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‘Emptiness’ as a Buddhist term is derived from the teaching of the Buddha
which appears in the Tipitaka. In Theravada, the word ‘susifiata’ is used in the
meaning of emptiness and is explained by the Buddhism concept of
pariccasamuppada. In Mahayana, the word ‘susiata’ is used in the meaning of
emptiness and its meaning is extended, to the greatest extent, to cover the Bodhi — the
enlightenment of the Buddha.

Buddhadasa proposed the concept of emptiness as something beyond the
division of schools, that is, he explained that emptiness is the essence of the religion
which appears in the teaching of the Buddha, or what he called Buddhayana.
Emptiness in Buddhadasa’s teaching can be divided into four categories; the empty
mind, the original condition of the mind, Nibbana here and now for everyone, and the
integration of empty mind with daily life. These four aspects of emptiness cover all
areas of Buddhadasa’s teaching, that is, everything that Buddhadasa taught is all
related or connected to the concept of emptiness.

Emptiness is also the main focus in Buddhadasa’s poetry. His poetry
portrayed the concept of emptiness in various aspects, that is, the poetry defines
emptiness as the dependent origination of things with no core to cling to. Everything
exists under the law of cause and effect. In his poetry, Buddhadasa suggests that the
ultimate condition of emptiness is elaborated in 4 dimensions namely, the notion of
empty mind, the original condition of the mind, and the path to attain such ultimate
state —covering the concept of nibbana here and now for everyone, and the integration
of empty mind with daily life.

Moreover, Buddhadasa’s poetry also illustrates that the emptiness is the
concept used to explain the tri-sikkha (threefold training) that is sila, samadhi, and
pasiiia — which are the foundation of attaining nibbana. Reading of poetry can also be
considered the path to nibbana because the poetry itself is an upaya which teach
dhamma in a deep and refined way. Artistic techniques used in Buddhadasa’s poetry,
such as, imagery, poetry with picture, provocation, metaphor, conversation technique,
and parable; all contribute in creating ‘skillful means’ in which the reader can
‘contemplate’ until they finally attain ‘emptiness’ or nibbana. Buddhadasa’s poetry is,
thus, a crucial object of contemplation on emptiness.
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CHAPTER 1
INTRODUCTION
1. Background and rationale

Buddhadasa Bhikkhu (1906-1993) is one of the best-known monks in
Thailand. Since the early 1970s, the thought of Buddhadasa has become a primary
focus of debates about Theravada Buddhist doctrine in Thailand. Buddhadasa began
to systematically propose his teaching in 1932, and some of his sermons and articles
were published in local Buddhist journals in the 1930s and 1940s. However, it was
not until the late 1960s and early 1970s, in particular during the period of civilian
government from 1973 until 1976, that Buddhadasa's ideas found a broader national
audience in Thailand. This is because it has only been during the last couple of
decades, in response to the rapid socio-economic development of the country, that
considerable number of fellow Thais have come to share the modernist and reformist
views on Buddhism that Buddhadasa has been proposing for over fifty years.

Buddhadasa's work covers all areas of Buddhist doctrine and practice. Indeed,
Buddhadasa's life work can be regarded as an attempt to develop a thorough
commentary of the Theravada doctrine.' Not since the Visuddhimagga, written by
Buddhaghosa in Ceylon in the fifth century of the Christian era, has there been such a
comprehensive attempt to systematically reinterpret the doctrine in the light of
contemporary views and expectations.

Poetry is one of the methods of teaching used since the time of the Buddha as
pointed out in ‘A study of Patterns and Methods of the Preaching by Thai Sangha in
the Present Time’ by Phra Boonchok Chayadhammo® and ‘An Analytical Study of the
Buddha's Strategy in the Propagation of Buddhism’ by Songvit Kawosri.> These two
studies maintain that poetry is a kind of arts used in presenting profound meaning
since the ancient time. Especially, Dharma poetry has long been used since the time
of the Buddha, for example, the Tripitaka was composed in the form of versed 'katha.'
Moreover, poetry also enables the audience to remember the content and helps the
monks correct the mistake - as the thythm of poetry is a control factor of the content.
Buddhadasa mentioned the importance of poetry as he said:

'Chayadhammo, Boonchok. A Study of Patterns and Methods of the Preaching by Thai
Sangha in the Present Time. (Bangkok: Mahachulalongkorn Rajavidyalaya Press, 2005). p.2.
211 -
Ibid.
*Kawosri, Songvit. An Analytical Study of the Buddha's Strategy in the Propagation of
Buddhism. (Bangkok: Mahachulalongkorn Rajavidyalaya Press, 2008).




"Normally the word 'kavi' only means that the work
is composed in verse. However, for me, [to call it ‘kavi’]
the work must express some profound thought, regardless it
is versed or not. The difficulty [of composing the poetry] is
how to express such profound thought for the audience to
understand easily and explicitly. The versing process is
another process helping the audience remember the poetry
fast, easily and eventually."4

From the quotation, the main focus of poetry in Buddhadasa’s point of view is
the profound idea that is expressed, not the poetic forms. Good poetry, in this case,
does not have to be versed, or fully decorated with imageries. But it needs to
communicate some profound meaning. His poetry “Please, Taste the Dharma, not
the Beauty” captures the main idea of Buddhadasa’s definition of poetry*:

For Dharma poetry, it is not necessary- Aeeiug unnszassn laddninng
That the words must be beautiful, dnazfins sz wszdnus
Or the verse is put so finely, ireduda 1ades wivumnaau
As general poets do. flests an7 madien

Mainly, it needs to convey Dharma, aeusiiies liiessn uissssue

Clearly, explicitly; first and foremost. Thudnaz olauiu uga
It must give emotional taste of Dharma, wialdisn uwenszsssn Arensunl
Which will ripen and elevate the mind. fenadn iinla Wiasgy

The previous habit will be changed; indy wasulwi anrewiria
It gives not melancholy but happiness. Td@aesn quadn Wasndiy
The mind will be strong; not lacking or excessive. fuannén amnsa ldeaiiv

Please, taste the dharma, not the beauty.5 VBTVIUTDY THETINTA 9ANT

Moreover, referring to the ancient meditation technique, interpretation of
poetry was also used as a kind of meditation. Chayadhamo stated about the method of
teaching of the Buddha that:

* Poetry cited in this research is originally published in Thai language and is translated, unless
stated as others, by the author.

* Buddhadasa. Far Sang Tang ThammaKod. (Bangkok: Dhammaghosa Studies project,
Sukhaphab Jai, 2004). pp.284-285.

> wnannading. vadessanluAnasu. (ngamne : guawla, 1997). wih v.




“In studying the way of teaching of the Buddha, it is
found that the Buddha used many techniques to present his
thought. Overall, the patterns of his sermons can be divided
into two groups; "Tessana Tham Baeb Yor"; the concise
preaching, which the Buddha gave only the topic of the
dharma and a few important word as its explanation, and
"Tessana Tham Baeb Pissadan", the elaborated preaching,
which is very detailed and well organized with or without
the topic of the dharma.”®

For the Buddha, the concise preaching was used for very selective people who,
the Buddha thought, were suitable for understanding such dharma. The Buddha used
only a few words to let his audience think and fill in the gap he left for their
consideration. Poetry may be classified into this concise preaching category since it is
the selected combination of words intended for the audience to think and interpret the
meaning; especially for Buddhadasa’s poetry; asBuddhadasa called his poetry “Hua
Koh Tham Nai Kam Klon”, or the topic of dharma in verse. The advantage of using
only the topic of dharma in the poetry is that it allows the reader to think and interpret
the poetry. Buddhadasa linked this interpretative aspect of poetry with meditation. He
explained that:

“This kind of dharma is used for contemplation in
order to see the truth that lies in words. And then
contemplate more until you can feel it, until your mind is
changed according to the Dharma...

The knowledge and understanding generated by this
kind of contemplation is more correct and more beneficial
than only read through the poem. Also this kind of practice
is another way of meditation. It is the access to
concentration and wisdom. This is the way that is reachable
by general people. And it is also a precept at the same

. )’7
time.

From the quotation, it is important to note that Buddhadasa intended, for his
poetry, to be an object of contemplation. He stated clearly that by reading poetry, the

audience is practicing Dharma, both in terms of Sila, Smadhi, and Paffa(precept,
concentration, and wisdom), which are the three essential ways, known as Tri-sikkha,

® Chayadhammo. A study of Patterns and Methods of the Preaching by Thai Sangha in the
Present Time. p.13.

"wnamadng. Wediesssuludnaau. wi. vi




to attain Nirvana. It is interesting that Buddhadasa pointed out that by reading his
poetry the reader can practice the three of tri-sikkha at the same time, whichcan be
implied that reading and contemplating the poetry may be one way to attain Nirvana -
even though there is no proof that anyone ever reach nirvana by reading the poetry.

To conclude about the meditative role of poetry; poetry can be regarded as
“upaya” or skillful means for the reader to think about more profound meaning the
lies behind the verse. For the definition of upaya, John Hick stated that

“It presupposes that a teacher knows some truth
which is to be communicated to others so that they may
come to see it for themselves; and the skillful means are the
devices which the teacher uses to do this.”®

It is important to emphasize on the word ‘skillful’ as it makes upaya different
from other means. Hick maintained that the master must know exactly the knowledge
they want to teach and skillfully created the device, the skillful device, which is not
too easy or too difficult but it needs to ‘challenge’ the student to think and make
understanding of such device. = Taking this explanation into consideration;
Buddhadasa’s poetry cab be regarded as skillful means since his poetry challenge the
reader to think, see, contemplate, fell and open the mind for dhamma.

Moreover, it is interesting how Buddhadasa created his ‘skillful’ device. What
elements in his poetry make the poetry skillful? What ‘profound meaning’ is
expressed in Buddhadasa’s poetry? Does the skillful means help the reader understand
such profound meaning effectively?

One of the best-known characteristics of Buddhadasa's teaching is his
emphasis on the concept of sunyata, which he defined as "kwam wang." This concept
has been preached since the time of the Buddha, for example;

Khuddakanikaya, patisambhidamakka is directly related to sunyata. Ananda
Bhikkhu asked the Buddha about the meaning of 'empty world?' The Buddha replied
that

Ananda:
“It 1s said that the world is empty, the world is empty, lord.
In what respect is it said that the world is empty?”

gHick, John. "Religion as Skillful Means: A Hint from Buddhism," International Journal for
Philosophy of Religion 30, 3 (October 1994): 141.




The Buddha:

“Insofar as it is empty of a self or of anything pertaining to
a self: Thus it is said that the world is empty. And what is
empty of a self or of anything pertaining to a self? The eye
is empty of a self or of anything pertaining to a self.
Forms... Visual consciousness... Visual contact is empty of
a self or of anything pertaining to a self.

The ear...

The nose...

The tongue...

The body...

The intellect is empty of a self or of anything
pertaining to a self. Ideas... Mental consciousness... Mental
contact is empty of a self or of anything pertaining to a self.
Thus it is said that the world is empty."”

Moreover, in order to see the world as empty, the Buddha stated in the
Dhammapada that;

"When you see with discernment,
'All fabrications are inconstant’' —
you grow disenchanted with stress.
This is the path to purity.

When you see with discernment,
'All fabrications are stressful’ —
you grow disenchanted with stress.
This is the path to purity.

When you see with discernment,
'All phenomena are not-self’ —
you grow disenchanted with stress.
This is the path to purity.”"”

Therefore, meditation practice needs the understanding of the concept of
sunyata; that is to see that everything is empty from the self; that everything is just the
stream of nature that flows. To see emptiness is to see the way things really are as

? Department of Religious Affairs, Ministry of Education. Tripitaka-Royal Patronage Edition
(English Language), No.31. (Bangkok: Department of Religious Affairs Printing, 1982), p.311.

' Dhamapada (English Version). Verse 277-279. Online. Retrieved December 12, 2012.
Access from http://www.accesstoinsight.org/tipitaka/kn/dhp/dhp.20.than.html#dhp-277.



samadhi-sutta said "Bhikkhu who attained the concentrated mind will know the truth

that everything is impermanent, it is empty. =

For Buddhadasa, he called ‘sunyata’ as ‘kwam wang’ or ‘emptiness, which is
free from moral impurities and is in a state of peace and equanimity, the foundation of
Nirvana. He said that “why do we learn Dharma? What is the ultimate goal of
learning Dharma? The answer is we learn Dharma in order to achieve the ultimate
state, the cool and empty state of Nirvana.” 12

Buddhadasa explained the condition of Nirvana as cool and empty. This is to
link the concept of emptiness with Nirvana. He pointed out that Nirvana is the
ultimate goal of life. The poem ‘Life of a Wise Man’ best describes the ultimate goal
of life in Buddhadasa’s point of view:

Abruptly leaving hell, ngetsnanuInisLNAL

Resting in heaven for a moment. WAV LuAnged udneg
Long is the time spent in Nirvana. fan wnfinnw wiulaeg)

This is the life of a wise man. Tinf] Usridigel uilua

The poem suggests that the ultimate goal of life is the attainment of Nirvana.
The suggested stages of life should start by knowing ‘hell’ but do not rest in that for
too long. This implies that since we were born in suffering, we should see and feel
suffering then get out of it. The second stage is to rest in ‘heaven’ but it is important
that we must see the danger in heaven too, then spend only some time in it and try to
reach Nirvana.

For Buddhadasa, the concept of emptiness is inevitably related to Nirvana. The
relationship between emptiness and nirvana is also mentioned in a number of

Buddhadasa’s poetry. One example is “The Empty Mind can Hear the Grass Speaks”:

The enlightened Buddha’s mind is empty.  wsewnse 6563 anagdns

He can hear everything talking to him, 1hude nnethe unadly

As if they talk about themselves wiHeuduiles saiee ity
That nothing is worth taking - it Avluu shilien

For myself, or as it is mine. el an videsesn

Do not take it because you are fool. atmagg Tudin mazanNan
And take the emptiness as mine. wrrenilu atimnn wtue

" Tripitaka. No. 18, p.81.
12 Buddhadasa. Kwam Lud Phon. (Bangkok: Thai Quality Book, 2006). p.122.



You will then suffer a great pain. azfiear Tanszun moslauss
The soil, the rocks, the grass, wiinsammu Auldl uaglumdin
All are saying to you the words;which, Ronusids 1Besdn niiaszume

Human beings with busy mind do not understand  awanqu ldidinla laiszuas
The word that everything is all singing Dharma. 4@ esuans unnszasss
When the mind is empty you can hear even the grass. afuandng azléaiu udlumdgi
They’re discussing the great words- Juifinwn famnu Hewdn
That “what can we do in order for all being, 41 “vinlau dnfismane azsrai

To dance with empty mind, FoeRRdne INg1zaensIn sistaaien’ +

To learn how to let go even the Dharma itself.

In this poem, Buddhadasa decentered human being as he made nature sing to
human being. Only the people with empty mind can hear all those singings. That is to
say, anyone who wants to get along with nature, or the law of nature, must have the
empty mind. The poem points out clearly that empty mind is a characteristic of the
Buddha mind. Moreover, because we know that the Buddha is already enlightened
and attained the state of Nirvana, so this poem also suggests that empty mind is also a
characteristic of the mind that attained nirvana.

To explain further, Buddhadasa maintained that Nirvana is the most important
thing for this life. He said that “the heart of Buddhism is Nirvana. All the virtues in
Buddhism have Nirvana as the core. In other words, all the Dharma ends at Nirvana,
so Nirvana is the heart of Buddhism.”" Therefore, the main focus of Buddhadasa’s
teaching, therefore, is inevitably aimed at the attainment of Nirvana, and at emptiness
as the core explanation of such state.

In conclusion, in this research the main questions that will be discussed are:
how does Buddhadasa’s poetry help the reader understand the concept of emptiness.
How does poetry as a skillful means contribute in the path of attaining Nirvana; along
with the questions of what elements that make Buddhadasa’s poetry become a skillful
means which is used to express the profound meaning of emptiness?

2. Objectives of the Study

1. To study Buddhadasa’s contemplation on emptiness in his poetry
2. To analyze the artistic techniques that Buddhadasa used in his

poetry

3 Buddhadasa. Kwam Lud Phon. p.111.



3. Hypothesis

Emptiness is the main focus in Buddhadasa’s poetry. Buddhadasa’s constant
use of artistic techniques, such as, imageries, parables and provocative questions,
make his poetry an “upaya” or skillful means; to connote the concept of emptiness.
Buddhadasa’s poetry could lead to an awareness of the way things really are; that is, to
perceive emptiness in all things.

4. Scope and Limitation of the Study

This thesis will study the printed version of the book ‘Hua Kho Dham Nai
Kham Klon’ (#afesssuluainasu) which contained 189 poems written by Buddhadasa.

Apart from that book, there will be some poetry in ‘Bot Pra Tham Pra Cham Phab’
(unwszassutlszannaw). The total number of Buddhadasa’s poems used in this research is

295 poems.

5. Significance and Usefulness of the Study

This study will provide an in-depth analysis of Buddhadasa’s poetry which
will help the reader understand Buddhadasa’s concept of emptiness. This study will
also pave the way for further study of poetry as a means to teach Dharma in terms of
the mind development and its contemplation.

6. Related Documents and Researches

There are a few researches by Thai scholars relating to the concept of
emptiness. These researches mainly discussed the characteristic of Mahayana
Buddhism which the concept of emptiness is a dominated idea. For example, Prapod
Assavavirulhakarn. Bodhisattvacarya: Marga Pua Muan Chon. " In this research, the
author explains the origin of the concept of bodhisattva that it first appeared in
Theravada text in the meaning of the Buddha-to-be. But when Buddhism was divided
into schools there was an elevation of thebodhisattva over the arahant. There was also
the emphasis on the concepts of compassion and salvation by faith, in order to
promote the religion to the public and also the acceptance of the notion of sufifiata as
the basic condition of everything. Prapod argued in his research that as a Mahayana’s
term, bodhi means sufifata and Bodhisattva must see sufifiata in everything. This

' Assavavirulhakarn, Prapod. Bodhisattvacarya: Marga Pua Muan Chon. (Bangkok: Academic
Research Distribution Project, Faculty of Arts, Chulalongkorn University, 2003).




research explained the concept of suiifiata in Mahayana point of view, which is the
key concept in this study.

In Suwanna Satha-Anand’s Buddhadasa Philosophy and Mahayana®, the
author analyzed Mahayana philosophy in Buddhadasa's teaching. The author
suggested that Buddhadasa presented the basic understanding of Buddha Dharma in
four universal condition which are the universality of Dharma, which is Dharma is
nature;the universality of language, which is phasa khon - phasa tham (human
language and dharma language); the universality of salvation, the potential of human
being to attain nirvana; and the equality in society. These four conditions go along
with the basic conditions that Nagarjuna and Asanga in Mahayana tradition had
explained, which are the universality of the Buddha Dharma; the unbounded good
mind; and activities of the Bodhisattva that will help the being attain Nirvana. Satha-
Anand’s work will contribute in the discussion of the concept of emptiness and in
analyzing various means that Buddhadasa used to convey the dhamma.

There are also many researches that deal with the study of poetry. But when it
comes to poetry with dharma content, the number is decreased to only a few. One of
the examples is Suchitra Chongstitvatana’s ‘Buddha Dhamma in Thai Modern
Poetry.”'® In this research, the author analyzed Thai modern poetry which has the
content related to Buddha Dharma, in order to understand the existence of Buddha
Dharma in Thai modern poetry. The conclusion of the study is that Buddha Dharma
is still an important main idea in Thai modern poetry. However, the existence of the
Buddha Dharma is changed from traditional poetry because of the poet's interpretation
of the Buddha Dharma. The focuses of the Buddha Dharma in modern poetry are the
elevation of individual mind and create the ultimate goal of life.This research is
important because it is the pioneer research in Buddhadasa’s poetry, as well as
modern poetry in terms of Buddha Dharma.

Another example of poetry study that aim to analyze the Buddha dharma in
the poetry is Peerapong Pafinabho’s An Analysis of Buddhist Ethics as Found in
Poems: A Case Study of Poems of S.E.A. Write Award (Thailand)."” The author
concluded that human beings always fail to notice the reality of life and to know the
force of the defilement of mind when lose consciousness. Therefore there is no doubt
the ethic is to be gradually neglected and finally disappeared from the society. The

'3Satha-Anand, Suwanna. Mahayana Buddhism in Buddhadasa’s Philosophy. (Bangkok:
Research Dissemination Project, Chulalongkorn University, 1992).

'®Chongstitvatana, Suchitra. Buddha Dharma in Thai Modern Poetry. (Bangkok: Academic
Research Distribution Project, Faculty of Arts, Chulalongkorn University, 2004).

17Paﬁﬁébho,Peerapong, Phra Maha. An Analysis of Buddhist Ethics as Found in Poems: A

Case Study of Poems of S.E.A. Write Award (Thailand). (Bangkok: Mahachulalongkorn
Rajavidyalaya, 2004).
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S.E.A. Write Award poems are the poems that gather and collect the disappearance
and unbalance of the ethic in the society in order to find the way out of the social
problems. If human beings are able to live according to ethical conduct then the poem
is the force of goodness, which will support and protect those and lead them to the
ultimate goal of life. This is the wonder of Dharma or the teachings of Buddhism,
which absorb in the poem intentionally or unintentionally. However the light of
righteousness is always radiated from good admirers.The power of wisdom, which is
absorbed in the S.E.A. Write Award poem, is absolutely impossible to be described.
If people cannot absorb goodness, ethic and virtue cannot be established in his mind
no matter how great that thing is. This thesis is an attempt to link the poem to the
social responsibility and individual awareness, which is essential in analyzing
Buddhadasa’s teaching.

In terms of Buddhadasa’s interpretation of dharma, there are many studies
conducted to show the characteristic of Buddhadasa teaching compared to the canon
or the generally accepted commentaries. In Arth  Adunarayarangsi’s
Paticcasamuppada in  Buddhaddsa's point of view," the author studied
paticcasamuppada in Buddhadasa teaching and concluded that Buddhadasa
interpreted paticcasamuppadathat it isa condition which happens in the mind, not a
physical network of life as Buddhaghosa explained in Visuddhimarga. The author
continued that since Buddhaghosa’s explanation of paticcasamuppada was widely
accepted in Thai society, Buddhadasa's concept was criticized as a wrong thinking.
The author argued that Buddhadasa's explanation of paticcasamuppada is acceptable
in Buddhist framework, so did Buddhaghosa's explanation. The importance of this
thesis is it showed how Buddhadasa re-interpreted a topic of dharma and explained it
in his style. The thesis emphasized that Buddhadasa’s interpretation of the dharma is
acceptable in the framework of Theravada Buddhism.

Anant Isukaro' also presented another version of the study of Buddhadasa’s
interpretation of Paticcasamuppada. He explained that Buddhadasa's interpretation of
Paticcasamuppada in terms of content is the same as in the Tripitaka and
Visuddhimarga; that is, everything in this world is under the rule of
Paticcasamuppada. However, in terms of the style of teaching, Buddhadasa uses
interesting language to catch the audience's intention.

'8 Adunarayarangsi, Arth. Paticcasamuppada in Buddhadasa's point of view. (Bangkok:
Department of Philosophy, Faculty of Arts, Chulalongkorn University, 2003).

19Isukélro, Anant, Phra. The Interpretation of Paticcasamuppada according to Buddhadasa's
views (Bangkok: Mahachulalongkorn Rajavidyalaya, 2007).
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Preecha Manawanichcharoen® also tried to explain Buddhadasa's teaching of
"Chit Wang," in comparison with the mainstream Theravada tradition. The author
concluded that "chit wang" or empty mind in Buddhadasa's point of view is a
condition that the mind is free from the self and what belong to the self. In that
condition the mind will be free from all the desire and be full of wisdom to see the
truth that the world and nature are empty. There is no essence to grab. The author
also pointed out that this concept of 'chit wang' is based on the idea that, normally
everybody's mind is good and is ready to do good thing, which Buddhadasa called
'chit prapassorn.' Every human being has the potential to attain nirvana, even in this
life if he resides in a good condition. For another thing, the author tried to convey
that Buddhadasa interpreted and modified Dharma into day-to-day use. However, the
author also pointed out that the explanation of ‘work as meditation’ is not generally
accepted by mainstream Theravada monks, because they think differently that each
human has different ability to attain nirvana depending on the perfection (parami) of
each person that hasbeen accumulated in their previous lives. This thesis is important
because it explains the concept of emptiness in different perspectives and suggests the
way Buddhadasa interpreted the ability and potential of the individuals, which is the
main focus of this thesis.

Another study that aim to propose critical analysis of Buddhadasa’s teaching
of ‘chit wang’ is Fong Abhivanno’s An Analytical Study of Buddhadasa’s Conception
of “the Empty Mind.”*! This thesis aimed to study the meaning of the Empty mind
(Chit-Wang) according to Buddhadasa's teaching as found in his lectures and his
writings. The study emphasized Buddhadasa's interpretation of such term in the
Tripitaka, problems in his dhammic propagation, and the application of "Chit-Wang
in one's daily life. Especially, while most people hold that "Chit-Wang" is the
Dharma for the holy (ariya). Buddhadasa teaches that "Chit-Wang" is indispensable
for everyone. This study also revealed the most important meaning of "Chit-Wang"
which relates to the meaning of Emptiness (Sunyata). In other word, "Chit-Wang" is
the mental detachment of "me-and-mine" which leads to the emptiness of all
suffering. This conception of "Chit-Wang" is consistent with that of sutra in the
Tripitaka in which the Buddha warns all Bhikkhus to mindfully cultivate the right
view, such as, seeing the world as emptiness or voidness. Similarly, Buddhadasa
encouraged his followers to apply "Chit-wang” in daily life so that they can
understand the true meanings of their activities, e.g., working, eating, living, etc.and
finally can lead their lives in peaceful happiness.

**Manawanichcharoen, Preecha. Empty mind in Buddhadasa’s concept. (Bangkok:
Department of Philosophy, Faculty of Arts, Chulalongkorn University. 2006).

21Abhivanno, Fong, Phra. An Analytical Study of Buddhadasa’s Conception of "The Empty
Mind (Chit-Wang)." (Bangkok: Mahachulalongkorn Rajavidyalaya, 2007).
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Somkiat Parinyano also analyzed the concept of Tathata (Suchness) in
Buddhadasa’s teaching. In his research, an Analysis of Tathata (Suchness) in the
Buddhadasa Bhikkhu's Thought,” the results showed that Tathata in the Tripitaka,
and its commentaries enables the reader to understand that all the compounded things,
which are called five aggregates.: (Forms, Feeling, Perception, mental formations, and
consciousness) and the non-conscious matters are Tathata. It means that nobody can
change the law of nature. Under the law of nature all things are compounded and
must be changed by the law of three characteristics (impermanence, state of suffering,
and non-self) Under the law of the three characteristics a thing arises in the primary
state, changes in the middle and extinguishes in the end. However, In the
Buddhadasa's thought, Tathata is "suchness" which means the state of being so and
not being other things, and no one can force it. It is as it used to be all the time. Such
the state is surely called 'Tathata.' The explanation of Tathata by Buddhadasa is
exactly the same as his explanation of the Idappaccayata and of the
Paticcasamuppada. These are the laws of reasons. He explained that when there is no
essence of the conditioned things, there is the impermanence and the change. And
this change is always there forever. This is called 'Tathata.' Tathata in the
Buddhadasa's thought is not different from what is found in the Scriptures. It is really
the synonym for the words 'ldappaccayata" and "Paticcasamuppada." The author then
concluded that Tathata is the state of general law that covers all the conditioned and
the unconditioned which are the natural laws and the Buddhist high principles for
leading the people to attain Enlightenment. It is directly related to humanity, society,
politics, government, economics and cultures for the security of the nation and the
people's happiness.

In terms of teaching techniques that Buddhadasa had applied in his works,
there are a few researches focus on this topic. In Arun Jittacutto’s 4 Study of
Communication — Process  for Buddha Dharma  Propagation of Suan
Mokkhabalarama,” the author studied the process of Dharmapropagation of Suan
Mokkhabalarama [Suan Mokh], Chaiya district, SuratThani province, Thailand. This
study focused on attitude of personnel in Suan Mokh as sender, form and essence of
message, channel of sending message and attitude of receivers. It is the documentary
and survey research by using questionnaire as a tool of data collection from the
sampling respondents who are the student of Mahachulalongkorn Rajavidyalaya
University and students who are the members of the Buddhist Club of Walailak
University and Thammasart University. The author concluded that Buddhadasa was
attended to propagate BuddhaDharma to the people in order to help everyone
attaining to the heart of their own religions, then to create mutual understanding

22Parinyan0, Somkiat, Phra. An Analysis of Tathata (Suchness) in the Buddhadasa Bhikkhu's
Thought. (Bangkok: Mahachulalongkorn Rajavidyalaya, 2004).

23Jittacutto, Arun, Phra Maha, A Study of Communication Process for Buddha Dharma
Propagation of Suan Mokkhabalarama. (Bangkok: Mahachulalongkorn Rajavidyalaya,2001).
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among all religions for bringing the world out of materialism. The form and content
of Dharma-communication was focused on Buddha Dharma method by using all
knowledge applied by Buddha Dharma such as Dhammic socialism, politics,
economics, science, education, culture etc.The attitude of most receivers appears that
Suan Mokh's personnel are well trained discipline and firmly maintaining in principle
of Dharma-vinaya, piety, credibility, modernistic, knowledge intellectual, modesty,
high virtue, generous peaceful person.Suan Mokhpersonnel are able to use appropriate
art such as spiritual theatre, simile, and noble language. All are convenient for
contemporary situation: they can connect Buddha Dharma to apple the conventional
Dharma by giving the example and telling parable story, calm life and benefit of life.
They can put lectures into the excellent stories by making funny emotion to audience,
motivate them by using proverbs, poems, epigrams etc.This study is an attempt to
analyze the reaction of the reader, the audience, of Buddhadasa’s works and the
impact of his work to the society.

Another thesis that related to the techniques that Buddhadasa used in his
teaching is Issares Rochanasiri’s An Analytical Study of the Language Problem of
Anatta in Theravada Buddhist Philosophy.”* This thesis aimed to studying the concept
of Anatta as religious language and analyzing the meaning for appropriate usage. The
author has collected data from a variety of sources, such as the Tripitaka, the
commentaries, the sub-commentary, theses, and various relevant books. From the
research, it is found that; the Western religious linguistic theories analyze only from
the theoretical perspective of meaning. They just seek the true meaning of words.
They do not make detailed analyses in depth regarding disputed issues. Thus, they
only examine religious linguistics superficially from this one point of view. This
contrasts completely with Eastern religious linguistic theories especially the classical
Buddhist philosophical works. The Buddhist philosophy aims at taking theoretical
perspectives and analyzing them in detail to receive the results useful for oneself and
society in general. Specifically, this means leading oneself and one's association to
reach transcendence from suffering. The author continued that the word "Anatta" as a
word in the Magadht or Palt language can be interpreted in many different meanings,
especially in the sentences uttered by Lord Buddha. The Thai people do not come
from Magadha state. Thus, they are not able to penetrate clearly into the deeply true
meaning of Anatta. Even the assembly of advanced researchers, as a whole, is not yet
able to agree with the unambiguous and correct definition. Thus, there are still
various interpretations of the word Anatta, dependent on how far one broadens one's
viewpoint to include the various perspectives found in societies some of which may
be true and others false.

24Rochanasiri, Issares, Phra Maha. An Analytical Study of the Language Problem of Anatta in
Theravada Buddhist Philosophy. (Bangkok: Mahachulalongkorn Rajavidyalaya University, 2006).
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In conclusion, the meaning of Anatta is not yet absolutely certain. This is
because it depends on the context in which it is used. The main problem with Anatta
is that its meanings in the Palt and Magadhi languages are not the same. Penetrating
deeply into the fundamental linguistic point regarding Anatta, the people have
different visions in the question. Buddhist philosophy views Anatta from the Jhana
perspective. It aims at understanding the current condition, which leads to
transcendence to the apex of Buddhism, Nirvana. Western philosophers, however,
investigate only the superficial meaning, because they have the different religious
foundations.



CHAPTER 2

BUDDHADASA’S CONCEPT OF EMPTINESS

This chapter discusses Buddhadasa’s explanation of the concept of emptiness in
order for the reader to understand such concept in Buddhadasa’s point of view. This
concept will be discussed and referred to throughout the research. Emptiness is an
important characteristic of Buddhism. In order to understand emptiness in Buddhadasa’s
poetry, one must first understand the meaning of emptiness in Buddhist terminology.

‘Emptiness” (surifiatda or suniniata) is a religious and philosophical concept which
is central to much Buddhist thought. It is employed in numerous contexts, by different
thinkers and schools, with a variety of meaning.

2.1 The Meaning of ‘Emptiness’ in Buddhist Context

In normal dictionary, such as, Oxford Advanced Learner’s Dictionary; the word
‘emptiness’ means,

1. A feeling of being sad because nothing seems to have any value
2. The face that there is nothing or nobody in a place
3. (formal) a place that is empty'

Taking such definitions into consideration, roughly can be said that the word
emptiness means nothing-ness, non-existence, vacancy, vacuum, zeroness, and the like.
On the other hand, in Buddhism point of view, one must be aware that such word
conveys different meaning. Certainly, one must avoid the misunderstanding that equates
suiinata to some kind of nihilism.

In academic reference text, Encyclopedia of Religion defines the word $iinyata /
stunyam that:

! Oxford Advanced Learner’s Dictionary. Seventh Edition. [CD-ROM]. (Oxford University Press,

2006).
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“Empty,” “open,” “devoid,” “nothing,” and
“nonexistent” are words used to translate the term $tinyam.

“Emptiness,” “openness,” ‘“nothingness,” non-
substantiality, ” and “the inexhaustible” have
been used to translate $tinyata.

29 ¢

relativity,

These two terms, of major importance in Buddhism,
have been used to express a philosophical idea, a focus of
meditation, a religious attitude, and a manner of ethical
action, a complex implicit interrelatedness of all existing
things, or blissful perfect freedom. As general religious
term are used in an attempt to indicate and incite an
awareness of “the way things really are” (yathabhitam)®

From the quotation, the word $linyata in academic context can be used in various
functions. For example, it can be used to explain philosophical idea related to Buddhism;
it is a focus in meditation technique; it is a basic worldview of Buddhism; and it is the
norm of the morality in the society. This can be concluded that emptiness is the
foundation of Buddhism in every aspect: social, philosophical, and metaphysical.
However, in order to understand the concept of emptiness, we need to look at it in a more
specific point of view.

2.1.1 Emptiness in Theravada’s point of view

Dhamma that best explains the concept of emptiness in Theravada’s point of view
1s sunnata
In the Tipitaka, there is a phrase that the Buddha teaches Mogharaja, “Surniiiato

lokam avekkhassu moghardja sada sato...>”; translated as “Mogharaja! You must always
concentrate and think of the world as empty.”

In Khuddakanikaya, patisambhidamakka, Ananda Bhikkhu asked the Buddha why
he said that the world is empty. The Buddha replied:

? Eliade, Marcea (Editor in Chief). The Encyclopedia of Religion, Vol 14.) New York :
MacMillan, 1993(. pp.153-154.
3 Khuddakanikaya, Apadana, Tripitaka, Vol.33, No.130. Cited in Evans, Bruce, tran. Buddhist

solutions for the twenty-first century. (Bangkok: Buddhadharma Foundation, 1992) p.40.
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Ananda:

“It is said that the world is empty, the world is
empty, lord. In what respect is it said that the world is
empty?”

The Buddha:

“In so far as it is empty of a self or of anything
pertaining to a self: Thus it is said that the world is empty.
And what is empty of a self or of anything pertaining to a
self? The eye is empty of a self or of anything pertaining to
a self. Forms... Visual consciousness... Visual contact is
empty of a self or of anything pertaining to a self.

The ear...

The nose...

The tongue...

The body...

The intellect is empty of a self or of anything
pertaining to a self. Ideas... Mental consciousness... Mental
contact is empty of a self or of anything pertaining to a self.
Thus it is said that the world is empty."*

Regarding the Tipitaka as the primary source of Theravada Buddhism, the word
empty in Theravada term then does not mean ‘nothing’ as general dictionaries define.
Rather it means empty from ‘a self and of anything pertaining to a self’. The Buddha
said that the world is empty, and then he elaborated that the world here means the five
aggregates. One must see that the world is a combination of the five aggregates, then he
will see that there is no “self” to grab. This is the Buddha’s definition of the word
‘empty.” Moreover, in the same nikaya of the Tipitaka, the Buddha stated that nibbana is
also empty in the same manner.’

It is undeniable here that the meaning of emptiness in Buddhist canon differs from
general definition of such word. Furthermore, in Issares Rochanasiri’s An Analytical
Study of the Language Problem of Anatta in Theravada Buddhist Philosophy,’ Issares
maintained further that sunfiata doctrine may be said to be the core of the Buddhism or

*Ibid. p.311.

> Ibid. p.312.

® Rochanasiri, Issares, Phra Maha. An Analytical Study of the Language Problem of Anatta in
Theravada Buddhist Philosophy. (Bangkok: Mahachulalongkorn Rajavidyalaya University, 2006), pp. 10-
15.
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the Buddha’s teaching, for all other discourses leading a person to deliverance from
suffering and attaining Nibbana, are related to it, hence it is said:

“Ye te suttantd tathagatabhasita gambhira
gambhiratthd lokuttara sunnatapatisamyutta,

“The discourse (suttantas) proclaimed by the
Tathagata, deep-deep in meaning, reaching beyond the

world, are related to emptiness.”’

This means that the other discourses, if do not relate to or deal with emptiness,
though they may be versified, poetical, splendid, etc., are said to be outside this principle
doctrine of the Buddha, as it is said:

“A discourse of any kind of any class, though
produced by a poet, versified, poetical, splendid, melodious
in sound and syllable, is not in keeping with the teaching, if

not concern with susiiata. ”®

In An Analysis of Tathata (Suchness) in the Buddhadasa Bhikkhu's Thought,’
Somkiat explained that susniziata is one of several terms in the Buddhist literature which
have deep meaning and significance. The word susisia and sunifiata correspond to the

F—~~—

words as “empty” or “emptiness,” “devoid,” or “devoidedness,” or “void” or “voidness.”

Somkiat explained further that etymologically it is derived from the root ‘suna’
and ‘hita.” the verb ‘suna’ means ‘to go’ and the adverb ‘hita’ means to express its
benefit or goodness, and the word is defined thus: “the teaching of the Buddha is called
“surifia” because it leads to a benefit that is the attainment of ‘emptiness” [free from
worldly disturbances). Hence it tends to the path of release, and therefore it is called
‘sufifiata.” "

Somkiat continued that the teaching of suiriata is in fact the natural outcome of,
or the corollary to, the teaching of anatta (not-self) and paticcasamuppada (dependent
origination) which dispel the delusion about self, the obstacles to religious progress, so

" The Dhammadinna Sutta is in Mahd-vagga, Samyutta-nikaya, Sutta-pitaka. See Feer, M. Leon,
ed., Samyutta-nikaya Part V Maha-vagga. (London: Pali Text Society, 1960). pp. 406-8.
® Ibid., pp.410-412.
? Parinyano, Somkiat, Phra. An Analysis of Tathata (Suchness) in the Buddhadasa Bhikkhu's
Thought.l(()Bangkok: Mahachulalongkorn Rajavidyalaya, 2004), pp.15-28.
Ibid., pp.30.
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that it forms the indispensable condition for the correct understanding of the teaching of
the Buddha and keeps men on the path to the deathless state which is nibbana.

Moreover, in the study of Buddhadasa’s interpretation of Paticcasamuppad,'
Anant mentioned that the teaching of susifiata and paticcasamuppada has been treated in
Theravada Buddhism both negatively and positively. Negatively, in regard to what things
are not, critical assessment has led the seers to see the five khandhas (aggregates) as non-
substantial, and not-self possessed (anattd), while positively, in regard to what things are,
the analysis, the definition and the classification of things have led them to assess the five
khandhas as conditioned and relative, the complex of functions of elements. The former
is the insight that functions as a guide to the latter, and the application of these two
methods-negative and positive-together leads one who practices spiritual exercise to the
comprehension of the intrinsic nature of things, the perfect and undivided vision of things
as they are (yathabhiitanianadassana)

Anant pointed out that the purpose of teaching susriata, as in all the other
teaching of the Buddha, is to release mankind from suffering and the analysis of the five
khandhas is in order to find out the causes and conditions of their coming into being and
their functioning which are involved in suffering. Thus the way to the cessation of
suffering is disclosed.

Pra Dhammapitaka (P.A. Payutto) explained about paticcasamuppada that it is
the doctrine that the Buddha treated as the law of nature, or it is naturally existed without
depending on the appearance of the Buddha as the Buddha said,

“Regardless of all the Tathagata, born or unborn,
the elements of the world are still there. These elements
are the paticcasamuppada which all Tathagata only found
and explained, laid as the rule, preached as the law,
revealed, made it easier to understand and said to us ‘look
at this.’

Bhikkhus, really the noble one who is learned will
have the wisdom to see paticcasamuppada without
believing in other people’s words, that is to see that when
this thing exists, this thing also exists, when that thing
happens, so that thing also happens.

i Isukaro, Anant, Phra. The Interpretation of Paticcasamuppada according to Buddhadasa's views
(Bangkok: Mahachulalongkorn Rajavidyalaya, 2007).
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The definition of paticcasamuppada (or"dependent
origination" or "dependent arising" or "interdependent co-
arising") is that everything arises in dependence upon
multiple causes and conditions; nothing exists as a singular,
independent entity.

The concept of paticcasamuppada is the basis for
other key concepts in Buddhism, such as karma and rebirth,
the arising of dukkha, and the possibility of liberation
through realizing no-self (anattd) and see emptiness
(suiiriatd)."

At this point, it is clear that in Theravada Buddhism, the concept of emptiness is
the main focus in the teaching of the Buddha and such concept covers everything in his
teaching. The word sufifata is used to connote the concept of emptiness as well as the
word anatta and paticcasamuppada. Ultimately seeing emptiness within all things is the
cessation of dukkha, which is path to nibbana.

2.1.2 Emptiness in Mahayana’s point of view

Apart from the Theravada Buddhism, the Mahayana school also taught the
concept of emptiness, especially in Nagarajuna’s works. Nagarajuna came to be known
as the founder of the Madhyamika School, a school which was particularly influential in
Tibetan and Mahayana Buddhism. Nagarajuna focused his teaching on the word
‘Siinyata,’ as he explained that

“Stinyata is a Sanskrit word equated to the Pali
‘sufifiata.” It is literarily translated as ‘emptiness.” Stnyata
is the condition of everything, that is; they all have no true
essence in themselves. We cannot confirm or deny that one
thing is really separated from others because everything is
under the law of paticcasamuppada; everything is
depending on other things to exist; everything falls under
the rule of the dependent origination. Therefore, the
ultimate truth will only be perceived by enlightened
wisdom, which is beyond human’s reason, calculation or

"2 Dhammapitaka, Phra (Prayut Payutto), translated and compiled by Evans, Bruce. Buddhist
Solutions for the Twenty-First Century. (Bangkok: Buddhadharma Foundation, 1992), p.33.
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physical perception; that is, to see the connection of all
things. ”"

It is interesting, from this quotation, that Nagarajuna explained the concept of
emptiness by the law of inter-relatedness and the law of dependent origination. He
pointed out that emptiness is beyond confirmation or denial. It is also beyond the
capability of human language to explain. Nagarajuna stated clearly that emptiness, or
Stinyata, is actually the ‘enlightened wisdom.” It is the way that one must practice to
‘see’ and ‘understand’ things as they really are. We can see here that Nagarajuna referred
what the Buddha said of “a self or anything pertaining to a self” to the law of dependent
origination.

There is a common interpretation that Nagarajuna’s philosophy of emptiness is
simply a re-assertion of the Buddha’s original teaching of dependent origination. This re-
assertion was required because some Abhidhammikas had departed from the Buddha’s
original teaching of universal dependent origination by asserting the autonomous,
permanent existence of the atomic dharmas out of which the dependently originating
world is formed. "* So, in fact, the concept of Susfiata in Mahayana Buddhism is
comparatively the same as susiriata in Theravada sect.

For modern Buddhist teacher, this idea of perceiving things as the relativity is also
very famous. For example, Thich Nhat Hanh, a well-known Vietnamese Buddhist monk
gave an explanation about the inter-relatedness of things that:

"In Buddhism there is no such thing as an
individual. There is no such thing as a separate object,
event, or experience, because no any part of the world can
exist alone without all other things. Rather, everything that
looks like a separate entity is actually dependent on, and
therefore interwoven with, something else. Everything
(object, event, idea, experience, whatever) is made up of
other things. Whatever appears to be an isolated "thing" is
actually a combination of its constituent elements. These
elements are the influences from the other things with
which it is interwoven. And those elements, too, are made

BChinnawong, Komain. The Comparative Study of the Concept of anatta and sufifiata between
Theravada and Nagarajuna traditions. (Bangkok: Graduated School, Chulalongkorn University, 1996). p.55.

' Burton, David. Emptiness Appraised : A Critical Study of Nagarajuna’s Philosophy. (Delhi :
Curzon Press, 2001), p.x.
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up of other combinations. The world is an endless web of
combinations.

But even this description of reality is misleading,
because it is too static. The elements that make up the
world are patterns of dependency and interweaving. In
other words, they are relationships. When we are fully
aware, we see that there are only relationships. All
relationships are patterns of Interaction. So they are, by
definition, dynamic; they are patterns of change. There are
no individual things, but only ongoing processes. These
processes are made up of other, constantly changing,
processes. All of reality is combinations of patterns of
relationships in process.”"”

This explanation is the foundation of Nhat Hanh’s approach to all of lives. He
called it the principle of "inter-being." This is the basis of modern, and also traditional,
Buddhist teaching of "emptiness." Emptiness is a means of perceiving the nature of
reality. When contemporary Buddhists say that everything is empty (at least in Nhat
Hanh’s interpretation), they mean that nothing has any independent permanent essence;
nothing can exist by itself. Rather, every element is made up of other elements;
paradoxically, each thing is made of what it is not. If all these other elements are
removed, the thing is empty.

However, even though the concept of sii7ifiata is originally and basically the same
as the concept of susiiata in Theravada tradition, there are some characteristic of siniriatd
that Mahayanists tend to elaborate. Nagarajuna also explained that siiriatd is something
to be an Absolute-eternal principle from which everything comes out and to which
everything ultimately returns to as he said,

That is to say, it is by advancing step by step along
eightfold stage of empty-conception with one’s own
experience, that one is able to enter or descend into the
state of emptiness which is the True, Unperverted, Purified,
Supreme and Highest.'®

!> Nhat Hanh, Thich. Touching peace: Practicing the art of mindful living. (Berkeley: Parallax
Press, 1992). p.11.

'® Chinnawong, Komain. The Comparative Study of the Concept of anatta and sufifiata between
Theravada and Nagarajuna traditions. p.10.
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Prapod Assavavirulhakarn in Bodhisattvacarya: Marga Pua Muan Chon'” stated
that one characteristic of Mahayana Buddhism is the concept of $tinyata

In original Buddhism, it is believed that human
being is a combination of the five khandhas (aggregates).
This belief is only the seeing of personal anatta; it is only
pudgala-sunniata, not the real truth. The person who
possesses such knowledge can only get rid of the kilesa, but
cannot get rid of the barrier of knowledge. The complete
enlightened one must see the dharma-sinniatda, which is
emptiness of all conditions.

Then he explained further that

Mahayana texts emphasize more on the teaching of
sunnata. It is believed that su7ifiata is the ultimate truth,
which is also called fathata. The knowledge that is called
bodhi has the characteristic of siunifiata. Therefore, bodhi
itself is suniniata; the path to attain bodhi is also through
sunnatd. The outcome of the attainment is then sunnata.
Consequently, sunifiata in Mahayana tradition covers
everything. It is the ultimate truth that covers everything,

which is considered the enlightenment of the Buddha. '

Therefore, suifiatd in Mahayana context expanded its meaning to cover
everything in the world. It is the ultimate truth that everything in the world resides in.
D.T. Suzuki, an expert in Zen Buddhism, also pointed out the ultimate condition of
suniiiatd that:

‘Empty’ (Siznyam) or ‘emptiness’ (siinyatd) is one of
the most important notions in Mahayana philosophy and at
the same time the most puzzling for non-Buddhist reader to
comprehend. Emptiness does not only mean ‘relativity’ or
‘phenomenality’ or ‘nothingness’ but rather means the
Absolute, or something of transcendental nature, although
this rendering is also misleading, as we shall see later.
When Buddhists declare all things to be empty, they are not

' Assavavirulhakarn, Prapod. Bodhisattvacarya: Marga Pua Muan Chon. (Bangkok: Academic
Research Distribution Project, Faculty of Arts, Chulalongkorn University, 2003), pp.19-20
'8 Assavavirulhakarn, Prapod. Bodhisattvacarya: Marga Pua Muan Chon, pp33-4.
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advocating a nihilistic view; on the contrary an ultimate
reality is hinted at, which cannot be subsumed under the
categories of logic. "’

Suzuki maintained that sianriatd is something stable, permanent, unchanged, and
above the perception by any sense which he called the Absolute. Sariiata is the core of
everything in the world as everything in the universe has no essence, has no identity that
can independently exist without related to others. Suzuki combines the definition of
emptiness as ‘interrelatedness’ and ‘the absolute’ to explain such concept.

It is essential to clarify the difference between the word susiriata and nothingness
since Nagarajuna’s and Suzuki’s explanation of emptiness emphasize their differences.
When a Buddhist scholar says that nibbana is sunifia (empty), it does not mean that
nibbana does not exist. Consider the quotation below:

“For the teacher of the wrong viewer, the word
suninatd is the end of the word ‘exist.” And the word ‘exist’
is used oppositely to the word susinata. What they taught
as ‘not exist,’ actually does not mean it is completely
destroyed, and the thing they called ‘exist’ actually ‘does
not exist’.

What [ am trying to say here is that sunnata is
above existence or non-existence, that is, ultimately they do
not exist but at the moment they cannot be destroyed. This
is the difference between my teaching and the wrong
viewer’s teaching.”?’

This excerpt from Sutra of Wei Lang stated clearly that emptiness in Buddhist
point of view is not the nothingness. It is not like the nihilism concept that spread
through Europe starting from the 19" Century.

Nihilism is the belief that all values are baseless and
that nothing can be known or communicated. It is often
associated with extreme pessimism and a radical skepticism
that condemns existence. A true nihilist would believe in
nothing, have no loyalties, and no purpose other than,

' Suzuki, Daosetz T., Essays in Zen Buddhism, Third Series (London: Rider and Co., 1953). p.78.
2 1 eng, Hue., translated by Buddhadasa. Sutra of Wei Lang. (Bangkok: Sukkhabhabjai, 2004).

p.186.
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perhaps, an impulse to destroy. While few philosophers
would claim to be nihilists, nihilism is most often
associated with Friedrich Nietzsche who argued that its
corrosive effects would eventually destroy all moral,
religious, and metaphysical convictions and precipitate the
greatest crisis in human history. In the 20" century,
nihilistic themes—epistemological failure, value destruction,
and cosmic purposelessness—have preoccupied artists,
social critics, and philosophers. Mid-century, for example,
the existentialists helped popularize tenets of nihilism in
their attempts to blunt its destructive potential. By the end
of the century, existential despair as a response to nihilism
gave way to an attitude of indifference, often associated
with anti-foundationalism.*'

Buddhism does not accept the idea of nihilism, but at the same time does not
accept that there is a permanent self. However, in Buddhism, there is a teaching that
there is something permanent; only such permanent thing is not the self. Phra
Dhammapitaka (Prayut Payutto) explained that:

“Buddhism divides elements in the universe into
two groups — asankhata dhamma and sankhata dhamma.
Asankhata dharma is everything that exists by itself. These
elements do not have to depend on others; while sankhata
dharma includes everything that is the result of other
elements. These elements cannot exist by itself.” >

Somparn Promta gave examples of sankhatadharma and asankhatadharma in his
thesis that:

“The example of asankhatadharma is nibbana.
Nibbana has no origin, no creator, but exists by itself. It
appears independently from other existences. Even if no
one has attained nibbana, it is still there.

2pratt, Alan. Understanding Modern Sociology. (Preston: SAGE Publication, 2003). p. 35-43.
2 Dhammapitaka, Phra (Prayut Payutto), translated and compiled by Evans, Bruce. Buddhist
Solutions for the Twenty-First Century. (Bangkok: Buddhadharma Foundation, 1992). pp.5-6.
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The examples of sankhata dharma are plenty.
Everything in the universe that we are familiar with is
sankhata dharma, such as, the world, the planets, matters,
or even our body. They exist because they depend on their
origins. They cannot exist by their own. And when they
exist they cannot be separated from others”*

From these quotations, the elements in the universe are divided into two groups —
sankhata dharma and asankhata dharma. This division seems to generate no problem as
long as the discussion is limited only the matter in the physical world. But when talking
about the metaphysical matters that go beyond human senses, the condition of asankhata
dharma seems to have some problem, especially when dealing with concept of emptiness.

Phra Dhammapitaka (Prayut Payutto) explained the condition of things in the
universe that everything is under the rule of anattd. He maintained that:

“In traditional Buddhist context, there is a teaching called
‘idappaccayata.’ This dharma is important because if anyone can
truly understand it, they will have the true view of the world, that
is, they can see the inter-relatedness of things.

For everything that appears in the world, when we analyze
it to its ultimate, there is no essence or core that is permanent. It is
the ‘process of dharma’** that joins together. Each of the dharma
will finally disintegrate and send the effect to the others creating
the relationships between the processes. In this condition we have
to clarify 4 major points:

1) There is no essence of thing standing as a core.

2) The appearance of things in the world is the result
of the combination of factors.

3) These factors continuously appear and disappear
and relate to one another as the cause and the effect.
Therefore, the ‘process of dharma’ is generated as
the result of the combination.

» Promta, Somparn. Time and Universe in Theravada Buddhism’s philosophy. Thesis. (Bangkok:
Department of Philosophy, Faculty of Arts, Chulalongkorn University, 1988) p.35.

24 .
Translated from Thai word “nszuausssn”
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4) Each ‘process of dharma’ is inter-related and can be
seen better when separating each ‘process of
dharma’ into smaller factors.”*

The quotation says that human being and everything in this world is actually has
no essence. Everything is the effect of the other causes, which Phra Dhammapitaka
called ‘process of dharma.” Therefore, by anatta rule, sankhata dharma is empty because
it has to depend on others to exist. The question is that whether asankhata dharma falls
under the idappaccayata and anatta rules? There are a lot of explanations.

Sompran Promta discussed this question in his thesis that the condition of the
sankhata dharma can be explained by comparing it to a chain. Each matter is each chain-
link that connects together. So each link does not have its core but has to connect to
others to exist. If asankhata dharma also connects to this chain, it has to be the first link
of the chain. It cannot be the middle link because it cannot be the effect of the others.*®
The explanation above shows that asankhatadharma could possibly follow
idappaccayatd rules as the origin of other things.

Then what is asankhatadhamma?, even though it neither arises nor ceases but
exists eternally, is not self. There is no such self, but there is only extinction or plane of
cessation of all worldly states, or sankhatadhamma. Asankhatadhamma is not atta, or
self, that exists permanently. Therefore, Buddhism is not nihilism, nor not a doctrine of
sassataditthi which emphasizes on the concept of permanent self. A permanent thing
exists, but it is not self. Rather, it is only the state of extinction or the condition after the
impermanent things have become extinct. Buddhism calls this state nibbana, or
asankhatadhamma, not self.

From the brief account given above, conceptions of susiriatd of Mahayana
Buddhism are fundamentally similar to those of Theravada Buddhism. Their point of
difference is in some of their interpretations and concepts which are due to difference in
their approach, and it is not so important. What is of great importance is how far they are
able to lead us to the goal taught by the Buddha, and therein lies the real taste of the true
teaching, as Buddhadasa has said: “the true Buddhism is neither Theravada nor
Mahayana but the Buddhayana or the true teaching of the Buddha.”?’

»Pormta, Somparn. Time and Universe in Theravada Buddhism’s Philosophy. pp.17-18.
% See more in detail in: Promta, Somparn. Time and Universe in Theravada Buddhism’s

Philosophy. pp.40-45.
" Buddhadasa. Sufifataparidassana, vol. I. (Bangkok: B.E, 1971), p. 217.
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2.2 Buddhadasa’s explanation of emptiness

In the past few decades, Buddhadasa has been studied with great interest by both
scholars and Buddhist practitioners. Among the many who committed themselves to
studies of Buddhadasa and to English translation of his sermons and biography are Jack
Kornfield, Peter A. Jackson, Donald K.Swearer, Sulak Sivaraksa, Santikaro, and Kamala
Tiyavanich.”® Their publications have indicated that Buddhadasa’s thought has “modern”
characteristics: rationality, a scientific and demythologizing approach, scant interest in
traditional rituals and “unscientific” beliefs, and an emphasis on causality in mind.

In A Modern Buddhist Bible, Donald S. Lopez, Jr. list Buddhadasa as one of the
31 figures who contributed to the formation of “modern Buddhism.”*’ In his study of
“Buddhist Modernism,” David L. McMahan also refers to Buddhadasa as a prominent
contemporary Asian Buddhist leader.*® In archetype modern Buddhists, including
Colonel Olcott, Anagarika Dharmapala, D. T. Suzuki, Mahasi Sayadaw, and the 14"
Dalai Lama, Lopez identified a common tendency to dismiss rituals that interfere with the
natural order, and a tendency to aim at ending suffering through a rational approach,
particularly meditation practice. Yet, unlike other figures mentioned above who traveled
vigorously all around the world and spoke fluent English in their interaction with
Western and other audiences outside their native countries, Buddhadasa’s works
predominantly in Thai in Thailand. Although some of Buddhadasa’s works were
translated into English and he openly welcomed foreigners for dhamma conversations,
Buddhadasa contributed much more significantly to Thai Buddhists in Thailand than to
Western Buddhists.

A group of Buddhadasa’s followers in Thailand referred to Buddhadasa’s thought

as “radical conservatism,”’' meaning that in one sense Buddhadasa was “conservative,”

% Their publications include: Jack Kornfield, “Achan Buddhadasa,” in Living Buddhist Master
(Santa Cruz: Unity Press, 1977), pp.117-29; Peter A. Jackson, Buddhadasa: A Buddhist Thinker for the
Modern World. (Bangkok: The Siam Society, 1988); Donald K. Swearer, trans., ed., Me and Mine:
Selected Essays of Bhikkhu Buddhadasa (Albany: State University of New York Press, 1989); Sulak
Sivaraksa et al., eds., Radical Conservatism: Buddhism in the Contemporary World, Article in Honour of
Bhikkhu Buddhadﬁsa’s g4 Anniversary (Bangkok: Thai Inter-Religious Commission for Development,
and International Network of Engaged Buddhists, 1990); Santikaro Bhikkhu, “Buddhadasa Bhikkhu: Life
and Society through the Natural Eyes of Voidness,” in Engaged Buddhism: Buddhist Liberation
Movements in Asia, eds. Christopher S. Queen and Sallie B. King (Albany: State University of New York
Press, 1996), pp147-94; and Kamala Tiyavanich, Sons of the Buddha: The Early Lives of Three
Extraordinary Thai Masters (Boston: Wisdom Publications, 2007)

** Lopez, Donald S., 4 Modern Buddhist Bible: Essential Readings from East and West. (Boston:
Beacon Press, 2002)

30 McMahan, David L. The Making of Buddhist Modernism. (Oxford: Oxford University Press,
2008), p.152.

3! Sulak Sivaraksa, ed., Radical Conservatism.
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as he aimed at following the Buddha’s essential teachings; and that at the same time he
was “radical,” never hesitating to reject seemingly inessential rituals or even to criticize
some traditional scriptures and their exegeses, particularly those relating to the
Abhidhammapitaka scriptures. Furthermore, Buddhadasa’s intellectual pursuits were well
beyond the scope of orthodox Theravada Buddhist textual group; his sermons included
notions of Mahayana, Christianity, and even socialism, in which he found some
commonalities with and aspects helpful to an understanding of Buddhist concepts.

However, when Buddhadasa taught the notion of emptiness, he did not intend to
spread Mahayana Buddhism to his Thai audience, but rather, he introduced it as the most
essential teaching of Buddhism regardless of school, not just in Mahayana, because it is
related to the state in which suffering is overcome. Buddhadasa indicated that the idea of
sunniata or emptiness is mentioned in the 7ipitaka, the classical scriptures that underpin
the views and practices of people in Theravada tradition. Buddhadasa referred to the
Dhammadinna Sutta, the Mahasuininiata Sutta and the Culasufiiiata Sutta® in which the
concept of emptiness is presented. This was helpful reference for Buddhadasa to support
his teaching that the notion of emptiness was actually practical for lay Buddhists of all
sects.

Buddhadasa pointed out that when speaking of emptiness, especially in Thai
language, some problem about translation occurred. “Susisia,” the adjective, is translated
as “wang,” which means “empty, free from, devoid of.” “Susifiata@” is rendered “khwam-
wang,” that is, “emptiness,” which includes a sense of freedom, ease, peace, and
openness. It signifies that all is well; that there are no problems. In general
understanding, “susifiat@” is translated as “wang-plao,” an altogether different thing,
meaning “empty of being, zeroness, vacancy, disappeared, nothing.” **

In addition to surifiatd, there are many other Pali terms for which there is no exact
English (or Thai) equivalent. Take, for example, dukkha. Generally, it is translated as
“suffering,” occasionally as “ill, pain,” and the like. None of these words captures the
full meaning of dukkha. As Buddhadasa pointed out, even dukkha is not translated

32 The Dhammadiiiiia Sutta is in Maha-Vagga, Samyutta-nikaya, Sutta-pitaka. See M. Leon Feer,
ed., Samyutta-nikaya Part V Maha-vagga (London: Pali Text Society, 1960). Pp.406-8.

33 These sutta are in the Suiifiatavagga, Uparipannasa, Majjhima-nikaya. See Robert Chalmers,
ed., The Majjhima-nikaya. Vol. III (London: The Pali Text Society, 1960), pp. 104-18.

3* Buddhadasa, Kan-tham-ngan duai chit wang phua sangkhom lhong than phutthathat (Workin
with the empty mind for the sake of society by venerable Buddhadasa). (Samutprakan: Ongkan Funfu
Phutthasasana), pp. 3-4.
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correctly. “Suffering” is not correct because even sukha (happiness, joy) is dukkha.

Sukha has the character of dukkha: once you have really seen it, it is ugly.35

Buddhadasa explained the word sufifiata that,

“The word “surifiata” is derived from Pali language.

et b 2 G

“Sunfia” means ‘“empty”, “f@” means “ness,” “sunnata’

means emptiness.

Emptiness in human language - the language of silly
people who have not seen dharma or have not reached
dharma - means “nothing” or “waste” or “receive nothing.”
Listen carefully, suiifiata in worldly language means that
there is nothing; not only one, nor a few: it is all empty and
all waste and cannot be used in any way. This is susifiata in
human language, the world of silly people who have not
seen dharma.

For suninata or emptiness in dhammic language,
there is everything, there can be anything in any quantity
except for the feeling that there is the self and what belongs
to the self. You can own whatever you want to own, you
can have everything both tangible and abstract things,
except for one that is, you cannot have the feeling of
yourself or yours, and there must be no feeling of the self
and what belongs to the self. This is susziata in dhammic
language or the Buddha language.””’

From the quotation, Buddhadasa pointed out the differences between emptiness in
general understanding and emptiness as a Buddhist term. In Buddhist scope, the concept
of emptiness focuses on the attitude, or the belief, or the worldview of individual that can
see things as the combinations of other things.

Therefore, emptiness in Buddhadasa’s point of view focused on the way human
being perceives the reality. This interpretation of emptiness mainly related, then, to the
individual. For Buddhadasa, he explained the concept of emptiness in many occasions.
Some of the explanations are as follow:

3% Buddhadasa. Ibid, p.4.
% Buddhadasa. Phasa Khon — Phasa Tham (Worldly language — Dharma language). (Bangkok:
Sukhabhabjai, 2007). p.82.




“(For the word ‘empty’), this one word has two
meanings. One is worldly empty and another is dharma
empty. For worldly empty, thing must not exist or it has
nothing so can we call it empty. This is the dictionary
definition of emptiness. But empty in dharma point of view
or un-worldly empty does not mean ‘nothing.” But it rather
means there is nothing that we should grasp or cling to.
Therefore, we can have so many things, or everything,
except for the notion that we have it or grasp it. This kind
of ‘empty’ is what the Buddha meant when he said “to see
the world as empty.”’

“It is not that there is nothing at all. There are earth,
water, wind, fire, air, and mind; there is everything; there is
a body; but we should not call it a self. We cannot consider
it as a self... by the fact it is like that. It is not a self, but it
can think, it can act. The mind part can think, the body part
can act by the control of the mind. Combining these
together, we assume it as human being but it is not a self.”*®
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Buddhadasa explanation of emptiness continued that the word emptiness consists
of emptiness of atta (self) and attaniya (what belongs to self). He believed that atta (self)
is the root cause of defilement (kilesa), craving (tanha), and attachment (upadana). If
there is no attd, there is no craving, then there is no attachment, and there is complete
extinction (niroda). He said that,

“Sunniata simply means ‘empty of self.” Anything,
everything exists according to its conditions. There are
khandhas (aggregates, heaps), there are ayatana (sense),
but they are anatta, which is empty only of atta. The
Buddha insisted that the world is empty of aft@ and empty
of attaniya, but he did not mean it is empty of other
unmentioned things. The Buddha said that the world is

37 Buddhadasa, Duang Ta Tee Hen Dharma (The eyes that see dharma). (Bangkok: Sukhabhabjai,

2007). p.18.

*% Buddhadasa, Kwam Lud Pon (the State of Being Freed). (Bangkok: Thai Quality Book 2006:

2008). p.25.
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suninio but there is still the world. The world is empty but it
still exists. It is just empty of atta.

In order to understand the concept of emptiness in Buddhadasa’s teaching
therefore, there are some points to be mentioned. Buddhadasa did not explain the Pali
word surifiata alone; he delivered the idea by the Thai word chit wang, or ‘empty mind,”
in order to make the unfamiliar concept of emptiness easier to his audience. Analyzing
Buddhadasa’s preaching of emptiness, there are at least four points that became topics of
discussion.

2.2.1 Empty Mind.

The word ‘empty mind’ is used to call the condition of the mind that possesses the
wisdom to see emptiness within all thing as Buddhadasa’s explained:

“The meaning of the empty mind in my
understanding is the mind that is free from desire, free from
the existing of the self... When the mind is free from
anything that related to the concept of the self - which is the
great delusion — everything will disappear, there is nothing
left except the mind. But when the mind can feel the desire
and generate what is called the self - including what belong
to the self, gaining, losing, love, hate, anger, fear, or
anything — this is called the mind is deluded by the self.
This kind of mind is not empty because it is occupied by
the self.””

The key point of the extract is that to achieve the empty mind one must set the
mind free from the self and what relates to the self. It is a ‘process’ of the mind to think,
to perceive, and to be aware of the way things really are. Such awareness will lead to the
mindful action and eventually the end of suffering.

Buddhadasa explained that he used the word ‘empty mind’ because of a few
significant reasons. The first reason was this word was used by the Buddha himself as
Buddhadasa claimed “Suniriatd is the word that the Buddha used himself in Samyutta
Nikaya. The Buddha confirmed that sunriatad is deep and profound. It is the heart of

3 Buddhadasa. Chumnum Dhamma Banyay Rueng Chit Wang (A Collection of the Preaching about
Empty Mind”). (Bangkok: Arunwittaya, 1995).pp.112-113.
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Buddhism.”*’ Another reason is this word — empty mind — is understandable by general
people and it leads to the heart of Buddhism*' He explained further that:

“Normally human mind is basically empty. Do not
forget that human mind is basically empty. It is not
basically busy as most people understand. Most people,
even those who study abhidhamma or abhidhamma
teacher, believe that human being has the desire as the
basis; they have the busy mind as the basis, all the time.
Then they try to get rid of such desire.

But I don’t agree with them. I think the mind is
basically empty from desire. The desire will come from
time to time depending on when they would encounter our
eyes, ears, nose, etc. When we lose focus, the ignorance
will be generated and we will grab them as our basis of the
mind. Actually the mind is empty. It is normally empty.
Our duty is to try to stop the desire to happen using our
wisdom. Don’t let them come in. We need to keep our
mind empty all the time.”*?

Buddhadasa explained that the using of the word ‘chif wang’ can best explain the
true condition of the mind; as we have talked about the pure mind that is bright and empty
in earlier chapter. He pointed out that the word “chit wang’ could lead general people to
understand that basically the mind is empty. If one can maintain the empty mind, he will
reside in nirvana.

Buddhadasa explained further that empty mind is a state of mind freed from kilesa
(defilements) and from wupddana (clinging), which sees things as fua ku (me, self) or
khong ku (mind, possessions of the self).” According to Buddhadasa,

Empty mind is not a mind that does not feel
anything. What is called cifta (mind) has to have kwam-
rusuk (feeling), because it is the nature of the mind. If the
mind has a feeling of non-egoism, it is called ‘chit wang’

%0 Buddhadasa. Tam Mai Jueng Chai Kam Wa Chit Wang. [Why do I use the word empty
mind].(Nontaburi: Samit Publishing, 2010). p.10.

“bid. p.10.

*> Buddhadasa. Soo Chit Wang [The way to empty mind]. (Bangkok: Sukhabhabjai, 2009). p.45.

3 Buddhadasa, Kan-tham-ngan duai chit wang phua sangkhom lhong than phutthathat (Workin
with the empty mind for the sake of society by venerable Buddhadasa), pp. 7-8.
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(empty mind). If the mind has a feeling of strong egoism, it
is called ‘chit wun’ (unsettled mind).*

Buddhadasa elaborated on the empty mind that,

Here the empty mind also means two things,
namely, the mind that is devoid of the concept of atta (self)
and what belong to self (atfaniya), and the mind that
associates with the sati-sampajaniiia (consciousness-cum-
discrimination) and sati-panina (consciousness-cum-
wisdom). These two, i.e., sati-sampajaninia and sati-panna
are relative terms; where there is sati-sampajarinia, there is
sati-panna, and vice versa. The former is in keeping the
mind to be aware of what one is doing, whereas the latter is
in keeping the mind to be skillful in what one is doing.
And these two aspects of emptiness are very important for
practicing and performing all kinds of work. **

Buddhadasa considered the state of mind that is free from attachment to the self
and its possessions as the heart of Buddhism. He referred to the words of the Buddha,

All kinds of dhamma (dhammajati [nature]) are
anatta (non-self). No one should become attached to any

kind of dhamma.*

When there is no sense of attachment to a ‘self,’ or to things as the possession of a
self, which in reality cannot be owned, suffering does not arise. Because the ultimate
goal of Buddhism is to overcome suffering, Buddhadasa identified emptiness or empty
mind as the essence of Buddhism.

Buddhadasa used the words “I” (san)) and “mine” (2247)) as the representative of

‘the self” and ‘what relates to the self.” He stated that

“I want you to focus on this matter, the no ‘I’ and
no ‘mine’ matter. If you are interested more in this matter
and understand more about this matter, you will be the cool
one; you are not hot and you have no suffering. At this

** Buddhadasa, Kan-tham-ngan duai chit wang phua sangkhom, pp.7-8.

> Buddhadasa, Kan-tham-ngan duai chit wang phua sangkhom, pp.9-12.
46 Buddhadasa, Sunyata — chit wang — chit doem thae khong than Buddhadasa (Suififiata, Empty

Mind, and Original Mind by Venerable Buddhadasa) (Samutprakan: Ongkan Funfu Buddhasasana), p.2.
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time they [general people at the time] will not listen to me
and will not consider what I mean by no ‘I’ and no ‘mine.’
They hated the word ever since they first heard it; because
they think if there is no ‘I,” why they have to live? Actually
I am saying that we will have the ‘I’, the “I” that have no
suffering, the ‘I’ that is not ‘I’ and not ‘mine.” And we can
end our suffering.

So please look at it closely, it does not mean having
nothing at all; it is not that emptiness; everything is still
there as it is, but there is no notion of ‘I’ and of ‘mine.” The
house, wife and child, money, honor, fame, furniture are
still the same. But why there is no ‘I’ and ‘mine?’ Because
our mind does not create such notion like the fools... the
heart of Buddhism is the realization that there is no human
being; there is no ‘I’ and ‘mine,” and to die before dying”*’

From the quotation, the ‘I’ and ‘mine’ are the creations of the mind which affect
the behavior of their owner. It is a belief that this body is the ‘I’ and what this body has
possessed is the ‘mine.” Buddhadasa said that if we want to end the suffering, we need to
believe that the ‘I’ is empty. If there is no ‘I,’ there will not be any ‘mine.’ If there is no
‘mine’ then one will not suffer from grasping things. In other words, letting go of the ‘I’
and the ‘mine,’ is another way to end suffering as Buddhadasa said,

Therefore, what is called chit wang? In terms of
knowledge it is the knowledge that there is no self in
everything. In terms of practice it is the mind that does not
cling to, does not attach to, and does not grab anything. In
terms of the result of the practice it is the condition that is
the cleanest, brightest, calmest, and most comfortable.*®

7 Buddhadasa Bhikkhu. Kan tam ngan pua ngan (Work for work). (Bangkok: Sukkhabhabjai,
2006). p.25-27.

*8 Buddhadasa. “Sunnatadham.” Sunyataparithas. Vol.2. (Bangkok: Karnpimpranakorn, 1976),
p.455.
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2.2.2 The Original Condition of the Mind

Second, Buddhadasa explained that the mind is originally pure and empty, free
from defilements. He stated that

“Human mind is basically pure but because it is
occupied by desire so it becomes dim and suffer. The purity
of the mind is the original wisdom - original in the sense that
it is empty of the self. The pure mind here is a naturally
empty mind. It is the basis of emptiness. If we can keep the
purity of the mind, we will not find any suffering. The pure
mind is the mind that is empty of the self and what belongs
to the self. It is perfect wisdom in itself. To conclude, we
need to understand that the Buddha did not say that desire is
the basis of human mind. The Buddha said the desire appears
from times to times, basically the mind is empty and pure. It
is full of wisdom - to know and appreciate the truth of the
world that it is empty. Empty mind is the basis of the
awareness of emptiness.”"’

From the quotation, Buddhadasa stated that the original condition of the mind is
empty of self and pure. It is free from defilement. Desire and other delusion come later.
Buddhadasa also mentioned that potentially the mind will go back to its original
condition which is full of wisdom and empty.

Also in ‘the teaching of Huang Po,” Huang Po pointed out that the origin of
everything is ‘One Mind.” Buddhadasa, the translator, gave his comment to this ‘One
Mind’ that

“For Theravada reader, when hearing the word
‘Mind,” ‘One Mind,” ‘Path,” ‘Buddha’ or even the word
‘Dharma,’ please be aware that these words do not have the
same meaning that we are accustomed to, especially when
we hear these words from Huang Po, which differ a lot
from what Wei Lang had taught. For example, the word
‘Mind’ or ‘One Mind’ refers to something that appears
before the appearance of the mind in our general
perception, and even appears before everything. It is before

4 Buddhadasa. Chum Num Dharma Ban Yay Ruang Chit Wang (the collection of preaching about
empty mind). (Bangkok: arunavidya, 2005).pp.95-96.
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the nibbana and life cycle. The thing that is called ‘One
Mind’ has been always there. ‘Path’ is also this thing;
‘Buddha’ is also this thing. So we really need to slowly
read and slowly discover its main idea.”>

Buddhadasa pointed out that what Huang Po called ‘One Mind’ is the origin of all
things. ‘One Mind’ is not the mind that is in human body. It is the origin of the human
mind. In other word, ‘One Mind’ is the universal mind that Huang Po said to be pure,
bright, and calm. If ‘One Mind’ has the characteristics of pure, bright, and calm; human
mind, which is the fruit of the ‘One Mind’, should also possess the same characteristics.

“All the Buddhas and animals in this world is
nothing except the ‘One Mind.” Apart for the ‘One Mind,’
there is nothing.

The ‘One Mind’ has no origin. It is never born. It
cannot be destroyed. It has no body. It never appears. It
cannot be set in any group of existing or none existing
things. It cannot be regarded as new or old. It is not long,
short, big, or small because it is above any limitation, it is
beyond any measurement. It transcends names and any
comparison.

The ‘One Mind’ is the Buddha. There is no other
Buddha. There is no other mind. It is bright and pure like
emptiness. That is to say, it has no shape, nor any
condition. If you use your own mind to think of other thing
apart from the ‘One Mind,” you have abandoned the truth
and cling to the material.””'

This ‘One Mind’ is basically the same as nibbana as explained by the concept of
asankhata dhamma. It exists without depending on other things and it is the origin of
others. It is eternal but empty of self. It resides in everything.

To conclude here; Huang Po, and Buddhadasa, share the same concept that
everything in the universe comes originally from the same source. This source of origin
can be called ‘One Mind’, or ‘pure mind,” or ‘nibbana,” or ‘asankhata dhamma.” This
source of origin is still residing in everything in the universe, and most important it is

5(1) Buddhadasa, Translated. The Teaching of Huang Po. (Bangkok: Dharmapuja, 1988). p. 16.
5 .
Ibid., p.23.
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empty. If anyone can see this source of origin within himself, he can regain the wisdom
to see emptiness within all things.

Finally, the Buddha discovered the superior and
supreme truth that only the state of mind that is free from
the feeling of or attachment to having self, or even purity,
can be considered the most peaceful, purest, and most
completely suffering-free. >

Although the teaching of chit praphassorn, or ‘One Mind’ sound too like
Mahayana teaching, Buddhadasa supported his idea with a Pali phrase from the Tipitaka:

Pabhassaram idam bhikkhave cittam dgantukehi
upakilesehi upakilittham

which means

Bhikkhu [s], the mind is luminous. But, the mind
becomes gloomy because upakilesa (imperfections) come
as visitors.*

Thus, Buddhadasa argued that the original mind (chit doem thae) does not have
any defilement, so that it is always pure and luminous if we prevent defilement from
arising by following the noble eightfold path (right view, right thinking, right speech,
right action, right livelihood, right effort, right mindfulness, and right concentration). He
explained,

Mud is not a jewel, but luminosity is covered with
mud. If we take away the mud, the jewel is luminous as it
used to be. The mind is the same. Many sorts of cetasika
come to it and deprive it of its luminosity.**

According to Buddhadasa, defilements come to the original, pure mind in the
following way. When a baby is born, it starts to have attachment. For example, when its
eyes see a visual object, its ear hear a sound, its nose smells an odor, etc., it becomes
interested in the visual object, sound, odor, taste, or body sensation, and either sukha
vedand (satisfaction) or dukkha vedana (dissatisfaction) arises. Then, some kind of fanha
(desire) arises, and then upadana (clinging), or in other words ‘tua ku’ and ‘khong ku’
(me and mine), arises. Since a little child does not have knowledge of dhamma, kilesa

> Buddhadasa. The Buddha’s Doctrine of Anatta. (Bangkok: Vuddhidamma Fund, 1990), p.11.
>3 bid., p.10.
* Ibid., pp. 11-2.
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easily arises because of its avijja (ignorance). It soon starts to be attached to sukha
vedana, and that attachment produces suffering.”

However, Buddhadasa thought that tanha or upddana does not occupy the mind
for too long, perhaps several hours or minutes a day. If the mind were dominated by the
sense of me and mine all the time, Buddhadasa said, the person would become crazy.
Any time when the mind is not interfered with by kilesa, the mind is at peace and is able
to think with sati painia (insight) and sati-sampajaiiiia (full-awareness).” Therefore,
Buddhadasa maintained that,

In general, the mind that is originally pure, or what
is called ‘chit praphassorn,’ is a kind of empty mind in my
explanation. It is the foundation of emptiness. If we can
keep the ‘emptiness’ of the mind, we, then, will not suffer.
We will be eternally empty of self and what relates to

self. >7

2.2.3 Nibbana Here and Now for Everyone.

Third, Buddhadasa taught that nibbana is attainable here and now through
practicing empty mind, which should be pursued by everyone, including lay people living
in secular society. Since general monks taught that the idea of empty mind or emptiness
belongs to lokuttara dhamma, or the path of overcoming suffering, some people
interpreted it as a teaching relevant to monks who aim at becoming arahant by
renouncing the mundane world. However, Buddhadasa found a scriptural foundation to
support the practice of empty mind by lay people. Buddhadasa often referred to the Pali
phrase,

Ye te suttanta  tathagatabhdasita  gambhird
gambhirattha lokuttara sunnatapatisamyutta,

which appears in the Dhammadinna Sutta.”® In the story, the Buddha
recommended the practice of emptiness when Dhammadinna sought advice that would
benefit lay people. The Buddha answered,

>3 Ibid., pp. 14-5.

>® bid., pp. 3-4.

3" Buddhadasa, Translated. The Teaching of Huang Po. (Bangkok: Dharmapuja, 1988), p.6.

> The Dhammadinna Sutta is in Maha-vagga, Samyutta-nikaya, Sutta-pitaka. See Feer, M. Leon,
ed., Samyutta-nikaya Part V Maha-vagga. (London: Pali Text Society, 1960). pp. 406-8.
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Then, Dhammadinna, thus must you train
yourselves: As to those discourses uttered by the Tathagata,
deep, deep in meaning, transcendental and concerned with
the Void. From time to time we will spend our days
learning them. That is how you must train yourselves,
Dhammadinna.”

Through this scriptural authorization, empty mind or emptiness is encouraged for
ordinary lay people who also have emptiness as the foundation of their mind, even
though their mind is not always empty of defilements as is that of an arahant, hence
upddana often interferes with their mind. Buddhadasa continued that,

Lay people are the people who are in the middle of
the fire. Monks are the people who avoid the fire, or
bounced off the fire, or stay at the outer of the fire. Then
lay people have more urgent problems. We must take the
problems of lay people as our priority since they are the
majority of this world. If we can solve the problems of lay
people, surely we can solve the problems of the monks
since monks’ problems are a lot easier to solve. Then,
please, listen to me carefully; the Buddha taught ‘sufifiata’
for the eternal sake of lay people!®

Buddhadasa stated clearly that one dhamma of emptiness can be used with all
kind of people regardless of gender, class, age, or social position. He implied that
emptiness is attainable by anyone, which also means anyone can attain nibbana.

Buddhadasa also pointed out that nibbana is attainable by those who can see
emptiness. Encyclopedia of Religion explained about nibbana that:

In short, the early Buddhist texts primarily
approached nibbana as a practical solution to the existential
problem of human anguish. Specifically, they maintained
that by undertaking a disciplined praxis the Buddhist
practitioner can achieve a non-discursive awakening
(bodhi) to the interdependent non-substantiality of reality,
especially of the self. With that insight, it was believed,
one could be released from the grips of insatiable craving

 bid., p.407.
% Buddhadasa. Sunyataparithat. Vol.2. (Bangkok: Kanpimpranakorn, 1976), p.347.
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and its resultant suffering.

The word nibbana itself means “extinction,” and
other words used synonymously with it, such as moksa and
mukti refer to emancipation... One prominent tendency was
to understand nibbana as a release from samsara, the
painful world of birth and death powered by passion,
hatred, and ignorance.®'

The condition of nibbana as explained above is empty of self. It is the ultimate
state and final goal for every Buddhist. Buddhadasa maintained that the purpose of
studying and practicing dharma is for only one reason - to attain nibbana. He said that

"Why we have to study dharma?; what is the
highest state of studying?; To answer, we study dharma
because we need to get to the highest point that human
being can be, which is the cool state of nibbana."®*

He explained further that:

"The word 'mibbana' in dharma language means the
complete extinguishment of all suffering and desire. When
there is the extinguishment of suffering and desire, there
will be, more or less, nibbana. If it is completely
extinguished, it is the ultimate nibbana.”

It is interesting that the state of nibbana in Buddhadasa’s explanation above can
be temporarily attained. At any point if there is the extinguishment of desire and
suffering, then there will be nibbana, even though it is temporary. Therefore,
Buddhadasa implied that nibbana can happen in every moment of life. It can happen
‘here and now’ as long as the mind is empty of self and what relates to self.
Buddhadasa suggested further that in order to do so, one must have the wisdom to see the
truth and nature of everything. He linked emptiness to nibbana when he said that

% Mircea Eliade, Edi. The Encyclopedia of Religion Vol.13 .(New York: Macmillan, 2004).

p.449.
z Buddhadasa. Kwam Lud Pon. (Bangkok: Thai quality book, 1998).p.122.
Ibid.
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"We must see emptiness within all things in order to see
nibbana. When 1 say that we must see emptiness, it means we
need to let go of the T and 'Mine."

He also stated that

"For all dharma, if we look at it from the underlying

nature aspect, they all share one characteristic, that is, anatta.

This is to say that all sangata and asangata dharma, both

samkhara and asamkhara, which includes all of the nature

including nibbana; is empty. In terms of Buddhism this is

anattd,65

The quotation suggests that even the nibbana also falls under the law of anatta.

Nibbana is also empty. Therefore, if one person can perceived empty mind, he will be

able to perceive nibbana. Then, practicing of ‘chit wang’ can finally lead to nirvana.
Buddhadasa explained further that

"Sunfiata is emptiness of desire and suffering. It is
empty of the "L," It is marrying to nibbana, get married to
nibbana, live in the same condition with nibbana - the cool
condition without the fire from desire, without suffering. This
condition can be called marry to suiriata; marry to nibbana, or
marry to emptiness. Everybody can practice this. This is the
ultimate state that human being can achieve.

Buddhadasa stated clearly that his definition of emptiness is actually the same as
the word nibbana, which is the ultimate goal in Buddhism. Therefore, the most
important task of every human being is to find the way to attain nibbana, or to see
emptiness within all things.

2.2.4 The Integration of empty mind with Daily life

Fourth, Buddhadasa taught lay people to “work with empty mind” (tham ngan
duai chit wang) in the midst of secular society. According to Buddhadasa, when the
mind is empty of egoism (kwam-hen-kae-tua), without the sense of me and mine, we

Z: Buddhadasa. Duang Ta Tee Hen Dharma. (Bangkok, Sukhaphabjai, 2007). pp.16-17.
Ibid.
% Ibid
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work only in accordance with our duty; and when the mind is empty from clinging to me
and mine, the mind is filled with sati panria and sati sampajaniia. Therefore, a person
can fulfill their duty most perfectly when they have an empty mind. For example,
Buddhadasa said that when the mind is empty of attachment to the sense of “I” and
“mine,” a farmer can plough the field enjoyably even in the middle of the blazing sun, a
hunter can shoot a target precisely, and a musician can play music in a most refined
way.?’

Buddhadasa promoted “Work for work’s sake,” “Work with empty mind,” being
forgetful of the benefit to oneself, especially with regard to work for society or for the
nation. If there is egoism in the mind, the work will only be a means of unlawful benefit,
and will not be done accurately.”® However, Buddhadasa taught that if a soldier has a
sense of responsibility for the nation without any intention of doing unjust violence or
killing people, the shooting by the soldier would not be a demerit, as it would be for those
who have a sense of | and mind. This is compared to taking a medicine to excrete a
parasitic worm. The person may know that the worm will be killed by the medicine, but
the primary intention is not to kill, but the cure the body.*” Buddhadasa considered such
acts as working with empty mind.

To prevent the misunderstanding of the concept, he clarified that the word ‘work
with empty mind’ that:

The work of everyday language, though, may be of
a worldly nature, if we do it in the right way, then
ultimately it will teach us. It will bring us to an
understanding of the true nature of the mental life; it will
enable us to recognize ‘impermanence (anicca),
unsatisfactoriness (dukkha), and non-selthood (anatta). It
will bring us to the Truth without our making any
conscious effort in that direction. So in dhamma language
“work” refers to the practice that leads a person to the
Truth to be found in one’s own mind.”

7 Wetchasuan, Arun. Wiwattha: Khwam hen mai trong kan rawang mom ratchawong khukrit
ramot kab than Buddhadasa Bhikkhu (Dispute: Disagreement of Opinions between M.R.W. Kukrit Pramoj

and Ven. Buddhadasa Bhikkhu). (Bangkok: Arun Witthaya, 1977), pp.114-21.

% Buddhadasa, Kan-tham-ngan duai chit wang phua sangkhom, p.17.
% Buddhadasa. Sunyata-Chiwang-Chit doem thae, pp.7-8.

% Buddhadasa. Sunyata-Chiwang-Chit doem thae. pp.11-13.
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As mentioned above that where there is sati-sampajaniiia and sati-pania, there is
no attachment, and vice versa. Therefore, when the mind is said to be empty of
attachment, then the mind is said to be full of sati-sampajaniiia and sati-panina. This is
called the empty mind. Thus, working with the mind that is empty means working for the
sake of working or duty for duty’s sake without attachment to the sense of “I”’ and “mine”

Thus in short, ‘work’ in everyday language means earning a living out of
necessity; and ‘work’ in dhamma language means putting the teaching of the Buddha into
practice while working. This is the complete integration of practicing dhamma into daily
life. It implied that practicing dhamma can happen every moment. And at the moment
that the mind is empty, there is the state of nibbana.

Buddhadasa advised and encouraged old and young Buddhists to work with the
empty mind — the mind that is without attachment of the sense of “I” or “mine” either at
the office, factory, at home, or wherever they are. And at the same time he reminds them
to observe how, when working with an agitated mind — a mind that is restless and always
grasping and clinging to one thing or one idea after another, brings about suffering.
Therefore, one should work, have lived, and be without attachment; one should not cling
to anything.

To conclude here, the concept of emptiness in Buddhadasa’s teaching follow the
framework of the Buddha teaching of such concept as appeared in the Tipitaka. His
teaching is above the dividing of Theravada and Mahayana, and other existing, schools.
Buddhadasa’s teaching of emptiness can be reflected through these four categories;

1) empty mind

2) The original condition of the mind

3) Nibbana here and now for everyone; and

4) The integration of empty mind with daily life

These four categories cover all area of Buddhadasa’s teaching since Buddhadasa
himself said that all dhamma connects to emptiness. The only difference is the aspect that
each category emphasizes. The next chapter will discuss these concepts of emptiness as
portrayed in Buddhadasa’s poetry.



CHAPTER 3
EMPTINESS IN BUDDHADASA’S POETRY

This chapter will explore Buddhadasa’s poetry in order to illustrate that
Emptiness is the main concept reflected through the poetry. Buddhadasa tried to
explain the concept of ‘chit wang’ or ‘empty mind’ as the basic underlying nature of
human being; and, at the same time, some of the poems deal with the practical way to
practice ‘chit wang’ in daily life, which Buddhadasa called the art of Buddhism.'
Emptiness, both in terms of concept and practice can be regarded as the essence of
Buddhadasa’s poetry

First of all, the name and words used in Buddhadasa’s poetry need to be
discussed. There are 42 poems out of 295 poems studied in this thesis containing the
word emptiness. Moreover, 112 poems contain words which relate to the concept of
emptiness discussed in previous chapter, such as, nibbana, I and mine, pure mind, etc.
Combining these poems together, there are 154 poems from 295 poems; more than
half of Buddhadasa’s poetry studied in this thesis, connected directly to the concept of
emptiness by the title of the poem and the words in the content of the poems.

Apart from the words that appear in the poem, the content of the poem and its
interpretation are more substantial to prove that Buddhadasa’s poetry focuses on the
concept of emptiness. As mentioned earlier, there are two aspects of emptiness that is
interesting to be discussed; emptiness as a concept, and emptiness as a practice.

Moreover, in the previous chapter, there are four characteristics of emptiness
in Buddhadasa’s teaching, among these are;

1) Empty mind

2) The original condition of the mind

3) Nibbana here and now for everyone; and

4) The integration of empty mind with daily life

To put these two frameworks together, the emptiness as a concept will consist
of the notion of empty mind and the original condition of the mind; while as a
practice, it deals with the nibbana here and now for everyone and the integration of
empty mind with daily life. This categorization of concept of emptiness includes all
area of Buddhadasa’s teaching, and it is an evidence that the whole doctrine of
Buddhadasa’s teaching is all connects to the emptiness, including his poetry.

' Buddhadasa. Soo Chit Wang (The way to empty mind). (Bangkok: Sukhabhabjai, 2009).

p.78.



46

3.1 Emptiness as a Concept

As a concept, Emptiness is explained through its definition, its condition, and
its interpretation. First of all, meaning of emptiness in Buddhadasa’s doctrine deals
with the idealistic state of everything in the world. This is to say, Buddhadasa
maintained that ultimately everything in the world, including nibbana is empty.

It is interesting, then, that what is ‘the world” in Buddhadasa’s interpretation?
In various places in his teaching Buddhadasa described the world as what is included
in what he called ‘dhamma.” Buddhadasa explained the word ‘dhamma’ that:

“Now let us consider all things are included in the
word ‘dhamma’. ‘Dhamma’ means ‘thing’, sabbe dhamma
means ‘all things’ or the world. You must be clear when
you use the term ‘all things’ as it is confusing to what it
signifies. ‘All things’ refers to everything without
exception, whether worldly or spiritual, material or mental.
Therefore, all the nature is called the world, the world is
dhamma; even if there is something outside these
categories, it would still be included in the term ‘all things’
and would still be dhamma.”

Buddhadasa saw the world in the meaning of the whole nature. It covers
everything as he explained “all the nature is called ‘the world,” that is, there is no
exception; and it is the same word as the Pali word ‘dhamma.”” And for the word
‘dhamma,’ he suggested that there are four meanings,

“The first meaning is the nature itself, it covers
everything that is tangible including the five senses and the
mind.

The second meaning is the law of nature since
there are some laws in nature which can be considered as
the truth, that is, the law of causes and effect or
idappaccayata; the law of dependent origination or
paticcasamuppdda; the three conditions of things that is
aniccan, dukkhan, anatta.

For the third meaning, the word ‘world’ or
‘dhamma’ includes ‘human duty’ which one has to
perform in order to live according to the rule of nature. It
starts by gathering of food to feed the body, growing up,
getting sick and being cured, reproducing, surviving, and
finally trying to attain the cessation of the suffering.

* Buddhadasa. Chumnum Dham Banyay Rueng Chit Wang. p.22.
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For the forth meaning, the ‘world’ is the ‘result’
that we can get from the act of nature; both the worldly
result like honor, fame, money, etc; and spiritual result like
nibbana.”’

Buddhadasa suggested that for the correct understanding of the world, one
must look at it in ‘broader’ sense as explained above, that is, to look at it as the nature,
the law of nature, the human duty according to the rule of nature, and the result from
such action. “We must look at it in this broader sense to really understand the

world.

Buddhadasa elaborated more about the condition of the world that it is empty.
He explained that:

“For all these definitions of dhamma; the nature
itself, the rule of nature, the duty, or the fruit of duty; we
shall see them that they are empty. That is, they are empty
of self and empty of what belongs to self. Because, in the
world or in everything, there is no such part that can be
taken as permanent; they all change according to what the
mind generates and all decays when time goes by. There
is not a moment that the world is fixed and permanent.
Therefore, the world and everything, by nature, is
changing and impermanent. They cannot be grabbed as
self and what relates to self. The world itself is emptiness

and is empty of self”’

There is a number of Buddhadasa’s poetry that deal with the concept of the
world and tries to educate the reader that actually the world is empty. Some of them
are as follow:

Sabbe dhamma nalan abhinivesaya ANLN NN WA NULIENE.
Everything is all deluding us to grab- favarlag Banusiana LWiEnsi
Both the goodness and badness. wini et Auazdo

What is called good is because we ‘have’ it; 977 EalBmey “I8 uris

What is called bad is because we are afraid to ‘lose’ it. 7919 Eawns1znan fa &e "azls

They both can cause us problem; naliiia winla 1Hminiu

No matter how we grab them. Taignay Bast il

Even the taste of achievement is temporary; Aoy Weafinans Al
Everything falls into this rule. adlala Aeadu wwinn

’ Buddhadasa. Chumnum Dham Banyay Rueng Chit Wang. pp.22-23.
* Ibid. p.189.
> Ibid.




48

If we are not deluded by both good and bad, finagvas Sty Wedo-5
We will set the mind in the right way AZ0WAR YNTD INAS-1TI
Both goodness and badness will enhance our wisdom. dauazd nanaifluiases Fasilyon

Letting go of both goodness and badness- Tiiflutih aneda# 3 Sy
This is nibbana.®

Buddhadasa maintained from the poetry that dhamma that is the conclusion of
all other dhamma in Buddhism is “Sabbe dhamma nalan abhinivesaya” meaning “all
dhamma should not be cling to”’, which Buddhadasa paraphrased as “there is nothing
we should have or should be.”®  This phrase derived from the Tipitaka,
culatanhasamkhaya-sutta, majjhima nikaya; when a man asked the Buddha that what
is the most concise teaching in Buddhism and the Buddha answered by this saying.’
Buddhadasa understood that this saying can be interpreted that empty mind is the core
of Buddhism as he said:

“For all dhamma (Sabbe dhamma), if we consider
the law of impermanence, there will be only one common
characteristic, that is, anatta; even the sarigatadhamma or
asangatadhamma, all sankhara or visankhara, all the
nature including the nibbdna is also anatta. In Buddhism,
anattd is something that is not atta, or ‘no self’; and other
characteristics that come together are aniccata — the
impermanence; and dukkhata the suffering. These are the
characteristics of every‘[hing.”10

Apart from seeing the world as empty, Buddhadasa maintained that we need to
see within ourselves, too, the emptiness. It is a state in our mind that we need to get
rid of all elements that prevent us from attaining emptiness. One of these elements is
the letting go of both good and bad. As goodness and badness are both the emotion
that are generated in the mind, then it is essential to see the mind as empty. The poetry
above has the content related to this teaching; also another poem reflects the same
idea is as follow,

The taste of Heaven is addictive SAATTATUANAR

The schools of thinking cause us headache. UANS WL WA

You really need to get away from them. asnaus aanun @eliiving

The stories of gods, or heaven, are like rubber- deanszin Becanssd dumileusns
Which stick and obstruct the mind. FuFamilen funng ANNATY YN

® Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.55

" Buddhadasa. Kaen Buddha Sasna [The Core of Buddhism]. (Bangkok: Amarin Printing,
2007). p.80.
¥ Buddhadasa. Naew Kan Patibad Dhamma nai Suan Mokkhapalaram [The Guide of Practice
in Suan l\;lokkhapalaram]. (Bangkok: Klum Sueksa lae Patibad dharm, 1986). p.79.
Ibid.
' Buddhadasa. Kaen Buddha Sasna. p.43.
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They is a golden cage that captures us 1lunsanas A89a1 AnmLe

It is disgusting, but we, instead, love it. Wnad naudn dunangu

The cessation is not as sweet as the sugar cane. ANUngANY desas ITugesna
It is not sparkling like the diamonds. faliianu mnsn mawaswase
The taste of heaven is addictive, and poisonous. 368993 ThuaAnFR Rasl

We are trapped in it, but we do not notice, gninda Al wileuves

Just like crab and shell, atjusiy T1E% Sesuniien

Which always stay in the hole, fiuage 1 il

Never know about the little bird,
That flies freely in the endless of sky or freedom. "'

The main idea of this poetry is the letting go of the worldly happiness which
captures us to this world. Buddhadasa used the image of ‘crab and shell’, which have
the strong body cover and they stayed in there knowing nothing about the outside
world, to represent the people who are addicted to happiness in this world. These
people do not realize that the happiness that they know now will disappear and change
to suffering in the future. On the other hand, the little bird that is not trapped in any
cage and flies freely in the sky represents that one that can let go of such happiness of
this world and find the eternal happiness of nibbana.

To conclude here, Buddhadasa taught us, just like the Buddha, that the world
is empty. He defined the world as the nature itself, the rule of nature, the duty, or the
fruit of duty, that is to say, everything is the world. And because the world is empty,
everything is, then, empty. Those people who see the world as empty, thus, will be
able to let go of the world — letting go of both suffering and happiness, good and bad,
or even letting go of the dhamma itself. This is the condition of the world.
Buddhadasa, then, explained the condition of the mind which is also empty.
Buddhadasa’s definition of emptiness is actually the same as the word nibbana, which
is the ultimate goal in Buddhism. Therefore, the most important task of every human
being is to find the way to attain nibbana, or to see the emptiness within all things.

What is this world? Taniinaaslsui?

This world is a dark cave; Tantiae ailn T

There is no light, no clearness, no cleverness. ladfimau uanuds lleaen

They think-speak-do by the ignorance. An-1ya-111 T luvipien

We should think about the bright world in the future! aesAniiz Tanadng dramdinmu |
This world is the tree shade. TaniiAe sul8l liendt

It is just for a quick rest, and then we must go - Ul Witew Loy

To other thousands of worlds. aanlig Tandu Snuituwiu

Why then we hold fast to this world."? lednaiis vaned Taniiun!

" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.158.
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Buddhadasa compared this world to the dark cave and the tree shade. He
suggested that this world is temporary and human being should not cling to this
world. The first stanza of the poem suggests that there is another ‘brighter’ world,
and it is deducible that Buddhadasa wanted all beings to reside in that world. This
world is actually the samsara, or the cycle of birth and rebirth; the brighter world
symbolizes nibbana, for which, as the first stanza suggests, human being should aim.
The second stanza emphasizes more on the temporariness of this world. And since it
is temporary, one should not cling to this world. Therefore, the main concept of this
poem is to leave this world and focus on the path to nibbana. Wei Lang also said that:

“Learned Audience, our physical body may be
likened unto an inn (i.e., a temporary abode), so we cannot
take refuge there but only within our Essence of Mind. The
Essence of Mind, are not to be sought from without."?

From the quotation, Wei Lang stated that human being should not take refuge
in this physical body because it is temporary; rather one must look into the mind to
find ‘the Essence of Mind.” This can be interpreted that the path to nibbana actually
resides in our mind, not in the physical body or the physical world. In order to attain
nibbana, one needs to see the world truly through the ‘Essence of Mind’ or what
Buddhadasa called ‘empty mind’

3.1.1 Empty Mind

For Buddhadasa, there are two kinds of meaning in this one word. One is the
worldly level, which can be found in any dictionary. It deals with worldly matter and
is used in normal conversation. Another is the meaning in dhamma level, which the
readers need to use their wisdom in order to understand.

For the word emptiness, there are also two levels of meaning. In worldly
language it means 'nothingness,' 'empty,' but in dhamma language it means everything
exists but with no core. Moreover, if scoping the study to only Buddhadasa’s
teaching; there are two levels of meaning lied in the word; one is to see the inter-
relatedness within all things and perceive that everything has no core; another is
emptiness is actually the cessation of all suffering, that is, Buddhadasa equated
emptiness with nibbana. At this point, if emptiness is actually the same as nibbana,
emptiness then is the ultimate goal for Buddhist to achieve.

Buddhadasa continued that in order to attain nibbana one must look inside
oneself. It is finding the path within oneself, that is, within the mind. Buddhadasa
explained that the mind that is free from self and what belongs to self is the mind that
can see nibbana. Therefore, in order to attain nibbana, it is through the practice of the
mind to let go of self and what belongs to self.

'2 Buddhadasa. Hua Kho Dham Nai Kam Klon. p-167.
5 Wei Lang. Sutra of Wei Lang. (Delhi: Matura, 1986). p.54.
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At this point, the main idea of Buddhadasa’s teaching of emptiness follows the
framework of the Buddha’s, that is, Buddhadasa focused his definition of emptiness
on the ability to control the mind to see things as empty from the self and what
belongs to the self. This idea is portrayed in many of Buddhadasa’s poems. For
example:

The Hardest Thing to Know fanganenigm

The hardest thing to know - a%§n eaniige nandsla

Is our mind or ourselves, Taifi@a Tyl 1dennuin

Which the fools think they know very well. fufude Faies Ve
d 1 v o
PAUEaT 1aednn- 34na.

The stubborn monk, stubborn novice, Tnszie 1ushe uazidinae

and stubborn child; Taiilse Hane aeannua

Never act according to the rules, never have peace;  ws1zANg assan sulal

Because they don’t have right the knowledge of the self, sijaiietin laifl 7ignass.

o =

The feeling of ourselves and our possessions; BUFIY 1847 NIAN
Is a deep illusion that confuses us; dusaans wdedan Tauvas
While dhamma is the great reality. dnupngasy ludaass Neeen

If we can get rid of the ignorance and know dhamma uunAINMAd 3598930 ALARARLS

It is the best way to know ourselves. '

In this poem, Buddhadasa maintained that the core of human being is the
emptiness. Normally human being ‘feels’ that we have the self and possesses things
that belong to us. Buddhadasa pointed out that this notion is not the right way to know
ourselves. He played with word ‘Tua Ku” (self) and ‘Tua Dham’ (emptiness).
Buddhadasa said that we need to let go of ‘Tua Ku’ and see ‘Tua Dham’ which is to
see emptiness within ourselves. He gave the example of stubborn monk, novice, and
child, which never find peace in their lives; this is because they think they are
different from others and grasp their egos. In other words, the poem is telling us that
the best way to know ourselves is not to develop our egos. The main idea of this poem
is that the hardest thing for human being to know is ourselves. The problem occurs
because we are taught to believe in ourselves, while the truth is there is no such ‘we’
to believe in. There is no self to grasp. The illusion of the self blinds us to see the
truth so we cannot see emptiness within ourselves.

From this poem, the existence of the self and what relates to the self is actually
linked with human thinking system. To see the self as a core of human being, or as
empty, is what the mind chooses to believe. Therefore, controlling the mind and
perceiving things in as the way they are can be regarded as the main focus of
Buddhadasa’s teaching which is portrayed in all of his works including his poetry.

'* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. (Bangkok:
Sukkhabhabjai, 2010). p.76.
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To give the example of how to see things as they really are, Buddhadasa
suggested that one needs to control the mind in order to see the emptiness within the
possession, as suggested in the poem ‘possess without the possessor.’

Possess without the Possessor Nlnelaipaadie
If you feel tired from possessing things, Hiflezls ufnla SAnwiles
And you are always aware that you are the owner; 4niin fee dnH atiailmn
It is obvious that there is ‘I’ and there is ‘mine,’ alit “0” it “9947)" BEERIT
There is ‘the self” appearing in this possession. usam mﬁmﬁyu Tunnsdl.
If you possess things and realize it is illusion, findlazls A1y auauus
And do not grasp it as yours, Tdugm 91 “a9an” 530
And your mind perceives the possession wisaala Tdiife Aads
in the right way, fetnad] deslsiifin fdnmn.
This is the possession without ‘the self.’
Therefore, whenever you possess things, axiiuflerls een 1 saaniin
Do not let ‘the self” appear, WazdR dulsidsy Aaeiuin
The good consciousness will prevent it. anysnisny duddnynd wastoyeyn
The awareness and wisdom Aandn 3403 Riiadu.
also appear in this possession. This is the right way to possess.
This is the great art of possessing: Hudarly winnsdl fifueen
Possessing without holding the fire from hell, Tdfiasnan Inusn semnsziiiv
Possessing with emptiness, Hnein9919 d1eaeinedl AlAwau
and see emptiness in possessing- wemaEny N atiailuae

This is a joyful way to possess thing. Let’s possess thing in this way. "

In this poetry, Buddhadasa played with the word ‘possess’ and ‘empty.’ In
general when we possess thing, we think ‘we’ are the owner of it. This is the normal
way to possess things. But Buddhadasa suggested that the right way to possess thing
is to own it without thinking that ‘we’ are the owner of it. That is, we need to
understand that there is no such thing called ‘we.” The ‘we’ is an illusion that we
grasp. The way that enables us to look at ourselves in this way is to practice
concentration. Then our awareness and wisdom will lead our mind to think in the
right way. Consequently, if even the owner himself does not exist, the things to own
also cannot exist.

"> Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.74.
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It is interesting to point out here that the word ‘empty mind’ is actually comes
with the word ‘sati-sampajanifia’ (consciousness with awareness), and ‘sati-pannia’
(consciousness with wisdom). From the poem, Buddhadasa pointed out that in order
to have empty mind, the consciousness plays an important role, it is the tool for
getting rid of self and what belongs to self. Then the awareness and wisdom will
come to the mind. With this awareness and wisdom, one can see the emptiness within
all things. There are also others Buddhadasa’s poetry which connote this idea, for
example, the poem ‘Su Chit — Tu Chit’ [pure mind - Corrupted mind]

This poem stated clearly that the factor Buddhadasa used to separate pure and
corrupted mind is the realization of emptiness. Pure mind, then, is empty mind.
Furthermore, he added the condition of empty mind that it is clean, bright, and calm,
since the poem said “it is clean with its pure condition / it is bright because it can see
things as they really are / it is calm because it is cool and free from worry.” In this
poem Buddhadasa also suggested the way to eliminate the “I” by using consciousness
so that the “I” will not appear. Consciousness then leads to the condition of clean,
bright, and calm — which is to say, the mind with the awareness and wisdom.

Apart from the worldly level of emptiness which can be seen with empty
mind. In personal level, empty mind also plays an important role in order to find
peace within. From the poem above, “I”” is not referred to the human body but rather a
state of though. It is generated by the mind. To get rid of the “L” it is essential to
control the mind, which means to see the emptiness within ourselves; this is totally
happening in the mind.

Apart from the “I” that the mind generates, there is also the “you.” In normal
life “I” and “you” can be used to separate one person from another. “I”’ and “you” are
different persons, which have different thought, different lifestyle, different body, etc.
However, following the definition of emptiness discussed earlier, there will be no “1.”
Consequently if the “I”” disappears, how “you” can exist, since “you” is the result of
accepting that there is an “I”, “You”, also, must follow the susiziata rule and must
essentially be empty. The one that see emptiness in “L,” will see the emptiness in
“you” as well. Thus, the line between “I” and “you” is eliminated. “I” and “you”
should be the same. They are both essentially empty. The poem ‘Beware of “I”” ghost
and “you” ghost’ explain this aspect in Buddhadasa’s teaching.

Beware of “I” ghost and “you” ghost s3I ‘07 H g

Actually there is no “I”” and “you” BUANNATY “" — 4 HIHH
But when you are a fool, wsiwa 'l Mdui Tuann 1

They both become the ghosts and haunt you. waunald “n” - “q" Al
When you stop being foolish, wne “n” — g Aald 1ubesn

“I” and “you” will disappear. It is a good thing to get rid of “I”” and “you.”

”

If you love peace, Snaan soufunew 3 g -

2D D)

You should eliminate “I”” and “you.” atn il wdeet] milauata

Don’t let they remain as the ghosts. wiaanuld wsitloyoyn uazilsd
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Keep only the wisdom and compassion. aen il “n” - “g” Wiasegne
Don’t let “I”” and “you” remain at all.

Normally the “I” ghost and “you” ghost AUBIINTR B )" UazH “g”
Are the obvious rival. Wutlug fiafu Fudlawe
When they can control the mind, you will be sick. dindean lels uldave

Do not raise these ghosts, chase them away. '° atana Taed Faedle

Buddhadasa thought that “I”” and “you” are basically the same, that is, they are
the illusions created by the mind. They are not real; they depend on the mind to exist.
Therefore, they have no core and are empty. The right way to view this is to
understand the impermanence of both illusions, the “I” and “you,” and let them go.

The poem continued that “I” and *“you” are obviously rivals. Buddhadasa
pointed out the disadvantage of clinging on “I”’ and “you” that if there is “T”, so “I”
must compete with “you” in order to get better than “you.” “I” will try best to win
over “you”. This creates the sense of the otherness and separates “I” from “you.”
Buddhadasa said that the mind that still divides “I”” and “you” is not able to perceive
the right attitude. It still does not see the emptiness within all things because seeing
emptiness within all things is seeing everything as one.

The elimination of “I” and “you” will lead to another concept that is very
important in Buddhism, especially in Mahayana Buddhism, that is, the concept of
compassion. When the separation of “I”’ and “you” disappear, the feeling of otherness
will also disappear and one can understand others more. One will pay the same
attention to the other’s matter because there is no difference between them. Emptiness
and compassion are linked. If one can see the emptiness, it is likely that he will
master the compassion as well.

At this point, empty mind is very important for understanding the emptiness.
It is the mind that plays the role in perceiving the world as empty. It is important that
one must see the world, the dhamma, or nibbana is actually empty; And as discussed
earlier, ‘empty’ in this sense does not mean ‘nothing’, but it means empty from the
self and what relates to the self. This is the definition that the Buddha mentioned in
the Tipitaka and the definition that Buddhadasa used to explain the concept of
emptiness in his works.

Bird cannot See the Sky, Fish cannot See Water. unlaiiuiindanlsidiusdn
The birds look but cannot see the sky. 13jun&ed waawinls laiiuin

The fish also cannot see the cool and clear water.  Daglstlan Alaiin Buduls

The earthworms cannot see dirt that they ate iFeunes Tidiuau Al
The worms cannot see the stool they sucked wuaufild Nesiugn ‘ﬁq ANY
General people cannot see the world, il Al seaufiulan

' Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.64.
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So they always suffer. Faenndlan wWavdn agtiadu
But Buddhists will adapt the dhamma daunanns Useensiassu auszia
So they see things as they really are.'’ WIUVNARY )NAY ATNATILEE

This poem uses the metaphor of the fish and water to describe human being
living in the world. The fish actually swim in the water but they do not see the water.
All they see is their prey, their food, their shelter, etc. They see everything except the
water; same as birds do not see the sky, worms do not see the dirt. Just like human
beings who live in the world but do not see the world. The poem is suggesting that
we are taking the world for granted and do not try to understand it. The last stanza of
the poem said that we must see everything as they ‘really are,” which linked to the
concept of emptiness. In order to live without suffering in this world, one must see
the world, and see with the right attitude. One must see the world as empty of self
and what relates to self. One must see the world with empty mind.

3.1.2 The Original Condition of the Mind

From the previous chapter, Buddhadasa stated that the original condition of
the mind is empty of self and pure. It is free from defilement. Desire and other
delusion come later. Buddhadasa also mentioned that potentially the mind will go
back to its original condition which is full of wisdom and empty. This concept
reflects through some of Buddhadasa’s poem, for examples,

Buddhadasa also compare the characteristics of the ‘Pure Mind’ and human
mind in the poem ‘Which minds?” In this poem, Buddhadasa described two different
kinds of minds - the Original Mind and the Instant Mind. The Original Mind is the
ideal mind that is cool, calm, and complete; while the Instant Mind is always hungry
and confused. The Original Mind is ‘praphatsorn’ in the sense that discussed earlier
and new Mind is normal human mind which is covered by desire and confusion.

For the way to achieve the Original Mind, Buddhadasa suggested that it can be
found ‘in our forehead, which can be interpreted that one need to use our wisdom to
find it - to see the original mind within our mind. The poem ‘the river bends, not the
water’ pointed out the wisdom to see the world that,

The River bends, not the water witihae 1 lsinn

The River bends, not the water, witinaa dautih thllsieg
This is not a lie, look clearly, it makes sense. Tdundatla 9liia Hwena
Just like Body and Mind is not corrupted. nariula Tdaun Taanou
But Desire is tricky corrupted. LARLAE UWALNA TumAB AR

7 Buddhadasa. Hua Kho Dham Nai Kam Klon. p.187.




56

The mind is normally ‘praphatsorn’ Andoudnu huth szriass
The desire comes and takes over. flagas AIBLNY NN
The desire is like the curved river. AlnauRey & Hidean
The mind is the water that is not curved. anfuuti pNng lainne
Empty mind can stay in the chaotic body fuandng A1 Tunnadu
Just as the water can be in the mud. Tusingu fila Tavaeniue
In cycle of birth and death, there is Nibbana. Tuagans Hilnwiu agunne
Each statement is a puzzle to think. usiazdia $2889 TIURINT
Monk said, cut the forest, not the tree. waensald fntln adnsnld
It does not make sense, how can it be? Tsidnla fnls asinalsmun
If you can separate the water from the river, }LLﬂﬂﬁﬁ QN AN
You are clever! A9viu9n faam aransaee 't

From the poem, normally a person looks into the river and sees its curves then
he thinks the water is curved. But actually the thing that curves is the river, not the
water. The water and river are the symbols for the mind and desire. They stayed
together but separately. Buddhadasa then pointed out that the original condition of
the mind is pure, but the desire makes it dirty. The way to attain nibbana then, is to
keep the mind as pure and clean or ‘praphatsorn’ as the poem said, or as Buddhadasa
called ‘empty mind.” Buddhadasa pointed out that empty mind can reside in the
chaotic body. And in the cycle of birth and death, there is nibbana. He used the
image of forest and tree to connote the idea; he said that we need to cut the shagginess
of the tree which makes the tree the forest, not cut the tree itself. The poem firmly
suggested that the true condition of the mind is pure, but desire makes the mind dirty.
We do not need to cut off the mind, but only the desire that covers the mind.

Buddhadasa continued that the process of generating desire happens forever,
but the condition that is free from desire is also forever, the poem ‘From Ananta to
Ananta”" suggested. This poetry stated clearly that there are two categories of things
in the universe, that is, sankhata and asankhata dhamma. Sankhata is the world of
formations (sanikhara) and asankhata is the end of the formation. Buddhadasa pointed
out in this poetry that both sarikhata and asarnkhata dhamma are eternal but in
different way. Sankhata dhamma is eternal in the way that it always creates
sankhara. 1t never stops. This is its nature; this is its law; while asarikhata is eternal
in terms of its condition. It is empty (susifiatd). The poem said from eternity to
eternity means this is a journey from one eternity to another eternity. On one side, the
eternity of sankhata is the creation of sarikhara, delusion, desire, which keep people
staying in this world. Buddhadasa used the image of the bell to connote the idea.
Whenever one hits the bell, it always gives sound. Then the sound goes into the air

'8 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.99.
' Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.153.
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but the air is never full of sound. The creation of the sarikhata is never ending, while,
on another side, the emptiness of asarkhata is never full. Buddhadasa pointed out
that we need to go from sarkhata eternity to asarnkhata eternity.

Another imagery that Buddhadasa used to portray the idea of sankhata and
asankhata dhamma is the sky, and the land. The poem said,

When I Look at the Land I see the Sky \WanasduLiiui

When I look at the land I see the sky. leneadin Wi Saange
There is a big sky in the land. waiuih Aulvn) nazlane
I will tell you. Fuaziee Maguun tnisan?

You should listen and tell me it is crazy or good?

I see the world as empty of the self Aanaslan Wid1e andmen
And empty of what belong to the self. r9angn- ATl adnafind
It is even emptier than the sky, Tudneass Bendnin maneand
Because there is another thing Faviled Banwmn- ArUEUmN.

called maha-suninaya.
If you can see the world as truly empty AFUNBIR Tandng ateuiiazg

You can see the great immortal city concealing in it. fiugs AFan 9umn -

This is called look at the sky and see the land. aNnR- ¥AT Fauatun

v
=

BN Nagin wanlvhv.

k2

Think about it, is this crazy or good? Angilia tivisen Hliig

v

If you still cannot see it, do not rush and blame on me. fnldwiu atnineq uAgaw

' 1
o '

a @ a | a
19T DEUNLUN Aulumu

e

If you have the wrong view,

Da

you will see the land as the land, aanu dull Jul&inan

So you will eat it like an earthworm. >’

This poem explained clearly about the way human beings should see the
world. Buddhadasa pointed out that we must see the world, or the land in the poem, as
empty of self and what relates to self, that is to see the world with empty mind. After
that, if we look at the emptiness, which is signified by the sky, we can see an immortal
city in it. Buddhadasa then suggested that we should reside in this city. In other word,
this city is the nibbana that inhabit in the emptiness. The land is the world of things
or sankhata dhamma, and the sky is the world of emptiness or asarkhata dhamma.
This poem also suggests that emptiness is nibbana and nibbana is emptiness. And the
emptiness is not the nothingness like in nihilistic view. After publishing this poem,
Buddhadasa published another poem call “Looking at the Sky but Seeing the Land.”

%% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.292.
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Looking at the sky but seeing the land NaslzAu

First I see the sky as empty as I have been told, wsnu@sin ALinde atinawngn

I cannot see any angel residing in it. TdWiunan wann Aa1E999R
When I look at it closely I see more emptiness. fawesly Sednean ansiis

And when my mind is concentrated, Anlasty Batiudng adnagala

I see even more emptiness.

I can see the truth that emptiness - naulidiu anszuil Gepanadng
Gives me, as hard as a new land; nauliiaeng wnuans Unumnlud
It is cooler and calmer than any land. s duiazvgn nd1qale

It is the great land called "the great immortal city." nssanslug) Beon “auns dwuas”
It is the coolest location of the empty mind. Hufis Wuatin widndng

It is free from any desire, suffering, and sadness.  fwa313 ynduna Blanas

It is the land that is stable forever Fuuaniin Anasi 35uns

This is what I call ‘look at the sky but see the land.”2 Tuanew finedhin ulatzhiue

Buddhadasa clarified here that the sky that he had written earlier means
nibbana. He related nibbana with what he called “the great immortal city.” He
described this city as ‘coolest,” ‘free from desire, suffering, and sadness,’; This is the
condition of the pure and clean mind as mentioned earlier. Therefore, within
emptiness, there is the condition of pure and clean. This is the essence of the
emptiness, and this is the original condition of the mind. Thus, from this poetry, the
empty mind can lead us to the great truth about emptiness, that is, the state of pure
and clean mind, the asankhata dhamma.

To conclude here, the original condition of the mind is ‘chit praphatsorn, or the pure
and clean mind. This is also the same condition of nibbana and the same condition of
asankhata dhamma. But when the desire comes, it makes our mind lose its pureness
and cleanness, the poem “Conversation: the Buddha City’** conveys this conclusion,

From the poem, Buddhadasa maintained that nibbana is a city that is cool and
empty. From the poetry, nibbana can only be achieved by the empty mind since this
city appears in the mind that has no desire. This poetry uses the conversation
technique, which is, using question and answer to communicate the main idea to the
reader. The questions posted in the lines are the questions that Buddhadasa supposed
that the reader might wonder.

Another interesting point about this poem is that Buddhadasa explained that
wisdom and loving-kindness are what make the city the Buddha city. This is implied
that to belong to the Buddha one must have wisdom and loving-kindness. This
concept is very much like Mahayana traditional view of the Bodhisattva.

! Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen., p.293.
22 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen, p.325.
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Then the great city of nibbana, then, resides in human mind. Only the empty
mind can see the existence of this city in human mind. This can be implied that in
human mind, there is a state of mind that is pure and empty. This is the original
condition of the mind.

Another poem which conveys the same message is ‘Bab Yai — Bab Luek
(Great Sin — Deep Sin)* This poem suggested that there are two kinds of desire that
keep our mind away from its original condition of pure and clean; that is, the great
sin, and deep sin. The great sin is clinging to suffering, clinging to badness; while
deep sin is clinging to happiness, clinging to goodness. In order to follow the path of
nibbana, we need to let go both deep sin and great sin. Then we will find the original
condition of the mind, which is the cool and empty state of nibbana.

3.2 Emptiness as a Practice

Apart from teaching about the definition, the condition, and the interpretation
of emptiness as a concept, Buddhadasa focused his teaching on how to put the
emptiness into practice. He tried to tell people that the practice of empty mind can
happen everywhere, in every time, and in anything we do in daily life. He even
pointed out that nibbana is here and now, and the practice to achieve nibbana is for
everyone in this very life. The key is to see the world as it really is, that is, to merge
the eye that sees emptiness into daily life. Dalai lama also focus his teaching in the
same way:

“What is emptiness? Emptiness is another way to say that
everything does not appear and exist by their own. Ultimately say,
nothing, not even human, ideas, or cars, exists by their own. This is
the way to see the world with enlightened eye. This will expand to a
profound dhamma that is the ultimate truth. The core of life and
everything around us is inter-related. There is no separation from
one to another. There is no human being. Nothing can exist alone
like an island. The world is like a giant cobweb that links everyone
and everything together. This cobweb is hard to be seen or think or
understand, but it is real and always exists, lying under the thing that
appear to the eye. Therefore "emptiness" is not a negative concept.
Since everything is dependent on and interrelated with something
else, the chain of inter-being stretches out infinitely. Ultimately,
everything is linked with everything else. "Empty, in this sense,
means that it is full of everything, the entire cosmos."
Philosophically speaking, the entire cosmos exists in every part of
cosmos. The point of Buddhism is to transform this insight from an
abstract philosophical idea into a living reality that becomes the
basis for everyday life.”**

»Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen.p.62.
24 Dalai Lama and Shan, Victor. The Wisdom of Forgiveness. (New York: Riverhead Book,
2004). p.133.
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The key of Dalai Lama’s explanation above is the transformation of the insight
to emptiness, from an abstract idea into a living reality.

3.2.1 Nibbana Here and Now for Everyone

At this point we can see Buddhadasa’s attempt to tell the people how to
concentrate the mind on emptiness in every step of life. There is another term used to
call this integration, that is ‘engaged Buddhism.” Engaged Buddhism refers to
Buddhists who are seeking ways to apply the wisdoms from meditation practice and
dhamma teachings to situations of social, political, environmental, and economic
suffering and injustice.

There is an argument that teaching emptiness to general people is too
sophisticate for them to understand. Buddhadasa maintained that the dhamma that all
the Buddha had taught is not only for the monks, but it is also for the general people
as at one point in the Tipitaka, a group of lay people asked the Buddha about the
dhamma for themselves to practice, the Buddha replied by teaching them suffata
sutra. Then the lay people thought it was too difficult so the Buddha taught them the
path to the enlighten ones (sota-pattiyanka). Buddhadasa thought that the Buddha
played ‘trick’ on the lay people because he was still teaching about the emptiness as
well.

“...this is what I have preached so many times
elsewhere that once there was a group of lay people; they
went and asked the Buddha to teach them the dhamma that
would forever benefit them at home, where resided their
children and wives who put on their bodies with the
garland and perfume. The Buddha taught them the
sunnatd sutra. The lay people thought it was too hard for
them to understand so the Buddha taught them sota-
pattiyanka instead; that is, the way to be the enlightened
one. The teaching composed of the refuge in the true
Buddha, true dhamma, and true sangha (monks) and to
hold the ariyaganta-sila, that is, the conduct that satisfied
the enlightened one. This is the wisdom of the Buddha to
‘trick’ lay people, that is, they did not want the emptiness
but the Buddha taught something that cannot avoid the
emptiness. When the Buddha said that to take refuge in the
true Buddha, dhamma, and sangha and to practice the
enlightened one conduct; this is only possible for the one

who had the eyes that can see the ernptiness.”25

> Buddhadasa. Kaen Buddha Sassana. pp.112-113.
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This quotation confirmed that emptiness is essential, not only for monks but
also for lay people as well. It is essential to apply the wisdom of emptiness to the
social situation. To explain further, Buddhadasa thought that if we can always have
the empty mind and use the empty mind to see things, and situations in the society, we
will understand more about the world and can use such situations as our lesson to
teach us dhamma. The same idea reflected in Thich Nhat Hanh’s popular word —
Engaged Buddhism. Finding its roots in Vietnam through the Zen Buddhist teacher,
Thich Nhat Hanh, Engaged Buddhism has grown in popularity in the West. He said:

“To live in our society we need to copy the practice
of the avalokitesavara bodhisattva; that is to pay attention
to every sound on earth, including those of pain from the
internal and external. The sound of the bell, air, water,
insect, and animals contribute to the meditation. When we
can listen to them with concentration and take a deep

breath, everything will be deep and profound.”26

Nhat Hanh believed that to live in the society we really need to listen to others.
Even the sound of the insect is meaningful, so we have to pay attention to it. Nhat
Hanh also said that to live in the society is a kind of meditation, which will make us
less selfish and care more about others. Nhat Hanh said that every step of life is
practicing dhamma, only if we pay attention to the outside world with the mind full of
the knowledge of emptiness. This implied that nibbana is attainable through the
practice of the mind to see the emptiness. Then nibbana can be achieve here and now
through the practice of empty mind. Some of Buddhadasa’s poetry reflected such
idea:

It is always there Natuan

When the mind has no ‘Self,’ woule anld 8¢ fan
Nibbana appears in the mind. Wnwud Usnget A
But when the self exists in the mind, wa“ fan "inn e 1A v

7 &agn9dqg Anau dsngunus

Samsara replaces Nibbana.’

It is clear from this poem that the cycle of birth and rebirth (samsara) is not a
tangible things but rather a state of mind, as well as the state of nibbana. Buddhadasa
pointed out that when we see the self in our mind, we won’t see nibbana. But when
we see nibbana, we have already let go of the self. Buddhadasa also pointed out that
the mind which can see nibbana is the mind that is empty from the self. We can
conclude here that empty mind is the way to achieve nibbana.

2 Hanh, Thich Nhat. Loving Kindness: The Teaching about Love. (New York: Brooks
Publishing). p.100.
*" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.71.
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A Degree from Suan Mokh Bayaranaaulund 2

He who receives the “die before actually dying” degree “ifryryn manaunis “laslésuy
He is considered a graduate. Huguiiy Sraun nsiinen

It is the ultimate that is beyond this world. dulanpns vigaiu wilalan

It is the end of the cycle of birth and rebirth. gAREWINg Audaans- g

It is a unique degree from Suan Mokh Beyayn uauasnu anaaulund
Others may think this degree is nonsense; Aung wnlan Tdwiu

They won’t see the benefit of it. Tadiii Amsclu lasdilsnn

They cursed those who received it. Fuienan sty fuiadles

But this is it — the “die before actually dying” degree. Tuvaznun ey manauaig”
Other people may not understand it. Auianane 1ag Tl5Heq
They want to live with their fame and honor wnaenag WauAY 8adNaes

So they hate me when I ask them to die too quickly. aaAas dem9u THisaunie

If degree is what the graduates receive for showing the highest education he
achieved; In Buddhadasa’s temple, or Suan Mokh, the highest degree that people
should have is to die before actually die. Buddhadasa explained in the first stanza that
to receive this degree is not only graduated from his system of education, but also the
highest state that human being could get. It is the degree that allows human being to
escape from this world and end suffering. This implied that the cessation of suffering
can be attained within this life, through the degree from Suan Mokh; that is ‘to die
before actually dying’ meaning to kill all those desire and delusion before the end of
this life.

In Buddhadasa’s time when he wrote this poetry, general people still do not
understand his pun, and the concept behind the pun, so they do not accept this
teaching. In this poetry, Buddhadasa tried to persuade the reader that he is not mad in
saying that human can die before actually die and tried to point out the value of it. In
another poem, he tried to elaborate more on his pun.

To die before actually dying ANANAUAIE

To die at your death you will become a ghost mendleme desnans Tl
In bad death you will become a homeless ghost sl Wndlud Amneing
Why die just for others to put you in a coffin? Anavinlu el a0 ldTaq

The grand death is to die before you actually dying. malslng siupans i@anaumie
To die before dying, you won’t become a ghost Aanause 114 naneluflud
But you will become something that live forever  wsinanenflu dafl Tdgrymna

This is the death that will end other deaths- AudiAe Anueng Aldane

 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.201.
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Which means there will be no other birth. Aanumane 1udillas 1Enaua
This word is very puzzling. Al funaw Tauay

It sounds like a liar; WIRILEUAY 817U AUADLYA
But actually it is the ultimate truth. wsiiflumnnu a3eau Tdduls

He who can solve its mystery shall not die.*’ Tashnuf assnld Tdanaiaee

In this poetry, Buddhadasa used the paradox of life and death as he mentioned
that ‘to die before actually dying’ is the way to live forever; or in another word, is to
enter the state of nibbana. We can see that this poem is the elaboration of his pun and
even Buddhadasa himself thought that this idea is a ‘mystery’ to be solved. Also this
is the ‘ultimate truth’ that will end the cycle of birth and rebirth, which is the origin of
human suffering.

Another example of how we can use our wisdom to understand our lives in
this world is in Buddhadasa’s teaching of the suchness. Buddhadasa maintained that
the difference between the Buddha and normal people is that; the Buddha is the one
who can kill the desire and live in nibbana; or the one who can solve the mystery of
‘to die before actually dying.” To explain this Buddhadasa said that everybody has
the ability to see the true condition of things or ‘suchness’ (fathatd), which means
they have the ‘bodhi chit’ or the awakening mind within their heart and when they
realize the existence of it, they will see the suchness as he explained:

“My beloved scholars, if we only cut off the
enlightenment, there will be no difference between the
Buddha and normal people. Only one flash of light is
enough to make a normal man equate the Buddha. It is
because all dhamma already resides in every heart of men
that we cannot claim that we can not explicitly perceive
the true condition of fathata (the condition of ‘suchness’ -

cannot be changed to any other conditions)”30

Budddhadasa re-emphasized about the original condition of the mind that is
pure and empty that this condition resides in every mind. He continued that because
of the residing of this original condition, every human being has the ability to see
things as the way they are, or tathata. There are many poetry of Buddhadasa dealing
with the concept of suchness and the perfect life. Buddhadasa said that to attain the
perfect life, one must find dhamma within his mind and see the suchness.

Suchness 1s the word that Buddhadasa, as well as other his contemporary
scholars like Thit Natch Hanh, the 14" Dalai Lama, used to explain the state of
nibbana. Because it is beyond the word to explain so it is impossible to tell other
about its condition by words. Natch Hahn said that

* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.200.
*'Wei Lang. Sutra of Wei Lang. (Delhi: Matura, 1986). p.54.
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“Suchness is the highest truth of this world. If you
can see it, the birth and death cannot touch you. So please
wake up and see the morning sun. You will find peace
without chasing it.”"

Buddhadasa explained about the connection between suchness and life that
that:

“Birth is a very amazing incident, just like death.
The very profound truth is hidden under the birth and
death. If you can sense this wonder, you will not be afraid
of birth and death and will get up and face it. You will be
stronger and be free. You will realize what I called by the
name ‘suchness,” since birth is suchness; death is
suchness; life is suchness; and even the nibbana is
suchness.”?

From this quotation, Buddhadasa explained the concept of suchness by using
the same explanation he used with the word emptiness. Suchness here is the element
that resides in everything. It is even the condition of nibbana, which as explained
earlier is empty. The concept of suchness, therefore, is equating the concept of
emptiness. And it is the ultimate goal of life that one should attain. So the perfection
of life within the one life time is the awareness of suchness and entering the state of
nibbana. The poetry ‘the perfect life’ is one of the examples:

The Perfect Life TAnANYTTULIL

Jump out of hell; mgﬁ”um aqnun Wdunwau
And rest for a while in the heaven; uEailain uuaased fudnag
Then spend some time in nibbana; SR T wulaag
This is the life of the wise man. ing] szidge atinsiua >

In this poem, Buddhadasa said that when we are still living in the normal
world, which he used ‘hell’ as its representative; we will not understand the condition
of heaven. Until the moment that we can realize the different between heaven and
hell, we will suddenly jump from hell to heaven. But the wise person, Buddhadasa
added, will absorb the happiness of heaven just for a moment, then they would leave
the heaven and reside in nibbana.

We can see here that Buddhadasa differentiate heaven from nibbana. In
heaven, Buddhadasa pointed out, we will still cling to the happiness and still attached
to the world; while in nibbana, we will be in the condition that is free from
everything. This poetry can be interpreted that the dhamma, which resides in our
heart, is the best carrier to bring human being to nibbana. Only we have to find it and
stop being ignorant. The best way to get to heaven, even to nibbana, is to look inside

3! Hanh, Thich Nhat. Loving Kindness: The Teaching about Love. p.56
32 Hanh, Thich Nhat. Loving Kindness: The Teaching about Love., p.23.
33 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.213.
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into our heart and find the precious dhamma. This is the point to be born in this world,
to find the way to attain nibbana.

Another interpretation of this poem is that, in order to attain nibbdna, one
must practice according to the teaching of the middle way. The wise one in this poem
is the one who experience both the hell and heaven. They need to ‘know’ both
suffering and happiness until they can understand the ultimate condition of emptiness.

Buddhadasa also told us to use the wisdom to contemplate on life. What are
we born for? What is the purpose of life? And what should we do with life. To
answer these questions, Buddhadasa answer in the poem ‘a blooming lotus.” *

This poem uses the metaphor of the lotus to connote the enlightenment or the
state of the Buddha. Buddhadasa pointed out clearly that the Buddha is actually not a
human, nor any existent being; rather the Buddha is “the complete blooming- /of the
Buddha nature which resides in every human being.” The Buddha here is the
condition of human mind, which can find the ‘Pure Mind’ or emptiness within
himself. This state of realizing the ‘Pure Mind’ takes time just like the blooming of
the lotus. The lotus will start to bloom and continue blooming until it completely
blooms; human minds will gradually realize the ‘Pure Mind,” get use to it, and will
finally be fully aware of it, just like the lotus. Therefore, the goal of this birth is the
finding of the emptiness within the mind and attains nibbana.

The Buddha image behind the curtain WSERIADLNUAINNY

Look carefully, he is behind the curtain. A liih wezasAi agnadsinu

He is always there, but you have not seen him; agnaan atiuania vl
You have been calling him like a dog howling. EhGBanun gawinveu wauni

If you do not know where to find, you cannot find him. s aw Seunlna.

If you part the curtain only for a cubit; WieNwAuan duean dnAanuily
You will be shakily astonished. azanAvA ladu aguduln
You may or may not know him. a54n vize T Tludla

hol

But if you may, you will be happy that 'here he is.! §§n1% 4nifia gl

Please take 'parting the curtain' as our duty. WTEYWINLI LBINIT “NITHUINHW
Stop being credulous, insensitive, and noisy. IAHNNE AEIFY VA TR
Destroy the ignorant, do not be afraid- NA881N 89190 BeindaIne
That you are not clever, not beautiful, s Tlans laisaayoy

not rich in merit.>>

** Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.111.
** Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen, p.113.
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This poem said that the duty of human being in this life is to see behind the
curtain. The curtain is the ignorance (avijja) that blind human being from seeing the
Buddha. The Buddha signified the dhamma, or emptiness. Only if one can part the
curtain for just a little, he will see the Buddha. Only part for a cubit means people
who can get rid of some ignorance but not all, this is enough to see the Buddha. It is
the starting point of practicing dhamma, or what called ‘dhammajaksu’ or possess the
eyes that see the dhamma.

Another meaning of this poem is that in order to find the Buddha, or finding
the emptiness, one must look inside himself, not from the outside. This means that
emptiness resides in oneself and can be found within oneself. Nibbana then can be
found within oneself, within this life. Nibbana then is here and now and can be
reached by anyone.

3.2.2 The Integration of Empty Mind with Daily Life

In order to see things with empty mind, Buddhadasa thought that it is
necessary to integrate it with daily life. The idea of ‘to work is to practice dhamma’ is
used to guide people to accurate their way of leading life. It can also be implied that if
every member of the society do their duty accordingly, the order of the society will be
back and there will be happiness for all.

Working is practicing dhamma mMsauAansUiRassy

Work is a value of human being.

It is no doubt the most honorable thing.

If your mind are happy while you are working,
Only a moment, you will deeply learn dhamma.
Because work is the principal of meditation.

The good deed will come together with the work
It can be compared with the wise man shooting;
Only one shot but he gets a lot of birds.

The point is in work you must do with awareness;
With concentration, patience, and effort,

With sincerity, controlling mind, and wisdom

With faith, courage, and the love for work. %6

AUN991U ABADIAN BDINET
209HNEI9H gagn aeinaedt

fnayn Aaen1991 inuula
Tadiinlus 1¥Sassm andaase
w3 N sewgRsssy
nAANsIN NANLuNn S
fnaznfrau fufauau aannt
IpRETA VLUN HanEnna

2

ABNIT9N TGRS FosiaR

LesNan wazndvney Fneues.

The concept of ‘to work is to practice dhamma’ is another best known concept

of Buddhadasa. Such concept is reflected through a number of Buddhadasa’s poetry.
This concept shows the integration of meditation with daily life’s work as
Buddhadasa wanted us to practice dhamma in every moment of life. The heart of this

%% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.16.
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teaching is that while we are working, we have to do it with empty mind. Other
virtues will come with empty mind automatically, including the conduct,
concentration, and the wisdom. We should not worry or expect the result of the work
because the worry and expectation will make us suffer. Working with no expectation
of the result will ease us in controlling our mind because the expectation is very
powerful in terms of motivating people to do what is necessary to get the result. In
other word, to work without expectation of the result is the way to allow us to lead our
lives with less pain and it will make the work more bearable.

Moreover, apart from empty mind, there are other virtues that are needed in
order to work effectively; these are awareness, concentration, patience, effort,
sincerity, wisdom, faith, courage, and love. These virtues will make work effective
both in terms of worldly results and dhammic result automatically.

In another poem, Buddhadasa said that we have to enjoy our work, because
the work 1s fun:

Work - Enjoyment N199U — NFAYN

Work is lovely because it is our teacher; 39tk 1 wanzilung

It teaches us to know everything. aaulds Waan lynis

The more we work, the smarter we are; favudn Seaann Innntlseas
It teaches us not to scare; Lﬂuﬁjﬁlq WA AnLasey,

It teaches us to get over the failure and elevate our mind.

Moreover, look closely, it is precious; fandniu aliin HAnan

Because it is the practice of dhamma; lunnsiln s9suznén dhasnidiny

o

It allows us to have the awareness, love for work  Raf aunz nug 4@ 1\
And it teaches us to control our mind. LALWARALNAL AR NINHNATY,

When we are enjoying it, our mind will rest in nibbana.

It is more precious because it is fun. ?jqﬂim‘%ﬁ firadn trayn
There is no suffering. This is a meditation. Taifiynd unns finssugu
It makes our life lively and cheerful- naan anla ladnuiu
Within the daily-life work.®’ Tunnaem Usyandi hueies.

From this poem, Buddhadasa said that we need to do work with empty mind.
This is very important because empty mind will make our work become a meditation.
The title of the poem, work — enjoyment; suggests that work is not boring but truly it
is enjoying. It is enjoyable because it is a kind of meditation. Buddhadasa said that
work is our teacher, because they teach us how to see the enjoyment, the dhamma,
and the emptiness within the work; and ultimately it leads us to nibbana. Buddhadasa
explain further about the technique of how to see the work as the practicing of
dhamma in the poem ‘the one who do nothing,”

3" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen., p.19.




The one who does nothing

All day I do nothing

But I’'m happy

More than I can tell you!

Such a special happiness -

Cannot be explained;

Only talk about how -

We can be ‘doing nothing,’

Who can live all day -

With the endless happiness.

The clue is to make our mind focus -
Especially in the work -

That we are doing, until we forget -
That there is no ‘we’ who are doing;
Our minds will not confuse -

That ‘we’ are doing works.

Our mind will concentrate on -

68

gilavinasls
vasusuiilivnesls
uriguaynla
WuFauiiunanqaniul
mmqmﬁmmﬁmfu
laifeasni;
naiusazngule-

‘g laivnazls”
¥
i

Db

gzl

el

e ke
=

=

guisaynwaelsTan.
d e ooa
ReudnAaninandim

BEjusl au

91 aunsevisanlil-

oA o ¥ o

7 3u "Einecls;
anliila

waglilane 1 "vineu

aa o A
ANTANLAEIINNNT—

The work until we master it. NIENITIUNIY;

And it won’t think we are doing for ourselves.”® 'ligniiniiiens

This poem plays with word “I” who do nothing. The one who is doing the
work is not “I”” since there is no “I” to grab. “I” who do nothing is a person who work
with empty mind. Buddhadasa suggested that we need to concentrate on work so
much that we forget other thing else including ourselves. We will forget to worry
about the result of the work; then our egos will be reduced. The “I” who do the work
and get the result of the work will be gone and then work will be for work sake. This
is what Buddhadasa called to work with empty mind.

Working with empty mind, thus, is the foundation of practicing dhamma.
Buddhadasa said that dhamma can be seen in every place and every moment, only if
one has the wisdom to see it. He said that it is necessary to put dhamma into practice
by trying to see it everywhere. He pointed out that many people still obsess with the
studying of dhamma, but they never practice. The poem ‘Learn Dhamma and Learn

Philosophy’39 describes the right way to learn dhamma. Buddhadasa thought that
philosophical study is not the right way to study dhamma since dhamma is attained

only through practicing and it is limited to only the one who practices it — Dhamma
cannot be told or taught but can only be experienced - or what is technically called

¥ Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.23.
%% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.176.
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‘paccattan’ (admss). Dhamma can be attained personally and only through practice,

not by thinking or reasoning. In the greater extent, the example of philosophy in this
poem is the study of the condition of nibbana; as it is discussed and explained by the
people who have never seen, and never experienced. It is implied that regardless of
what the condition of nibbana actually is, it is not necessary to know it in order to
attain nibbana; what is really matter is the practice to attain nibbana, which
Buddhadasa emphasizes on the controlling the mind to see emptiness in all things.
The poem ‘Study Religion’40 elaborates what Buddhadasa meant:

Buddhadasa defined the word ‘study’ in the poem in two levels. The first
definition is studying religion as a subject. He gave examples of studying dhamma
in this definition as ethical study, Pali study, meditation study, or enlightenment
study. This kind of study will create ego since the student will think they know
more than others. The monks will get title after they pass the test and then will be
obsessed to the title. Buddhadasa thought that this kind of knowledge exceeds
necessary.

Therefore, Buddhadasa suggested in the poem that the best way to study
dhamma is to practice it in everyday life.

Therefore, studying dhamma is actually BeuAaun Uusiesdl Nan1 e
studying at eyes, and ears, etc. TliAn ndeg ynaniu

which implied that we need to control our eye, ears and other senses to see the
suffering and ‘the process of its origin / then stop the process that cause the
suffering’. The poem is talking about ‘paticcasamuppdda’ or the dependent
origination. Buddhadasa said that suffering comes from the process of generating it
by the mind. If one is smart enough to ‘break the bridge,” the process will be stop
and the mind will be at peace. Therefore, studying dhamma in the correct meaning
in Buddhadasa teaching is the practice that the mind can stop the process of
generating suffering after the senses are aware of what they come across. Learning
dhamma then is beyond the studying textbook or discussion about the deep and
profound dhamma, it is as easy as having consciousness while sensing things as the
way things really are.

Buddhadasa also pointed out that practicing dhamma can be done any time,
only if the doer knows the right way to practice — that is seeing things with empty
mind. The poem ‘Anytime’ conveys this message,

At Any Moment guluunle

When you own something, own it the right way,  swacli 1ElA T Tddlunnd

you will not suffer. anaziflu fuliign mudd
When you are being, live in the right way. enuazmng aneliiiflu wingas
When you are dying, die in the right way, Ergenail Tddnnd nndues
It will do you good.

%0 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.180.
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This way, you will not suffer in any day41

As mentioned above that Buddhadasa emphasized in his teaching that dhamma
can be practiced anytime and anywhere. The only thing we need to do is to
concentrate our minds to see emptiness in everything. There are three concepts that
Buddhadasa pointed out for us, which are the examples of how to concentrate; among
these are how to own, how to be, and how to die. He explained that:

“To own in the right way” is to possess thing but
do not grab or think it is me or mine.

“To be in the right way” means do not think there is
the “I” to be, even to be father or mother.

“To die in the right way” is the kind of death that is
actually not death, but you will live forever. And it has to
be the action of “to die before dying” which means you’re
already dead before the body is actually dead.*

Buddhadasa said that to own in the right way is to own with no awareness that
we are the owner of our possession. To be in the right way is to be without the “I”
and “mine.” To die the right way is the death of the desire but the empty mind live
forever. Buddhadasa said that the best way of living is the living with the awareness
of the empty mind - we need to get rid of the “I’ or the self. The poem ‘Own, Own
the Right Way’ gives the example of clinging to “I”’ and “mine”

Own, Own the Right Way. T el
If you own things in a wrong way, you will suffer. lfels Wil Safunnd

Just like the fools who are addicted to the happiness; iduaua wWaYn NATNITUE;

But never know it is a great pain. Sl Selion anlarfus
The more he owns, the more foolish and 1%ty Aefade: waemialae
The closer to the hell he is. WoNeY Wentin 1en
Own in that way is the great lost and tiresome. 1¥einefl Afiiene Faelng
So we all should look up. dauee au! fluau fuadisls
Own in this way will make the ghost laughs - Husirie navl qulansae
That “Human, how could you be human? shsnane il WALkn
You always make fire in your heart.” wil il nanendulvl dulunvaas
Water turns into fire; this is crazy. pEnezls Al larlag
Even a small fire becomes a great fire. wanzgnan 18 1 eeingluifue

*! Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.218.
*2 Buddhadasa. Kwam Lud Pon. p.17.
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Whatever you take, it becomes fire;
Because you are deluded that you own it,
You own it in a wrong way. *’

This poem pointed out the disadvantage of owning in a wrong way.
Buddhadasa said that the wrong way of owning is like taking the fire into our lives. It
will burn us and make us suffer. ‘Whatever you take, it becomes fire’ means the fire
is not burning on things but it actually burning in the mind. Even the water, or
nibbana, becomes fire; the small fire becomes great fire. The fire of desire tricks us
that there is the “I” and “mine.” To own in the right way, for Buddhadasa, then is to
own things without grabbing it; it is the owning without the self; and the most
important it is the owning that does not make the owner suffer.

It is important to note that ‘the right way’ mentioned in the poem relates to the
concept of ‘chit wang’ or empty mind. Therefore, to live in the right way, is to be and
live with the empty mind. The poem ‘Be and Live with Empty Mind’ is the best
example of the lesson.

Be and Live with Empty Mind Huagaeandng

Working with the empty mind; AWNNIUNNTUAFERAIN

Do work of all kinds with a mind that is empty; fmmmuslﬁmmdﬁmﬂ@ﬂ'mﬁ”u
And then to the emptiness give all of the fruits; AUBINITUBIAINNINBEWNNILNL
And you are dead from the very beginning peaaALLE s s
Who can be empty like mentioned above vinufladeliaeinun

They will not suffer any pain Tdfivinyndnunsiuineses

This kind of the “art” of life “fatly “udAmaing

Is a “secret” to happiness** fw 1dn TilasAnldauneiese

This poem is one of the most famous poems of Buddhadasa and it concludes
everything that need to be done in Buddhadasa point of view. It pointed out that
emptiness need to be focused in every step of life. This is the art of living that will
end suffering. The main idea of the poem builds on the concept of ‘no self” that when
we have no self, we will not take anything as ours. This is what Buddhadasa called
“give all the result of the work to emptiness. It does not mean we will not care at all
about the result, but it rather emphasizes the obsession and expectation of the result.
We can get the result of the work but do not grab it, or expect it to be ours. “To eat
the fruit of emptiness like the monk eats” means we need to learn how to stop; do not

* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.247.
* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.220.
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take too many things; just take it only for living. If we can do all of these, we could
get rid of the desire and live and be happy.

This chapter discusses the emptiness portrayed in Buddhadasa’s poetry that it
is displayed in two categories; emptiness as a concept and emptiness as a practice.
Emptiness as a concept deals with the definition, the characteristics, and the
interpretation of emptiness that it covers the whole nature, or what Buddhadasa called
dhamma — including nibbana. To see the empty mind, Buddhadasa argued, then is to
see the nibbana — or attaining nibbana. Emptiness is also the condition of the original
mind that resides in every being and potentially every mind can see the emptiness
within itself and can attain nibbana. Nibbana, then, is attainable by everyone in this
very life, only to find the emptiness within the mind. The question is how to
transform this philosophical theory into a living reality. Buddhadasa’s answer is to
transcend the presumed distinction between ourselves and others. Then we will lose
ourselves and care more for other. The most important part is our mind; to see, to
think, to understand about the way of the world. Buddhadasa taught that we do not
need to go to the temple to practice dhamma. But we must go into our mind to
practice dhamma. He maintained that the way to achieve emptiness is not to look, but
to see the emptiness in every action of life. If we can do like this, it means we have
achieved the concentrated mind. We have achieved the emptiness.



CHAPTER 4
BUDDHADASA’S POETRY AS SKILLFUL MEANS

This chapter discusses the characteristics of Buddhadasa’s poetry as a skillful
means or upaya. Furthermore, the artistic elements used by Buddhadasa in his poetry
will be identified and explained its function in creating the elements of contemplation
on emptiness.

4.1 Definition of Upaya

“Upaya” is a Sanskrit word for ‘skillful means’ or ‘method.” It can refer to
any activity, skill, experience or practice that helps someone toward the realization of
enlightenment.

As a Buddhist term, the word is derived from the root upa and i. It refers to a
means that goes or brings one up to some goal, often the goal of Enlightenment. The
term is often used with kaushalya (“cleverness”); as ‘upaya-kaushalya’ meaning
roughly “skill in means.” Upaya-kaushalya is a concept which emphasizes that
practitioners may use their own specific methods or techniques that fit the situation in
order to gain Enligh‘[enmen‘c.1 Edward Conze, in A Short History of Buddhism, says

“‘Skill in means’ is the ability to bring out the
spiritual potentialities of different people by statements or
actions which are adjusted to their needs and adapted to
their capacity for comprehension.”

The concept of skillful means is prominent in Mahayana Buddhism especially
when regards to the actions of a bodhisattva. The idea is that a bodhisattva may use
any expedient methods in order to help ease the suffering of people, introduce them to
the dhamma, or help them on their road to nibbana. For example, in chapter 25 of the
Lotus Sutra, the Buddha describes how the Bodhisattva Avalokitesvara changes his
form to meet the needs of the student. If a monk is needed, the Bodhisattva becomes
a monk.’

! Schroeder, John. Skillful Means: The Heart of Buddhist Compassion. (Hawaii: University
of Hawaii Press, 2001). p.13.

? Conze, Edward. A Short History of Buddhism. (London: Allen & Unwin, 1980). p.44.

? Gregory, Peter N. Chinese Cultural Studies: Doctrinal Classification. (New York: Brooklyn
University Press, 1999). pp.1-2.




74

In the Encyclopedia of Britannica, the term ‘upaya’ has different
interpretations, even between schools of Buddhism.” One understanding of it is that a
Buddhist teacher, a Zen master, or a lama, manipulates students into achieving
Enlightenment, sometimes even lying to them or tricking them into it. Even though
the action may be too extreme, this passes as the understanding of upaya in some Zen
circles.

Tibetans have a slightly more complicated understanding of upaya. Lamas
teach that the use of mantras is, in fact, skillful means. The mantra, when empowered
by its use, is a spell. And that spell has real power to shape reality. Thus the more
devotedly one does the mantra, the more powerful the effects of the mantra manifest
in one’s life. If the mantra is good, then as its power begins to shape one life and his
path, one will find himself moving step by step towards the goal embodied in the
mantra. This is, essentially, the deliberately use of magic to bring oneself to
enlightenment.”

In some doctrine of the modern Mahayana Buddhism, skillful means also has
another meaning that goes beyond the general definition.

A realized god-being, who has achieved universality, can
manifest circumstances which lead a person, step by step, towards
a particular goal (usually the enlightenment). While one cannot
consciously think of every random event which might be required
to bring someone to a particular understanding, such conscious
understanding is not even necessary. The universe which you have
become one with is an organic living thing — your greater self or
the universal self. It is illusory just as the personal self is, but it is
not delusory, which is to say it is, at least, as real as the personal
self 1s, while remembering that none of it is real. And the universe
responds intimately to your Will once you’ve transcended the
personal self.’

This means that, if the doctrine is true, one does not have to know how the
things will happen. They just Will or command the universe to bring that person to
that particular goal, and all of the events necessary will fall into place. Just like when
we ask God, or Goddess, or a bodhisattva, or any god for something, this is how they
manifest it. The results are assured. As long as one has consented to a particular
outcome; all incidents, people, time, environments and any other things will be
exactly as necessary to produce the outcome. These incidents, people, time,

*upaya." Encyclopzdia Britannica. (Encyclopadia Britannica Online. Encyclopadia
Britannica Inc., 2012). Retrieved. 25 Jan. 2012.
<http://www.britannica.com/EBchecked/topic/618636/upaya>.

> Schroeder, John. Skillful Means: The Heart of Buddhist Compassion. p.22-25.

¢ Pye, Michael. Skillful Means — A concept in Mahayana Buddhism. (London: Gerald
Duckworth & Co. Ltd., 1978). p.40.
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environments, and other things are called the skillful means of the Will. This is the
most extended definition of upaya.

In this thesis, the word upaya will be used only in the framework of activity,
skill, experience or practice that helps someone toward the realization of
enlightenment as Buddhadasa explained that,

The word ‘upaya’ does not mean cheating. I want
to clarify here that as a Buddhist term; the word ‘upaya’
does not mean cheating. If it is cheating, it does not cheat
human being but it cheats desire and even kills the desire.
This is what it calls ‘upaya’ in Buddhism.

To be more specific, ‘upaya’ in Buddhism will help
us prevent the desire to be born. Upaya will allow us to
have, to use, to eat, to do everything without being
suffered. It is anything that prevents us from grabbing “I”
and “mine.” It can come in any forms, in any places, in any
time as long as it prevents us to obsess to self and what

relates to self,’

Moreover, as discussed earlier that the enlightenment is attained by the
realization of the emptiness in one’s mind. It can be implied, then, that upaya is the
practices that lead someone toward the realization of emptiness. Buddhadasa said that

“If any means is an upaya, which would help people
get into the state of emptiness, those means is very
important. I don’t mind using one means as the way to end
all suffering, if it takes us to our goal quicker. Do not
forget that in this matter [of ending all suffering] we need
to open every door, that is, we cannot only think that what
we have assumed is right, what our friends assumed is also
correct. Opening every door is to go above the separation
of schools. There is no Mahayana or Hinayana. There is no
Buddhism and non-Buddhism. If any means is helpful in
getting to the state of emptiness, to end the suffering, do
not let it go by. Dhamma has no nationality. The Buddha
has no nationality, Nibbana is not the right of any nation, it
is universal.®

At this point, Buddhadasa concluded that regardless of the method, as long as
such method could lead the doer to the cessation of suffering, such method is called
upaya. It is interesting, then, that whether Buddhadasa’s poetry can be regarded as
upaya. If it is, it needs to bring the reader to the cessation of suffering, that is, to see
the emptiness within all things.

" Buddhadasa. Paticcasamuppada in daily life. (Bangkok: Sukhaphabjai, 2008)., p.26.
¥ Buddhadasa. Phukao Hang Vithi Puttatham. [the mountain on the way to the
Buddhadhamma] (Bangkok: Dhammapuja printing, 1983). p 159-160.
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4.2 Poetry as Three Fold Training

In Buddhism, The Buddha has taught about the way to eliminate the desire,
which is called Tri-Sikkha (Three Fold Training). The method is based on three
practical steps, namely Morality (Sila), Concentration (Samadhi), and wisdom
(Pafina). Buddhadasa also said that this Three Fold training is the ‘method to be used
for eliminating clinging.”’

In order to prove that Buddhadasa’s poetry is a skillful means. It is essential
to prove that this Three Fold Training is also reflected in Buddhadasa’s poetry.
Buddhadasa’s poetry can be implied, then, that it is the path to the elimination of
clinging. Also at the heart of these trainings, emptiness plays a vital role as
Buddhadasa said,

“This kind of dhamma [Dhamma Poetry] is used for
contemplation in order to see the truth that lies in words.
And then contemplate more until you can feel it, until your
mind is changed according to the Dhamma...

The knowledge and understanding generated by this
kind of contemplation is more correct and more beneficial
than only read through the poem. Also this kind of practice
is another way of meditations. It is the access to
concentration and wisdom. This is the way that is reachable
by gerllgral people. And it is also a precept at the same
time.”

Buddhadasa pointed out clearly that reading poetry is the practice of the
threefold training at the same time. By reading Buddhadasa’s poetry, then, is the way
to attain emptiness, that is, the way to attain nibbana.'' Buddhadasa poetry is an
object of contemplation on emptiness in this way.

4.2.1 First Step of Training: Morality

The first step of training is called Sila or morality. Buddhadasa explained
about the morality that

“Morality is simply suitable behavior, behavior that
conforms to the generally accepted standards and causes
no distress to other people or to oneself. It is coded in the
form of five moral precepts, or eight, or ten, or 227, or in
other ways. It is conducted by way of body and speech
aimed at peace, convenience and freedom from
undesirable effects at the most basic level. It has to do with

° Buddhadasa. Handbook for Mankind. (Bangkok: Sukhabhabjai, 2007). p.45.
' Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p. vii
' See the discussion in previous chapters.
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the members of a social group and the various pieces of
property essential to living."'*

Training in morality is simply elementary preparatory practice, which enables
us to live happily and helps stabilize the mind. Morality yields various benefits, the
most important being the preparing of the way for concentration. Other advantages,
such as conducing to happiness or to rebirth as a celestial being, were not considered
by the Buddha to be the direct aims of morality. He regarded morality as primarily a
means of inducing and developing concentration. As long as things continue to
disturb the mind, it can never become concentrated.

Buddhadasa maintained that only the act of reading poetry itself is a practice
of morality. He suggested that by reading poetry, one is meditating in a way.
Moreover, in Buddhadasa’s poetry, there is a number of poetry that has the content

related to morality, for example; in the poem ‘A Supreme Life’ 13 From the poetry,

Buddhadasa taught the basic concept of life, how to do, how to think, how to speak.
That is, we need to do, think, speak with clean and bright mind. As mentioned in
previous chapter, the clean and bright mind is the characteristic of empty mind;
Buddhadasa, thus, pointed out that to have morality, we need to act, think, speak with
empty mind. Buddhadasa also said that morality is the basis that society needs to
have in order to keep people together in calmness. He said,

Morality AnGTTN

Morality is the flow of the nature. AasssuANLNARNEIINTR
Morality is now depended on the power of the ruler. Aasssumuanuianudnass
Morality is now the combination of happiness AasssnAagu-azaanuanidinii

and convenience. AnsssnALNIUTLINAS.

Morality is now being neglected by the people.
Morality is what makes a man become a great man. Aasssuiinygaunaesay

Morality is the combination of all people should do. ﬁ@ﬁﬁmquﬁwu:ﬁﬁqﬂaxmﬁ

Morality, in every part, is all clear; AnpssnnnyndIuiaudunsg
That it leads us straight to the nibbana. ARTITNTINGIRIMTIFBTY .
Morality and knowledge are the foundation. AaosINLBERIRFIUIN
Morality has only the happiness as the result. Aasssuiiunfauguaug
Morality is a perfect combination of AADITNAZAIARINAILLTIALN
clean, clear, and calm AaEITNAMBIAUTNNULA

The final part of Morality leads to the nibbana.'*

Buddhadasa compared two kinds of morality that appears in the society
nowadays, the authority’s morality and the nature’s morality. The ruler morality

"2 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.46
" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p. 84.
'* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.253.
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concerns with the preservation of power, so it is mainly related to politics and
economics of the country. This kind of morality can be changed according to the
desire of the authority. On the other hand, nature morality is generated by the mind
that can control itself. It is clean, clear, and calm. This kind of morality leads us to
nibbana. Buddhadasa maintained that in our society, we need to be aware of
authority’s morality but follow the nature’s morality because if this kind of morality
will not come back, it means the end of the world:

If morality does not come back tAassTulainauan
If morality does not comes back, finAasssnldnauanlaniuns

it is the end of the world NYBETIRALLAIINENTNATAAY
Human being will be worse than animal. Tanasiesfunsiiasinaesinm

Because they are doomed by eating, sex and honor &aunafulimtianiaisAula.

And hate nibbana.
They are stubborn and don’t control their heart.
Crime happens everywhere on earth. a1myInssunAnszmtinaslulan
Blood colors the earth and then it flows- inanlanuasanuudtulug
Because of the craving for eating and sex- waztinAutinunaaiull
And honor, this unable human tivesinne a8 1Hmmu.

to control themselves.
Each people want power and want to rule the world. asnasaailasasaslanTaniulg

There is no mercy from any of them. Tuddlpsmanlasliiduan
All T ask is for the morality to come back woAassINlANAUNIW YA
And lead us all through this crisis on time."? Winuiwingansaliuean

The poem suggested the supreme important of morality to cultivate Buddhism
that now we are in the crisis in which people lose faith and neglected religion. So the
standard that is used as the indispensible code of conduct for the society, especially
the morality, is gone with the losing faith in religion. Buddhadasa suggested that we
need to bring back the morality to society, which means we need to turn back to our
religions and keep its teaching in mind, in order to save our world, and eventually
save ourselves.

Buddhadasa’s poetry then shares the content of morality to the reader to think
and interpret. Buddhadasa thought that in reading and interpreting his poetry, the
reader will contemplate and gradually absorb his teaching and finally lead to the
practice. Buddhadasa’s poetry, consequently, is the way to practice morality.

!> Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.258.
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4.2.2 Second Step of Training: Concentration

The second aspect of the threefold training is concentration (samdadhi). This
consists in constraining the mind to remain in the condition most conducive to success
in whatever we wishes to achieve, especially in Buddhadasa’s case, the empty mind
as Buddhadasa explained:

“Just what is concentration? No doubt most of you
have always understood concentration as implying a
completely tranquil mind, as steady and unmoving as a log
of wood. But merely these two characteristics of being
tranquil and steady are not the real meaning of
Concentration. The basis for this statement is an utterance
of the Buddha. He described the concentrated mind as fit
for work (kammaniya), in a suitable condition for doing its
job. Fit for work is the very best way to describe the
properly concentrated mind.”"®

Training in concentration consists in developing the ability to control our
mind, to make use of it, to make it do its job to the best advantage. Morality is good
behavior in respect of body and speech; concentration amounts to good behavior in
respect of the mind, and is the fruit of thorough mental training and discipline.

Buddhadasa explained more about the concentration that:

“The concentrated mind is devoid of all bad,
defiling thoughts and does not wander off the object. It is
in a fit condition to do its job. Even in ordinary worldly
situations, concentration is always a necessity. No matter
what we are engaged in, we can hardly do it successfully
unless the mind is concentrated. Regardless of whether a
man is to be successful in worldly or in spiritual things, the
faculty of concentration is absolutely indispensable.” "’

For Buddhadasa, he pointed out clearly that to attain concentration
necessitates making sacrifices. We have to put up with varying degrees of hardship, to
train and practice, until we have the degree of concentration appropriate to our
abilities. Ultimately we shall gain much better results in our work than can the
average man, simply because we have better tools at our disposal. Buddhadasa stated
clearly that the ultimate aim of practicing concentration is to practice the mind until
our mind can see the emptiness within all things; or what Buddhadasa called ‘Chit
Wang’

' Buddhadasa. Handbook for Mankind. p.48.
' Buddhadasa. Handbook for Mankind. p.49.
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For Buddhadasa’s poetry, Buddhadasa pointed out clearly about the usefulness
of poetry in terms of practicing concentration. The poem ‘use poetry as an object of
concentration’'® suggested, that, for Buddhadasa, reading poetry is not just for
entertaining; rather it is a kind of meditation. From the poem, Buddhadasa pointed
out that dhamma poetry can be used as the object of contemplation. It is, at the first
step, the practicing of concentration because in reading poetry one needs to carefully
read and interpret, to do so they need to concentrate on the poetry. The moment our
minds focus on the poetry is the moment that the mind possesses concentration. Then
the poem goes on to wisdom, that after the mind possess the concentration, the
wisdom will appear and with the wisdom, one can see the truth of nature, that is, the
emptiness within all things.

Therefore, according to the poem, all of Buddhadasa’s poetry is the object of
concentration. Buddhadasa suggested further that the direction that one need to focus
the mind is to eliminate the “I”’ and “mind” and the poem said,

The Duty that Dhamma Assigned winnsssunauli
Expectation dims the life ST Filanwd aumiuaes
No expectation brightens the mind. VLaqu'qu”u nunailes finegla
When doing any kind of work gutlsenau Nanis ulale

Do not cling to “I” and “mine” atnenla i “Fan” vize “vesn’
Keep the mind clean, bright, and calm Wanazain- @319 gy Nan

Concentrate until there is no creation of “I” and “you” au1s luiw@n \fim “Q" - “g”

Do the duty according to nature VUt 533MR AAAR)

Always be smart, calm and cool as nibbana asuag] \fiuag Finniu

It is only cool, cool, and cool, fusiidiu by Sadud

There is no heat of fire in the heart Tinquidiu Seula sslrinancy

Because doing the duty according to nature assigned wsnzvingn pamtin Tisssanlsenu

Then nibbana will be attained before death. Aafinnu Aewiuls Aeumews

Buddhadasa said that in order to concentrate the mind, one need to do it in a
correct direction, that is, to focus on the creation of “I”’ and “Mine” or self and what
belongs to self. The mind without self and what belongs to self will, then, be clean,
bright, and calm — which are the basis of attaining wisdom.

'® Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen.p.347.
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4.2.3 Third Step of Training: Wisdom

Wisdom is one of the best know characteristic that the Buddha emphasized. It
is important to point out the connection between the concentration and wisdom as
Buddhadasa once said

“When the mind is concentrated, it is in a position
to see all things as they really are. When the mind is
concentrated and fit for work, it will know all things in
their true nature. It is a strange thing that the answer to any
problem a person is trying to solve is usually already
present, though concealed, in his very own mind. He is not
aware of it, because it is still only subconscious; and as
long as he is set on solving the problem, the solution will
not come, simply because his mind at that time is not in a
fit condition for solving problems. The moment the mind
has be%)me concentrated, the answer will just fall into
place.”

From the quotation, Wisdom is always dependent on concentration though we
have perhaps never noticed the fact. So the more wisdom a person has, the higher
degree of concentration he will capable of. Likewise an increase in concentration
results in a corresponding increase in wisdom. Either one of the two factors promotes
the other.

Therefore, the wisdom is very importance in terms of training in Buddhism,
because it comes together with the concentration and it is the understanding that is
gained through the understanding of the world. Wisdom is the tool we need to use
when we face problem in life, and it is the key to gain the emptiness within our mind.
Buddhadasa explained about the wisdom that:

“The third aspect is the training in wisdom (Pafifia),
the practice and drill that gives rise to the full measure of
right knowledge and understanding of the true nature of all
things. Normally we are incapable of knowing anything at
all in its true nature. Mostly we either stick to our own
ideas or go along with popular opinion, so that what we
see is not the truth at all. It is for this reason that Buddhist
practice includes this training in wisdom, the last aspect of
the threefold training, designed to give rise to full
understanding of and wisdom into the true nature of
things.”

In the Buddhism context, understanding and wisdom are not by any means the
same. Understanding depends to some extent on the use of reasoning, on rational
intellection. Wisdom goes further than that. An object known by wisdom has been

' Buddhadasa._Handbook for Mankind. p.49.
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absorbed; it has been penetrated to and confronted face to face; the mind has become
thoroughly absorbed in it through examination and investigation so sustained that
there has arisen a non-rational but genuine and heartfelt disenchantment with that
thing and a complete lack of emotional involvement in it.

Wisdom implies un-obscured vision and consequently disenchantment and
resignation. It results in a backing away from all the things one has formerly been
madly infatuated with.

This stopping short and backing away is, of course, not a physical action.
Here we are referring specifically to a mental stopping short and backing away, as a
result of which the mind ceases to be a slave to things and becomes a free mind
instead. This is what it is like when desire for things has given way to disenchantment
as Buddhadasa said:

“Outwardly one is as usual, behaving quite
normally with respect to things. Inwardly, however, there
is a difference. The mind is independent, free, no longer a
slave to things. This is the virtue of wisdom. *°

Also Buddhadasa summed up this principle very briefly by saying: "Wisdom is
the means by which we can purify ourselves. "’ He also added that:

“The Buddha did not specify morality or
concentration as the means by which we could purify
ourselves, but wisdom, which enables us to escape, which
liberates us from things. Not freed from things, one is
impure, tainted, infatuated, and passionate. Once free, one
is pure, spotless, enlightened, and tranquil. This is the fruit
of wisdom, the condition that results when wisdom has
done its job completely.”**

Buddhadasa stated clearly from the quotation that in having wisdom one is
able to ‘escape’ and ‘liberate’ himself. It is implied that as the last step, wisdom
allows us to attain the state of nibbana.

At this point we can see that for Buddhadasa, the ultimate goal of life is to end
the cycle of birth and rebirth and enter the state of nibbana. Buddhadasa believed that
the only way to achieve nibbana is through the wisdom to see empty mind. There is a
number of his poetry connoting such idea, for example,

* Buddhadasa. Handbook for Mankind. p.53.
! bid. p.70
*2 Ibid. p.66.
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More Powerful than a Mountain. Tugylaindngian

How can we be bigger than the mountain? 1et1els tsnazrlug ndagian?
Oh! It can be done by killing desire! aa! M1A Taee dndmumn!

It is related to the mind or wisdom? Suflufes 1e4an vsailoyn?

Oh! They need to come together! ga! Hasn Foeri duwive!

How does it related to the mind? deqvedan il wihflerls?

Oh! The mind gives bigger power than the mountain! aa! 1was winlun ndndaas!

And then when wisdom do its duty? featlyoyn wiinRdl lvu? e
It cuts precisely as the thunder! Tusnrau ANy wRauanaiin!
How can these two cooperate? gl niaesls lawan?
They join and make the knife sharp and strong! g i Ravieuiin viamsndn!

So then how can we be bigger than the mountain?  wsnaszls us1lug) ndann?

Kill the desire, the mind will be bigger, eternally.  #irsitun vuadie Anlua) “atius”!

This poem shows the importance of third steps of training, the wisdom.
Buddhadasa said that in order to cease the desire and suffering, there must be the
combination of the mind and the wisdom. That is to say, in order to attain nibbana,
one must have the wisdom in the mind. The wisdom here does not mean any
academic or general knowledge but it is the wisdom to see things as the way they
really are. It is the wisdom to see the emptiness.

We can conclude here, then, that Buddhadasa’s poetry is classified as the
practice of the threefold training which finally leads the doer to the attainment of
nibbana. Poetry is a method that could lead the reader to the cessation of suffering, if
the reader read, think, interpret, and practice according to the poetry. Therefore,
Buddhadasa’s poetry can be called upaya in terms of the goal of achievement.

4.3 Poetry as an Upaya

Poetry has been regarded as one of the most efficient methods used for
communicating profound ideas since ancient times. For example, the classical Indian
epics - Mahabharata and Ramayana were composed in $loka, a type of poetry
invented by a hermit named Visvamitra. As well as the classical well-known books of
the Greek — the Iliad and the Odyssey were also composed in verse. In the Tipitaka, a
lot of these verse forms appeared as well as in the dhammapada and many other
Buddhist texts.

There are a few reasons why poetry is famous among the great thinkers and
teachers of all time. The first reason is because it helps remember the poem since
each type of poetry has its unique rhythm and rhyme; then specific words need to be
put in specific position to create the rhythm; and the rhyme is a control factor that
links each line of the poetry together. Similar to a song that specific music comes
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with its lyrics. Once the music is recorded into one’s mind, they will recall the lyric
right away when they hear the music, or vice versa.

The second reason is poetry leaves some space for the reader, or the hearer, to
interpret and create individual understanding of the poem. Most poetry is limited by
the number of words, and then the poets need to use limited words to communicate
the ideas. This limitation challenges the reader to solve the puzzle of the poetry;
Moreover, the interpretation of the poetry requires individual experience to create
individual understanding of the poetry. Each person will have different experiences
by reading the same poetry because we all have different experiences and different
way to interpret the world. This makes poetry one of the most powerful tools to
communicate the profound ideas since it can penetrate into personal entity of the
reader and creates concentration.

After the mind has concentration, it is able to think what the meaning of the
poem is. Buddhadasa said that the ‘truth’ is hidden within the normal thing. And
wisdom is hidden between letters. Think deep enough, we will find the wisdom
within the poem.

In order to create wisdom, Buddhadasa’s poetry needs to have the ability to
challenge the mind of the reader and let the reader interpret and make personal
understanding of the poem. This process enables the poem to be an object of
contemplation. In other words, Buddhadasa’s poetry is an “upaya” or skillful means
for the reader to think about more profound meaning the lies beyond the verse. John
Hick explained that:

“In general of upaya, or the skillful means, it
presupposes that a teacher knows some truth which is to be
communicated to others so that they may come to see it for
themselves; and the skillful means are the devices which
the teacher uses to do this.”*

It is important to emphasize on the word ‘skillful’ as it makes upaya different
from other means. Hick maintained that the master must know exactly the knowledge
they want to teach and skillfully created the device, the skillful device, which must
not be too easy or too difficult but it needs to ‘challenge’ the student to think and
make understanding of such device. If taking this explanation into consideration; it is
possible to say that Buddhadasa’s poetry is a skillful means. Buddhadasa’s constantly
use of artistic techniques, such as, imageries, parables and provocative questions,
make his poetry an “upaya” or skillful means; to connote the concept of emptiness.
Buddhadasa said in one of his poems that.

¥ Hick, John. “Religion as Skillful Means’: A Hint from Buddhism.” International Journal
for Philosophy of Religion, (30, 3). pp.141.




Many Characteristics of Poetry
The present day dhamma poetry

Is very diverse in terms of its content

They tease and teach, or some teach and tease.

Some provoke, some tempt the emotions.
Some are crazy in other’s eyes-

Because they challenge the reader too much.
Some encourage the reader.

Some are bitter and hit the reader’s heart.
Some are too deep it misses the point.

Some create misunderstanding.

Some are funny but they teach good lesson.

Some teach us to see and grab the self.
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From the poem, we can see that Buddhadasa tried to create the poetry that is
very diverse in terms of contents and techniques. I have discussed in detail about the
content of Buddhadasa’s poetry in previous chapters. Therefore, in this chapter, the
techniques that Buddhadasa has used to create his poetry and enable his poetry to be
an object of contemplation will be brought into focus.

4.3.1 Language as an Upaya

First of all, the language that is used in Buddhadasa’s poetry, even in the
whole doctrine of his teaching, can be interpreted into two levels that is; human
language, and dhamma language. Sometimes he used the word ‘lokiya language’
(language of the world) and ‘lokuttara language’ (language that is beyond this world).
Sometimes he wused the word ‘puggaladhisathan’ (personification) and
‘dharmadhisathan” (dhammic-fication). Sometime he used the English words as
‘physical ways of speaking’ and ‘metaphysical way of speaking.” Buddhadasa
explained that,

“Human language is following the objects. It is
what normal people feel. It uses objects as a basis of
creating words. Therefore, it speaks only of the objects,
not the dhamma. It speaks only about the world, about the
things that can be seen with normal eyes.

** Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.388.
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Dhamma language is based on abstract idea. It
cannot be sensed with normal senses. It is beyond the
objects. Only the wisdom can see these abstract. Only the
seer can speak and define these abstract. This language is
speaking only among the learned. It is the language of
dhamma.?®

Buddhadasa explained that the same words contain two kinds of meaning.
The normal meaning as general dictionary defines and dhamma meaning that is
understandable among the learned people. As he said “how fo teach emptiness
efficiently enough for those in general society who did not study the text of

Buddhism, ”*® Buddhadasa then use the normal language in the meaning of dhamma

language in order to create puzzle for general people and let them interpret what he
meant by his saying, for example when he said,

“Do not let a Buddha image covers the Buddha!
Do not let a Tipitaka covers the dhamma.

Do not let a son of villager covers the monks.” 27

The usage of human language and dhamma language allow the reader to step
over from the human language to understand dhamma language. Even though the
level of understanding of general people and the learned people are different, the
teaching of such concept will at least educate people and motivate them to understand
the real dhamma that Buddhadasa meant them to do. There are some poetry
portraying the definition of human language and dhamma language, especially the
poem name, ‘Human Language — Dhamma Language”28

From the poem, Buddhadasa pointed out that dhamma language is the way
that leads to the attainment of nibbana. The same word, if one looks only the human
meaning, he will get only the meaning of this world. But if he looks close enough to
the dhamma meaning, he will understand more about dhamma and will finally lead to
the practice. Some of Buddhadasa’s poems show the interpretation of the dhamma
meaning of the worldly word, for examples,

Enemy is our final examiners nsAagangaula
Enemy is our final examiners- fudAng Aafq unasuls

In order for us to know how good we are; 197518 41198 Awinlau

Or we can only stand on the fire of angry- viraaus axTnsstiu Wil
And cannot control our mind for just a moment.  1Aula 1¥liag dnaginen.

 Buddhadasa. “Phasa Khon — Phasa Dham” (human language — worldly language). The
collection of religious articles. (Bangkok: Dhammapuja, 1974), p.1.

%% Buddhadasa. Kaen Buddha Sasna. pp.153-154.

" Buddhadasa. Mountain of the path to Buddha teaching. (Bangkok: Dhammapuja, 1983)
}Z)él4—15.

Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen., p.191.




Enemy provides us the heaven,;

By making us realize that-

Patience leads us to the path of the monk;
Which will not turn us to the demon in hell.
Enemy teaches us the great truth;

That revenge is the dirty water

Do not keep it in the heart to make it bruised,

Because it will make us swim in

Samsara for a very long time.
Therefore, enemy is our giver.

But why we think he is a wrongdoer.
It is because the receiver don’t know

How to receive properly.
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Because if they know, they won’t have any enemy.29

In this poem, Buddhadasa pointed out a lot of benefit for being patient with
our enemies. In human language, enemy is the one who want to harm us or take
advantage from us. But in this poem, Buddhadasa said that enemy is the one who test
us. In dhamma language, enemies need to be looked in the way that they come to test
our ability to control the mind, ability to let go of the bad side of people, and ability to
reduce and control our egos. To put this in other word, enemy is our teacher who
teaches us to know and understand more about ourselves, which Buddhadasa thought
is another most important thing to know:

Apart from enemy, Buddhadasa continued that one must know “oneself.” He
defined ‘to know yourself’ that,

To know yourself

To know yourself means that -

To know what is good and bad within yourself.

Keep the goodness in your heart.
And quickly get rid of the badness.

To know yourself means that -
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To know that the defilement is the boss of the body; ilun"e #fea s g

It persuades us to do bad deed;
We need to control it and love the merit.

To know yourself means that -
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* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.78.
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Sankhara is empty and it spins - &1318 musn sousivyu

By the cause and effect that is pushing it. mnwing tTade 7la-gu

o o Aa

Above the sin and merit, the goodness and badness Wuuntlyey 425 Jilwnaus

There is nibbana.>

In worldly language, to know ourselves means know the name, the address,
the like, the dislike, the ability, the personality. Buddhadasa pointed out that in order
to know ourselves in dhamma language, we must use empty mind to look inside
ourselves. What is already a good thing we have done, we can continue doing it; but
for those bad things we need to get rid of it. The most important part is we must use
our mind in getting rid of the desire, the “I”, and “Mine.” To know ourselves then is
to know that there is no ‘self” and above the good and bad, there is emptiness.

Apart from looking at ourselves, Buddhadasa also told us how to look at
others. He said that we need to ‘only look at the good thing:’

Only looking at the good side NDIWBIALDA

He has some bad parts, let it be. wddan eating d1esiaen
Only pick up the good part that he has aei@enien daiia \nHa]
The part that is somehow benefits the world. dudeelamd unlanting fasing
For the bad part — do not pay attention to it. o at 1§ 1evman;

To look for the man who only have the good part; azuiau {5 Tnadwisen

Do not waste the time doing. aensiafen Aum annaige
It is like searching for the turtle’s beard WHauNAM AN aalaae
Practice this — only look at the good thing — Hnliiae Nogusin Aanase

it will benefit y0u31.

It is being human that makes everybody do both good and bad things.
Everybody have the good side and bad side. Buddhadasa taught us to look for only
the good side and neglect the bad side. This is a very optimistic view and it would
lead to our happiness because we do not need to concern with the bad side of people.
It is the emptiness that allows us to see only the good side because we do not grab a
person as a person but we do see a person as a combination of good and bad.
Therefore, we can choose to see only the good side of the people and let go of the rest.

To answer the question ‘how can we let go of the rest?,” Buddhadasa proposed
that we need to use our wisdom and contemplate on susiriata for suniniata will help up
to see things as a continuing current of chain. In between these chains there is no
atta, person, animal, or even life. It is the chain of idappaccayata. Therefore, if we

3% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.77.
3! Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.290.
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understand this basic rule of the world, we can let go of it. The poem ‘let it be’ can

explain this concept;

Let it be

Stand firm that you let it all go-

If it is the cause of the suffering.
Do not pity and try to save it.

That will make your ego grows up.

For the small matters,
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If you think about it too much, you will be ruined  ilunsiis 1Wiiiudn az@umne
For the small things, do not take it as a big one. Boaaniies nzuaaiiu uuinune

Be hurry to throw it away. Wslazsne TULAENDAN neiasiis,

The more your ego gets smaller; \Hagan quau auwinls

The more you will be gentle. aziglanifiu agld THmini

You will survive because you know how to ‘let it be,” sansals weggld “drevingiy

Then we shall learn to use it.** a9 Wnld Tnnaus

Buddhadasa said that we need to let go of anything that is the cause of
suffering. Because the world is suffering, so we need to let go of the world. This way
we can decrease our egos and we will get closer to the nibbana. In other word, ‘let it
be’ is Buddhadasa’s ‘gatha’ or a spell that can save us from the world. Buddhadasa
continued with another poem in the series that it is essential not to ‘let it be’ when that
matter related our fellow human being. The poem goes:

Do not let it be. ALENTI9NINY

Do not be crazy and let it be - atinutin Jousidng daviaiy

If that thing is related to our fellow human beings. @1Ea91u AeTUWAL NUETILN
g g 4

You have to be kind and do your best - finsipeie UUR windns

As they are your friends of birth, old age, Taeniadn iluiewia- wildumne.

sick, and death

Helping friends is like helping yourself. nsdaeiitew wileutas fisnies
When you are concentrating on helping others; leanina ety naaame
You will greatly decrease your ego. HANAAAIN LTIULNFY AININHE
So everyone, do not let it be. NNYNIE ptTRE9E Fraviastis,
The more you can get rid of your selfishness. WILAED UN9LWn agwinle

The closer you come to nibbana. gaudinTng westinnau win i

32 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.34.
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You will survive because you do not let it be. sanal& ezl dnasiaaiis

Shall we all consider what I'm saying?™ AU lagAsany daunnau

In human language, ‘let it be’ means the surrender of what has happened
without doing anything because we cannot change it. Buddhadasa stated in the first
poem that, for dhamma language, we can use the phrase ‘let it be’ only with the
matter that relates to the cause of suffering. But when it comes to the matter that
relates other fellow human being, we need to take action. This is the concept of
loving kindness. Buddhadasa said that we cannot turn our back on the problem of our
friends because in helping friends we are helping ourselves. It is a kind of practice
that can reduce our ego and our selfishness. Then we come closer to the nibbana.

Buddhadasa’s teaching of human language and dhamma language, in a way, is
another means to explain dhamma through what is generally understand. That is,
Buddhadasa assumed that general people know the definition of one word, so he put
that word into a poem and explain that word in another meaning; sometime reduce the
meaning, sometimes extended, sometime change, sometime keep the original meaning
with limitation of subjects and scopes of using. The using of human language and
dhamma language, then, challenge the reader to think and interpret the poetry, which
can be regard as one reason that makes poetry the skillful means or upaya.

4.3.2 Imagery

Another element that makes Buddhadasa poetry an upaya is imagery. Imagery
is the picture that the readers create in their mind while reading. In Buddhadasa’s
poetry, imagery also plays an important role.

Most figures of speech cast up a picture in the mind. These pictures created or
suggested by the poet are called 'images'. To participate fully in the world of poem,
we must understand how the poet uses image to convey more than what is actually
said or literally meant. Clare said,

We speak of the pictures evoked in a poem as
'imagery'. Imagery refers to the "pictures" which we
perceive with our mind's eyes, ears, nose, tongue, skin, and
through which we experience the "duplicate world" created
by poetic language. Imagery evokes the meaning and truth
of human experiences not in abstract terms, as in
philosophy, but in more perceptible and tangible forms.
This is a device by which the poet makes his meaning
strong, clear and sure. The poet uses sound words and
words of color and touch in addition to figures of speech.

** Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.35.
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As well, concrete details that appeal to the reader's senses
are used to build up images. **

Although most of the image-making words in any language appeal to sight
(visual images), there are also images of touch (tactile), sound (auditory), taste
(gustatory), and smell (olfactory).™

In Buddhadasa’s poetry, the poet used image of many things to connote the
abstract notion of dhamma. In the poem, ‘the president of Buddhadhamma,’ the
dhamma are compared with other things which create the tangible visual and make
them easier to understand.

Also in The Question of Milinda (Milinda-pafiha), this book contains a large
variety of images, sometimes organized into lists. King Milinda asks if there is a
quality or attribute of nibbana found in other things, something that might merely
illustrate it by means of a simile. =~ Nagasena replies that in regard to its true or
essential nature (sarupato) there is not, but there is in regard to its qualities or
attributes. He then lists one attribute of a lotus, two of water, there of a medicine,
four of the great ocean, five of food, ten of space, three of a precious jewel, three of
read sandal-wood, three of cream of ghee, and five of a mountain-peak. 36

In Buddhadasa’s poetry, there are many imageries used to connote the
profound idea, among these, for examples, are the image of city, image of water,
image of cave, image of fire, image of a house, and image of arrow.

4.3.2.1 Image of City

In Buddhism, the image of city represents the concept of nibbana. The image
of the city as signifying nibbana has also been used in the Tipitaka, Buddhadasa said
that

It is just as if a man, traveling along a wilderness track, were

to see an ancient path, an ancient road, traveled by people of former
times. He would follow it. Following it, he would see an ancient city,
an ancient capital inhabited by people of former times, complete with
parks, groves, & ponds, walled, delightful. He would go to address the
king or the king's minister, saying, 'Sire, you should know that while
traveling along a wilderness track I saw an ancient path... I followed
it... I saw an ancient city, an ancient capital... complete with parks,

** Clare, M. T., S.C. A Book of Poetry. (New York: Macmillan Co., 1960), pp.22-23.
% Drew, E. H. Discovering Poetry. (New York:W.W. Norton & Co., Inc., 1933), pp77-80.
*® David, T. W. Ryde. Question of Milinda. (London: Oxford University Press, 1998). p.93.




groves, & ponds, walled, delightful. Sire, rebuild that city!" The king
or king's minister would rebuild the city, so that at a later date the city
would become powerful, rich, & well-populated, fully grown &
prosperous.

In the same way I saw an ancient path, an ancient road,

traveled by the Rightly Self-awakened Ones of former times. And
what is that ancient path, that ancient road, traveled by the Rightly
Self-awakened Ones of former times? Just this noble eightfold path:
right view, right aspiration, right speech, right action, right livelihood,
right effort, right mindfulness, right concentration. That is the ancient
path, the ancient road, traveled by the Rightly Self-awakened Ones of
former times. I followed that path. Following it, I came to direct
knowledge of aging & death, direct knowledge of the origination of
aging & death, direct knowledge of the cessation of aging & death,
direct knowledge of the path leading to the cessation of aging &
death. I followed that path. Following it, I came to direct knowledge
of birth... becoming... clinging... craving... feeling... contact... the six
sense media... name-&-form... consciousness, direct knowledge of the
origination of consciousness, direct knowledge of the cessation of
consciousness, direct knowledge of the path leading to the cessation
of consciousness. I followed that path.®’
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Michele Pyre emphasized the idea of the city in his book that the image of the

city has been proposed by the Buddha himself, implicitly in a Sutta entitled 'City' in
the Samyutta Nikaya..”® Buddhadasa explained further that in the text the Buddha
only gives an explanation of the old road: it is the Noble Eight-fold Path, 'travelled by
Perfectly Enlightened Ones of former times'. The commentary explains: the man's
wandering in the forest is the time spend by the Gotama in past lives fulfilling the
Perfections after vowing to become a Buddha at the time of Diipankara Buddha; The
road is the Path; and the city is the city of nibbana.”

The image of city representing nibbana is portrayed in Buddhadasa’s poetry,

for example,

37 Thanissaro Bhikkhu, translated. “Nagara Sutta” The Tripitaka [English version]. [online].

Retrieve : February 14™, 2013. Access from :

http://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.065.than.html
¥ Pye, Michael. Skillful Means — A concept in Mahayana Buddhism. (London: Gerald
Duckworth & Co. Ltd., 1978). p.66.

%% Pye, Michael. Skillful Means — A concept in Mahayana Buddhism. p.70
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When I Look at the Land I see the Sky \WanasRuiiuii

When I look at the land I see the sky. lonesiu Wi faande
There is a big sky in the land. waawiuin Aulvng) naclaas
I will tell you. duazide Waguun tinisen?
You should listen and tell me it is crazy or good?

I see the world as empty of the self Aanaslaniiudng anamen
And empty of what belong to the self. 1991néR Filen -ednasind
It is even emptier than the sky, TudneaseBiandniln mezandl
Because there is another thing FoviafGunam -geysymn.

called maha-suninaya.

If you can see the world as truly empty AFUNDIATANTIN BENIUTIATY
You can see the great immortal city concealing in it. fWiuds AFan 913mn -

This is called look at the sky and see the land. BNOR -UAT Fauatun

v
=

TUBan31 Nawin winlvmu.

Think about it, is this crazy or good? Angintinvisan Hliin

If you still cannot see it, do not rush and blame on me. 11wy atnaq unFAvw
If you have the wrong view, Hnazal fag'ﬁt,ﬁu Auflunu
you will see the land as the land, Aganuiull duldineu

So you will eat it like an carthworm. *°

Buddhadasa suggested that if we look at the sky with empty mind, we can see
an immortal city in it. Buddhadasa then suggested that we should reside in this city.
In other word, this city is the nibbana that inhabit in the emptiness. The land is the
world of things, and the sky is the world of emptiness. Another poem that gives the
image of nibbdana as a city is “Looking at the Sky but Seeing the Land.”

Looking at the sky but seeing the land NasilzAu

First I see the sky as empty as I have been told, wsnNuaAnALILANg aingimngn

I cannot see any angel residing in it. Tdiiunan waan AaE99IR
When I look at it closely I see more emptiness. Senasli/deingn ansi

And when my mind is concentrated, Anlafudadiudng GHANGTIR

I see even more emptiness.

I can see the truth that emptiness - NEUE ez Seannadng
Gives me, as hard as a new land; nauldiatnauniuans druaulnd
It is cooler and calmer than any land. uukusuiuuazngn n91qala

It is the great land called "the great immortal city." wssanlnniFan aunz uwIuAs”

" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.292.
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It is the coolest location of the empty mind. unas ifuatin uisanang
It is free from any desire, suffering, and sadness.  fwa319 yndune Tlands
It is the land that is stable forever duueaumunmdi G5uas

This is what I call ‘look at the sky but see the land.”*! Huaneu e udalzius

In this poem, Buddhadasa related nibbana with what he called “the great
immortal city.” He described this city as ‘coolest,” ‘free from desire, suffering, and
sadness,” This is the condition of the pure and clean mind, or the empty mind. It is
important that in order to see the city of nibbana, in Buddhadasa’s point of view, one
must contain the empty mind. Another poem said,

Conversation: the Buddha City AUNULNNEUAT

What is the biggest thing in the world? lulani] fezls Iwmﬁzgm?

It is the Buddha city, it is obvious! lAsviauiin "uAs - WNg“ e |
What is that the Buddha city, tell me more? TuReazls 91l Winsessifing
It is the cool state of the empty mind! nazifiuwis anldfinasls!
Where is it? Again please. @q’%ﬁi‘mudﬂﬂ anTiia?

It is in the mind that has no desire! pseTian Taiifin Aiaals!

How can a city appear in the mind? Tanufifleatiu anmila?

It is the great emptiness that has no body! Aenauing Selvey) Banu |
So how can that be the Buddha city? wioflunns wes -neuluuiu?
Because there are wisdom r“ﬂmfuﬁﬂcymﬂ WARAW!

and loving kindness in it! Tasandaluuas 2finviauau ?
Then who live in that city - ety Wushm ndraus!

if it 1s not human being?
Emptiness is even more substantial than human being!42

Buddhadasa maintained that the state of nibbana is cool and empty. From the
poetry, it is clear that nibbana can only be achieved in the mind since this city appears
in the mind that has no desire. This poetry uses conversation technique, which is,
using question and answer to communicate the main idea to the reader. The questions
posted in the lines are the questions that Buddhadasa supposed that the reader might
wonder and he gave the answer to the question. This conversation can be regarded as
‘dhamma talk’ and the reader is the participant. This technique helps the reader to
understand more about the content the poet wants to suggest. Also, the reader needs to
pay more attention to the poem in order to follow the conversation, which is the
practicing of concentration in a way.

* bid., p.293.
42 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen, p.325.
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4.3.2.2 Image of Water

Another imagery of the water finds its reference from the Tipitaka. The water
may sometimes be connected with the image of ocean, or river, or steam. The
Buddha said once that the enlightened person after death is ‘profound, immeasurable,
and unfathomable like the great ocean’®. But nibbana is also, very commonly, the
escape from the ocean, river, or stream of rebirth and consciousness, and reaching the
heaven of the further shore. This image of water occurs in many texts; one example is
in an extended metaphor from the Samyutta Nikaya:

“A man is in danger from four venomous snakes, five
murderous enemies, and a burglar with a sword; he finds an empty
village, but is told that it is about to be plundered by robbers. He sees
a great stretch of water, and finds that ‘this shore is (full of)
uncertainties and fears, the further shore is safe and without fear’, but
he can see no boat or bridge to take him across. He makes a raft and
crosses over.”**

The metaphors are explained: the four snakes are the four Great (material)
Elements: earth, water, fire, and air; the five enemies are the Five Aggregates; the
burglar is passion and lust; the empty village is a name for the six internal Sense-
Bases; the robbers are the objects of sense, the six external Sense-Bases; the great
stretch of water is ‘the four floods of pleasure, (repeated) existence, (wrong, harmful)
views, and ignorance; this shore is the psycho-physical individual; the further shore,
safe and without fear, is nibbana; the raft is the Path.*”

In the Dhammapada, a collection of verses attributed to the Buddha, we also
find this verse:

The person who reaches the sacred, the inexpressible,
Who has permeated his mind with it,

Who is in control of his senses,

Is one bound upstream.*®

Dogen, implies that to view water in the usual way is to see something other
than what is actually present. Water itself is very hard to identify whether this image
is symbolized the good or the bad. To fully encounter water, we must move beyond
our normal perceptions and definitions. Since “water is neither strong nor weak,

* Apadana, Khuddakanikaya, Tripitaka Vol.33, No.130.cited in Dhammapitaka, Phra
(PrayutPayutto), translated and compiled by Evans, Bruce. Buddhist solutions for the twenty-first
century. (Bangkok: Buddha dhamma Foundation, 1992). p.40.

* Ibid. p.45.

* Ford, James L. Waves and Water : A Buddhist Metaphor. (Tokyo : Japan life and religion
Journal, 2008). p.54-56.

* Maitreya, Balangoda Ananda, trans. “Words of the Buddha.” Entering the Stream: An
Introduction to the Buddha and : His Teachings. (Boston: Shambhala Publications, 1993). p. 72.
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neither wet nor dry, neither deluded nor enlightened...Do not doubt that these are the
characteristics water manifests.”"’

We can see here that the image of water and stream is traditionally used as the
symbol of the cycle of birth and rebirth; and nibbana is the escape from the water or
crossing the water. In Buddhadasa’s poetry, we can see this tradition also, such as in
the poem °‘sitting by the stream.’

Sitting by the stream Hesuas

I’m sitting by the stream thinking about iiwsng ATUIANTDL NAFNAGL
The birth and death .

The water is changing suddenly, it soars and flows waswiluily a1as1s neeulug
Then the cool vapour appears- W lafiu el agela

It makes me cool down even if I did not get susauls Tnalisies avanumiu

Into the water.
Then I look more, one fact I am certain- Annnanils masua wilasin

That if someone push me into the water, [ would die finlasuan anas AsLARL

Because I will be hit by the rocks under water; neenufiau iuun THaau
And die in the whirlpool. uiaazdn nll udu

This is just like the Samsara. wniing ufsuds daanaing
In outer look, its treasure is very embraceable- ANIANIA UINTTNTR Tuanua
But this treasure is hiding in human suffering. fianas] lunnd Ugnlanu

It arouses us to endure and try to Bieaunu ydean wanifly
Get over suffering.

Until we are born, get old, and die in Samsara aulfiia wimne ludpny
There is no other escape. Tlaifiaz laadne adngluuluu

Who can see this, be careful and control your mind. lasuasiiiu agsxds f5anla

Do not let your mind fall into the whirling hell. atilitlna wanman wanaw

The stream here could be viewed as the path to realization, but at the same
time it is also the dangerous cycle of birth and rebirth. The Buddhist traveler sits on
the bank of the stream, untouched by the steam of the flow of desires and attachments,
and eventually, through diligent effort, attains realization; this suggests that in order to
attain nibbana, we must understand the world, but untouched by it. Here, the stream,
as in traditional reference, symbolizes the cycle of birth and rebirth. It is the Samsara
that if we fall down, it is very hard to get out. Buddhadasa used the image of
‘whirlpool’ to suggest the condition of the stream that has no exit.

7 Tanahashi, Kazuaki, ed. Moon in a Dewdrop: Writings of Zen Master Dogen. (San
Francisco: North Point Press, 1985). p.101
*8 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.44.
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Another interesting poem that gives sets of imagery and connotes the strong
idea of the great ocean is ‘the coconut tree in the middle of the pond’

The coconut tree in the middle of the sea. Aszuniing

Samsara is clearly like the great sea. feansipg ulraudn cv%mumm
Which has two different aspects wsidlen W fluansaniu

One is bad from sin, one is good from merit. Aeauuny Lﬁrmﬁuq@ NYUAINIT

This circle is spinning after the cause and effect.  Aamwila- aanis Ugausiahl

Just like the wax is solid when it is cool, wilerdis gnifiu luresuds
But when it is hot, the wax is melt to liquid. QNIaULN A fhaih wanamannlve
The sea of wax is the sea of sin and merit. Wunzia yey-und dudlaulng
Getting off this sea will find nibbana. W ld aads Adwnau

A coconut tree is standing in the middle of the sea. “fungn317” uulier narsgunzia

It will not affect by any aspects of the sea. Taivinm sutlade llvmnaniu
It won’t be touched by rain, won’t be scared dlulalding Dengas fldsw
by the sound of thunder.
Because it is beyond the result of sin and merit.  wwsnzsiusinu fudlgausia uiauntyey « 49

This poem used the image of the sea to compare with sansara. But the sea
here is not just a normal salt water sea, but a sea containing wax. There is a coconut
three standing in the middle of the sea. The wax represents sansara as it contains both
sides of sin and merit. The coconut three is the symbol of nibbana. It stands alone,
untouched by both sin and merit. It is in the middle of the sea. This implied that
nibbana is actually resided in the middle of Samsara, which is it need to be where
suffering is, since it is the cessation of suffering. Both the sea and coconut tree are
actually reside in human being mind. The mind can turn into good by the merit, bad
by the sin, and attain nibbana by letting go both merit and sin. This poetry portrayed
a great dhamma by using a great imagery and extended metaphor.

4.3.2.3 Image of Cave

Buddhadasa used the image of cave in order to connote the idea of individuals
who are trapped in this world and do not see the light from outside. He compared this
world to the cave, and human being in this world is people who do not understand the
truth beyond life, the poem said:

* Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.47.
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What is this world? TanilAnazlsuu?

This world is a dark cave; TaniiAe anilm Talifiuuss

There is no light, no clearness, no cleverness. laifiman uanuds laaen

They think-speak-do by the ignorance. An-1yA-11 T lvinmen

We should think about the bright world in the future! aesAniizn Tanadng dnamdinmu |
This world is the tree shade. TaniiAe sl liendt

It is just for a quick rest, and then we must go - Upiigala Wn5en udanemd

To other thousands of worlds. panllg tana Bnuiluiv

Why then we hold fast to this world.” Yefasty waned Tanthi!

Buddhadasa compared this world to the dark cave and the tree shade. He
suggested that this world is temporary and human being should not cling to this
world. The first stanza of the poem suggests that there is another ‘brighter’ world,
and it is deducible that Buddhadasa wanted all beings to reside in that world. This
world is actually the samsara, or the cycle of birth and rebirth; the brighter world
symbolizes nibbana, for which, as the first stanza suggests, human being should aim.
The image of cave, is also signified that people who reside in the cave is like the
prisoners who is ignorant individuals. Cave is the world. Light is the Truth. Darkness
is the lacking of Truth and the people who walk out of the cave is the enlightened one.
The second stanza emphasizes more on the temporariness of this world. And since it
is temporary, one should not cling to this world. Therefore, the main concept of this
poem is to leave this world and focus on the path to nibbana.

The connotation that comes with the cave is the image of darkness.
Buddhadasa mentioned that darkness is the symbol of the desire which come to
human being in three forms, the poem suggested:

Darkness qm

Darkness of greed is poisoned darkness. fasnz thanse i ANQ U
This green darkness covers the poisoned mind. HATEaNT AQNAR Niasly

It is like a rubber that sticks to the mind. Huenemilen Menan eddiaga
It cannot be easily removed by pulling. azfies atals dulsinae
Darkness of anger appears with angriness. Hnlnay fumm:qwqﬁr wisieings
It is a red darkness which is greater than fire. Hauwasnn vinive ndrguaew

It blinds us when it comes to control us. ulalg uiihles lusupeu

And left us with sad truth when it released us. Wnkeuen newla fedaneile

% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.167.
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The darkness of delusion comes from stupidity. Sntuvz Tz LLﬁﬂqw?er\‘i
It is black darkness which makes us stupid. fasamn wila Milnie

It is even darker than the blindness. fanduen seafensTn IAsite
It won’t listen to any advice. whadaie wandi Wevinuien
We need to give light to the three darkness. yagnuile suffla liadn

Then the desire will be eliminated. Anaadng aull lauadien

Just like the dark sky are penetrated by the moonlight. ussena dasan fauasimai

This is the light of the cool. T den wivadng athadienidu!

Buddhadasa suggested that the darkness of this world is the representative of
the three desires, the greed, anger, and delusion. In one darkness, there contains three
shades of darkness — the green of greed, the red of anger, the black of delusion. These
color imagery connote the feeling of each desire. Then Buddhadasa advised us to
take refuge in the moonlight, which he described as cool. The moonlight is the light
of nibbana. Buddhadasa suggested that if we can get rid of the darkness of desire,
there will be the light of nibbana.

4.3.2.4 Image of Fire

The image of fire is also used in various places in the Tipitaka. For example, ,
the concept of nibbana is portrayed through the image of fire;

“Just as a flame put out by a gust of wind

goes down and is beyond reckoning,

so the sage free from name-and -form

goes down and is beyond reckoning ...

There is no measuring of one who has gone down,
There is nothing by which he might be discussed.
when all attributes (dhamma) are removed

so have all ways of speaking been removed.”*

Or once the Buddha taught that nibbana is

>! Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.342

32 Chutima,Punyanuch. Buddhadasa Bhikkhu’s philosophy of communication. (Bangkok:
Chulalongkorn University Press, 2543). p. 63.
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"Just as an oil-lamp burns because of oil and wick,
but when the oil and wick are exhausted, and no others are
supplied, it goes out through lack of fuel (anaharo
nibbayati), so the (enlightened) monk ... knows that after
the break-up of his body, when further life is exhausted, all
feelings which are rejoiced in here will become cool."

The extinguished flame is one of the best-known images of nibbana. In one
text, the ascetic Vacchagotta questions the Buddha about where the enlightened
person is reborn; on replying that the verb ‘is reborn’ is inapplicable, the Buddha uses
the analogy of a fire gone out: just as without fuel, a fire goes out and one cannot say
where it has gone to, so it is impossible to point out the enlightened person.™

The fire then, when using in the image of nibbana, is the suffering that the
enlighten one ceased. Moreover, in the Fire Sermon, fire expresses the omnipresence
of suffering. Elsewhere, as in two conversations between the Buddha and the ascetic
Vacchagotta, the image is applied directly to rebirth and release. In the first the
Buddha says that he does not describe an enlightened person who has died as having
been reborn in this or that place; rather, such a Supreme Person has made an end of
suffering. 'Just as a fire, Vaccha, burns with fuel but not without fuel, so I declare
(that there is) a (place of) rebirth for one who is with attachment, but not for one
without'**

The image of fire, therefore, is the symbol of suffering in Buddhism. And
aiming for nibbana is like getting on the boat and sail through the sea of fire:

Through the Sea of Fire>® tnzialv

If human boat sails through the sea of fire, Barevau uaud nzialy

It won’t get through, do not dare to do it. Tllalwe aanyinu aeungnén
The boat of dhamma is what is needed (5199871 AAEIAT ALENN
To smoothly get across the rain and sea of fire. nunatein dulw 1HiEeniiu,
Some may say I’m crazy in saying this mmfﬂﬂwﬂfﬁmum dumanlua
Because they cannot see what I’m seeing. wmszasaedn winla flaiu
They cannot even identify ezl uenman mNlszihv
What is the real ‘fire’ aan w3y < atngleiy;
Human body is just like boat SRANIN TB9AU NATUETE

If we practice and hold dhamma in our mind senauassu nmﬁ@ T

33 Kozak, Arnie, Dr. How did the Buddha use Metaphor?.(Boston: Stanford University Press,
2003). p.21-25.

**Ibid. pp.30-32

> Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.356.
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We can certainly sail through the sea of fire - tlanpnuiy neialW e ;

The fire of suffering that is caused by the fire of desire® Iwyndsu Infiaa ummua «

Buddhadasa defines the ‘fire’ in the poem as the fire of suffering that is caused
by the fire of desire. He uses the characteristic of the fire, which is it is hot and
burning to communicate the characteristic of the suffering. He tried to link that the
suffering is burning us like a fire even in our daily life. He said that to lead the life
wisely we need to have dhamma as the shield to protect us from the fire of suffering,
which means no matter what problems in life we may face, dhamma will help us get
through.

There can be only one kind of boat that can sail through the sea of fire, that is
the boat of dhamma. The sea of fire here is the cycle of birth and rebirth. Fire is the
suffering, or the world itself, since this world is the world of suffering. Fire is in this
world — this is the reason why we need to leave this world. The only boat that can sail
in this kind of sea is the dhamma. We need to get rid of the foolishness, get beyond
happiness and suffering. And then we will see nibbana in the middle of the fire.

Moreover, Buddhadasa gave his interpretation of the fire in a poem name
‘fire,” the poem goes;

Fire o

The fire of greed is the fire of lust. nlspz deanszd Suiluumaz

It is a wet fire, dirty, and pervert. Tanuway anisn arunvang

It burns the heart just like hot water. aanansla Afneinseu meuAaNNTY
But people like to be burn by greed. AULNNNE TaLNUAIN dantiala
The fire of anger is crueler. Inay sfurlene ednluaiias

It burns forever in the heart. Iludiirisen n3ndn sl

It is like a ghost that can appear any moment. T Tunn anila

And when it comes, it bites even the husband-wife. \{lugiasld Anfuud wldade

The fire of delusion is dull and foolish. InTune Sauun Toyondu

It buries and heaps in the mind. Iunsiu vdnuan ansunlide
It makes the mind unrest, and uncertain. Amszdn laszane wviswag

It prevents us from getting rid of suffering. denaids yndlu anlanu
Knowing these three kind of fire, faanaln 55015 Wiiaone

*Ibid. p.356.
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You will not make any of the kinds. azlidne Wluu WWduau
You will be as cool as human should be. aziglanidu uawdu IRiduau
You will accomplish as human being. UsTALNA wiaNuel zgmﬂamfjus 7

The image of fire here is displayed in terms of the three kinds of desire; that is
the greed, the anger, and delusion. Buddhadasa used the characteristic of fire that
burns to compare with the desire that burns in the heart. Therefore, the use of fire
imagery in Buddhadasa’s poetry is not only traditionally used as the representative of
the world or suffering, but also used as the interpretative image for the word desire.

4.3.2.5 Image of Arrow

The image of arrow, or sometimes the poisoned arrow, is a Buddhist image
that shows the skeptic and pragmatic themes of the cula-malunkyovada sutta which is
part of the Majjhima Nikaya. = The sutta begins at Jetavana where the monk
Mulunkyaputta is troubled by The Buddha’s silence on the fourteen unanswerable
questions, which include queries about the nature of the cosmos and life after death.
Mulankyaputta then meets with the Buddha and asks him for the answers to these
questions, he says that if he fails to respond, Mulunkya will renounce his teachings.
The Buddha responds by first stating that he never promised to reveal ultimate
metaphysical truths such as those and then uses the story of a man who has been shot
with a poisoned arrow to illustrate that those questions are irrelevant to his teachings.

“It is just as if a man were wounded with an arrow
thickly smeared with poison. His friends and companions,
kinsmen and relatives would provide him with a surgeon,
and the man would say, “I will not have this arrow
removed until I know whether the man who wounded me
was a noble warrior, a priest, a merchant, or a worker.” He
would say, “ I will not have this arrow removed until |
know the given name and clan name of the man who
wounded me... until I know whether he was tall, medium,
or short... until I know whether the bow with which I was
wounded was fiber, bamboo, threads, sinew, hemp, or
bark... until I know whether the feathers of the shaft with
which I was wounded were those of a vulture, a stork, a
hawk, a peacock, or another bird... until I know whether
the shaft with which I was wounded was bounded with the
sinew of an ox, a water buffalo, a languor, or a monkey.’
He would say, “ I will not have this arrow removed until I
know whether the shaft with which I was wounded was
that of a common arrow, a curved arrow, a barbed, a calf-

°" Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.343
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toothed, or an oleander arrow.” The man would die and
those things would still remain unknown to him”>®

The arrow is the symbol of something that is not necessary in terms of
attaining the highest state of life. At the same time, the arrow is something dangerous
that can kill or give pain to the body. The arrow itself, then, may signify suffering, or
the cause of suffering. Some of Buddhadasa’s poetry portrayed the idea.

Be careful of the second arrow szlaAsmaniiaay

When you feel the great pain, Lﬁ'@fﬁﬂ 1QuLlam BEiN999AT19

Just be aware that ‘this is pain’ AgLin 41 “Lqunue” Wit
Do not think that “I” am hurt, “I” am in pain. Tdifatia 91 0" 18U “n” nawnid
This is call you are hit by only one arrow. A3enn fesmen Wewmeniden
But if your mind think in a wrong way- Eufinaau Andla Bnilavii

That “I” am in a great scary suffering- 7“1 19 e WWuanaden
And think that “I” will definitely die, 89 “n” Aneue audings

You are hit by the second arrow. Asaningn naneLiugas faanien

The first arrow is nothing because it has no poison Asaanuan ldnszls Bae

It will not burn your mind, it only hurts the body.  Tdwnan ieaidunne Blne
While the second arrow is covered by panfiaas a1uefis qw%rmﬁm
The great poison {udunan Yndnan Sendnang
It causes the greater pain than death.

Buddhadasa suggested in the poem that there are two kinds of pain, one is the
external pain of the body and another is the pain in mind. Buddhadasa said here that
it is normal to suffer the first kind of pain since birth itself is suffering. We cannot
escape physical pain. But for the second kind of pain, the mental pain, it is possible
we can avoid it. The mind that understand the nature of the mental pain, that is, the
mind that can see the “I” or the ‘ego’ will be able to escape from the mental pain by
eliminating the “I” which the mind generated. Buddhadasa used the image of the
arrow the signified this meaning. The first arrow hit the body, then we suffer the
external or physical pain. It is inevitably suffering, but the second arrow — physically
the same arrow — hit us in the mind that still stick to the “I”’, then Buddhadasa
suggested we need to get rid of the “I” in order to avoid the second arrow.

>% Thanissaro Bhikkhu.,trans. Cula-Malunkyovada sutta, Majjhima Nikaya. Tipitaka. (Access
to insight, 14 June 2010.) www.accesstoinsight.org/tipitaka/mn/mn.063.than.html
> Ibid. p.338.
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4.3.2.6 Image of a House

Another imagery that is used by the Buddha to refer to nibbana is the house
metaphor. The Buddha said that "nibbana is the final goin§ forth from home to
homelessness, no longer building body-houses to live in time."®

The house then is the world of suffering since the Buddha said that to attain
nibbana is like homelessness. Moreover, The idea of the physical body as a house is
easily exemplified;

‘Just as when a space is enclosed by timbers,
creepers, grass and clay, it is called a ‘house’, so when a
space is enclosed by bones, sinews, flesh and skin, it comes
to be called ‘body’’

Similarly, the mind is regarded as a house.

‘When a house has an ill-thatched roof, rain enters
and soaks the roof-beams and walls; in the same way, it is
said, when a mind is ‘undeveloped’ or ‘unguarded’, desire
enters, to penetrate and saturate all actions, whether of
body, speech, or mind. &

The image of a house represents the body and the mind of human being. The
cycle of birth and rebirth is just like the building of a new house forever. For
Buddhadasa, he used the word the world, in the meaning of the whole body and mind
together. He said that this world is a temporary rest house. This imagery of the house
is also found in Buddhadasa’s poetry:

The World is like a rest house TanulZauaanlvads
This world is like a temporary rest house Tan® ulrauanan litande
You will stay just for a while and then leave. szipala daunn uiaandis

The best thing is, when you are leaving this house- naiiat ilansan ldansiu

You should leave something good. ANSAEN9ATIA AN TN AZULY
Getting a chance to born in this world- leilx Mann Tuenlan

Is a great chance that you can practice to end suffering. 1&#ulan fiuse auneusu
Then you should build something to give back in return asaqsaine deeu TBnauuny
To make the world as the happier place. Titluunu ﬁ'uqﬁn ’*i‘hnﬂma

The good legacy of the one who previously come  AniAMNA 289U Nanaunay

% Tanahashi, Kazuaki, ed. Moon in a Dewdrop: Writings of Zen Master Dogen. p.77.

81 Collins, Steven. Selfless Person : Imagery and thought in Theravada Buddhism. (New
York: Cambridge University Press, 1982), p.167.
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Which he left for us is the best evidence. nriaeu 1idszdns undngau
We, as the later born, can use such legacy. RaNT a1 1Hdsny
Is it wise to just neglect this legacy? ©2 Aaavizaeinu il TiAntle

The poetry suggested that this world is just the temporary residence for human
being. Therefore, after we no longer live in this world, that is when we die, it is just a
moving from this house to another house. If we can see that this world is only
temporary house, we won’t hold it too much. And Buddhadasa also suggests that for
this house we are living in such a short period, we should leave something valuable
for the sake of the newcomer who will reside in this house after us. The most valuable
thing is to pass on the best legacy that the Buddha has passed to us. It is to practice
dhamma.

4.3.3 Other Artistic Techniques

Imagery is an important technique that Buddhadasa used to connote the idea of
emptiness. However, there are many other artistic techniques that Buddhadasa also
used to make his poetry a skillful means, or upaya. This section will analyzes the
artistic techniques that Buddhadasa used in his poetry and explain how such
techniques make his poetry an upaya.

4.3.3.1 Artistic Techniques: Poem with Picture

The diversity in Buddhadasa’s poems derives from the poetic techniques that
make his poetry a good puzzle for the reader to unlock its mystery. In order to do
that, Buddhadasa used various techniques in his poetry. The first, and the most
prominent, technique is to put the picture with the poem. This set of poetry comes
together with the pictures that the poem describes. He said in a poem that

Compose the dhamma poem for the picture whsunsssuszarnn ®

I have collected free pictures that some have taken. sauginan dnews Haudne

For many years until I have got a certain of them.  1¥unune wanedl Anainmae

I don’t know what use I can do with them. {314 lauiu shundeile
But I want to give some merit to the taker Hnipae vinugrne Wildyey
So I gradually compose poems Aatl 7 An ang39N \uAnaeu

62 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.298.
% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.104.




That can possibly teach the dhamma.
Some is only the saying that is useful

For the wisdom and the faith in Buddhism.
The happiness from dhamma is the profit

Some poems give happiness, some give sadness

Read a line and see the picture, and keep doing it.

Each time you read it is full of dhamma.
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Buddhadasa stated clearly that the purpose of writing this kind of poems is
‘for the wisdom and faith in Buddhism’, which means his poems aim to stimulate the
reader’s mind to think and realize the dhamma that lies between word and finally
receive the wisdom of the Buddha — that is — to see the emptiness within all things.
Buddhadasa explained how to use the poem with picture that.

Alternate reading poem and looking at the picture

Read one line of the poem and then,

look at the picture
Stare at it with concentration.

You will receive the taste of dhamma
Do not rush or carelessly do it.

Read one line of the poem and then,

look at the pictures
There will be many emotions generated

At the face, eye, ear, etc. look at them closely
They are combined and composed in the poem.

Read one line of the poem and then,

look at the pictures
You can see the ultimate truth more clearly

than listening to the teacher
But if you just read through the poetry
Even until you are dead,

you won’t see the wisdom
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% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.107.
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It is important to note that in reading the poem with picture, Buddhadasa
suggested, we need to read only one line then look at the picture; then continue
reading further. The picture will help the reader feel the depth of the poem and absorb
what the poem trying to communicate. In other word, the picture is the guideline for
the reader of how to interpret the poem, as in the poem ‘the sound of one hand

clapping, for example:

The sound of one hand clapping
I clap my one hand and it is very loud

But you need two hands to clap

My clapping can be heard around the world.

Your clapping can be heard only some meters

The sound of happiness covers up
the sound of business.

It also gives more happiness.

The sound of peace is louder.

than other sounds on earth
My ears can only hear such sound.

No matter how loud the sound of the earth,

I cannot hear
Because my ear can only perceive-

the sound of peace
It is the sound that is different

from the other normal sounds.
It is the sound that is so loud

that cannot be explained.
Only one handclap can give the sound,

Just because the mind do not search for it.

It won’t grasp any emotion;

It always speaks and challenges the suffering. 65
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From the picture, one hand of the clapper is clapping, while in another hand,
he holds the incense. There is a Buddha image in the between the two hands with the
candle lights to pay respect to the Buddha. Why Buddhadasa called this picture one
hand clapping? The answer is just because another hand will not clap with the
clapping hand. The clapping hand signified the worldly matter that comes to our
senses. Another hand that is not clapping signified our senses that will not be touched
by the worldly matter. The result of this incident is there will be no generation of
feeling, and finally there will be no suffering. The Buddha in the middle means that in
order to stop the clapping, one must see the Buddha, or the dhamma of the Buddha,
that is, the Buddha is in the emptiness between these hands.

Another interpretation of the poem is; Buddhadasa used paradox to connote
the greatness of the realization of emptiness within all things. He said that in order to
hear the sound of one hand clapping, one must possess the empty mind. This sound
of one hand clapping is louder, and greater than other sounds in the world, just
because it’s the sound that resonant in everything on earth. It is the sound of
emptiness. The poem suggested that in clapping one hand, we can hear nothing; that
is to say, on the other hand, we can hear the emptiness, and this sound of emptiness
can be heard from everything in the world. The mind that can hear the emptiness is
the mind that is empty; or the mind that is awakened by the realization of the
emptiness of the world.
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The picture also arouses us to think about what the poem has said. In the
picture, the person is clapping one hand, while his other hand is holding the stick,
which symbolizes the dhamma. In between the hands there is a Buddha image and
the set for venerate the Buddha. This picture is telling us that no matter what action
we are doing, what really important is the mind that is controlling such action. In this
case, instead of the empty space between the hands, Buddhadasa wanted us to see the
dhamma in such emptiness. This is the puzzle to think and interpret.

Another example of picture-poem is ‘the Sound of Flute has Returned to
Bamboo Forest’:

The Sound of Flute has returned to bamboo forest (Fasuganauninals®
“The Sound of the flute has returned to bamboo forest” “@eagean nauxI winali
Think until you understand the word. eAnld Wiuenn aaiue
That a single bamboo is cut from the bamboo forest  a7luian sinld anleine

Then it is made as a flute which makes the sound vinagene wWhls wdeasn
The sound of flute then has returned to bamboo forest. 1@asiivau nauu winald
The more it is blown, the faster it runs. whwinls nduf winthumun

Just like the vapor from the sea turns into the cloud, wilaulatin annzia Wuwan

Then it becomes rain and falls back to the sea. naneiiugy nduun gneia
Just like human desire is the cause of birth, WMHBUAUNN WAL FUANN
Human will eventually go back to the pure land. W'aawuqm%r ARTENAL UUNIUN
They will not go to other places. '?;'qmzj LLmuﬁzw“ﬁr NEALNLT

laiina loald Rliae

All the chaos will return to the emptiness. “BUAINNIU 3911 WA
There is no other way, my friend. Taifine Tlluu avnende
Finally, it will end just like before. ‘Lu‘ﬁ@qm fifloane e lauatingag
This stillness is the core of dhamma. ANV ALDE Hluiideudt uinssaua

% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.121.
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&

sound of Flute
has returned

bamboo
7 Fore St

Buddhadasa used this image to tell us about the concept of 'pure mind.' In this
case he used the sound of flute that is produced from a bamboo. He said that no
matter how the player blow the flute, the sound of the flute always returned to the
bamboo forest; just like the sea water that become the vapor, and finally return as the
rain into the sea. Therefore, he concluded that emptiness is just like the sound of the
flute and the water, which finally need to return to its original condition - in this case,
the pure mind. Buddhadasa added that no matter how far we have run, finally we
need to go back to the stillness. This is the heart of dhamma.

The picture also connotes the same feeling. Buddhadasa used a single piece of
bamboo in the picture; connote the solitude of human being. But at the same time, it
also suggests the stillness. At this point it depends on the reader to interpret the
picture and make their own understanding of both the picture and the poem. This is a
good exercise for the mind of the reader.

Another interpretation of this poem is, this is the picture of a bamboo tree.
The bamboo tree is now cut and made as a flute; the bamboo tree is no more. The
sound of flute then goes back to the bamboo tree; this means the sound will finally
disappear just like the tree. The sound will go back to nothingness just like the
beginning. The sound then signified the cycle of birth and death. When there is birth,
there will be death. This is inevitable.

Another great poem that shows the characteristic of poem with picture that the
picture helps the reader to understand the poem more in detail is ‘sit like a tongue in
the serpent mouth.’
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Sit like a tongue in the serpent mouth aé"lﬁmﬁ’augug"luﬂmg 67
The eye that is still able to see — ﬁuzgﬂm Neawin Tidiumeiy
Is used to see and solve the problem wnladu 1dsua uiitToyun
How o live with no suffering in this world? aglulan atsls lansund
Thoroughly think and contemplate. Waroun meadll 1Hiasm

Sit like a tongue in the serpent mouth, aglimilan awug Tutng
Which will never be hit by the fang. inegn @y atqued

To live in this world, do not touch the worldly fang a¢/lulan lsinegn @ealans
This is the secret, do not be confused. ol g1l atuilew
Just like sitting in the serpent mouth — Angiing el luthng

But you do not be touched by its fang; Rlaign @eng egwilen

When you sit in the comfortable room in the house — itluiias uauaue nelubau

Ny

Control the mind, just like the Buddha have done. fianidew wilewnsy nasus

Live in the world but do not be touched aglulan lainseny Tansesw

By the way of the world.

Do not be touched by the karma, and the suffering. agwilanssn witlennd ugudis
If you have eyes, come and see the truth. 1ATHAN LA WLUBLNAL
And try to practice it, starting from now on. Fui R enaitese

ol cneats o
bl destrnieXion

%7 Buddhadasa Bhikkhu. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.127.
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From the poem above, we can identify two aspects of life people in the society
must understand in order to live pleasantly in the society; one is as a citizen who must
conform the rules of the society, another is as an individual who needs to understand
the reality of the world. The understanding of the ultimate truth will train our mind to
stop clinging to the self — the same self that potentially lead us to the suffering. But as
a member of the society we need to follow its rules, even if those rules are based on
assumption in the sense of the religion.

This poem is telling us that, in order to live happily, we do not need to
separate ourselves from the society. However, we need to integrate into the society
and lead our normal life. The point is we need to ‘see’ and, especially, understand the
nature of the world since if we can see the nature of the world, nothing can hurt or
affect us.

The picture that Buddhadasa used to come with this poem is the picture of a
serpent that has the Buddha sits on its tongue. This implies even that the Buddha
himself has not separated himself from the society; rather he still lives and
communicates to the world, but with the awareness of the way the world is. The fang
and teeth of the snake are the ‘lokadhamma’ or the normal condition of the world,
which includes lucky, unlucky, honor, unhonor, praised, gossip, happiness, and
suffering. The person who sits in the snake mouth but is not affected by its fang and
teeth, then, is the person who is not affected by the dhamma of the world. Another
picture is the eye that has a person paying respect to the Buddha. This eye is the eye
that can see the dhamma, or dhammajakkhu - that is the eye that can see emptiness
within all things. It is clear from this picture that Buddhadasa tried to let the reader
compare these two pictures and make the connection between them.

We can see that the using of picture together with the poem creates a good
puzzle for the reader to resolve. It helps the reader understand more about what
Buddhadasa want them to see. It is the guideline to the poem, which allows the reader
to see the same picture the poet wants them to see. Apart from the picture poem, the
conversation technique is another artistic technique that Buddhadasa applied to his
poetry effectively.

4.3.3.2 Artistic Technique: Conversation Poem

Another technique that Buddhadasa used is the conversation technique. This
type of poetry imitates the conversation between two people; one is questioning and
another is answering. This technique presupposes the question the reader of the poem
may have during the reading and it gives the answer to the questions. One example of
this type of poem is ‘born as human being,’
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Born as Human being Lﬁm"lﬁ’ﬁ]uumﬂé

“How can we be born as human beings?” Wnnetnglafialilailuuyed?
It is to do our best in our duties! warzinlAiengmallunding!
What do you mean by “do our best”? ngaiiuatnelsiuuenguin?

Until there is no mistake for the ghost to laugh at us! Aelifdastudllvian!

Is it possible to make everyone like our work? Tﬁiﬂimunnmﬂﬂﬁﬁ@ﬁ?
Only for them not to look down on us! el laivdwinthmn!
How can that be honored by others? ReawinidiResielsn?
Look! It is not for the disgusting honor! WlEdwiniefasi;indun g
If you are a man without honor, s lifne s duin e
why should you be a man? Huldlnagndnfinasindes !
There is other way that is better than Wuasladuatnalonnlagg?
A man with honor! TNLNﬂLﬁﬂiﬁﬁuéwg@ﬁ%um‘? !

What is that? How can that be? I want to know.
Do not cling to honor, you will live forever!

In this poetry, Buddhadasa said that to be human is to do the human duty; even
though nobody appreciated what we did, and it leads to no honor. He said in this
poem that to abandon the honor in this world, one may find the eternal life. The main
idea of this poem is to play with the concept of honor; that is, someone might think
the value of being human is to be respected by others, to be honored by others; but
Buddhadasa taught us that the value of being human is actually to leave those honor
behind; since this honor pins us to this world. The main idea of this poetry is also
links to the concept of emptiness.

Not only Buddhadasa mentioned about being human being, he also taught
about what is the monkhood, in the poem ‘monkhood’ he said:

Another example of conversation techniques is in the poem ‘who should be
spoken to?’

Who should be spoken to az wa ne lag a7

“Contemplated, contemplating, good contemplate! “lasasanyuda lasasnylil lasasacyd
Is to see that our beloved body will decay in years. 'lifitl nefisn anaane
What is now body will become what is not the body. Aflunne anwaewly idunie

Then we should do something beneficial for others.” pasaauaane inezls 1iluam?

% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.244.
% Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.387.
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“Who and how will it be the benefit? “aniflunns unilas aenglaii

Since people nowadays do not have the taste of art. aunndu lulla Idugun3

They are tired of the word ‘virtue’ 113581 AURENUWI A9 “Yry”
They are stressfully collecting ‘eating-pleasure-honor.” 3jarinsu Au-nu-tNesh auezenla

“Oh! I only have the dhamma legacy- B! 19l usluTan WIzasTIN

v
o

That has been passed on since the time of the Buddha fdui insous NNEANE

$2

Now I do not know who should I teach this dhamma ‘huiinil 77 aevdlas

Or may I need to boisterously speak it. waelen 1 waiate wintiunszd

This poem simulates the conversation between two people. One is presumably
a monk or a teacher who by his duty has to teach dhamma. Another is the person who
represents the normal people in the society. This poem portrayed the attitude of
general people in the society toward dhamma, which is they are bored and think
dhamma is tiring. They don’t want to know dhamma because they think it is useless.
This poem also pointed out the feeling of the teacher who is hopeless for the society
since he said he only nowadays ‘boisterously speak’ the dhamma. The feeling and the
tone of the poem is just like the normal conversation but when we think deeper than
the surface, we can see the bigger content that is hidden in the poem — that is, the
poem is criticizing people in the society for both the monks and the lay people. The
conversation technique makes the hard content seems to be lighter- which allows the
reader to think more on their own.

4.3.3.3 Artistic Technique: The Metaphor

The metaphor is another artistic technique that is used by all writers and
thinkers. The metaphor challenges the reader to think and link the individual
experience the reader have with the metaphor to what the metaphor trying to compare.
The advantage of the metaphor is it can explain the condition and characteristic of one
thing by comparing and linking with the condition and characteristic of other things
that the reader might be more familiar.

Metaphor is a technique that allows the reader to think and interpret the poetry
by using one’s own experience relating the metaphor. The process of linking the
metaphor to the main idea the poet wants to communicate enables the poetry to be an
upaya. And when the reader can solve the mystery of the metaphor, the more
understanding of the content is created and this leads to the appreciation of the poem
and established the connection between the reader and the poem itself.
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We have discussed in great detail about metaphor in the section that described
imagery. Apart from those metaphors that appeared in the Tipitaka, Buddhadasa also
invented his own metaphor in his poetry. For example in the poem ‘The Taste of
Heaven is Addictive’:

The taste of Heaven is addictive SAATTATULANAR

The schools of thinking cause us headache. AUAND WU WA

You really need to get away from them. asnausa aanun @eliivig

The stories of gods, or heaven, are like rubber- Aoanasiin Baganssd tumilaneng
Which sticks in the middle of the mind. Euamilen funng ANNATY YN
They are the golden cage that captures us \Hlunganes 48987 AriaLae

It is disgusting, but we, instead, love it. Wnad naudn Wunangu

The cessation is not sweet like the sugar trees AUNgANY dasas ITugasnIa
It is not sparkling like the diamonds. yialsian pmen saiwasHaes
The taste of heaven is addictive, and poisonous. 308999 ThuAnFR Rasl

We are trapped in it, but we don’t notice, gninda Al willewves

Just like crab and shell, atjusiy T14% Sewuniien

Which always stay in the hole, fituaew 1 At -

Never know about the little bird,
That flies freely in the endless sky.

The main idea of this poetry is to let go of the happiness that one obsessed in
this world. Buddhadasa used the image of ‘crab and shell’ - that stayed in the hole
and they both have a strong body cover that disable them to know anything about the
outside world - to represent the people who addict to the happiness in this world but
they don’t realize that the happiness they are having now will disappear and change
into suffering in the future. The image of the golden cage is also used to represent the
limitation that happiness in this world can give. Happiness is a precious cage that
locks us from our ultimate freedom. On the other hand, the little bird that is not
trapped in any cage and flies freely in the sky represents that one that can let go of
such happiness of this world and find the eternal happiness of nibbana.

Another example of metaphor that Buddhadasa has created is the metaphor of
‘the boss:’

"Buddhadasa. Buddhadasadharmkamklon: sen tang sookwamsuk yen.p.158.



The Boss

Our first boss is the mouth and stomach.

When he is demanding, we need to hurry to find-
And serve him in no time.

His name is the ‘eating boss’

Our second boss is the flesh.

He will not listen to anybody,

Only search for pleasure.

From the flesh and sexual affair.

His name is the ‘pleasure boss’
Our third boss is the head and ear-

Which always praise themselves.
They raised their tail faster than the monkey.

His name is the ‘honor boss’.
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The boss, in general understanding is the one who can control and order us.
Buddhadasa suggested here that people nowadays are under the power of three
bosses; ‘the eating boss,” ‘the pleasure boss,” ‘the honor boss.” These three bosses
have a lot of influence in controlling our life. To have the boss means that you do not
have freedom to do whatever you like to do. Then Buddhadasa implied, we need to
escape from the power of these bosses in order for ourselves to be our own boss. To
live freely, untouched by the way of the world is actually to attain the state of

nibbana.

Another example of using metaphor in Buddhadasa’s poetry is the ‘dhamma in

mangosteen.” The poem said;

Dhamma in mangosteen

A monkey eat the mangosteen with the harsh skin
It acts wildly by throwing things away.

Another monkey has more wisdom,

He removes the skin and eats the fresh inside.
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The foolish bites religion and says it is harsh. AUTITU AnawWT Fa9drn

They act wildly just like there is a ghost inside. finnazanm Ingsla A&NaEA
Learned people dig the real dhamma Anyge Unezaasu 1HANNAD
They drink the great taste of dhamma. Ausseude ﬁmyn NNIuAL
Monkey or man can both be foolish. avisanAu fna IRRaan

Eat wisely, it is easier to eat. naugnsiu finduAses luifedly
Eat with skin, they will die on their feet. ndwialden mwiden mevii

Eat the flesh inside, they will taste the good dhamma nawitialu FuiluIuzesmm

Buddhadasa wused the mangosteen as a metaphor for the religion.
Contemporary religion is covered with many things that are not essential for attaining
dhamma. The skin of the mangosteen is the cover of religion that is not necessary for
attaining nibbana. Buddhadasa portrayed the image of two monkeys which one eats
the mangosteen with its skin, another eats by removing the skin. The monkey
represents human who are ignorance and stubborn. To taste the real dhamma, then,
one must remove all the cover, or the skin of the mangosteen.

Another poem as an example of using metaphor in Buddhadasa’s poetry is ‘ a
walking stick’ the poem said:

A walking stick 18

My walking stick is very good, Sulfidin il Supmde

In a way that it helps the elders walk easier. dngquian AL laueimog

When staggering, it helps me keep my balance. enatauet andel ldfuian
When standing, it helps me save my energy. enuEiuae qunie Tl wiletus
When danger animal comes nearby, Slewnad dndie Indidinan

I can use it to protect myself. Tartuyin 1815 Tddeunes

It saves my invaluable life. daadlaeiu 391 s1Aung

But other people do not see its value. uAiALLNES WEemAnis 3 As AT
They think it is a useless thing, easy to find. wiiluaas e wnlfdne

Never honor it, never think about it. Taiineildh (Resfisiu Funsionaung
People are, then, living without morality. AuasTs Aasasu nsnzanes
Because they insult the walking stick witadnzes "l Sariniuasw

Which represents dhamma.”

> Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.182.
7 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen., p.194.
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A walking stick in the poetry is the dhamma, as Buddhadasa stated clearly in
the last line of the poem. He recalled the usefulness of the walking stick as it supports
people while walking and while standing, which implied that dhamma, is always
helping people, supporting people, and accompanying people. It even prevents people
from the danger, and the life and death incident. However, human being does not see
the value of dhamma and ‘insults’ it. Buddhadasa wrote this poetry in order for the
reader to see the usefulness and value of dhamma. Then after realizing its value, this
dhamma will finally lead the way to the practice.

4.3.3.4 Artistic Technique: Provocation

Another technique that Buddhadasa used to communicate his teaching of
emptiness is the provocative question. This technique will ask the question to the
reader with no intention to receiving the answer back. Rather the question arouses the
reader to answer the question in their mind. It is a good way to let the reader think
and interpret the intention of the poet. One example says,

Buddhadasa shall not die wnsmaanlame ™
Buddhadasa shall live forever, wnonna Aneglll Tiiane

Even when my body is dead wiisnanie sl liwedes

It is normal for the body to be dead sennenflu saniell Tdandas

It is the law of nature and time Tudludies Audaeuld luaan
Buddhadasa will live forever, wnsna psagll laidane

Good or bad, I will live with the religion DR fiazet] AANEW

As T have devoted this body and mind to it, anfunay naala Fuldun

By the order of the Buddha, I won’t stops FNLITYT 9ANIENNg Tingniag.
Buddhadasa still lives forever, wnenia faagfll lailane

In order to serve my fellow human beings- agj5ul4 Lﬁ'@uwmf Tiveaian
With the dhamma advertising. Faesessilamnd aufiane et
Can you see, my fellow, what is really dead? Tieuge seadivluy aelsme

In the poem “Buddhadasa shall live forever.”Buddhadasa played with the
world live and death; the cessation and eternal, to arouse the reader intention. He said
that when he died the only thing that died with him was his body; but his works still
live. Within his works lies his intention to serve the Buddha, as his name
‘Buddhadasa’ means the servant of the Buddha. Buddhadasa called his teaching
‘dhammaghosa’ or ‘dhamma advertising’, which is the revolutionary way in teaching
dhamma especially at the time when Thai society still see the monk institution as the

"Buddhadasa. Buddhadasadharmkamklon: sen tang sookwamsuk yen. p.210.
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passive preacher and need to preached only in the temple on only certain occasions.
Buddhadasa said that even his body is dead; the dhamma of the Buddha will live on.
The death of Buddhadasa’s body is not the real dead because it will wake the public
interest for Buddha teaching. What is really dead should be the suffering and the
desire. This poem shows Buddhadasa ultimate intention for promoting Buddhism in
the society.

Blinded, rocky turtle windiumuan
“Oh turtle, I want to ask you, ‘98 | pse 29018 ANANang
After I see you, I want to laugh; AN 289161 191NN

Your body is made of rock, your eyes are blinded  fafluiiu mivan aannsnu

You are carrying dhamma books, Angraasn agLUuAY f9las

But you do not know what they are.”

“Oh human, I will speak to your ear. “yweids 191avUan NeanyLE

I am, myself, indeed the dhamma! FL31L09 UMAZAREITH ANADY
Your dhamma is in the books, 599M29981 A9 Timen

But my dhamma is in myself. 699URIF) ABFIG B ﬁﬁﬁm

My rock body is as cool as nibbana. Puflufin manedadiu agnaiinmnm
And it kills ignorance, why you laugh at that? uazilszmng aagen ladndn

The blindness is the perfect peacefulness. ANTNTUANLIAR BAAANL ALIANNTTN
It is the emptiness that resides in everything. flupauing filszdn aginld

The dhamma books are not the dhamma. Susten Rl wazsssaiae

Just think, oh human, do not be confused. Angdia Aude atnloa

Have you ever taste the real dhamma? azfiaasa Muting densyls

Or you can only grab the dhamma book. A 18 wiANAS Awidaias

This poem deals with the question of what is the real dhamma. It starts with a
human being asked the turtle about the dhamma book that the turtle is carrying. He
implied that the turtle has the dhamma with itself but the turtle did not understand
dhamma at all. But surprisingly, the turtle asked the human back about what is the
real definition of dhamma. This question arouses our mind to think that the real
dhamma is not the textbook that the turtle is carrying. It is the turtle itself that is the
dhamma. Buddhadasa explained in the poem that the rocky turtle symbolized the cool
state of nibbana. The blindness symbolized the ability to escape, to be untouched by
the world, and not accepting any worldly sense that comes across. The deafness is the
ability to neglect the worldly sounds and matters. And the most important thing,
Buddhadasa suggested, is that, the dhamma can be achieve only through practicing
dhamma, not by reading the dhamma book.

> Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.129.
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4.3.3.5 Artistic Technique: Parable

Another characteristic of Buddhadasa’s poetry is the use of the story to teach
dhamma. In many occasion, Buddhadasa composed the stories setting the situation
for the reader to solve the problem the situation demands. Sometimes the story
reveals the surprise answer to some situation which arouses the reader to think along.

One example is the poem ‘sharpen the brick into the mirror’:

Sharpen the brick into the mirror

A student asked a teacher with anxiety that
“how can I attain nibbana?”

“Oh it is so easy, [ will tell you -

It is sharpening the brick into the mirror”
“My teacher, other would think we are crazy-
Because the task you ask is impossible.
“This is it! It is teaching us-

To stop searching, and stop our craziness.
No one can sharpen the brick into the mirror-

You understand it very well.

Same as nibbana, it can be reached by not going.

Just get rid of the self, you will see nibbana.

If you sharpen the brink, do it until nothing left;

Until there is no cause for rebirth in the cycle.
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We need to sharpen the business into the emptiness. WuAuqu Hluandw ateFaulu

You are crazy if you sharpen the brick into the mirror du8g#nu ¥ifuwn e’

The poem above tells the story of a teacher with his students having a
conversation about nibbana. The first student asked how to reach nibbana. The
teacher answered with the impossible statement of sharpening the brick into the
mirror.

At first level, this poem is a pun to one of Thai well known saying ‘sharpen a
rock into a needle’ meaning that one need to try hard until he accomplished. In this
poem, the teaching saying ‘sharpen the brick into a mirror’ may be interpreted in the
first level that he wants his student to practice hard, just like sharpening a brick. He
wants his students to do it until the brick is all gone, then there will be emptiness.
After trying hard, his student will not get a mirror as the teacher said, but he will get
emptiness. This is the shallow level of interpretation.

"®Buddhadasa. Buddhadasadharmkamklon: sen tang sookwamsuk yen. p.137.
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Moreover, the deeper level of this poem is the teacher is sarcastic. Sharpen
the brick into the mirror is impossible. The teacher wants his student to understand
that if it is impossible, then he needs to stop doing it. The teacher meant by this
saying that we should not do anything that is not worth doing. He is teaching us to
stop trying to attain nibbana. Stopping is the practicing of dhamma. Buddhadasa
implied from this story that the will to reach nibbana makes human being get stuck to
this world. Reaching nibbana itself is one of the desires that need to get rid of. This
will to attain nibbana stop us to achieving it.

From the poem we can see that the teacher is the representative of the dhamma
itself. The student signifies the general people who seek the happiness from dhamma.
The action of sharpen the brink into the mirror symbolized the wrong action that
people are trying to do to get to the happiness. But Buddhadasa suggested in the
poem that in order to get to the happiness; it is not about what action people should
do, but it is mainly about the attitude when people are doing such action. He
maintained that if we can do everything with empty mind, everything can lead to the
happiness.

Another poem that is used the parable, for example is ‘the fool of the wise’

The fool of smart person R PRSI [3TTa T 7

A baby has swallowed a coin. gNEDU NAWARNA AN9FAAAD

The mother then pours the acid into her baby throat- w1ausiuas Ynsanss aaula

As she thought the acid will melt the metal. dnazany Tavzune udatlaanse
The result, I think you can guess. naetnals dedmne Wkaei
This is a sudden wisdom, Humazmn U1 1NN
Without the control of concentration. WIIZAR NUANA AINIUEU

It turns out to be the foolish wisdom. naneniluld Tutloyoyn Fuanay
If the concentration comes soon enough Enai anviuad Tulaens
Then it should be safe.

The fool can appear in the wisdom- A NH TutTryoyn faneai
Only if it lacks concentration. WU aanun adnasde

No worry, it will come out 281189 18955 Tiiuseat
And kill its owner. e 13 viua wond Atfoyoyn

Practice the concentration, all the wise.

"7 Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. p.372.
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The story is told in the first stanzas. The mother pours the acid into her baby
throat in order to melt the coin that her baby has swallowed. Buddhadasa pointed out
that this is the example of the person who have a lot of knowledge but cannot get over
the problem. The poem suggested that concentration is an important factor we need
to have in order to control ourselves. Without concentration, we can do some silly
things, such as, killing our own children just like in the poem. Also Buddhadasa put
into this poem two meaning of the word wisdom. In the worldly language, the
wisdom is the cleverness. It is the knowledge that can solve the problem in the
worldly way- in this case the knowledge that metal can be melted by the acid. But we
need another kind of wisdom, the dhamma wisdom, or the ability to understand the
world as it really is. Dhamma wisdom always comes with the concentration, as we
have discussed in chapter 3. Therefore, to live happily, Buddhadasa suggested, we
need to posses both kinds of wisdom. But the indispensible wisdom is the dhammic
ones.

In conclusion, this chapter tries to identify and explain the technique
Buddhadasa used to create such a complex poetry that has a powerful impact to the
reader. There are many artistic techniques that are carefully used by Buddhadasa in
his poetry to create upaya in his poetry which lead to the understanding of the
emptiness.

One thing that needs to be mentioned here is, all the poem cited in this paper,
as well as most of Buddhadasa’s poetry in general related to the concept of emptiness.
Therefore, it is possible to say that all the techniques that Buddhadasa applied is an
attempt to make his poetry an upaya, or skillful means to connote the profound
meaning of the emptiness. Buddhadasa’s poetry, then, is a kind of object of
contemplation that could lead the reader to the realization and understanding of the
emptiness. This is, in another word, the meditative function of Buddhadasa’s poetry.



CHAPTER 5

CONCLUSION AND RECOMMENDATION

This study aims to illustrate that emptiness is the main focus in Buddhadasa
poetry. His constant use of artistic techniques, such as, imageries, parables and
provocative questions, make his poetry an “upaya” or skillful means; to connote the
concept of emptiness. Buddhadasa’s poetry could lead to an awareness of the way
things really are; that is, to perceive emptiness in all things.

This study offers textual analysis of Buddhadasa’s poetry. The poetry used in
this study comes from two major sources: the printed version of the book “Hua Kho
Dham Nai Kham Klon,” which contained 189 poems, and another printed book called
‘Bot Pra Tham Pra Cham Phab. Apart from these sources, there are a few poems
collected from Suan Mokh’s Desktop Calendar. The total number of Buddhadasa’s
poems used in this research is 295 poems.

From the study, it is important to note that there should be three broad
meanings of the word su7ifiata, as follows:

First of all, when susiriata is taken as a common term, used and understood
generally everywhere, without specific reference to Buddhism, it should be
interpreted as ‘nothingness,” or "You can't find any real core," or "You can't find
yourself." This is called surniriata used in everyday colloquial and human parlance.

Secondly, when sunnatd is considered as a name for worldly phenomena such
as the Five Aggregates, for example "the body is not self," "feelings are not self,"
"perception is not self," "thought is not self," and "consciousness is not self." Sunnatd
in this sense does not mean ‘nothing’, but it means empty of self and what relates to
the self.

Thirdly, when sunniata is applied to nibbana, it equates nibbana as the
ultimate goal of Buddhism. Nibbana in Buddhadasa’s point of view is something
permanent, and transcend space and time as in the definition of asankhata dhamma.
But its condition is empty. There is no essence of nibbana to grab or cling to. This
condition can be conveyed by many words, such as, the Pure Mind, the One Mind,
Chit Prapassorn, the Original Mind, and the Empty Mind. Buddhadasa also
emphasized in many of his teaching that the characteristic of nibbana is emptiness.

There are not many differences between the concept of susifiata in Theravada
and Mahayana Buddhist point of view. This concept is originally derived from the
Tipitaka as the Buddha said the world is empty. Theravada Buddhism uses the word
‘tathata,” ‘paticcasamuppada,’ to refer to this concept; while Mahayana Buddhism
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mainly uses the word sunriata leading by Nagarajuna. The only difference between
these two schools is Mahayana expands the definition of emptiness to cover
everything in the world, that including the Buddhabhava, or ‘bodhi.’

Buddhadasa, however, thought that the division of Theravada and Mahayana
was not the original intension of the Buddha. He thought that there is only one
interpretation of dhamma, that is, the Buddha interpretation. Then he taught that
dhamma is beyond the separation of schools. Buddhadasa sought the ‘true dhamma’
from the Buddha, which he called it ‘Buddhayana.’

The concept of emptiness in Buddhadasa’s teaching follows the framework of
the Buddha teaching of such concept as appeared in the Tipitaka. His teaching is
above the division of Theravada and Mahayana and other existing schools.
Buddhadasa’s teaching of emptiness can be reflected through these four categories;

1) empty mind

2) The original condition of the mind

3) Nibbana here and now for everyone; and

4) The integration of empty mind with daily life

These four categories cover all area of Buddhadasa’s teaching since
Buddhadasa himself said that all the dhamma connects to emptiness. The only
difference is the aspect that each category emphasizes.

When it comes to his poetry, the study also reveals that the concept of
emptiness or sunifiata is the main focus in Buddhadasa’s poetry. Buddhadasa tried to
explain the concept of ‘chit wang’ or ‘empty mind’ as the basic underlying nature of
human being in some of his poems; and, at the same time, some of the poems deal
with the practical way to practice ‘chit wang’ in daily life.

There are 42 poems out of 295 poems studied in this thesis containing the
word emptiness. Moreover, 112 poems contain the words which are related to the
concept of emptiness as discussed in previous chapters, such as, nibbana, I and mine,
pure mind, etc. Combining these poems together, there are 154 poems from 295
poems; more than half of Buddhadasa’s poetry studied in this thesis, are related to the
concept of emptiness by the title of the poems and the words in the content of the
poems.

For the content, Buddhadasa poetry can be grouped into two; poems which
explain the concept of emptiness - in the sense that it equates nibbana - and poems
that suggest the path to nibbana. There are a number of poems written by
Buddhadasa, which connote the idea of emptiness. These poems define, elaborate,
interpret, and give examples of emptiness as an important concept equating it with
nibbana; among these are related to the concept of empty mind, and the original
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condition of the mind. On the other hands, another main focus of Buddhadasa’s
teaching is to practice ‘empty mind’ in every minute of life. Concentrating on the
empty mind is, thus, another way of meditation. Moreover, Buddhadasa’s poetry also
point out that the idea of nibbana is here and now for everyone, which implied that
nibbana is attainable in this life and is the teaching that all human beings should
practice. Therefore, considering the content of Buddhadasa’s poetry, the study
reveals that all of the poems in this collection follow the framework of Buddhadasa’s
doctrine of emptiness. That is to say, emptiness is the main focus on Buddhadasa’s

poetry.

Buddhadasa intended his poetry, then, to be an object of contemplation. by
reading poetry, the audience is practicing Dhamma, both in terms of sila, samadhi, and
panna (precepts, concentration, and wisdom). These dhammas are the three essential
factors, known as tri-sikkha (three fold training), for attaining nibbana. While reading
poetry, Buddhadasa suggested, the reader can practice the three components of tri-
sikkha at the same time

This Three Fold Training (tri-sikkha) is reflected in Buddhadasa’s poetry. The
morality prepares the physical body for training. It is the primarily means of
developing consciousness and concentration. By reading poetry, Buddhadasa
suggested that it is the practice of concentration. Concentration is a key factor for
controlling the mind. It will prepare the mind for meditation. The empty mind or
‘chit wang’ is a very important concept that everybody needs to concentrate. Then
the mind will be ready to contemplate on things. Finally, wisdom will appear in the
mind and the reader can see things through the eyes that can see emptiness. It is
important to note that by reading poetry, Buddhadasa suggested, one can meditate and
contemplate until he can see emptiness in all things. Reading poetry is a way to attain
nibbana.

The study also reveals that the artistic elements used by Buddhadasa in his
poetry are used to develop elements of skillful means or “Upaya” in Sanskrit, or
‘method.” It can refer to any activity, skill, experience or practice that helps someone
toward the realization of enlightenment. Poetic elements help the reader to remember
the poem since each type of poetry has its unique rhythm and rhyme; then specific
words need to be put in specific position to create the rhythm; and the rhyme is a
control factor that links each line of the poetry together and most poetry leaves some
space for the reader, or the hearer, to interpret and create individual understanding of
the poem. Buddhadasa pointed out further that dhamma poetry can be used as an
object of contemplation.

Apart from the content and function of Buddhadasa’s poetry as the way to
connote the concept of emptiness discussed above, another part of this study focus on
the artistic technique that Buddhadasa used to compose his poetry.
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The diversity in Buddhadasa’s poems derives from poetic techniques that
make his poetry a good puzzle for the reader to unlock its mystery. In order to do
that, Buddhadasa used various techniques in his poetry. The first, and the most
prominent, is the use of imagery. Buddhadasa’s poetry creates pictures in the readers
mind. These pictures allow the reader to understand more about the underlying
characteristic of the contents and finally put the dhamma in the content into practice.
The main imagery utilized by Buddhadasa have roots in the Tipitaka, among these are
the water image, fire image, arrow image, house image, cave image, and city image.

Another technique is to put pictures with the poem. This set of poetry comes
together with pictures that the poem describes. The pictures depict the image that the
composer has in his mind and give a hint to the audience. It arouses the audience to
pay close attention to the poem about the poem and create a puzzle for the reader to
think and interpret.

Another technique that Buddhadasa used is the conversation technique. This
type of poetry imitates the conversation between two people; one is questioning and
another is answering. This technique presupposes the questions the reader of the
poem may have during the reading and it gives answer to those questions.

Metaphor is another artistic technique that regularly appears in Buddhadasa’s
poetry. The use of metaphor challenges the reader to think and link the individual
experience the reader have with the metaphor to what the metaphor is trying to
compare. The advantage of using metaphor is that it can explain the condition and
characteristic of one thing by comparing and linking with the condition and
characteristic of other things that the reader might be more familiar.

Provocative question is another technique that Buddhadasa used to
communicate his teaching of emptiness. This technique asks the question to the reader
with no intention to receiving the answer back. Rather the question arouses the reader
to answer the question in their mind. It is a good way to let the reader think and
interpret the intention of the poet.

In his poetry, Buddhadasa also uses stories to teach dhamma. On many
occasions, Buddhadasa composed the stories setting the situation for the reader to
solve the problem the situation demands. Sometimes the story reveals a surprise
answer to some situation which arouses the reader to think along.

This study aims provide an analysis of Buddhadasa’s poetry which will help
the reader understand Buddhadasa’s concept of emptiness. His poetry is actually ‘the
path’ of truth, of righteousness, of the central law that all of life is united by one
characteristic, namely emptiness. Since the Buddha did not leave a static structure of
belief that the follower can affirm and be done with. His teaching is an ongoing path,
Buddhadasa poetry then is a map for this journey. The starting point is anywhere, but
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as on any road, the scenery — the value, the aspirations, and the understanding of life —
changes as we progress. These verses can be read and appreciated simply as wisdom
philosophy; as such, they are part of the great literature of the Thai society. But for
those who would follow it to the end, the Buddhadasa’s poetry is a sure guide to
nothing less than the highest goal life can offer; self-realization and nibbana.

Recommendation

This study paves the way for further study of poetry as a means to teach
Dhamma in terms of the mind development and its contemplation. Many others
contemporary writers, both layman and monks, are publishing their works in poetry
form. Comparison between contemporary poetry authors is another subject that is
interesting. Also the emotion in Buddhist Poetry is also an open ocean for future
study as emotion is one of the important parts in studying poetry.



Bibliography

“Buddhism Thought and Practice," Common Knowledge. Volumel6, Issue3, Fall
2010, pp. 439-456.

Assavavirulhakarn, Prapod. Bodhisattvacarya: Marga Pua Muan Chon. Bangkok:
Academic Research Distribution Project, Faculty of Arts, Chulalongkorn
University, 2003

Barnhart, Michael Grulrow. Relativity and rationality. Temple University, 1991.

Berger, Douglas L. "Acquiring Emptiness: Interpreting Nagarajuna's MMK 24:18,"
Philosophy East and West. Volume 60, Number 1.University of Hawai'i Press,
2010.

Buddhadasa, Translated. The Teaching of Huang Po. Bangkok: Dharmapuja, 1988.

Buddhadasa. ‘“Phasa Khon — Phasa Dham” [human language — worldly language].
The collection of religious articles. Bangkok: Dhammapuja, 1974.

Buddhadasa. “Sunyatadham.” Sunyataparidassana Vol.2. Bangkok: Karn Pim Pra
Nakorn, 1976.

Buddhadasa. Buddha Sassana Tang Nikaya. Bangkok: Dharmapuja Printing. 1974.

Buddhadasa. Buddhadasa dharm kam klon: sen tang soo kwam suk yen. Bangkok:
Sukkhabhabjai, 2010

Buddhadasa. Chumnum Dhamma Banyay Rueng Chit Wang (A Collection of the
Preaching about Empty Mind”). Bangkok: Arunwittaya, 1995

Buddhadasa. Dharma kab Sanchattayan. Bangkok: Pranakorn Printing, 1988.

Buddhadasa. Duang Ta Tee Hen Dharma. Bangkok, Sukhaphabjai, 2007.

Buddhadasa. Fah Sang Tan Thammaghosa. Bangkok. Dharmaghosa studies project,
Sukhaphab Jai Publishing. 2004.

Buddhadasa. Handbook for Mankind. Bangkok: Sukhabhabjai, 2007.

Buddhadasa. Kaen Buddha Sasna [The Core of Buddhism]. Bangkok: Amarin
Printing, 2007.

Buddhadasa. Kan-tham-ngan duai chit wang phua sangkhom lhong than phutthathat
(Working with the empty mind for the sake of society by venerable
Buddhadasa). Samutprakan: Ongkan Funfu Phutthasasana, 1987.

Buddhadasa. Kwam Lud Pon. Bangkok: Thai quality book, 1998.

Buddhadasa. Naew Kan Patibad Dhamma nai Suan Mokkhapalaram [The Guide of
Practice in Suan Mokkhapalaram]. Bangkok: Klum Sueksa lae Patibad
dharm, 1986.

Buddhadasa. Paticcasamuppada in daily life. Bangkok: Sukhaphabjai, 2008.

Buddhadasa. Paticcasamuppada Kue Arai. Bangkok: Dharmapuja Printing, 1974.

Buddhadasa. Phukao Hang Vithi Puttatham. [the mountain on the way to the
Buddhadhamma]. Bangkok: Dhammapuja printing, 1983.

Buddhadasa. Soo Chit Wang [The way to empty mind]. Bangkok: Sukhabhabjai,
2009.




129

Buddhadasa. Sunyata — chit wang — chit doem thae khong than Buddhadasa (Suiifiata,
Empty Mind, and Original Mind by Venerable Buddhadasa). Samutprakan:
Ongkan Funfu Buddhasasana, 1986.

Buddhadasa. Sunyataparitas. Series 1-2. Bangkok: Pranakorn Printing, 1976.

Buddhadasa. Tam Mai Jueng Chai Kam Wa Chit Wang. [Why do I use the word
empty mind]. Nontaburi: Samit Publishing, 2010.

Buddhadasa. The Buddha’s Doctrine of Anatta. Bangkok: Vuddhidamma Fund,

1990,

Buddhadasa. Duang Ta Tee Hen Dharma (The eyes that see dharma). Bangkok:
Sukhabhabjai, 2007

Buddhadasa. Kan tam ngan pua ngan (Work for work). Bangkok: Sukkhabhabjai,
2006.

Buddhadasa. Kwam Lud Pon (the State of Being Freed). Bangkok: Thai Quality Book
2006.

Burton, David. Emptiness Appraised : A Critical Study of Nagarajuna’s Philosophy.
(Delhi : Curzon Press, 2001), p.x.

Casey, David Francis. Aspects of the Sunyata-Absolute of Nagarjuna of Second
Century A.D. Adhra: Harvard University, 1961.

Casey, John Thomas. Emptiness and Actuality: The Process Philosophy of
Vasubandhu'sYogacara. Dissertation. Graduate Division of the University of
Hawai'i, 1996.

Chalmers, Robert, ed., The Majjhima-nikaya. Vol. III. London: The Pali Text
Society, 1960

Chan Ngam, Seang. Vithi Sorn Khong Pra Phuttachao. Bangkok, Kamol Karn Pim,
1983.

Chinn, Ewing. "Nagarjuna's Fundamental Doctrine of Pratityasamutpada,"
Philosophy East and West. Vol. 51, No. 1. Hawaii: University of Hawai'i
Press, 2001.

Chinnawong, Komain, Phramaha. The Comparative study of the concept of Anatta
and Sunyata in Theravada tradition and in Nagarjuna’s philosophy. Bangkok:
Graduated School. Chulalongkorn University. 2004.

Chutima,Punyanuch. Buddhadasa Bhikkhu's philosophy of communication.

Bangkok: Chulalongkorn University Press, 2543.

Clare, M. T., S.C. A Book of Poetry. New York: Macmillan Co., 1960.

Collins, Steven. Selfless Person : Imagery and thought in Theravada Buddhism. New
York: Cambridge University Press, 1982.

Conze, Edward. A Short History of Buddhism. London: Allen & Unwin, 1980.

Dalai Lama and Shan, Victor. The Wisdom of Forgiveness. New York: Riverhead
Book, 2004.

David, T. W. Ryde. Question of Milinda. London: Oxford University Press, 1998




130

Deradom, Arassatham. The role of Mahayana Monk in Social Development.
Bangkok, Social Science and Anthropology. Bangkok: Thammasart
University. 1983.

Dhammapitaka, Phra (Prayut Payutto), translated and compiled by Evans, Bruce.
Buddhist Solutions for the Twenty-First Century. Bangkok: Buddhadharma
Foundation, 1992.

Donald K. Swearer, trans., ed., Me and Mine: Selected Essays of Bhikkhu
Buddhadasa. Albany: State University of New York Press, 1989

Drew, E. H. Discovering Poetry. New York:W.W. Norton & Co., Inc., 1933

Eliade, Marcea (Editor in Chief). The Encyclopedia of Religion, Vol 14.) New York :
MacMillan, 1993.

Feer, M. Leon, ed., Samyutta-nikaya Part V Maha-vagga. London: Pali Text Society,
1960.

Feleppa, Robert. "Zen, Emotion, and Social Engagement," Philosophy East and West.
Volume 59, Number 3. University of Hawai'i Press, 2009.

Ford, James L. Waves and Water : A Buddhist Metaphor. Tokyo : Japan life and
religion Journal, 2008.

Fouts, Avery M. "Satori: Toward a Conceptual Analysis," Buddhist-Christian Studies.
Volume 24. University of Hawai'i Press, 2004.

Glass, Newman Robert. Working emptiness: Toward a third reading of emptiness in
Buddhism and postmodern thought. New York: Syracuse University, 1994.

Gregory, Peter N. Chinese Cultural Studies: Doctrinal Classification. New York:
Brooklyn University Press, 1999.

Guenther, Herbert V. "The Levels of Understanding in Buddhism," Journal of the
American Oriental Society. Vol. 78, No. 1. Lucknow: University of Lucknow
Press, 1958.

Hahn, Thich Natch. The Loving Compassion. Bangkok: Kled Thai, 2002.

Hanh, Thich Nhat. Loving Kindness: The Teaching about Love. New York: Brooks
Publishing, 2003.

Hanh, Thich Nhat. Touching peace: Practicing the art of mindful living. Berkeley:
Parallax Press, 1992.

Heyman, Derek Keith. Two Versions of the Non-Substantial Self: Sartre and
Yogacara Buddhism Compared. Buffalo: Faculty of Arts and Letters of the
Graduate School of State University of New York at Buffalo. 1995.

Hick, John. “Religion as Skillful Means’: A Hint from Buddhism.” International
Journal for Philosophy of Religion, (30, 3).

Isukaro, Anant, Phra. The Interpretation of Paticcasamuppada according to
Buddhadasa's views. Bangkok: Mahachulalongkorn Rajavidyalaya, 2007.

Jack Kornfield, “Achan Buddhadasa,” in Living Buddhist Master. Santa Cruz: Unity
Press, 1977.




131

Janasaro, Phramaha. The Analytical Study of the Concept of Salvation in Wei Lang
Sutra according to Suttantapitaka. Bangkok: Buddhist Studies, Faculty of
Arts, Thammasart University. 2001.

Kaewkongkool, Anyada. The Comparative Study of the adaptation of religious
thought in political context between Buddhadasa and Mahatama Gandhi.
Bangkok: Graduated School Mahachulalongkornrajavidyalaya.2003.

Kamala Tiyavanich, Sons of the Buddha: The Early Lives of Three Extraordinary
Thai Masters. Boston: Wisdom Publications, 2007.

Karafin, Brian. "Hooked! Buddhist Writings on Greed, Desire, and the Urge to
Consume, and: Subverting Greed: Religious Perspectives on the Global
Economy," Buddhist-Christian Studies. Volume 27. University of Hawai'i
Press, 2007.

Karet, Sokphal Duong. Vajra/thunderbolt metaphor: Eastern mystical and Western:
Rational Archetypes and their Influences on the Dualistic Nature of Human
Beings. Saybrook: Graduate School and Research Center, 2008.

Keenan, John P. "Buddhist Theology: Critical Reflections by Contemporary Buddhist
Scholars," Buddhist-Christian Studies, Volume 22, University of Hawai'i
Press: 2002,

Keenan, John P. "The Prospects for a Mahayana Theology of Emptiness A
Continuing Debate," Buddhist-Christian Studies. Volume 30. University of
Hawai'i Press, 2010.

Kiblinger, Kristin Beise. "Using Three-Vehicle Theory to Improve Buddhist
Inclusivism," Buddhist-Christian Studies. Volume 24. University of Hawai'i
Press, 2004.

King, Winston L. "The Existential Nature of Buddhist Ultimate," Philosophy East and
West. Vol. 33, No. 3. Hawaii: University of Hawai'l Press, 1983.

Kozak, Arnie, Dr. How did the Buddha use Metaphor? Boston: Stanford University
Press, 2003.

Kruasuvarna, Suphaluk. Margavithi of love and compassionfor social service in
Buddhist speakers' thought. Bangkok: Faculty of Social Work. Thammasart
University. 1989.

Kuo, Shun-Mei. The Relevance of Ch'an / Zen Buddhism to Issues in Ethical
Philosophy Relative to Moral Education. The University Graduate School,
Indiana University, 1996.

Laowiseskul, Chumpre. The study of preaching language of PraPanyananta Bhikkhu
and PraPayomKallayano. Bangkok: Department of Linguistic, Faculty of
Arts, Thammasart University, 2004.

Leng, Hue., translated by Buddhadasa. Sutra of Wei Lang. Bangkok: Sukkhabhabjai,
2004.

Lopez, Donald S., 4 Modern Buddhist Bible: Essential Readings from East and West.
Boston: Beacon Press, 2002.




132

Lopez, Donald Sewell, Jr. The Svatantrika-Madhyamika School of Mahayana
Buddhism.Department of Religious Studies, Virginia: University of Virginia.
1982.

Mahatthapong, Phramaha. The Comparative Study of the concept of right between
John Locke and Theravada philosophy. Bangkok: Department of Philosophy,
Graduated School, Mahachulalongkornrajavidyalaya. 2003.

Maitreya, Balangoda Ananda, trans. “Words of the Buddha.” Entering the Stream: An
Introduction to the Buddha and : His Teachings. Boston: Shambhala
Publications, 1993.

McCagney, Nancy. Nagarjuna then and now. University of California, Santa Barbara,
1991.

McMahan, David L. The Making of Buddhist Modernism. Oxford: Oxford University
Press, 2008.

Moore, Robert J. "Dereification in Zen Buddhism," The Sociological Quarterly. Vol.
36, No. 4.Blackwell Publishing, 1995.

Muck, Terry C. "Keeping the Faith : Thai Buddhis at the Crossroads," Buddhist-
Christian Studies. Volume 23. University of Hawai'i Press, 2003.

Nagarin, Phramaha. Peace in Buddhadasa view. Bangkok: Buddhist Studies, Faculty
of Arts. Thammasart University. 2004.

Naksakul, Kanjana. Kan Chai Pha Sa. Bangkok: Kled Thai, 1981.

Noppanawan, Pannadda. The Process of Communication for distributing Dharma in
Thai Monk institution. Bangkok: Faculty of Communication arts, Graduate
School, Chulalongkorn University. 1990.

Ochi, Reiko. Buddhism and Poetic Theory: an Analysis of Zeami’s “Higaki” and
“Takasago.” New York: Cornell University, 1984.

Oxford Advanced Learner’s Dictionary. Seventh Edition. [CD-ROM]. (Oxford

University Press, 2006).

Pafifiavajiro, Phra. The Comparative Study of Social Concept between Theravada
Philosophy and Confucious Philosophy. Bangkok: Graduated School.
Mahamakutrajavidyalaya. 2007.

Parinyano, Somkiat, Phra. An Analysis of Tathata (Suchness) in the Buddhadasa
Bhikkhu's Thought. Bangkok: Mahachulalongkorn Rajavidyalaya, 2004.

Park, Chur Hyun. "Madhyamika Soteriology”: A Reinterpretation of Sunyata in the
Light of the Doctrine of One Mind. Miami: Temple University Press, 2001.

Park, Jeon geun. Emptiness, the Emptiness of Emptiness: A Comparative Study of
Nagarjuna and Derrida. Ottawa: Faculty of Graduate Studies and Research,
University of Alberta, 2008

Perapong, Phramaha. The analytical Study of Buddhist Ethics as appear in Poetry.
Bangkok: Buddhist Studies, Graduated School, Mahachulalongkorn
rajavidyalaya. 2003.

Peter A. Jackson, Buddhadasa: A Buddhist Thinker for the Modern World. Bangkok:
The Siam Society, 1988.




133

Pormta, Somparn. Time and Universe in Theravada Buddhism’s Philosophy.

Pra Dharmapitaka (P. A. Payutto) Buddhadhamma, elaborated edition. Bangkok:
Mahamakutrajavidyalaya. 2003.

Prarajavoramuni (PrayutPayutto). Technique Karn Sorn Khong Pra Phuttachao.
Bangkok: Buddha Dharma foundation, 1988.

Pratt, Alan. Understanding Modern Sociology. Preston: SAGE Publication, 2003.

Priest, Graham."The Structure of Emptiness," Philosophy East and West. Volume 59,
Number 4. University of Hawai'i Press, 2009.

Puntarigvivat, Tavivat. Bhikkhu Buddhadasa's dhammic socialism in dialogue with
Latin American liberation theology. Washington D.C. Temple University,
1994.

Puntharikkawiwat, Tawiwat. Pratya Methi Kab Buddhadasa. Bangkok: Paramita,
1987.

Pye, Michael. Skillful Means — A concept in Mahayana Buddhism. (London: Gerald
Duckworth & Co. Ltd., 1978).

Rak Tae Ngam, Himmapan. An analytical study of Dharma interpretation of Thich
Nhat Hanh. Bangkok: Graduate School, Mahachulalongkornrachawittayalai,
2008.

Ralph, Jeff. The path to selfless restoration: Interconnectedness between Bhikkhu
Buddhadasa and ecological restoration. Victoria: University of Victoria
(Canada), 2008.

Rochanasiri, Issares, Phra Maha. An Analytical Study of the Language Problem of
Anatta in Theravada Buddhist Philosophy. Bangkok: Mahachulalongkorn
Rajavidyalaya University, 2006.

Santikaro Bhikkhu, “Buddhadasa Bhikkhu: Life and Society through the Natural Eyes
of Voidness,” in Engaged Buddhism: Buddhist Liberation Movements in Asia,
Albany: State University of New York Press, 1996.

Schroeder, John. "Nagarajuna and the Doctrine of "Skillful Means," Philosophy East
and West. Volume 50. Number 4. University of Hawai'i Press, 2000..

Seung Hee Kang. "We Walk the Path Together: Learing from Thich Nhat Hanh and
Meister Eckhart," Buddhist-Christian Studies. Volume 28. University of
Hawai'i Press, 2008.

Sivaraksa, Sulak et al., eds., Radical Conservatism: Buddhism in the Contemporary
World, Article in Honour of Bhikkhu Buddhadasa’s g4h Anniversary.
Bangkok: Thai Inter-Religious Commission for Development, and
International Network of Engaged Buddhists, 1990

Steffney, John. "Symbolism and Death in Jung and Zen Buddhism," Philosophy East
and West.Vol. 25, No. 2. Hawaii: University of Hawai'i Press, 1975.

Suzuki, Daisetz T. "The Philosophy of Zen," Philosophy East and West.Vol. 1, No. 2.
Hawaii: University of Hawai'i Press, 1951. pp. 3-15.

Suzuki, Daosetz T. Essays in Zen Buddhism, Third Series. London: Rider and Co.,
1953.




134

Tanahashi, Kazuaki, ed. Moon in a Dewdrop: Writings of Zen Master Dogen. San
Francisco: North Point Press, 1985.

Thanissaro Bhikkhu, trans. “Nagara Sutta” The Tripitaka [English version]. [online].
Retrieve : February 14™ 2013. Access from :
http://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.065.than.html

Thanissaro Bhikkhu.,trans. Cula-Malunkyovada sutta, Majjhima Nikaya. Tipitaka.
Access to insight, 14 June 2010.
www.accesstoinsight.org/tipitaka/mn/mn.063.than.html

“upaya." Encyclopadia Britannica. Encyclopadia Britannica Online. Encyclopadia
Britannica Inc., 2012. Retrieved. 25 Jan. 2012.
<http://www.britannica.com/EBchecked/topic/618636/upaya>

Vasi, Praves. Suan Mokh, Dharmagaya, Santi Asoka. Bangkok: Mor Chao Ban
publication, 1987.

Wannapok, Stieanpong. Buddha vithi Sorn Chak Pra Tripitaka. Bangkok: Petch
Rueng Ruang Karn Pim. 1997.

Wei Lang. Sutra of Wei Lang. Delhi: Matura, 1986.

Yang, Trong, Cholathee. Political view of Buddhadasa. Bangkok: Faculty of Political
Science. Graduate School, Chulalongkorn University,1990.

Yong, Amos. "The Social Self in Zen and American Pragmatism," Buddhist-
Christian Studies. Volume 22. University of Hawai'i Press: 2002.

Yoomontien, Pairoj. Vata Tham Samrab Karavas. Bangkok: Ban Lan Tham. 2006.



http://www.britannica.com/EBchecked/topic/618636/upaya

	Cover (Thai)
	Cover (English)
	Accepted
	Abstract (Thai)
	Abstract (English)
	Acknowledgement
	Contents
	Chapter I Introduction
	1. Background and rationale
	2. Objectives of the Study
	3. Hypothesis
	4. Scope and Limitation of the Study
	5. Significance and Usefulness of the Study
	6. Related Documents and Researches

	Chapter II Buddhadasa's concept of emptiness
	2.1 The Meaning of ‘Emptiness’ in Buddhist Context
	2.2 Buddhadāsa’s explanation of emptiness

	Chapter III Emptiness in Buddhadasa's poetry
	3.1 Emptiness as a Concept
	3.2 Emptiness as a Practice

	Chapter IV Buddhadasa's poetry as skillful means
	4.1 Definition of Upāya
	4.2 Poetry as Three Fold Training
	4.3 Poetry as an Upāya

	Chapter V Conclusion and recommendation
	Bibliography



