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This third edition of "Bodhinyana" is an adaptation of
the second edition printed by the Wrld Fell owshi p of

Buddhi sts as "The Practice of Buddhisni. For this new
edition we have retained only Aj ahn Chah's teachings,

thus this is essentially a conpilation of the origina
"Bodhi nyana" and a pamphlet called "Fragments of a



Teachi ng and Notes from a Session of Questions and
Answers". This panphlet was first printed many years ago
and has proved to be a very popul ar and hel pful guide
for many neditators. Thus by compiling this new edition
we hope our efforts will be of increased benefit.

As regards the translations, we have tried to be as
exact as possible with the content of the Teachi ngs but
have omitted nuch of the repetition inevitably arising
in oral instruction. Pali words absorbed into the Tha

| anguage have, in the course of tine, acquired
addi ti onal meanings: e.g. the Thai "arone" refers to the
Pali "Arammana"--sense object or nmental inpression, but
its common neaning is "nood" or "enotion". The Venerable
Aj ahn uses these words in both ways and we have

transl ated accordingly. Finding the mddl e way between a
dull, over-literal approach and a nore flow ng, but |ess
preci se rendering hasn't al ways been easy. Each of the
various translators has conprom sed in different ways.
Hopeful |y we have managed to bring out both the clear
simplicity, the directness and the humour of these tal ks
on the one hand, and at the same tinme, the profundity
that underlies and inspires them

The transl ators would li ke to apol ogi ze for any passages
whi ch remain unclear, or for clunmsiness of style. W
trust that this material will provide nourishing
contenpl ati on for the growi ng nunmber of neditators.

May all beings be free from Suffering.

The Sangha, Bung WAi Forest Mnastery.

AJAHN CHAH

Aj ahn Chah was born into a large and confortable famly
in arural village in Northeast Thail and. He ordai ned as
a novice in early youth and on reaching the age of
twenty took higher ordination as a nonk. As a young nonk
he studi ed sone basic Dhamma, Discipline and scriptures.
Later he practised neditation under the gui dance of
several of the local Meditation Masters in the Ascetic
Forest Tradition. He wandered for a nunmber of years in
the style of an ascetic nonk, sleeping in forests, caves
and cremation grounds, and spent a short but
enlightening period with Ajahn Miun, one of the nost
famous and respected Thai Meditation Masters of this
century.

After many years of travel and practise, he was invited
to settle in a thick forest grove near the vill age of
his birth. This grove was uni nhabited, known as a pl ace
of cobras, tigers and ghosts, thus being as he said, the
perfect | ocation for a forest nonk. Around Aj ahn Chah a
| arge nonastery formed as nore and nore nobnks, nuns and
| ay- peopl e cane to hear his teachings and stay on to
practise with him Now there are disciples teaching nore
than forty nountain and forest branch tenpl es throughout
Thai l and and i n Engl and.

On entering Wat Pah Pong one is likely to encounter
monks drawi ng water froma well, and a sign on the path



that says: "You there, be quiet! W're trying to
meditate." Although there is group nmeditation twi ce a
day and sonetimes a talk by Ajahn Chah, the heart of the
meditation is the way of life. Minks do manual work, dye
and sew their own robes, make npbst of their own

requi sites and keep the nonastery buil di ngs and grounds
in immacul ate shape. Mnks here live extrenely sinmply
followi ng the ascetic precepts of eating once a day from
the alnsbow and Iimting their possessions and robes.
Scattered throughout the forest are individual huts
where nonks live and neditate in solitude, and where
they practise wal king neditation on cl eared paths under
the trees.

Discipline is extrenely strict enabling one to lead a
simple and pure life in a harnoni ously regul at ed
community where virtue, meditation and understandi ng may
be skilfully and continuously cultivated.

Aj ahn Chah's sinple yet profound style of teaching has a
speci al appeal to Westerners, and many have cone to
study and practise with him quite a few for many years.
In 1975 Wat Pa Nanachat was established near \Wat Pah
Pong as a special training nonastery for the grow ng
nunbers of Westerners interested in undertaking nonastic
training. Since then A ahn Chah's large foll ow ng of
seni or Western disciples has begun the work of spreading
the Dhamma to the West. Ajahn Chah has hinself travelled
twice to Europe and North Anerica, and has established a
thriving branch nonastery in Sussex, England.

Wsdomis a way of living and being, and Aj ahn Chah has
endeavoured to preserve the sinmple life-style of the
monks order that people may study and practise the
Dhanma in the present day.

Aj ahn Chah's wonderfully sinple style of teaching can be
deceptive. It is often only after we have heard

somet hing many tines that suddenly our nminds are ripe
and sonehow t he Teachi ng takes on a nuch deeper neani ng.
Hs skillful neans in tailoring his explanations of
Dhanmma to tinme and place, and to the understandi ng and
sensitivity of his audience, is marvelous to see.
Sonetimes on paper though, it can make hi m seem

i nconsi stent or even self-contradictory! At such tines
the reader shoul d renmenber that these words are a record
of a living experience. Sinmlarly, if the Teachings may
seemto vary at tinmes fromtradition, it should be borne
in mnd that the Venerabl e A ahn speaks al ways fromthe
heart, fromthe depths of his own nmeditative experience.

Nanb Tassa Bhagavat o Arahato Samma- Sanmbuddhassa
FRAGVENTS OF A TEACHI NG

Al'l of you have believed in Buddhismfor many years now
t hrough heari ng about the Buddhi st Teachi ngs from many
sourcesespecially from various nonks and teachers. In
some cases Dhamma is taught in very broad and vague
terns to the point where it is difficult to know how to
put it into practice in daily life. In other instances
Dhamma is taught in high | anguage or special jargon to
the point where nost people find it difficult to



understand, especially if the teaching is done too
literally fromscripture. Lastly there is Dhanma taught
in a bal anced way, neither too vague nor too profound,
neither too broad nor too esotericjust right for the
listener to understand and practise to personally
benefit fromthe Teachings. Today | would |ike share
with you Teachings of the sort | have often used to
instruct my disciples in the past; Teachi ngs which

hope may possi bly be of personal benefit to those of you
here |i stening today.

One who wi shes to reach the Buddha- Dhamma

One who wi shes to reach the Buddha- Dhamma nust firstly
be one who has faith or confidence as a foundation. He
must understand the neani ng of Buddha-Dhama as fol | ows:

Buddha: the One-Wo-Knows, the one who has purity,
radi ance and peace in his heart.

Dhanmma: the characteristics of purity, radi ance and
peace which arise fromnorality, concentration and
wi sdom

Therefore, one who is to reach the Buddha-Dhanma is one
who cultivates and devel ops norality, concentration and
w sdom wi thin hinsel f.

Wal ki ng the Path of Buddha- Dhama

Natural ly people who wi sh to reach their hone are not
those who nerely sit and think of travelling. They nust
actual ly undertake the process of travelling step by
step, and in the right direction as well, in order to
finally reach honme. If they take the wong path they may
eventually run into difficulties such as swanps or other
obstacl es which are hard to get around. O they may run
i nto dangerous situations in this wong direction

t hereby possi bly never reaching hone.

Those who reach home can rel ax and sl eep
confortably--hone is a place of confort for body and

m nd. Now t hey have really reached hone. But if the
traveller only passed by the front of his home or only
wal ked around it, he would not receive any benefit from
having travelled all the way hone.

In the same way, wal king the path to reach the

Buddha- Dhamma i s sonet hi ng each one of us nmust do

i ndividual ly ourselves, for no one can do it for us. And
we nust travel along the proper path of norality,
concentration and wi sdomuntil we find the bl essings of
purity, radiance and peaceful ness of mnd that are the
fruits of travelling the path. However, if one only has
know edge of books and scriptures, sermons and sutras,
that is, only knowl edge of the map or plans for the
journey, even in hundreds of lives one will never know
purity, radiance and peaceful ness of mnd. |nstead one
will just waste time and never get to the real benefits
of practice. Teachers are those who only point out the
direction of the Path. After listening to the teachers,
whet her or not we wal k the Path by practising oursel ves,
and thereby reap the fruits of practice, is strictly up



to each one of us.

Another way to look at it is to compare practice to a
bottl e of nedicine a doctor |eaves for his patient. On
the bottle is witten detailed instructions on howto
take the nedicine, but no matter how many hundred tines
the patient reads the directions, he is bound to die if
that is all he does. He will gain no benefit fromthe
medi ci ne. And before he dies he may complain bitterly
that the doctor wasn't any good, that the mnedicine
didn't cure him He will think that the doctor was a
fake or that the nedicine was worthl ess, yet he has only
spent his tine exam ning the bottle and reading the
instructions. He hasn't followed the advice of the
doctor and taken the medicine.

However, if the patient actually follows the doctor's
advi ce and takes the medicine regularly as prescri bed,
he will recover. And if he is very ill, it will be
necessary to take a |l ot of medicine, whereas if he is
only mildly ill, only alittle nedicine will be needed
to finally cure him The fact that we nust use a | ot of
medicine is a result of the severity of our illness.
It's only natural and you can see it for yourself with
careful consideration

Doctors prescribe nmedicine to elimnate di sease fromthe
body. The Teachi ngs of the Buddha are prescribed to cure
di sease of the mnd, to bring it back to its natura
healthy state. So the Buddha can be considered to be a
doctor who prescribes cures for the ills of the mnd. He
is, in fact, the greatest doctor in the world.

Mental ills are found in each one of us w thout
exception. When you see these nmental ills, does it not
make sense to |l ook to the Dhanma as support, as nedicine
to cure your ills? Travelling the path of the

Buddha- Dhamma i s not done with the body. You nmust travel
with the mind to reach the benefits. W can divide these
travellers into three groups:

First Level: this is conprised of those who understand
that they rnust practise thenselves, and know how to do
so. They take the Buddha, Dhamma and Sangha as their
refuge and have resolved to practise diligently
according to the Teachi ngs. These persons have di scarded
merely followi ng custons and traditions, and instead use
reason to examne for thensel ves the nature of the
worl d. These are the group of "Buddhist believers”.

M ddl e Level: This group is conprised of those who have
practised until they have an unshakeable faith in the
Teachi ngs of the Buddha, the Dhamma and the Sangha. They
al so have penetrated to the understandi ng of the true
nature of all conmpounded formations. These persons
gradual Iy reduce clinging and attachnent. They do not
hold onto things and their ninds reach deep
under st andi ng of the Dhamma. Dependi ng upon the degree
of non-attachment and wi sdomthey are progressively
known as Stream Enterers, Once-Returners and

Non- Returners, or sinply, Noble Ones.

H ghest Level: This is the group of those whose practice



has led themto the body, speech and m nd of the Buddha.
They are above the world, free of the world, and free of
all attachment and clinging. They are known as Arahats
or Free Ones, the highest [evel of the Noble Ones.

How to Purify One's Morality

Morality is restraint and discipline of body and speech.
On the formal level this is divided into classes of
precepts for lay people and for nmonks and nuns. However,
to speak in general terms, there is one basic
characteristic--that is | NTENTION. Wien we are mindfu

or self-recollected, we have right intention. Practising
self-recoll ection and m ndful ness will generate good
nmorality.

It is only natural that when we put on dirty clothes and
our bodies are dirty, that out mnds too will fee
unconfortabl e and depressed. However, if we keep our
bodi es clean and wear clean, neat clothes, it makes our
m nds |ight and cheerful. So too, when norality is not
kept, our bodily actions and speech are dirty, and this
is a cause for nmaking the m nd unhappy, distressed and
heavy. W are separated fromright practice and this
prevents us frompenetrating in the essence of the
Dhanmma in our minds. The whol esone bodily actions and
speech t hensel ves depend on mind, properly trained,
since mnd orders body and speech. Therefore, we mnust
continue practice by training our m nds.

Practice of Concentration Training

The training in concentration is practice to make the

m nd firmand steady. This brings about peaceful ness of
m nd. Usually our untrained mnds are noving and
restless, hard to control and rmanage. M nd foll ows sense
distractions wildly just like water flowi ng this way and
that, seeking the lowest level. Agriculturists and

engi neers, though, know how to control water so that it
is of greater use to mankind. Men are clever, they know
how to dam wat er, nake | arge reservoirs and canal s--al

of this nmerely to channel water and nmake it nore
useable. In addition the water stored becomes a source
of electrical power and light, further benefits from
controlling its flow so that it doesn't run wild and
eventually settle into a few | ow spots, its useful ness
wast ed.

So too, the mind which is danmed and controlled, trained
constantly, will be of imeasurable benefit. The Buddha
H nsel f taught, "The m nd that has been controlled
brings true happiness, so train you mnds well for the
hi ghest of benefits.” Simlarly, the animls we see
around us--el ephants, horses, cattle, buffalo, etc.

must be trained before they can be useful for work. Only
after they have been trained is their strength of

benefit to us.

In the same way, the mind that has been trained will
bring many tines the bl essings of that of an untrained
m nd. The Buddha and His Noble Disciples all started out
in the same way as us--with untrai ned m nds; but
afterwards | ook how they becane the subjects of



reverence for us all, and see how nmuch benefit we can
gain through their teaching. |Indeed, see what benefit
has conme to the entire world fromthese nmen who have
gone through the training of the mind to reach the
freedom beyond. The mind controlled and trained is
better equipped to help us in all professions, in al
situations. The disciplined mnd will keep our lives
bal anced, nake work easier and devel op and nurture
reason to govern our actions. In the end our happi ness
will increase accordingly as we follow the proper mnd
trai ni ng.

The training of the m nd can be done in many way, wth
many di fferent nethods. The method which is nost usefu
and which can be practised by all types of people is
known as "m ndful ness of breathing". It is the

devel opi ng of m ndful ness on the in-breath and the
out-breath. In this nonastery we concentrate our
attention on the tip of the nose and devel op awar eness
of the in- and out-breaths with the mantra word
"BUD-DHO'. If the neditator w shes to use another word,
or sinply be mindful of the air noving in and out, this
is also fine. Adjust the practice to suit yourself. The
essential factor in the nmeditation is that the noting or
awar eness of the breath be kept up in the present nonent
so that one is mndful of each in-breath and each
out-breath just as it occurs. While doing wal king
meditation we try to be constantly m ndful of the
sensation of the feet touching the ground.

This practice of neditation nust be pursued as
continuously as possible in order for it to bear fruit.
Don't meditate for a short tine one day and then in one
or two weeks, or even a nonth, neditate again. This wll
not bring results. The Buddha taught us to practise
often, to practise diligently, that is, to be as
continuous as we can in the practise of mental training.
To practise neditation we should also find a suitably
qui et place free fromdistractions. In gardens or under
shady trees in our back yards, or in places where we can
be alone are suitable environments. If we are a nonk or
nun we should find a suitable hut, a quiet forest or
cave. The mountains offer exceptionally suitable places
for practice.

In any case, wherever we are, we nust nake an effort to
be continuously m ndful of breathing in and breathing
out. If the attention wanders to other things, try to
pull it back to the object of concentration. Try to put
away all other thoughts and cares. Don't think about
anyt hi ng--just watch the breath. If we are mndful of

t houghts as soon as they arise and keep diligently
returning to the nmeditation subject, the mnd wll
becone quieter and quieter. When the mnd is peacefu
and concentrated, release it fromthe breath as the

obj ect of concentration. Now begin to exam ne the body
and mind conprised of the five khandas: material form
feelings, perceptions, nental formations and

consci ousness. Exam ne these five khandas as they cone
and go. You will see clearly that they are inpermanent,
that this inpermanence makes them unsatisfactory and
undesi rabl e, and that they cone and go of their
own--there is no "self" running things. There is to be



found only nature noving according to cause and effect.
Al'l things in the world fall under the characteristics
of instability, unsatisfactoriness and being wthout a
per manent ego or soul. Seeing the whole of existence in
this light, attachment and clinging to the khandas will
gradual Iy be reduced. This is because we see the true
characteristics of the world. W call this the arising
of w sdom

The Arising of Wsdom

Wsdomis to see the truth of the various manifestations
of body and m nd. When we use our trained and
concentrated minds to exanine the five khandas, we will
see clearly that both body and nind are inpermanent,
unsati sfactory and soul -less. In seeing all conmpounded
things with wisdomwe do not cling or grasp. Watever we
receive, we receive mndfully. W are not excessively
happy. When things of ours break up or disappear, we are
not unhappy and do not suffer painful feelings--for we
see clearly the inpermanent nature of all things. Wen
we encounter illness and pain of any sort, we have
equani mty because our nmnds have been well trained. The
true refuge is the trained mnd.

Al of this is known as wi sdom whi ch knows the true
charactertics of things as they arise. Wsdom arises
from m ndf ul ness and concentration. Concentration arises
froma base of nmorality or virtue. Al of these things,
morality, concentration and wisdom are so inter-related
that it is not really possible to separate them In
practice it can be | ooked at in this way: first there is
the disciplining of the mind to be attentive to
breathing. This is the arising of norality. Wen

m ndf ul ness of breathing is practised continuously unti
the mind is quiet, this is the arising of concentration
Then exami nati on showi ng the breath as inpernanent,
unsati sfactory and not-self, and the subsequent
non-attachnent, is the arising of wisdom Thus the
practice of m ndful ness of breathing can be said to be a
course for the devel opment of nmorality, concentration
and wi sdom They all cone together.

When norality, concentration and wi sdom are al

devel oped, we call this practising the Eightfold Path
whi ch the Buddha taught as our only way out of
suffering. The Eightfold Path is above all others
because if properly practised it leads directly to

Ni bbana, to peace. W can say that this practice reaches
t he Buddha-Dhamma truly and precisely.

Benefits from Practice

When we have practised nmeditation as expl ai ned above,
the fruits of practice will arise in the follow ng three
st ages:

First, for those practitioners who are at the | evel of
"Buddhi st be faith", there will arise increasing faith
in the Buddha, Dhanma and Sangha. This faith will becone
the real inner support of each person. Al so, they wll
under stand the cause-and-effect nature of all things,

t hat whol esone action brings whol esone result and that



unwhol esonme action brings unwhol esome result. So for
such a person there will be a great increase in
happi ness and nental peace.

Second, those who have reached the noble attai nnents of
Stream W nner, Once-Returner or Non-Returner, have
unshakeabl e faith in the Buddha, Dhamma and Sangha. They
are joyful and are pulled towards N bbana.

Third, for those Arahats or Perfected Ones, there wll
be the happiness free fromall suffering. These are the
Buddhas, free fromthe world, conplete in the Faring of
the Holy Vay.

We all have had the good fortune to be born as hunman
bei ngs and to hear the Teachi ngs of the Buddha. This is
an opportunity that mllions of other beings do not
have. Therefore do not be carel ess or heedl ess. Hurry
and develop nerits, do good and follow the path of
practice in the beginning, in the mddle and in the

hi ghest levels. Don't let time roll by unused and

wi t hout purpose. Try to reach the truth of the Buddha's
Teachi ngs even today. Let nme close with a Lao

fol k- sayi ng: "Many rounds of merriment and pl easure

past, soon it will be evening. Drunk with tears now,
rest and see, soon it will be too late to finish the
journey."

A G FT OF DHAMVA

(A Discourse delivered to the assenbly of Wstern Mnks,
Novi ces and Lay-di sci pl es at Bung Wai Forest Mnastery,
Ubon, on 10th October, 1977. This Di scourse was offered
to the parents of one of the nonks on the occasion of
their visit from France.)

I am happy that you have taken this opportunity to cone
and visit Wat Pah Pong, and to see your son who is a
monk here, however |I'msorry | have no gift to offer
you. France already has so many material things, but of
Dhamma there's very little. Having been there and seen
for myself, there isn't really any Dhamma there which
could lead to peace and tranquillity. There are only
thi ngs which continually nmake one's mnd confused and
troubl ed.

France is already materially prosperous, it has so nany
things to offer which are sensually enticing--sights,
sounds, snells, tastes and textures. However, people

i gnorant of Dhamma only become confused by them So
today | will offer you sone Dhamma to take back to
France as a gift from Wat Pah Pong and WAt Pah Nanachat .

VWhat is Dhamma? Dhamma is that which can cut through the
problens and difficulties of mankind, gradually reducing
themto nothing. That's what is called Dhamma and that's
what shoul d be studied throughout our daily lives so
that when some nmental inpression arises in us, we'll be
able to deal with it and go beyond it.

Probl ems are common to us all whether living here in
Thailand or in other countries. If we don't know how to
solve them we'll always be subject to suffering and



di stress. That which solves problens is wi sdomand to
have wi sdom we nust develop and train the mnd

The subject of practice isn't far away at all, it's
right here in our body and mind. Wsterners and Thais
are the same, they both have a body and mi nd. A confused
body and mind nmeans a confused person and a peacefu

body and mind, a peaceful person

Actually, the mind, Iike rain water, is pure inits
natural state. If we were to drop green coloring into
clear rain water, however, it would turn green. I|f
yellow coloring it would turn yell ow.

The mind reacts simlarly. Wien a confortable nental
i mpression 'drops' into the mnd, the mnd is
confortable. Wien the nmental inpression is
unconfortable, the mind is unconfortable. The nind
becones 'cloudy' just like the col ored water

When cl ear water contacts yellow, it turns yellow When
it contacts green, it turns green. It will change col or
every tinme. Actually, that water which is green or
yellow is naturally clean and clear. This is also the
natural state of the mind, clean and pure and
unconfused. It becomes confused only because it pursues
mental inpressions; it gets lost in its noods!

Let me explain nmore clearly. Right now we are sitting in
a peaceful forest. Here, if there's no wind, a |eaf
remains still. Wien a wind blows it flaps and flutters.
The mind is simlar to that leaf. Wen it contacts a
mental inpression, it, too, 'flaps and flutters
according to the nature of that mental inpression. And
the | ess we know of Dhanmma, the nmore the nmind will
continually pursue nmental inpressions. Feeling happy, it
succunbs to happi ness. Feeling suffering, it succunbs to
suffering. It's constant confusion

In the end peopl e becone neurotic. Wy? Because they
don't know! They just follow their nmoods and don't know
how to | ook after their own minds. Wen the mnd has no
one to look after it, it's like a child wi thout a nother
or father to take care of him An orphan has no refuge
and, wthout a refuge, he's very insecure.

Li kewise, if the mind is not |ooked after, if there is
no training or maturation of character with right
understanding, it's really troubl esone.

The nethod of training the mind which I will give you
today is Kammat hana. "Kamm" neans 'action' and "thana"
means 'base'. In Buddhismit is the nmethod of making the
m nd peaceful and tranquil. It's for you to use in
training the mind and with the trained mnd investigate
t he body.

Qur being is conposed of two parts: one is the body, the
other, the mind. There are only these two parts. What is
called "the body", is that which can be seen with our
physi cal eyes. "The mind", on the other hand, has no
physi cal aspect. The nmind can only be seen with the
"internal eye' or the 'eye of the mnd . These two

10



things, body and nmind, are in a constant state of
turmoil.

VWhat is the mind? The mind isn't really and 'thing
Conventional ly speaking, it's that which feels or
senses. That which senses, receives and experiences al
mental inpressions is called "mnd". Right at this
monent there is mnd. As | am speaking to you, the nind
acknow edges what | am sayi ng. Sounds enter through the
ear and you know what is being said. That which
experiences this is called "m nd"

This m nd doesn't have any self or substance. It doesn't
have any form It just experiences nmental activities,
that's all! If we teach this mnd to have right view,
this mind won't have any problenms. It will be at ease.

The mind is mnd. Mental objects are mental objects.
Ment al objects are not the nmind, the mind is not nental
objects. In order to clearly understand our m nds and
the mental objects in our mnds, we say that the nind is
that which receives the nental objects which pop into
it.

When these two things, mind and its object, cone into
contact with each other, they give rise to feelings.
Sone are good, sonme bad, some cold, sonme hot, all kinds!
Wthout wisdomto deal with these feelings, however, the
mnd will be troubl ed.

Meditation is the way of devel oping the mnd so that it
may be a base for the arising of wisdom Here the breath
is a physical foundation. W call it Anapanasati or

"m ndf ul ness of breathing". Here we nake breathing our
mental object. We take this object of nmeditation because
it's the sinplest and because it has been the heart of
medi tati on since ancient tines.

When a good occasion arises to do sitting neditation
sit cross-legged: right leg on top of the left Ieg,
right hand on top of the left hand. Keep your back

straight and erect. Say to yourself, "Now |l wll let go
of all ny burdens and concerns." You don't want anything
that will cause you worry. Let go of all concerns for

the tine being.

Now fix your attention on the breath. Then breathe in
and breathe out. In devel opi ng awar eness of breat hing,
don't intentionally nmake the breath long or short.

Neit her nake it strong or weak. Just let it flow
normal |y and naturally. M ndful ness and sel f - awar eness,
arising fromthe mnd, will know the in-breath and the
out - br eat h.

Be at ease. Don't think about anything. No need to think
of this or that. The only thing you have to do is fix
your attention on the breathing in and breathing out.
You have nothing else to do but that! Keep your

m ndf ul ness fixed on the in-and out-breaths as they
occur. Be aware of the beginning, niddl e and end of each
breath. On inhal ation, the beginning of the breath is at
the nose tip, the mddle at the heart, and the end in
the abdonen. On exhal ation, it's just the reverse: the
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begi nning of the breath is in the abdomen, the m ddl e at
the heart, and the end at the nose tip. Develop the

awar eness of the breath: 1, at the nose tip; 2, at the
heart; 3, in the abdonmen. Then in reverse: 1, in the
abdonen; 2, at the heart; and 3, at the nose tip.

Focusing the attention on these three points will
relieve all worries. Just don't think of anything else!
Keep your attention on the breath. Perhaps ot her
thoughts will enter the mind. It will take up other
thenes and distract you. Don't be concerned. Just take
up the breathing again as your object of attention. The
m nd may get caught up in judging and investigating your
moods, but continue to practise, being constantly aware
of the beginning, mddle and the end of each breath.

Eventually, the mind will be aware of the breath at
these three points all the time. Wen you do this
practice for sone time, the mind and body will get
accustoned to the work. Fatigue will disappear. The body
will feel lighter and the breath will beconme nore and
nore refined. M ndful ness and sel f-awareness wil|l

protect the mind and watch over it.

We practise like this until the mnd is peaceful and
calm wuntil it is one. One neans that the mind will be
compl etely absorbed in the breathing, that it doesn't
separate fromthe breath. The mind will be unconfused
and at ease. It will know the begi nning, mddle and end
of the breath and remain steadily fixed on it.

Then when the mind is peaceful, we fix our attention on
the in-breath and out-breath at the nose tip only. W
don't have to follow it up and down to the abdonen and
back. Just concentrate on the tip of the nose where the
breath comes in and goes out.

This is called "calmng the mnd", making it rel axed and
peaceful . When tranquillity arises, the mnd stops; it
stops with its single object, the breath. This is what's
known as maki ng the m nd peaceful so that w sdom may

ari se.

This is the beginning, the foundation of our practice.
You should try to practise this every single day,

wher ever you may be. Whether at home, in a car, lying or
sitting down, you should be m ndfully aware and watch
over the mnd constantly.

This is called nental training which should be practised
in all the four postures. Not just sitting, but

standi ng, wal king and lying as well. The point is that
we shoul d know what the state of the nmind is at each
nmonment, and, to be able to do this, we nust be
constantly mndful and aware. |s the nmind happy or
suffering? Is it confused? Is it peaceful ? Getting to
know the mind in this manner allows it to becone
tranquil, and when it does becone tranquil, wi sdom will
ari se.

Wth the tranquil mind investigate the nmeditation
subj ect which is the body, fromthe top of the head to
the soles of the feet, then back to the head. Do this



over and over again. Look at and see the hair of the
head, hair of the body, the nails, teeth and skin. In
this meditation we will see that this whole body is
composed of four 'elements': earth, water, fire and
wi nd.

The hard and solid parts of our body make up the earth
element; the liquid and flowi ng parts, the water

el ement. Wnds that pass up and down our body make up
the wind element, and the heat in our body, the fire
el enent .

Taken together, they conpose what we call a "human

bei ng". However, when the body is broken down into its
component parts, only these four elenents remain. The
Buddha taught that there is no 'being' per se, no human,
no Thai, no Westerner, no person, but that ultimtely,
there are only these four elenments--that's all! W
assune that there is a person or a 'being' but, in
reality, there isn't anything of the sort.

Whet her taken separately as earth, water, fire and wi nd,
or taken together |abelling what they forma "human
being", they're all inpermanent, subject to suffering
and not-self. They are all unstable, uncertain and in a
state of constant change--not stable for a single
nmonent !

Qur body is unstable, altering and changing constantly.
Hai r changes, nails change, teeth change, skin
changes- - everyt hi ng changes, conpletely!

Qur mnd, too, is always changing. It isn't a self or
substance. It isn't really "us', not really 'them,

al though it may think so. Maybe it will think about
killing itself. Maybe it will think of happiness or of
suffering--all sorts of things! It's unstable. If we
don't have wi sdom and we believe this mnd of ours,
it'll lieto us continually. And we alternately suffer
and be happy.

This mind is an uncertain thing. This body is uncertain.
Toget her they are inpernmanent. Together they are a
source of suffering. Together they are devoid of self.
These, the Buddha pointed out, are neither a being, nor
a person, nor a self, nor a soul, nor us, nor they. They
are nerely elements: earth, water, fire and wi nd.

El enments onl y!

Wien the mind sees this, it will rid itself of
attachnent which holds that 'I' am beautiful, '"I' am
good, 'I' amevil, '"I' amsuffering, 'I' have, 'I' this
or 'I'" that. You will experience a state of unity, for
you'll have seen that all of mankind is basically the
same. There is no 'lI'. There are only el ements.

When you contenpl ate and see inpermanence, suffering and
not-self, there will no longer be clinging to a self, a
being, |I or he or she. The mind which sees this wll
give rise to N bbida, world-weariness and di spassion. It
will see all things as only inpermanent, suffering and
not - sel f.
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The mind then stops. The mind is Dhamma. G eed, hatred
and delusion will then dimnish and recede little by
little until finally there is only mnd--just the pure
mnd. This is called "practising nmeditation"

Thus, | ask you to receive this gift of Dhamma which
offer you to study and contenplate in your daily lives.
Pl ease accept this Dhamma Teaching from Wat Pah Pong and
Wat Pah Nanachat as an inheritance handed down to you.
Al'l of the nonks here, including your son, and all the
Teachers, make you an offering of this Dhanma to take
back to France with you. It will show you the way to
peace of mind, it will render your nmind cal mand
unconfused. Your body may be in turmoil, but your m nd
will not. Those in the world may be confused, but you
will not. Even though there is confusion in your
country, you will not be confused because the nmind wll
have seen, the mnd is Dhanmma. This is the right path,
the proper way.

May you remenber this Teaching in the future.

May you be well and happy.

DHAMVA NATURE

(Delivered to the Western disciples at Bung Wai Forest
Monastery during the Rains Retreat 1977)

Sonetimes, when a fruit tree is in bloom a breeze stirs
and scatters bl ossons to the ground. Sone buds remain
and growinto a small green fruit. A wind blows and sone
of them too, fall! Still others may becone fruit or
nearly ripe, or sone even fully ripe, before they fall.

And so it is with people. Like flowers and fruit in the
wind they, too, fall in different stages of life. Sone
people die while still in the wonb, others within only a
few days after birth. Some people live for a few years
then die, never having reached maturity. Men and wonen
die in their youth. Still others reach a ripe old age
bef ore they die.

When refl ecting upon people, consider the nature of
fruit in the wind: both are very uncertain.

This uncertain nature of things can also be seen in the
monastic life. Some people cone to the nonastery
intending to ordain but change their m nds and | eave,
some with heads al ready shaved. Others are already

novi ces, then they decide to | eave. Sone ordain for only
one Rains Retreat then disrobe. Just like fruit in the
wi nd--all very uncertain!

Qur minds are also simlar. A nmental inpression arises,
draws and pulls at the mnd, then the mnd falls--just
like fruit.

The Buddha understood this uncertain nature of things.
He observed the phenonenon of fruit in the wi nd and
refl ected upon the nmonks and novices who were his

di sci ples. He found that they, too, were essentially of
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the sane nature--uncertain! How could it be otherw se?
This is just the way of all things.

Thus, for one who is practising with awareness, it isn't
necessary to have soneone to advise and teach all that
much to be able to see and understand. An exanple is the
case of the Buddha who, in a previous life, was King
Chanokonun. He didn't need to study very nmuch. Al he
had to do was observe a nango tree

One day, while visiting a park with his retinue of

m nisters, fromatop his el ephant, he spied some mango
tees heavily laden with ripe fruit. Not being able to
stop at that tinme, he deternmined in his mnd to return
later to partake of some. Little did he know, however,
that his ministers, com ng al ong behind, would greedily
gather themall up; that they would use poles to knock
them down, beating and breaking the branches and tearing
and scattering the |eaves.

Returning in the evening to the nango grove, the king,
already imagining in his mnd the delicious taste of the
mangoes, suddenly di scovered that they were all gone,
compl etely finished! And not only that, but the branches
and | eaves had been thoroughly thrashed and scattered.

The king, quite disappointed and upset, then noticed
anot her mango tree nearby with its | eaves and branches
still intact. He wondered why. He then realized it was
because that tree had no fruit. If a tree has no fruit
nobody disturbs it and so its | eaves and branches are
not damaged. This | esson kept hi m absorbed in thought
all the way back to the palace: "It is unpl easant,
troubl esone and difficult to be a king. It requires
constant concern for all his subjects. Wat if there are
attenpts to attack, plunder and seize parts of his

ki ngdon?" He could not rest peacefully; even in his

sl eep he was di sturbed by dreans.

He saw in his mnd, once again, the mango tree w t hout
fruit and its undamaged | eaves and branches. "If we
becone simlar to that mango tree," he thought, "our
'l eaves' and 'branches,' too, would not be danaged.™

In his chanber he sat and neditated. Finally, he decided
to ordain as a nmonk, having been inspired by this | esson
of the mango tree. He conpared hinself to that nango
tree and concluded that if one didn't becone involved in
the ways of the world, on would be truly independent,
free fromworries or difficulties. The m nd would be
untroubl ed. Refl ecting thus, he ordai ned.

From then on, wherever he went, when asked who his
teacher was, he would answer, "A nango tree." He didn't
need to receive teaching all that nuch. A nmango tree was
the cause of his awakening to the Opanayi ko- Dhamma, the
teaching leading i nwards. And with this awakening, he
became a nonk, one who has few concerns, is content with
little, and who delights in solitude. H's royal status
given up, his mnd was finally at peace.

In this story the Buddha was a Bodhi satta who devel oped
his practice in this way continuously. Like the Buddha
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as Ki ng Chanokonun, we, too, should | ook around us and
be observant because everything in the world is ready to
teach us.

Wth even a little intuitive wisdom we will then be
able to see clearly through the ways of the world. W
will come to understand that everything in the world is

a teacher. Trees and vines, for exanple, can all revea
the true nature of reality. Wth wisdomthere is no need
to question anyone, no need to study. W can learn from
Nat ure enough to be enlightened, as in the story of King
Chanokonun, because everything foll ows the way of Truth.
It does not diverge from Truth.

Associ ated with wi sdom are sel f-conmposure and restraint
which, in turn, can lead to further insight into the
ways of Nature. In this way, we will come to know the
ultimate truth of everything being

" Ani cca- Dukkha- Anatta". *

( *Ani cca- Dukkha- Anatta: the three characteristics of
exi stence, namely: inpermanence/instability,

suf fering/unsati sfactoriness, and

not-sel f/inpersonality.)

Take trees, for exanple; all trees upon the earth are
equal, are One, when seen through the reality of

"Ani cca- Dukkha- Anatta". First, they come into being,
then grow and mature, constantly changing, until they
die finally die as every tree nust.

In the same way, people and animals are born, grow and
change during their life-times until they eventually
die. The nultitudi nous changes which occur during this
transition frombirth to death show t he Way of Dhanmma.
That is to say, all things are inpermanent, having decay
and dissolution as their natural condition.

If we have awareness and understanding, if we study with
wi sdom and m ndful ness, we will see Dhamma as reality.
Thus, we sill see people as constantly being born
changing and finally passing away. Everyone is subject
to the cycle of birth and death, and because of this,
everyone in the universe is as One being. Thus, seeing
one person clearly and distinctly is the same as seeing
every person in the world.

In the same way, everything is Dhamma. Not only the
things we see with our physical eye, but also the things
we see in our mnds. A thought arises, then changes and
passes away. It is "Nama Dhamma", sinply a nental

i npression that arises and passes away. This is the rea
nature of the mnd. Altogether, this is the Noble Truth
of Dhamma. |If one doesn't | ook and observe in this way,
one doesn't really see! If one does see, one will have
the wisdomto listen to the Dhamma as proclai med by the
Buddha.

Wiere is the Buddha? The Buddha is in the Dhanmma. Were
is the Dhanma? The Dhamma is in the Buddha. Ri ght here,
now Where is the Sangha? The Sangha is in the Dhamma.

The Buddha, the Dhamma and the Sangha exist in our

16



m nds, but we have to see it clearly. Some people just
pick this up casually saying, "Ch! The Buddha, the
Dhamma and t he Sangha exist in my mind." Yet their own
practice is not suitable or appropriate. It is thus not
befitting that the Buddha, the Dhanma and the Sangha
shoul d be found in their mnds, nanmely, because the
"mind nust first be that mnd which knows the Dhanma.

Bri ngi ng everything back to this point of Dhama, we
will come to know that, in the world, Truth does exist,
and thus it is possible for us to practise to realize
it.

For instance, "Nama Dhamma", feelings, thoughts,

i magi nation, etc., are all uncertain. Wen anger arises,
it grows and changes and finally di sappears. Happi ness,
too, arises, grows and changes and finally disappears.
They are enpty. They are not any 'thing'. This is always
the way of all things, both nmentally and materially.
Internally, there are this body and m nd. Externally,
there are trees, vines and all manner of things which

di splay this universal |aw of uncertainty.

Whet her a tree, a nountain or an animal, it's al

Dhanma, everything is Dhamma. Were is this Dhamm?
Speaki ng sinmply, that which is not Dhamma doesn't exist.
Dhanma is Nature. This is called the "Sacca-Dhamm", the
True Dhanmma. |If one sees Nature, one sees Dhanma; if one
sees Dhamma, one sees Nature. Seeing Nature, one know

t he Dhamma.

And so, what is the use of a lot of study when the
ultimate reality of life, inits every nonment, inits
every act, is just an endless cycle of births and
deaths? If we are mndful and clearly aware when in al
postures (sitting, standing, wal king, lying), then

sel f-know edge is ready to be born; that is, know ng the
truth of Dhamma already in existence right here and now.

At present, the Buddha, the real Buddha, is stil

living, for He is the Dhamua itself, the "Sacca-Dhamm".
And " Sacca- Dhanma", that which enables one to becone
Buddha, still exists. It hasn't fled anywhere! It gives
rise to two Buddhas: one in body and the other in mnd

"The real Dhamma," the Buddha told Ananda, "can only be
realized through practice!" Whoever sees the Buddha,
sees the Dhanma. And how is this? Previously, no Buddha
existed; it was only when Siddartha Gotama* realized the
Dhamma that he becane the Buddha.

( * Siddartha CGotama: the original nane of the
hi stori cal Buddha. (Buddha, the 'one-who-knows', also
represents the state of enlightenment or awakening.)

If we explain it in this way, then He is the sanme as us.
If we realize the Dhamma, then we will |ikew se be the
Buddha. This is called the Buddha in mnd or

" Nama- Dhanmma" .

We nust be m ndful of everything we do, for we becone
the inheritors of our own good or evil actions. In doing
good, we reap good. In doing evil, we reap evil. Al you
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have to do is |l ook into your everyday lives to know that
this is so. Siddartha Gotama was enlightened to the
realization of this Truth, and this gave rise to the
appearance of a Buddha in the world. Likew se, if each
and every person practises to attain to this Truth, then
they, too, will change to be Buddha.

Thus, the Buddha still exists. Sone people are very
happy saying, "If the Buddha still exists, then | can
practise Dhamma!" That is how you should see it.

The Dhanma that the Buddha realized is the Dhanmma which
exi sts permanently in the world. It can be conpared to
ground water which permanently exists in the ground.
When a person wishes to dig a well, he nmust dig down
deep enough to reach the ground water. The ground water
is already there. He does no create the water, he just
discovers it. Simlarly, the Buddha did not invent the
Dhanma, did not decree the Dhanma. He nerely reveal ed
what was already there. Through contenpl ation, the
Buddha saw the Dhamma. Therefore, it is said that the
Buddha was Enlightened, for Enlightennent is know ng the
Dhanma. The Dhamma is the Truth of this world. Seeing
this, Siddartha Cotama is called "The Buddha". And the
Dhamma is that which allows other people to becone a
Buddha, "One-who-knows', one who knows Dhanmma.

I f beings have good conduct and are loyal to the
Buddha- Dhamma, then those beings will never be short of
virtue and goodness. Wth understanding, we will see
that we are really not far fromthe Buddha, but sitting
face to face with Hm Wen we understand the Dhanma,
then at that nmoment we will see the Buddha.

If one really practises, one will hear the Buddha-Dhama
whet her sitting at the root of a tree, lying down or in
what ever posture. This is not something to nerely think
about. It arises fromthe pure nmind. Just renenbering
these words is not enough, because this depends upon
seeing the Dhamm itself, nothing other than this. Thus
we nust be determined to practise to be able to see
this, and then our practice will really be conplete.
Wherever we sit, stand, walk or lie, we will hear the
Buddha' s Dhanmma.

In order to practise H s Teaching, the Buddha taught us
tolive in a quiet place so that we can learn to coll ect
and restrain the senses of the eye, ear, nose, tongue,
body and mind. This is the foundation for our practice
since these are the places where all things arise, and
only in these places. Thus we collect and restrain these
Ssi X senses in order to know the conditions that arise
there. Al good and evil arise through these six senses.
They are the predom nant faculties in the body. The eye
is predom nant in seeing, the ear in hearing, the nose
in snelling, the tongue in tasting, the body in
contacting hot, cold, hard and soft, and the nmind in the
arising of mental inpressions. Al that remains for us
to do is to build our practice around these points.

The practice is easy because all that is necessary has
al ready been set down by the Buddha. This is conparable
to the Buddha planting an orchard and inviting us to
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partake of its fruit. We, ourselves, do not need to
pl ant one.

Whet her concerning norality, meditation or wi sdom the
is no need to create, decree or specul ate, because al
that we need to do is follow the things which already
exi st in the Buddha's Teachi ng.

Therefore, we are beings who have nuch nerit and good
fortune in having heard the Teachings of the Buddha. The
orchard already exists, the fruit is already ripe.
Everything is already conplete and perfect. Al that is
| acking is soneone to partake of the fruit, someone with
faith enough to practise

We shoul d consider that our nmerit and good fortune are
very valuable. All we need to do is | ook around to see
how nmuch ot her creatures are possessed of ill-fortune;
take dogs, pigs, snakes and other creatures for

i nstance. They have no chance to study Dhanma, no chance
to know Dhamma, no chance to practi se Dhanma. These are
bei ngs possessed of ill-fortune who are receiving karnic
retribution. When one has no chance to study, to know,
to practi se Dhamm, then one has no chance to be free
from Suffering

As human bei ngs we shoul d not all ow ourselves to becone
victims of ill-fortune, deprived of proper manners and
di scipline. Do not beconme a victimof ill-fortune! That
is to say, one wi thout hope of attaining the Path of
Freedom to Ni bbana, w thout hope of devel oping virtue.
Do not think that we are already w thout hope! By
thinking in that way, we would then beconme possessed of
ill-fortune the sane as other creatures.

We are beings who have cone within the sphere of

i nfluence of the Buddha. Thus we human beings are

al ready of sufficient nmerit and resources. If we correct
and devel op our understandi ng, opinions and know edge in
the present, then it will lead us to behave and practise
in such a way as to see and know Dhamma in this present
life as human bei ngs.

We are thus different from other creatures, beings that
shoul d be enlightened to the Dhamma. The Buddha taught
that at this present noment, the Dhamma exists here in
front of us. The Buddha sits facing us right here and
now At what other tine or place are you going to | ook?

If we don't think rightly, if we don't practise rightly,
we will fall back to being aninmals or creatures in Hel
or hungry ghosts or denons.*

( * According to Buddhi st thought beings are born in any
of eight states of existence depending on their Kanma.
These include three Heavenly States (where happiness is
predoni nant), the Human State, and the four

above- nenti oned Wheful or Hell States (where suffering

i s predom nant). The Venerabl e Aj ahn al ways stresses
that we should see these states in our own nminds in the
present nmonent. So that depending on the condition of
the m nd, we can say that we are continually being born
in these different states. For instance, when the nind
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is on fire with anger then we have fallen fromthe Human
State and have been born in Hell right here and now.)

How is this? Just look in your mind. Wen anger arises,
what is it? There it is, just |ook! \Wen del usion
arises, what is it? That's it, right there! \Wen greed
arises, what is it? Look at it right therel

By not recogni zing and cl early understandi ng these
mental states, the mind changes from being that of a
human being. All conditions are in the state of

becom ng. Becoming gives rise to birth or existence as
determ ned by the present conditions. Thus we becone and
exi st as our minds condition us.

THE TWO FACES OF REALITY

(A Discourse delivered to the Assenbly of Mnks after
the recitation of the Patinokkha, the Mnk's

Di sciplinary Code, at Wat Pah Pong during the Rains
Retreat 1976)

In our lives we have two possibilities: indulging in the
worl d or going beyond the world. The Buddha was someone
who was able to free Hinself fromthe world and thus
realized spiritual Liberation

In the same way, there are two types of

know edge- - knowl edge of the worldly real mand know edge
of the spiritual, or true wisdom If we have not yet
practised and trai ned ourselves, no matter how nmuch
know edge we have, it is still worldly, and thus cannot
| i berate us.

Think and really | ook closely! The Buddha said that
things of the world spin the world around. Follow ng the
world, the mind is entangled in the world, it defiles
itself whether comng or going, never remaining content.
Wirl dly people are those who are al ways | ooking for
somet hi ng--who can never find enough. Wrldly know edge
is really ignorance; it isn't know edge with clear
under st andi ng, therefore there is never an end to it. It
revol ves around the worldly goal s of accumul ating
things, gaining status, seeking praise and pl easure;
it's a nmass of del usion which has us stuck fast.

Once we get sonething, there is jeal ousy, worry and

sel fishness. And when we feel threatened and can't ward
it off physically, we use our minds to invent all sorts
of devices, right up to weapons and even nucl ear bonbs,
only to bl ow each other up. Wy all this trouble and
difficulty?

This is the way of the world. The Buddha said that if
one follows it around there is no reaching an end.

Cone to practise for liberation! It isn't easy to live
in accordance with true wi sdom but whoever earnestly
seeks the Path and Fruit and aspires to N bbana will be
abl e to persevere and endure. Endure being contented and
satisfied with little; eating little, sleeping little,
speaking little and living in noderation. By doing this
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we can put an end to worldliness.

If the seed of worldliness has not yet been uprooted,
then we are continually troubled and confused in a
never-endi ng cycle. Even when you come to ordain, it
continues to pull you away. It creates your views, your
opinions, it colours and enbellishes all your
thoughts--that's the way it is.

Peopl e don't realize! They say that they will get things
done in the world. It's always their hope to conplete
everything. Just |like a new government ninister who is
eager to get started with his new adm nistration. He
thinks that he has all the answers, so he carts away
everything of the old administration saying, "Look out!
I"l'l doit all nyself." That's all they do, cart things
in and cart things out, never getting anything done.
They try, but never reach any real conpletion

You can never do sonething which will please
everyone--one person likes a little, another likes a
lot; one like short and one likes long; sone |like salty
and sone |ike spicy. To get everyone together and in
agreement just cannot be done.

Al of us want to acconplish sonmething in our lives, but
the world, with all of its conplexities, nakes it al npst
i mpossible to bring about any real conpletion. Even the
Buddha, born with all the opportunities of a noble
prince, found no conpletion in the worldly life.

The Trap of the Senses

The Buddha tal ked about desire and the six things by
which desire is gratified: sights, sounds, snells,
tastes, touch and m nd-objects. Desire and lust for
happi ness, for suffering, for good, for evil and so on
pervade everyt hi ng!

Sights...there isn't any sight that's quite the sane as
that of a woman. Isn't that so? Doesn't a really
attractive woman nmake you want to | ook? One with a
really attractive figure conmes wal ki ng al ong, 'sak, sek

sak, sek, sak, sek,'--you can't help but stare! How
about sounds? There's no sound that grips you nore than
that of a woman. It pierces your heart! Snell is the

same; a woman's fragrance is the nost alluring of all
There's no other snell that's quite the sane.
Taste--even the taste of the nost delicious food cannot
compare with that of a wonman. Touch is simlar; when you
caress a woman you are stunned, intoxicated and sent

pi nning all around.

There was once a fanmous master of magical spells from
Taxila in ancient India. He taught his disciple all his
know edge of charms and incantations. Wen the disciple
was wel | -versed and ready to fare on his own, he |eft
with this final instruction fromhis teacher, "I have
taught you all that | know of spells, incantations and
protective verses. Creatures with sharp teeth, antlers
or horns, and even big tusks, you have no need to fear
You will be guarded fromall of these, | can guarantee
that. However, there is only one thing that | cannot
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ensure protection against, and that is the charns of a
woman. *

( * Lit. creatures with soft horns on their chest)

I can not help you here. There's no spell for protection
against this one, you'll have to |l ook after yourself."

Ment al objects arise in the mnd. They are born out of
desire: desire for val uabl e possessions, desire to be
rich, and just restless seeking after things in general.
This type of greed isn't all that deep or strong, it
isn't enough to make you faint or |ose control. However,
when sexual desire arises, you' re thrown off bal ance and
| ose your control. You would even forget those raised
and brought you up--your own parents!

The Buddha taught that the objects of our senses are a
trap--a trap of Mara's.*

( * Mara: the Buddhist 'Tenpter' figure. He is either
regarded as the deity ruling of the highest heaven of
the Sensuous Sphere or as the personification of evil
and passions, of the totality of worldly existence and
of death. He is the opponent of liberation and tried in
vain to obstruct the Buddha's attai nnent of

Enl i ght enment . )

Mara shoul d be understood as somet hi ng whi ch harns us.
The trap i s something which binds us, the sane as a
share. It's a trap of Mara's, a hunter's snare, and the
hunter is Mara.

If animals are caught in the hunter's trap, it's a
sorrowf ul predi canent. They are caught fast and held
wai ting for the owner of the trap. Have you ever snared
bi rds? The snare springs and 'boop'--caught by the neck
A good strong string now holds it fast. Wherever the
bird flies, it cannot escape. It flies here and flies
there, but it's held tight waiting for the owner of the
share. Wen the hunter cones along, that's it--the bird
is struck with fear, there's no escape!

The trap of sights, sounds, snells, tastes, touch and
m nd- obj ects is the same. They catch us and bind us
fast. If you attach to the senses, you're the sane as a
fish caught on a hook. Wen the fisherman cones,
struggle all you want, but you can't get | oose.

Actual ly, you're not caught like a fish, it's nore like
a frog--a frog gul ps down the whole hook right to its
guts, a fish just gets caught in its nouth.

Anyone attached to the senses is the same. Like a drunk
whose liver is not yet destroyed--he doesn't know when
he has had enough. He continues to indul ge and drink
carelessly. He's caught and l|ater suffers illness and
pai n.

A man cones wal king along a road. He is very thirsty
fromhis journey and is craving for a drink of water.
The owner of the water says, "you can drink this water
if you like; the colour is good, the snmell is good, the
taste is good, but if you drink it you will becore ill.
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I nmust tell you this beforehand, it'll make you sick
enough to die or nearly die." The thirsty nan does not
listen. He's as thirsty as a person after an operation
who has been deni ed water for seven days--he's crying
for water!

It's the sane with a person thirsting after the senses.
The Buddha taught that they are poi sonous--sights,
sounds, snells, tastes, touch and m nd-objects are

poi son; they are a dangerous trap. But this man is
thirsty and doesn't listen; because of his thirst he is
in tears, crying, "Gve nme water, no matter how painfu
the consequences, let ne drink!" So he dips out a bit
and swallows it down finding it very tasty. He drinks
his fill and gets so sick that he alnpst dies. He didn't
I'isten because of his overpowering desire.

This is howit is for a person caught in the pleasures
of the senses. He drinks in sights, sounds, snells,
tastes, touch and m nd-objects--they are all very
delicious! So he drinks w thout stopping and there he
remai ns, stuck fast until the day he dies.

The Worl dly Way and Li beration

Sone people die, some people alnost die--that's how it
is to be stuck in the way of the world. Wrldly wi sdom
seeks after the senses and their objects. However w se
it is, it's only wise in a wrldly sense. No natter how
appealing it is, it's only appealing in a worldly sense.
However nuch happiness it is, it's only happiness in a
worldly sense. It isn't the happiness of liberation; it
won't free you fromthe world.

We have cone to practise as nonks in order to penetrate
true wisdom to rid ourselves of attachnent. Practise to
be free of attachment! Investigate the body, investigate
everything around you until you becone weary and fed up
with it all and then dispassion will set in. Dispassion
will not arise easily however, because you still don't
see clearly.

We conme and ordai n--we study, we read, we practise, we
meditate. We determine to nmake our minds resolute but
it's hard to do. W resolve to do a certain practice, we
say that we'll practise in this way--only a day or two
goes by, maybe just a few hours pass and we forget al
about it. Then we renenber and try to rmake our m nds
firmagain, thinking, "This tine I'lIl do it right!"
Shortly after that we are pulled away by one of our
senses and it all falls apart again, so we have to start
all over again! This is howit is.

Li ke a poorly built dam our practise is weak. W are
still unable to see and follow true practice. And it
goes on like this until we arrive at true wisdom Once
we penetrate to the Truth, we are freed from everything
Only peace renains.

Qur minds aren't peaceful because of our old habits. W
i nherit these because of our past actions and thus they
foll ow us around and constantly plague us. W struggle
and search for a way out, but we're bound by them and

23



they pull us back. These habits don't forget their old
grounds. They grab onto all the old famliar things to
use, to admire and to consunme--that's how we |ive

The sexes of man and wonman--woman cause probl ens for

men, nen cause problens for wonen. That's the way it is,
they are opposites. If men live together with nen, then
there's no trouble. If wonen live together with wonen,
then there's no trouble. Wien a man sees a woman his
heart pounds like a rice pounder, 'deung, dung, deung,
dung, deung, dung'. Wat is this? Wat are those forces?
It pulls and sucks you in--no one realizes that there's
a price to pay!

It's the sane in everything. No natter how hard you try
to free yourself, until you see the value of freedom and
the pain in bondage, you won't be able to |l et go. People
usual Iy just practise enduring hardshi ps, keeping the
discipline, following the formblindly and not in order
to attain freedomor |iberation. You nust see the val ue
inletting go of your desires before you can really
practise; only then is true practice possible.

Everything that you do nust be done with clarity and
awar eness. When you see clearly, there will no | onger be
any need for enduring or forcing yourself. You have
difficulties and are burdened because you niss this

poi nt! Peace cones from doing things conpletely with
your whol e body and m nd. Whatever is |eft undone | eaves
you with a feeling of discontent. These things bind you
with worry wherever you go. You want to conplete
everything, but it's inpossible to get it all done.

Take the case of the merchants who regularly cone here
to see me. They say, "Ch, when ny debts are all paid and
property in order, 1'll cone to ordain." They talk Iike
that but will they ever finish and get it all in order?
There's no end to it. They pay up their debts with

anot her | oan, they pay off that one and do it all again.
A merchant thinks that if he frees hinself from debt he
wi Il be happy, but there's no end to paying things off.
That's the way worldliness fools us--we go around and
around like this never realizing our predicanment.

Constant Practice

In our practice we just look directly at the m nd
Whenever our practice begins to slacken off, we see it
and nake it firm-then shortly after, it goes again.
That's the way it pulls you around. But the person wth
good m ndf ul ness takes a firmhold and constantly
re-establishes hinself, pulling hinself back, training,
practising and devel oping hinmself in this way.

The person with poor mndful ness just lets it all fal
apart, he strays off and gets side-tracked again and
again. He's not strong and firmy rooted in practice.
Thus he's continuously pulled away by his worldly
desires--something pulls himhere, sonmething pulls him
there. He lives follow ng his whins and desires, never
putting an end to this worldly cycle.

Coming to ordain is not so easy. You nust determine to
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make your mind firm You should be confident in the
practice, confident enough to continue practising unti
you becone fed up with both your Iike and dislikes and
see in accordance with Truth. Usually, you are

di ssatisfied with only your dislike, if you like

somet hing then you aren't ready to give it up. You have
to beconme fed up with both your dislike and your |ikes,
your suffering and your happiness.

You don't see that this is the very essence of the
Dhanmma! The Dhamma of the Buddha is profound and
refined. It isn't easy to conprehend. If true wi sdom has
not yet arisen, then you can't see it. You don't | ook
forward and you don't | ook back. Wen you experience
happi ness, you think that there will only be happi ness.
Whenever there is suffering, you think that there wll
only be suffering. You don't see that wherever there is
big, there is small; wherever there is small, there is
big. You don't see it that way. You see only one side
and thus it's never-ending.

There are two sides to everything; you nust see both

si des. Then, when happi ness arises, you don't get |ost;
when suffering arises, you don't get |ost. \Wen

happi ness arises, you don't forget the suffering,
because you see that they are interdependent.

In a simlar way, food is beneficial to all beings for
the mai ntenance of the body. But actually, food can also
be harnful, for example when it causes various stomach
upsets. Wien you see the advantages of something, you
must perceive the di sadvantages al so, and vice versa.
When you feel hatred and aversion, you shoul d
contenpl ate | ove and understanding. In this way, you
becone nore bal anced and your mi nd becones nore settl ed.

The Enmpty Fl ag

I once read a book about Zen. In Zen, you know, they
don't teach with a |ot of explanation. For instance, if
a monk is falling asleep during nmeditation, they cone
with a stick and 'whack!' they give hima hit on the
back. Wien the erring disciple is hit, he shows his
gratitude by thanking the attendant. In Zen practice one
is taught to be thankful for all the feelings which give
one the opportunity to devel op

One day there was an assenbly of nonks gathered for a
meeting. Qutside the hall a flag was blowing in the

wi nd. There arose a di spute between two nonks as to how
the flag was actually blowing in the wind. One of the
nmonks claimed that it was because of the wind while the
other argued that it was because of the flag. Thus they
quarrel |l ed because of their narrow views and coul dn't
come to any kind of agreenent. They woul d have argued
like this until the day they died. However, their
Teacher intervened and said, "Neither of you is right.
The correct understanding is that there is no flag and
there is no wind."

This is the practice, not to have anything, not to have
the flag and not to have the wind. If there is a flag,
then there is awind; if there is a wnd, then there is
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a flag. You should contenplate and reflect on this
thoroughly until you see in accordance with Truth. If
considered well, then there will remain nothing. It's
enpty--void; enpty of the flag and enpty of the wind. In
the great Void there is no flag and there is no wi nd.
There is no birth, no old age, no sickness or death. Qur
conventional understanding of flag and wind is only a
concept. In reality there is nothing. That's all! There
is nothing nore than enpty | abels.

If we practise in this way, we will cone to see

compl eteness and all of our problenms will cone to an
end. In the great Void the King of Death will never find
you. There is nothing for old age, sickness and death to
foll ow. Wien we see and understand in accordance with
Truth, that is, with R ght Understanding, then there is
only this great enptiness. It's here that there is no
nore '

we', no 'they', no 'self' at all.
The Forest of the Senses

The world with its never-endi ng ways goes on and on. If

we try to understand it all, it leads us only to chaos
and confusion. However, if we contenplate the world
clearly, then true wisdomw |l arise. The Buddha Hi nsel f

was one who was well-versed in the ways of the world. He
had great ability to influence and | ead because of Hi s
abundance of worldly know edge. Through the
transformati on of his worldly nundane wi sdom He
penetrated and attai ned to supernundane wi sdom naki ng
H ma truly superior being.

So, if we work with this Teaching, turning it inwards
for contenplation, we will attain to an understandi ng on
an entirely new |l evel. When we see an object, there is
no object. Wien we hear a sound, the is no sound. In
snelling, we can say that there is no snell. Al of the
senses are mani fest, but they are void of anything
stable. They are just sensations that arise and then
pass away.

If we understand according to this reality, then the
senses cease to be substantial. They are just sensations
whi ch cone and go. In Truth there isn't any '"thing' . If
there isn't any 'thing', then there is no 'we' and no
"they'. If there is no 'we' as a person, then there is
not hi ng belonging to 'us'. It's in this way that
suffering i s extinguished. There isn't anybody to
acquire suffering, so who is it who suffers?

When suffering arises, we attach to the suffering and
thereby nust really suffer. In the same way, when
happi ness arises, we attach to the happi ness and
consequently experience pleasure. Attachment to these
feelings gives rise to the concept of 'self' or 'ego'
and t houghts of 'we' and 'they' continually nanifest.
Nah!! Here is where it all begins and then carries us
around in its never-ending cycle.

So, we conme to practise nmeditation and |live according to
the Dhanmma. W | eave our hones to come and live in the

forest and absorb the peace of mind it gives us. W have
fled in order to contend with oursel ves and not through

26



fear or escapism But people who cone and live in the
forest becone attached to living in it; just as people
who live in the city becone attached to the city. They
lose their way in the forest and they lose their way in
the city.

The Buddha praised living in the forest because the
physi cal and nental solitude that it gives us is
conducive to the practice for |iberation. However, He
didn't want us to beconme dependent upon living in the
forest or get stuck in its peace and tranquillity. W
come to practise in order for wisdomto arise. Here in
the forest we can sow and cultivate the seeds of w sdom
Li vi ng anongst chaos and turnoil these seeds have
difficulty in growi ng, but once we have learned to live
in the forest, we can return and contend with the city
and all the stinulation of the senses that it brings us.
Learning to live in the forest nmeans to allow wi sdomto
grow and devel op. We can then apply this w sdom no
matter where we go.

When our senses are stimulated, we become agitated and
the senses become our antagoni sts. The antagoni ze us
because we are still foolish and don't have the w sdom
to deal with them In reality they are our teachers,
but, because of our ignorance, we don't see it that way.
When we lived in the city we never thought that our
senses could teach us anything. As long as true w sdom
has not yet manifested, we continue to see the senses
and their objects as enenmies. Once true wi sdom ari ses,
they are no | onger our enenies but become the doorway to
i nsi ght and cl ear under st andi ng.

A good exanple is the wild chickens here in the forest.
We all know how much they are afraid of humans. However
since | have lived here in the forest | have been able
to teach themand learn fromthemas well. At one tine |
began throwing out rice for themto eat. At first they
were very frightened and woul dn't go near the rice.
However, after a long tine they got used to it and even
began to expect it. You see, there is sonething to be

| earned here--they originally thought that there was
danger in the rice, that the rice was an eneny. In truth
there was no danger in the rice, but they didn't know
that the rice was food and so were afraid. \Wen they
finally saw for thenselves that there was nothing to
fear, they could cone and eat w thout any danger

The chickens learn naturally in this way. Living here in
the forest we learn in a simlar way. Fornerly we

t hought that our senses were a problem and because of
our ignorance in the proper use of them they caused us
a lot trouble. However, by experience in practice we
learn to see themin accordance with Truth. W learn to
make use of themjust as the chickens could use the
rice. Then they are no | onger opposed to us and probl ens
di sappear .

As long as we thing, investigate and understand wongly,
these things will oppose us. But as soon as we begin to
i nvestigate properly, that which we experience will
bring us to wi sdom and cl ear understandi ng, just as the
chi ckens came to their understanding. In this way, we
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can say that they practised "Vi passana". They know in
accordance with Truth, it's their insight.

In our practise, we have our senses as tools which, when
rightly used, enable us to becone enlightened to the
Dhanmma. This is something which all meditator shoul d
contenpl ate. Wien we don't see this clearly, we remain
in perpetual conflict.

So, as we live in the quietude of the forest, we
continue to devel op subtle feelings and prepare the
ground for cultivating wisdom Don't think that when you
have gai ned sonme peace of mind living here in the quiet
forest that that's enough. Don't settle for just that!
Renenber that we have to cultivate and grow the seeds of
wi sdom

As wi sdom matures and we begin to understand in
accordance with the Truth, we will no | onger be dragged
up and down. Usually, if we have a pl easant nood, we
behave one way; and if we have an unpl easant nood, we
are anot her way. We |ike sonmething and we are up; we

di sli ke sonmething and we are down. In this way we are
still in conflict with enem es. Wen these things no

| onger oppose us, they becone stabilized and bal ance
out. There are no | onger ups and downs or highs and

| ows. We understand these things of the world and know
that that's just the way it is. It's just "worldly
dhamma".

"Worl dly dhamma"* changes to beconme the "Path".**

( * Wrldly dhamma: the eight worldly conditions are:
gain and | oss, honour and di shonour, happi ness and
m sery, praise and bl ane.)

( ** Path: (the Eightfold Path) conprises 8 factors of
spiritual practice leading to the extinction of
suffering: Right View, Ri ght Thought, Ri ght Speech

Ri ght Action, Right Livelihood, Right Effort, Right

M ndf ul ness, Ri ght Concentration.)

"Worl dly dhanma" has ei ght ways; the "Path" has eight
ways. Wherever "worldly dhamm" exists, the "Path" is to
be found also. Wen we live with clarity, all of our
wor | dly experience beconmes the practising of the
"Eightfold Path". Wthout clarity, "worldly dhamm"
predoni nates and we are turned away fromthe "Path"

When Ri ght Understanding arises, liberation from
suffering lies right here before us. You will not find
i beration by running around | ooki ng el sewhere!

So don't be in a hurry and try to push or rush your
practice. Do your neditation gently and gradually step
by step. In regard to peacefulness, if you want to
becone peaceful, then accept it; if you don't becone
peaceful , then accept that also. That's the nature of
the m nd. W nmust find our won practice and persistently
keep at it.

Per haps wi sdom does not arise!l | used to think, about ny
practice, that when there is no wisdom | could force
myself to have it. But it didn't work, things renmai ned
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the same. Then, after careful consideration, | saw that
to contenplate things that we don't have cannot be done.
So what's the best thing to do? It's better just to
practice with equanimty. If there is nothing to cause
us concern, then there's nothing to remedy. If there's
no problem then we don't have to try to solve it. Wen
there is a problem that's when you nust solve it, right
there! There's no need to go searching for anything
special, just live normally. But know what your mnd is!
Live m ndfully and clearly conprehending. Let wi sdom be
your guide; don't live indulging in your noods. Be
heedful and alert! If there is nothing, that's fine;
when sonet hing arises, then investigate and contenpl ate
it.

Conming to the Center

Try watching a spider. A spider spins its web in any
conveni ent niche and then sits in the center, staying

still and silent. Later, a fly cones along and | ands on
the web. As soon as it touches and shakes the web,
"boop!"' --the spider pounces and winds it up in thread.

It stores the insect away and then returns again to
collect itself silently in the center of the web.

Watching a spider like this can give rise to wi sdom OQur
si x senses have mind at the center surrounded by eye,
ear, nose, tongue and body. \Wen one of the senses is
stimul ated, for instance, formcontacting the eye, it
shakes and reaches the nmind. The mind is that which
knows, that which knows form Just this nuch is enough
for wisdomto arise. It's that sinple.

Like a spider in its web, we should live keeping to
ourselves. As soon as the spider feels an insect contact
the web, it quickly grabs it, ties it up and once again
returns to the center. This is not at all different from
our own minds. "Conming to the center” means living

m ndfully with clear conprehension, being al ways al ert
and doi ng everything with exactness and precision--this
is our center. There's really not a lot for us to do; we
just carefully live in this way. But that doesn't nean
that we live heedlessly thinking, "There is no need to
do siting or wal king meditation!" and so forget al

about our practice. W can't be carel ess! W nust remain
alert just as the spider waits to snatch up insects for
its food.

This is all that we have to know-sitting and
contenpl ati ng that spider. Just this much and wi sdom can
ari se spontaneously. Qur mind is conmparable to the

spi der, our noods and mental inpressions are conparable
to the various insects. That's all there is to it! The
senses envel op and constantly stinulate the m nd; when
any of them contact something, it imediately reaches
the mnd. The mind then investigates and exanines it
thoroughly, after which it returns to the center. This
is how we abide--alert, acting with precision and al ways
m ndful | y conprehending with wi sdom Just this nmuch and
our practice is conplete.

This point is very inportant! It isn't that we have to
do sitting practice throughout the day and night, or
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that we have to do wal king neditation all day and al
night long. If this is our view of practice, then we
really make it difficult for ourselves. W should do
what we can according to our strength and energy, using
our physical capabilities in the proper anount.

It's very inportant to know the m nd and the ot her
senses well. Know how they come and how t hey go, how
they arise and how they pass away. Understand this
thoroughly! In the | anguage of Dhamma we can al so say
that, just as the spider traps the various insects, the
m nd binds up the senses w th Anicca-Dukkha-Anatta

(i npermanence, unsatisfactoriness, not-self). Were can
they go? We keep them for food, these things are stored
away as our nourishment.*

( * Nourishment for contenplation, to feed wi sdom)

That's enough; there's no nore to do, just this much!
This is the nourishment for our mnds, nourishment for
one who is aware and under st andi ng.

If you know that these things are inpermanent, bound up
with suffering and that none of it is you, then you
woul d be crazy to go after them If you don't see
clearly in this way, then you nmust suffer. Wen you take
a good | ook and see these things as really inpermanent,
even though they may seemworth going after, really they
are not. Wiy do you want them when their nature is pain
and suffering? It's not ours, there is no self, there is
not hi ng bel onging to us. So why are you seeking after
then? All problenms are ended right here. Were else wll
you end t henf

Just take a good | ook at the spider and turn it inwards,
turn it back unto yourself. You will see that it's al
the same. When the mind has seen Anicca-Dukkha Anatt a,

it lets go and releases itself. It no longer attaches to
suffering or to happiness. This is the nourishment for
the m nd of one who practises and really trains hinself.
That's all, it's that sinple! You don't have to go
searchi ng anywhere! So no matter what you are doing, you
are there, no need for a lot of fuss and bother. In this
way the momentum and energy of your practice wll

conti nuously grow and mat ure.

Escape

Thi s monment um of practice | eads us towards freedom from
the cycle of birth and death. W haven't escaped from
that cycle because we still insist on craving and
desiring. We don't commit unwhol esone or inmoral acts,
but doing this only means that we are living in
accordance with the Dhanma of nmorality: for instance,
the chanting when people ask that all beings not be
separated fromthe things that they |ove and are fond
of . If you think about it, this is very childish. It's
the way of people who still can't let go.

This is the nature of human desire--desire for things to
be other than the way that they are; w shing for

| ongevity, hoping that there is no death or sickness.
This is how peopl e hope and desire, then when you tel
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them t hat whatever desires they have which are not
fulfilled cause suffering, it clobbers themright over
the head. What can they say? Nothing, because it's the
Truth! You're pointing right at their desires.

When we tal k about desires we know that everyone has
them and wants them fulfilled, but nobody is willing to
stop, nobody really wants to escape. Therefore our
practice must be patiently refined down. Those who
practice steadfastly, w thout deviation or slackness,
and have a gentle and restrai ned manner, al ways
persevering with constancy, those are the ones who wl|l
know. No matter what arises, they will remain firm and
unshakeabl e.

THE TRAI NI NG CF THE HEART

(Atalk given to a group of Western Monks from Wat
Bovor ni ves, Bangkok, ©March 1977)

In the time of A ahn Mun* and Aj ahn Sao** life was a | ot
simpler, a lot less conplicated than it is today.

( * NNB. inthis translation "heart" is used where
"m nd" was used in the other translations.)

( * Ajahn Mun: probably the nost respected and nost
influential Meditation Master of this century in
Thai | and. Under his guidance the Ascetic Forest
Tradition (Dhutanga Kammat hana) becane a very inportant
tradition in the revival of Buddhist neditation
practice. The vast mpjority of recently deceased and
presently living great Meditation Masters of Thail and
are either direct disciples of the Venerable A ahn or
were substantially influenced by his Teachi ngs. Ajahn
Mun passed away in November 1949.)

(** Ajahn Sao: Ajahn Mun's Teacher.)

In those days nobnks had few duties and cerenonies to
perform They lived in the forests w thout permanent
resting places. There they coul d devote thensel ves
entirely to the practice of neditation

In those tines one rarely encountered the |uxuries that
are so conmonpl ace today, there sinply weren't any. One
had to nmake drinking cups and spittoons out of bamnboo
and | aypeopl e seldomcane to visit. One didn't want or
expect much and was content with what one had. One could
live and breathe neditation

The nonks suffered many privations living like this. If
someone caught malaria and went to ask for medicine, the
Teacher woul d say, "You don't need nedicine! Keep
practising." Besides, there sinply weren't all the drugs
that are available now Al one had were the herbs and
roots that grew in the forest. The environnment was such
that nmonks had to have a great deal of patience and
endurance; they didn't bother over mnor ail ments.
Nowadays you get a bit of an ache and you're off to the
hospi t al

Sonetines one had to walk ten to twel ve kil oneters on



al msround (pi ndapad). You would | eave as soon as it was
Iight and naybe return around ten or eleven o' clock. One
didn't get very much either, perhaps sone gl utinous
rice, salt or a few chilis. Whether you got anything to
eat with the rice or not didn't matter. That's the way
it was. No one dared conplain of hunger or fatigue; they
were just not inclined to conplain but |earned to take
care of themselves. They practiced in the forest with
pati ence and endurance al ongsi de the many dangers that
lurked in the surroundi ngs. There were many wild and
fierce animals living in the jungles and there were nany
hardshi ps for body and mind in the ascetic practice of
the Dhutanga or Forest-Dwelling nmonk. Indeed, the

pati ence and endurance of the nonks in those days was
excel | ent because the circunstances conpelled themto be
so.

In the present day, circunstances conmpel us in the
opposite direction. In ancient times, one had to travel
by foot; then came the oxcart and then the autonobile.
Aspiration and anbition increased, so that now, if the
car is not air-conditioned, one will not even sit init;
i mpossible to go if there is no air-conditioning! The
virtues of patience and endurance are becomni ng weaker
and weaker. The standards for nmeditati on and practice
are lax and getting laxer, until we find that nmeditators
these days like to follow their own opinions and
desires. \Wen the old folks tal k about the old days,
it's like listening to a nyth or a | egend. You j ust
listen indifferently, but you don't understand. It just
doesn't reach you

As far as we should be concerned about the ancient

monks' tradition, a nmonk should spend at |east five
years with his Teacher. Some days you shoul d avoid
speaki ng to anyone. Don't allow yourself to speak or
talk very much. Don't read books! Read your own heart

i nstead. Take Wat Pah Pong for exanple. These days nany
university graduates are coming to ordain. | try to stop
them from spending their time readi ng books about

Dhamma, because these people are al ways readi ng books.
They have so many opportunities for readi ng books, but
opportunities for reading their own hearts are rare. So,
when they come to ordain for three nonths follow ng the
Thai custom we try to get themto close their books and
manual s. While they are ordained they have this splendid
opportunity to read their own hearts.

Li stening to your own heart is really very interesting.
This untrained heart races around following its own
untrained habits. It junps about excitedly, randomy
because it has never been trained. Therefore train your
heart! Buddhist neditation is about the heart; to
devel op the heart or mind, to devel op your own heart.
This is very, very inportant. This training of the heart
is the main enphasis. Buddhismis the religion of the
heart. Only this! One who practises to develop the heart
is one who practises Buddhi sm

This heart of ours lives in a cage, and what's nore,
there's a raging tiger in that cage. If this maverick
heart of ours doesn't get what it wants, it makes
trouble. You rmust discipline it with meditation, with
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Samadhi. This is called "Training the Heart". At the
very begi nning, the foundation of practice is the
establi shnent of noral discipline (Sila). Sila is the
training of the body and speech. Fromthis arises
conflict and confusion. Wen you don't |let yourself do
what you want to do, there is conflict.

Eat little! Sleep little! Speak little! Whatever it may
be of worldly habit, | essen them go against their
power. Don't just do as you like, don't indulge in your
thought. Stop this slavish foll ow ng. You mnust
constantly go against the stream of ignorance. This is
called "Discipline". Wen you discipline your heart, it
becones very dissatisfied and begins to struggle. It
becones restricted and oppressed. Wen the heart is
prevented fromdoing what it wants to do, it starts
wandering and struggling. Suffering (Dukkha) * becomnes
apparent to us.

( * Dukkha: refers to the inplicit unsatisfactoriness,

i nconpl et eness, inperfection, insecurity of al
condi ti oned phenonena, which, because they are al ways
changing, are always liable to cause suffering. Dukkha
refers to all forms of unpl easantness from gross bodily
pains and the suffering inplicit in old age, sickness
and death, to subtle feelings such as being parted from
what we |ike or associated with what we dislike, to
refined nental states such as dull ness, boredom

restl essness, agitation, etc. This is one of the npst

m sunder st ood concepts and one of the npst inportant for
spiritual devel oprent. )

Thi s Dukkha, this suffering, is the first of the Four
Nobl e Truths. Most people want to get away fromit. They
don't want to have any kind of suffering at all.

Actual ly, this suffering is what brings us wi sdom it
makes us contenpl at e Dukkha. Happi ness (Sukha) tends to
make us close our eyes and ears. It never allows us to
devel op patience. Confort and happi ness nmake us
careless. O these two defilenments, Dukkha is the
easiest to see. Therefore we must bring up suffering in
order to put an end to our suffering. W nust first know
what Dukkha is before we can know how to practise
medi t ati on.

In the beginning you have to train your heart like this.
You may not understand what is happening or what the
point of it is, but when the Teacher tells you to do
somet hing, then you nust do it. You will devel op the
virtues of patience and endurance. \Whatever happens, you
endure, because that is the way it is. For exanple, when
you begin to practise Samadhi you want peace and
tranquillity. But you don't get any. You don't get any
because you have never practised this way. Your heart

says, "I'll sit until | attain tranquillity."” But when
tranquillity doesn't arise, you suffer. And when there
is suffering, you get up and run away! To practise |ike
this can not be called "devel oping the heart". It's

call ed "desertion".

I nstead of indulging in your noods, you train yourself
with the Dhamma of the Buddha. Lazy or diligent, you
just keep on practising. Don't you think that this is a
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better way? The other way, the way of follow ng your
moods, will never reach the Dhamma. |f you practise the
Dhanma, then whatever the nmood nmay be, you keep on
practising, constantly practising. The other way of

sel f-indul gence is not the way of the Buddha. \Wen we
foll ow our own views on practice, our own opinions about
the Dhamma, we can never see clearly what is right and
what is wong. W don't know our own heart. W don't
know our sel ves.

Therefore, to practise follow ng your own teachings is
the sl owest way. To practise follow ng the Dhamma is the
direct way. Lazy you practise; diligent you practise.
You are aware of time and place. This is called
"devel opi ng the heart".

If you indulge in foll ow ng your own views and try to

practise accordingly, then you will start thinking and
doubting a lot. You think to yourself, "I don't have
very much nmerit. | don't have any luck. |'ve been
practising meditation for years now and |'mstil
unenlightened. | still haven't seen the Dhamma." To
practise with this kind of attitude can not be called
"devel oping the heart". It is called "devel oping

di saster".

If, at this tinme, you are like this, if you are a
meditator who still doesn't know, who doesn't see, if
you haven't renewed yourself yet, it's because you' ve
been practising wongly. You haven't been follow ng the
Teachi ngs of the Buddha. The Buddha taught like this:
"Ananda, practise a |lot! Devel op your practice
constantly! Then all your doubts, all your
uncertainties, will vanish." These doubts will never
vani sh through thinking, nor through theorizing, nor

t hrough specul ati on, nor through di scussion. Nor will
doubt s di sappear by not doing anything. Al defilenents
wi Il vani sh through devel opi ng the heart, through right
practice only.

The way of devel oping the heart as taught by the Buddha
is the exact opposite of the way of the world, because
his Teachings come froma pure heart. A pure heart,
unattached to defilenments, is the Way of the Buddha and
H s Disciples.

If you practise the Dhamma, you nust bow your heart to
the Dhamma. You nust not nake the Dhama bow to you.
When you practise this way. suffering arises. There
isn't a single person who can escape this suffering. So
when you conmence your practice suffering is right

t here.

The duties of neditators are m ndful ness, coll ectedness
and contentrment. These things stop us. They stop the
habits of the hearts of those who have never trained.
And why should we bother to do this? If you don't bother
to train your heart, then it remains wild, follow ng the
ways of nature. It's possible to train that nature so
that it can be used to advantage. This is conparable to
the exanple of trees. If we just left trees in their
natural state, then we would never be able to build a
house with them W couldn't make pl anks or anything of
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use in building a house. However, if a carpenter cane

al ong wanting to build a house, he would go | ooking for
trees such as these. He would take this raw material and
use it to advantage. In a short tine he could have a
house built.

Medi tation and devel oping the heart are simlar to this.
You nust take this untrained heart, the sanme as you
would take a tree in its natural state in the forest,
and train this natural heart so that it is nore refined,
so that it's nore aware of itself and is nore sensitive
Everything is in its natural state. Wn we understand
nature, then we can change it, we can detach fromit, we
can let go of it. Then we won't suffer anynore.

The nature of our heart is such that whenever it clings
and grasps there is agitation and confusion. First it

m ght wander over there, then it mght wander over here.
When we cone to observe this agitation, we mght think
that it's inpossible to train the heart and so we suffer
accordingly. We don't understand that this is the way
the heart is. There will be thought and feelings noving
about like this even though we are practising, trying to
attain peace. That's the way it is.

When we have contenpl ated nmany tines the nature of the
heart, then we will conme to understand that this heart
is just as it is and can't be otherwise. W will know
that the heart's ways are just as they are. That's its
nature. If we see this clearly, then we can detach from
t houghts and feelings. And we don't have to add on
anything nore by constantly having to tell ourselves
that "that's just the way it is". Wen the heart truly
understands, it lets go of everything. Thinking and
feeling will still be there, but that very thinking and
feeling will be deprived of power.

This is simlar to a child who likes to play and frolic
in ways that annoy us, to the extent that we scold or
spank him W shoul d understand that it's natural for a
child to act that way. Then we could |l et go and | eave
himto play in his own way. So our troubles are over.
How are they over? Because we accept the ways of
children. Qur outl ook changes and we accept the true
nature of things. W let go and our heart becomes nore
peaceful . W have "Ri ght Under st andi ng"

If we have wrong understanding, then even living in a
deep, dark cave would be chaos, or living high up in the
air would be chaos. The heart can only be at peace when
there is "R ght Understanding". Then there are no nore
riddles to solve and no nore problens to arise.

This is the way it is. You detach. You |l et go. \Wenever
there is any feeling of clinging, we detach fromit,
because we know that that very feeling is just as it is.
It didn't conme along especially to annoy us. W m ght
think that it did, but in truth it is just that way. If
we start to think and consider it further, that too, is
just as it is. If we let go, then formis nmerely form
sound is nerely sound, odour is nmerely odour, taste is
merely taste, touch is nerely touch and the heart is
merely the heart. It's simlar to oil and water. If you
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put the two together in a bottle, they won't nix because
of the difference in their nature.

Gl and water are different in the sane way that a w se
man and an i gnorant man are different. The Buddha |ived
with form sound, odour, taste, touch and thought. He
was an Arahant (Enlightened One), so He turned away from
rat her than toward these things. He turned away and
detached little by little since He understood that the
heart is just the heart and thought is just thought. He
didn't confuse and mi x them toget her

The heart is just the heart; thoughts and feelings are
just thoughts and feelings. Let things be just as they
are! Let formbe just form let sound be just sound, |et
t hought be just thought. Wy should we bother to attach
to then? If we think and feel in this way, then there is
det achnent and separat eness. Qur thoughts and feelings
will be on one side and our heart will be on the other.
Just like oil and water--they are in the same bottle but
they are separate.

The Buddha and His Enlightened Disciples lived with

ordi nary, unenlightened people. They not only lived with
these people, but they taught these ordinary,
unenl i ght ened, ignorant ones how to be Nobl e,

Enl i ght ened, Wse Ones. They could do this because they
knew how to practise. They knew that it's a matter of
the heart, just as | have expl ai ned.

So, as far as your practice of nmeditation goes, don't
bother to doubt it. If we run away from hone to ordain,
it's not running away to get lost in delusion. Nor out
of cowardice or fear. It's running away in order to
train ourselves, in order to master ourselves. If we
have understanding like this, then we can follow the
Dhamma. The Dhanmma will becone cl earer and clearer. The
one who understands the Dhanma, understands hinself; and
t he one who understands hinsel f, understands the Dhanma.
Nowadays, only the sterile remains of the Dhama have
becone the accepted order. In reality, the Dhamma is
everywhere. There is no need to escape to sonewhere

el se. Instead escape through wi sdom Escape through
intelligence. Escape through skill. don't escape through
i gnorance. |If you want peace, then let it be the peace
of wi sdom That's enough

Whenever we see the Dhamma, then there is the right way,
the right path. Defilenents are just defilenents, the
heart is just the heart. Wenever we detach and separate
so that there are just these things as they really are,
then they are nerely objects to us. Wen we are on the
right path, then we are inpeccable. Wen we are

i npeccabl e, there is openness and freedomall the tine.

The Buddha said, "Listen to ne, Mnks. You nust not
cling to any dhammas" *

( * Dhanmma and dhamma: pl ease note the various neani ngs
of the words "Dhamma" (the liberating | aw di scovered and
procl ai ned by the Buddha), and "dhamma" (any quality,
thing, object of nmind and/or any conditioned or
uncondi ti oned phenomena). Sonetines the neani ngs al so
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overl ap.)

VWhat are these dhammas? They are everything; there isn't
anyt hi ng which is not dhamma. Love and hate are dhammas,
happi ness and suffering are dhamms, |ike and dislike
are dhanmmas; all of these things, no matter how
insignificant, are dhammas. \When we practise the Dhamma,
when we understand, then we can let go. And thus we can
comply with the Buddha's Teaching of not clinging to any
dhammas.

Al'l conditions that are born in our heart, al
conditions of our mnd, all conditions of our body, are
always in a state of change. The Buddha taught not to
cling to any of them He taught Hi s Disciples to
practise in order to detach fromall conditions and not
to practise in order to attain to any nore.

If we follow the Teachi ngs of the Buddha, then we are
right. We are right but it is also troublesonme. It's not
that the Teachings are troubl esome, but it's our
defilenents which are troubl esone. The defil enents
wrongly conprehended obstruct us and cause us trouble.
There isn't really anything troublesome with foll ow ng
the Buddha's Teaching. In fact we can say that clinging
to the Path of the Buddha doesn't bring suffering,
because the Path is sinply "let go" of every single
dhanma!

For the ultimate in the practise of Buddhist Meditation
t he Buddha taught the practise of "letting go". don't
carry anythi ng around! Detach! If you see goodness, |et
it go. If you see rightness, let it go. These words,

"l et go", do not nean that we don't have to practise. It
means that we have to practise follow ng the nethod of
"letting go" itself. The Buddha taught us to contenplate
all dhanmas, to develop the Path through contenplating
our own body and heart. The Dhanma isn't anywhere el se.
It's right here! Not soneplace far away. It's right here
in this very body and heart of ours.

Therefore a neditator nmust practise with energy. Mke
the heart grander and brighter. Make it free and

i ndependent. Having done a good deed, don't carry it
around in your heart, let it go. Having refrained from
doing an evil deed, let it go. The Buddha taught us to
live in the i nmedi acy of the present, in the here and
now. Don't |ose yourself in the past or the future.

The Teaching that people | east understand and which
conflicts the nmost with their own opinions, is this
Teaching of "letting go" or "working with an enpty

m nd". This way of talking is called "Dhamma | anguage"
When we conceive this in worldly terns, we becone
confused and think that we can do anything we want. It
can be interpreted this way, but its real neaning is
closer to this: It's as if we are carrying a heavy rock
After a while we begin to feel its weight but we don't
know how to let it go. So we endure this heavy burden
all the time. If someone tells us to throw it away, we
say, "If I throwit away, | won't have anything left!"
If told of all the benefits to be gained fromthrow ng
it away, we wouldn't believe them but woul d keep
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thinking, "If | throwit away, | will have nothing!" So
we keep on carrying this heavy rock until we becone so
weak and exhausted that we can no | onger endure, then we
drop it.

Havi ng dropped it, we suddenly experience the benefits
of letting go. W immediately feel better and lighter
and we know for ourselves how much of a burden carrying
a rock can be. Before we let go of the rock, we coul dn't
possi bly know the benefits of letting go. So if someone
tells us to let go, an unenlightened man woul dn't see
the purpose of it. He would just blindly clutch at the
rock and refuse to let go until it became so unbearably
heavy that he just had to |l et go. Then he can feel for
hinsel f the lightness and relief and thus know for

hi nsel f the benefits of letting go. Later on we nmay
start carrying burdens again, but now we know what the
results will be, so we can now let go nore easily. This
understanding that it's useless to carry burdens around
and that letting go brings ease and |ightness is an
exanpl e of know ng oursel ves.

Qur pride, our sense of self that we depend on, is the
same as that heavy rock. Like that rock, if we think
about letting go of self-conceit, we are afraid that
without it, there would be nothing left. But when we can
finally let it go, we realize for ourselves the ease and
confort of not clinging.

In the training of the heart, you mustn't cling to
either praise or blane. To just want praise and not to
want blanme is the way of the world. The Way of the
Buddha is to accept praise when it is appropriate and to
accept blame when it is appropriate. For exanple, in
raising a child it's very good not to just scold all the
time. Sone people scold too nmuch. A wi se person knows
the proper time to scold and the proper time to praise.
Qur heart is the same. Use intelligence to know the
heart. Use skill in taking care of your heart. Then you
will be one who is clever in the training of the heart.
And when the heart is skilled, it can rid us of our
suffering. Suffering exists right here in our hearts.
It's always conplicating things, creating and making the
heart heavy. It's born here. It also dies here.

The way of the heart is like this. Sometimes there are
good t houghts, sonetimes there are bad thoughts. The
heart is deceitful. Don't trust it! Instead | ook
straight at the conditions of the heart itself. Accept
themas they are. They're just as they are. Wether it's
good or evil or whatever, that's the way it is. If you
don't grab hold of these conditions, then they don't
becone anything nmore or | ess than what they already are.
If we grab hold we'll get bitten and will then suffer

Wth "Right View there's only peace. Samadhi is born
and wi sdom t akes over. \Werever you may sit or |lie down,
there is peace. There is peace everywhere, no matter
where you may go

So today you have brought your disciples here to listen
to the Dhamma. You may understand sone of it, sonme of it
you may not. In order for you to understand nore easily,
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I've tal ked about the practice of meditation. \Wether
you think it is right or not, you should take and
contenplate it.

As a Teacher nyself, |I've been in a simlar predicanment.
I, too, have longed to listen to Dhammma tal ks because,
wherever | went, | was giving talks to others but never
had a chance to listen. So, at this time, you really
appreciate listening to a talk froma Teacher. Tine
passes by so quickly when you're sitting and |i stening
quietly. You' re hungry for Dhamma so you really want to
listen. At first, giving talks to others is a pleasure,
but after awhile, the pleasure is gone. You feel bored
and tired. Then you want to listen. So when you listen
to a talk froma Teacher, you feel nuch inspiration and
you understand easily. when you are getting old and
there's hunger for Dhanma, its flavour is especially
del i ci ous.

Bei ng a Teacher of others you are an exanple to them
you're a nodel for other bhikkhus. You' re an exanple to
your disciples. You' re an exanple to everybody, so don't
forget yourself. But don't think about yourself either
If such thoughts do arise, get rid of them If you do
this then you will be one who knows hi nmsel f.

There are a mllion ways to practi se Dhamma. There's no
end to the things that can be said about neditation
There are so many things that can nake us doubt. Just
keep sweeping themout, then there's no nore doubt! When
we have right understanding like this, no matter where
we sit or walk, there is peace and ease. \Werever we may
meditate, that's the place you bring your awareness.
Don't hold that one only nmeditates while sitting or
wal ki ng. Everything and everywhere is our practice.
There's awareness all the time. There is m ndful ness al
the tine. W can see birth and death of mind and body
all the tine and we don't let it clutter our hearts. Let
it go constantly. If love conmes, let it go back to its
hone. |If greed comes, let it go hone. If anger cones,
let it go home. Follow them Were do they live? Then
escort themthere. Don't keep anything. If you practise
like this then you are like an enpty house. O,
expl ai ned another way, this is an enpty heart, a heart
enpty and free of all evil. W call it an "enpty heart",
but it isn't enpty as if there was nothing, it's enpty
of evil but filled with wisdom Then whatever you do,
you'll do with wisdom You'll think with wisdom You'l
eat with wisdom There will only be w sdom

This is the Teaching for today and | offer it to you.
I"ve recorded it on tape. If listening to Dhamma makes
your heart at peace, that's good enough. You don't need
to remenber anything. Some may not believe this. If we
make our heart peaceful and just listen, letting it pass
by but contenplating continuously like this, then we're
like a tape recorder. After some tinme when we turn on
everything is there. Have no fear that there won't be
anyt hi ng. As soon as you turn on your tape recorder
everything is there.

I wish to offer this to every bhi kkhu and to everyone.
Sone of you probably know only a little Thai, but that
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doesn't matter. May you learn the | anguage of the
Dhanma. That's good enough

LI VING WTH THE COBRA

(A brief talk given as final instruction to an elderly
Engl i shwoman who spent two nont hs under the gui dance of
Aj ahn Chah at the end of 1978 and begi nning of 1979.)

This short talk is for the benefit of a new disciple who
will soon be returning to London. May it serve to help
you understand the Teachi ng that you have studi ed here
at Wat Pah Pong. Mdst sinply, this is the practice to be
free of suffering in the cycle of birth and death.

In order to do this practice, renenber to regard all the
various activities of mnd, all those you like and al
those you dislike, in the same way as you would regard a
cobra. The cobra is an extrenely poi sonous snake,

poi sonous enough to cause death if it should bite us.
And so, also, it is with our npods; the nmpods that we

I'i ke are poi sonous, the nmoods that we dislike are al so
poi sonous. They prevent our minds frombeing free and

hi nder our understanding of the Truth as it was taught
by t he Buddha.

Thus is it necessary to try to maintain our m ndful ness
t hroughout the day and ni ght. \Watever you may be doing,
be it standing, sitting, |lying down, speaking or

what ever, you should do with m ndful ness. Wen you are
able to establish this m ndful ness, you'll find that
there will arise clear conprehension associated with it,
and these two conditions will bring about wi sdom Thus
m ndf ul ness, cl ear conprehension and wi sdomw || work
together, and you'll be |like one who is awake both day
and ni ght.

These Teachings |left us by the Buddha are not Teachi ngs
to be just listened to, or sinply absorbed on an
intellectual level. They are Teachings that through
practice can be made to arise and known in our hearts.
Wherever we go, whatever we do, we shoul d have these
Teachi ngs. And what we nean by "to have these Teachi ngs”
or "to have the Truth", is that, whatever we do or say,
we do and say with wi sdom Wen we think and
contenplate, we do so with wisdom W say that one who
has m ndf ul ness and cl ear conprehensi on conbined in this
way with wi sdom is one who is close to the Buddha.

When you | eave here, you should practise bringing

everyt hing back to your own mnd. Look at your mind with
this m ndful ness and cl ear conprehensi on and devel op
this wisdom Wth these three conditions there wll
arise a "letting go". You'll know the constant arising
and passing away of all phenonena.

You shoul d know that that which is arising and passing
away is only the activity of mnd. Wen sonething
arises, it passes away and is followed by further

ari sing and passing away. In the Way of Dhamma we cal
this arising and passing away "birth and death"; and
this is everything--this is all there is! Wen suffering
has arisen, it passes away, and, when it has passed



away, suffering arises again.*

( * Suffering in this context refers to the inplicit
unsati sfactoriness of all conmpounded exi stence as
distinct fromsuffering as nerely the opposite of
happi ness.)

There's just suffering arising and passing away. Wen

you see this much, you'll be able to know constantly
this arising and passing away; and, when your knowing is
constant, you'll see that this is really all there is.

Everything is just birth and death. It's not as if there
i s anything which carries on. There's just this arising
and passing away as it is--that's all.

This kind of seeing will give rise to a tranquil feeling
of dispassion towards the world. Such a feeling arises
when we see that actually there is nothing worth
wanting; there is only arising and passi ng away, a being
born followed by a dying. This is when the mnd arrives
at 'letting go', letting everything go according to its
own nature. Things arise and pass away in our mind, and
we know. When happi ness arises, we know, when

di ssatisfaction arises, we know. And this "know ng

happi ness" neans that we don't identify with it as being
ours. And likewi se with dissatisfaction and unhappi ness,
we don't identify with themas being ours. Wen we no

| onger identify with and cling to happi ness and
suffering, we are sinply left with the natural way of

t hi ngs.

So we say that nental activity is |like the deadly

poi sonous cobra. If we don't interfere with a cobra, it
simply goes its own way. Even though it may be extrenely
poi sonous, we are not affected by it; we don't go near
it or take hold of it, and it doesn't bite us. The cobra
does what is natural for a cobra to do. That's the way
it is. If you are clever you'll leave it alone. And so
you l et be that which is good. You also |let be that
which is not good--let it be according to its own
nature. Let be your liking and your disliking, the sane
way as you don't interfere with the cobra.

So, one who is intelligent will have this kind of
attitude towards the various noods that arise in the

m nd. Wien goodness arises, we let it be good, but we
know al so. W understand its nature. And, too, we let be
the not-good, we let it be according to its nature. W
don't take hold of it because we don't want anything. W
don't want evil, neither do we want good. W want
nei t her heavi ness nor |ightness, happiness nor

suffering. When, in this way, our wanting is at an end,
peace is firmy established.

When we have this kind of peace established in our

m nds, we can depend on it. This peace, we say, has

ari sen out of confusion. Confusion has ended. The Buddha
called the attainnent of final Enlightenment an
"extinguishing", in the sane way that fire is

extingui shed. W extinguish fire at the place at which
it appears. \Werever it is hot, that's where we can make
it cool. And so it is with Enlightenment. Ni bbana is
found in Sansara.*
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( * Sansara: lit. perpetual wandering, is a name by
which is designated the sea of life ever restlessly
heavi ng up and down, the synmbol of this continuous
process of ever again and again being born, grow ng old,
suffering and dying.)

Enl i ght enment and del usi on (Sanmsara) exist in the sane
pl ace, just as do hot and cold. It's hot where it was
cold and cold where it was hot. Wen heat arises, the
cool ness di sappears, and when there is cool ness, there's
no nore heat. In this way N bbana and Sansara are the
sarre.

We are told to put an end to Samsara, which nmeans to
stop the ever-turning cycle of confusion. This putting
an end to confusion is extinguishing the fire. Wen
external fire is extinguished there is cool ness. \Wen
the internal fires of sensual craving, aversion and
delusion are put out, then this is cool ness al so.

This is the nature of Enlightennent; it's the

extingui shing of fire, the cooling of that which was
hot. This is peace. This is the end of Sansara, the
cycle of birth and death. Wen you arrive at
Enlightenment, this is howit is. It's and ending of the
ever-turning and ever-changi ng, an endi ng of greed,
aversion and delusion in our mnds. We talk about it in
terns of happi ness because this is how worldly people
understand the ideal to be, but in reality it has gone
beyond. It is beyond both happiness and suffering. It's
perfect peace.

So as you go you should take this Teachi ng which | have
gi ven you and contenplate it carefully. Your stay here
hasn't been easy and | have had little opportunity to
give you instruction, but in this tine you have been
able to study the real neaning of our practice. May this
practice lead you to happiness; may it help you grow in
Truth. May you be freed fromthe suffering of birth and
deat h.

READI NG THE NATURAL M ND

(An informal talk given to a group of newy ordained
monks after the evening chanting, mddle of the Rains
Retreat, 1978)

Qur way of practice is looking closely at things and
maki ng them clear. We're persistent and constant, yet
not rushed or hurried. Neither are we too slow. It's a
matter of gradually feeling our way and bringing it
together. However, all of this bringing it together is
wor ki ng towards sonething, there is a point to our
practice.

For nost of us, when we first start to practise, it's
not hi ng other than desire. W start to practise because
of wanting. At this stage our wanting is wanting in the
wong way. That is, it's deluded. It's wanting m xed

wi th wrong under st andi ng.

If wanting is not mxed with wong understanding |ike
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this, we say that it's wanting with w sdom (Panna) *.

( * Panna: has a w de range of meani ngs from genera
comon sense to know edgeabl e understandi ng, to profound
i nsight into Dhamra. Although each use of the word may
have a different meaning, inplicit in all of themis an
i ncreasi ng under standi ng of Dhamrma cul minating in

prof ound | nsight and Enlightennent.)

It's not deludedit's wanting with right understandi ng.
In a case like this we say that it's due to a person's
Param or past accunul ati ons. However, this isn't the
case with everyone.

Sone people don't want to have desire, or they want not
to have desires, because they think that our practice is
directed at not wanting. However, if there is no desire,
then there's no way of practice.

W can see this for ourselves. The Buddha and all His
Disciples practised to put an end to defilenents. W
must want to practise and nust want to put an end to
defilenments. We nmust want to have peace of mind and want
not to have confusion. However, if this wanting is m xed

with wong understanding, then it will only anmount to
more difficulties for us. If we are honest about it, we
really know nothing at all. O, what we do know is of no

consequence, since we are unable to use it properly.

Everybody, including the Buddha, started out like this,
with the desire to practise--wanting to have peace of
m nd and wanting not to have confusion and suffering.
These two kinds of desire have exactly the same val ue.
If not understood then both wanting to be free from
confusion and not wanting to have suffering are
defilenments. They're a foolish way of wanting--desire
wi t hout w sdom

In our practice we see this desire as either sensua

i ndul gence or self-nortification. It's in this very
conflict that our Teacher, the Buddha, was caught up
just this dilemma. He foll owed many ways of practice
which nerely ended up in these two extremes. And these
days we are exactly the same. W are still afflicted by
this duality, and because of it we keep falling fromthe
V\ay.

However, this is how we nmust start out. We start out as
worl dly beings, as beings with defilenments, with wanting
devoid of wi sdom desire without right understanding. If
we | ack proper understanding, then both kinds of desire
wor k agai nst us. Wether it's wanting or not wanting,
it's still craving (Tanha). If we don't understand these
two things then we won't know how to deal w th them when
they arise. We will feel that to go forward is wong and
to go backwards is wong, and yet we can't stop

VWhat ever we do we just find nmore wanting. This is
because of the | ack of wi sdom and because of craving.

It's right here, with this wanting and not wanting, that
we can understand the Dhamma. The Dhamma which we are

| ooking for exists right here, but we don't see it.

Rat her, we persist in our efforts to stop wanting. W
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want things to be a certain way and not any other way.
O, we want themnot to be a certain way, but to be
anot her way. Really these two things are the sane. They
are part of the sane duality.

Per haps we may not realize that the Buddha and all of
Hi s Disciples had this kind of wanting. However the
Buddha under st ood regardi ng wanti ng and not wanting. He
understood that they are sinply the activity of nind
that such things nerely appear in a flash and then

di sappear. These kinds of desires are going on all the
time. When there is wisdom we don't identify with
them-we are free fromclinging. Wether it's wanting or
not wanting, we sinply see it as such. In reality it's
merely the activity of the natural mnd. Wien we take a
close | ook, we see clearly that this is howit is.

The W sdom of Everyday Experience.

So it's here that our practice of contenplation will

| ead us to understanding. Let us take an exanple, the
exanple of a fisherman pulling in his net with a big
fish init. How do you think he feels about pulling it
in? If he's afraid that the fish will escape, he'll be
rushed and start to struggle with the net, grabbing and
tugging at it. Before he knows it, the big fish has
escaped--he was trying too hard.

In the olden days they would talk like this. They taught
that we should do it gradually, carefully gathering it
in without losing it. This is howit is in our practice;
we gradually feel our way with it, carefully gathering
it inwithout losing it. Sometinmes it happens that we
don't feel like doing it. Maybe we don't want to | ook or
maybe we don't want to know, but we keep on with it. W
continue feeling for it. This is practice: if we fee
like doing it, we do it, and if we don't feel |ike doing
it, we do it just the same. W just keep doing it.

If we are enthusiastic about our practice, the power of
our faith will give energy to what we are doing. But at
this stage we are still wi thout wisdom Even though we
are very energetic, we will not derive nuch benefit from
our practice. W may continue with it for a long tine
and a feeling will arise that aren't going to find the
Way. W may feel that we cannot find peace and
tranquillity, or that we aren't sufficiently equipped to
do the practice. O nmaybe we feel that this Way just
isn't possible anynore. So we give up

At this point we nust be very, very careful. W nust use
great patience and endurance. It's just like pulling in
the big fish--we gradually feel our way with it. W
carefully pull it in. The struggle won't be too
difficult, so without stopping we continue pulling it

in. Eventually, after sonme tine, the fish beconmes tired
and stops fighting and we're able to catch it easily.
Usually this is how it happens, we practise gradually
gathering it together.

It's in this manner that we do our contenplation. If we
don't have any particul ar knowl edge or learning in the
theoretical aspects of the Teachings, we contenplate
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according to our everyday experience. W use the

know edge whi ch we al ready have, the know edge derived
fromour everyday experience. This kind of know edge is
natural to the mnd. Actually, whether we study about it
or not, we have the reality of the mind right here
already. The mind is the m nd whether we have | earned
about it or not. This is why we say that whether the
Buddha is born in the world or not, everything is the
way it is. Everything already exists according to its
own nature. This natural condition doesn't change, nor
does it go anywhere. It just is that way. This is called
the Sacca Dhanma. However, if we don't understand about
this Sacca Dhanma, we won't be able to recognize it.

So we practise contenplation in this way. If we aren't
particularly skilled in scripture, we take the m nd
itself to study and read. Continually we contenpl ate
(lit. talk with ourselves) and understandi ng regarding
the nature of the mind will gradually arise. W don't
have to force anything.

Constant Effort.

Until we are able to stop our mind, until we reach
tranquillity, the mind will just continue as before.
It's for this reason that the Teacher says, "Just keep
on doing it, keep on with the practice!" Mybe we think
"I'f I don't yet understand, how can |I do it?" Until we
are able to practise properly, w sdom doesn't arise. So
we say just keep on with it. If we practise w thout
stopping we'll begin to think about what we are doing.
We'|l start to consider our practice.

Not hi ng happens i medi ately, so in the begi nning we
can't see any results fromour practice. This is like
the exanple | have often given you of the man who tries
to nmake fire by rubbing two sticks of wood together. He
says to himself, "They say there's fire here." and he
begi ns rubbing energetically. He's very inpetuous. He
rubs on and on but his inpatience doesn't end. He wants
to have that fire. He keeps wanting to have that fire,
but the fire doesn't cone. So he gets di scouraged and
stops to rest for awhile. He starts again but the going
is slow, so he rests again. By then the heat has

di sappeared; he didn't keep at it |ong enough. He rubs
and rubs until he tires and then he stops altogether.
Not only is he tired, but he becomes nore and nore

di scouraged until he gives up conpletely. "There's no
fire here!" Actually he was doing the work, but there
wasn't enough heat to start a fire. The fire was there
all the time but he didn't carry on to the end.

This sort of experience causes the neditator to get

di scouraged in his practice, and so he restlessly
changes fromone practice to another. And this sort of
experience is also simlar to our own practice. It's the
same for everybody. Wy? Because we are still grounded
in defilements. The Buddha had defil enents al so, but He
had a lot of wisdomin this respect. Wile stil
wor | dl i ngs the Buddha and the Arahants were just the
same as us. If we are still worldlings then we don't
think rightly. Thus when wanting arises we don't see it,
and when not wanting arises we don't see it. Sonetimes
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we feel stirred up, and sonetines we feel contented.
When we have not wanting we have a kind of contentnent,
but we al so have a kind of confusion. Wen we have
wanting this can be contentnent and confusi on of another
kind. It's all intermxed in this way.

Knowi ng Onesel f and Know ng O hers.

The Buddha taught us to contenpl ate our body, for
exanpl e: hair of the head, hair of the body, nails,
teeth, skin...it's all body. Take a | ook! W are told to
investigate right here. If we don't see these things
clearly as they are in ourselves, we won't understand
regardi ng other people. W won't see others clearly nor

will we see ourselves. However, if we do understand and
see clearly the nature of our own bodies, our doubts and
wonderings regarding others will disappear. This is

because body and mind (Rupa and Nanm) are the sane for
everybody. It isn't necessary to go and examine all the
bodies in the world since we know that they are the sane
as us--we are the same as them If we have this kind of
under st andi ng then our burden becones lighter. Wthout
this kind of understanding, all we do is develop a
heavi er burden. In order to know about others we would
have to go and exam ne everybody in the entire world.
That would be very difficult. W would soon becone

di scour aged.

Qur Vinaya is simlar to this. Wen we | ook at our

Vi naya (Code of Mnks' Discipline) we feel that it's
very difficult. W nust keep every rule, study every
rule, review our practice with every rule. If we just
think about it, "Ch, it's inpossible!" W read the
literal meaning of all the nunerous rules and, if we
merely follow our thinking about them we could well
decide that it's beyond our ability to keep themall
Anyone who has had this kind of attitude towards the
Vi naya has the sane feeling about it--there are a | ot of
rul es!

The scriptures tell us that we nust exam ne oursel ves
regardi ng each and every rule and keep them al

strictly. We must know them all and observe them
perfectly. This is the same as saying that to understand
about others we nust go and exam ne absol utely
everybody. This is a very heavy attitude. And it's |ike
this because we take what is said literally. If we
follow the textbooks, this is the way we nust go. Sone
Teachers teach in this manner--strict adherence to what
the textbooks say. It just can't work that way.*

( * On another occasion the Venerabl e A ahn conpl eted
the anal ogy by saying that if we know how to guard our
own nminds, then it is the sane as observing all of the
nunerous rul es of the Vinaya.)

Actually, if we study theory like this, our practice
won't develop at all. In fact our faith will disappear
our faith in the Way will be destroyed. This is because
we haven't yet understood. \When there is wi sdomwe will
understand that all the people in the entire world
really amount to just this one person. They are the sane
as this very being. So we study and contenpl ate our own
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body and mind. Wth seeing and understandi ng the nature
of our own body and m nd comes understandi ng the bodies
and mi nds of everyone. And so, in this way, the weight
of our practice becomes |ighter

The Buddha said to teach and instruct ourselves--nobody
el se can do it for us. When we study and understand the
nature of our own existence, we will understand the
nature of all existence. Everyone is really the sane. W
are all the sane 'nake' and conme fromthe sane
company--there are only different shades, that's all!
Just like "Bort-hai' and ' Tumjai'. They are both
pain-killers and do the sane thing, but one type is
called 'Bort-hai' and the other 'Tumjai'. Really they
aren't different.

You will find that this way of seeing things gets easier
and easier as you gradually bring it all together. W
call this "feeling our way", and this is how we begin to
practise. W'll beconme skilled at doing it. W keep on
with it until we arrive at understandi ng, and when this
understanding arises, we will see reality clearly.

Theory and Practi ce.

So we continue this practice until we have a feeling for
it. After a time, depending on our own particul ar
tendencies and abilities, a new kind of understandi ng
arises. This we call Investigation of Dhama

(Dhamma-vi caya), and this is how the Seven Factors of
Enli ghtenment arise in the nmind. Investigation of Dhama
is one of them The others are: M ndful ness, Energy,
Rapture, Tranquillity, concentration (Samadhi) and
Equani nmity.

If we have studi ed about the Seven Factors of

Enl i ghtenment, then we'll know what the books say, but
we won't have seen the real Factors of Enlightennent.
The real Factors of Enlightennment arise in the nind
Thus the Buddha came to give us all the various
Teachings. Al the Enlightened Ones have taught the way
out of suffering and Their recorded Teachi ngs we cal
the theoretical Teachings. This theory originally cane
fromthe practice, but it has become nerely book

| earning or words.

The real Factors of Enlightennent have di sappeared
because we don't know them within ourselves, we don't
see themwi thin our own nminds. If they arise they arise
out of practice. If the arise out of practice themthey
are factors leading to Enlightenment of the Dhanma and
we can use their arising as an indication that our
practice is correct. If we are not practising rightly,
such things will not appear

If we practise in the right way, then we can see Dhamma.
So we say to keep on practising, feeling your way
gradual Iy and continually investigating. Don't think
that what you are | ooking for can be found anywhere
other than right here.

One of ny senior disciples had been learning Pali at a
study Tenpl e before he cane here. He hadn't been very
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successful with his studies so he thought that, since
monks who practise nmeditation are able to see and

under stand everything just by sitting, he would cone and
try this way. He cane here to Wat Pah Pong with the
intention of sitting in nmeditation so that he woul d be
able to translate Pali scriptures. He had this kind of
under st andi ng about practice. So | explained to him
about our way. He had m sunderstood conpletely. He had
thought it an easy matter just to sit and make

everyt hing cl ear.

If we tal k about understandi ng Dhamma t hen both study
monks and practice nmonks use the same words. But the
actual understandi ng which comes from studying theory
and that which cones from practising Dhamma is not quite
the sane. It my seemto be the sanme, but one is nore
profound. One is deeper than the other. The kind of
under st andi ng whi ch conmes frompractice leads to
surrender, to giving up. Until there is conplete
surrender we persevere--we persist in our contenplation
If desires or anger and dislike arise in our mnd, we
aren't indifferent to them W don't just |eave them but
rat her take them and investigate to see how and from
where they arise. |If such noods are already in our mnd
then we contenpl ate and see how t hey work agai nst us. W
see themclearly and understand the difficulties which
we cause ourselves by believing and following them This
ki nd of understanding is not found anywhere other than
in our own pure mnd.

It's because of this that those who study theory and
those who practise neditation nmi sunderstand each ot her
Usual | y those who enphasi ze study say things like this,
"Monks who only practise neditation just follow their
own opi nions. They have no basis in their Teaching."
Actually, in one sense, these two ways of study and
practice are exactly the same thing. It can help us to
understand if we think of it Iike the front and back of
our hand. If we put our hand out, it seenms as if the
back of the hand has di sappeared. Actually the back of
our hand hasn't di sappeared anywhere, it's just hidden
under neat h. When we say that we can't see it, it doesn't
mean that it has disappeared conpletely, it just nmeans
that it's hidden underneath. Wien we turn our hand over,
the sane thing happens to the pal mof the hand. It
doesn't go anywhere, it's nerely hidden underneath.

We shoul d keep this in mnd when we consider practice.

If we think that it has 'disappeared', we'll go off to
study, hoping to get results. But it doesn't matter how
much you study about Dhamma, you'll never under stand,

because you won't know in accordance with Truth. If we
do understand the real nature of Dhanma, then it becones
letting go. This is surrender--renoving attachment
(Upadana), not clinging anynore, or, if there still is
clinging, it becones less and less. There is this kind
of difference between the two ways of study and
practice.

When we tal k about study, we can understand it I|ike
this: our eye is a subject of study, our ear is a

subj ect of study--everything is a subject of study. W
can know that formis like this and Iike that, but we
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attach to formand don't know the way out. We can
di stingui sh sounds, but then we attach to them Forns,
sounds, snells, tastes, bodily feelings and nental
impressions are all like a snare to entrap all beings.

To investigate these things is our way of practising
Dhanma. \When sone feeling arises we turn to our
understanding to appreciate it. If we are know edgeabl e
regarding theory, we will imrediately turn to that and
see how such and such a thing happens like this and then
becones that...and so on. If we haven't |earned theory
in this way, then we have just the natural state of our
mnd to work with. This is our Dhamma. |If we have w sdom
then we'll be able to examine this natural mnd of ours
and use this as our subject of study. It's exactly the
same thing. Qur natural mind is theory. The Buddha said
to take whatever thoughts and feelings arise and
investigate them Use the reality of our natural mind as
our theory. We rely on this reality.

I nsight Meditation (Vipassana).

If you have faith it doesn't matter whether you have
studied theory or not. If our believing mind |eads us to
develop practice, if it leads us to constantly devel op
energy and patience, then study doesn't matter. We have
m ndf ul ness as a foundation for our practice. W are

m ndful in all bodily postures, whether sitting,
standi ng, wal king or lying. And if there is m ndful ness
there will be clear conprehension to acconpany it.

M ndf ul ness and cl ear conprehension will arise together
They may arise so rapidly, however, that we can't tel
them apart. But, when there is mndful ness, there wll
al so be cl ear conprehension

When our mind is firmand stable, mindfulness will arise
qui ckly and easily and this is al so where we have

wi sdom Sonetines, though, wisdomis insufficient or
doesn't arise at the right time. There nmay be

m ndf ul ness and cl ear conprehensi on, but these al one are
not enough to control the situation. Generally, if

m ndf ul ness and cl ear conprehensi on are a foundation of
m nd, then wisdomw || be there to assist. However, we
must constantly devel op this wi sdomthrough the practice
of Insight Meditation. This neans that whatever arises
in the mnd can be the object of m ndful ness and cl ear
conpr ehensi on. But we nust see according to Anicca,
Dukkha, Anatta. |npermanence (Anicca) is the basis.
Dukkha refers to the quality of unsatisfactoriness, and
Anatta says that it is without individual entity. W see
that it's sinply a sensation that has arisen, that it
has no self, no entity and that it di sappears of its own
accord. Just that! Someone who is deluded, soneone who
doesn't have wisdom w !l miss this occasion, he won't
be able to use these things to advantage.

If wisdomis present then m ndful ness and cl ear
comprehension will be right there with it. However, at
this initial stage the wi sdom may not be perfectly

cl ear. Thus m ndful ness and cl ear conprehension aren't
able to catch every object, but wi sdomcones to help. It
can see what quality of mindful ness there is and what

ki nd of sensation has arisen. O, in its nost genera
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aspect, whatever m ndful ness there is or whatever
sensation there is, it's all Dhanma.

The Buddha took the practice of Insight Meditation as

H s foundation. He saw that this mindful ness and cl ear
conpr ehensi on were both uncertain and unstable. Anything
that's unstable, and which we want to have stabl e,
causes us to suffer. W want things to be according to
our own desires, but we nust suffer because things just
aren't that way. This is the influence of an unclean

m nd, the influence of a mind which is |acking w sdom

When we practise we tend to become caught up in wanting
it easy, wanting it to be the way we like it. W don't
have to go very far to understand such an attitude.
Merely look at this body! Is it ever really the way we
want it? One minute we like it to be one way and the
next mnute we like it to be another way. Have we ever
really had it the way we |iked? The nature of our bodies
and nminds is exactly the same in this regard. It sinply
is the way it is.

This point in our practice can be easily m ssed.

Usual |l y, whatever we feel doesn't agree with us, we
throw out; whatever doesn't please us, we throw out. W
don't stop to think whether the way we |ike and dislike
things is really the correct way or not. W nerely think
that the things we find disagreeabl e nmust be wong, and
those which we find agreeable nust be right.

This is where craving comes from Wen we receive
stimuli by way of eye, ear, nose, tongue, body or nind
a feeling of liking or disliking arises. This shows that
the mnds is full of attachnment. so the Buddha gave us
this Teachi ng of |npernmanence. He gave us a way to
contenplate things. If we cling to something which isn't
permanent, then we'll experience suffering. There's no
reason why we should want to have these things in
accordance with our likes and dislikes. It isn't

possi ble for us to make things be that way. W don't
have that kind of authority or power. Regardl ess of
however we may like things to be, everything is already
the way it is. Wanting like this is not the way out of
suf f eri ng.

Here we can see how the mind which is del uded
understands in one way, and the mind which is not

del uded understands in another way. Wen the mnd with
wi sdom recei ves sone sensation for exanple, it sees it
as sonmething not to be clung to or identified with. This
is what indicates wisdom If there isn't any wi sdomthen
we nerely follow our stupidity. This stupidity is not
seei ng i nper manence, unsati sfactoriness and not-self.
That which we |like we see as good and right. That which
we don't |like we see as not good. W can't arrive at
Dhanmma this way--w sdom cannot arise. If we can see
this, then w sdom ari ses.

The Buddha firmy established the practice of |nsight
Meditation in H's mind and used it to investigate al
the various nmental inpressions. Whatever arose in Hs
m nd He investigated like this: even though we like it,
it's uncertain. It's suffering, because these things
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whi ch are constantly rising and falling don't follow the
i nfluence of our mnds. Al these things are not a being
or a self, they don't belong to us. The Buddha taught us
to see themjust as they are. It is this principle on
whi ch we stand in practice.

We understand then, that we aren't able to just bring
about various nmobods as we w sh. Both good nobods and bad
moods are going to cone up. Sone of them are hel pful and
some of themare not. If we don't understand rightly
regardi ng these things, then we won't be able to judge
correctly. Rather we will go running after
craving--running off follow ng our desire.

Sonetinmes we feel happy and sonetines we feel sad, but
this is natural. Sonetimes we'll feel pleased and at
other tinmes disappointed. What we |ike we hold as good,
and what we don't like we hold as bad. In this way we
separate ourselves further and further and further from
Dhamma. When this happens, we aren't able to understand
or recogni ze Dhamma, and thus we are confused. Desires

i ncrease because our ninds have nothing but del usion

This is how we talk about the mind. It isn't necessary
to go far away fromourselves to find understandi ng. W
simply see that these states of mind aren't pernanent.
We see that they are unsatisfactory and that they aren't
a permanent self. If we continue to devel op our practice
inthis way, we call it the practice of Vipassana or
Insight Meditation. We say that it is recognizing the
contents of our mind and in this way we devel op wi sdom

Samatha (Calm) Meditation

Qur practice of Samatha is like this: W establish the
practice of m ndful ness on the in-and out-breath, for
exanpl e, as a foundation or neans of controlling the

m nd. By having the mind follow the flow of the breath
it becones steadfast, calmand still. This practice of
calmng the mind is called Samatha Meditation. It's
necessary to do a lot of this kind of practice because
the mind is full of many disturbances. It's very
confused. W can't say how many years or how many |ives
it's been this way. If we sit and contenplate we'll see
that there's a lot that doesn't conduce to peace and
calmand a lot that |eads to confusion

For this reason the Buddha taught that we nust find a
medi tati on subject which is suitable to our particular
tendenci es, a way of practice which is right for our
character. For exanple, going over and over the parts of
the body: hair of the head, hair of the body, nails,
teeth and skin, can be very calmng. The m nd can becone
very peaceful fromthis practice. If contenplating these
five things leads to calm it's because they are
appropriate objects for contenplation according to our
tendenci es. Whatever we find to be appropriate in this
way, we can consider to be our practice and use it to
subdue the defil ements.

Anot her exanple is recollection of death. For those who
still have strong greed, aversion and delusion and find
themdifficult to contain, it's useful to take this
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subj ect of personal death as a neditation. We'll come to
see that everybody has to die, whether rich or poor

We' || see both good and evil people die. Everybody mnust
die! Developing this practice we find that an attitude
of dispassion arises. The nore we practise the easier
our sitting produces calm This is because it's a

sui tabl e and appropriate practice for us. If this
practice of Calm Meditation is not agreeable to our
particul ar tendencies, it won't produce this attitude of
di spassion. If the object is truly suited to us then

we'll find it arising regularly, wthout great
difficulty, and we'll find ourselves thinking about it
of ten.

Regarding this we can see an exanple in our everyday
lives. \When | aypeople bring trays of nmany different
types of food to offer the nonks, we taste themall to
see which we like. Wen we have tried each one we can
tell which is nbost agreeable to us. This is just an
exanpl e. That which we find agreeable to our taste we'll
eat, we find nost suitable. W won't bother about the

ot her various dishes.

The practice of concentrating our attention on the
in-and out-breath is an exanple of a type of neditation
which is suitable for us all. It seens that when we go
around doi ng various different practices, we don't feel
so good. But as soon as we sit and observe our breath we
have a good feeling, we can see it clearly. There's no
need to go | ooking far away, we can use what is close to
us and this will be better for us. Just watch the
breath. It goes out and cones in, out and in--we watch
it like this. For a long time we keep watchi ng our
breathing in and out and slowy our mnd settles. O her
activity will arise but we feel like it is distant from
us. Just like when we live apart from each other and
don't feel so close anynore. W don't have the sane
strong contact anynore or perhaps no contact at all

When we have a feeling for this practice of m ndful ness
of breathing, it becomes easier. If we keep on with this
practice we gain experience and becone skilled at
knowi ng the nature of the breath. W'll know what it's
like when it's long and what it's |like when it's short.

Looking at it one way we can tal k about the food of the
breath. Wiile sitting or wal king we breathe, while

sl eepi ng we breathe, while awake we breathe. If we don't
breathe then we die. If we think about it we see that we
exist only with the help of food. If we don't eat
ordinary food for ten mnutes, an hour or even a day, it
doesn't matter. This is a course kind of food. However,
if we don't breathe for even a short tine we'll die. If
we don't breathe for five or ten minutes we would be
dead. Try it!

One who i s practising mndful ness of breathing should
have this kind of understandi ng. The know edge t hat
comes fromthis practice is indeed wonderful. If we
don't contenplate then we won't see the breath as food,
but actually we are 'eating' air all the tinme, in, out,
in, out...all the time. Also you'll find that the nore
you contenplate in this way, the greater the benefits
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derived fromthe practice and the nore delicate the
breath beconmes. It may even happen that the breath
stops. It appears as if we aren't breathing at all
Actually, the breath is passing through the pores of the
skin. This is called the "delicate breath". \Wen our
mnd is perfectly calm normal breathing can cease in
this way. W need not be at all startled or afraid. If
there's no breathing what should we do? Just know it!
Know that there is no breathing, that's all. This is the
right practice here.

Here we are tal king about the way of Samatha practice,
the practice of developing calm If the object which we
are using is right and appropriate for us, it will |ead
to this kind of experience. This is the begi nning, but
there is enough in this practice to take us all the way,
or at least to where we can see clearly and continue in
strong faith. If we keep on with contenplation in this

manner, energy will come to us. This is simlar to the
water in an urn. W put in water and keep it topped up
We keep on filling the urn with water and thereby the

insects which live in the water don't die. Making effort
and doi ng our everyday practice is just like this. It
all cones back to practice. W feel very good and
peacef ul

Thi s peaceful ness cones from our one-pointed state of

m nd. This one-pointed state of nind, however, can be
very troubl esone, since we don't want other nental
states to disturb us. Actually, other mental states do
cone and, if we think about it, that in itself can be
the one-pointed state of mind. It's |ike when we see
various men and wonen, but we don't have the sane
feeling about themas we do about our nother and father.
Inreality all men are male just |ike our father and al
worren are female just |ike our nmother, but we don't have
the sane feeling about them W feel that our parents
are nore inportant. They hold greater value for us.

This is howit should be with our one-pointed state of
mnd. W should have the sane attitude towards it as we
woul d have towards our own nother and father. Al other
activity which arises we appreciate in the same way as
we feel towards nmen and wonen in general. W don't stop
seeing them we sinply acknow edge their presence and
don't ascribe to themthe sane val ue as our parents.

Undoi ng t he Knot.

When our practice of Samatha arrives at calm the mnd

will be clear and bright. The activity of mnd wll
becone | ess and | ess. The various nental inpressions
which arise will be fewer. Wien this happens great peace
and happiness will arise, but we may attach to that

happi ness. W shoul d contenpl ate that happi ness as
uncertain. We should al so contenpl ate unhappi ness as
uncertain and inpermanent. We'll understand that all the
various feelings are not lasting and not to be clung to.
We see things in this way because there's wi sdom W'l
understand that things are this way according to their
nat ur e.

If we have this kind of understanding it's |ike taking
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hol d of one strand of a rope which makes up a knot. If
we pull it in the right direction, the knot will |oosen
and begin to untangle. It'Il no | onger be so tight or so
tense. This is sinmlar to understanding that it doesn't
al ways have to be this way. Before, we felt that things
woul d al ways be the way they were and, in so doing, we
pul l ed the knot tighter and tighter. This tightness is
suffering. Living that way is very tense. So we | oosen
the knot a little and relax. Wiy do we | oosen it?
Because it's tight! If we don't cling to it then we can
loosen it. It's not a permanent condition that mnust

al ways be that way.

We use the Teachi ng of |npermanence as our basis. W see
that both happi ness and unhappi ness are not permanent.
We see them as not dependable. There is absolutely
nothing that's permanent. Wth this kind of
under st andi ng we gradually stop believing in the various
moods and feelings which come up in the nmind. Wong
understanding will decrease to the sane degree that we
stop believing init. This is what is meant by undoi ng
the knot. It continues to becone | ooser. Attachnent will
be gradual | y unroot ed.

Di senchant nent .

When we cone to see inpernmanence, unsatisfactoriness and
not-self in ourselves, in this body and mnd, in this

world, then we'll find that a kind of boredomwill
arise. This isn't the everyday boredom that nakes us
feel like not wanting to know or see or say anything, or
not wanting to have anything to do with anybody at all
That isn't real boredom it still has attachnent, we
still don't understand. W still have feelings of envy
and resentnment and are still clinging to the things

whi ch cause us suffering.

The ki nd of boredom whi ch the Buddha tal ked about is a
condition w thout anger or lust. It arises out of seeing
everything as inpermanent. \Wen pl easant feeling arises
in our mnd, we see that it isn't lasting. This is the
ki nd of boredom we have. W call it Ni bbida or

di senchantnent. That neans that it's far from sensua
craving and passion. W see nothing as being worthy of
desire. Wiether or not things accord with our likes and
dislikes, it doesn't matter to us, we don't identify
with them W don't give them any special val ue.

Practising like this we don't give things reason to
cause us difficulty. We have seen suffering and have
seen that identifying with noods can not give rise to
any real happiness. It causes clinging to happi ness and
unhappi ness and clinging to liking and disliking, which
isinitself the cause of suffering. Wen we are stil
clinging like this we don't have an even-m nded attitude
towards things. Some states of mind we |ike and others
we dislike. If we are still Iiking and disliking, then
bot h happi ness and unhappi ness are suffering. It's this
ki nd of attachment which causes suffering. The Buddha
taught that whatever causes us suffering is in itself
unsati sfactory.

The Four Nobl e Truths
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Hence we understand that the Buddha's Teaching is to
know suffering and to know what causes it to arise. And
further, we should know freedom from suffering and the
way of practice which |eads to freedom He taught us to
know just these four things. When we understand these

four things we'll be able to recognize suffering when it
arises and will know that it has a cause. We'll know
that it didn't just drift in! When we wi sh to be free
fromthis suffering, we'll be able to elinmnate its
cause.

Wy do we have this feeling of suffering, this feeling
of unsatisfactoriness? W'l see that it's because we
are clinging to our various likes and dislikes. W cone
to know that we are suffering because of our own
actions. W suffer because we ascribe value to things.
So we say, know suffering, know the cause of suffering,
know freedom from suffering and know the Way to this
freedom Wen we know about suffering we keep untangling
the knot. But we nust be sure to untangle it by pulling
in the right direction. That is to say, we must know
that this is how things are. Attachnent will be torn
out. This is the practice which puts an end to our
suf f eri ng.

Know suf fering, know the cause of suffering, know
freedom from suffering and know t he Path whi ch | eads out
of suffering. This is Magga (Path). It goes like this:
Ri ght View, R ght Thought, Ri ght Speech, Right Action

Ri ght Livelihood, Right Effort, Ri ght M ndful ness, Right
Concentration. Wien we have the right understanding
regardi ng these things, then we have the Path. These
things can put an end to suffering. They lead us to
morality, concentration and wi sdom (Sila, Samadhi

Panna) .

We nust clearly understand these four things. W nust
want to understand. W must want to see these things in
terns of reality. Wien we see these four things we cal
this Sacca Dhanma. Whether we | ook inside or in front or
to the right or left, all we see is Sacca Dhama. W
simply see that everything is the way it is. For someone
who has arrived at Dhamma, someone who really
under st ands Dhamma, wherever he goes, everything will be
Dhanma.

START DA NG | T!

(Alively talk, in Lao dialect, given to the Assenbly of
new y-ordai ned Monks at Wat Pah Pong on the day of
entering the Rains Retreat, July 1978)*

( * Translators' Note: One mnust imagi ne Aj ahn Chah
sitting on his Abbot's cushion, surrounded by the
Assenbly of new y-ordai ned Monks and Novi ces, chuckling,
teasi ng and spontaneously picking objects near himto
illustrate his points nore sinply. Trying to keep the
bounce of his words, his humour, and his joy on paper is
difficult. However, the conversational tone has been
kept and Lao sl ang replaced by Anerican slang in nost

pl aces.)
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Breathe in... breathe out... just like that. Even if
others are "standing on their heads"** that's their
busi ness.

( ** "are standing on their heads": the Venerable Aj ahn
used a common Lao expression which literally neans:
"raise their ass to the sky".)

Don't bother your head over it. Just concentrate on
breathing in and out, just know your breath, that's
enough. Not hing el se. Just know when the air cones in
and goes out, or you can say to yourself; "BUD' on the
in-breath, "DHO' on the out-breath, ***

( *** "BUD-DHO': a Pari kamma or "Mantra" commonly used
to maintain one's attention when used in conjunction
with other methods such as nindful ness of the in-and
out-breath or in the wal king nmeditation or by itself as
a recoll ection on the Buddha.)

Take this as your subject of awareness. Just do it |ike
that for now Wen the air comes in, you knowit; when
it goes out, you know it. Then your mind will be
peaceful , not disturbed, not restless. Just the air
going in and out, continuously.

In the beginning, keep it this sinple, nothing fancy.
However |ong you may sit, if you're "sabai"* or
peaceful, you'll know wi thin yourself.

( * sabai: a Thai word generally meaning "confortable",
"content" or physical and/or nmental well-being, as
opposed to disconfort or dis-ease. In nmeditation it can
i mply positive happi ness or neutral contentnent.)

If you keep at it, the breath becomes refined and
softer, the body becomes soft (relaxed), the nind
becones soft--that's worth having! Go ahead, let it
happen naturally. Sitting "sabai", firmin nmeditation
not in a daze, not drowsy or nodding off, everything
becones effortless. Now you're peaceful! Then as you're
getting up: "Ww, what was that?" You can't stop

t hi nki ng of that peace.

Then we follow through by keeping constant clear
m ndf ul ness, ** knowi ng oursel ves.

( ** clear mindfulness: in Pali it is Sati-Sanpajanna,
lit. mndful ness and cl ear conprehension or nore
generally, a clear presence of mnd and sel f-know ng.)

What ever we say, whatever we do, going here, going
there, going on al ms-round, washing our bow s or eating,
we know what it is we are doing. W have nindful ness,
staying steady. Just keep on doing it like thisl!
Whatever it's tinme to do, do it with constant

m ndf ul ness.

And wal ki ng nmedi tation: take a straight path between two
trees, about seven or eight full armspans. Walking's the
same as sitting Samadhi. Collect yourself, resolve that
now you're going to get into this neditation and calm
down your mnd so that clear m ndful ness will be strong



enough to arise. As to nethods, sone will start by
spreadi ng Metta (I oving-kindness) to all living
creatures for protection. Go ahead, the chicken-hearted
need various approaches!

Begin with your right foot first. Take a good step and
wal k, saying to yourself: "BUD-DHO BUD-DHO. .." with
your footsteps. Keep your attention right there with
your feet the whole tine. If you feel restless, stop
till peaceful, then step again. Know ng the beginning,

m ddl e and end of the path, and know when you're wal ki ng
back. Know where you are continuously!

So that's the nmethod. You can do wal ki ng nmeditation
Sone people will say: "Wal king back and forth |like that
is looney!"™ But there's a |lot of wi sdomin walking

medi tati on, you know. Wl k back and forth. If you're
tired, stop. Turn your attention inwards and bring your
mnd to rest by calmy being aware of your breath.

Then becone aware of one nore thing, your alternating
postures. Standing, wal king, sitting, |ying down, we
keep changing positions. W can't only stand, only sit,
or only lie down! We live using all these postures, thus
we nust devel op awareness in each and every position and
make t hem useful .

Go ahead and do it! It's not easy. But, to put it

simply: It's as if you take this glass and put it here
for two mnutes, then put it there for two mnutes. Myve
it fromhere to there every two mnutes. Just an
exanple, but do it like this with concentration. In

wat chi ng your breath it's the same; you do it until you
doubt and suffer and that's when wi sdom can arise. Sone
people will say: "Wat? Mving a glass back and forth
like that is nutty, not useful! Are you crazy?" Never
mnd, just do it. And don't forget, two mnutes not five
m nutes. Concentrate! It's all in the doing.

Sane with watching your breath. Sit up balanced in the
cross-| egged posture, right leg resting on the left.
Breathe in till it reaches here (abdonen), breathe out
till all the air is out of your lungs. Breathe in unti
full then let it go. Now don't try to regulate it!
However long or short it is it's okay, good enough. Sit
and watch your breath go in and out naturally. Don't |et
it slip anay. If it does, stop! Were has it gone? Find
it and bring it back

Sooner or later you'll neet up with something good. Just
keep at it. Don't think you can't do it. Just like
sowing rice in the earth, as if you're throwing it away,
but soon a sprout is born, then it becomes a sheaf, and
soon you husk it and can eat "khao nmow' (green sweet
rice). It's like that, you know. That's its nature.

This is the sanme--just sitting. Sometimes you think
"What am | sitting here |l ooking at nmy breath for anyway?

It'lIl go in and out by itself without nme gawking at it!"
That's just our opinionated m nd, always fl ea-picking.
Ignore it! Just try to do it till peaceful, because when

calm the breath becomes fine, body becomnes rel axed,
mnd is relaxed, all's just right. Continuing on till
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perhaps you're just sitting there without your breath
going in or out, but still alive. Don't be scared! Don't
run away thinking you've stopped breathing! This is

al ready a peaceful state. You don't have to do anyt hing,
just sit init. Sometimes, it's like you' re not even
breat hing, but you are. Many things like this can
happen, but it's okay. Just be aware of it all, w thout
bei ng fooled by any of it.

Just keep doing it and often! Right after you eat, hang
up your robe and just start wal ki ng: " BUD- DHO,

BUD-DHO .." Keep at it till your path becones a
knee-deep trench, just keep wal king. Wen tired, go and
sit. Do alot! Do it so that you know, so that you have
it, sothat it's born, so that you understand what it's
all about. Not just walking a bit: chung, chok, chung,
chok...thinking of this and that, then up to lie down in
your hut, soon snoring away! You'll never see anythi ng
that way. If you're lazy, when will it ever be finished?
If you're tired or lazy, how far will you get? Just get
it together, work through and get beyond your | aziness.
Not sayi ng: "Peaceful, peaceful, peaceful", then sit and
aren't peaceful right away, then quit because it isn't

t here.

It's easy to say, but hard to do. Huh! Like saying: "OCh,
it's not hard to plant rice, to plant and eat rice is
better than this." But go out and do it and you don't
know t he oxen fromthe buffalo fromthe plow Actually,
doing it is alot different fromtalking about it.
That's how it is, you know.

Al'l of you, wanting to find peaceful ness--it's there!

But you still don't know anything yet. Woever you ask,
you won't know. Just get to know your own breath goi ng
in and out, "BUD-DHO BUD-DHO..." That's enough. Just do
that. You don't have to think of nuch. At this tine,
know this, learn this for now "I do it and | don't see
anything." Doesn't matter, just do it. \Watever cones
up, okay, just do it like this, so you'll know what it's
about. Do it and see! If you just sit like this and know
what's happening it's really all okay. Wen your nind
becones peaceful, it knows. You can sit all night till
dawn and you won't feel you're even sitting, you enjoy
it. You can't explainit, it's like enjoynent.

When it gets like this, you mght want to give

" prof ound' sernons, but beware of getting 'verba

di arrhea', expoundi ng the Dhamma constantly, driving
folks nutty with your non-stop teaching. Like old Novice
Sang. One night just at dusk, walking neditation time, |
heard sonmeone in the banboo grove nearby carrying on
"Yo, yo, yo, yo..." | sat and listened, thinking, "Wo's
teachi ng who over there? Who's carrying on?" He didn't
stop, just kept babbling on. So | took ny flashlight and
wal ked over to see. Sure enough, it was Novice Sang
sitting under his banboo clunp, lantern lit,

cross-1 egged, bellowing at full blast, expounding the
Dhamma to the night! "Sang, have you flipped your |id?"
"Ch, | just can't hold it in!" he said. "When sitting,
gotta teach; when walking, | gotta teach...don't know
where it'll end!" Areal nut! Ch well, that's howit is,
it can happen, you know
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But keep at it. Don't just follow your noods. \Wen | azy,
keep at it! \When energetic, keep at it! Do the sitting
and wal ki ng and even when |ying down, watch your breath.
Bef ore sl eeping, teach your mind: "I won't indulge in
the pl easure of sleep." When you awaken, continue

medi tati ng. And when eating, we rem nd ourselves: "I
won't eat this food with greed, but only as nedicine to
sustain nmy life for this day and night, in order to have
strength enough to carry on neditating." Before sleeping
we teach ourselves; before eating we teach oursel ves
like that continually. If standing, be aware; if

sitting, be aware; if |lying down, be aware. Everything,
do it that way! Wen you lie down, lie on your right
side, focusing on your breath, "BUD DHO, BUD-DHO .."
until you fall asleep. And as soon as you awaken

continue "BUD-DHO, BUD-DHO..." as if you hadn't skipped
a breath! Then peacefulness will arise...be continuously
nmi ndf ul

Don't | ook at another's practice, you can't do that.
Regarding sitting nmeditation, sit bal anced and erect.
Don't have your head tilted back or hangi ng down. Keep
it balanced. Like the Buddha statue--now he's 'sitting
tight' and bright! If you want to change posture, endure
the pain to the utnost linit before changing. "Wat?"
you say, "l can't handle that!" But wait before noving.
Endure the pain to its limt, then take nore. However
much it hurts, go ahead and endure it. And if it's too
pai nful to keep "BUD-DHO' in nind, then take the pain as
your object of awareness: "Pain, pain, pain, PAIN" on
and on instead of "BUD-DHO'. Stay with it till the pain
reaches its end, and see what cones up. The Buddha said
that pain arises by itself, and it'll stop by itself.

Let it just die, don't give up! Maybe you'll break out
in a sweat--drops as big as corn kernels rolling down
your back. But if you can get past the feeling once,
then you' Il know what it's about. But that cones
gradual ly, don't push yourself too far. Just slowy keep
at it.

And know about eating...chew, swallow, and where does it
end up? Food that's right or wong for your body, you'l
know it. Know where it reaches. Refine the art of

eating; eat and estimate when you'll be full after five
more nout hful s, then stop! Take enough water and that's
it. Try and see if you can do it. Mst people don't do
it like that. Instead, they eat till full, then top up
with five nore mouthful s! But that's not the way,
under st and? The Buddha said just keep eating attentively
and know you're not yet full, but you will be in five
more nout hful s, then stop! Take enough water till full.
Then, whether wal king or sitting, you'll not feel heavy
and your neditation will become automatically better

But people don't want to do it like that. If you don't
really want to train yourself, then you can't do it.

O herwi se, you eat till you're too full, topping up with
anot her five nmouthfuls. That's howit is, the nature of
our greed and defilenents and the things the Buddha
taught go in different direction. W have to watch
our sel ves.

And sl eeping, being aware, it's up to your know how.
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Sonetinmes you won't get to sleep on time; sleep early,
sleep late, never mnd. That's what | do. Get to sleep
late or not late, doesn't matter, when | first awaken,
get right up. don't nake a fuss over it. Cut it right
there. If you awaken and are still sleepy, just get
right up! Get up and go, wash your face and start
wal ki ng neditation, go right ahead and wal k. That's how
we nust train ourselves, do it

So these are the things to do. But you won't know about
themfromjust listening to what others tell you. You
can only know from actually doing the practice. So go
ahead and do it. These are the first steps in training
the m nd. Wien meditating, focus on only one thing.
Sitting, the nmind only watches the breath going in and
out, continually watching, slowy becom ng peaceful. If
the mind is scattered, as soon as you sit you're off

m ssi ng hone, mnd reaching way over there, thinking
you'd like to eat sone noodl es (those who' ve just

or dai ned- - hungry, no?). You want to eat, want to drink

hungry, wanting, mssing everything! Till you' re crazy.
But if you go crazy then be crazy, till you can work
through it.

But do it! Have you ever done wal king neditation? How is
it? 'Mnd wanders'. Then stop till it comes back. If it
really wanders, then don't breathe until you can't stand
it--your mind will cone back. If you sit and your m nd
goes runni ng everywhere, hold your breath, don't let it
out, and when you can't stand it, it'll cone back! Make

the mnd strong. Training the mind is not the sane as
training animals, you know, it's sonething that's really
difficult to train! Don't be easily discouraged. At
times, holding your breath till your chest is about to
burst is the only thing that'll catch your mnd--it'l]I
come runni ng back! Try it and see.

During this rains retreat get to know what it's about.
In the daytinme, do it; at night, do it; whenever you're
fee, go ahead and do it. Do wal ki ng neditation night and
day, even if you don't talk. Turn your attention right
back to your neditation, make it continuous.

It's the sane as the water in this drinking bottle. If
we tilt it a bit, it starts to "drip, drip, drip..."; we
tilt it nore and "drippity, drippity, drippity..."
That's Iike our mndfulness. And if we really pour it

out, it becones a steady streamof water, |ike out of a
tap, not just dripping. Meaning that: whether we stand,
wal k, sit, lie down or whatever, if we are always aware

then our mindfulness is the sane as a steady stream of
water. If we really pour it out, it's a steady stream
So, if our mind wanders, thinks of this and that, then
our mndfulness is only like dripping water

So training our mnd is just like this. Wether we think
of this or that, are restless, aren't together, doesn't
matter. Just keep practising continually, and you'l

devel op awareness until it's a constant flow Whether
standi ng, sitting, |lying down, or whatever, that
awareness will be right there with you. Do it and see!

Just sitting around, it's not going to happen by itself,
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you know. But if you try too hard, you can't do it
either. don't try at all--still can't do it! Keep that
in mind. Sometines you don't even intend to sit in
medi tation, but your work's finished and you sit down,
enpty your mnd, and pap!--you' re peaceful right away.
Easy, because you're right there.

Take this then--that's enough for now
QUESTI ONS AND ANSWERS

Question: I"'mtrying very hard in ny practice but don't
seemto be getting anywhere.

Answer: This is very inportant. Don't try to get
anywhere in the practice. The very desire to be free or
to be enlightened will be the desire that prevents your
freedom You can try as hard as you wi sh, practise
ardently night and day, but if it is still with the
desire to achieve in mnd, you will never find peace.
The energy fromthis desire will be a cause for doubt
and restl essness. No matter how | ong or how hard you
practise, wisdomw |l not arise fromdesire. So, sinply
l et go. Watch the m nd and body nmindfully but don't try
to achieve anything. Don't cling even to the practice of
enl i ght ennment .

Question: \Wat about sleep? How much should | sl eep?

Answer: don't ask nme, | can't tell you. A good average
for sone is four hours a night. What is inportant,
though, is that you watch and know yourself. If you try
to go with too little sleep, the body will fee
unconfortable and mindfulness will be difficult to
sustain. Too much sleep leads to a dull or a restless
m nd. Find the natural balance for yourself. Carefully
wat ch the mind and body and keep track of sleep needs
until you find the optinum If you wake up and then rol
over for a snooze, this is defilement. Establish

m ndf ul ness as soon as your eyes open.

Q How about eating? How much should | eat?

A: Eating is the sane as sleeping. You must know
yoursel f. Food must be consuned to neet bodily needs.
Look at your food as nedicine. Are you eating so nuch
that you only feel sleepy after the neal and are you
getting fatter every day? Stop! Exam ne your own body
and nmind. There is no need to fast. Instead, experiment
with the amount of food you take. Find the natural

bal ance for your body. Put all your food together in
your bow follow ng the ascetic practice. Then you can
easily judge the amount you take. Watch yourself
carefully as you eat. Know yoursel f. The essence of our
practice is just this. There is nothing special you mnust
do. Only watch. Exami ne yourself. Watch the m nd. Then
you wi Il know what is the natural bal ance for your own
practice.

Q Are nminds of Asians and Westerners different?

A: Basically there is no difference. Quter custons and
| anguage may appear different, but the human nind has
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natural characteristics which are the sane for al

people. Geed and hatred are the same in an Eastern or a
Western mind. Suffering and the cessation of suffering
are the sane for all people.

Q Is it advisable to read a ot or study the scriptures
as a part of practice?

A: The Dhanma of the Buddha is not found in books. If
you want to really see for yourself what the Buddha was
tal ki ng about, you don't need to bother w th books.

Wat ch your own mind. Examine to see how feelings cone
and go, how thoughts cone and go. don't be attached to
anyt hi ng. Just be m ndful of whatever there is to see.
This is the way to the truths of the Buddha. Be natural
Everything you do in your life here is a chance to
practise. It is all Dhamma. When you do your chores, try
to be mindful. If you are enptying a spittoon or
cleaning a toilet, don't feel you are doing it as a
favour for anyone el se. There is Dhanma in enptying
spittoons. Don't feel you are practising only when
sitting still, cross-1egged. Sone of you have conpl ai ned
that there is not enough time to neditate. |Is there
enough tine to breathe? This is your nmeditation

m ndf ul ness, natural ness in whatever you do.

Q Wiy don't we have daily interviews with the teacher?

A: If you have any questions, you are wel cone to cone
and ask them anytime. But we don't need daily interviews
here. If | answer your every little question, you will
never understand the process of doubt in your own m nd
It is essential that you learn to exam ne yourself, to
interview yourself. Listen carefully to the lecture
every few days, then use this teaching to conpare with
your own practice. Is it still the same? Is it
different? Why do you have doubts? Who is it that
doubts? Only through sel f-exam nation can you
under st and.

Q Sonetimes | worry about the nmonks' discipline. If |
kill insects accidentally, is this bad?

A: Sila or discipline and norality are essential to our
practice, but you nust not cling to the rules blindly.
In killing animals or in breaking other rules, the
important thing is intention. Know your own mnind. You
shoul d not be excessively concerned about the nonks
discipline. If it is used properly, it supports the
practice, but sonme nmonks are so worried about the petty
rules that they can't sleep well. Discipline is not to
be carried as a burden. In our practice here the
foundation is discipline, good discipline plus the
ascetic rules and practices. Being mndful and careful
of even the many supporting rules as well as the basic
227 precepts has great benefit. It makes life very
simple. There need be no wondering about how to act, so
you can avoid thinking and instead just be sinply

m ndful . The discipline enables us to live together

har moni ously; the comunity runs snoothly. Qutwardly
everyone | ooks and acts the sanme. Discipline and
morality are the stepping stones for further
concentrati on and wi sdom By proper use of the nonks
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di scipline and the ascetic precepts, we are forced to
live sinply, to limt our possessions. So here we have
the conplete practice of the Buddha: refrain fromevil
and do good, live sinply keeping to basic needs, purify
the mnd. That is, be watchful of our m nd and body in
all postures: sitting, standing, wal king or |ying, know
your sel f.

Q What can | do about doubts? Sonme days |'m pl agued
wi th doubts about the practice or nmy own progress, or
t he teacher.

A: Doubting is natural. Everyone starts out with doubts.
You can learn a great deal fromthem What is inportant
is that you don't identify with your doubts: that is,
don't get caught up in them This will spin your mind in
endl ess circles. Instead, watch the whol e process of
doubting, of wondering. See who it is that doubts. See

how doubts cone and go. Then you will no |onger be
victimzed by your doubts. You will step outside of them
and your mind will be quiet. You can see how all things

come and go. Just let go of what you are attached to.
Let go of your doubts and sinply watch. This is howto
end doubti ng.

Q What about other methods of practice? These days
there seemto be so many teachers and so nany different
systens of nmeditation that it is confusing.

A It is like going into town. One can approach fromthe
north, fromthe southeast, from nmany roads. Oten these
systens just differ outwardly. \Wether you wal k one way
or another, fast or slow, if you are mndful, it is all
the sane. There is one essential point that all good
practice must eventually come to--not clinging. In the
end, all neditation systens nust be let go of. Neither
can one cling to the teacher. If a systemleads to
relinqui shnent, to not clinging, then it is correct
practice.

You may wish to travel, to visit other teachers and try
ot her systems. Sone of you have already done so. This is
a natural desire. You will find out that a thousand
questions asked and knowl edge of many systems will not
bring you to the truth. Eventually you will get bored.
You will see that only by stopping and exani ni ng your
own nmind can you find our what the Buddha tal ked about.
No need to go searching outside yourself. Eventually you
must return to face your own true nature. Here is where
you can understand the Dhanma.

Q Alot of tinmes it seens that many nonks here are not
practising. They | ook sloppy or unm ndful. This disturbs
ne.

A: It is not proper to watch other people. This will not
hel p your practice. If you are annoyed, watch the
annoyance in your own mnd. If others' discipline is bad
or they are not good monks, this is not for you to
judge. You will not discover w sdom watchi ng ot hers.
Monks' discipline is a tool to use for your own
meditation. It is not a weapon to use to criticize or
find fault. No one can do your practice for you, nor can
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you do practice for anyone el se. Just be m ndful of your
own doings. This is the way to practice.

Q | have been extrenely careful to practise sense
restraint. | always keep ny eyes | owered and am ni ndfu
of every little action | do. Wen eating, for exanple,
take a long tine and try to see each touch: chew ng,
tasting, swallowing, etc. | take each step very
deliberately and carefully. Am | practising properly?

A: Sense restraint is proper practice. W should be

m ndful of it throughout the day. But don't overdo it!
Wal k and eat and act naturally. And then devel op natura
m ndf ul ness of what is going on within yourself. Don't
force your neditation nor force yourself into awkward
patterns. This is another form of craving. Be patient.
Pati ence and endurance are necessary. If you act
naturally and are m ndful, wisdomw ||l conme naturally

t 0o.

Q Is it necessary to sit for very long stretches?

A: No, sitting for hours on end is not necessary. Sone
peopl e think that the |longer you can sit, the w ser you
nmust be. | have seen chickens sit on their nests for
days on end! W sdom conmes from being m ndful in al
postures. Your practice should begin as you awaken in
the morning. It should continue until you fall asleep
Don't be concerned about how | ong you can sit. Wat is
inmportant is only that you keep watchful whether you are
working or sitting or going to the bathroom

Each person has his own natural pace. Sone of you will
die at age fifty, sone at age sixty-five, and sonme at
age ninety. So, too, your practice will not be al
identical. Don't think or worry about this. Try to be
m ndful and let things take their natural course. Then

your mind will becone quieter and quieter in any
surroundings. It will beconme still like a clear forest
pool. Then all kinds of wonderful and rare animals wll
come to drink at the pool. You will see clearly the

nature of all things (sankharas) in the world. You wll
see many wonderful and strange things come and go. But

you will be still. Problens will arise and you will see
through theminmediately. This is the happi ness of the

Buddha.

Q | still have very many thoughts. My m nd wanders a
| ot even though | amtrying to be m ndful

A: Don't worry about this. Try to keep your nmind in the
present. Whatever there is that arises in the mnd, just
watch it. Let go of it. Don't even wish to be rid of

thoughts. Then the mind will reach its natural state. No
di scrimnating between good and bad, hot and cold, fast
and slow. No me and no you, no self at all. Just what

there is. Wien you wal k on al ms-round, no need to do
anything special. Sinply walk and see what there is. No
need to cling to isolation or seclusion. Werever you
are, know yourself by being natural and watching. If
doubts arise, watch them conme and go. It's very sinple.
Hol d on to not hing.
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It is as though you are wal ki ng down a road.
Periodically you will run into obstacles. Wen you neet
defilenents, just see themand just overcone them by
letting go of them don't think about the obstacles you
have passed already. Don't worry about those you have
not yet seen. Stick to the present. Don't be concerned
about the length of the road or about the destination.
Everything i s changi ng. Watever you pass, do not cling
toit. Eventually the mind will reach its natural

bal ance where practice is automatic. Al things will
cone and go of thensel ves.

Q Have you ever |ooked at the Altar Sutra of the 6th
Patriarch, Hui Neng?

A: Hui Neng's wisdomis very keen. It is very profound
teachi ng, not easy for beginners to understand. But if
you practise with our discipline and with patience, if
you practise not-clinging, you will eventually
understand. Once | had a disciple who stayed in a
grass-roofed hut. It rained often that rainy season and
one day a strong wind blew off half the roof. He did not
bother to fix it, just let it rain in. Several days
passed and | asked himabout his hut. He said he was
practising not-clinging. This is not-clinging wthout

wi sdom It is about the sanme as the equaninmity of a

wat er buffalo. If you live a good life and live sinply,
if you are patient and unsel fish, you will understand
the wi sdom of Hui Neng.

Q You have said that samatha and vi passana or
concentration and insight are the sane. Could you
explain this further?

Al It is quite sinple. Concentration (samatha) and

wi sdom (vi passana) work together. First the m nd becones
still by holding on to a neditation object. It is quiet
only while you are sitting with your eyes closed. This
is samatha and eventual ly this samadhi -base is the cause
for wi sdomor vipassana to arise. Then the mind is stil
whet her you sit with your eyes closed or wal k around in
a busy city. It's like this. Once you were a child. Now
you are an adult. Are the child and the adult the sane
person? You can say that they are, or |ooking at it

anot her way, you can say that they are different. In
this way samat ha and vi passana coul d al so be | ooked at
as separate. O it is like food and feces. Food and
feces could be called the same and they can be called
different. Don't just believe what | say, do your
practice and see for yourself. Nothing special is
needed. If you exam ne how concentration and wi sdom
arise, you will know the truth for yourself. These days
many people cling to the words. They call their practice
vi passana. Samatha is | ooked down on. O they call their
practice samatha. It is essential to do samatha before
vi passana, they say. Al this is silly. Don't bother to
think about it in this way. Sinply do the practice and
you'll see for yourself.

Q Is it necessary to be able to enter absorption in our
practice?

A: No, absorption is not necessary. You nust establish a
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modi cum of tranquillity and one-poi ntedness of m nd

Then you use this to exami ne yourself. Nothing special
is needed. If absorption comes in your practice, this is
K too. Just don't hold on to it. Some people get hung
up with absorption. It can be great fun to play wth.
You nust know proper limts. If you are wise, then you
will know the uses and linitations of absorption, just
as you know the limtations of children verses grown
nmen.

Q Wiy do we follow the ascetic rules such as only
eating out of our bow s?

A: The ascetic precepts are to help us cut defil enent.
By followi ng the ones such as eating out of our bow s we
can be nore mndful of our food as nedicine. If we have
no defilenments, then it does not matter how we eat. But
here we use the formto make our practice sinple. The
Buddha did not make the ascetic precepts necessary for
all nmonks, but he allowed themfor those who w shed to
practise strictly. They add to our outward discipline
and thereby help increase our nmental resolve and
strength. These rules are to be kept for yourself. Don't
wat ch how ot hers practise. Watch your own mind and see
what is beneficial for you. The rule that we nust take
what ever neditation cottage assigned to us is a
simlarly hel pful discipline. It keeps nonks from bei ng
attached to their dwelling place. If they go away and
return, they nust take a new dwelling. This is our
practice--not to cling to anything.

Q If putting everything together in our bows is

i mportant, why don't you as a teacher do it yoursel f?
Don't you feel it is inmportant for the teacher to set an
exanpl e?

A: Yes, it is true, a teacher should set an example for
his disciples. I don't mnd that you criticize me. Ask
what ever you wish. But it is inportant that you do not
cling to the teacher. If |I were absolutely perfect in
outward form it would be terrible. You would all be too
attached to nme. Even the Buddha woul d sonetines tell his
di sciples to do one thing and then do anot her hinself.
Your doubts in your teacher can help you. You should

wat ch your own reactions. Do you think it is possible
that | keep sone food out of my bow in dishes to feed
the I aymen who work around the tenple?

Wsdomis for yourself to watch and devel op. Take from
the teacher what is good. Be aware of your own practice.
If | amresting while you nmust all sit up, does this
make you angry? If | call the color blue red or say that
male is female, don't follow ne blindly.

One of ny teachers ate very fast. He nade noi ses as he

ate. Yet he told us to eat slowy and mndfully. | used
to watch himand get very upset. | suffered, but he
didn't! | watched the outside. Later | |earned. Some

peopl e drive very fast but carefully. Ohers drive
slow y and have many accidents. Don't cling to rules, to
outer form If you watch others at nost ten percent of
the tinme and watch yourself ninety percent, this is the
proper practice. At first | used to watch ny teacher
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Aj ahn Tong Raht and had many doubts. Peopl e even thought
he was nmad. He woul d do strange things or get very
fierce with his disciples. Qutside he was angry, but

i nside there was nothing. Nobody there. He was

remar kabl e. He stayed clear and mindful until the noment
he di ed.

Looki ng outside the self is conmparing, discrimnating.
You will not find happi ness that way. Nor will you find
peace if you spend your tine |ooking for the perfect nman
or the perfect teacher. The Buddha taught us to | ook at
the Dhamma, the truth, not to | ook at other people.

Q How can we overcone lust in our practice? Sonetines |
feel as if | ama slave to ny sexual desire.

A: Lust shoul d be bal anced by contenpl ation of

| oat hesonmeness. Attachnment to bodily formis one extrene
and one should keep in nmind the opposite. Exam ne the
body as a corpse and see the process of decay or think
of the parts of the body such as the lungs, spleen, fat,
feces, and so forth. Remenber these and visualize this

| oat hesonme aspect of the body when lust arises. This
will free you fromlust.

Q How about anger? What should | do when | feel anger
ari sing?

A: You nust use | oving-ki ndness. Wen angry states of

m nd arise in nmeditation, balance them by devel opi ng
feelings of |oving-kindness. |If someone does sonet hi ng
bad or gets angry, don't get angry yourself. If you do,
you are being nore ignorant than they. Be wise. Keep in
m nd conpassion, for that person is suffering. Fill your
m nd with | oving-kindness as if he were a dear brother
Concentrate on the feeling of |oving-kindness as a

medi tation subject. Spread it to all beings in the
worl d. Only through I oving-kindness is hatred overcone.

Sonetinmes you may see ot her nonks behaving badly. You
may get annoyed. This is suffering unnecessarily. It is
not yet our Dhamma. You may think like this: "He is not
as strict as | am They are not serious meditators |ike
us. Those nonks are not good nonks." This is a great
defil ement on your part. Do not make conparisons. Do not
discrimnate. Let go of your opinion as watch your
opi ni ons and wat ch yourself. This is our Dhamma. You
can't possibly nake everyone act as you wi sh or be like
you. This wish will only nake you suffer. It is a conmon
m stake for neditators to nake, but watching other
peopl e won't devel op wi sdom Sinply exam ne yoursel f,

your feelings. This is how you will understand.
Q | feel sleepy a great deal. It makes it hard to
nmedi t ate.

A: There are many ways to overcomnme sleepiness. If you
are sitting in the dark, nove to a lighted place. Open
your eyes. Get up and wash your face or take a bath. If
you are sleepy, change postures. Walk a lot. Walk
backwards. The fear of running into things will keep you
awake. If this fails, stand still, clear the nmind and
imagine it is full daylight. O sit on the edge of a
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high cliff or deep well. You won't dare sleep! If
not hi ng works, then just go to sleep. Lay down carefully
and try to be aware until the moment you fall asleep.
Then as you awaken, get right up. Don't |ook at the
clock or roll over. Start m ndful ness fromthe nonent
you awaken.

If you find yourself sleepy everyday, try to eat |ess.
Exani ne yourself. As soon as five nore spoonfuls wll
make you full, stop. Then take water until just properly
full. Go and sit. Watch your sl eepiness and hunger. You
must learn to bal ance your eating. As your practice goes
on you will feel naturally nore energetic and eat |ess.
But you nust adjust yourself.

Q Wiy nust we do so much prostrating here?

A: Prostrating is very inportant. It is an outward form
that is part of practice. This form should be done
correctly. Bring the forehead all the way to the floor
Have the el bows near the knees and the palns of the
hands on the floor about three inches apart. Prostrate
slowy, be mndful of your body. It is a good remedy for
our conceit. We should prostrate often. Wen you
prostrate three tines you can keep in mind the qualities
of the Buddha, the Dhamma and the Sangha, that is, the
qualities of mind of purity, radiance and peace. So we
use the outward formto train ourselves. Body and m nd
becone harnoni ous. don't make the m stake of watching
how others prostrate. |If young novices are sloppy or the
aged nonks appear unm ndful, this is not for you to
judge. People can be difficult to train. Sone |earn fast
but others learn slowy. Judging others will only

i ncrease your pride. Watch yourself instead. Prostrate
often, get rid of your pride.

Those who have really beconme harnoni ous with the Dhanmma
get far beyond the outward form Everything they do is a
way of prostrating. Walking, they prostrate; eating,
they prostrate; defecating, they prostrate. This is
because they have got beyond sel fishness.

Q What is the biggest problem of your new disciples?

A: Opinions. views and ideas about all things. About

t hensel ves, about practice, about the teachings of the
Buddha. Many of those who conme here have a high rank in
the conmunity. There are wealthy nerchants or coll ege
graduates, teachers and governnment officials. Their
mnds are filled with opinions about things. They are
too clever to listen to others. It is like water in a
cup. If acupis filled with dirty, stale water, it is
useless. Only after the old water is throwm out can the
cup becone useful. You nust enpty your m nds of

opi nions, then you will see. Qur practice goes beyond
cl everness and beyond stupidity. If you think, "I am
clever, | amwealthy, | aminportant, | understand al
about Buddhism ™" You cover up the truth of anatta or
no-self. Al you will see is self, |, mine. But Buddhism
is letting go of self. Voidness, Enptiness, N bbana.

Q Are defilenents such as greed or anger nerely
illusory or are they real ?



A: They are both. The defilenments we call lust or greed,
or anger or delusion, these are just outward nanes,
appear ances. Just as we call a bow |arge, small,

pretty, or whatever. This is not reality. It is the
concept we create fromcraving. If we want a big bow ,
we call this one small. Craving causes us to
discrimnate. The truth, though, is nerely what is. Look
at it this way. Are you a man? You can say 'yes'. This
is the appearance of things. But really you are only a
conbi nati on of elements or a group of changing
aggregates. If the mnd is free, it does not
discrimnate. No big and small, no you and nme. There is
not hi ng: Anatta, we say, or non-self. Really, in the end
there is neither atta nor anatta.

Q Could you explain a little nore about karma?

A: Karma is action. Karma is clinging. Body, speech, and
m nd all make karma when we cling. W nmake habits. These
can make us suffer in the future. This is the fruit of
our clinging, of our past defilement. Al attachment

| eads to maki ng karma. Suppose you were a thief before
you becane a nmonk. You stole, nade ot hers unhappy, made
your parents unhappy. Now you are a nonk, but when you
renenber how you rmade ot hers unhappy, you feel bad and
suffer yourself even today. Renenber, not only body, but
speech and mental action can make conditions for future
results. If you did some act of kindness in the past and
renmenber it today, you will be happy. This happy state
of mind is the result of past karma. Al things are
conditioned by cause--both long term and, when exani ned,
monent to nonment. But you need not bother to think about
past, or present, or future. Merely watch the body and
m nd. You nust figure karma out for yourself. Watch your
m nd. Practise and you will see clearly. Mke sure,
however, that you | eave the karma of others to them
Don't cling to and don't watch others. If | take a

poi son, | suffer. No need for you to share it with nel
Take what is good that your teacher offers. Then you can
becone peaceful, your mind will becone like that of your
teacher. If you will examine it, you will see. Even if
now you don't understand, when you practise, it will
becone clear. You will know by yourself. This is called

practising the Dhamma.

When we were young, our parents used to discipline us
and get angry. Really they wanted to hel p us. You nust
see it over the long term Parents and teachers
criticize us and we get upset. Later on we see why.
After long practise you will know. Those who are too
clever | eave after a short time. They never |earn. You
must get rid of your cleverness. If you think yourself
better than others, you will only suffer. What a pity.
No need to get upset. Just watch.

Q Sonetimes it seems that since becoming a nonk | have
i ncreased ny hardshi ps and suffering.

A: | know that sone of you have had a background of
material confort and outward freedom By conparison, now
you live an austere existence. Then in the practice,
often make you sit and wait for |ong hours. Food and
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climate are different fromyour home. But everyone mnust
go through some of this. This is the suffering that

|l eads to the end of suffering. This is how you | earn
When you get angry and feel sorry for yourself, it is a
great opportunity to understand the m nd. The Buddha
cal l ed defil ements our teachers.

Al my disciples are like nmy children. | have only

I ovi ng ki ndness and their welfare in mnd. If | appear
to make you suffer, it is for your own good. | know sone
of you are well-educated and very know edgeabl e. Peopl e
with little education and worldly know edge can practise
easily. But it is as if you Westerners have a very | arge
house to clean. Wen you have cl eaned the house, you
will have a big living space. You can use the kitchen
the library, the living room You must be patient.

Pati ence and endurance are essential to our practice.
When | was a young nonk | did not have it as hard as
you. | knew the | anguage and was eating ny native food.
Even so, sone days | despaired. | wanted to di srobe or
even conmit suicide. This kind of suffering comes from
wong vi ews. When you have seen the truth, though, you
are free fromviews and opi ni ons. Everythi ng becones
peacef ul

Q | have been devel opi ng very peaceful states of m nd
fromneditati on. What should | do now?

A: This is good. Make the mind peaceful, concentrated.
Use this concentration to exam ne the m nd and body.
When the nmind is not peaceful, you should al so watch
Then you will know true peace. Wy? Because you will see
i nper manence. Even peace nust be seen as inpermanent. |f
you are attached to peaceful states of mnd you will

suf fer when you do not have them G ve up everything,
even peace.

Q Did || hear you say that you are afraid of very
di I igent disciples?

A: Yes, that's right. | amafraid. | amafraid that they
are too serious. They try too hard, but w thout w sdom
They push thensel ves into unnecessary suffering. Some of
you are determ ned to becone enlightened. You grit your
teeth and struggle all the time. This is trying too
hard. People are all the same. They don't know the
nature of things (sankhara). Al formations, mnd and
body, are inmpermanent. Sinply watch and don't cling.

O hers think they know. They criticize, they watch, they
judge. That's OK. Leave their opinions to the. This
discrimnation is dangerous. It is like a road with a
very sharp curve. If we think others are worse or better
or the sane as us, we go off the curve. If we
discrimnate, we will only suffer

Q | have been neditating many years now. M nmind is
open and peaceful in alnost all circunstances. Now
would like to try to backtrack and practise high states
of concentration or mnd absorption

A: This is fine. It is beneficial nental exercise. If
you have wi sdom you will not get hung up on
concentrated states of mind. It is the same as wanting
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to sit for long periods. This is fine for training, but
really, practice is separate fromany posture. It is a
matter of directly |ooking at the mind. This is wi sdom
When you have exani ned and understood the mnd, then you
have the wi sdomto know the limtations of
concentration, or of books. If you have practised and
under stand not-clinging, you can then return to the
books. They will be like a sweet dessert. They can help
you to teach others. O you can go back to practise
absorption. You have the wi sdomto know not to hold on
to anyt hi ng.

Q Wuld you review sonme of the main points of our
di scussi on?

A: You nust exam ne yourself. Know who you are. Know
your body and mind by sinply watching. In sitting, in
sl eeping, in eating, know your limts. Use wi sdom The
practise is not to try to achieve anything. Just be

m ndful of what is. Qur whole nmeditation is |ooking

directly at the mind. You will see suffering, its cause
and its end. But you must have patience; nmuch patience
and endurance. Gradually you will |earn. The Buddha

taught his disciples to stay with their teachers for at
| east five years. You nust |earn the values of giving,
of patience and of devotion.

Don't practise too strictly. Don't get caught up with
outward form Watching others is bad practice. Sinply be
natural and watch that. Qur nonks' discipline and
monastic rules are very inportant. They create a sinple
and harnoni ous environment. Use themwel|. But renenber,
the essence of the nonks' discipline is watching
intention, examning the mnd. You must have wi sdom
don't discrimnate. Wuld you get upset at a small tree
in the forest for not being tall and straight |ike sone
of the others? This is silly. Don't judge other people.
There are all varieties. No need to carry the burden of
wi shing to change them all

So, be patient. Practice norality. Live sinply and be
natural. Watch the mind. This is our practice. It wll
| ead you to unsel fishness. To peace.
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