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Foreword

These teachings were originally talks given by \fahke
Ajahn Sumedho during his stay at Wat Pah Nanatiat,
International Forest Monastery in the North-EasTlodiland,
in May 1989. The talks were usually given during evening
meetings, when the Sangha would come togethehfontag,
meditation and listening to the Dhamma. VenerahhA
Sumedho is the senior Western disciple of VenerAfadan
Chah, a well-known and highly respected meditatnaster of
the Forest Tradition. Venerable Ajahn Sumedho \waditst
abbot of Wat Pah Nanachat, which was establish&@75 to
teach and train Westerners. In 1977 he was sdfng@and by
Venerable Ajahn Chah. He established Chithurst and
Amaravati Buddhist Monastery as well as severahdinas,
spreading the particular lifestyle and teachings ke had
taken on as a Buddhist monk with Venerable AjahalCh
Thailand, to the West. After living and teachingée in
England for over thirty years, he is now comingkbtacquietly
live in Thailand again. The community of Wat Padinidchat
feels very fortunate to be able to welcome him sama this
little booklet of his teachings is meant to remspekcifically
the monastic community of the timeless and priceleachings
he has offered to young men leading the life afragt monk
over all those years. May he now be retiring hapgid
peacefully from all the burdens of being a truengier both in
Thailand and in the West, and peacefully partak@enfruits
of all the hard practices he has patiently undertghr all our
benefit. We wish him a peaceful retirement.

The Sangha of Wat Pah Nanachat,
Ubon Rachathani, September 2010.



“Nothing is more joyless than
selfishness”

...A community is as good as its members. One person
can’t make it good. The goodness of a community
depends on all of its members, each one reflecting
wisely on how to use his or her position for the welfare
and happiness of the whole community...

(May 23rd , 1989)

During the last week we have had the opportunityréxtise
together here at the International Forest Monasté/g met
together in the mornings and evenings, at teatoma&/esakha
Puja Day and for Patimokkha — all of this withibreef ten
days. There were times for listening, for talkarg for
discussing Dhamma, a wonderful occasion to contatagind
reflect on our practice.

“Mindfulness” is an interesting word for most of. ug/e think
it is something or other that we have to try and gectually, it
is just a very natural way of being receptive. Whe are
driving a car we have to be mindful, unless wedstmk or
really in a terrible state. We don’t think: “I'\got to try to be
mindful.” If we are not a very disturbed, heedlassl foolish
kind of person, we just are mindful. Why is thd&@@cause
while driving a car it is quite apparent that weda
dangerous machine under our control. If we aremiotiful
we are going to hit somebody or kill ourselves oisdme
damage. So just that sense of self-preservagspect for life
and not wanting to hurt others while driving a nakes us
mindful. We don’t practise mindfulness while drigir we are
mindful. As for monastic life, if we think of mifidlness as
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something we must practise, then we form an opialowut it
as being something that we've got to develop. dfare
mindful, we are aware of the whole way of thinkirgjve got
to be more mindful — | must develop mindfulnessiider to
get out of the deathbound state and become arhésrhigd
person.” We are aware of the forces, the intestamd habits
that are affecting us at this moment.

If I am thinking right now, “I've got to be mindfyilif | am
being mindful | can see and | am aware that I'vetQis idea:
“I've got to be mindful” — that’s mindfulness. llfust follow
the view that I've got to be mindful, | can be guiteedless.
One example of this is when | was at Wat Pah Porgpuld
go on almsround to Bahn Gor, which is a three kdtenwalk.
One day it looked like it was going to rain and tveught it
advisable to take our umbrellas. So | took my wetfibrand
started off. But then it didn’t rain and so we put umbrellas
outside the village so we wouldn’t have to takentheto the
village. | said to myself: “You must be mindfuly®edho, and
when you come back from your almsround you museralrer
your umbrella. Remember where it is so that yaute&e it
back to the monastery.” So | went on almsrounddpgery
mindful of each step, got back to the monasteryraatized

I'd forgotten my umbrella. | had concentrated araybre was
very composed while on my almsround, but was nobtyg
mindful about other things. In other words, if @mcentrated
on walking in a certain way or in just doing soneghor other,
then one is not necessarily mindful. We needke tato our
minds the way it is, what it all implies and theds that are
involved. It does not mean just to have an ideadhe has to
be mindful of each step while walking on an almsighuas a
kind of fixed view of mindfulness. Because that t& merely
concentration. Mindfulness allows us to reallyic®the way
it is, where we are, the time and the place.



Another time | was walking on almsround at Tam $aeet. |
was trying to be very mindful, walking barefoot drtthd this
very sensitive right leg. | had to be most carefut. It was
very bumpy and rocky and rooty up at Tam Saen@fiet
said to myself: “You must be mindful while walking,
Sumedho!” So | was trying to be incredibly mindfoking
ever so careful —and | stubbed my toe. It wagasoful and |
said to myself: “You’re not being mindful, Sumedha&nd
while | was saying this | stubbed my toe again.dArwas
absolutely excruciating. So | heard myself sayitYgiu're not
mindful at all' You're just a hopeless case!” -ddrstubbed
my toe for the third time. | was about ready totfa And here
| was: “You’ve got to be mindful; be mindful; trp tbe more
mindful; I wasn’t mindful.” | was so caught up Witny ideas
about being mindful and my poor toe was sufferilogpg with
the rest of me.

Another occasion was my first year as a novice ondNKhai.

| spent a year at this meditation monastery wheeg tid a
certain method, which is to develop mindfulnessibing
everything incredibly slowly. There was anotheailimonk
there who had arrived many months before me. Hetiagr
star meditator. | used to see him and think: “Thank is
really a wonderful meditator.” | was in a kuti higacross from
his. Everything he did was extremely slow. Sldught:
“This is what | should be doing. Mindfulness isrggvery
slow about everything.” This was the idea of wimatdfulness
and good practice was. Well, for eleven monthatbek did
this practice. Then he was rushed off to hospiBacause if
one does things very slowly for a long period ofdj
something goes wrong with the internal organs.wide in a
state of quite serious illness. Not having defedgtroperly,
everything had become impacted with constipatibrone



doesn’t exercise the body the bowels don’'t movejasidget
clogged up. But he managed to be very mindfullahés.

There is a lot of silliness and foolishness in rtegdin. People
don’t wisely consider the limits they are underd avhat
mindfulness and wisdom really amount to. Theyfiged
ideas about doing certain techniques and practicdsio not
take into account the nature of the human body itst
limitations, and the time and the place. At thahawstery they
once asked us to attend an important meeting. yxaerwas to
congregate at two o’clock in the sala. | arrivedione. But
then we had to wait for forty-five minutes whileete slow
walkers moved ever so slowly into the sala. Féktg-minutes
we were waiting so that they could walk from tHaitis into
the sala to attend this meeting. It was “good foratas we
say euphemistically — good practice, yes — tcheitd and just
wait for these people to walk very slowly. But ssmow one
didn’t feel it was very wise or considerate. st very
mindful to arrive late at a meeting when one issasio be
there at a certain time. One keeps everybody nggitir
oneself, while performing this method that one lb@some so
bound to. Or, if one wants to do it that way, sheuld have
set off long before, instead of waiting for thelpehich
implies one walks a normal pace to arrive at tha. s@his is
reflection, isn’t it? If one is really determinealkeep to slow
walking, then one needs to consider the time aaglkace and
how to arrive in time. Or maybe one can walk fatitat day
in order to arrive in time. Whatever one deciaes should
consider and contemplate time and place, whatpsoppiate,
what is beautiful, what is kind. This takes wisdather than
just mere will power or blind grasping of conditgon

Here in Wat Pah Nanachat, contemplate this moneaatea
place to practise, as a community, where we sharéves



together, being mindful of our Vinaya, the custaansg
traditions. What is the way things are done he@afe doesn’t
make up one’s own rules or go one’s own way inraroanity.
In Sangha we determine to agree to live in a aentaiy. If we
don’t want to live in this certain way, then weoghdn't be
here. We should go where we can do what we wané
advantages of community life lie in our abilitylie sensitive
and caring; to be considerate and thoughtful oflottuman
beings. A life without generosity and respect givihg to
others is joyless life. Nothing is more joylesarilselfishness.
Thinking of myself first — what | want and whatdrcget out of
this place — means that | might live here, but Ireahgoing to
have any joy living here. | might because of myigety be
able to intimidate, and because of my size be t@bpeish my
weight around and get my way — but | am not googe
joyful by doing that. Just asserting myself anttigg my way
is not the way to peacefulness, equanimity anchégref the
heart. As we get seniority in the Sangha, we havkink
about other people more. We need to consider bdvain and
look after the junior ones — and how to help th@@eones.
Nothing is more depressing than to be in a commwaiit
bhikkhus who don't really bother and just want towhat they
want. They are so blind or self-centred, they dwok and
see, they don't ask, they don’t notice — you haviell them
everything. Itis very frustrating to have to lwéh people
who are not willing to put forth the effort to tty notice, and
to take on responsibility. We have to grow up tines words.
Maybe some of you came to be monks so you couldujenf
marriages and having children. Getting out of that
responsibility of having to take care of someboldg e Maybe
you weren't Prince Siddhartha leaving your beautifiie and
child — those whom you loved the most in the werld order
to realize the ultimate truth and be enlightenkthybe you
came here because you couldn’t stand the ideavrfidnto



work and make money to be able to support a witekaafs.
Does that ring true for any of you? It can betgrdteary to
have to go around taking care of someone. You canyour
own way if you’re married. You have to think ofrsebody
else, don't you? You have to include somebodg &ls/our
life — the one you marry — and not many peoplehado, teven
when they get married these days. Then when yotlsving
children, you have to open up your heart even rtoneclude
them too. Babies are pretty helpless, they camamything, so
you have to do everything for them. You have te@gip your
freedom and independence, your rights and privélegeorder
to look after a little baby with stinking nappiesdsa wife and
maybe a mother-in-law... We have to open our beeide to
be able to look after and meet the needs of atmitulke that.

As Buddhist monks here in Thailand it's easy ta gesoff and
find oneself a nice cave and live there. The lkegye are so
generous in this country, they love to feed morkisey think
it is wonderful and will give one nice robes anddilovely
kutis for one. If a monk is a fairly decent andgsdant type of
person, they will send him to the best doctorsamdkok for
any treatment he might need. So one can workTihailand to
be a very selfish kind of person, based on the itleaust get
enlightened and nobody else matters but me.” IHati$ a
very joyless and dry way to live. It becomes iasiagly
dreary operating in this narrow-minded way.

| was pushed into a more responsible kind of pmsitly Ajahn
Chah. 1didn’t want to do it either. | didn’'t wiato have to
teach or be responsible for anything. | had altkiof
romantic ideas of being a monk. Going off to dand, living
in a cave in the Himalayan Mountains, developingjiced
powers, living in a state of bliss for months dtae. | had all
kinds of hopes in that direction. Having to thatout



somebody else was somehow not something | found ver
attractive. | was married once before — | didike lthat — what
a drag that was. And then, being a monk in Thdikey even
praised me for being totally selfish: “He’s readlyyood monk,
very strict, doesn’t speak to anyone, likes tolbee practises
hard” — one gets praised for that. But then lifiecés us
sometimes to look in different directions. Thatlsviously
what Ajahn Chah was doing to me. He was pulttireg th
pressure on me, so | began to see and actuallyed¢hét if |
just kept going the way | was, | would be just @enable,
unhappy, selfish person. | began to think in teofhi$How
can | help? What can | do?” When | went to Indid 974 |
had this strong experience of what is called “kataKatavedi.”
Gratitude to Gotama the Buddha, to Ajahn Chah,haildnd
and to all the lay people who had been supportiagand
helping me. This sense of gratitude and gratefsveas very
strong. At that time I had really wonderful opponities.

After five months in India | had a lot of adventsird had gone
tudong, just wandered and begged for food. | roetes
wealthy people who wanted me to spend the vassanas
marvellous place down in Southern India. There avasther
invitation to go to Sri Lanka. All kinds of placesrather nice
setting and idyllic environments were suddenly madsilable
to me. But all | could think of was | must go bdoKThailand.
| must find a way of serving Ajahn Chah.

So | thought: “What is the best way | can help aed/e Ajahn
Chah?” | had left Thailand to go to India and gefy from all
those Westerners who were piling up at Wat Pah Rotitat
time. | was the only one who could speak Thai th&a they
depended a lot on me for translating. Well, tlasie could do
is to go back and help translate for Ajahn Chab.l [&ft India,
came back to Thailand, went to Wat Pah Pong aretexffmy
services. | decided to be a non-complaining mankjast do



what Ajahn Chah wanted me to do and no longer@sk f
anything for myself. | determined that if he wahtee to stay
at Wat Pah Pong, I'd stay at Wat Pah Pong; or ivaeted to
send me off to the worst, most horrible branch nsterg I'd
go there. Wherever | could help | would do thathaut
asking for any special privileges. | thought o thorst branch
monastery of Ajahn Chah. At that time it was calBuan
Gluay. | remember going there one time and | \a#srtthan
all the trees there. It is called “Banana Gardematery,” but
| don’t think there’s a banana tree in the whokecpl It was a
hot, unattractive, and difficult place, with ratloerarse
villagers and terrible food. So, still hoping to sbme kind of
ascetic practice, | thought: “I know, I'll help Aja Chah by
volunteering to go to Wat Suan Gluay, because nplaohts
to go there. He always has difficulty keeping netitere.” |
went to Ajahn Chah and said: “Luang Por, | volunteggo to
Wat Suan Gluay,” and he said: “No, you can’t gbwas quite
disappointed. | was actually looking forward to But then, a
year or so later we started this monastery hevéat'Pah
America” it was called as a joke, because mostetihikkhus
then were Americans. It was my responsibilityrioand look
after it.

In England then, one really has to give up anystetesires
for one’s practice. Somehow in England Buddhist
monasticism forces us to be selfless, where hef@ailand, as
I've said before, we can feed our selfishness wangh. The
reason why is that there aren’t many options. €arego to
Amaravati, Chithurst, Devon or Harnham and thabsu the
only choice one has. So sometimes people stakitty of
coming to Thailand. But very seldom do any ofhekkhus
in England ask for anything. This is quite impress Hardly
anyone ever asks to go to any of the branch mamesterhey
will just go to wherever they're needed. If thest gred of one
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place, saying: “I'm tired of Amaravati, | want to ¢o
Chithurst, or I'm tired of Chithurst, | want to go Amaravati,”
they just don’t think like that. So generally @#itude is one
of “how can | best help and how can | serve thegBafA” This
is the advantage of living in England as a Buddtmshk: one
can’t be selfish there! Selfishness stands oetdilsore thumb,
like a big foot. It's just an inappropriate attieiand way of
behaving. Now here in Thailand, whether we warkigo
selfish or not is up to us. We want to think afselves first
and do our own thing — that’s our privilege. | maee have
the opportunities to do that here in this coun®yt we should
also recognize how we can help each other. Dceaiyrcare
or take an interest in serving and trying to helparious
ways? In, say, taking on a responsible positioat, thaybe
junior monks are not yet ready for. Perhapsgaded practice
for the senior monk to do everything and not hawelzelp.
But for us it is not — so | want to encourage eveg; A
community is as good as the members of the commufihe
person can’t make this community good himself. The
goodness of this community depends on all of iteniyeys.
This is for your consideration. If we want to haveesally good
monastery and a place that is worth living in aratpsing in,
then we all have to give to it something. Wehale to give
ourselves to it by opening our hearts and taking on
responsibilities. Being sensitive to the needstardype of
people we are with, the time and the place anditiaof
culture we are in — all of this is part of our gree, of being
mindful.

To offer our services and to be eager to helpabye
praiseworthy. It is something | appreciate verychmult is not
always what one wants to do, but it is a very lg\ggsture and
very important. Many of you are new monks. Withelder
monks who are willing to help out, there would lweway
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possible for you to be trained. In a monasteryaveeworking
together — each member reflecting wisely on hosugport
and help the whole community in the position omel$i oneself
in. At Amaravati, for example, | am the abbot dinel teacher.
So I reflect on how to use this position for thdfeue of the
whole community, rather than: “I am the abboty the
teacher; | have many rights and privileges; | amaeo you; |
can do this and you can’t; you better obey me bee#m the
powerful figure here: Let's see what | can getaiuhis for
myself.” That's not a wise reflection, is it? yant is like that
but not an abbot. If we want to be a proper bhikkhd we
happen to be abbot or teacher or senior monk,\ieereflect
on how to use that position for the prosperityla Sangha.
This also applies to the most junior member, tsedaagarika
or the guests. Whoever is living here they calecef“in my
position, what can | do for the welfare and hapg@ef the
community?” As a new bhikkhu, as a majjhima bhikkin as
a thera bhikkhu, as a samanera, as an anagarédsaovisitor,
we consider: “With my talents and abilities and lihatations

| have, how can | best serve this community?” Therhave a
very harmonious community because everybody iscefig in
a way that is supporting it. We are willing to giaecording to
our abilities and our position within it. We aretiirying to get
something for ourselves anymore. Or if we arecamesee that
as an inferior attitude not to be grasped or foddw We often
tend to think in terms of our rights. Now thatavie ten vassas,
what are my rights? What are the advantages? énks do

| get now for having ten vassas? But if we cutiéva more
mature attitude in the spirit of Dhamma, we no lEmgemand
rights and privileges, but offer our services. Hwam | best
help and serve this community? Ask yourselves that

Here in Thailand after five vassas one gets thetage five-
vassa-tudong-itch. One thinks: “I've got my fivessas now;
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| can go tudong. Whoopee!” This can become narg nice
tradition actually, where one is encouraged tokfvrthat way.
| used to be concerned about training monks in &gyl
because Thailand always seemed to be the ided fdme a
monk. I've had to establish monasteries one radfetr
another. Always being in the process of buildinmiggs and
trying to set up situations for monks and nunsamt And so
for the past fourteen years since Wat Pah Nanachave
been put in this position of always having to sterd initiate
things; to set up everything. But then the resnilisay, twelve
years in England are very good. The quality ofrtteanks and
nuns is very worthy. Their practice and understagadf
Dhamma doesn’t seem to be damaged, or in any viagan
on account of the kind of conditions they’re und8o one has
more confidence in just loving Dhamma and detemgno
realize the truth. One learns to do the best anength the
conditions around one. One doesn’t have to hasal id
conditions, the best of everything or long perioflime to
practise, tudong experiences or this or that.tiAd is all right
— there’s nothing wrong with it. But to grasp thadeas and
expect and demand all of that is really a hindrandée
understanding of Dhamma. It’s not that one shdtulgimon
tudong after five vassas. I'm not saying that.t ®uhold on to
that view without seeing it for what it is, candgreat obstacle
to one’s practice. To be dishonest with oneselfiemand
rights and to follow one’s own views and opinioa$ot the
way to Nibbana. If we really look at these mestates of
selfishness and self-concern and grasping, wehsgdhtey are
painful — dukkha. They don't lead to peace andtglao
letting go, to cessation, to “desirelessness” d¥ititbana — and
that is what we are here for, isn't it, to realidbana.

Now it is quite wonderful to see so many new mamé. |
haven't been to Thailand for two years and nowdhg=an
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impressive line of inspired and aspiring bhikkhdis is
something to really treasure, to encourage anckgirédr all of
us. Itry to do everything I can to help and supgus
monastery because one wants to encourage this alkel m
offerings that will benefit you in your training @ryour
understanding of Dhamma, in your aspiration toizedruth.
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“Life is quite sad, isn’t it?”

...The effort has to come from ourselves. For the Holy
Life we have to develop that effort from the heart.
There is no way that somebody else can make us
enlightened...

(May 24th, 1989)

Reflecting on this moment we can see the intercctiedeess
between meeting and separation. Everyone heredhats
together must separate. This is one reflectiotrarelling.

We always leave some place and move on to meetswmne
else. Being invited to some place we go flyingrirairport to
airport. When it's time to leave there is alwalyss feeling of
sadness. Especially with people we like being wikhere is
always a gladness of meeting people who are Butjdinis
people who are pleased to have us with them, eraated in
what we are doing. We can watch this in the mibitte going
to a Buddhist group: the happiness of people raugivs and
then the sadness of separation from people whotheated us
well and have been very respectful. This is thg thangs are.
We don’t need to make anything out of it, but biyecting on
Dhamma it helps to understand what it means toubeah.
We're not trying to feel nothing and to be ableytoto some
place and just be totally blank. Everyone says1,“8ahn
Sumedho, how wonderful that you’'ve come” (blanknst
faced expression). And then, when it's time to‘§2h, we've
enjoyed having you so much” (blank, stone-facedesgion).
Not feeling anything, just being totally indiffetefNot daring
to feel any gladness or sadness or any emotiocaia sut being
indifferent and insensitive is not the Middle Wadyai.
Sensitivity requires that we feel these thingst waknow
what they are. We’re not afraid to feel likes avelre unafraid
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at feeling pain. We can see it as Dhamma ratlaar thking it
all in a personal way. Trying to avoid forming aatyachments
and kind of cutting our hearts out is having veailaus ideas
about practice. Having been born into this formansethat we
are very sensitive and we have emotions. Thassthe way it
is — the way we feel, and we’re going to feel itilwe die.
When we're dead we don’t feel anything. So beingéan is
like this. We have these human attractions andsawes.
Male and female, there it is, human attractiongherhuman
plane with its sensory consciousness. We feebhobld and
we feel well or sick. We enjoy people who have oam
interests. We get angry or annoyed with peopledbahings
we don't like. This is the way it is, but as a ntatbr we are
reflecting on the whole process, seeing and uraledsig it
with wisdom and knowledge; not just trying to cutr dieart
out so we don’t have to feel anything whatsoever.

Before my mother died she told me about this stieaieshe
was part of. My mother wasn’t an emotional peraball. She
never cried. She couldn’t cry. She didn't playogional
games with anyone. She was quite an honest aadyagyuod
person. Sometimes, because she wasn’t an emopiersain
people tended to think she didn’t feel things. Whwey father
was dying in hospital, he was very emotional. Hes\erying
and felt terrible about dying and leaving her. Sloeilld stand
there, and she wouldn’t be crying. And he yelleta: “You
don’t care, do you?!” She quietly said: “I feetjuhe same as
you do, but | can’t cry. I'd like to be able toydor you, but |
just can’t do it.” Not that she was trying to hdldck or trying
to resist it, but it was her manner, her way. tate when she
was eighty-seven, | asked her: “Life is quite sadt it?” And
she said: “Yes, very sad.” And she said it na romplaining
or bitter way but simply a woman at the end oflifer who
had lived quite well and wisely and realized tlmere’'s a
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pathos and sadness to our life. It's just the W&y There is
always this dying. This is the death-realm. Téese-world
and the conditioned realm is a realm of death. ¥adire
always trying to find life in it. We’re always ing to hang on
to that which is dying, changing. And becausehat there is
always this sense of desperation, anxiety and wdtrgursues
and haunts us. Like a spectre walking behind aescan’t
quite see it but we can feel it.

Sadness is actually not depressing. We can bedepressed
by wanting it to be otherwise, thinking: “There rhbe
something wrong with me.” But this realm is a realf death,
of sadness, of separation: having to separate tinertoved.
We give our hearts and have great feelings of foveach
other, and then the separation which is part ohé,sadness
that comes from separation. Now this we can seeifirown
everyday experiences. We can contemplate thiaritife, just
noticing it in little ways. Children, before thbgcome egos
and personalities, are very immediate and spontenaloout
their feelings. A young child, when her fathendesto go to
work, cries: “Don’t leave, daddy!” And he saysil“be back
in a couple of hours.” A couple of hours doesndam
anything to a young child. It will mean somethiager on, but
for a young child there is only that feeling of aeion.
Daddy’s leaving and the immediate response is gryidot
wanting to separate. Then we have: “I'll be bacthfitiny little
while,” and everything is well. Dad’s only going/ay for a
little while and he’ll be back. So we have wayslealing with
it.

| used to notice it is difficult to say good-bye evhwe are not
going to see each other again. It's always: “Smeggain.”
“When will you come again?” This idea of meetirgasn in
the mind. Because even if there is not a lot @afchiment,
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there’s something in us that doesn’t want to s&odd-bye
forever.” A very sad feeling. | had lived away &m many
years, but there was always this: “See you aganyiy mind.
When | attended my father’s funeral in August Ikdeave
during the vassa in England. And then my mothigt: SHIl
see you again in March. Welcome back in Marchhe %as
very happy | would be back in March. And when hiveack
in March she was there and then she died. Now't sag “I'll
see you again.” I'll never see her again. | wasking at the
funeral when they took her coffin to the cemetéril:never
see you again.” It was a very sad feeling. Aneveaan
witness this as a characteristic of our humaniityve're taking
it personally, we might think: “Well, if we're rdgimindful we
won't feel anything. We won't feel any sadnests just
anicca, dukkha, anatta. That's it. Mother is calyerception
anyway. Death is the end of something that's etif so why
make a problem about it. You know, just dismigs\inole
thing as anicca, dukkha, anatta.” This is an letélial kind of
business in our head, isn’'t it? But it's not laakiinto the
nature of things. We are not penetrating. Weist applying
a nice theory to simply dismiss life and not fegything. We
needn’t be frightened or resist feeling, but rattmmtemplate
it. Because this is very much the realm we hayautaip with
and be with for a lifetime. Emotions, feelings antlition are
an inseparable part of it all. If these are nobgmized,
witnessed and understood we become callous andsitise
rationalists. We just shut everything down becauvselon’t
want to be bothered with sadness, gladness andfetlangs.
That’s the realm we sometimes feel quite frighteoieand
resist.

For men there is a very strong resistance to emailtio

experience. Sometimes we get very irritated witmen
because they’re so emotional. Take the moviesxXample.
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There was movie on the aeroplane — a real melodra@saga
of just solid tears from beginning to end. We saa that all
that can become an indulgence; if we are constartiking
this heartfelt emotional state, can also becomié fidkening
and silly. But to understand the nature of serigjtis not
being morbid or foolish or indulgent. It meandtreally
willing to allow our senses to be what they ardeton from
this realm of perception, feeling, emotion and comssness.
In a monastery we use the situation to observegshin

One thing that is really moving here in Thailandhie dana
aspect. Thai people are so generous. It realightes me and
it means a lot to me. | didn’t expect anythingltkat. Being
a foreigner, why should anyone bother feeding ao#tihg
after me? And they don't really ask for very mucheturn.
When | was a junior monk they didn’t expect me ¢o d
anything. I'd just sit there like a bump on a ldg.fact, they
often want to give you too many things. They reldive to
support people living the Holy Life. It made melféreally
wanted to be worthy of that. | had the intentidheing
worthy of that kind of generosity. Something we ¢g is to
be as good a monk as possible. To practise argltkee
Vinaya. Trying our best to be a proper monk aratise the
Dhamma. We can quite deliberately bring to mirel th
generosity of this country. It's probably one loé tmost
generous countries we could ever live in, or astiéave ever
lived in. The level of giving to people living tholy Life is
amazing. We can get used to it of course. If weaiever lived
as a monk in any other country we can take it fantgd, but
it's really outstanding. The way they take foregsin, give
us everything and support us in every way for usiifd our
spiritual aspirations. And they expect hardly &imyg from us;
maybe a smile now and then or a friendly gest@e this is
something that touches the heart. It touches ryth&m not
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just sitting there saying: “Well, generosity is @a, dukkha,
anatta! Don't get attached to it!” It's using feng) in a kind of
way that’s uplifting. When | contemplate the goesis,
generosity and compassion of Ajahn Chah, this has a
elevating influence on my heart. It helps in otagtice and in
developing samadhi. This sense of devotion antitgpla is a
powerful foundation on which to build up samathd an
vipassana.

In the community itself we can learn from each athEhis is
where we also have to forgive each other. Andr@srander
we perform this ceremony of asking for forgivenegge learn
from the way we don’t understand each other vey. Wive
see each other in fixed ways and so we feel thmedtby
certain types of character. We have to work thiotings. And
that is where we need to allow each other thatespéc
forgiveness for not being perfect, totally wise avithout
flaws all the time. Even monks like myself, haviveen
ordained much longer than others, still ask forgess for
wrongdoing. Anything said or done, intentionally o
unintentionally, that may have offended or upsgbae, or
caused some kind of unhappiness. This is a waleafing
and cleaning, of setting things right in oursehaeg] in our
relationship with each other. Fourteen years agpen | first
came here and began to teach, | wasn't very canifigke an
abbot at all. | had never done it before, so | petsified.
Western monks are full of ideas and all kinds &fedent views
and opinions. And | was supposed to be the abldtirg
there with all these monks giving me a piece oirthiends and
throwing opinions at me. They would always conflidth
each other until it got really awful. One morningmember |
got really heavy and | laid it down to them sayifign the
abbot here; you follow me and shut up! | can’trapein this
position if you’re going to do this to me. One g1 wants to
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do it this way, another wants to do it that wayowHam |
supposed to function as an abbot?” Westernersuveein their
own views a lot. They strongly follow their opimi& “This is
the way it's got to be done! It can’t be done athyer way!”
Then we also have our own views about Ajahn Chafaln
Chah said. Ajahn Chah would do it this way. Aj&imah
would never do that.” One gets that thrown at ocAkvays
being compared to the top man. It was my first ysaan
abbot and everyone was already comparing me watlbést.
This is not fair. So then | would react with théngke “Shut
up” and “Obey.” | tried just being heavy and dosening.
That helped actually in the beginning. | think pame
appreciated it, because it did somehow clarifysihgation.
They were good monks so they stopped those haBitsthen,
as a way of life one doesn't like to live in thatle: “You shut
up! Just follow and obey!” We keep learning —rgbedy
learns. So eventually we find a way of living tisatruly
beautiful and sensitive and fair. Yes, it can eberiair.

If at one time any of us gets into this positiom find out
what happens. If we're insecure we tend to reteecertain
patterns that we’ve seen before. | tried to coghA Chah or
Ajahn Jun. I'd spent a vassa with Ajahn Jun. Hes weally
quite fierce. If one got up during an all nightisg he would
follow one to one’s kuti. All the time he was ones back.
That's a way too. Just keeping control over eveng and not
letting everyone get away with anything. As sosmae sees a
little sign of weakness, one tiny mistake — onegsran them:
“Stop that! Shameless monk!” But my charactguss$ not

like that at all. | began to hate the idea anttusd not to
look at things, developing a way of not seeing,rstijug my
eyes so that there was a haze. | don't like targoind, always
feeling obliged to tell people off and set thenaigfint — a really
awful way to live one’s life. And that isn’t whajahn Jun
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does anyway. We might pick up that particular ghimecause
he is willing to admonish continually. So then tenk maybe
that's what we should do. But with Ajahn Jun Ihdut very
helpful. He’s actually a very kind monk. It wasnbming
from a nasty place. But as for myself, | useddbpyetty
nasty, you know, because | resented being in thsitipn. |
would be quite unpleasant, but this is how we leakfe learn
from all this by reflecting on the results. Moredamore |
realized that | was just trying to copy someone.elscould
never be like Ajahn Chah. | could never be likgare else. |
had to trust my own quality and character and agv#iat
from there. We’'re not trying to copy someone wey\eghly
respect, like Ajahn Chah, a “Xerox copy” of Ajahhah.

Here at Wat Pah Nanachat there are senior monksyju
monks, novices, eight precept men and women. Wealtase
our reflective mind more instead of creating praie And
slowly we develop a sense of supporting and helpax
other rather than forming factions or just becomiagy
insensitive and demanding, feeling disappointecbse
someone doesn't live up to our expectations. \Wereally
suffer a lot by wanting the senior monk to be peirfeever
doing anything wrong and always understanding thing
properly. Sometimes others don’'t so we feel vesilldsioned
and disappointed. But | recommend using suchtsitusas
Dhamma. Even if we've been treated unfairly weodhat.
We can learn a lot from being treated unfairlypatly. There
is much resentment when we’ve been accused of bargeve
haven't done, or when we are treated badly foreason that
we can see. We feel bitterness and anger. Buatwéry and
use that as Dhamma in our lives. When | hear gepgbssip,
or when | hear stories about myself that aren& &ad people
blaming me for things | haven’t done — now | carbsick and
just watch my mind. If my mind starts: “It's naif!” | try to
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use life for reflection. So | am not bitter abthe injustices
and unfairness that we might experience.

| remember the first winter at Amaravati. It wasodd winter,
very snowy and we were having a winter retreate fidating
system wasn’t very good then. We had a firepladée
meeting hall and they put me right in front of tlusely
fireplace. Being the head monk | had the bestvearinest
position. Of course everybody else was freezingaback.
We were doing an hour’s sitting and then an howdtking.
The bell would go and it was time to go out andkwébitting
in front of a warm fire while it's freezing outsidiecould see in
my mind this strong resistance to going out ine¢bld.
Thoughts would come up like: “What about my healthfd
not getting any younger.” The kind of way the mstdrts
operating to justify comfort. So | got out theoewalk in the
snow. It was very bleak and cold and | just sthrteeditating
on that. After some time | realized that this \alsight.
There is nothing bad or even uncomfortable abouiMie had
warm things to wear, so it wasn’t painful or dargesrto one’s
health. It's just that warmth is so attractivéit’s cold there is
always this kind of aversion to the cold, wantiogyét to the
warmest place. | just contemplated this: the baes, the
bleak landscape and the grey sky in the colounéster light.
And | began to quite enjoy being out in the colidwas really
nice and peaceful. | could see the desire in dmeating the
warmth again. Like having a mother to protect one.
Something nice to hold one, to feed and nurse addakeep
one warm. But out in the cold we have to be awéarehat
we’re doing. There is something strengtheningemubbling
about being out there. Being mindful and not caimphg or
running away. Because in itself there is nothimgng, bad or
dangerous about it. We learn to let go of thadiéecy to
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choose. It's like growing up a little bit moreusi through that
reflection | felt a sense of growing confidence.

What are the worst things that could happen toragmbeing?
Starving, being ostracised and thrown out intoctbld, being
humiliated and misunderstood by the community, dpein
accused of a thing one hasn’t done, getting oldsazidwith
wild animals howling in the distance and no hoparmfone
ever coming to rescue. Total deprivation of amghi
comfortable or reassuring and nurturing; or evangortured
and persecuted. | realized that one can copeakithat in life
if it happens. That even the worst is somehowigtit. When
| really thought about that more, | realized howctmof life we
live on this level of a kind of cowardice and lazss. We're
afraid to take any risks because we might suffetrgubit. Or
something might go wrong and we might be a little
uncomfortable. Or we might lose something thatealy
think we must have. How easily we compromise tist |
mediocrity and comfort and a false sense of sgcukife don’t
really bring this attentiveness to our ordinarg.lifMost of my
life it was very unlikely | would be tortured orrtiwn out of
the Sangha. | don’'t expect that to happen. Btliasame
time |1 don'’t really care if it does. | don’t mind.can see now
how to work with those kind of situations. Howuse the
misfortunes of life with wisdom. That allows usense of
courage. We don’t have to waffle about all theetjmmolding
on to this or that and being worried. Because élrerworst
possible thing that might happen to a human beiitg all
right. If those things happen | know how to preetwith them.
It's the way life flows.

Anything I've said during this time is for refleoti. It's

important for us to understand Dhamma ourselves.nbt
trying to tell anyone how they should practise tiaithey
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should do. It is for our consideration on how witigate our
own reflective mind. Because in this life the effoas to come
from ourselves. In the Holy Life we have to deyetbat effort
from the heart. There is no way that somebody&semake
us enlightened. | can push and intimidate everymynesing
fear and fierceness, keeping everyone awake throating
them frightened. That just tends to condition gaito be a
kind of frightened creature who is obedient andsdalethe
right things because we’re afraid of being punishied beaten
up if we don’t. But this life as a monk or as annsla matter
of rising up and growing up and developing effooinf there.
We need to cultivate this right effort (samma-vagymight
mindfulness (samma-sati) and right concentratiam(aa-
samadbhi). It is part of the Noble Eightfold Patlencourage
everyone in doing that and using the situation far@ractice.
It's a good situation: something to treasure, 8peet and to
use properly.
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“We can’t attain it - we realize it”

...As we move into different situations, if we exercise
our reflective capacities, then we keep learning from
life’s experiences. All kinds of strengths and abilities
develop to cope with exotic or strange, difficult or
uncertain situations that before we would have been
absolutely overwhelmed by...

(May 16™, 1989)

In Buddhist meditation we distinguish between sé&aaind
vipassana, and these are both important to dev&8amatha is
to learn how to concentrate the mind on an objketthe
breath, or whatever sign we are using. Now thattbde
developed to where we contain the mind and kefprit
wandering. We sustain and hold our attention erothject we
have chosen. It's a mental exercise that givesnine a kind
of sharpness. But as an end in itself it cannbgleten us. We
can't be enlightened through just concentratinground even
to a very refined level, like the arupa-jhanas,ftrenless states
of absorption. The insight into the true naturg¢hirfigs is not
possible until we start reflecting and looking inéxamining
and investigating the way things are. Samathatisadly a
very simple practice. We tend to complicate itamalyzing
and thinking about it — and then, of course it lnees an
impossibility. It's merely that ability to choos@ object and
hold our attention there, a way of training the énitMost of
our minds have not been trained in that way bef@decame
Buddhist monks. We're from a society that usesuwtsve and
associative thoughts. Our minds are conditiondditi in
rational ways. This sharpens our critical facsltieut also our
ability to doubt increases. The more we think albiée; the
more we experience doubt, uncertainty and anxiwyr
critical faculties are definitely sharpened througbdern
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attitudes, like competition. We’'re always busy @amng:
“This is better than that. This is good. Thabasl. Bad,
worse, worst — good, better, best.” Samatha encgasier for
people who are even illiterate, their critical fhigs not highly
developed yet. The mind tends not to wander obtiso
much. People with a lot of confidence, faith andwdction
find it much easier than those being caught inetyxi
insecurity, worry and despair. Which is very mticé result
of a self, created out of desires and fear. We tenntrospect
and analyze ourselves. We evaluate and criticTAeese kinds
of mental habits make concentration increasingdifycdit.

Here in Thailand, the Thai monks already have m¢redous
amount of faith in and devotion to the Buddha, Dhreamn
Sangha. They have a foundation of trust and centid, of
saddha. This is not so common to find amongst the
Westerners, because most of us come to Buddhisiof out
intellectual interest. Sometimes we can appredate that
level, but our hearts are completely cold. We loamuite
impressed by the brilliance of the teaching, andnit feel
very much devotion and gratitude, or any of theseem
heartfelt qualities, which are definitely helpfuldasupportive
in practising samatha meditation.

Conditions around us are also important. We ocaary well

do samatha in a place where there is a lot of sgnso
impingement and demands. The less there is immjngn us,
the easier it is to concentrate our minds. Wedguol off to a
sensory deprivation tank, a cave or some isoldstkpvhere
we could stay and not have demands and expectatiacsd
on us; where there are no harsh, aggravating amulyarg
impingements. We can get quite naturally calm witrsounds
and nothing to look at. After the initial restleess and
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resistance, we go into a concentrated state of iopite
naturally.

Vipassana then is where we use wisdom. The suidiogn
conditions are not the important issue any morea'r§V
looking into the nature of things without seekidgal
conditions for that, but just observing the waynts are. We
use the three characteristics of anicca, dukkrettarthe Four
Foundations of Mindfulness, the paticcasamuppadaill.
these different teachings are part of vipassarteey Gre ways
of contemplating, reflecting and observing the \taggs are.
The five khandhas for example. How do we usehsicular
sequence? Those five concepts of rupa, vedanidasan
sankhara, vififiana are conventions in themselvespainto be
considered from a doctrinal position. They're pg@tons to
use and to work with. What is being consciousyay? Even
though we’re conscious we may not investigate donsoess.
Obviously everyone here is conscious, but how ntdrs
really know what that is? What is the differenetween
perception, volition and feeling? These are jusysvof
examining and looking at the way things are. Alus have
the five khandhas. So this is something we came&and
investigate. Let’s say we investigate the eyethmbject.
We really examine that in a practical way, lookatig
something with our own eyes and then the eye-consness
arises through the contact with the object. Theeswith
sound, smell, taste, touch or thought. All of tis can
observe and investigate. Even though there isdsgamg on
all the time, we're not always conscious of it, ew? When
we’re looking at something, we’re conscious throtigheye,
but we’re not conscious through the ear. Consaesss can
move very rapidly. So it seems we can be consdimesigh
all the senses at the same moment. If we exarnmere
carefully we begin to see that whatever we’re lagkat, at that
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time we’re no longer conscious of a sound. Whemeneating
food, notice the consciousness of taste. We cahibleing
about something while we’re eating and not be awassating.
How many of us really taste our food? We ofteniar rush,
or talking or busy in some other way while eatije like to
have snacks every now and then while reading occhirgg the
television. There is an initial taste of somethamgl then we
tend to just eat out of habit. We might be thigkiwatching or
listening and so no longer aware of tasting.

When the eye is concentrated on an object of sigdite no
longer conscious through the body. Hot and cdehgure and
pain don't exist at that time. So in dealing wpthysical
sensation we can distract ourselves by lookingstening or
turning to something else to get away maybe froysiaial
discomfort. That's one way of dealing with it. éther way is
the investigation of physical pain where we go righthe
actual sensation of pain. Looking into the paselit Getting
to know the difference between the sensation am@tversion
that we mentally develop around a sensation. kamele we
have the pain in our legs. If we go to the actealsation and
concentrate our attention on it, we stop thinkibgu it.
We’'re with the sensation, but we’re not creatingitak
aversion to its seemingly unpleasant appearanesae/@lly we
are not that refined and aware. We tend to justeese to
physical pain and discomfort and try to suppressritve use
will-power to endure it. When we go to the sermattself,
then there is body-consciousness. We're not adaegsion
on to the pain: “l can’t stand it! | don’t want’iThese are
emotional reactions to physical discomfort and diany sort.
This is to be investigated and observed. Whenengringing
attention to the sensations of the body, whetfepieasant,
painful or neutral — more and more the body wildxe When
we feel tension or stress, if we concentrate roghthat spot
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with an attitude of just bare attention, withoueesion to it,
then the condition for pain can diminish. Whateaa't stand
really, is the emotional reaction. Most pain wa bear; it's
when we think: “I can’t stand any more of thisfiat we give
up and try to get away from it. If we're caughtlivat
emotional realm of: “I can’t bear it!”, then we cawen be
thinking that before there is any actual pain. ‘awvif pain
arises? | won't be able to stand it.” We canadsebe
suffering by the possibilities of experiencing paia don't yet
have. Because of our ability to remember pain edad
before and couldn’t stand.

So we investigate just how the mind works. The teaygs
are. If our body is giving us pain — that’s thenitais. It's not
something we’ve created. We’'re not deliberataitemtionally
trying to make pain arise in our body. But thectea out of
ignorance, desire and fear is having aversion, wgmot to
have or to get rid of. Notice how lust and sexdedire make
us kind of dull and we lose our ability to discrimate. We can
get caught in lustful fantasies, seeking sensgures with
mind and body and lose our sense of perspective.b&¢ome
SO eager to get what we want, and to experiencpléasure
that we anticipate, that our ability to discrimiadtecomes
inoperative. Aversion and anger tend to make ug aetical.
Lust does just the opposite. The idea is to gettwile are
craving for — that is the sole aim and purpose. cafelose our
sense of propriety and integrity and a lot of \oda qualities
when we get caught in that lustful tendency ofrtied. Now
don’t believe me, but watch, examine and investidmw
these things affect us: because we all experidreset
conditions.

In Thailand, | remember, there were hardly any ssveesweet
drinks at Wat Pah Pong. So whenever there wagadssibility
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of anything sweet we would become obsessed witdtee
One time someone gave me a bag of sugar. | tdmck to
my kuti and took a taste of it. Then suddenly thate of
sweetness created such greed in my mind that Looed the
whole bag of sugar in a very few minutes. Compjatet of
control, which is surprising, because | wasn't isteeets very
much as a layperson. | would have thought it wegusting to
eat a whole bag of sugar in five minutes. Butdbeditions
were supportive. The fact that | was alone, nobedy
watching and no one would know. Also sweetnessvisry
attractive taste for us. Especially if we're egtone meal a
day and we're celibate. Usually for a laypersogegris spread
out, scattered over quite a range of things sovileation’t
notice so much. Thought doesn’t collect on anytlaa simple
and ridiculous as a bag of sugar. But in the hesglife we
might find ourselves lusting after a bag of sugdrich we
should not have been interested in at all as laplee Who
would ever eat just sugar granules if one can gdings and
fudge and all kinds of much more pleasurable swedatsdulge
in? But one thing that this allowed me to see @mtemplate
was the sweet taste of sugar and that creates imitid the
desire for more. One spoon, we taste it, and Wewant
more. If we follow that impulse and get caughthat desire
for more, then we start satiating ourselves ungilhave had so
much, we can’t handle any more. That's what last greed
are like. An experience we all have as human lseifdpw
with mindfulness then we can taste sweetness aawaee of
its pleasant qualities. Through investigation anderstanding
we no longer create lust around it. It's as itV8e’re not
following, seeking to have it again and again agaimuntil
we're absolutely satiated. Mindfulness allowsa&row and
be aware of time and place, appropriateness atabdity. It
allows us to have integrity, to be considerate thodightful in
our lives.
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The generation of Americans that | was broughtrupever
admitted that they were afraid of anything. Tcabb@an one
had to put on this act — what they call “machottutiing
around wanting to give that impression of fearlessn So fear
sometimes is not recognized. Strangely enougheswithe
most aggressive types of men are often the magtténed. In
meditation these masculine and aggressive typeseafhave
to deal with tremendous fear and terror. Now theenatural
fear that arises, like the instinctual fear ifgetiis chasing us.
That's a protective device in nature. It's notqmeral and it's
not a fault; it doesn’t make us heedless. That kin
instinctual fear when we see a tiger that looks hk’s ready to
attack us makes us act very swiftly in order tageoour life.
Then there is also the kind of fear of things tieaten't yet
occurred, of possibilities in the future. All taaxieties and
worries we create in our lives about the possibditbeing
hurt or damaged, ostracised or humiliated and iedubf
being deprived and without what we want. Therbé&sfear of
the unknown. We can look into the black night aedome
frightened, because our eyes can't see in the daskof the
night. Or being in a closed room with no lightrything

could be there. Our sense of security, of knovisng present.
We could imagine ghosts, monsters, or there might b
scorpions, tarantulas or cobras. In this courntsyquite
possible to go into a room where there is a cdimawe can’t
see. When we turn the lights on we can look aramtiknow
that in this room there isn’t anything dangerotlibere’s a lot
to be afraid of in this life as human beings. TDsican happen
to us that we know are quite possible. We canitoeyta car,
or be attacked by somebody. Think of what kinfkaf and
anxiety women have to bear with of being an ativadorce to
men. They have to be careful not to put themsetves
positions where they can be sexually attacked. alfhossibility
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of which they’re very much aware of. These areiradtkinds
of fears and anxieties that our human conditioregiws. Being
born in this state, then this is the way it is.t Bien fear
becomes neurotic and obsessive and unreasonaldeai\be
driven by fear that we’ve never really looked ate’re just
suppressing or repressing it out of consciousnéss.can be
concerned about what people think of us. We’rekthd of
creature that cares about what other people thiokitaus. We
can be anxious and worried that others don’t lik@udon’t
want us. We can become quite obsessed readingthisvery
situation. Fear of being unwanted or despiseda@kdd down
on.

Anxiety, worry and doubt — all these imply dealinih
unknown things. Instinctive fears deal with thewm, with a
definite situation. But because we think and imagive
create a self, a personality, a person. So thisopecan always
be hurt or insulted or offended in some way or heot It's so
fragile, isn’t it? We worry about the future and ¥eel guilty
about the past. We're anxious about some situat@sre in,
that something might go wrong, that something baghtn
happen. Note this state of mind. Uncertaintyeaosity and
worry are so ordinary to our daily life experierazed yet we do
not understand and merely try to get rid of thddew can |
get rid of my worries? What | found helpful isreally notice
and to be aware of what it's like not to know, suncertain
about things, to be in a state of doubt. Invesinganot
knowing rather than always trying to know or tordiss our
uncertainty and insecurity. What does it feel i&de worried
and uncertain? We look at these different mintestaf
unknown possibilities. The desire to know anddeéhsecurity
is very strong. To feel that we’re practising e right way.
This is really the best monastery in the whole diofThis is
definitely our path. It's the right religion, thight philosophy
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and psychology. Yes, we're definitely doing thghtithing.
Maybe we want somebody to affirm that what we’rendas
right. To have affirmation from teachers or otheanks or
people around us. To be told: “Yes, you’re onright path.
Yes, this is the perfect place.” What happensmsbody
comes here and says: “Oh, this monastery isn’t geod —
you should go somewhere else and take somebodieaté
Then what does our mind do? If we're not reallyeistigating
the way things are, then we get caught up in dantt
uncertainty about what we’re doing. Then we gorie of the
senior monks and say: “Is this the right way?” aedy: “Yes,
itis. This is the right place for you.” “Oh, thlagoodness.
Somebody said it wasn’t, so | was a bit worried thaybe |
was in the wrong place."”

Like Fundamentalist Christianity. Everything igihed over
and over again. If one goes to a born-again Ganisheeting,
it's a continuous affirmation of: “This is the onlyay. Jesus is
our Saviour. This is right. All the others areowg. It's the
only way.” “Do the Buddhists...?” “No, no! Theg totally
wrong. It's wrong, wrong! Jesus didn’t teach Bhoth: he
taught Christianity.” “What about Roman Catholit4%o,
No! Popery and all that.” Endless prejudices pxéer one
particular form of Fundamentalist Christianity, wihiis the
only way. So | might say: “Venerable Sir, pleasegne a
testimonial about your experience with this pattcueligion
and how the Lord came and saved you.” The Venei@iol
gets up and says: “l used to be a sinner and tignkr. Then
| discovered Jesus and now | am saved. My whfdénas
changed. | used to be an alcoholic and gambléaridtally
immoral. Now I've given it all up.” Everybody i8eeping
and crying and everybody is affirming: “Praise toed."
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In Buddhism we're looking at doubt, rather thanrtgyto
convince ourselves that Buddhism is the right wafe want
to investigate and look into the nature of things not a
matter of trying to tell everyone that this is thest way,
Buddhism is the only way, that'’s for certain.

In vipassana we’re looking at the way things &8e.when
there’s doubt we investigate what it is to be wgbhhxious
and worried. Real confidence comes with StreannyEttie
first stage of awakening). It's when we’re notrafing the
Eightfold Path as a belief, but we’re actually gejtthrough
the doubt by understanding its nature. To eneiSineam we
have to really know sakkaya-ditthi, silabbata-paasanand
vicikiccha (personality view, attachment to praet@and
conventions, doubt) — those three fetters. Thayateto be
rejected but to be investigated. Often times vee yuant
affirmation like: “Am | a Stream Enterer yet, Ajahn
Sumedho?” People love to speculate about whotseai®
Enterer or who's an arahant. But it's not a matfesomebody
becoming a Stream Enterer, but of recognizing tietsers for
what they are and no longer being deluded by thBetause
as long as we are caught in doubt and uncertanty keep
following it, we’re definitely not going to see tikath, the way
out of suffering. To get affirmation isn’t the wawyt of
suffering either, because it always needs to daried.
People have to agree with us: “Yes, this is the.Wayes, you
have attained.” “Yes, yes, yes.” “All the gregalAns have
agreed that | am a full fledged Stream Entereavieha
certificate. Here, see, it has the signature ofoirtgmt bhikkhus
on it. There’s a seal and even the Sangharaja&digrrhis is
being preposterous of course. It's not affirmatiloat we are
anything, but recognizing the nature of doubt drel t
attachment to self-view and to conventions.
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Now what is more preposterous than wanting to becam
sotapanna. If we ask: “Am | a sotapanna yet?"elsestill
doubt in our mind, isn’t there? That's vicikicch@r if we
say: “l| am a sotapanna,” that’s self-view, sakkditt. So
we investigate: “| am, | should be, | am not, amhiave 1?” —
this way of thinking. The value of teachings lg@apanna,
anagami, arahant is that they’re not attainmentsibed as
reflections. Then more and more a relinquishmadtlatting
go can take place, rather than achieving or attgisomething.
We can't attain it — we realize it through lettigg and
understanding the nature of things. On the petdenal we
want to attain it. Once we appreciate these tegshas ways
for reflecting on attachments, there’s no needald bon to a
view of having become something or having not bezom
anything. We can equally hold the view that wedrély
attained anything, even though we might have be®eork for
all those years. Or being super modest: “Ohuldiot
possibly... little old me. Dare to assume that léntered the
Stream? Someone might condemn me as being
uttarimanussadhamma-parajika.” So we use ourctefee
capacity instead of judging that there are cetfaiimgs we have
to get rid of in order to become a Stream EnteYee
investigate Vinaya and tradition. Now some pedake the
idea of not being attached to the opposite extrantesay we
shouldn’t have rules and tradition. Ceremoniesaaitbacy:
it's all rubbish. One just gets attached to it ane shouldn’t
be attached to anything. That kind of thinkingtil sakkaya-
ditthi, isn’'t it? Other people really hang on to¥ya and
tradition, trying to protect it by all means in erdo make sure
that everything is going to be all right. We hawaet rid of,
kill, annihilate and burn at the stake any blaspérsnor
heretics that threaten the purity of our traditié@ot to keep
my Vinaya pure, and if some woman comes along anchies
me — dares to touch me — am | pure or not? Howkaow |
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didn’t set myself up? Maybe latent sexual tendehare there
lurking and I'm placing myself in a position vergrovenient
for a woman to come along and touch me. Thermélle an
offence.” We can make the whole Vinaya structaceedibly
burdensome through foolish and blind attachmeittaod
strange views about purity and impurity rather thaimg
Vinaya for restraint and as a way of reflectinits we can
use and standards to work from.

| remember | spent a vassa at Wat Khao Chalahle. Viimaya
there is very strict and the monks are quite oleskabout it. |
thought: “I'm from Wat Pah Pong. We have good Yma
and so | announced myself. They said: “Oh yes\\la¢ Pah
Pong Vinaya is not so good. Ours is much bett&o”l got
intimidated. Their Vinaya is better than ouravant to keep
the best Vinaya and | got really interested. Theent to a
small island where one of these monks was living ksd of
hermit. | stayed with him for a while and thertlefater he
told the other monks that | didn’t have a very good
understanding of Vinaya. When | heard that | vessdly
angry. | was ready to go right back to that island punch
him in the nose. | thought my Vinaya was really ¢@and then
he said it wasn’t. That's an insult to me. Budtih also
sakkaya-ditthi. Is that a skilful use of Vinayahis kind of
comparing: “My Vinaya is better than yours. Howealgou
accuse me of not keeping good Vinaya?” It's nadose
Vinaya is the problem — the danger lies with sakkeithi,
silabbata-paramasa and vicikiccha. | talk aboubmg
experiences, so others don’t have to be ashamed hawing
foolish thoughts and attachments — as long as eevidling to
learn from them and see them clearly, rather tbauppress or
believe them.
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Another aspect to reflect on is the two sects cidmayut and
Mahanikay. If we go to a Dhammayut forest templaking
we’re very strict and pure (not touching moneyctising like
good kammatthana forest monks), they look at ugisiasisly,
once they find out we’'re Mahanikay. They put uthatend of
the line and treat us like we’re not really propenks
sometimes. In such situation we might see sakki#ylai-
arising: “How dare they!” kind of self-views. Toe it seems
much better to watch that than to make much atfdt lse
carried away by indignation, because we’re treatedway we
think we shouldn’t be treated. When we’re prangdbhamma
we’re taking life as it is. We’'re not trying to keeverything
fair and just — straighten out the world and makerghing as
it should be. We’'re willing to use life’s unfairseeand each
experience for practising Dhamma: To recognizenthg
things are. If we feel angry for being looked dowwnand
regarded as something inferior, not as good, buiwné we
are quite as good or even better, then that's aortynity to
see sakkaya-ditthi. We investigate and learn &dlifess
experiences wisely.

Western women who come to Thailand get easily oferby
the fact that monks, the men, get all the attentdfomen are
always in the back, tyre-flat against the wallhe furthest part
of the room. They're always supposed to lower thelires
and be respectful in the presence of monks. Sdaffes
women can be quite upset about this. They evete articles
about how unfair and wrong it is. How women caodmee
enlightened just like men. There’s no differentala They
become quite indignant. But if we're really ses@about
understanding Dhamma (not that I'm justifying tassan ideal
form for women), if we want to get beyond sufferiits good
to use the situation for watching our minds, rathan
stomping away in a huff thinking it's not fair ame’re being
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looked down on or something even worse. Much rberefit
comes from just observing and using such expergeticeugh
reflection. We’re not going around asking lifel® fair
anymore. In England that’'s the whining pommy-gsy,t it?
“It's not fair. It shouldn’t be like this!” A kid of a wimpy
cry. I'm all for fairness actually, but so muchliéé is unfair
anyway. As Dhamma we can use the unfairnesseoiith
wisdom rather than being offended and upset; tlyamrg@bsing
the opportunity for enlightenment.

| remember Chithurst when we first moved thereytears ago.
| could observe how the mind, if one would letnguld get
involved with wanting this monastery to be sucadssir
doubting whether it was the right decision to mthere. More
and more we start working with the flow of life. /¢ee what
we are doing and the things that are happening,tbaw they
affect the mind. The “l am,” the self-view, theutts that
arise. Having very set views about how things &hbe done
in a monastery, and then feeling threatened wheoan#
force the situations into being exactly as we thihy should
be. In Thailand the monasteries are so much intedjiend part
of society but moving to a country like England, ave on the
fringes; we're the odd-balls. There we can't mtie
monasteries exactly as they are in Thailand. Wsende the
mental and emotional reaction. | could see thilikgsfear of
everything falling apart and going wrong. Onceoluhd give
in to something, then the whole thing would jusgeleerate
and fall apart. A kind of panic and hysteria ofotu got to
hang on and hold it up! Make it and force it andlpit into
exactly what it should be.” A terrible kind of mahstate to
have to live with. So more and more in our lifexesmove
into situations that are different, if we develap ceflective
capacities then we keep learning from life’'s expeces. All
kinds of strengths and abilities develop to copih wkotic or
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strange, difficult or uncertain situations, thatdse we would
have been absolutely overwhelmed by. If we practisorder
to observe the way things are, then there’s adsainess in the
mind. We get beyond the fear of life and the pubges of
humiliations, things going wrong and falling apartiosing
control. All that, having been investigated, islooger a
problem in the mind. There’s this willingness eok at life
honestly and courageously rather than being a wimg@yk
hiding away because we might lose our purity ifstep out of
our cave. If we're frightened, worried and anxiaumnsl we
don’t investigate, confront and learn from thesentakstates,
then we always will be worried and anxious aboirgs.
Becoming obsessed with states of mind we make @saair
ourselves. We can't rise up to life at all, alwagsing to
make sure everything is going to be all right: nagito
threaten us. We settle for mediocrity and comfiortsecurity
and safety because going to the unknown, lookitmtime
dark, the possibilities that await us in the fufuray be
threatening situations — that completely overwhebusminds.
We want to have a guarantee that we're going tsalbe
Monastic life, the life of a samana, is one of utaiaty. One
meal a day, not hoarding up things, not having sgglike
money in the bank and food stored away in our kutdvays
living on the edge. Possibilities of having towithout a
meal, of not getting what we want. So in the giarawe’re in
now, at this moment, we have the opportunity tothse
tradition, the Vinaya, the practice of Dhamma.

We use the form as a criterion and a standardderob with
rather than as an attachment or forming opiniomsiaib as
being useless.

This monastery here, this is the way it is. Wat Ranachat,

it's like this. We can think: “I want a more rereanonastery
without a lot of visitors coming.” We can be verffended by
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a coach-load of tourists coming to watch “phrarfigfaand
take pictures of them. We can be caught up inagklitthi,
silabbata-paramasa and vicikiccha over somethkagthat.
But if we're turning towards Dhamma, we can usesitigation
for watching our minds and observing the way thiags

There was this one phra farang (Western monk) yagwsvho
was always looking for the perfect monastery. hine visit
him once but he wasn’t there. A beautiful placéhwiaves,
absolutely ideal. Then a few months later | met thonk in
Bangkok and | said: “You aren't at that monastery enore?”
And he said: “No, it wasn’t the right place.” “Wnyit seemed
like a wonderful place to me.” He said: “Oh, | &init bear it.
They gave me this kuti which was too close to téxet one.
Every time | walked to the meeting hall | had tepaght in
front of this other monk’s kuti. That disrupted ipractice, so
| left.” Then he said: “But | found this reallyrfeastic place in
the South and I'm going there.” A few months ldtaret him
again so | asked how his super-duper place in thghSvas.
He said: “Well, | thought it was really going to the ideal
place. But you see, every time on almsround tdegs would
start chasing and biting me. So | had to leatég’ended up
disrobing. Endlessly looking for the ideal plasssiill being
bound to the three fetters. Now here at Wat Patablzat, can
we accept the way it is without judging it? I'mtrasking
anyone to approve or like the way it is, and I'nt develling on
the things we dislike about it — but I'm asking pkoto
observe: it’s like this; this is the way it is hgités this kind of
a place. Then we can be aware of our own: | likedon't

like it; 1 want to find a better and more quietg#al want to be
alone, | don’t want to be in a community with addtmonks —
and so on and so forth.
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| remember years ago visiting a monastery. Thanf@monks
there were saying: “Oh, this is the best monast&here’s
hardly any monks here. Tan Ajahn will only acceighteen
monks at the most at any time. Most of the tinezdlare less.
It's a really good place for practice.” A few yedater they
were complaining: “Oh, now we have about twentyefiv
monks. It's not like what it used to be. We caractise any
more. We've got to find another place.” Endlessasuring,
thinking there’s a perfect place in this world tedrtate — all
we have to do is to find it. The perfect forestrastery with
just the right number of monks, an enlightenedhegahe
ideal kuti and walking path, everything just supeper
perfect. Remote, without tourist coaches comingnanoise
from the highway and no low-flying aircraft or tsastor radios
from the rice paddies. The food is adequate, \aeget,
whole-grain, organically grown and the abbot i®dified
arahant — it's the perfect place. | keep lookiogif.
Somewhere it exists, maybe? But rather than spgrair life
trying to find that, the way of Buddha-Dhamma isé® the
way things are. Nothing is preventing us from lngkat the
way it is, is it?

Touring coaches, noise from the highway, low-flyaiceratft,
any kind of food — all of this. There is nothidat isn’t
Dhamma about it. It may not be what we want andgaddxaya-
ditthi arises because we don't like it. In ordedevelop we
need to really penetrate this. We use the sitnatice
frustrations, the injustices, the unfairness, tlesquitoes, the
hot weather, the interruptions and distractionsiiserve.
Allowing ourselves to witness greed, hatred andsieh, and
the whole range of fetters that affect us if we(neorant and
heedless.
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“Innocence is corruptible;
wisdom is incorruptible”

... This life isn’t meant for just a certain type or certain
kind of character - suitable only for some and not for
others. We always have to keep in mind that the
priority of this life is to see the Dhamma here and
now...

(May 17*, 1989)

In our practice we need to learn what right effelin contrast
to just will power. In Thailand the attitude isvalys to sleep
little, speak little, eat little. This has quitest@ong influence on
one’s mind. It sets in motion the idea of pushang striving.
But it also tends to create a kind of mental stade is very
suppressive. One isn’t really aware of what ordoiag. A lot
of people get so tired and exhausted, their reflecapacities
don’t operate any more. In a group there’s alqiressure to
conform and to keep up. People don’t always natiw
observe these things. | once gave a very stiotat: getting
up at three in the morning, dismissing at elevemgttt and so
forth. The results of that retreat were not vevgdjactually.
Some of the people were very diligent at doingredt, but
others just couldn’t keep up with it. So then htmamplated:
“What are we in this for anyway? What is the psgpof what
we’re doing?” A lot of iliness comes from that pugssive
tendency just to hold everything down and to daweself. Or
perhaps trying to keep up with the very strong laealthy type
of people. One might consider it a weakness, b&ngland |
have found it much more helpful not to emphasigm¢y to
become a super diligent kind of monk. Or to thiimét
strictness somehow is the way that everything shbeal The
mind tends to be very much impressed by things like
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asceticism and the use of will power. But | rememh my
early years when | was a samanera (novice), the¢ imsght |
had was when | had enough rest and my mind and Wwedy
relaxed. |then had some powerful insights. Initgsist
pushing and striving against sleepiness, or tryanigeep up
with others.

In the Western world, the people who commit thereseto
monastic life usually are already quite determimettheir own
way. So one is not carrying a lot of dead weibhijing to
teach monks who are just following a tradition ag pf a
cultural pattern. This of course is a lovely thitmhave
people one can have confidence in, so that theypegim to
trust and motivate themselves. One needs to leamnto
motivate oneself rather than to depend on somelsed®@
drive and push one. | noticed when we’re put ackeng or
leadership positions we tend to feel a sense etun#ty in that
role. So often times one becomes almost kind tfaristic.
This is quite common. I've seen it in England witbnks who
are for the first time in the position of beingabot. It's
almost like sitting over people and forcing thentomform.
But then, contemplating the results of that isteatbly
impressive. The beauty of the Holy Life doesretih driving
people. Instead we encourage people to rise tiprigs and to
learn how to put effort into what they're doing.

We learn from experience what seems to be mostiiuzsed
helpful and of value. It doesn’t make it a kindadsisolute
position that one has to do it a certain way. Whele purpose
of contemplation and reflection is to observe #suits of what
we do. | think we're quite used to using just vadwer alone
as a kind of compulsive and obsessive tendendyeoifrtind.
We hold things back, we force and drive ourselvdstice the
European mentality that always has the idea of sungwe
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should be doing or developing. It's very hardderto just sit
around and not feel guilty about just sitting arduifhere’s
always this compulsion of having to do somethiSgmething
more, to get better, or to get rid of some flawalueess or bad
habit. What I'm saying is for reflection. It's himeant to be
anything other than to encourage everyone to lbokhat's
compelling us to do what we're doing. We begitotak at our
motivations, what will power is and maybe the cotipg
tendencies of our mind. We start to become awktieeon.

In a community then, there is a lot of intimidatiofhere are
always those who sit straighter and are alwaysmoe.t Those
who never nod and always eat little — what we tbaldiligent
ones. And then there is always somebody in thenoamity
who can’t do any of it very well. Ranging from tleosho
desperately try to conform and live up to an image those
who just try to do the best they can. There’snaéacy to look
at somebody else and to copy, to idealize and tdam Then
there are the feelings of guilt, remorse or infetyan regard to
the fact that we might not be able to live up taatwve think
the best ones can do. All this is to be withessetiobserved.
Community life can be just a mass conformity, arah be a
very skilful way of understanding the nature ohtjs. Nobody
wants to live in a community for very long unddogaof
pressure, feeling intimidated and put on by othésite can
become very dull or despairing. What appealedéabout
Vinaya discipline was that it wasn'’t asceticismt au
reasonable way to live a life. 1 used to like toa$cetic
practices and be very strict. | realized that cenxe do those
things for periods of time, but not in the long ruls a way of
life one didn't really want to have to do all that,feel obliged
to always to operate on that level. One felt thatBuddha had
meant monastic life to be something simple and,aatyxed
and peaceful, rather than harsh and ascetic.
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In England we’ve had to take care of sick peoj@eme monks
have very poor health. Various back problems arekk
problems and endless kinds of ailments needingideragion
as to how to work through them: the monks themselvi¢h
their particular health problems, but also the camity as a
whole. Do we want just a community of healthy &magh
young men? Or can a community perhaps also indnde
open up to a wider range of age, abilities andlseokhealth?

| know for a lot of young men it's very importamt prove that
one is tough, and one can do all these thingss i§halso to be
recognized — the masculine need for rites of passdag the
adult male world that might be motivating us. Ngheless, it
is good to get to know our limits. What is it likego without
sleep or food? If we want to test ourselves, thiair enough.
It's good practice actually. But then we each hiavienow our
limits. Some of us have to learn how to operaté wie limits
of poor health, having little physical reserve andeak
constitution. We need to apply mindfulness anddaims when
the body is not healthy and needs rest quite frettyyer
certain kinds of nourishment. One of the monksdwasiuch
tension all the time, that he’s been incrediblystgrated most
of his monastic life. These constipation problemse because
of the driving tension of willing oneself. Leargimow to
practise is finding a balance. Finding out hovb&tance
things out, when to take it easy and when to tighitengs up.
This is something each one of has to really observe
ourselves and in the community. We can be vergliske,
thinking a good monk should be like this: weariag robes,
only eating what is offered, being able to livanihatever place
IS given, surviving just on fermented urine for noaue.
Taking his ideal from our basic reflections: theatof not
sleeping very much, not eating very much, not sipgakery
much. If we attach to those ideals without underding what
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we’re doing, then the result is we lose our serigeimour and
become very tense. All kinds of unpleasant resatsoccur.
Maybe we can do it for a while but then we findsrlves
falling apart. When the supportive conditionsgach a
practice aren’t there, we lose our momentum. keoling this
we can begin to see how to relax, how to apply netieat and
how to let go. We learn when to push ourselvescaedte
energy, but without taking or holding on to an ikt
position of how it should be permanently: “Goodqgtiee is
being strict all the time!” Having the high ideale believe in
so firmly, quite suddenly we feel despair. Manypjple leave
because they just cannot stand the idea of lnnagway and
always feeling a sense of failure in regards to it.

When | talk about reflection, what we do is jusikat what’s
driving us, what kind of ideals we have. It's tloat we
shouldn’t have ideals. But what are our expeatatiand the
results of our life so far? What is it we are eltied to and
holding on to? What are we doing that’s causipauicular
result? This is a way of self-knowledge, of loakinto the
way things are. We are not judging that we shatlanstrict
or push ourselves. I'm not taking a position foagainst
these things. But | emphasize the need to recegmimat we
are actually doing and the result of it. This tsavpractice is
all about: what we’re actually doing. We're nastjirying to
live up to an ideal of what a good monk shouldtg,we’re
observing the results of what we’re doing. Whatidayood
results be? Well, if we're still suffering and Ifof anxiety,
doubt, stress, fear and dullness, caught in resiéss, jealousy,
envy, anger, greed and all that, then we’re obWwodasing
something not quite right. Maybe we’re trying tarify
ourselves, getting rid of our defilements, killiagr kilesas.
Making ourselves into something else and tryingritme out
and annihilate the bad habits. Maybe we want togr
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ourselves or get approval from others; or maybeeveying to
be something we think we should be. Anything timahes
from the self-view will always take us to some kfchegative
result and despair. These go hand in hand. Have a sense
of self, we're also going to have disillusionmentia sense of
despair.

When we read the Ajahn Mun biography, what doesdbdo
us? People think they would really like to be I&@hn Mun,
and do all the things that he did. We seem toefotigat this is
an idealized biography of a great monk. What &tually,
when we want to become like that? That menta¢ siht
wanting to become something or thinking that oretbado all
those things in order to become enlightened. iBhas
drawback with biographies. If | were to write mpdraphy,
there are a lot of things | just wouldn't tell yabout to be
honest. I'd prefer to talk about the time | neatigd under the
tin roof with all the little flies going up my nosey ears, my
mouth; the terrible food, the heat, the infectiod ghe utter
despair.... But then | aroused myself to sit upigiraand
suddenly | saw the light. That's a very inspirstgry. What |
would write in my biography are things on that lleve
Interesting, inspiring examples of practice. Bidre are a lot
of things | think others wouldn’t be interestedtimey are so
ordinary and boring. One just wouldn’t want to fihge after
page about the monotony of monastic life that we've
experienced most of the time in this form. We ttie=choice
bits, the supreme challenges and maybe the faianes
successes of this life. With that we might createry
fascinating biography. But don’t get me wrongn hot
condemning the biography of Ajahn Mun either. Via c
observe, though, how we can idealize monasticish tiy to
live up to very high standards of asceticism aratiice. We
don’t realize what we're actually doing becausediseno
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understanding of what’s motivating us, and whatreve’
grasping.

A problem that arises when there is any set forthas some
seem to fit into the ideal form more than othefsose who
feel that they don’t quite fit into the ideal formight draw the
conclusion that this isn’t a suitable life for themlaybe some
of us can’t chant very well, recite the Patimokkbwamaybe
we’re not very good at chatting with the lay peophot
everyone can be a gifted, charismatic teacher. bilaye never
learned to be really fluent in Thai or make thadadaugh, be
charming and witty and get all the praise. Itst@ng
attraction in this life here in Thailand. If wercaay funny
things and make people laugh and speak the languelyeve
get enormous amounts of praise. It's always rodaet
appreciated. Then there is the old sour-grapesdymonk
that says: “They're just superficial, not realgrisus
practicers. | don’'t do that. I'm not going to sfi on that high
seat and make the ladies laugh!” The sour-grappesdf mind
which puts down the one who chants well and ne\adas a
mistake in the Patimokkha; the one that is wittgt aharming,
speaks perfect Thai and gets all the praise. 'ffenmeing
negative, we can regard that as superficial andh@opractice.
We look down our nose at such a despicable, sitig kf
monk — which is another kind of delusion, isn’'t ¥¥e each
have our own particular character to live with.isTlife isn’t
meant for just a certain kind of character, sugatnly for
some and not for others. We always have to keepnd that
the priority of this life is to see the Dhamma hangl now.

It is not our purpose to become a teacher, or aiamary, or a
popular and charismatic figure. Or to be abledederything
perfectly well, to have a lot of disciples, to ardenany monks
and set up branch monasteries. All of this iswiwdt we're
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here for. At least that's not what I'm here fdf these things
happen it's all right. One is willing to encouraayed try to
create suitable situations for teaching, practising listening
to Dhamma. But the priority always has to be giking the
Dhamma in the present moment. Not being deluddd an
pushing aside the truth of the way it is now, beeawe are
caught up in a mission or something important @wtorldly
plane.

In my position, for example, people have all kinds
expectations of me. Sometimes | used to findallye
unbearable and began to feel a lot of resentmenitabis.

But the priority was always to observe the waygsiare in the
present moment. If I'd follow this resentmentcolirse then
I'd be suffering. But in just looking at it, thegndency to
create a problem about that particular thing, gr@her thing,
drops away. More and more a confidence and a spata
strength arises to be here and now without makimgneents.
Neither being pulled in, nor intimidated, nor waugtito please
and be an impeccable monk who fulfils the expeatatiof
other people. So we keep learning from life’s eipees.
Always my reflection in daily life: this is the walyis; it's like
this. If people leave, monks disrobe, anagarikasaway or
nuns fall in love with swamis, we might feel quite
disappointed. For instance, a monk for whom wedradt
expectations suddenly leaves. Life is up and doinstead of
creating a problem about it, we remember that thetjge is
about here and now, not about personalities, theaations
we have, the way we might be disappointed aboutbouty,
the hurt feelings — they’re just part of our hunexiperience.
They can always be seen here and now as Dhamnhéhaal
arises, ceases; that is the way things are. Wietrérying to
make ourselves into an unfeeling, indifferent kafgberson, to
the point where we don’t care what anybody thiriks:
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everybody leaves, it wouldn’t mean anything toths;world
can fall apart we’ll just be totally indifferentsemeone who is
no longer sensitive and does not feel anythingdlat a
Sometimes we may imagine that that's what an atabdike.
No matter what's happening he’s completely indéferand
unimpressed. Is that really the way it is? Froynexperience,
the way it is, is that this is a very sensitive ldorPlanetary
life, consciousness and the human form — the wealkn is
one of great sensitivity, feeling and emotion, psgyc
phenomena. So the reflection that all that isestttdp arising
is subject to ceasing and is not self, isn’t a dssal of it or an
insensitivity to the way it is, to its power or djiya But it's

the ability to be patient and bear with the vidisdes of life
and to learn from them.

Quialities can vary. Some things can be very ingorand
urgent, others might be totally trivial, silly ardiotic. In daily
life some experiences have that quality of beimy W&y and
important. But a lot of daily life experiences axgte trivial
and foolish and have no importance in their qual®geing
that all that is subject to arising is subjecte@aging, isn’t
dismissing the quality, but giving quality a persipee. Seeing
it in the perspective of impermanence rather thaging and
paying attention only to the important ones andbwthering
with the trivial ones we begin to open to the theitt there is
weakness, cowardice, wishy-washiness and wimpin&is.
this is seen as “what arises, ceases” insteadlgfng the
quality of it as being horrible and bad and sonmghwe don’t
want. It doesn’t mean that we become weak andywigshy
people, but we're willing to observe and note thatse kind of
gualities are impermanent — as well as the bigossrgrand
and the urgent ones.
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What is then being a human being — a manussa2 téflect
on it, we see we have a body and we have a minst lide
this, without a judgement. I'm not saying it's gbor bad in
any absolute way. Or being masculine. What iseffext of
being masculine on the mind? What is the effectiMomen of
having a feminine body on the mind? Ways of reiteg | try
to encourage observing how things are affectinghoads.
Like the body is obviously going to affect us. Alebody, or
a female body. Women’s bodies with their wombsijrth
nourishing equipment, menstrual period and thislerho
functioning process of femininity. What effect daehave on
the mind? Do the women here dismiss it or takeny
personally, or what do they do with it? How do nsiect on
that? What is the nature of masculinity? A maildybdoesn’t
have nurturing organs. It is not designed for mg®sr for
bearing children. That's why it’s difficult for meto
understand women in those aspects. Because wagui$t
have that kind of experience of life to understarilst-hand.
So thisis the way it is. It's not a failure ofaalt — a man is
better, or a woman is better than a man — or angtlike that.
These facile judgements and prejudices are not toebeved
in, but to be observed. This whole psycho-phygicatess
and how we experience it in this very individualwgnce
birth.

Mindfulness is the way to the deathless. Mindfatis a word
often times used without really being understodée can be
concentrated on an object, or be caught in thowsyidsmental
patterns. But mindfulness is the reflective apild witness, to
observe and to let go so that the mind is opererdtian
concentrated and absorbed into an object. If e tfais to its
logical conclusion of, say, the Buddha being mihdfithe
Dhamma, then there is no person or personalityciad be
seen as an object. Male and female, all the segyniery
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personal differences, emotional tendencies andnodygical
quirks can be seen as arammana (mental statds)r than
being judged and grasped as self. This is the mganf not-
self. Mindfulness is not a blank, vacuous or egpi@nless
thing, but it's brightness, intelligence and charitAnd that's
not personal. If | say: “I am that,” then “thatt¢omes
personal. But if there is “that” alone, it's natydody. When
there is no attachment to the arammana that anisefo
delusion, then there is mental clarity. It's nitpsdity or
dullness, because we’re not going towards annibiiair
nihilistic views. For the whole of the lifespantbfs form
here, called Sumedho, this is where there is kngwi@n this
level of speech and convention | assume that whesr®are
mindful it's the same thing. Then out of compasdir others
we try to encourage, direct and teach people th &dhis, to
know that this is the way it is.

These sensitive forms are like radios or recepncsas long
as there is avijja (ignorance) then they distdidrimation. It
becomes all blocked and deformed. But when theamuiorm
is released from defilements, and those blockabes,these
receptors and transmitters can be a real blessiptabetary
life. Someone like the Buddha, who was enlightetieerefore
transmitted a wisdom teaching out of compassioaotaf@a the
Buddha, just one human being in history, had ae¢retous
effect, that we still appreciate two thousand fiwedred and
thirty three years later in different parts of thlanet. We can
begin to realize the human potential for enlightenmour
ability to be free from the distorted attachmemtd a
defilements of the mind which we create out of igmee.
When those are relinquished, then the human foan is
transmitter of wisdom and compassion, of lovingekiass, of
joy and serenity. What does the selfish humandoeianifest?
When | am thinking about myself, being caught ifiste
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attitudes, then | manifest to others greed, haretidelusion.
When we only think in terms of what | want, whahltrying to
get rid of and what | don'’t like about others, tliba human
being just becomes a kind of nuisance and an usguidaess to
the other creatures on this planet. We can seddmavant
humanity has created so many problems on plantt! eAt
the pollution, corruption, destruction of the fdreke
diminishing of the numbers of whales and dolphihs,fish
and the birds. If we just keep going on this lewvelre just
public nuisances. Maybe the best thing to do weldo
develop a kind of pesticide for human beings. W&t gpray it
on and they melt away, so that it leaves the plagetof these
pests. But also we can see the potential bechase always
have been those like a Buddha, the arahants and the
bodhisattvas. Through selflessness, wisdom angh#ehment
they manifest the brahmavihara (the four divineledgs of
loving-kindness, compassion, altruistic joy ancesdy). That
would be our function on the planet, if we have.oie me
that would be the most lovely thing to point toegsotential for
humanity rather than just being negative and cyribaut the
nature of human beings as being selfish and grdbkdy,
pervading attitude being: “Look out for yourselichese no
one else will"” There certainly are human beindgsvunction
in that way and believe in that pattern but we tbave to be
like that. We can transcend that realm of survofdhe fittest,
the law of the jungle, the strong dominating thelkveThis is
the instinctual level of survival of the animal Wwbr We can
rise above that. We can rise above our own psyelaien of
“me as a sensitive personality,” to a transcendent
understanding where these forms are then more like
transmitters, rather than grasped as a person or méne.
We need to be able to realize: this isn’t mine.
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Cultivating the Noble Eightfold Path is no longeaking any
demands or claims on the personal plane. We andt
develop this path in daily life, so that these fercan manifest
compassion, kindness, joy and equanimity towarksrot
beings. We have before us Gotama the Buddha @&nd th
compassion of his teaching. This form of a bhikidha
brilliant kind of transmission of his teaching foore than two
and a half thousand years. It has been establishgdh a
way that it can be carried onward through a longppleof
time. That's the effect of just one human beiniedaa
Buddha. Now we’re disciples of the Buddha anchim t
conventional form we use Buddhist teaching. W#iee
inheritors and we have the Dhamma and Vinaya. iVéem
the restraint of Vinaya and in the spirit of Dhamn#es long as
we surrender ourselves to this form, we becomialtsritors.
Allowing this particular form to be transmitted oard is not
only for our own benefit, but also for future gest@yns. What
it's ultimately about on the macrocosmic level -our puny
human predicament, all we can do is wonder. Weesarkind
of marvellousness and mystery in being this ratiaérerable
and fragile little person — this tiny body on tpianet. And
yet, when we look up into the sky on a clear niglg,have a
sense of wonder about it. We can’t pin it dowm itite limited
ability of our perceptions, thoughts or views. Budtat the
human mind can do is open to the mystery of ittallvhere
the mind is really mindful. We’re not trying toxfand attach
to ideas, trying to put the totality into a literception. This
is where human ignorance is so strong. Becausgaméto
figure it all out with words and perceptions, ratttean open
our hearts to the Dhamma, the whole and the coemet of
it. If we allow enough space, we can trust thetarys the
unknown, the vastness, the infinity. It's a stripgedicament
— | often contemplate it in my life. Why is it ghivay? Why
are we like this? And what can we actually knowdral just

55



the conditioning process of our own mind? If wiethee mind
open up, we're able to wonder. When the mindllisdfiwith
wonder, or is wonderful, there is no perceptionthexe? It's
not black or white, male or female, this or th@ihe mind
stops. There is no need to grasp a perception for¢e
anything into a viewpoint. But it also is mysterso It's what
we can’t know through the desire to know it. Wa caly
open the mind with mindfulness, rather than tryim@gure it
all out with analysis, opinions and words.

In the cynical world that | grew up in, the tendgmas to
dwell on the faults and flaws, to be critical ancky always
emphasizing what's wrong with everything. Theicsitof life,
the cynics, the doomsday prophets. This kind ofdhis very
ugly and to be stuck in that realm is painful. \Whevas a
young university student | really enjoyed beingicgh
negative and critical. One seemed to be develabioge
faculties maybe at that time. It might have beemaportant
thing to do, but to be stuck on that level is strfig.

The one thing we love about children is the inneeenYoung
children wonder about things. They don’t havedueh
perceptions for everything. When there’s stillonance there,
they marvel at life, they’re discovering nature dinely reflect
on things. Then, as they become more conditioryezlib
society, class, ancestry and all that, that drey@sya They lose
their innocence and become conditioned into beingmber
of the family and society, believing and doingth# kind of
things we’re expected to do in that position. Buthe long
run it's very painful just to be caught in dutiessponsibilities
or ideas of having rights and privileges and denranthem,
being jealous of others and competitive — that whehlm
becomes quite meaningless and distressing to aisheh
there’s the aspiration of Buddha-Dhamma. To beclikeea
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child again but no longer innocent but wise. Iremae is
corruptible. Wisdom is incorruptible. Wisdom aktows us
to wonder again. To be open to the unknown andmbé
frightened by it anymore, allowing this conditionsslf we
carry through ignorance to cease in the mind. Tthemind is
a reflective mind and open to the mystery, the Dinanand the
way things are. It's not just an attachment towiesv that
everything that arises ceases — just another p@roept’s a
reflection, a way of teaching us to look at a patta the
things, rather than a position we take and holtbon
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“Everything around us is Dhamma”

...What is enlightenment? To me this term means to be
able to see clearly the way things are. It’s not the kind
of light that blinds us. If we try to look at the midday
sun it’'ll burn our eyes out. Is that enlightenment? Or
is it knowing things as they are. Being able to learn
the truth from very humbling and ordinary things of
daily life...

(May 21%, 1989)

The purpose of our life as monks is to realizeutltienate truth,
the truth of the way it is. The Buddha used thedvo
“Nibbana”, which means “non-attachment”, not beattached
through delusion and ignorance to the experieneekave
from birth to death in this form as a human beilghen we
ordain as bhikkhus we do it for the realizatiomoh-
attachment (nibbana), for “desirelessness” anthtpdivay
(viraga), and for cessation (nirodha). These theeas —
viraga, nirodha and nibbana — are quite significard realize
viraga we have to first understand what raga oirelés In the
second Noble Truth we have the arising of desicktha
attachment to it. We can divide desire into thyees: kama-
tanha, bhava-tanha and vibhava-tanha. Desirésigtiergy
that’s always looking for something or other. Héte is
attachment to desire, then one is never contenérerlis
always this restlessness, trying to get somethirdpo
something or aiming at something or other. We mniogh
picking up this or doing that or just saying angthi Desire,
when it's not understood and seen for what itust pulls us
around.
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Kama-tanha is the desire for sense pleasures. iStfad
ourselves with the sense world. This can be dors® imany
ways, can’t it? With just eating, drinking, smogjriaking
drugs, sexual activities, watching television drasttypes of
entertainment and on and on. The possibilitieslfstracting
ourselves are endless. In the form of a bhikkine Jife of
celibacy very much restricts our ability for kanzatha. But
sometimes it definitely gathers around, let's $agd. We can
feel tremendous desires for sweets or for listetongusic; a
chance to distract ourselves with sound, sightJlstaste or
touch.

Kama-tanha is still quite coarse and obvious, Iatva-tanha
and vibhava-tanha can be quite subtle. Bhava-tentne
desire to become and vibhava-tanha is the desgettod of.

In this life, which can be very altruistic and baga high-
minded ideas, we can still have a strong desit®tome an
arahant or an enlightened person. It seems ld@od desire in
fact, doesn't it? We try to become something bbetteeven to
become the best. Or we try to get rid of the béerthings.

The desire to get rid of greed, anger and delusibjgalousy,
weakness and fear. They seem righteous kindssifede It
must be good to get rid of the bad, the obstathes,
hindrances. Our minds can support and defend bizana
and vibhava-tanha on these levels of becoming ettthg rid
of. But we should remember that tanha is alwayseoted to
avijja (ignorance) — avijja and tanha, they go hemldand. So,
as long as there is avijja, there’s going to béaamand the
desire to become and to get rid of. This is whegeeally
need to understand what desire is, and not just havdea that
we shouldn’t have any desires. Because then ve tloe
desire not to have any desires, or the desirettadyef the
desire to get rid of desires — and it gets comf#ta It's not
necessary to get rid of, but to understand. Seé¢lsend Noble
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Truth is the insight of letting go. Desires shobé&llet go of.
And to let go of something we have to know whatree’
holding on to. It has nothing to do with annihid&t Letting
go isn’t a kind of throwing away, since there’sawersion
accompanying it. We're letting it be. It's notreatter of
getting rid of desire, but of letting it cease. @mtemplate
this word “letting go”, until we eventually realizleat desire
has been let go of. Then we know letting go.

So kama-tanha, bhava-tanha, vibhava-tanha aredgareined
and investigated. Just observe the nature ofele¥ithat does
it feel to sit here and want to get rid of somegfinOr wanting
to move or go away, or wanting to do or say somethiHow
much of our formal practice is based on desirdsettome and
desires to get rid of? We should ask ourselvesgiestion.

So our aim and intention when ordaining is to mmaNibbana.
But this is not a desire — there’s a differenceehaiVe make
our decision not from desire, but from a delibedteosing.
The rational ability to turn towards the realizatiof complete
understanding and freedom from delusion. Whetleethink
we can do it or not isn’t the issue. Whether wekthve're
capable, or anyone is capable, isn’t the pointlatvde’re
learning how to use our minds, learning how towbkat we
have skilfully. So we ordain as bhikkhus to realiz
dispassionateness and non-attachment to the fevedktas,
which takes us to the cessation of desire and ayoa. We're
not just doing this when we’re ecstatic and ingpmead in a
high mood: “I want to realize Nibbana — it's the sho
wonderful thing to do!” It's not that, but someatlgiquite
deliberate from a very rational and clear placeunminds.
We might ask: “Well, are there any arahants thess? Has
anybody here realized Nibbana?” This is doubttaedself-
view operating. But that’s not the point, whethaybody here
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has realized Nibbana or not. Our goal for the Holg is to be
free from all delusion and free from grasping. see and
know the Dhamma and to realize the truth. Whaiéspoint of
being a monk otherwise? The whole structure am fthe
surrounding conditions support and encourage thhey help
to remind us and to recollect. Now that's donenasitioned
above, from a deliberate, rational position ofitinad, not
from desire and ignorance, trying to become argbténed
person. But it is right intention if it is grourdien wisdom and
clear understanding.

Our practice and mental cultivation in this lifeegsobserve the
way things are: suffering and the arising of suffigr We
should understand and acknowledge what sufferingpisjust
react to it. In the second Noble Truth the insigtb let go of
desire. The third Noble Truth is the realizatidrt@ssation.
Cessation doesn’t mean annihilation. It's notehd of
everything, a kind of total destruction, but whea Mt go of
desire it ceases. It's natural for whatever ariseease.
That's just Dhamma, the way of things. All conaiits are
impermanent, so whatever comes into being, fallsyaw he
focus of the third Noble Truth is to realize thesagion of
things. This is quite subtle and if we don’t set minds on
practising for that realization, then we miss ittlaé time.
Who notices how things end or cease? We’'re muaie mo
interested in the arising conditions of life. Likexual
activities, delicious flavours and beautiful sighi&/e want
pleasurable experience, an exciting lifetime witmantic
relationships and adventures. So the arising sifelés what
we tend to become dazzled and fascinated with.tHzgur it
reaches its peak. We can't stay fascinated, ied@nd
interested forever, can we? We can only staywlagtfor a
while: it reaches its peak and then we seek anetkating
object to follow. This is what samsara is abolibe endless
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seeking after rebirth, some kind of new, absorluoigdition to
become. And then we get bored, disillusioned, eleged and
uncertain. That's the cessation; what we don’tcecand what
we tend to ignore. How many of us, whenever wbaeed, try
to find something interesting to do to distractsalves? We
don’t like to be bored, do we? Nobody wants tibeed. The
thing is, when we live a life of just one excitiagventure after
another, we get incredibly bored. We get boredh wit
excitement. What was exciting yesterday is bototay, so
we have to think of something even more excitiraptthat.
There are endless experiments with sex and drudjs an
rock’n’roll. Just to be reborn into something fasting,
because yesterday’s fascination is boring.

Monastic life is generally quite boring. What cdle more
boring than our chanting, or sitting for an houB@t it's
through observing boredom that we realize the tessaf
suffering. Willing to be bored and to look at @&nse of
despair, depression or disillusionment. It's gaslge a monk
as long as we're inspired. We think: “I want todbBuddhist
monk. That’s the most wonderful thing a human ge&ian
ever do. To realize the ultimate reality — tha¢gibly
inspiring. And to dedicate one’s whole life to theamma —
that’s really inspiring. And to give up sexual des- oh, that’s
very noble. And to be an alms mendicant, jushegatrhatever
the faithful put into one’s bowl. To wear a radpeo to live at
the foot of a tree, sitting in the full lotus-posgu To go on
tudong and be able to put up with mosquitoes, naatard
stifing heat. And to live out in charnel-grounaisd
graveyards.” One can make a real adventure oBudfhist
monasticism as an ideal. But then the reality,dike the
reality of anything, is that one usually becomesamnk through
some kind of inspiration. Inspiration is the argsside of our
experience — and then it expires, or perspiresd€tha lot of
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perspiration in this place). If we want to be iingg all the
time we have to keep going somewhere else. Cotuiklgat
Pah Nanachat we might be inspired, but we're notgto stay
that way, because we get too much perspiration Here
desperation. So then we think: “Oh, I'd like to @otudong.
Off to the cave, to the mountains, to the Burmeséédr, or the
islands off in the gulf.” Once the inspiration lvasrn off, any
place looks more inspiring than the place we’reNaw this is
where it's important not to move at that time +dally
determine not just to follow that kind of restlesire for
distractions and adventures or simply for a chanigebe able
just to put up with the desperation, perspiratiod the
expiration, until it doesn’t matter any more whethe stay or
go. Ajahn Chah was always saying: “When you wargd,
don’'t go.” Because we need to stay and observéa@dom,
our disillusionment and our restlessness. Themight have
insight into the third Noble Truth — the cessatdmlesire.

If we tend to think of nirodha in black-and-whitgms it
sounds like annihilation. This is where we needde what
grasping is and letting go, and then the cess#tiainfollows.
Because it's not a rejection in consciousness whamy. It's a
realization, where desire, based on ignorancet igd of. We
can actually see desire, then it ceases and théhne i
realization of the cessation of desire — when tieer® more
desire, what is our mind like? This we have tdlyezbserve.
Mindfulness is the way to the deathless. We gitwaatch,
being able to observe desire — not suppressimyiagtto get
rid of it, not following it blindly and just belierg our mind as
being ultimately us. We turn towards that coolpcposition
of “Buddho”, knowing and seeing, witnessing ancgguzing
the way things are.
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With anapanasati it's the same pattern. I've abvay
contemplated that: there’s inspiration with theailaltion and
then there’s the expiration with the exhalationhéif we
inhale there’s this sense of the spirit rising i iway. We
tend to be drawing and pulling in the air and thdybfills out.
It's like inspiration. When we’re really proud ahdl of life,
we have that sense of being inspired, being fulirefith of
life. But we can only inhale to a certain degree,can’t just
keep inhaling, even though it's a nice thing to dimagine
yourself only inhaling and never exhaling. Whaitwabthat be
like? What is an exhalation then? The breatkasihg the
body and we can observe, when we can’t exhale amg,m
there’s a real desire to inhale again. We caay sihaled for
very long either and just stop there without a kifidlmost
panic and desire to inhale again. To fill ourselup with air
again. I've noticed it's easier for me to concatéron my
inhalation than it is on my exhalation. My mind ra@asily
wanders on the exhalation. So much of life is that. The
boredom, the disillusionment — that side of lifevisere we
wander, looking for something else. It's not epsy to stay
with being bored, the other side of happiness dealspre, the
other side of inspiration. To be mindful of thiat stay with
that, we have to determine to do so. We detertoirs¢éay with
the exhalation from the beginning to the end git that is
not terribly significant in its seeming appearartng, we can
use the pattern of anapanasati as a reflectiortry\ssd
contemplate the very experience we all have oflatiom,
exhalation, inspiration and disillusionment. Whegire born
we start to grow up and develop. We have youthvagolr
and reach a peak of physical maturity, then weolgktind
feeble. Our society doesn’t want to get old, d&sWe see so
many old and ageing people trying to remain yoyogthful
and vigorous. There’s so much money now in cosmeti
surgery. People can have their wrinkles takentbetr double
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chin, their sagging jowls, their crowsfeet arouneit eyes.
They try to make the nose more attractive, andiplsemore
full and the teeth white and straight. A youthdomplexion is
really desirable.

Let's take a look at flowers for example. | useadontemplate
roses in England, because they are so beautifuhawe such a
lovely fragrance. What is the perfect rose? this day when
the rose reaches its perfect fullness in coloumfand
fragrance. From a bud it opens out and then dhres this
point where it's perfect. But after that peak, whappens to
it? It starts to get old and wilt. Its perfectiand peak have
passed and so it starts getting a little bit wowking. The
next day it's definitely old, but still attractivenough. Finally
it starts turning brown and looks pretty horriblgo we throw
it away and get rid of it. This is one way of egfiing on life
and sensual experience — always arising and pasgiag. We
just learn from watching roses, ourselves and duple around
us, the day and the night and the seasons of tire ye

In England with its four seasons we can observestguence.
The days are very long now. And they keep gettnger
until the summer solstice. Then they graduallysipetrter and
the nights get longer. So we have this reflectiorihe days
being very short, the nights being very long. Thenlight-
element increases until the days are very longnagtuts are
very short, and it reverses. Just this experiereall have of
living in the sensory realm with seasons and cheyrayed a
body that was born, grows up, gets old and will die
Everything is based on that pattern where all domths are
impermanent. The inhalation and exhalation is sbimg we
can observe right now; to observe the winter stdstind the
summer solstice takes six months. But right hacergght now
we can observe the inhalation, exhalation andeedie it. Not
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just become kind of mesmerised by our breath, daltyr
contemplating it, noticing and observing the waig.it

Everything around us is Dhamma,; it’s teaching usuakhe
way things are. Reflecting on the Four Noble Tsuthan
ongoing process, working with things that we catuaty
observe in daily life. Watching the breath we oetihat
actually the body is breathing, we aren’t breathiAdter the
last exhalation, when somebody dies, the body doesale
again. We never see a corpse inhaling. Whendbyg is
about to die, there’s one last exhalation, and thenished.
That's the death of the body. As long as the bedfive it

will breathe. That's the nature of it. It's a giglogical
function that sustains the life of the body. Bhéag is much
more important than eating. We can ask ourselWhp is it
that breathes?” Even when we are sleeping our [sody
breathing, isn’'t it? We don’t have to be awake arake our
body breathe. So we can observe the breath dfatg
because it's not-self. The breath isn’t somethivag we feel
possessive of or identified with. It doesn’t am@wsnity in our
minds. At leastin my mind. I've never consideregself as
somehow breathing better than somebody else, gr env
somebody else’s breathing. Men breathe betterlmamen, or
maybe the king of Thailand breathes in a way vasiperior to
me — it’s ridiculous, isn’t it? Because breathisgust the way
itis. It's a physiological function, like the hitdeating and
the metabolism operating. It functions quite egnovn without
our thinking about it or identifying with it.

With anapanasati we can tranquillize the mind hycemtrating
on the inhalation and exhalation at the tip ofribee. The
more refined our breath becomes, the more tranpidre.
One can use anapanasati only for tranquillity so &br
reflection. To really understand something we havexamine
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it thoroughly. So that's why we reflect on the afdtion,
exhalation — to know that pattern. All that arjse=ases and to
realize the letting go of the arising. When wegetof desire
and are no longer attached to the arising, ther aises,
ceases. That's the natural way of things. THabiamma:
“Sabbe sankhara anicca, sabbe dhamma anatta (Aitmms
are impermanent, all conditions are not-self).bnt@times it
seems to be more interesting to develop jhanahawnel
magical powers. Things that are more attainmeietited
where we can feel we're getting somewhere. Beamgepne
who has attained something, or can do somethingape
Because just contemplating the exhalation doese'rslike
we’re doing anything of much significance at dlut notice
this reflection on Dhamma. To understand the vaaygs are
is the way out of suffering. Not by becoming supan, or
being able to do miraculous things.

What is enlightenment? To me this term means tabbe to
see clearly the way things are. It is not the lohtight that
blinds us. Light can be so strong that it blindsand we can’t
see anything. If we try to look at the midday stihburn our
eyes out. Is that enlightenment? Or is it knowtimggs as
they are. The amount of light needed to see thotegrly isn’t
a blinding light, is it? So what kind of lighttisat? The light
of wisdom and reflection, being able to learn tlht from
very humbling and ordinary things of daily life. 8/don’t need
to know the ultimate purpose and meaning of evergtin the
whole universal system, the macrocosm in its tiytaMWe
learn just from watching the breath, the way théybloreathes,
the ageing process of the body itself. The hopktlaa despair
in life, the happiness and the suffering — allle$t We learn
from seemingly very subjective, personal and ingiggmt
details of daily life, and we can arrive at theméte truth:
being able to see and know things as they are. nWileereflect
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like this we're not putting Nibbana and enlighteminen a
pedestal. This is what happens to a lot of Buddhik
becomes something exalted and fantastic: “Nibbaltat’'s
the most difficult thing. Is there anybody in Tlaad who has
realized Nibbana? Are there any enlightened monksey
must be supermen with radiant auras, most fantastic
elevated, exalted above everyone else.” The humad tends
to idealize or idolize. But if we examine how tBeddha used
the term “Nibbana”, we see it doesn’t mean mucarofhing.
It's certainly not an exalted term. It means “Caattually.
Like American slang: “Be cool, man.” The Buddhatvice is
to cool it. But through human ignorance the wargut up on
a pedestal and worshipped as something so beygonas
reach that we have no inspiration even to try. ¥Wes meant
to be a very skilful teaching and useful convenfmmngetting
beyond ignorance, gets made into an idol and wop&.

This is where teachers like Ajahn Chah really biong
attention to how to use these conventions in thetvat the
Buddha intended. Because they are for freedoniila@ction;
for seeing clearly and understanding things as #ney This
we can do. It is not beyond our ability. It iseaching for
human beings.
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