
want to penetrate the Dhamma and realise the
Dhamma within a short time. So they join a retreat
for seven days with the thought that they will be en-
lightened in just one week. Please be aware: It is not
enough! How many years do we need just to pass
primary school? Without passing the first standard,
the first class, we can’t attend the second. To be a
doctor or an engineer, we need to undertake a
course of study and training. We need a systematic
way of learning, step by step. Without the founda-
tion, without the basic learning, we can’t proceed to
higher education. But when it comes to the
Dhamma, some people think they can penetrate the
Dhamma just by paying attention to the body with-
out establishing the conditions for concentration,
without any guidance, and without any systematic
way of practising. Please be aware of this: It is im-
possible to know the Dhamma by practising like
that. The Buddha penetrated the Dhamma and
taught the Dhamma very deeply, systematically, and
step by step. Just as we need to complete primary
school, secondary school, high school, and universi-
ty step by step, even so must we do with regard to
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the teaching of the Buddha. We need to undertake
the gradual training. The Buddha said, ‘Just as...the
great ocean slants, slopes, and inclines gradually, not
dropping off abruptly, so too, in this Dhamma and
discipline, penetration to final knowledge occurs by
gradual training, gradual activity, and gradual prac-
tice, not abruptly’.#3 The commentary further ex-
plains, “There is no penetration to Arahantship all at
once (adito va) like the hopping of a frog, without
having fulfilled virtuous behaviour and so forth. One
is able to attain Arahantship only after having ful-
filled in due order (paripariya) virtuous behaviour,
concentration, and wisdom.’#* It’s really a gradual
training: the training of morality, the training of
concentration, and the training of insight. And that
is a definite path for the realisation of the Dhamma,
to see the Buddha.

So now, quoting the words of the Buddha, I have
told all of you that those who want to know, those
who want to see the Four Noble Truths all need to
develop concentration. If you want to consider only
the words of the Buddha, without referring to the
explanation in the commentaries, you must develop
first, second, third, and fourth jhana. There is no
other way. But if you want to consider the commen-
tary explanation as well, you will find the same
teaching: ‘Access concentration and absorption con-
centration are called Right Concentration’.4> This is

43 AN.VIII.1.2.9 Paharadasuttam (AN 8.19 The Discourse
Concerning Paharada).

44 Commentary to AN.VII.1.2.9 Paharadasuttam (AN 8.19 The
Discourse Concerning Paharada).

4 Vsm.I1.18 (Path of Purification 2.18: ‘Cintavisuddhi nama
saupacara attha samapattiyo’ — ‘Purification of Consciousness
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in accordance with the teachings of the Buddha.
The Buddha taught three trainings. If we summarise
the teachings of the Buddha, the Noble Eightfold
Path is the way leading to Nibbana. If we summarise
the Noble Eightfold Path, we can summarise it into
the three trainings: the training of morality, the
training of concentration, and the training of insight.
You know what the training of morality is. Layper-
sons practice by observing five, eight, or ten pre-
cepts. How many precepts are there for us who are
ordained? Two hundred twenty-seven. Two hun-
dred twenty-seven bhikkhus’ rules need to be prac-
tised. This is the training of morality. When the
Buddha taught the second training, the training of
concentration, He taught forty different samatha
meditation objects. Among those forty, thirty can be
used to attain absorption jhana concentration; the
remaining ten can take the meditator only as far as
access concentration. So we can say that the Buddha
taught forty ways of practising samatha meditation,
or we can say that the Buddha taught two types of
concentration — absorption concentration and access
concentration. So the commentator, referring to the
teachings of the Buddha, points out that both access
concentration and absorption concentration are
called Right Concentration. This is in accordance
with the Buddha’s teaching. But if we don’t want to
consider the commentary, then only absorption con-
centration can be called Right Concentration. In
that case, you need to develop first, second, third,
and fourth jhana. There is no other option.

(Right Concentration) is namely, the eight attainments togeth-
er with access concentration’.
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So then, as I have told all of you: In brief, the five
clinging aggregates are suffering. This is the First
Noble Truth. The Buddha said that the entire uni-
verse is made up of very, very small particles. There
are no men, there are no women, there are no trees,
there are no cars, there are no buildings. There are
only tiny particles comprising these things. If we
speak about suffering, about the First Noble Truth,
we can define suffering in two ways: as the five
clinging aggregates or as mentality and materiality.
As regards materiality, to see ultimate materiality,
you need to see the individual phenomena that exist
in the small particles. In the time of the Buddha, as I
believe you all know, there were two kinds of medi-
tators. One kind practised vipassana - insight medi-
tation - after developing jhana absorption concentra-
tion. In Pali this kind of meditator is called
samathayanika — one who practises vipassana after
developing jhana absorption concentration. The
other type of meditator, the suddhavipassanayanika,
is one who practises vipassana directly. Which do
you want to be, one who practises vipassana directly
or one who practises vipassana based on jhana ab-
sorption concentration? Which is better? Do you like
travelling in business class or economy class? For
sure, if it is possible, we want to travel in business
class. Practising vipassana based on jhana absorption
concentration is like travelling in business class. Be-
cause of jhana concentration, you feel very peaceful
and calm, and your mind is very concentrated. That
concentrated mind produces light. That light can
penetrate your body. That light can see your heart.
That light can see your lungs, your colon, your in-
testines, your liver, your spleen, your kidneys, your

- 156 -



For Those Who Want to See the Buddha

bones, your bone marrow. Thirty-two parts of the
body can be penetrated by the light of concentration
that arises through developing concentration. You
can see these things not only in yourself, but also in
those who are sitting nearby. You can see the thirty-
two parts of their bodies. That light is very powerful.
People use X-rays to see the parts of the body, but
even an X-ray is not perfectly clear. It can’t detect
the colours of the parts of the body. But with the
light of concentration you can penetrate your body;
you see the location, you see the form, you see the
colour of each part. But this ability depends on the
power of your concentration. Some see very clearly,
while others do not see as clearly. It depends on
one’s concentration and the power of the light of
concentration. This is what the Buddha taught. This
is what you can penetrate if you listen to the words
of the Buddha. You need to develop concentration.

I will tell you about a disciple of mine who saw in
this way, and what he reported to me one day. After
he had practised discerning the thirty-two parts of
the body internally and externally, I instructed him
to discern all thirty-two parts as a whole. When he
practised like this, he didn’t see his body; he saw the
thirty-two parts of the body sitting, just as a whole. 1
told him to discern externally (in the bodies of all
others around him) the thirty-two parts of the body
as a whole (not as individual parts). And then he
should discern from near to far. He had done differ-
ently from how I had instructed him. He came to
me one day and reported, ‘Bhante, I am very fortu-
nate.’ I looked at him. What did he want to say? He
repeated, ‘Bhante, I am very fortunate.” Curious, I
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looked at him. What was he going to say? He repeat-
ed again, ‘Bhante, I am very, very fortunate.’

So I prompted him, ‘Please, what do you want to
say to me?’ He said, ‘Bhante, I have discerned the
thirty-two parts of the body of my girlfriend. It was
very, very, very repulsive. I am very fortunate that I
didn’t marry her.” So in this way you can reduce
your attachment to your beloved ones. How good it
is! Is it good? You suffer because of such attach-
ment, right? If you can reduce that attachment, how
fortunate you will be! This is the realisation of the
truth which is covered and hidden by your skin. Our
skin covers up the truth. Because of this reason, at-
tachment to many things arises in our minds. This is
a very fundamental understanding. Based on this
understanding, you can practise to see the small par-
ticles that make up the bodies of both living things
and non-living things.

So if you want to make your journey in samsara,
your Dhamma journey, as a business class traveller,
you need to develop jhana absorption concentration,
and then you need to continue on to insight medita-
tion. But those who want to make the Dhamma
journey in economy class don’t need to develop
jhana absorption concentration. They can practise
vipassana directly. The difference between these
types of meditators is that one practises vipassana
without developing absorption concentration,
whereas the other practises vipassana after having
developed absorption concentration. When they
practise vipassana, their practice is the same. So
when the Buddha taught the second training, the
training of concentration, the Buddha taught forty
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samatha meditation objects. When the Buddha
taught vipassana meditation - the training of insight
- how many types of meditation objects did He
teach? What are they? Is there anyone who can give
me an answer? Today I want to make all your minds
clear on these points. If you want to know the truth,
you need to know what the Buddha taught. If you
don’t know what the Buddha taught, the way lead-
ing to Nibbana, the way leading to see the Dhamma,
you can’t know, you can’t see the Dhamma, nor can
you know or see the Buddha.

When the Buddha taught the training of insight, He
taught only two types of meditation. So I will quote
the words from the commentary: ‘Duvidhaiihi
kammatthanam rapakammatthanavica ariupakammattha-
nafica. Riupapariggaho arupapariggahotipi etadeva vuccati.
tattha bhagava riapakammartthanam kathento sankhepa-
manasikaravasena va vittharamanasikaravasena va catu-
dhatuvavatthanam kathesi.’*® When the Buddha taught
vipassana, He taught two types of meditation: mate-
riality meditation (ripakammarthanam) and mentality
meditation (namakammatthanam, which is another
term for aripakammarthanam). Only two. I think now
you are very clear. When the Buddha taught rupa
meditation, materiality meditation, He taught four
elements meditation, in both a brief method and a
detailed method. Do you know four elements medi-
tation? Among the forty types of samatha medita-
tion, one is four elements meditation. Four elements
meditation qualifies as both samatha meditation and
vipassana meditation. When four elements medita-

46 Commentary to MN.I.1.10 Mahasatipatthanasuttam (MN
10 The Great Discourse on the Foundations of Mindfulness).
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tion is practised as samatha meditation, it can enable
only access concentration but not absorption con-
centration. So when the Buddha taught the third
training, the training of insight, He taught four ele-
ments meditation as a rupa meditation, a materiality
meditation.

So if you don’t want to make your Dhamma journey
in business class and are satisfied with just economy
class instead, you don’t need to develop absorption
concentration, but you must undertake vipassana
with four elements meditation as your starting point.
There is no other way. But those who want to make
the Dhamma journey in business class need to de-
velop absorption concentration. After that, if they
want to start insight meditation, they can start from
materiality meditation or mentality meditation. Be-
cause they have attained jhana absorption concen-
tration, they can discern the jhana factors. ‘Jhana
factors’ means the dominant mental factors of the
jhanas, of absorption concentration. Those who
don’t develop concentration beyond the level of ac-
cess concentration have no jhana concentration.
That is why they can’t start their insight meditation
from mentality meditation. They must start from
materiality meditation. But both types of meditators
are the same when they practise vipassana. Both
need to practise mentality meditation or materiality
meditation. So the only difference is whether their
meditation is with or without absorption concentra-
tion. I believe you all have been practising medita-
tion. I believe you all want to emphasise vipassana
meditation. Yet, even though you want to make your
journey in business class, I see most of you travelling
in economy class.
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But if you want to make your Dhamma journey in
economy class, it is also possible. Without develop-
ing absorption jhana concentration, please start di-
rectly with four elements meditation and practise to
know and to see ultimate materiality. Now, in this
audience, there are some who have developed jhana
concentration; there are also some who want to
practise vipassana directly. So both of them are go-
ing to undertake vipassana. Both of them need to
practise four elements meditation. What are these
four elements? The four elements are earth, water,
fire, and wind. The earth element has six character-
istics: hardness, roughness, heaviness, softness,
smoothness, and lightness — six characteristics alto-
gether. The water element has two characteristics,
flowing and cohesion. The characteristics of the fire
element are heat and cold. The characteristics of the
wind element are pushing and supporting. Altogeth-
er there are twelve characteristics. One practises four
elements meditation by discerning these twelve
characteristics, or discerning four elements, in your
body systematically, one after another. So when you
discern properly, you will see your concentration
improve. When your concentration improves, you
can remove the perception of being (sazzasasisia). You
don’t see your body. You just feel or you just see the
group of four elements. Your whole body changes
into a block of four elements. Then if you continue
discerning that block of four elements, you will see
light emerge from your body, from the block of four
elements. The colour of the light changes gradually
from grey to white, until finally it becomes very
bright. Your whole body becomes very bright. Your
whole body becomes a block of bright light. So if
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you can keep on discerning the four elements in that
block of bright light for one hour, you can attain ac-
cess concentration. At that point, if you continue
discerning the four elements in that block of light,
you will perceive your body as being composed of
very small particles which are arising and perishing
rapidly all the time. In Pali these particles are called
rupa kalapa.

Are you familiar with sub-atomic particles as they
are known to contemporary science? According to
modern physics, matter is made up of atoms, which
in turn consist of three smaller sub-atomic particles,
namely, protons, neutrons, and electrons. Yet these
in turn consist of even smaller sub-atomic particles.
The current scientific view in the twenty-first centu-
ry is that the atom, which was formerly considered
the smallest indivisible unit of matter, is now known
to be made up of hundreds of smaller particles, and
that many of these particles can hardly be said to ex-
ist, because they are so unstable that they last only a
very short time, often less than a millionth of a sec-
ond. It was only at the end of the nineteenth century
and the beginning of the twentieth century that sci-
ence discovered that the atom is not the smallest
unit of matter and is instead made up of many very
small particles. Scientists can know only this much,
and only because they can detect these particles with
the instruments they use in their research. They
cannot see these particles directly with the naked
eye, of course. And physicists are themselves aware
that their knowledge is not yet complete.

Now, the small particles that the Buddha taught us
to see, what we might tend to understand as sub-
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atomic particles, are far more subtle than the parti-
cles that scientists can see. The knowing and seeing
taught by the Buddha is deeper and more profound.
It is not possible to see these small particles with the
naked eye, but they can be seen with the light of
concentration. The Buddha discerned that rupa —
matter, materiality — is made up of many extremely
small particles. You can penetrate them with the
light of your concentration too. Again, in Pali these
particles are called rupa kalapa. The Buddha saw for
Himself that, within the time it takes to snap one’s
fingers, a vast number of rupa kalapas arise and per-
ish millions of times over. This is what He taught
2600 years ago, and this is what we are still teaching
today.

Although human scientific knowledge in this field is
impressive, modern science has acquired this
knowledge gradually in just the last hundred years or
so, and only with the aid of sophisticated instru-
ments, whereas the Buddha penetrated the nature of
materiality in this way over 2600 years ago, and by
no other means than His concentration and insight.
Moreover, even though scientific knowledge reflects
in part what the Buddha taught, it has not ap-
proached the depth or height of the Buddha’s
knowledge. I have had some disciples from Western
countries who penetrated these small particles and
analysed the ultimate materiality that exists in them.
Afterwards they said, ‘What scientists have seen is
not yet correct. What they have seen is not perfect.
What I can see under your guidance is more per-
fect.” Do you want to see too?

This is the knowledge of the Omniscient Buddha.
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You will not come across the teaching on rupa
kalapa in any Sutta. You won’t read about it in any
Nikaya. You will find this knowledge only in the
Abhidhamma. I have heard that many have been
misguided by some teachers who reject the Abhi-
dhamma — who say that the Abhidhamma is not the
teaching of the Buddha. However, it has been our
experience that only when we study the Abhi-
dhamma do we come to know that this is the teach-
ing of an Omniscient Buddha. The knowledge from
the Buddha’s Omniscience can be imparted, just as
we impart it to others, only by understanding the
Abhidhamma. The knowledge of sub-atomic parti-
cles that science has acquired only recently and by
means of instruments falls short of what was taught
long ago regarding rupa kalapa by the Buddha in the
Abhidhamma as the fruit of His own concentration
and insight. Now we can teach such profound
Dhamma because of the Abhidhamma. That is why
I want to suggest to all of you not to look down on
the Abhidhamma. The Abhidhamma is very, very
important. Because of the Abhidhamma, because of
the Patthana,*’” we come to know that the Buddha
was omniscient. The Buddha’s knowledge is very
deep. It is true all the time. It pertains to ultimate
truth. It is true everywhere and applies to all things.
It is timeless. It is always true. Suttanta was taught
by the Buddha according to the condition of the
hearers. But the Abhidhamma is not aimed at any
specific being or beings. It expounds what is true

47 The Patthana (the name means ‘origin’ or ‘cause’) is the last
and the largest of the seven books in the Abhidhamma Pitaka.
It deals deeply and profoundly with causality and conditional
relations among all phenomena.

-164 -



For Those Who Want to See the Buddha

universally, for everything, for both living things and
non-living things.

You will also find the teaching on rupa kalapa in the
commentaries. Arupa kalapa, or nama kalapa,
means the mentality group in each mind moment.
This too is explained in the commentaries. Because
of the help of commentaries, we know how to teach
the Dhamma very deeply. Commentators are those
who know. They don’t use scientific instruments to
compose the commentaries. They use their under-
standing. Thus by following their suggestions as they
appear in the commentaries, we can teach medita-
tors to know the kalapas.

So when a meditator can see these small particles,
we let the meditator analyse them to see the ultimate
materiality that exists in each particle. The small
particles are not the ultimate materiality. The small
particles which are arising and perishing rapidly all
the time are just the smallest unit of materiality seen
in conventional reality, and not yet the ultimate
truth. In each kalapa, there exist eight, nine, or ten
types of ultimate materiality. They may include:
earth, water, fire, wind, colour, smell, taste, nutritive
essence, life faculty, five types of sensitivity, and so
forth. At least eight, or nine, or sometimes as many
as ten. You can penetrate them with the help of the
light of concentration. So when you know, when you
see these small particles, and when you can analyse
the ultimate materiality that exists in them, at that
time you will agree with the Buddha that there are
no men, there are no women. Everywhere you look —
everywhere, if you pay attention to the four elements
— everything becomes the same. It is all just the aris-
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ing and perishing of small particles. You don’t see
living things, you don’t see non-living things. Every-
thing becomes just very tiny particles arising and
perishing. They are not unlike the sub-atomic parti-
cles that scientists describe as being so unstable that
they last only a very short time, often less than a mil-
lionth of a second. But discerning ultimate materi-
ality, which is a deeper and truer knowledge, is the
knowledge of the Buddha. If you see this, you start
to see the Buddha. You’ll say to yourself, ‘Oh, the
Buddha has penetrated this truth. Now I penetrate it
just as the Buddha penetrated it.’

How about mentality? From where does mentality
arise? Can you tell me? Today many things in this
talk are new to you. Scientists say mentality arises in
the brain. The Buddha says it arises in the heart.
Which is true? You can analyse practically and see
which is true. Mentality arises dependent on heart-
base materiality. Do you believe this? Do you believe
that mentality arises dependent on heart-base mate-
riality? Okay, I will help you figure it out. When you
feel happy, where do you feel the happiness, in your
brain or in your heart? When you feel angry, where
do you feel the anger? You feel these things in your
heart. When you feel proud of yourself, where do
you feel the pride? In your heart. Now you see that
mentality arises in the heart. When meditators have
penetrated ultimate mentality, we let them check to
see whether they can find any trace of mentality in
the brain. When they discern the four elements in
their brain, they see just the arising and perishing of
very tiny kalapas. There is no trace of mentality in
the brain. This is something you can verify for your-
self. This is what you can do practically. The Bud-
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dha said, ‘Come and see; the wise can know, the
wise can see’.4® This is not theoretical. This is what
you can do practically.

At that time you will know that mentality arises in
the form of cognitive processes. In one process there
are many mind moments. In each mind moment
there is consciousness together with its associated
mental factors. You need to analyse this too.

So when you know and see such Dhamma, you need
to go on from there to know and see the Second
Noble Truth. In other words, when you come to
know ultimate mentality and materiality, you know
and see the First Noble Truth. You penetrate the
nature of suffering. What is the cause of the First
Noble Truth? The Second Noble Truth is the cause
of suffering. Therefore we need to know and to see
the cause of suffering. As I have told all of you, the
beginning of suffering in this very life started in our
mother’s womb. The beginning of this life is the be-
ginning of mentality and materiality in our mother’s
womb. So where should we look to find the origin of
this suffering? Where would it be? It will be found
even before that. To know and to see the Second
Noble Truth, the origin of suffering, the cause of
suffering, you need to pay attention to your past;
you need to discern your past lives. Do you think it
is possible?

The central teaching of the Buddha is the law of

48 See DN.IL.5 Janavasabhasuttam (DN 18.27 The Discourse

Concerning Janavasabha), among others: ‘Svakkharo bhagavata
dhammo sanditthiko akaliko ehipassiRo opaneyyiko paccattam
veditabbo virifiiihi’ .
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kamma, and the necessity of understanding the law
of kamma. Now you believe good begets good, bad
begets bad; but you believe this just through hear-
ing, not through your direct knowledge. Only when
you achieve direct knowledge will you really under-
stand how kamma works.

So we are teaching this to many meditators, both
from here and from abroad. When they have come
to know and see ultimate mentality and materiality,
they are instructed to know and to see the cause of
suffering. Thus they are taught to discern their past.
But some people say that the Buddha never taught
vipassana for the purpose of discerning and contem-
plating the past. But in the Samyutta Nikaya there is
a sutta called the Kajjhaniya Sutta. There the Bud-
dha says that there are Brahmins and monks who
can recollect their past, not with supernatural power,
but with insight knowledge.®® With supernatural
power, you can know your past existences in detail.
You can know your name, you can know your rela-
tives, you can know your occupation, you can know
where you lived, you can know when you died and
at what age, and so forth. All those details can be
penetrated by those who have attained supernatural
power. Do you think it is just something written in a
book? No. It is possible to practise for the attain-
ment of supernatural power in this very life. Possi-
ble. One can attain supernormal abilities such as
pubbenivasanussati, the recollection of past lives.
There have always been, and there still are today,
meditators who can discern their past lives in the

49 SNL.III.1.8.7 Khajjaniyasuttam (SN 22.79 The Discourse on
Being Devoured).
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hundreds — one hundred, two hundred, three hun-
dred previous existences. They could and can see
them as if they were watching a movie. They can
discern their past lives one after another, and can
recall their name, clan, occupation, the ups and
downs of their lives, the age they died, where they
lived, what country they lived in, and so on. They
can penetrate these things through supernatural
power. Based on jhana concentration, they practise.
That is why such a thing is possible. If you want to
practise, it is possible. But the attainment of super-
natural powers is not for all, but only for very few
people. Fewer than one in a thousand may attain it.
Even fewer than one in ten thousand may attain it.
Still, supernormal powers are indeed attainable, so
you also can practise to attain them in this very life
under the guidance of qualified teachers.

But in the Khajjaniya Sutta, the Buddha explains
that some meditators discern their past lives by in-
sight knowledge, vipassanariana. What do they see?
The objects which they see in their past lives are the
five aggregates — in other words, nama and rupa.
Meditators can’t know details like name, father,
mother, and so forth by insight knowledge, vipas-
sanafnana; for the most part, they can only discern
ultimate truth, the five aggregates, or nama-rupa.
They can partially see their physical form too.

As an example, I will tell you about the experience
of one meditator who discerned her past lives. Why
are we born as men? Why we are born as women?
Why are we born as Myanmar people or Indonesian
or Singaporean? Do you want to know the reason?
Yes, this is very important; this is an issue that deep-
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ly concerns our lives, very deeply. I will give an ex-
ample of one woman’s experience in meditation.

In our meditation centre in Myanmar, there was a
lady who could successfully discern nama and rupa.
After that she was instructed to discern the cause of
suffering in her previous life. When she discerned
her past life, she saw an image from her near-death
moment. I will give an example so you can under-
stand easily. Here are three fingers — the index fin-
ger, the middle finger, and the ring finger. The in-
dex finger represents the very beginning state in this
very life, the middle finger represents the appearance
of death consciousness, and the ring finger repre-
sents the near-death moment. Although we speak in
terms of past life and present life, we see that these
are in fact very close when we look at them from this
point of view. Suppose you succeed in discerning
your nama and rupa in your mother’s womb; after
that, you should direct your attention to the nama-
rupa of your past life, which are very close to the
nama-rupa of the present life. Then you will see the
near-death moment, and there you need to see
which object the mind took at that time.

So when that lady focused her attention on her past,
the object or the image which appeared at the prior
near-death moment was someone offering fruit to a
bhikkhu. Is giving an offering a wholesome or an
unwholesome action? Wholesome. So in this image
of someone offering fruit to a bhikkhu, there could
also be seen nearby an educated city lady. We let the
meditator investigate to see who it was that made
the offering. The one who offered fruit to a bhikkhu
was an uneducated poor village lady. As you all
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know, when someone who is poor sees someone
who is rich, for sure the poor person wants to be rich
too. So when she was offering fruit to the bhikkhu
and saw an educated city lady nearby, she made an
aspiration: ‘Because of this offering, may I be reborn
as an educated city lady.” She certainly did not do
that wholesome action at her near-death moment;
she had done it before, on some day during that past
life. But at the near-death moment, the kamma of
that past action proved so strong and powerful that
it appeared as if she was doing it again.

So that you might understand easily, consider:
When you sit in meditation, do you think about this
and that? There are many mind-objects appearing
while you meditate, right? These same objects can
appear at the near-death moment. Do you often
think of wholesome things or unwholesome things?
Please be careful. For that reason the Buddha said,
‘Few are those who are reborn again in the human
realms or celestial realms; many are those who are
reborn in the woeful states’.59 Because of the object
that appeared at that woman’s near-death moment,
in this very life she became an educated city lady.

We teach meditators to discern not just one past life,
but two, three, four, even five past lives, so that they
might be able to understand kamma and its results.
Only after coming to know the cause of suffering will
you understand, and only then will you agree with
the Buddha, that good begets good, bad begets bad.
You will have a deeper and direct understanding of

50 SN.V.12.11.1-12 Paficagatipeyyalavaggo (SN 56.102-113
The Five Destinations Repetition Series Chapter).
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kamma and its causes. Then you can undertake
vipassana meditation.

So when you know and see the First Noble Truth,
and when you know and see the Second Noble
Truth, you are ready to start insight meditation. The
objects of insight meditation are the First Noble
Truth and the Second Noble Truth — in other
words, ultimate mentality and materiality and their
causes. These are the objects of insight meditation.
Rupa kalapa rapidly arise and perish all the time —
very, very quickly — and they are very, very small. As
an example to enable all of you to understand:
When you turn on a very old television, not a mod-
ern one, what do you see before the program starts?
You see dots on the screen, right? Are they small or
big? Small. But you can see them with the naked
eye. If you divide these small dots a hundred times,
a thousand times, you will have sub-atomic particles.
By the light of concentration, you can know them,
you can see them. So when you know, when you see
the First Noble Truth and the Second Noble Truth,
at that time you can start practising vipassana and
begin contemplating impermanence, suffering, and
non-self. Because the kalapas are arising and perish-
ing all the time; that is why they are suffering. You
can’t control them. You can’t tell them not to arise.
After a kalapa arises, it perishes. You can’t tell it not
to perish. So it is characterised by suffering. That is
why it is suffering. It is arising and perishing; that is
why it is impermanent. It is out of control, so it is
non-self, anatta.

So when you see the arising and perishing of ulti-
mate mentality, ultimate materiality, causes, and
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their effects, if you contemplate impermanence
many times, internally and externally, and if you
contemplate suffering internally and externally, and
if you contemplate non-self in the same way inter-
nally and externally, one day your insight knowledge
will mature. If you continue to contemplate the gen-
eral characteristics of impermanence, suffering, and
non-self, then, by emphasising only the discernment
of the perishing of the sankhara dhamma (conditioned
phenomena, i.e., nama and rupa, causes and ef-
fects), your vipassana wisdom will mature, and Path
Knowledge will arise. Path Knowledge arises taking
Nibbana as its object. Path Knowledge arises only
once; then Fruition Knowledge arises, many times.
Only then will you see the lokuttaradhamma. You
see Nibbana, the Third Noble Truth, the cessation
of suffering. After that, if you continue to practise
vipassana, the second Path knowledge and Fruition
Knowledge, the third Path Knowledge and Fruition
Knowledge, and the fourth Path Knowledge and
Fruition Knowledge will arise one after another, re-
moving corresponding mental defilements without
remainder.

In Nibbana there is no arising or perishing of any
conditioned dhamma. There is no trace of arising
and perishing of conditioned dhammas. So there is
peace — real peace. Do you want real happiness?
There you can find it. After attaining Path
Knowledge, you can enter Fruition Knowledge and
enjoy it anytime you want. Even when you are sit-
ting, you can experience Fruition Knowledge, taking
Nibbana as object. When you are walking, you can
experience it. When you are lying down, you can
experience it. In the car, possible. On the plane,
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possible. Here, possible. In a boat, possible. Under a
tree, also possible. In a cave, also possible. This is
what you yourself have come to realise, the very
same thing the Buddha penetrated. This is the
Dhamma that the Buddha Himself penetrated. This
is the Dhamma that the Buddha saw. This is the
Dhamma the Buddha realised. At that time, you
know the Dhamma which the Buddha penetrated.
So you understand what the Buddha is. The Bud-
dha was a great being of this sort, able to take
Nibbana as an object any time He wanted. Then
you will be able to say, ‘I am able to do the same
thing the Buddha did.” Then you understand what
the Dhamma is. At that time, you see the Buddha.
After that, for you, a Buddha image is no longer im-
portant. An image doesn’t represent the Buddha. An
image is just an image. For those who haven’t truly
seen the Buddha, an image is necessary. But for
those who have seen the Dhamma, the Buddha is
everywhere.

In the Milindapanha5! it is asked, ‘Is there a Bud-
dha?’ The Venerable Nagasena answered, ‘“There is
a Buddha.’ The Buddha represents the Dhamma, so
by means of the Dhamma, the Buddha can be
known and seen, even in this very life.

May you all be able to see the Buddha in this very
life through following the true teachings of the Bud-

51 Unique to the Burmese Khuddaka Nikaya, the Mil-
indapafiha recounts a profound and engaging discussion of the
Dhamma between an Arahant bhikkhu named Nagasena and
Menander, the Graeco-Indian king of Bactria.
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dha, developing concentration, and practising step
by step to realise the Four Noble Truths.

And may you all be able to realise the Dhamma in
this very life.

May you all be able to see the Buddha wherever you
are.

Sadhu! Sadhu! Sadhu!
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Aspirations and Sharing of Merits

We have accumulated a lot of wholesome kamma —
through dana, sila, and bhavana. There is no result
which compares with the realisation of Nibbana.
Therefore, all the good actions you have accumulat-
ed in this retreat should be for the realisation of
Nibbana. Other attainments and other achievements
are not as important. You may not be able to make
an end of suffering as you are making your way in
search of the Dhamma, because your accumulated
parami is not yet sufficient; but you will be reborn in
a good realm if you make an aspiration to attain
Nibbana. Then you will have the intention to make
an end of suffering in every existence, so that you
will heedfully make an effort one life after another.
Therefore, making an aspiration to make an end of
suffering is the supreme aspiration of our lives. So
now we will make aspirations and share merits:

Idam me puiiiam asavakkhayavaham hotu.
Idam me pusitiam nibbanassa paccayo hotu.
Mama puiisiabhagam sabbasattanam bhajemi;
Te sabbe me samam puiiriabhagam labhantu.

May this merit of mine
lead to the destruction of the taints.
May this merit of mine
be a condition for the realisation of Nibbana.
I share these merits of mine with all sentient beings.
May all sentient beings
receive an equal share of my merits.

Sadhu! Sadhu! Sadhu!
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Abbreviations

About the Footnote Citations

Footnotes cite the Pali sources first, from the
Chattha Sangayana Tipitaka, followed by the most
common citation format for the English translations.

AN

Dhp

DN

MN

SN

Vsm

Abbreviations for Sources Cited

Anguttara Nikaya
(Collection of Numerical Discourses)

Dhammapada
(The Verses of Dhamma)

Digha Nikaya
(Collection of Long Discourses)

Majjhima Nikaya
(Collection of Middle Length Discourses)

Samyutta Nikaya
(Collection of Connected Discourses)

Visuddhimagga
(The Path of Purification)
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Buddhavandana

Paying Resnect to The Buddha

Buddho Bodhaya deseti, danto yo damathaya cay
Samathaya santo dhammam, tinno’va taranaya cay
Nibbuto nibbanatthaya, tam lokasaranam name

The Buddha, the Enlightened One, the refuge of the three
worlds, the arahant (Naga), having known the Four Noble
Truths by Himself and wishing to enlighten others that deserve to
be enlightened like Himself; having tamed Himself with respect
to the six faculties, and wishing to tame others that are fit to be
tamed like Himself; having attained peace Himself, and wishing
others that are worthy might attain peace like Himself; having
crossed over to the other side of the ocean of samsdra, and wish-
ing others that are worthy might cross over to the other shore like
Himself; having extinguished the fire of defilement at the four
stages, and wishing others that are worthy might extinguish the
fire of defilement like Himself; out of compassion, he expounded
the glorious Dhamma to devas and humans for forty-five years.
To Him, The Buddha, the Naga, the refuge of the three worlds, I
pay homage physically, verbally and mentally in all humility
with joined palms raised.

May the Noble Wishes of all beings be fulfilled.
May all be well and happy.
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Hitva kame pabbajjimsu

Santo gambhiracintaka

Te tumepya anusikkhavo
Pabbajita supesala

Good people in the ancient days in both the present and past
world cycles, destined to be omniscient Buddhas, private Bud-
dhas, and Noble Ones, had reflected deeply on the true nature of
life and unhesitatingly gave up all their living and non-living
possessions, which are objects of sensual craving for the vast ma-
jority of people and are prone to various harms and dangers. See-
ing the inherent faults in those possessions, they chose to re-
nounce the world and to live ordained lives in seclusion in order
to undertake the training and practice of morality, concentra-
tion, and insight meditation, diligently and ardently.

May good people of the present days who have come into ex-
istence and are imbued with the perfection of renunciation, emu-
late the great people of those ancient days and unhesitatingly
renounce the world with hearts founded upon moral purity. May
these good people live ordained lives in seclusion and be able to
undertake the training and practice of morality, concentration,
and insight meditation, diligently and ardently.

May all know and see the Dhamma in this very life.
May all be free from suffering.
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