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1 WAYS AND MEANS INTO JHANA
14™ July 1996

The Buddha says in the Latukikopama Sutta, that happiness which is apart from
sensuality and pleasure, apart from unwholesome dhammas, should be pursued, that it
should be developed, that it should be cultivate, that it should not be feared. (see MN
66.20 & 21)

I want to take the opportunity this evening to talk to you about the process of
meditation leading up to jhanas. Now, just over a fortnight into the Rains Retreat, is
the right time for such a talk. So much external activity has disappeared and the mind
and body should have settled down. The mind should now be inclining towards quiet
and peaceful states of mind. So now is the right time to talk about how one should

deal with this mind in order to lead it into very useful deep states of peace and bliss.

Many of you have heard my talks on the subject before, so you may hear much that is
repeated. But because these talks are not pre-planned there will be information that
you have not heard and that will be helpful to you. Anything that helps you to settle
the mind, let go of the hindrances, and let go of the world of the five senses will be
useful to you. Anything that helps you gain these ‘uttarimanussadhamma’, these
extraordinary conditions, these superior human states which are worthy of the Ariyas,

will be very useful to you.

The Roads to Success

I spoke in my last talk about the need for sense-restraint and it goes without saying
that sense-restraint gives one the groundwork, the foundation, for taking this mind
into a deeper, fuller restraint of the senses, a fuller letting go of the many, many places
where the mind dwells. We need to go into a deeper place inside the mind, a place of
great peace and bliss, a very profound place which gives you great insights into the
nature of the mind. You can then see what the mind is capable of and how it feels to

be in those states. You see what those states are and how they come about.



This gives one great insights into a world which we cannot know unless we have been
there. These worlds, these samadhi states, are so strange compared to the external
world that they are very difficult to describe. Those who have not been there find it

very difficult to even understand that such states can exist.

One has to start from the very beginning. Having practised some sense-restraint there
comes a time when one sits down on one's cushion or stool. Sitting very still, one
starts training the mind. That initial training of the mind should begin with what the
Buddha called the iddhipadas. The iddhipadas are the four roads or bases of success
or power. The iddhipadas are what empowers you to actually succeed in this process
of meditation. The iddhipadas are the arousing of a desire for the goal. The first
iddhipada is chanda samadhi — the maintaining of desire for the goal. This is a
prerequisite for gaining any success in this meditation. If you do not set yourself a
goal, then you will not set up the desire or movement of the mind to achieve that goal,
and there will be no results. You do not get to a ‘one-pointed mind’ by allowing the
mind to wander around. The wandering mind will never get close. It needs to be
directed, to be pointed in the right direction, and that direction, that ‘pointedness’ of

the mind, has to be done through a very clear resolution.

The most important thing about the iddhipadas is that this resolution has to be
maintained throughout the course of the meditation. If you make a resolution and you
maintain it, then you have got a hope for success. If you make that resolution and
after one or two minutes you forget what you are supposed to be doing, what you are
aiming for, then it is very easy to turn a corner and go backwards or go sideways and

waste a lot of time.

These are very profound states and they need a degree of effort. Not immense effort,
but constant effort. So we take our goal and keep it in mind. That generates energy to
achieve the goal, it generates the application of the mind onto the goal, and the
investigation of dhammas that go along with the desire for success. This investigation
of the Dhamma is vimamsa samadhi, the maintenance of investigating which

demonstrates that the path of samatha and vipassana is the same. In order to gain



success in meditation you have to also use wisdom. You have to use the desire, the
energy, the application of the mind, and the wisdom faculty generated through
investigation and inquiry. In order to gain success all of these factors need to be

functioning, and they need to be maintained throughout the meditation.

When I define the word samadhi as the sustaining of these things, you can see that if
you sustain the ddhipadas — these roads to success, these functions of the mind — then
your meditation will be successful. If you do not maintain these functions of the

mind, then the meditation does not succeed — one forgets.

Setting the Goals

It is very helpful at the beginning of the meditation to set a goal clearly in mind — it
should be achievable but at the same time test you rather than just sitting down to
meditate to see what happens. What happens is that you will probably see a
wandering mind, especially if you have not had success in deep states of tranquillity
before. Set a goal that becomes the means to generate the iddhipadas. Do not be

afraid of desiring a goal.

We just chanted the Dhammacakkappavattana Sutta (SN 56.11), the first sermon of
the Buddha. In that sermon, the Buddha talked about the noble truths. The second
noble truth is the cause of suffering, dukkha samudaya. The cause is craving, which
leads to rebirth, which seeks delight here and there, and which is associated with
pleasure and lust. That craving is called kama tanha: the craving for the delights of
the world of the five senses, the craving for existence, and the craving for
annihilation. These are the cravings that give rise to rebirth. In contrast the desire or
aspiration for jhana to the end of rebirth and is part of the iddhipadas, because it

generates the Eightfold Path and the Seven Factors of Enlightenment.

When you have a chance to meditate, make clear what you want to gain from the
meditation and keep that goal in mind. The goal that I encourage is to gain the first
Jhana, because that will equip you with an experiential knowledge of some other-
worldly-state. It will also train you to let go of those coarse defilements that we call

the hindrances. The coarser defilements are the ones which keep us attached to the



ripaloka, even though we are only abandoning them temporarily. We have to
abandon things temporarily so that we can get used to being apart from them, and then
eventually we can abandon them fully. It is just like a person who comes to a
monastery temporarily, then goes back into the world again, then returns a second
time and a third time, until he gets used to abandoning the world. He can then
abandon it fully and permanently. But first it is important to abandon the world at
least temporarily, to see what that is like. So, this is the goal that I encourage you to
aim for during this Rains Retreat: to gain a jhana, just the first jAana. Having made
first jhana one’s goal, one then develops the desire, the energy, the application of

mind, and the investigation to gain that goal.

Application of the mind is called citta samadhi. The mind has many functions; one of
these functions is sati, or mindfulness. You have to maintain mindfulness throughout
the meditation period. The maintenance of mindfulness means that one maintains full
knowledge of what one is doing. Always, as it were, checking up on oneself — not on
a verbal level, but just by knowing what one is doing and fully experiencing the
content of one’s consciousness from moment to moment. Mindfulness also means
remembering what one is supposed to be doing and the goal that one has assigned to
the meditation. Mindfulness is maintaining the desire for that goal, the energy, the

application of the mind, and the investigation.

If you do not keep a map with you on the journey you will get lost. You need to
maintain that map in your mind. That is why it is helpful — in order to maintain the
goal and the instructions — to very carefully make a resolution to yourself at the
beginning of a meditation. It is well known, even to Western psychology, that if we
carefully make a resolution to ourselves we will remember it. For example, by
making a resolution three times with as much care and mindfulness as we can, we find
that we recall it, and we remember it for a long time. The more effort we put into
making that resolution the more impression it makes on our mind and the longer it
stays in the mind. By making that firm resolution at the beginning, it shows that we
are meticulous in the process of meditation. We will not waste time with the

wandering mind.



The Experience of Breathing

So, having made a resolution, this is what you are aiming for: to keep the iddhipadas
going, to maintain the desire for this state, to maintain the energy; the application of
mind, and the investigation. At that point you can start looking at your meditation
object. The easiest meditation object you will find to gain jhana will be the breath.
You can try other things, but I would encourage you to keep the main object of
meditation the experience of breathing. That was the meditation that the Buddha used
and that the forest monks in Thailand use. It is the most popular meditation object
and there is a reason for that. It is the most convenient way into the jhdna states.
Other ways may be used, but if you can’t sustain your attention on the breathing it is
very unlikely that you will be able to sustain your attention on other things. It is the
ability of the mind to sustain attention that is the function of samadhi and it is that
which leads one into jhanas. The meditation object is not as important as one’s ability

to hold it.

If one is going to use the breath, then there are a couple of tricks that are extremely
useful. The first ‘skilful means’ is to make sure that you are watching the feeling of
the breath, not the thought of the breath. There is a great difference between
experience and commentary. If you get accustomed in your meditation to knowing
and staying with the experience and discarding the commentary, then you will find
that your mediation becomes much easier. You can discard the commentary
throughout the day. Make a resolution that you will try to restrict the commentary
you make on life and become more attentive to the bare experience of life. The
making of that resolution will arouse the mindfulness necessary to stop the inner
conversation. You do not listen to it; you are not interested in it. You are more

interested in the actual experience.

Secondly, when you are watching the breath, have the full experience of the breath.
Do not think about it. Do not note it; do not say anything about it; just know it. The
simpler you can make the meditation object, the more powerful it will become. This
is the reason why I encourage you to put your attention on the breath and not to
concern yourself about where the experience or feeling is located in your body. If you

are concerned about where the breath is located in the body, that concern brings up



too much body-awareness. With body-awareness disturbances of the body will arise,
such as painful and pleasant feelings, heat and cold, itches, aches and pains, and other
feelings. Whatever those feelings are, this body is a mess of painful and pleasant
feelings. It is a cacophony of different sounds, never giving one any respite or peace.
So the quicker one can take one’s attention from the physical body, the better it is for
success in meditation. Just know the experience of breath and do not concern yourself

with where it might be in the physical body.

The way to use the experience of breath to take you into a jhana state is as follows.
The first task is to be able to sustain your attention fully on the breath. This is getting
into samadhi, the sustained attention on the coarse object of breathing. This should
not be difficult for anyone. If you cannot sustain your attention on the breath, which
is a coarse object, then it is impossible to sustain the attention on anything finer, such
as the samadhi nimitta, the sign of concentration, which arises later. It will be
impossible for you to sustain your attention on any aspect of the mind — such as the
khandhas, the aggregates associated with the mind — enough to gain true insight into
their nature. These are very refined things and to be able to fully know them you have
to hold them before the ‘eyes’ of your mind long enough to fully penetrate their

depths.

We have to start by developing the ability of the mind to sustain its attention on the
coarse breath. This is a process that requires lots of endurance and persistence, but
here are some helpful hints. 1 have already mentioned one of them, that is,
remembering what we are supposed to be doing, to make sure that mindfulness is very
clear. Very often in our meditation the mind wanders off because it forgets what it is
supposed to be doing. Imagine there was someone, as it were, just behind you
watching every moment and as soon as you wandered off he reminded you, ‘You have
lost the breath’. You’d find that you would not wander off far. You would be
training the mind to stay with the breath. No one else can do that for you, only the

mindfulness that you establish through your resolution.

However, there is another important trick, a skilful means that can help you maintain

the awareness of the breath. It comes through understanding why the mind wanders



off in the first place. Know the ways of this thing we call the mind. The mind seeks
pleasure, happiness, and contentment. If the mind can’t find contentment with the
breath, it will try to find it elsewhere, it will wander off. Sometimes, no matter how
strong our mindfulness is, we find that by trying to force the attention to remain with
the breath it just creates tension. This happens because we are forcing the mind
against its will to stay in a place where it does not want to be — with the breath. The
way to overcome that problem and remain with the breath without needing to
constantly apply enormous amounts of mindfulness and will power is to make it

enjoyable.

Make the breath a pleasant abiding so that the mind finds happiness and satisfaction
by remaining with the breath. We do that by developing the perception of a happy
breath, a peaceful beautiful breath. That is not too difficult to do with training. If you
can remind yourself, when meditating, to develop the perception of joy and happiness
with the breath, you will find that the mind remains on the breath with very little
difficulty. One way of doing that is to develop loving kindness towards the breath.
Loving kindness towards an object sees only the joyful, beautiful, and positive aspects
of that object. If you can develop that positive way of looking at the breath when it
comes in and goes out, you will find that the mind will naturally just want to remain
with it. It will not be so interested in those other sensory phenomena that try to steal

your attention away.

Once one can develop a perception of the breath as a beautiful abiding, one finds it
easier to achieve the goal of full awareness of the breath. This goal is achieved when
the mindfulness remains continuously with the breath from the very beginning of an
in-breath right to its end, noticing any gaps between the in and out-breaths. See the
out-breath from its beginning to its end. And so on with the next in-breath, for breath

after breath, after breath.

You may notice certain stages in this full awareness of the breath. The first stage is
when you are actually holding it with a little bit of force. The reason you have to hold
the breath with some sort of force, at this particular time is because the mind is yet to
be settled on the breath. The indication of this is that you are aware of other things in

the background. This shows you have awareness of other objects — sounds, feelings,
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and thoughts — apart from the experience of the breath. It means that the mind is yet
to be fully involved in the breath. The mind is still keeping these other things on the
backburner, so to speak, ‘just in case’. It has not yet fully abandoned interest in those

other objects.

One way of overcoming this problem is to maintain the attention on the breath by
putting the breath in the centre of your mind’s ‘field of vision’. I am using ‘field of
vision’ as a metaphor. The mind does not see, the mind experiences, but we have to
use a metaphor from the world of sight to talk about the mind. The central object in
your mind should always be the breath. If there are any disturbances — disturbances
mean anything other than the experience of breath, including thoughts and orders
from yourself — keep them on the edge of your awareness. Keep your mind fully
focussed on the full experience of the breath, developing joy in this breath. This will

keep it centred.

We find that when the mind wanders, it wanders from what was once our centre to
one of these peripheral objects. Those peripheral objects, as it were, take over our
mind, become the object of our attention, and the breath just disappears off the edge
of the screen, like something falling off the edge of the table into the great void. We
have lost the breath! However, if we keep the experience of the breath in the centre of
our mental screen and maintain our attention there, then it is only a matter of time
before all those peripheral objects themselves will fall off the screen and disappear.
This is because the result of focussing our attention on one thing is for the mind to
narrow down, for the field to get smaller and smaller, until it just sees what is in the
centre. What was on the edge becomes completely out of vision and you are left with
just the experience of the breath. This is the way one drops attention to the body,
drops attention to sounds and such things as thoughts, which can roam around in the

mind.

If one focuses just on the breath, on the experience of the breath, and maintains that
long enough, everything else disappears, except for the experience of the breath. If
everything else has disappeared and we only have the full experience of the breath
from moment to moment maintained for a long time, then we know that we have the

first level of what really can be called samadhi. We have an object and we have
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maintained our attention on it. When we have attained to this stage our attention
should be relatively effortless because we have already abandoned the disturbances.
They have fallen off the screen. We have full attention on a coarse object, the breath.
In the Anapanasati Sutta (MN 118) that stage is called sabba-kaya-patisamved,
experiencing the whole body of the breath. The whole body of the breath means just
the breath, fully on the breath. Fully means that there is no room for anything else.

All other disturbances have no door into the mind at this stage.

It is not all that necessary to develop a perception of a ‘beautiful breath’ at this stage.
It is so peaceful just watching the breath from its beginning to its end. The thoughts
have been given up. The sounds have disappeared and the body is no longer
disturbing you. Just gaining this much is a great release for the mind. The mind has
let go of a lot at this stage, in fact it has let go of many of the hindrances. It has only a

little bit of restlessness left to truly overcome.

Once we have got to this stage, we need to know it and maintain it. We need to start
the fourth practice in the Anapanasati Sutta: the passambhayam kaya-sarikharam, the
settling down and tranquillising of the object of meditation. Once we have samadhi
on the object — and not before — we tranquillise or calm the object. If you find that
you are unable to maintain your attention on such a fine object, make the object a bit
coarser. I remember Ajahn Chah once teaching that if you lose attention on the breath
and you cannot find the breath, just stop breathing for a few moments. The next
breath will be a very coarse breath and you will find it easy to watch. You have been
breathing but the breath became very refined, too refined for you to notice. So you
have to stay with a coarser object and keep on that coarser object until you can really
maintain full attention on it. Sometimes this is a bit restraining and restricting,
because very often at this stage you are getting very close to very beautiful states of

mind.

Sometimes you may want to rush forward into a samadhi nimmitta, or rush into a
Jhana. But you will find that if you do not make this stage of full awareness of the
breath solid, a samadhi nimmitta, once it arises, will very quickly disappear again; and

if you do go into a jhana, you will bounce straight out again. That is because the
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faculty of the mind to sustain and hold an object for a long period of time — enough
for the jhana to fully develop and to maintain itself — has not been developed. We
have to constantly train the mind at this stage, on the full awareness of the breath,
until we have that ability. If we can maintain full awareness of the breath and all
other objects disappear, then we can start to quieten the breath down. We allow the
breath to settle, until the physical feeling of the breath starts to give way to its mental

counterpart.

The Passive Mind

With experience we begin to see that there seems to be a physical part and a mental
part to any experience. When that physical part disappears it reveals the mental part.
We begin to experience how the mind ‘sees’ the breath, not how the body feels the
breath. The function of body consciousness disappears. The last of the five senses in
their very refined form disappear. The eye, the ear, smell, taste, and bodily feeling
have all shut down, except for just the feeling of the breath. The five senses have, as
it were, only one thread left, this experience of the breath. Now we are also shutting

that one down, as we quieten the breath down.

This is the stage where the samadhi nimmitia starts to arise. Only if one has been able
to maintain full attention on the breath for long periods of time, will one be able to
handle the samadhi nimmitta. The ability to maintain attention on the breath for long
periods of time needs the passive aspect of the mind. One can say that the mind has
two functions. The mind has the passive function to receive information from the
senses, what we call ‘the function to know’, and it also has the active function of
interacting, what we might call ‘the function to do’. In this meditation, when one gets
to these refined stages of mind, the main function has to be just to ‘know’. The
‘doing’ function has to be almost dead, with just the last little piece left, which is
finally going to guide the mind into a jhana where the function of ‘doing’ is
completely suppressed and abandoned. In a jAana one just ‘knows’, one cannot ‘do’.
The function of the mind that is active has passed away and the function that ‘knows’,
or receives, is the only thing left. So remember that the mind has to be passive in
these states, it has to be like a passenger, not a driver. Once one can do this with a

coarse breath one can manage to do this with a samadhi nimmitta when it arises.
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I should mention that the so called samadhi nimmitta is not a light but that is the
closest description the mind can give to this experience. It is an object of mind
consciousness, not an object eye consciousness. However, because of its intensity it
very often appears as a light. However it is perceived, it is something very pleasant
and appealing. The mind has to be able to hold its attention on the nimmitta without
moving and to do that it has to be very passive. Because any action of the mind to
interfere, to control, to do; to order. to make, will disturb that tranquillity of the mind
and the samadhi nimmitta will disappear. You will be back on the breath or you will

go way back to the beginning of your meditation.

I talk like this to plant the instructions in your minds, and so hopefully at the right
time, you will remember the instructions and act accordingly. You have to remember
at this point that instead of trying to interfere with the samadhi nimmitta, you leave it
alone and just hold it in your mind. You will then find that you have the ability to
hold the nimmitta. It doesn’t disappear and it doesn’t start to change. It is just there
from moment to moment to moment. At this point you don’t need to put effort into
trying to hold the nimmitta; the effort will come from the mind itself. The samadhi
nimmitta will always be attractive to the mind. It’s a peaceful experience, a joyful
experience, sometimes very blissful, but the sort of bliss that is not going to disturb
the mind. If you have samadhi nimmittas and they are disturbing the mind, it means
that the mind does not know how to hold them when they are very strong. It cannot
leave them alone. It is not that the samadhi nimmitta or the pitisukha disturbs you. It
is you disturbing the pitisukha. 1It’s just like Ajahn Chah's simile, ‘Noise does not
disturb you; you disturb the noise.” Pitisukha is never disturbing; you’re the one who
disturbs the pitisukha. If you leave it alone it remains because it is the mind doing

this.

The Gateway into the Mind

Those of you who like to investigate a lot (vimamsa), who have a very well developed
faculty of wisdom, will notice at this point that there is a difference between the mind,
citta, and the delusion of ‘self’. All of the disturbances come from your delusion of

‘self’, that which thinks, controls, and manages. However, the nature of citta by itself
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— and this is a natural phenomena — will be to go towards the samadhi nimmitta, hold
on to it, and enter into a jhdana. It is you, in the sense of the mirage, which causes the
problems. This is one of the reasons that the more one has let go of the sense of ‘self”,
the easier it is to gain jhanas. For someone who is a Sotdpanna, a Sakadigami, an
Anagami or an Arahant, the higher one's attainments, the easier jhanas become. For
this very reason one should let go of this control that comes from avijja, ignorance,
especially from the avijja that is the delusion of a ‘self’. The ‘self’ always wants to
control, to speak, to act, or do and it is afraid to let go of very much, simply because
that means letting go of itself. So, if you have a very strong wisdom faculty,
investigate this point. Not by asking about it, but by observing, and asking yourself,
“Why is it that the samadhi nimmitta is not stable?” If you can let go of the sense of
‘self’, just completely abandon all effort to control, to comment, and be completely
passive, then the citta will do the work. The mind will go on to that nimmitta by

itself.

The samadhi nimmitta is like a gateway into the mind. Because you have just come
from the realm of the five senses, the kamaloka, you interpret the samadhi nimmitta
with the language of the five senses. That is why it appears to be a light. As you
maintain your attention on the samadhi nimmitta, if you go further from the world of
the five senses, the perception of the samadhi nimmitta changes. The perception of
light disappears and you go to the heart that is just a very pleasant experience which
we call pitisukha. You do not need to think, “What does pitisukha mean?” “What is
piti, what is sukha?” You cannot know the answer to those questions by looking at
the suttas. The only way to know what pitisukha means, as it appears in the first
Jhana, is to gain that first jAana and know that at this stage it is the object of the mind.
It is the object of mind consciousness, the one thing the mind is aware of. Because
pitisukha is extremely pleasant, peaceful, and satisfying, the mind finds it very easy to

find contentment in that one mental image; so the mind does the work at this stage.

You have to let go not only of kamaloka, the world of the five senses, you have to let
go also of that function of ‘self” which tries to control. You cannot do any controlling
in these jhana states. It is wonderful to behold that experience which is beyond the

control of Mara, that Mara which manifests as the delusion of ‘self’. Mara is
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blindfolded in these states. The illusion of a ‘self” wants to struggle to ‘be’; and by
being, it does, acts, orders; controls, manipulates, and manages what it thinks is its
home — that is existence. All that is abandoned. That is why, by gaining a first jAana,
you have let go of an enormous amount of the world of suffering, of existence. At
this stage you will still be fully aware. The mind is still there, the mind still ‘knows’.

But at this stage the knowing is a very profound knowing.

The Different Mind

These jhanas are very powerful experiences and they will certainly impress
themselves on the mind enough for it to very clearly remember what those
experiences were when, after some length of time, you emerge from the jhana. The
mind stays in jAana because it finds full contentment. At this stage it is satisfied with
the pitisukha, with the joy of this state. However, there is a defect in that first jAana.
You will not notice while in that jAana what the defect is, but you’ll notice it after you
emerge from the first jhana. The defect is that the mind is not completely still. The
mind is moving, towards and away from pitisukha, as if it were oscillating around
pitisukha, because it has not yet fully entered into that state. It is still on the journey
into samadhi. The mind has not fully settled down. It is still wobbling, echoing, and
vibrating from what was happening before in the realm of the five senses. That
wobbling of the mind is what we call vitakka and vicara. It is not coming from you.
It is the mind. [t does not manifest as what we call thinking. The mind moving
towards pitisukha is called vitakka. The mind holding on to pitisukha is what we call
vicara. After a while the mind moves away from pitisukha and then it has to move
back on to it again. It is a very gentle and hardly perceptible movement, to and from
pitisukha. The mind cannot go very far away; the pitisukha remains fully in the
mind's eye. It never goes so far that the samadhi state is broken and one feels the

body.

The suttas actually say that the ‘thorn’ of the first jhana is sound. It will be sound, as
the first of the five external senses, which can break the first jAana. Within that state
you will be unable to hear what people are saying next to you, because the mind is
fully involved in the pitisukha object. If a sound is heard, it means that the samadhi of

that jhana is already very weak and one is about to exit the jhana. When I say fully
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involved I stress the word ‘fully’. There is no space for the mind to receive any other
input. It is fully taken up with the joy and happiness of the pitisukha. It does not let it

go enough to notice anything else.

These are strange states to experience. It is a mind very different from the mind that
has so many things to deal with in the external world. The normal mind has one thing
come to its attention only to disappear, and then something else comes up and
disappears, and then something else again. The mind normally has such a heavy load,
such a burden of information to deal with, but here the mind has just one pleasant
object. It is the pleasantness of that object which keeps the mind attached to the
pitisukha. Do not be afraid of that attachment. It is the attachment that led the
Buddha to Enlightenment, which led many Arahants to full Enlightenment. At this
stage you can’t do anything about it anyway. This becomes the experience of the first

Jhana.

Later on that vitakka-vicara, that last wobbling of the mind, is abandoned. Remember
that the first jhana is just less than the second jhana, just less than full samadhi, that

full ‘one-pointedness of mind’ on the object.

Venerable Sariputta describes a jhana just in between the first and second jhanas,
where the movement of the mind onto the object has been abandoned. In that jhana
there is no vitakka, all that is left is vicara. (See A IV 300 & 440 £, S IV 360-363, D
I 219, M III 162). That state is when the mind has pitisukha fully and does not
move away from it but, as it were, grasps the pitisukha. The mind holds on to it, not
realising that it doesn’t need to grasp it or put forth any effort to hold it. The mind is
doing this, not the illusion of ‘self’. At this stage it is very common that the mind will
let go of the holding and stay there by itself according to natural causes and results.
The cause is the inner contentment of the mind, being with the beautiful pitisukha; the
beautiful happiness and one-pointedness of mind. The mind remains there as a solid
object. The mind comes to oneness, comes to a ‘point’ as it were. These are not
things that one knows in this state; it is only when one emerges afterwards — because
the experience has impressed itself on your mind — that you can recall it very vividly.

It is just as if you remember a very vivid dream. Even more vivid are the experiences
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of jhana. You can remember them very clearly after you emerge. It is on emergence
from a jhana that you see the jhana mind as different from anything you have
experienced before, in the sense of being fully one. It cannot move. It is like the
point of a rock — strong, powerful, blissful, completely immobile — the immovable,
immobile mind of the second jAdna. You can only know these states afterwards;
during the experience the mind remains immobile, just as one thing, as one object.
The continuance of the mental object does not change; it just remains one thing
moment after moment after moment. The mental object is neither expanding nor
contracting; it is not changing in quality but just remaining with that sameness. This I

call the ‘one-pointedness in time’ of the nimmitta, the sign of mental consciousness.

We see what is possible with consciousness, with the mind. The only way we can
know mind is by knowing its objects. Its objects are what define the mind. Once we
know the different objects of the mind, including the samadhi objects, then we get
some enormous insights and understandings into what this mind truly is, what it is
capable of, and what happiness and suffering are. Once we start to get into these
states then we know what the Buddha meant by a pleasant abiding. The Buddha
sometimes called these states ‘Nibbana here and now’. The Buddha would also very
often equate Nibbana and nirodha, cessation. Even though it is not true Nibbana, it is
close. Why is it close? It is close because a lot of cessation has already occurred. In
these very refined states a lot has ceased, by ceasing it has ended, disappeared,

finished. That is why it is very close to Nibbana.

As we develop these states, not only does it give us a pleasant feeling, but it also
makes our lives as monks secure. Only when we have the knowledge and experience
of niramisa sukha, the happiness which is apart from the world of things, can we fully
have contentment in monastic life. If you have not had the experience of the niramisa
sukha, the happiness of renunciation, your renunciation will always be a struggle.
You may be able to renounce on the surface and on the outside, appearing to others to
be an excellent monk, but inside the mind still yearns for happiness and satisfaction.
You will not stop the mind from searching for that happiness and satisfaction in the
world when it hasn’t got any other recourse. In one of the suftas, (MN 14),

Mahanama, one of the Buddha's cousins, came up to the Buddha and said that even
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though he was a Noble disciple passion still invaded his mind from time to time. The
Buddha replied that it was because he was still attached to something. He had not
given up everything. What he was attached to was kamaloka and that illusory self

which seeks for pleasure and control in this world.

So, this is what one has to do, and every one of you here can do it. Don't rush, be
patient, be persistent, and these things will happen. You have all got sufficient
morality. You have all got sufficient sense-restraint. You can still increase each one
of these, but they are sufficient. What one truly needs is this meticulous application
of the mind and doing things properly, rather than rushing and doing things sloppily.
There is a right way to sew a robe, there is a right way to wash your bowl, and there is
a right way to meditate. If you are sloppy then you find that you can waste many
years. If you are meticulous, then you will find that progress happens. These things
occur through natural causes. You are not a factor; you are just an obstacle to the
attainments. So get your ‘self” out of the way and allow these things to happen. Then
you to will enjoy the bliss of jhanas, and your monastic life will be assured. Your
power towards insights will be strengthened enormously. In fact, with all your
knowledge of the Dhamma, the teachings of the Tipitaka, it is very unlikely that you
won't get attainments. As the Buddha said in the Pasadika Sutta (DN 29), four things
can be expected, four benefits, from practising the jhanas: the four stages of
Enlightenment. So may each one of you gain these jAanas and as the result gain the
benefits. People who stay in the monastery for the Rains Retreat automatically get the
rainy season benefits. So in much the same way, I maintain that if you practice the
Jhanas having enough knowledge of the Dhamma, you will certainly get the four

stages of Enlightenment.

Now I will leave it up to you.
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2 WHY ITELL SILLY JOKES
Anatta and the Five Khandhas
16" September 1998.

I have previously mentioned the Three Characteristics of Existence, the #-/akkhana,
and this evening I want to expand on that by focusing on anatta or non-self. I’'m
doing this so that you can take advantage of the samadhi you’ve developed so far
during this Rains Retreat. This will enable you to gain insights into the nature of the
mind, the nature of the body, the nature of this universe, and in particular to penetrate
into this truth of anaffta. Penetrating the truth of amatta is the most fundamental
breakthrough. It is that wisdom, that understanding, which when it’s attained, will
enable you to know that you are a Stream Winner, a Sofapanna. It will also make the
Dhamma of the Lord Buddha abundantly clear. It will give you understanding of
what this practice is all about and also where it leads. You’ll understand what

Nibbana is and how this whole process works.

Focussing on anatta (non-self) is a most important part of vipassana or insight
practice. Throughout the retreat, I’ve stressed that you cannot split samatha and
vipassand, and even now I’m not expressing this teaching as anything different from
samatha. T'm just focussing on another aspect of the practice and using the
recollection or investigation of anafta as a means of penetrating truth, as a means of
developing deeper and deeper calm in the present moment. Every deep insight that

you gain should lead to peace and the peace that it brings is a measure of that insight.

Sometimes people like to measure insight with convincing arguments and
descriptions, or by their brilliant Dhamma talks or books. That is not a measure of
insight at all. I’ve known many people who have written brilliant books without
having any deep insight at all. And knowing the nature of their lives you can see that
the understanding they have is basically borrowed from someone else. It is not their

own. The measure of insight is the ability to make the mind very peaceful and calm.

Anyone who experiences deep insight will have no trouble at all in gaining jhanas.
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Anyone who claims the experience of insight and cannot access those jhanas — for me
anyway — has only superficial insight. Anyone who can gain jh4nas should be gaining
deep insight. At the very least insight into the nature of this mind, and how the mind
plays with the outside world and its senses to its own detriment. When the mind

keeps to its own home inside, it experiences far less dukkha and trouble.

The String of Pearls

This evening I want to focus on that practice which uncovers anatta, the truth of non-
self. Many people are not able to fully understand the word anatta. We only fully
understand the meaning of these words when the experience arises. All the words that
I can use to describe anatta are only pointing in the direction of the meaning. This is
sometimes a problem when people mistake the words for the whole meaning and they
don’t follow those words to see where they are pointing. Anatta is the truth that this
sensory experience, by which we can know the world, is without a being, without a
person, without a ‘self’. As a result of that there is nothing that owns, possesses or
controls. All that we take to be ‘me’ is just a misconception. All that we take to be
‘mine’ results from that misconception. As a result of taking all this to be ‘mine’ we

suffer; we weep and wail when things do not go according to our plans and wishes.

To understand deeply the nature of non-self and to train ourselves, the Buddha gave
us the Satipatthana Sutta (DN 22). The whole purpose of satipatthana is to uncover
this illusion of ‘self’. Rather than an illusion I’d like to call it a delusion. I’ll just
pause here a moment to mention the difference between illusion and delusion. To me
anyway, illusion is pointing out that there is absolutely nothing there and we’re
making something out of just emptiness. As I understand the Dhamma, anatta is not
illusion it is a delusion. The anatta delusion arises because there is something there
but we misinterpret it to be a ‘self’, a ‘being’, a ‘me’. What we misunderstand as

being ‘me’ or ‘mine’ is actually just a process.

The word process is the nearest that we can get to describing the cause and effect
relationship that occurs on the level of body and mind without there being any core to
that cause and effect. One cause arising produces an effect and that effect completely

vanishing causes another effect some time in the future, with nothing in between. It’s
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just like a string of pearls that has no string through them. If we look closely between
two of those adjacent pearls, there’s a space, nothingness. When we can see that
space of nothingness we understand there is nothing joining those things together
except, perhaps, just the process of cause and effect. That’s all, but that’s something
that is very hard to see. One of the reasons it’s so hard to see is because people aren’t
looking in that area. It is the nature of the defilements, of the kilesas, to stop us
looking in that area, to put up all sorts of barriers and obstacles which, when they’re

removed, can undermine the self’s very reason for existence.

Those barriers and obstacles need to be overcome. One of the means to overcoming
them is pafAnAa, or wisdom, some understanding of the Buddha’s teaching. Another
way is confidence and faith, just believing in those teachings. Even though a person
may have been a Buddhist, even a Buddhist monk or nun, for many years, sometimes
they don’t have that full confidence in the Lord Buddha’s teachings. The Buddha said
that the five khandhas, starting with ridpa, the body, are not ‘me’, not ‘mine’, not a
‘self’. Vedana, sensation, is not ‘me’, not ‘mine’, not a ‘self’. SaAnAa, perception,
sarikhara, mental formations, and viAfiana, consciousness, are not ‘me’, not ‘mine’,
not a ‘self’. Yet still some people take consciousness, ‘that which knows’, to be ‘me’,
to be ‘mine’, to be a ‘self’. They take the ‘doer’ to be ‘me’, to be ‘mine’, to be a
‘self’. They take perception as if they are doing the perceiving, and they take vedana,
this feeling of pleasure or pain with each one of the six senses, as personal. “I hurt,
I’'m in pain, I am disturbed”, and from that you can see how craving and the whole
problem of existence arises. Even this body is taken to be a self, ‘my body’. That’s

one reason we are sometimes so concerned with what food we put inside our bodies.

When a person has this delusion of a ‘self’ in these five areas, it means that they’ll be
creating a whole heap of craving, clinging and suffering. The Buddha taught that it
takes panfa, and saddha, or faith, in order to overcome this delusion. So how about
following the Lord Buddha’s instructions? How about looking at these things as
‘non-self’? How about focusing on areas of existence that because of the Lord

Buddha’s teachings you know are the areas you should put your attention on?

What Do I Take Myself to Be?
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Sometimes people have so little confidence in the Buddha that they even think they’ve
completely abolished the view that ‘self’ is identical to the body, or the ‘self’ is in the
body, or the ‘self” controls this body of ours. The Lord Buddha said in the
Satipatthana Sutta, that you should really look at this body and say: “Is there anything
in here that I take to be a ‘self’, that I take to be ‘me’, that I take to be ‘mine’?” Don’t

come to a conclusion too quickly.

Take the body as a focus of your contemplation and by contemplation I mean just
focussing your awareness on the body and noticing how you relate to it. Notice how
you think about this body, notice what you do with it, as if you truly are stepping back
from this whole process of mind and body. See the connection between them, see
how the delusion of ‘self’ connects and controls the body. It needs the sustained
application of ‘insight practice’, just looking or observing the attitudes you have to
your body. There comes a time when you start to see the very deep and subtle
attachments, the very, very fine threads of delusion, which make this body a problem.
You can make this body ‘mine’, you can make this body ‘me’. These delusions are
deep and profound and they’ve been there for a long time. These delusions are hidden

but they can be seen, they can be extricated or disentangled.

That is why early on in my practice I very quickly discarded the technique of asking,
“Who am 1?7 Who am I? Who am [?” because straight away I saw that “Who am 1?”
was implying that ‘I’ was something or someone. It was the wrong question to ask
because implicit in that question was the assumption that I was something. I was not
quite sure of what I was but it was something. My way of developing insight into
anatta was to ask myself, “What do I take myself to be?” The question, “What do I
take myself to be?” was seeing — in the realm of perception, cognition and view —
what I actually thought I was, what I believed I was. 1 was uncovering layers and
layers of delusion and, as I watched this body, I saw how I thought about this body,
how I viewed this body. Sometimes it shocked me to see that after all these years of
practise, having read all of these things and having given talks about anatta, I was still

taking this body to be ‘me’, to be ‘mine’, to be a ‘self’.

I noticed this whenever concern arose about the body, about its health, its longevity,
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about what it looked like. If someone called me fat or if someone called me skinny or
someone made jokes about me — about my race; about my gender, about whatever — if
that rattled me in the slightest it was because I still had a view of self towards this
body. I still had perceptions, I still had thoughts about this body being something to
do with ‘me’ or ‘mine’ — especially if any pain occurred in the body or I started
worrying about the safety of this body. I was not willing to let this body go. What
you attach to is what you won’t let go, what you can’t let go, what you want to carry
on with, what you protect and what you control. All of this is what comes about from

the delusion of a ‘self’.

People sometimes think they aren’t afraid of death, but when things are threatening,
when they come face to face with a tiger or a cobra, that is when they find out whether
they are afraid of death or not. In my early meditations I used to imagine myself in
such situations with snakes or tigers. I would seek out dangers, on the level of
imagination, to see if I really did think this body was a ‘self’ or not. I wanted to see
how I actually related to this body and whether I truly perceived or thought of it as
‘self’. The Buddha said that one should practise satipatthana on the body to know this
body as it truly is: know it to the extent that this is just a body, it’s not ‘me’, it’s not

‘mine’, and it’s not a ‘self’.

Picking up the Gold

It’s interesting, especially when we develop deep meditation, to notice how random
perception is. Why, of all of the available things to be perceived, do we choose this
and not the other? We can see that we are creatures of habit, we perceive according to
habit. We perceive this way and not another way because of so much habitual
conditioning. Our race, our gender, our upbringing, our experiences all make us
choose from ‘the shelf of available options’ just one or two. So often people choose
the same options. It is like going is going to a supermarket shelf where there are so
many different sorts of breakfast cereal and yet choosing the same one or two brands.
Every time we look at the mind or at the body, we accept the same perception and
miss so much more. That’s why deep samatha meditation, especially jhanas, blows
away those habits. Instead of always taking the same breakfast cereal from the shelf,

in that simile, after the experience of jhanas, we try others. We see all the products on
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the shelf and we know how this whole thing works. Our mind is wide and deep and

so powerful that we can do these things.

Investigating perception is a wonderful way of developing the wisdom that breaks the
illusion of ‘self’. It’s not only that we think and perceive as an ‘I’, but we perceive in
such a way that we sustain that delusion. Basically, when we have the delusion of ‘I’
we want to keep it. There is a simile in the Payasi Sutta (DN 23). Two friends go to a
deserted town looking for treasure and they find some hemp and decide to take it
away. On the way home one of the men finds some linen, so he throws down the
hemp and puts the linen on his head instead. The other man, thinking he had gone to
all the trouble of making a well bound up bundle, decided to continue on with the
hemp. Further on they found some copper, then some silver, then some gold. The
man who had the hemp on his head said “This hemp is good enough for me”, but the
other friend would always change what he had for that which was worth more. When
they got back home the one who brought back the gold was well received by his
friends and relations, but the man who only brought back the hemp was driven from
the village. We’ve often had our perceptions for a long time and, because they’re well
‘bound up’, we carry ‘them on our head’ as if they were ours. We refuse to let them
go to pick up a new perception. We’ve had these perceptions, especially the way we
look at the world, our views and the way we perceive according to those views, for so
long that we refuse to put them down and pick up the gold. When we do insight
meditation based on deep states of tranquillity, we have the ability to put down the old

bundles of hemp we’ve been carrying around for lifetimes and pick up the gold.

We need the quietness and stillness of the powerful mind experienced after jhanas —
the experience after the five hindrances are abandoned — and then the mind can see
things in a different way. The mind is so still that it very easily breaks free from the
old ways of looking and we get deeper and deeper. Looking deeper means, as it were,
taking off those old wrappers, those old perceptions, old views, old ideas. Uncovering
the Dhamma, which is wrapped in all our old conditioning, we get to levels that we’ve
never seen before. That’s basically what insight is, seeing deeply into the nature of
things to the point where it’s new; it’s something we haven’t uncovered before. We

go deeper and deeper and deeper, until we find that what we are seeing is exactly what
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is described in the sutfas. It is what the Buddha and the Arahants have been teaching
us all along but which we had not accepted. Ripa (body) is not ‘me’, not ‘mine’, not
a ‘self’. Vedana (feeling) and safifia (perception) are not ‘me’, not ‘mine’, not a ‘self’.
Sarikhara (mental formations) are not ‘me’, not ‘mine’, not a ‘self’. VidAana
(consciousness) is not ‘me’, not ‘mine’, not a ‘self’. We go deeper into the sarikharas,

into thoughts and ideas.

How many people fight wars over ideas, over arguments on who is right and who’s
wrong? If we take all these thoughts, all these ideas to be ours, then we’ll argue. If we
take them to be ours we will think there is a right and wrong there. We should know
that they are only thoughts and ideas; some are more accurate than others because

they are pointing to reality, but they aren’t reality.

Sometimes we should look at the thoughts and ideas that arise in our minds with the
tool of “What do I take to be ‘me’, to be ‘mine’, to be ‘self’”. Often we’ll be
surprised at the thoughts or ideas we are taking to be ‘me’, to be ‘mine’, to be a ‘self’.
This is who I am: this is my thought, my idea, and these are my views. You can very

easily define yourself by your thoughts and ideas.

Sometimes it’s good, if you think you are a Buddhist, to go and see a born-again
Christian who challenges you. Many years ago when I was staying in our old vihdra
(dwelling place) in Perth with Ajahn Jagaro, there was a letter drop in our mail box
from a local born-again Christian group. They were giving a film presentation of the
‘Orange People Exposed’, ‘Hinduism Exposed’, ‘Buddhism Exposed’, and strangely
enough ‘Iridology Exposed’. 1 don’t know what they had against iridology but that
was also included. Everyone was invited and I wanted to go, I asked Ajahn Jagaro,
“Can I go? 1 would like a bit of fun”, but Ajahn Jagaro wouldn’t let me. I was
disappointed. It would have been good fun, but it would also have been a test to see
whether I would be rattled in the midst of so many people who had such completely
different views from me. If one is rattled, if one is upset or concerned, one sometimes
gets angry or irritated at a view, at an idea. Why? It’s because we are taking our own
views and ideas to be ‘me’, to be ‘mine’, to be a ‘self’. We should look at these

things and ask, “What do I take to be ‘me’?”
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The Delusion of Freedom

‘That which does’, the ‘doer’, lies very deep inside us. I focus on this choice and
freedom because it is a deep part of the delusion of self. It is the reason our Western
world, in its delusion, fights for individual freedoms, as if there were any individual
freedoms. The freedom to choose, the freedom to be in control of our affairs, is just a
delusion. How many people are really free in the West to choose what they want?
How many people are completely in the power of advertisements, cultural
inducements, peer pressure, conditioning from their youth or from their past lives?
How many people are truly free? The answer is only Arahants. The choices that we
make and the decisions that we take are wonderful things to focus on. Watch yourself
choosing to move your legs, or choosing to scratch yourself on the cheek, or choosing
this word rather than that word. What’s doing this? Where does this come from?
Where does this originate? What chooses? Please never say ‘who’ chooses, because
that implies a being in there somewhere. What chooses? Where does it arise? To be

able to see that, you need a very quiet mind, a very peaceful mind.

One of the problems people have when they try to do insight meditation and gain deep
insight, is not sustaining the attention for long enough. If the mind can’t watch the
breath for five minutes without wandering away, how can it ever sustain the attention
on an object of insight long enough to really uncover it? Five minutes is not enough.
We have to watch the meditation object for hours, to see it coming and going. We
have to sustain our attention long enough to gain enough data to suspend our old ideas
and beliefs — long enough to see the truth. In the simile of the lotus, the sun has to
warm the petals of the lotus for long enough for the innermost petals to open up. The
mind has to sustain its attention for a long time on something like choice or intention
(cetana) — one of the most important sarikharas — before you can fully understand it,
comprehend it and see it for what it is. Cefana is conditioned. We know cetana is

conditioned because when we get into jhanas cetana stops.
Once you start to see cefana as being conditioned, it makes you doubt that it’s you

who is doing this and you also start to see exactly what cetana is. Remember, I said

that this is the delusion of a ‘self’. Cetana is real but we mistakenly take it to be a
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‘self’, we add something to it that isn’t there. It’s just like a mirage: it’s real light
reaching your retina but we misunderstand it to be something else. It is the same with
this cetana, the ‘doer’, or rather ‘that which does’, choice. Look deeply at it again and
again and you start to find out why you say these things, why you do these things
repeatedly. We do it because we did it before; we say it because we said it before.
Habits — because we got pleasure there before, the mind seeks pleasure there again.
We finally see that we can’t stop this because it is conditioned. It comes from beyond

us, beyond a ‘self’, beyond a ‘me’.

Sometimes people ask the question, and it’s a very good question, “If cetana is
completely conditioned, how on earth can we stop it and get enlightened?” We can
stop it because the Buddha existed and because we have his teachings. That
Enlightenment of the Buddha produces a condition to stop our cefana. Without the
Enlightenment of the Buddha it would be nearly impossible for us to create the
intention ourselves to end samsara. Because of the conditioned nature of cefana, if it
doesn’t get conditioned by the Buddha, it would just go around and around, it would
be self-sustaining. It needs some external input to break this cycle, and that comes

from the Arahants, it comes from the Buddha.

It’s interesting to watch cetana. I've mentioned to people some of the experiences
that I have had with cetana, with my will. Early on I really thought that I was in
control of this body and mind. If I decided to do something, I did it. But one of the
things that really rocked me in my early years was how much I was a creature of
habit, a creature of conditioning. In the hippy era I was a rebel. I thought I was being
an individual, making my own choices. That’s what rebelliousness is all about,
making your own choices rather than following what everyone else is doing. Then I
went to a rock festival and found that everyone else was dressed in the same way as
me, they had the same hairstyle with beards, beads, and green velvet trousers. 1
wasn’t the only one. Maybe I was the only one with green velvet trousers in Acton
but not on the Isle of Wight during the festival. I realized that I was just wearing a
uniform and from that moment I started to see that it was just a physical, external
thing. How much of your mind is just you wearing a uniform? With your choices,

with your thoughts, you’re the same as everybody else, just like sheep. I remember a
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monk telling me once that his father was a farmer and he had worked on the farm.
One day he found a whole line of sheep completely circling a thicket of bushes in the
middle of a field. They couldn’t see to the other side of the bushes, so they were all
walking around in a circle. He didn’t know how long they had been there following
the one in front in an unbroken circle, but he suspected that if he hadn’t broken the
circle they would still be there today, just walking around one following after the
other. That’s a wonderful simile for our mind just following one thought after
another, one choice after another, round and round samsara. Being a farmer he
managed to take hold of one of the sheep and pull it out, breaking the line. In that
simile, the farmer stands for the Buddha taking out one bit of delusion to stop this

whole circular process of conditioning.

Look at ‘that which does’ and ask yourself, is that what you take yourself to be? Is it
important that you have the freedom to choose? Are you afraid of being ‘brain
washed’” and someone else taking over your choice? Are you afraid of surrendering to
the vinaya or the rules of the monastery? Why? Isn’t it that you are taking the choice
to be yours? You think you want to be independent, but basically you are under the

illusion that cetanais a ‘self’, a ‘me’ or ‘mine’.

Why I Tell Silly Jokes

I once had the opportunity to visit one of the Arahants, Taungpulu Sayadaw. I was
with some other monks in Bangkok and we heard that he was in town so we went to
see him. He was there and so we went up to chat with him. There was an interpreter
present and the other two monks with me asked questions, silly questions I thought, so
I asked the silliest question. I only had the chance to ask one question of this great
monk, Taungpulu Sayadaw. I was cheeky enough to ask him, “Who is answering
these questions”? Taungpulu answered straightaway, “nama”. Even though he only
spoke Burmese I understood the Pali word nama: Mind, that’s all. It’s mind, just a
process, it’s not Taungpulu answering. That really hit me. When you ask questions

of these great monks they sometimes give answers that you don’t expect!

So these are the things that I contemplate again and again and again. We see that

there’s no one answering these questions, it’s just n2ma, just mind, not a thing, not a
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person, just a process, ‘that which chooses’. Look closely at choice because from
choice we get control. Choice is attachment, control is craving and it’s what creates
samsara. You can’t be choice-less. That was one of Krishnamurti’s many mistakes:
‘choice-less awareness’, he chose to be choice-less. Choice is there, cetana exists, but
we need to see its causes. When we see where it comes from, we realise it’s not
coming from ‘me’, it’s not coming from a ‘god’. It’s not coming from anything, it’s
just cause and conditioning. There are many reasons why I talk like this. If you want
to know why I tell silly jokes, it’s because my father used to tell silly jokes. It’s
conditioned, so don’t blame me. Once we start to see all of this we understand about
sarikhara not being a ‘self’, not being ‘me’, or ‘mine’. If it’s not ours we can let it go.

That’s the test to find out if we’ve truly seen anatta.

If we’ve truly seen that this body is not ours, we can let it go, we can let it die. If
someone comes along with a gun and they’re about to shoot us, if there’s no escape,
“Okay, let them shoot”. We can be without fear because we know this body is not
ours. In the same way if someone comes to steal our car and we can’t stop them,
“Okay, off you go, it’s not mine”. It belongs to the Buddhist Society and hopefully
the insurance company will buy us a new one if it gets stolen. If they don’t it doesn’t
matter, we just won’t go into Nollamara on a Friday evening. Great! We should look
upon our body in the same way as the monastery car — it’s convenient but we don’t

own it.

Whatever it is, if we see that we are losing it and we are afraid, or we can’t let it go,
that means we take it to be ours, there’s a ‘self” in there somewhere. Can we let go of
choice? Can we for example let the senior monk do all the choosing? Why not? Or
even deeper, can we stop choosing? When you are meditating, can you let go of
cetana when you’re practising samadhi? What I'm asking is can you enter jhanas? In

a jhana choosing ceases, we’re not doing anything, the mind isn’t moving.

Cetana moves the mind, it wobbles the mind, it disturbs the mind. In jhanas the mind
is at ease, not moving; you can call it ‘choice-less awareness’. Choice-less awareness
in jhanas is the moment where there is no choice. There’s no new cetana appearing,

just the old cetana from before the jhana. People sometimes pull me up on this and
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say that in the Anupada Sutta (MN 111, 4) Venerable Sariputta knew in first jhana
that cefana was there. 1 gave a simile some years ago about where cetana fits into
Jhana. 1t’s like shooting an arrow, you aim and you let it go. The ‘aim’ is there; it
exists throughout the arrows flight until it hits the target. But once the arrow is shot
from the bow it cannot change its course. The cefanais fixed, the ‘aim’ is fixed, the
‘aim’ you could say is carried with the arrow until it hits the target. The same applies
to jhanas, you have cetana, but once the jhana begins — the arrow has left the bow and
is flying, carrying that cetana, but is unable to be changed until the flight of that mind
state ends and the jhana breaks. That’s how cefana exists within a jhana: it is
immovable, unable to be activated. To see ‘that which does’ as not ‘me or mine’, not
‘self’, is enough to be able to let it go and be able to abide without thinking, without

doing, allowing the process to stop.

Ajahn Chah’s famous simile is of a leaf that only moves because of the wind blowing.
The nature of the leaf is to be still. Take away the wind and the leaf wobbles less and
less until it comes to stillness. Take away cetana, which is the wind in that simile, and
the mind wobbles less and less until it stops in jAana. That’s what the jhanas are, the
mind stopping and not moving. Those who still haven’t seen the cetana as not-self
will have a hard time with jAanas. Contemplate, give rise to insight into non-self,
‘that which does’, as not ‘me’, not ‘mine’, not ‘me’ doing these things. I’m not
choosing these things. Investigate that, until such time as you can see this cefana as

just a process; it’s got its causes, it’s got its effects, and you see them all. It’s not me!

The Last Citadel

There is another place, which is the last citadel of the ‘self’. The ‘self’ is in a castle,
its own medieval castle. Castles have a citadel or keep, the strongest part of the castle
or fort with all the castle walls around it. Outside the walls are moats and defences.
That’s what it’s like trying to come to the citadel of the ‘delusion of self’. You go
through barrier after barrier until you finally come to the heart where the delusion of
‘self” hangs out. This is the last place and Mara will defend it almost to the death.
That self is the ‘doer’ and even more so the ‘knower’, ‘that which knows’, ‘that which
experiences’, the vifidana, the citta, whichever you like. Do you take ‘that which

experiences’ to be you? Do you think it is ‘me’ behind the eye when you’re seeing, or
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‘me’ listening behind the ears, or ‘me’ inside the body feeling all these pleasures and
pains through the sense of touch or ‘me’ experiencing the thoughts? You have to
investigate this consciousness, the ‘knowing’, and ask the question, “Do I take this to

be a ‘self’, to be ‘me’ or ‘mine’?”

The more you know and experience, the bigger the illusion of ‘self” becomes. “I’ve
been there, I’ve done that.” “I know all this; I’ve experienced all of that.” See ‘that
which knows’ as not being ‘me’, not being ‘mine’, not being a ‘self’. Test that
understanding by seeing if you can let go of ‘knowing’, let go of experiencing. When
you can put it down, that’s when you understand it’s not ‘me’, not ‘mine’, not a
‘self””. Can you put down seeing or thinking about seeing, hearing or thinking about
hearing, smelling or thinking about smelling, tasting or thinking about tasting,
touching or thinking about touching in your meditation, or does every sound disturb
you? Or, as Ajahn Chah said, do you disturb every sound? If so, why? It’s because
you still take consciousness — here the consciousness of the five senses — to be yours,
to be you. I am hearing this; if I don’t hear this I disappear. That’s the reason you
won’t let go of experiencing this body. If I don’t experience this body and everything
shuts down, then I don’t exist. That’s why we can’t let go. If we could understand
that consciousness, the mind knowing, is not ‘me’, not ‘mine’, not a ‘self’, we could
let it go. That way we can get into jhanas easily. This is nothing to do with ‘me’;

look at what you take to be a ‘self’, the ‘doer’ or the ‘knower’.

There will come a time especially after deep meditation when you look at all these
five khandhas, especially the ‘doer’ and the ‘knower’, and you will see to the very
depths that there is not a person there, not a being; it doesn’t belong to you; it’s
completely conditioned. A very common simile for the jAanas is the simile of the
lake. When there are ripples on the surface there’s activity, the mind is not at peace.
When we are looking at the lake without any ripples, when the surface is absolutely
smooth without any movement or agitation either on the surface or in the water, the
mind is at peace. Only then can we look into the water and see to the very depths of
the water. If there is any movement it creates distortion in the water, the light gets
bent, and we can’t really see clearly what’s at the bottom. Sometimes mud is stirred

up at the bottom making it cloudy, but when that water becomes absolutely still and
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it’s been still for a long time, all the mud settles and the water is crystal clear as a
result of stillness. We can then look into the water and we can see clearly without
delusion, without things being bent and distorted. We can see clearly right to the very
bottom of that body of water. Only after jhianas can we see clearly right into the
bottom of this mind, right into the bottom of ‘knowing’ and ‘doing’. We can see that

there’s nothing there, just a process arising and passing away.

If you really see the process that delusion takes to be ‘me’ or ‘mine’ or ‘self’, not only
do you see the truth of anatta but you also understand how samsara works. You see
how the process is not a path with a heart; this is a path without any heart. It might
not be very amenable to lay people, but the anatta path is a path without any heart
whatsoever. If you see that process you can understand how it can generate future
births, how the process can go on and on. People who understand anatta understand
rebirth as well. Being able to see anaf{a is to also understand Dependent Origination,
cause and effect, that process which people misunderstand to be a ‘self’, to be ‘me’, to

be ‘mine’.

Looking at all of these things in terms of what do I take to be ‘self’, to be ‘me’, to be
‘mine’, seeing that these are the things in experience that one takes to be a ‘self’,
helps understand why one can’t let them go. Just knowing that much, focusing on that
and uncovering the delusion, having that still mind so you can see right to the very
bottom of the lake, you see that there is no one there, there’s nothing. Knowing is just
a process of consciousness; no one is ‘doing’, it’s just cetana. Then like Bahiya (Ud
1.10), you will know that in the seeing there is just seeing; there is no one doing the
seeing or choosing to do the seeing. In hearing, smelling, tasting, touching; there is
just hearing, smelling, tasting, and touching. No one is doing the touching, no one is
experiencing the touching; it’s just consciousness and mind objects, or mind activity.
It’s not an ‘essential mind’, not an ‘original mind’, it’s just a process. When you see

that you’ll be free.
Be careful with ‘knowing’ or ‘doing’ because it’s always as if you’re behind a screen

and the world is outside. It’s easy to see that the world beyond is not ‘me’, not

‘mine’, not a ‘self’, but we also need to see the world inside. It’s like following the
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beam of a projector, not just looking at the screen where the movie is, but looking
back at where this movie is coming from, and seeing it’s just a machine making all
these illusory images of sight, sound, smells, tastes, touches, thoughts and mind
objects. It’s just like a movie that’s all. It’s not real. We add the reality to it, we

make the ‘self’; we construct it through papadica (proliferation).

When we see all of that, tracing the thing to its source and seeing that it is completely
empty, then like Bahiya we can live not taking up anything in the world as a ‘self’, as
‘me’, or ‘mine’. There comes the end of rebirth. You know Stream Winning when
you’ve seen how stupid you were for so many lifetimes taking something to be a
‘self’, usually the ‘doer’ or the ‘knower’. You’ve seen that, you’ve uncovered it; you
know the stupidity of it. You know that it’s only a matter of time before perception
and thought fall into place. You know that samsara is doomed when through each of
these senses, each of these khandhas, you don’t even perceive or think for a moment
that these things are anything to do with a ‘self’, or with ‘your’ mind. You know it’s

just a process, that’s all.

It becomes like the simile of a meteor circling around the Solar System for so many
millions of years, so many hundreds of millions of years, and then suddenly it strikes
the atmosphere of the earth and goes out in a blaze of light. That’s it, it’s finished,
gone. Just as the Arahants. having gone around samsara for millions, tens of
millions, countless millions of times, until they meet the Dhamma. They meet the

Dhamma and go out in a brilliant blaze of teaching.

You know that you cannot claim Stream Winner falsely. If you tell another person
that you’re a Stream Winner and it’s just boasting and you don’t really believe it, it’s
a parajika offence (the gravest offences proscribed by the monastic rules of discipline)

and you have to leave the monkhood for the rest of your life.
So please focus on the contemplation of amaftaz. What do I take to be ‘me’, to be

‘mine’, to be a ‘self’ in terms of the five khandhas and the six senses, not as an

intellectual exercise but as a tool to uncover things you’ve yet to see as a monk.
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3 DETOXIFYING THE MIND
2" of February 2000

The ordination ceremony, bringing into being two new bhikkhus, that we performed
here on Sunday afternoon is fresh in my mind. Part of that ordination ceremony is a
little chant which the upajjhaya (preceptor) performs at the very end of the ordination.
It is a very lovely chant, an exposition of the Dhamma, the teachings of the Buddha,
on the four things never to be done and the four resources or supports of a monk.
That chant in Pali is one of my favourites, and it’s a shame I only do it once a year. It
reminds me of the four resources for the basic life style of a Buddhist monk: alms
food, lodging at the root of a tree, robes made of rags, and just simple medicine made
from fermented urine. The simplicity of those four requisites always inspires me,
even though we don’t live like that in this monastery. Nevertheless, it does tell us
what the original simplicity of monastic life was all about and, when we hear such
teachings, it encourages us to lean towards that simplicity, rather than inclining

towards abundance and having many possessions.

The way of the world is to have many possessions, the more possessions the better.
They may be convenient but usually they become a nuisance. We’re always falling
over things, preparing things, and maintaining things. The simplicity of the monastic
life in the time of the Buddha is something which is worth bearing in mind. It’s a
simplicity that gives rise to freedom. The more things we have the more complicated
our life is, and the less we experience the beautiful spaces that we call freedom. At
the very end of the ordination ceremony the Buddha gave a very powerful and very
beautiful Dhamma teaching for the new monks. I will focus this evening’s talk on

those verses.

The Path

There were many different ways that the Buddha taught the Dhamma. Si/a (virtue),
samadhi (concentration), and pafia (wisdom) have all been perfectly expounded.
Making them the perfect exposition means we don’t really need to look very much
further than the Buddha’s description of the practice of sila, samadhi and pafna. This
is the path of Buddhism: to have perfect ethical conduct, perfect concentration in

meditation, and perfect wisdom.
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Sometimes when we talk about sila, samadhi and paffia in that way — about virtue,
meditation and wisdom — people mistake the root meaning of those terms. S7/z is all
about letting go, abandoning those tendencies of bodily speech and bodily action that
are based upon things like craving, sensuality, anger, pride and jealousy. All of the
things that arise out of the negative emotions are cut off by the practice of si/a. In the
beginning the practice of sila may tend to make you feel that you are confined,
because you cannot express yourself as you used to be able to. But really what you
are doing is confining the defilements and the cravings in the mind. You're
disciplining them and putting them in jail in order to and destroy many of those
negative emotions of the mind which create so many problems for yourself and for
others. The practice of sila is no more than letting go of sensory desire, ill will and

delusion. It’s letting go of the coarser manifestations of those things.

When the Buddha talked about meditation he talked about deepening the practice of
letting go. Anyone who has practised meditation will know that there are many
obstacles to the quiet mind. And those obstacles are only overcome through this
aspect, or this movement of the mind, that we call letting go. All the cravings and
desires come from a sense of ‘self’ trying to control the world, trying to manipulate
the world in order to seek illusory happiness that it thinks it can manufacture and
keep. It’s the basic delusion of human beings and of all other beings in the cosmos.
All beings think they can manufacture, attain and keep happiness. All beings tend to
reach out for happiness, but it’s always just a little bit ahead of them. We hang on to
the hope that one day we may be able to find this illusive happiness ‘out there’
somewhere. That is the illusion that keeps the mind thinking, keeps the mind
planning. We keep the mind going out into the world, rather than stopping the mind

thinking, calming the mind and keeping it in here inside.

The Buddha perfectly expounded samadhi, the deep teaching on meditation. Samadhi
is all encompassing, so powerful, it goes deeply into the ‘letting go’ states of the
mind, into states that are far beyond the world. The jAana states are so different from
the way consciousness reacts to the world. Jhana states change from one to the other,

into what are called the ardpa jhanas: states of infinite space, of infinite
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consciousness — or as I would prefer to say, unbounded space, unbounded

consciousness, the space of nothingness, neither perception nor non-perception.

All these things are so refined and yet they are no more than stages of ‘letting go’.
They are the results of abandoning things temporarily. As sila, or virtue, is
abandoning the coarse, so samadhi is abandoning the refined. The more we let go the
more peace there is in the mind. The more profundity there is in the mind, the closer
one gets to that which is truly the goal of religion, just truth and otherworldly reality,
that which is profound. We’re going to the root of things, getting to the heart of the
things that make this world tick. By going to the root of things you get perfect
understanding, perfect wisdom. That perfect understanding differs from the letting go
of samadhi, of meditation, because the letting go done in samadhi is only temporary.
But when we come out of samadhi, we come out with wisdom. We are cutting off the
negative qualities of mind, such as greed, sensory desire; lust; anger, ill will, pride,

jealousy, and fear. We’re cutting all these off once and for all. Gone forever!

It’s strange that in the world people think that lust is good. They sometimes even
think that anger is good. They never imagine there could be a state where one can
exist without these things. People very often think the best that can be done is to
repress or suppress these movements of the mind. But people who have trodden the
path of the Buddha know that one can live in this world without lust, without any
anger, without any fear, without any pride, and without any ill will towards other
living beings, no matter what they do to you. This becomes a very inspiring state,
which truly deserves the word ‘saintliness’. The word saint actually comes from the
Pali word santa, which means calm, peaceful. Peacefulness is the result of ‘that which
moves the mind’ being abandoned. When ‘that which moves and shakes the mind’ is
abandoned, there is only the natural peacefulness, not forced but coming as the
automatic response to the abandonment of anything that can move the mind. The
mind is truly unshaken and unshakable, and only such a person truly deserves the title

of saint, or peaceful one.

As the Buddha perfectly explained, the threefold practice of Buddhism is si/a,

samadhi and pafna — virtue, meditation and wisdom. The focus of this practice is not
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just what you do but why you do it. So often for example, when I give you a task to
do in the morning work period, if I explain why you are doing it and what the purpose
of it is, it makes it so much easier to do a good job. It’s important in the practice of a
Buddhist monk, not just to know what you are supposed to do, but to know why you
are doing it. That illustrates and makes quite clear just how you are supposed to live
this life, what the purpose is, and why. One of my favourite passages is not just in the
ordination chant, but is scattered throughout the su#tas and the Vinaya Pitaka, repeated
by the Lord Buddha many times on different occasions. The Buddha said that this
whole triple practice of sila, samadhi, and pafifia, which is just a summarization of the

Eightfold Path is to overcome the intoxications of the mind. It’s a beautiful phrase,

the intoxications of the mind.

Overcoming Intoxications

Some people in the world love to be intoxicated. Not just through substances like
alcohol or drugs, but also by the beauty of a member of the opposite sex. Intoxicated
by the pleasure of a beautiful symphony, or intoxicated by the beauty of a sunset. The
Buddha said we should abandon all intoxication, because as the very name suggests, it
means you are bringing toxins into the body — you are intoxicating yourself. These
are the poisons of the mind. What does it mean, ‘poisoning the mind’? It means
bringing the mind to a sense of suffering and disease; this is the lack of ease, the lack
of peace in the mind. Whenever you become intoxicated there is always a hangover
afterwards and it’s in the hangover of intoxication where we can really see the
suffering of these things. When there is a beautiful relationship it must end one day,
but the more you are intoxicated by that relationship, the more severe the hangover
will be. The more you enjoyed the beautiful music, the harder you will feel its loss
when it ends. Each of these things the Buddha said are intoxications of the mind. To
overcome those intoxications one needs a sense of peace and stillness, the happiness

of which far exceeds the exhilaration of the five-sense world.

This peace and stillness far exceeds any of the happiness of the world. That’s why 1
keep on pressing the point for monks, novices, anagarikas and visitors to the
monastery, to deeply experience the stages of ‘letting go meditation’. This is not just

disengaging from the world because of ill will towards the pleasures of the world. It
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is letting go of the pleasures of the world for something which is more pleasurable,
more refined. The great bliss of the mind in deep meditation, the shear pleasure of
stillness, is something to be experienced, something to be fully appreciated. The
Buddha said the whole purpose of practice is to abandon those intoxicants which blind
you to the pleasure of peace and stop you experiencing the pleasures of silence and

stillness.

Intoxication is always wanting to go back to get another hit of the drug of the five-
sense worlds, wanting to see more things, experience more things, have more
relationships, more pleasure. That intoxication with the world is something which is a
great problem for humanity, because it stops you appreciating something far more
profound. The whole purpose of this threefold practice is to stop that intoxication. It
also gives a good explanation for the precept to abandon alcohol, which is why monks
don’t go partying or have a glass of champagne at the ordination ceremony to

celebrate. Instead of celebrating with intoxicants we celebrate with mindfulness.

Intoxicants tend to mess up one’s awareness and dull the mind. Pleasures lead to
dullness. Once one realizes that, instead of intoxicating the mind and having dullness
afterwards — that lack of clarity, almost ill will, the sense of being upset — we develop
the even mindedness that can still be happy in a different sense, a more stable sense.
The Buddha said mindfulness is for overcoming intoxications, but not just the
intoxication for sensory pleasure, but even the intoxication with ‘self’. There are
different types of majja, or intoxication, which is a word that is sometimes translated
as pride, just like, pride in youth, pride in health and pride in being alive. For those of
you who are not yet old and have the intoxication of youth, you think you’ll have this
energy for ever. But as soon as you start aging the energy starts to disappear, you just
can’t lift that axe as high as you did before. You can’t drive it into the wood as

deeply as you could before. The body just will not do what you tell it.

That’s a great insight and a great shock for some people who are attached to their
body. You see how in later life the body lets you down. Instead of being something
that you can tell what to do, like an instrument of your will, it just goes its own way; it
just will not do things. That’s a powerful thing to see for oneself in old age. One

doesn’t really believe that until one experiences it. I can appreciate that for old people
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the body is a prison and it’s a very hard prison. It just will not do what you tell it,
instead it tells you what to do. When the body wants to sleep, it just sleeps. When it
wants to hurt, it just hurts, and you can’t do anything about it. The pride of the

intoxication of youth is something to be wary of.

The intoxication of health is similar to the intoxication of youth. To think that one is
so clever and smart for being healthy, and therefore somehow superior. “If people are
ill it’s their own fault.” Some people in our society think like that. But we know that
health, and ill health are a pair and both are our inheritance. When we look upon our
inheritance, which is given to us by our parents, what they have really given to us is
this body which is going to age, get sick and eventually die. We get all the fun and

the pleasures at the beginning and we pay for it at the end. It’s not a very good deal!

There is also the intoxication of ‘being’, the intoxication of life. People love to ‘be’,
but why? If we look at life and the suffering in life, we often think it is other people’s
fault that they suffer. In the same way we think it’s their fault that they get ill.
Suffering is as natural to life as illness is; it’s no one’s fault it just comes. We are
genetically disposed to suffering and there is no way you can manipulate those genes
to avoid that suffering. It’s just ‘par for the course’, it has to happen. That is why the
Buddha said, “Separation from what you want is suffering, and being with what you
don’t want is suffering”. Half of life is being with what you don’t want, you can’t
really avoid it. But the Buddha said that the ‘practice’ is for the overcoming of the
intoxications and pride, and for the overcoming of thirst, or rather the disciplining of

craving.

Using the metaphor of thirst, one can actually understand what the Buddha meant by
craving; fanha is the Pali word for thirst. It is as if one is dehydrated and always
wanting to drink, one has to get a drink. That is craving, which is in fact physical
suffering. We think our thirst can only be overcome once we’ve got the glass of water
or cup of tea, but as soon as we’ve had one glass of water we need another one.
That’s the trouble with thirst; we think that we can overcome thirst by feeding it.
There are some thirsts that you have to feed, but many thirsts can never be overcome
by feeding them. The only way you overcome the problem is by disciplining the

thirst. The more you give in to the mind, the more it wants. That’s why you can
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never overcome thirst in that way. The thirst I am talking about is for pleasure, and

sexuality.

The Buddha once said there are three things you can never get enough of, never find
fulfilment in, and never satiate yourself with. If I remember it correctly, one was sex,
one was sleep, and the other was alcohol. With those three things we always want
some more. This is why thirst can never be overcome, can never be ended. Look
upon the way craving works, craving is suffering. As soon as craving manifests in the
mind, as soon as we want something, there’s a problem. There’s business to be done.
We have to aspire towards that thing, move towards that thing, try and grab that thing.
If we succeed in gaining what we crave for, does the craving end for a little while? If
we don’t get it we’re suffering. With craving, with these thirsts, as soon as we’ve got
one thing we need something else. That’s why these sorts of cravings for objects are
unfaithful to you; as soon as you have it, it does not satisfy you. You want something
else. Craving promises that as soon as we get this thing we’ll be happy, but as soon as
we get it we want something else, that’s the way of craving, the way of thirst. You
can understand what it’s like to be thirsty, always being thirsty, and then to have a

glass of water, and in a few moments you’re thirsty again.

Buddhist cosmology has beings called the petas. These beings are ghosts, unfortunate
beings who because of some past kamma in their previous lives have been born into
that state. They have very small mouths and very big stomachs, which means they
can never eat enough and they are always hungry and thirsty. You can imagine a
huge stomach needs a lot of food to fill it up, but with such tiny mouths they can
never get enough. Imagine that sort of suffering, never being able to get enough,
always being hungry and thirsty. This is the state of human beings, always thirsty for
sensory pleasures, for objects, always hungry for experiences, never truly being at
peace. That thirst has to be disciplined through the practise of sila, samadhi and
panna, through virtuous practice leading to the ability to say no to the cravings in the
mind. It’s marvellous to see the practise of sila, of restraint, practiced over many
years. The result is that one doesn’t need sex, and one doesn’t need all the

experiences that are on offer in the world. One is quite happy without these things.
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It’s such a release and a relief to know that one can be happy without all of these

difficult and dangerous things that are so fraught with problems and suffering.

Someone told me some years ago that the root meaning of marriage comes from a
Latin word meaning to take a gamble? I don’t know if that is true, but marriage is
truly a gamble. You never know really who you are marrying until maybe years after
the ceremony. We can understand that sensuality is fraught with danger and by
overcoming it and restraining ourselves we’re freeing ourselves from that. We are
actually disciplining thirst. If we don’t drink the thirst disappears. A good example
of this is sitting in meditation. When we first sit in meditation we try to get ourselves
comfortable, but for people just beginning meditation it’s difficult to get comfortable
for very long. They have to sit this way or sit that way. They keep on fidgeting,
always trying to find the most comfortable position. Usually they discover that if they
keep following that thirst of the body for comfort, they will never find peace. Instead
of all this moving whenever there’s discomfort, they find if they say no to the
demands of the body, discipline the demands of the body and just sit still, the aches
and itches disappear by themselves. It seems that by not heeding them they fade

away. Scratching just makes more itches.

This is what we mean by disciplining the thirst of the body. By not following the
demands of the body they disappear. It’s just like some person knocking on the door
of your house. If you answer the door you may get into a long conversation, and now
they know you are in, they will come again. If you don’t answer the door they’ll think
there is no one there, and they will go away never to return. This is the way we
discipline the body. When you sit there long enough and say no to all the itches and
aches of the body, and simply don’t move, the mind turns away from the feelings of
the body. For the first time you can sit still and in comfort. It’s a strange thing, but if
we try and find comfort in the body by scratching, by moving, by putting another
cushion underneath the bottom, we never find that comfort. Just leave the body alone.
If we don’t answer the calls of scratching and moving, the body just disappears and
then there is peace. This is what we mean by disciplining the thirsts. By following
and indulging them they just get worse. By saying no to them they disappear, and

then we have comfort.
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Use the triple practice of sdla, samadhi, and panfa to destroy alaya. My favourite
translation of that Pali word 4/aya is roosting. Many people translate this word as
attachment but that doesn’t actually give the full meaning. The roost is a place where
birds go at night time, up in the trees where they will be safe from predators. The
Buddha said to destroy those roosts, those places where we sit and allow the
defilements of the mind to grow and allow the world to grow around us. Destroy
those attachments of the mind. The Buddha said that si/a, samadhi and pafna will
destroy these things. People often say they like to put down roots. But whenever they
put down roots in the world those trees will always fall over whenever there is a
storm, whenever there is a strong wind. The aim in Buddhism is not to have such
roots but to be able to flow freely from one place to another — to be like a bird or a
balloon in the sky, never tethered anywhere, with no weight, being able to float higher

and higher, and having no roosting places. That is what we mean by freedom.

The person who is tied down lives in a prison. Many people make prisons of their
lives; they make the bars of their prisons with the possessions they own. The prison
guards are the relationships that confine and very often torture us. What the Buddha
is saying is that we can let go of all of these prisons, all of these roosts, we can
abandon them. We can free ourselves from confinement. People who meditate and
who live monastic lives experience a great freedom, even though they sometimes stay
in one place and don’t move. People may say that’s attachment. “Why are you fixed
at being in this one place, in this one monastery?” And you say, “Because there is
nothing to blow me away”. That’s real freedom, not external freedom but internal
freedom, where there is nothing to blow you from one place to another. There are no
defilements, there is no craving, and there are no roosting places. Birds go from one
branch to another branch, always finding a different roosting place, but that’s not what
the Buddha meant by ‘no roosts’. He meant having nowhere at all, and carrying on to
destroy round of rebirth. So this practice of sila, samadhi and pafinia, the factors of the

Eightfold Path, not only destroys the roosts but also destroys rebirth.
Here in a deeper sense we can see the connection between the roosts and rebirth.

Where the mind roosts there it grows, where the mind grows there it seeks rebirth.

This is the powerful teaching of how the mind goes from one life to another according
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to its predilections, its cravings, and its inclinations. What you want, you will become.
This is a very powerful teaching because we can see that if we incline towards or any
aspire for sensory pleasure, and we really work for it, eventually we will get there, if
not in this life then in the next one. This is the problem for human beings. We are
actually creating the world. We are creating our next lives by the roosts that we have.
If we roost in pride, if we want to be someone, if we want to be respected, we will
seek that in a future life as well. Our will creates these worlds for us and eventually,
when we do gain that fame, we will realize just what an empty thing it is. All those
people who have gained fame after working so hard for so long wonder why they took
so much trouble. All those people who have experienced wealth after so much hard
work wonder what it was all for. And even those people who experience
relationships, the very highs of love and intimacy, afterwards, when it vanishes so
quickly, they wonder why it was all just false promises. But we build up our hopes

thinking that the next relationship will be okay.

When the Wind Dies Down

We are reborn to experience our hopes and our aspirations and eventually we create a
world so we can experience those things. I remember Ajahn Jagaro’s famous story
from the Mullah Nasrudin. This little man was in front of a pot of chilli peppers with
tears streaming down his face, his face was red from eating so much chilli. Someone
came by and asked him, “Why are you eating all those hot chillies?”, and he said “I'm
looking for the sweet one”. All the hot chillies, all the pain and suffering he was
experiencing, one chilli after another chilli after another chilli, suffering and burning
because he was looking for the sweet one. It’s a very good metaphor for life. People
get reborn because they are still looking for the sweet chilli. The way of sila samadhi
and pannais letting go. Letting go through the practice of virtue and letting go further
through the practice of samadhi we realize we don’t need any more chillies. By
letting go of the movement of the mind that seeks for more, there we find the
sweetness. The sweetness is non-desire, non-craving, the sweetness of not moving
outside ourselves, the sweetness of being still, peaceful, and free. Once you
understand that sweetness you’ll have cut off the very cause of rebirth — the craving,
the hope, the desire — that’s why this path actually ends rebirth. That thirst, that

craving, the force behind rebirth, the ‘house builder’, has created our lives, one life
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after another, hundreds, thousands of lifetimes, and that very force of movement, that

craving, has been seen and cut off.

We know the cravings, but this practice ends all of those cravings that cause so many
problems to the human mind. The monks who have just joined this monastery, who
just ordained last Sunday, want to be peaceful. But during your monastic life many
cravings will come up, many desires, many sensory aspirations, and all of those will
torture you. What we aspire towards can only be achieved when we discipline and
kill the cravings. Only through the practice of sila, samadhi and pafia do the
cravings come to an end. Only then can we be free of these things. Craving is the
great tyrant of human beings, animals and all other beings. It’s a tyrant because it
leads us by the nose. We are imprisoned; we are fettered by craving in this world of

ours, in this present stage of the world.

Actually it’s absolutely crazy that we take the ability to follow our cravings, to
experience what we want as freedom. We think that is going to give us peace, give us
freedom, but the more that we give free reign to craving, the more imprisoned we feel.
The more we indulge, the more we need to indulge. We become prisoners, fettered by
craving, fettered by attachment. We’re fixed to these things and we cannot be free. If
we only go to expensive restaurants we can never enjoy eating at home again. We can
never get a ‘McDonalds’ or anything else that is simple. We always have to get the
finest food. We’re stuck with these things. We’ve been sucked in. This is why there
is no freedom to be found by following craving. Craving is the tyrant. Craving is the
very cruel prison guard who always tortures us. It’s only when that craving is
overcome that there is a sense of freedom. Instead of having to buy this, instead of
having to go there, instead of having to indulge, we’ve got complete freedom. People
sometimes go to the shops and say, “I just had to buy that!” Or, even though they are
already happily married, they meet and are attracted to someone else. They have to
hurt their partner and children, as they indulge their desires with someone else. Or we

see food that we really like and even though it’s bad for our health we have to eat it.

Why is it that our cravings are so strong that they kill us and create so much suffering
in the world? It is only when there is the destruction of craving that there can be true

freedom, true peace. The path of meditation is experiencing this for yourself. We
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never get a peaceful meditation when we follow craving. The Five Hindrances are all
about craving. Disciplining those five hindrances, overcoming them, letting them go
means there’s no craving in the mind, the mind is still. Craving is what moves the
mind, what agitates the mind; it’s the wind which makes the mind move. When the
craving disappears, when the wind dies down, when it’s absolutely still, then you are
still and in that stillness is peace. In that peace is contentment. In that contentment is
happiness. So, this is what we always aim and aspire for, the overcoming of that

craving rather than indulging it.

From the overcoming of craving comes virdga, dispassion or fading away. I like both
of those translations because they are both the meaning of virdga. Virdgaleads to the
fading away of things rather than the accumulating of things. It’s nice just to fade
away, to disappear, and to go off into nothingness, into emptiness. People in the
world want to ‘be’, they want to exist. But Buddhist monks want to disappear, to fade
away, and to cease. Where there is dispassion, there is a lack of passionate concern
for the sensory world. You fade away from that world. You fade away from the
kitchen, from the office, and you fade away into your huts. People don’t see you, they
don’t hear you, and the good monks are those monks who are invisible in the
community, the ones who are already fading away so much you hardly ever see them.
That’s what fading away means and the fading away eventually leads to true

cessation.

Nirodha is one of the most beautiful of Pali words; it is where all of the defilements
come to a complete end, where craving comes to an end, where suffering comes to an
end. Nibbana — the flame has gone out, the fire is quelled. So, this is actually what
we are saying in the ordination chant, how this three-fold practise of sila, samadhi and
paifna leads to all these beautiful things. The Buddha mentioned this because he
wanted the old monks, the young monks, and the visitors to know the purpose of this
monastic life, and where it’s leading. One of the reasons people find it difficult to
meditate is not because they haven’t trained enough, or haven’t been on enough
retreats, it is because their practice of virtue isn’t strong enough. That doesn’t just
mean keeping rules; it means there is too much craving, too much attachment to the

world. So despite their best wishes they cannot keep the precepts, because there’s too
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much fire in their minds. This is where we all need to discipline ourselves with si/a,
virtuous conduct. It’s a strange thing but as people join a place like this monastery, as
they become anagarikas, novices and monks, they find that just keeping the practice
of the precepts, keeping good si/a, actually leads to a peaceful mind and it makes it
easier to meditate. If you’re keeping the precepts the mind is easier to concentrate,
and so it’s easier to let go. When you let go of one thing it’s easier to let go of others.
If you have a very well developed practice of si/a then samadhi is a great fruit, and a
great benefit. If you’ve got really good si/a, then samadhi has the fruit of jhanas, the

benefit of deep peace and the beautiful happiness of bliss.

When wisdom is founded on samadhi then that too is a great fruit, a great benefit.
Wisdom not based on samadhi, not based upon jhanas, not based on those peaceful
states of mind is not of great fruit, is not of great benefit. There are many wise people
in this world but it is not a wisdom based on samadhi. There are many people in the
universities, many smart people in business, many slick lawyers, but their pasina, their
wisdom, because it’s not based on samadhi is not of really great fruit, of great benefit,
and more importantly is not certain to lead to happiness. If it is wisdom, deep
understanding, based on those stages of samadhi, the Buddha said it is of great fruit,
of great benefit. It’s the wisdom that sees the path to ending suffering. Not following
defilements, not following craving but disciplining, quelling, overcoming craving, and
letting go of the source, this is what wisdom sees. Wisdom sees that craving is the
cause for rebirth. Wisdom sees that the happiness one aspires towards is not found
out there but lives inside. By letting go, by being still, by being at peace, by being
content, not arguing with the world but just letting the world disappear, that sort of

wisdom is based on samadhi.

It is said that a mind which is endowed with such wisdom, a mind which is founded
on wisdom, overcomes the asavas, the out-flowings of the mind. Namely, that
tendency to go seeking for sensory pleasures, that tendency to go seeking for more
existence, bhavasava, and that tendency to go out based on delusion, the avijjasava.
These three things are abandoned in a mind that is founded on the wisdom which is
founded on samadhi, which is founded on si/a. This is the powerful teaching of the

Buddha telling us the way to overcome the defilements, to overcome these out-
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flowings, telling us what makes us move, what makes us suffer, what takes us out of

the inner happiness which is right there if we can only be content.

In Conclusion

So the Buddha said that each one of you, especially new monks, should practice
assiduously, diligently, in the adhisila, higher morality, adhicitta, concentration of
mind, and adhipaifia, higher wisdom, which the Buddha has expounded. The adhisila
for monks are the Patimokkha Precepts of the Vinaya together with sense restraint.
The precepts which you have undertaken should never be seen as burdens, but they
should be seen as vehicles which take you to freedom. The adhicitta training is the
training in jhanas nothing less. And the adhipanifia is the wisdom which leads to the
Enlightenment stages of Stream Winner, Once Returner, Non Returner and Arahant.

Train yourselves in these things.

In the ordination procedure the Buddha not only taught the young monks to be simple
and to watch out to not transgress these major rules of the Patimokkha, but he also
taught in a very beautiful and brief little sermon what monastic life is all about and
how it leads to these beautiful happiness’ and is and peace and freedom through the
practice of sila, samadhi and pafia.  So make sure in your life as a monk, that you
perfect the sdla, so that it is a solid, beautiful, sound foundation for samadhi, so that
you can experience those blissful, beautiful, peaceful states of meditation. Make sure
your wisdom is endowed with such experiences, so that the mind can overcome the

defilements and be free, be an Arahant, be fully Enlightened in this world.

That should be your goal, your aspiration. Never forget that goal, that aspiration, and
realize that goal, because that’s the best thing that you can do for yourself, and for all
other beings. Be an Enlightened being in this world that truly understands the

Buddha, truly understands the Dhamma, and the power of an Ariya Sangha.

May you also join the Ar7ya Sangha later on in your life as a Buddhist monk.
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4 LOOKING FOR THE SWEET CHILLI
Seeking Happiness in the World
1* March 2000

When we stay in a monastery to practice meditation, there’s a great development of
mindfulness which is drawn inside instead of being directed only to the world outside.
So the ideal of monastic life includes that part of meditation which we call
introspection. We get in touch with ourself and how we feel. We look at what makes
us ‘tick’. In particular, one starts to get in contact with the happiness and suffering of
life. Coming to a monastery, one is very often seeking meaning, seeking wisdom,
seeking happiness. And indeed, those quests for meaning, for wisdom, for happiness,
are quests that we can see all over the world, amongst all people. Even the animals
and beings of other realms are seeking happiness and meaning, and they are all
running away from suffering. If one can give life a description, it is just the pursuit of

happiness and the running away from pain and suffering.

However, although it is the case that people, and all beings in samsara pursue that
happiness, they very rarely find it. They seek pleasure and happiness but they just
encounter suffering. This is the truth of life which I have come up against again and
again, both in my own life and in the lives of the people I have met, spoken with, and

spent time with.

We see that the whole world is just seeking happiness, seeking pleasure, and very
rarely finding it. Very often the pleasure that people seek is an empty pleasure, a false
pleasure. We’re like sheep following each another. When all the sheep commonly
agree that this is pleasure, every one goes along with it. No one ever calls the bluff,

no one investigates what they feel.

Last night coming back from giving a Dhamma talk in Armadale, we had to stop to
fill up with petrol at the service station. Next to us was a group of young men and
women, maybe eighteen, nineteen or twenty years old, just ‘cruising’ as the saying
goes. With nothing much to do in the evening they were just acting silly, like a bunch
of idiots. Even though to me what they were talking about and how they were

cavorting looked crazy and stupid, to them it was supposed to be ‘cool’. They thought
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it was happy and pleasurable. I think it was commonly agreed that that was the thing
to do and so no one ever questioned whether what they were doing was happiness or

not.

I recall that in my life I have always asked questions. Questioning and probing leads
to real happiness. Questioning and investigating what this life is all about,
questioning what pleasure is. Is this real pleasure? What’s life all about anyway?
This was something that led me to a monastic life, led me to meditation, and led me to
where I am now. I’ve sometimes given talks where I’ve summed up the Buddha’s
teaching of the Four Noble Truths into two truths: what is real happiness, and how do
I get it. These are basically the two questions that propel human beings and animals

through life. Finding out what happiness is and how we can secure it for ourselves.

Is This It?

The first thing I want to point out here is that you cannot always believe what other
people say is happiness. I trod that path in my early years. People said that happiness
was the rock bands and the drugs. They said happiness was sex and travel. I’ve been
there and done that and to me it wasn’t happiness at all. When we are doing all those
things we are always just waiting for something to happen. Where is this happiness
that people have promised? Is there something wrong with me? Am I not doing it
right? There was some happiness, but just for a moment maybe. At the same time,
there was a lot of tension from sex and relationships. Getting drunk was supposed to
be so much fun and so great. And, talking about drugs, where was the real pleasure or
meaning in that? But at least [ had a mind that would question. I could look back
afterwards and say: “This is stupid, this is meaningless. What am I doing this for?
Where is it getting me? Am I really satisfying anything here? I'm just as lost

afterwards as I was before”.

Whenever I followed any of those pleasures in the world I found that there was
always this craving, this hunger and thirst. There was a real fever beforehand and
then emptiness afterwards. Is that it? So what! So, ‘Is this it?” became a motto for
my life in the lay world. Working all those years to get a degree and that’s all it is.
So what! What have I worked so hard all of these years for? Is this it? Getting into

relationships — is that it? So what!
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Listening to fine music. Is this it? So what! As soon as the music ended there was a
hole and that hole was caused by craving, we just fill in something temporarily. It
was like plastering over a crack in the wall, and as soon as the plaster dries the crack
reappears. We aren’t really solving the problem; we are just plastering it over
temporarily. Certainly in my life, due to the search for pleasure, the search for
meaning, the search for some sort of happiness, I started to really doubt and question
the world out there. I questioned the lay life. At least I had some inspiration — I don’t

know where from — almost certainly from a past life, I suppose.

My inspiration was to try and look for that peace and happiness in the monastic life.
When I saw Buddhist monks they seemed to be the most peaceful, the happiest and
the most together people I’d ever seen. This shocked me a little, because the first
thing I had read about Buddhism was the teaching of the Four Noble Truths, which is
all about suffering. I couldn’t understand why it was that these monks — I'm talking
as a lay person, seeing my first monks — were talking about suffering and about giving
up things, but they were the happiest people I had ever seen. Their smiles and their

serenity was something that made me question my previous life style.

When those monks talked about suffering, they were always smiling and that really
intrigued me. What was going on? Later on when I started to meditate, I had a
powerful and deep experience of happiness, and that was even more intriguing. Why
was it that in the search for happiness in the world, with its many different
possibilities of happiness, the one which seemed to work the most, the one which
seemed to be the most profound and long lasting, the one which seemed to be the

most pure, was experienced in deep meditation during a retreat as a lay person?

That experience really made me consider what these Four Noble Truths were all
about. Later when I became a monk I began to explain the Four Noble Truths in a
slightly different ways, still true to the original teachings but in a way that was a little
bit easier for the lay community to understand. I started to talk about the Four Noble
Truths as being the Noble Truth of happiness, the cause of happiness, the cessation of
unhappiness and the way leading to happiness. I likened happiness with the end of

suffering and the way leading to happiness with the Eightfold Path. It was true to the
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original teachings, but it was just explained from a slightly different angle.

Certainly to me that made so much sense, because the years that I spent as a young
monk, which are supposed to be years of hardship, were in fact years of great
fulfilment, of great happiness and great peace. Even having to eat frogs in Thailand, I
was a happy monk. I was peaceful and I enjoyed the life style. Now twenty five
years on I can look back and understand why there was that enjoyment. That
enjoyment was caused by letting go. It is the enjoyment that is caused by ending
things. It is the happiness of peace. I found out, certainly for myself, that what we
really know as true happiness, true contentment, has to be peacefulness; it is where
things end. It is where movement is stilled and the problems are gone; this is true
happiness. Knowing that, we find out that there is a path to true happiness. It’s the
path of stillness. It is the path of letting go. It is the path of giving up attachments,

giving up craving.

Some people think that they can’t give up attachments, and they can’t give up craving.
Basically it’s not up to you, if you give it time, it has to happen. It’s only a matter of
giving causes and effects the time to work. It’s no more possible than a flower
deciding not to bloom, or deciding when it will bloom. The flower just blooms
according to its season and that’s all there is to it. In the same way a person starts to
engage in the path of letting go, of going against craving and going against
attachments. When we are on a happy path, it’s always a sign that we’re beginning to
understanding some Dhamma, some teachings, some truths. It’s a sign that we are
putting that understanding into practice because it’s giving us greater happiness,

greater peace, greater contentment.

Somewhere in this world, somewhere in this life, you’re going to have to find some
contentment. Otherwise you’re going to be running around as if you are being chased
by a swarm of bees that are stinging you. Never being able to escape the pressure of
suffering in life, one has to find some place where there’s contentment, where there’s
peace, where there’s freedom from the struggle. Sometimes when we talk about
freedom people don’t understand what that word means. It’s not freedom to follow
defilements, craving and attachments. That’s what people in the world call freedom,

the freedom to cruise around, get drunk and to ‘do drugs’ or whatever. That sort of
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freedom is not freedom at all because it is just giving in to coarse desires which never
lead to anything fulfilling, useful or happy. People have seen that in the world and
they’ve seen that in others. Surely they should be able to see that in themselves.

Those things only lead to more suffering, more entanglement, and more problems.

Real freedom is the freedom to say no. The freedom to say no to the forces in the
mind that stop one being peaceful, the forces in the mind that keep blowing you from
place to place, from person to person. Instead of being blown around in this world
there has to come a time, there has to be a place, there has to be a spot, where one
stands still like a mountain. Although the wind blows, you don’t move. The wind can
blow and blow, but you don’t move and eventually the wind gives up. That symbol of
a mountain is the symbol of an Arahant who has let go of moving according to the
cravings and the defilements. We have to decide to stand still, just to be here, and not

move from the present moment.

Views and Ideas

People sometimes have the idea that happiness and pleasure is achieved by just
following the idiocy of the world. What people in the world say is happiness, the
Enlightened ones say is suffering. What the Enlightened ones say is happiness, the
world says is suffering. What is it that people in the word say is happiness? If you
read the magazines or the newspapers you can see that people say happiness is the
new movie, the new relationship, going here, going there, and having children and so
on. You haven’t lived until you’ve been up the Amazon! — or whatever people may
say is happiness in the world. I’ve explored many places and experienced many
things in my life, and somehow they all seem so empty and meaningless. I can’t
imagine why people still run after those things, why they haven’t seen the suffering

and the pain of travel, of sex, and of relationships.

In Buddhism there is the simile of the horse. There was a wise horse, a smart horse, a
heedless horse, a stupid horse and a very, very stupid horse, and there is also the
trainer with a whip. The wise horse doesn’t even need to see the whip: the trainer
tells him to do something, and the horse does it straight away. The horse knows that
is in its best interest. That’s the path to happiness. Sometimes the trainer has to pick

up the whip and let the shadow of it fall on the horse. The shadow of the whip falls
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on the horse and the smart horse knows, “I’d better do the right thing or it’s going to
hurt.” The next horse, being heedless, has to be tapped lightly. Just a little bit of
suffering, just a tap, and it’s enough for the horse to know what’s in its interest, what
the path to happiness is. The next horse is stupid and the trainer has to whack it once,
‘Ow!” It hurts once, and when it hurts once, that’s enough; the horse knows which
way to go. Of course the very, very stupid horse is the horse that has to be hit again
and again, ‘Ow! Ow! Ow!’ It still keeps doing the same stupid things, ‘Ow! Ow!
Ow!” The foolish horse wonders what’s going on, but it’s amazing how many people,

even in a monastery, fall into that last category.

Haven’t you suffered enough already? What are you doing this for? It’s easy to be
happy, just stop doing anything, be peaceful and go against the stream. Sometimes its
just habit that holds us back. The horse is so set in its ways, especially in its ways of
thinking, that it’s hard to change. The horse thinks that next time the whip won’t hit
him or he will be able to escape. Next time he will be able to out-smart the trainer,

but of course, ‘Ow! Ow! Ow!’ It happens again!

The Mullah Nasrudin was eating a bunch of chillies, eating one after the other, until
his face was red, his eyes were streaming, and his nose was running. That is what
happens when you eat too many hot chillies. He was still munching those chillies
when someone came up and asked him, “Why are you eating so many hot chillies?”
Mullah Nasrudin said “I’'m looking for the sweet one.” This is what people do in life,
whether it’s a relationship, a place, or a job — even some monks looking for a
monastery — they’re still looking for the sweet one. Of course, there is no sweet one.
Chillies are chillies, they are all hot, and it’s a waste of time to keep eating, eating,

looking for the sweet one in life.

This is something that you have to experience for yourself. If you’re smart you don’t
need to be hit many times. But it’s more than just realizing suffering; it’s also
realizing the opposite of suffering, which is recognizing happiness. If one just focuses
on the suffering of life, that is not enough of an incentive for people to do what’s
necessary to find liberation from suffering. We often get used to our suffering, we
take it for granted and we think that’s all there is. We become accepting of the

suffering in the world.
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We have a story in Buddhism of the worm in a pile of dung. Being so attached to that
pile of dung, the worm thinks it’s in heaven. This is the trouble with people and
suffering: they have some suffering and they get used to it. They then think that

suffering is heaven.

Coming to a place like this — to the monastic life — we have an opportunity to see
something else, something deeper, something more. We have the opportunity to see
real happiness. Not some happiness which is promised when you die, not some
happiness which is somehow in a distant future. “If you make good kamma, then

2

you’ll be happy. Just believe me and then you’ll be okay.” The happiness that you
can experience in monastic life is the happiness, which is sanditthika, available in this
very life. It’s right in this moment if you care to look at it. One of the things that I
find in my meditation is that in any moment we can get to that peace. All we need to
do is flick the right switch in our mind. It’s a momentary attainment. All we need to
do is find that ‘letting go’ switch. Once we know that switch, that movement of the
mind, whether it’s our meditation or when we’re eating our meal, or whatever else we

may be doing, it becomes so easy, so peaceful. That is because we’ve found the Third

Noble Truth, the letting go of suffering.

Once we get to that point it’s so easy to repeat it and just let go. It’s the simplest thing
to do once we know how to do it. It’s like riding a bike, once we’ve learned to ride a
bike it’s the simplest thing in the world. We don’t need to think about it. When we
first get onto a bike we wobble all over the place. I think many of you can
understand, or a least appreciate, what I am saying. The path to real happiness, the
path to the ending of suffering is the ability just to open up, to let go and be free from
craving. The whole monastery here is shouting out to us to let go and renounce.

That’s the meaning of this monastery.

Oh What Bliss!

Last night, I was talking to the lay people in Armadale about the conception of
emptiness. Emptiness is another word for letting go. If we let go of things we are left
with this beautiful, awesome emptiness. Because emptiness is something that is so

profound, people often don’t realize what it is, so they miss it. They can’t see it.
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People have got a blind spot to emptiness. That’s why in the Culasufifata Sutta (MN
121) the Buddha explains the way to develop the perception to recognize what the
mind is free from. Recognize that in the monastery this evening we are free from so
many burdens. We’re free from television, free from relationships. We’re free from
bills. We’re free from having to go to work. We’re free from all the bitterness that

can so easily oppress us in life.

In one particular Sutta the Buddha encouraged the monks to bring up the perception
of what we’re free from, because that gives us a sense of happiness, the happiness
born of freedom. “Aho sukham! Aho sukham! Aho sukham!” a monk said this as he
sat under a tree. He was an ex-king, and the other monks thought he was
remembering his life as a king, with all the sensory pleasures he then had. When they
asked him afterwards if that was the case, he said, “No, no”, I was saying “Aho
sukham! Oh what bliss! Oh what bliss!” because now I am free from all of that, free
from the concerns, the worries and the bitterness of being a king. “Oh what
happiness, oh what bliss!” This is what I encourage you to do in your meditation;
remember what you’ve left behind. “Oh what bliss, oh what bliss, to be free of the
streets!” “Oh what bliss, oh what bliss, to be free of the work place!” “Oh what bliss,
to be free from the pressures of relationships!” “Oh what bliss, oh what bliss, to be

!”

free from concerns about money, and acquiring possessions

In a monastery such as this you are free from so many things. Even if you’re just here
for a few hours or days you’re free from many burdens, and the mind dwells upon the
perception of what you’ve let go. This is dwelling on the Third Noble Truth. This is
dwelling on cessation, ending and emptiness. This is dwelling on Nibbana itself or, at
least, it is leaning in that direction. When you cultivate the perception of the Third
Noble Truth in this way, it points out to you what this happiness in monastic life
really is. If we forget that perception of emptiness, we just don’t see it and we think

there is nothing there.
There is a big difference between nothing and emptiness. Nothing is something you

can’t see, emptiness is something you can really appreciate. Once we start to develop

these sorts of perceptions we say: “Hey, this is real happiness! This is real peace!
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This is real contentment! This is really fulfilling!” We are noticing the happiness of
things ending, not the happiness of things beginning. We’re noticing the happiness of
having nothing to do, rather than looking for something to do. We’re noticing the
happiness of space rather than the happiness of things. As we begin to focus on the
perceptions of emptiness, we’re finding out what real happiness is. The more we
empty out, the more happiness we feel. We can empty our mind of thought and see
how peaceful, wonderful and blissful it is if our mind is not obsessed or tyrannized by

this one thing, which we call thinking.

The Inner Commentator

People sometimes play really heavy and oppressive music in their cars. If it’s not that
sort of music, it’s some other music. In the shopping centres, in the airports or
wherever else we go, we hear music. At our City Centre, I often just want to sit
quietly, but people come to me and want advice on their problems. There is so much
noise in the world! It’s so nice in the evenings, when everyone has left, to go back to
my room and be quiet again, “Oh what bliss!” That noise outside, people asking
questions, asking you to do things, making arrangements, that’s the same sort of noise
as the noise we hear in our mind. It’s the ‘inner commentator’ telling us what to do,
telling us to go this way, or that way. That inner commentator telling us we are not
good enough, we’re this way, or we’re that way. When that noise stops it’s
marvellous. We’re left with just the emptiness, the bliss of no speech, of no thinking;

of no one telling us what to do.

I have always rebelled against people telling me what to do. That’s why I’'m not a
very authoritarian abbot. I don’t really go around telling everyone what to do, not all
the time anyway. Because my mind is rebellious, I noticed that in my mind there was
always someone telling me what to do. ‘Come on meditate.” ‘Meditate longer.” ‘Get
up early.” ‘Come on don’t sleep in so much.” ‘Come on get your mind together.’
‘Give better talks.” ‘Don’t eat so much.” ‘Be a better example to the younger monks.’
‘Rah, rah, rah, rah.” That was just like being told what to do again. Sometimes that

would almost drive me crazy.

When we listen to that, it’s very easy to get depressed. That inner commentator can

be the cause of depression. Because that inner commentator is always — at least for
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me — so fault finding. We really have to watch out for that inner commentator, not
just in monastic life, but also in lay life, in all life, because that’s someone we just
cannot trust. In monastic life at least we have another perspective. We have other
people encouraging us to look at that inner commentator with a sense of separation
and with mindfulness. Just listen to the rubbish the inner commentator keeps on
telling you, again and again. It’s only when we believe in that inner commentator that
we get into trouble. That inner thought cannot be trusted. It’s not the truth, it’s not

accurate.

I remember once, on a meditation path in a monastery in Thailand. I was watching
my thoughts and getting some separation from them. As I watched the thoughts
without getting too involved in them, they appeared to me to be so stupid, because I
could trace how every thought that came up was conditioned. They were all
conditioned; I was just repeating what I had been taught in the past. There wasn’t
even one original thought. The thoughts weren’t really coming from me. I could see
the same words coming from my own biological father, or from people who had
impressed me. I was just repeating the words like a parrot. When we see that with
mindfulness, the inner conversation is seen for what it is, just the echoes of the past.
We believe in something that has no substance, something that isn’t real and which
has no truth to it. I just couldn’t believe in it anymore and then a wonderful thing
happened. When I didn’t believe in the thinking, it just stopped and I had one of my

most beautiful meditations.

Before that insight I had believed all of my thoughts. I’d argue with my friends but
I’d never argue with myself. I’d never doubted any thought that came up into my
mind; I’d always take it as absolute truth. If I didn’t like something, if that’s what the
thought was, then I didn’t like it and that for me was the truth. Afterwards, because I
completely pulled the rug out from beneath my own thinking, I wouldn’t easily
believe what other people said. I’d be very questioning about what I read in books, 1
was always challenging it. On the meditation path when we are challenging thought
itself, we realize how much of a bubble it is. I pricked the bubble, it went ‘pop’, and
there was nothing left. That’s what thinking is! It is thinking that blows you from
place to place. It’s thinking that creates all the trouble if you believe in it. Watch

those thoughts, reflect upon them, and see them from a distance as an observer.
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Watch this inner conversation going backwards and forwards with a sense of
detachment. The more we watch it with detachment, with mindfulness, the more we
will loosen our belief in the accuracy of our thoughts. But if we can’t believe in what
we think, what can we believe in? The answer is: we can believe in the silence, in

that emptiness. That emptiness is far more truthful, far more real than the thinking.

Thinking is just a commentary. [ sometimes criticize the commentaries of the
Buddhist teachings. The Buddha’s teachings are much more real than the
commentaries. Commentaries are just people’s ideas about what happened, in the
same way as the commentary we have about our experiences. That inner conversation
is not accurate, it’s just a thought that comes up and goes away. It comes conditioned
according to the moods of our mind. If we’re upset we have rotten thoughts, if we are
in a great mood we have nice thoughts. Which thoughts are real? Neither of them,
they’re all just coloured and bent by conditions. That’s why now, when we see that,
we don’t believe in any of those thoughts. When I want to leave, I don’t believe in it;
when I want to stay, I don’t believe in it. When I’'m annoyed because a monk did
something really unskilful — ‘He shouldn’t have done that, he should have known
better’ — I don’t believe in that. When a monk has been really, really, great and done

wonderful, marvellous things, I don’t believe in that. Instead I believe in the silence.

The Fabric of Reality

If T have faith in anything, it’s in silence. When I believe in that silence, it’s an
experience that is real. It’s also an experience which gives much more happiness. It
gives perspective to all these thoughts. It puts the thoughts in their proper place. It’s
not that the thoughts are not real; it’s just that the thoughts are disturbers of the
silence. Once you let the thoughts go the silence returns. The silence is more like the
fabric of reality. That’s why in a monastery, if you listen closely enough, you can

hear that silence around you and you can hear the silence in your mind.

Once we can hear that silence of the mind and touch that emptiness, there is
something about it that we know is real, even before we start thinking this is
meaningful, this is peaceful, this is happiness. After a while we become a connoisseur

of that peacefulness and we value it. We look upon it as a great jewel, a great gem
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that is very valuable. This world doesn’t value silence at all, it doesn’t value
emptiness. Wherever there is nothing people want to put something in. When there is
quietness they want to speak. When there is a space they want to fill it up. That’s
craving; that’s foolishness; that’s a lack of confidence; it’s fear. We think because of

fear. We move because of fear. We crave because of fear. It takes courage just to let

go.

Because you’ve come to a monastery, there is something inside each of you, which
has sensed that in silence, in letting go, there is peace. Each of you has already lived
enough years to have been disappointed many, many times in the search for
happiness. But once you start to turn to silence and to emptiness, you will remember
it and value it. That silence, that emptiness, begins to be noticed in so many places.
You notice the emptiness in your room; that’s why the best monks are the monks with
the fewest possessions. You notice it in the emptiness of your daily schedule with

fewer duties. You notice it in the emptiness of your mind.

In other words, fewer thoughts are needed. We notice that in the emptiness of our
movements. We tend to stay still more, rather than always coming and going. We’re
letting go, we’re simplifying. The more things we have, the more things we do. The
more places we go, the more complicated we make our life style. Those of you who
are travelling will know how complicated it is to travel, the family arrangements and
how it involves so many other people. Sometimes we think what are we travelling
for? Wherever I go, there I am. What is the point! I sometimes look at that, and if
it’s not for someone else’s benefit, I can’t see the point in travelling for myself. I
might as well just stay here, because whatever is over there is also over here. That
emptiness, that silence, that space, you can see it anywhere. Especially the silence,

the space between our ears, it’s the emptiness of the mind.

It is strange that when some people become quiet in their meditation, even just for a
moment, they feel so challenged by that silence that they disturb it. I think many
people actually leave a monastery, because they can’t stand the silence. They’re
afraid of it. They want to fill it up with activity or with movement. There’s a lot of
truth to that in a very deep sense. We can see that sometimes in meditation, when

things start to get still, “‘Wow!’ that’s a bit much. But after a while, a person in
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monastic life does respect the silence, does value the silence, and when anyone

respects and values these things, they meet them more and more.

I know that some monks would like to see devas. If you believe in devas, perhaps
they might come and see you. It’s much more important to be able to believe in the
silence, so that the silence can come and meet you. That silence is the ending of
things, the quietness of the mind. When there is silence in the mind, there’s no
thinking. When there is no thinking how can there be craving? How can there be the
wanting to come this way, or go that way? How can there be wanting anything? How

can there be dissatisfaction or elation in the ending of thought?

Of course this is a temporary ending to the movements in the mind. But by actually
emptying your mind of things you find that allows greater spaciousness, greater
freedom. In the same way, when you empty your hut of things, there’s more freedom
in that hut to move around. When you empty your mind of things there is more
freedom to move around and there’s more peace, more happiness. So the aim of the
meditation should be to abandon things. The aim is getting rid of things, not
accumulating more. The aim of meditation should be stillness, not to keep on
moving. There has to come a time when you stand your ground and let go, wherever

that place is.

The only thing I remember from Zen Buddhism is a question that a monk asked his
pupil. The pupil had just returned to the main monastery after spending a long time
on solitary retreat. The monk punched him — that’s what Zen monks used to do — and
asked the pupil, “When is there going to be an end to all this coming and going?” 1
always remember that statement, because I used to ask myself, ‘When is there going

to be an end to all this coming and going’, and of course the answer is now.

Now has to be the ending of coming and going. Just let go of all that movement of
the mind. It’s only when we see the feeling of peacefulness, the feeling of emptiness,
as a powerful, sublime, deep happiness that we start to appreciate what makes
monastic life tick. Monastic life is all about the happiness of that silence and the
happiness of peace. The more we touch it, the more we appreciate it, the more we

understand it. We also understand that this is the way to the highest happiness.
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Contentment is the highest happiness.

All craving is reaching out trying to achieve happiness. “If I can just get this one
more thing, then I’ll be happy. If I can just get that car, then I'll be happy. If I can
just get that beautiful girl, then I'll be happy. If I can just get my sickness healed,
then I’ll be happy. If I can just get my meditation correct, then I’ll be happy.” It’s
always craving and it’s always happiness in the future. It’s the same thing that
motivates some people to just keep going to church or to the temple, to ensure they’ll

go to heaven. It’s just another form of craving that’s all.

These cravings can never lead to the end of suffering. Craving leads to more
suffering. We can see that very easily. Craving — wanting something more,
something in the future — can only lead to more suffering and more unhappiness. We
think that all we need is to satisfy just one more craving, “I’ll just get this one more
thing, and then I’ll let go” — but of course it never works that way. There is always
one more thing afterwards: another one more thing and one more thing, until you die,
and after death, one more thing. There has to be a stopping, a letting go now, a time
to say ‘no more craving’. What I’ve got now is enough, my mind is good enough and
my body is good enough. It doesn’t matter how old and sick it is, my body is good

enough.

One of Ajahn Chah’s meditations was the ‘good enough’ meditation. This food is
good enough; this monastery is good enough; this talk is good enough. Once you
have that good enough perception, craving stops. If this is good enough what do 1
want to change it for? What do I want to move for? Why do I want to get anything
else? ‘Good enough’ is a cause for contentment. You can try that in your meditation
to see if it works. It’s amazing, if we do that, really do it, one hundred percent, not
ninety nine percent but one hundred percent good enough, we find that the mind
calms down, becomes still, becomes concentrated and peaceful. Pitisukha comes up,
the nimmittas come up, and jhanas occur. This happens simply because you stop that
which causes movement in the mind. Not just craving, but the cause of craving; the

delusion that there is something more out there in the future, in the next moment.

The thought that ‘this is not enough’ is a delusion. It’s craving. We know it’s
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delusion because it has kept us going for so many lifetimes. It’s kept us going for the
last twenty-four hours. We’re always doing something or else we want something
more, we’re never standing still. If we realize that this is good enough and we trust in
that one hundred percent, we discover that this really is good enough, and we have as
much as we’ll ever need. We stop wanting more. We stop craving. When we stop
craving, we stop thinking and we stop moving. When we stop moving, we’re in the
present moment, we’re silent. The longer we keep that stillness the more chance
contentment has to build up. We realize that all the jewels and wealth in the world are
right here. All the bliss and happiness we could ever want are right in this moment,
and we may even start crying with happiness. We realize we had it all along, but we

always throw away the jewel of Nibbana for something else.

We always want something else. But if we just stop, be empty and be still, we will
find out that contentment is happiness. The more contentment we have the more
happiness we build up. Happiness upon happiness upon happiness! If you do it this
way, I'll guarantee that there is so much happiness you won’t know how you will be
able to take anymore. You get more bliss, more sheer pleasure out of meditation than
you do from anything else. That’s my experience anyway. We get that, just by

stopping, by letting go.

We’re not only experiencing pleasure for pleasure’s sake. Even as monks we are
permitted this pleasure, it’s allowable, it’s not dangerous. That needs to be said
because sometimes people are afraid of that pleasure. They think there must be
something wrong with the bliss of jhana. It’s really strange how some people are
afraid of the beautiful pleasures, the good pleasures. But they are not afraid of the
crazy pleasures, the pleasures of sex, the pleasures of food, the pleasures of
conversation and the pleasures of craving. People are not afraid of those pleasures,

but they are afraid of the really wholesome pleasures. What foolishness!

The pleasures of deep meditation, stillness, letting go, giving up, renouncing;
stopping, these are all words referring to the same thing: emptying — going to that
emptiness, just fathering that emptiness, and seeing it grow like a beautiful lotus
flower. The most beautiful lotus flower we have ever seen in the mind’s eye is just

opening and opening. We’re going to see why. We are going to have the insight and
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the wisdom of the Four Noble Truths. We will know what suffering is, what dukkha
is, not as an intellectual theory, but as an experience. We’ve been there; we’ve felt it
and we’ve been burnt up with craving. We’ve reached out and blown the bliss, and
we know that is suffering. We know the suffering of being lost in the illusion of the
world, of always having to go backwards and forwards, seeking this and seeking that,
trying to build our happiness on other people, on other things, and seeing that all those
other things and people are completely unreliable. We cannot depend upon them,
they let us down. Our false scaffolding of happiness crashes and we crash and injure

ourselves with it.

We’ve been there and done that so many times. There is happiness in the world and
that happiness is inside of us. We don’t have to go anywhere else to find it. We have
to go inside ourselves. We won’t find happiness by stepping out into the world or by
stepping out to Thailand, or Sri Lanka, or wherever else we want to go. We will only
find happiness and liberation inside this body and mind. Wherever we happen to be
on this planet that is the only place we can find happiness. We carry it around with
us, so what is the need to go elsewhere, except inward? Stop and see that suffering,
and know that suffering. How many more years do we have to follow suffering and
be a victim of suffering? Instead distrust suffering, distrust craving, distrust thinking;

just stop for a few moments and look.

Look into this present moment. Look at what happens when we don’t follow craving,
when we really let go. Look at what happens when we follow instead the Third Noble
Truth:  patinissagga, abandoning, caga, giving up, mutti, freeing. Free from
attachment, analaya, not providing a roosting place for this craving, being completely
empty of any possibility of a perch for craving to hold on to. No thought, no wanting;
completely content in this moment. If craving comes in, know it, and just stay still. If
any thought comes in, be like people who are quiet in a theatre or in a concert hall,
just maintain that peace. We can create that peace within our mind, it’s not just an
experience of pleasure it’s the manifestation of the Dhamma. It is the Four Noble
Truths in action. We haven’t followed craving, we’ve let go, we’ve given up, and

‘Wow!’
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This is the opposite of suffering. This is freedom, vimutti. This is happiness; the best
happiness we’ve ever had. This happiness is what keeps me going as a monk, the
serenity, the peace, the letting go. That freedom is what is behind the smile and the
peace of all the great mystics, and the great Arahants in the world. It’s the serenity,
the peace, and the understanding of what happiness is. That’s the Dhamma being
taught to you. It is insight, vipassana, seeing the Buddha’s teaching. It’s seeing the
teaching that the Buddha saw under the Bodhi tree. That, which is the truth of
happiness and suffering, you’re discovering it for yourself in your letting go. If you
repeat that experience as much as you can, you’ll be undermining the illusion which

keeps you running backwards and forwards, both in this world and between worlds.

We’re finally finding out what real happiness is and we’re ending suffering. This is
something that we can experience for ourselves, that we can appreciate for ourselves.
I don’t care whether we are going anywhere tomorrow or tonight! We can experience
this ‘letting go’. Look at the mind! Detach from the mind! See what you’re doing
and stop ‘messing around’. How much longer do you want to be blown around in this

way? Isn’t it time now for you to be free, to know real peace, real happiness?

Isn’t it time to be able to see Nibbana for yourself?
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5 DETACHMENT
5™ April 2000

When we discuss the teachings of Buddhism we talk a lot about attachments. This is
a word that is often misunderstood and misused by many Buddhists. If we don’t
understand what the word means we can get into a lot of trouble and experience
confusion. The opposite of attachment is easier to understand it is called ‘letting go’.
We always know when letting go is happening because things disappear. We don’t
know when attachment happens because most of the time we can’t see it. The nature
of delusion, the core problem of human beings, is to blind us. Delusion or illusion if
you like, is called avijja in Pali and that delusion and lack of enlightenment is
something that we can’t see. It’s a blind spot inside us, but we don’t know we are

blind!

The Road to Suffering

The big problem of avijja or delusion is that a person who is deluded always thinks
they are right. That is the reason there are so many different ideas and opinions in this
world. We can’t see that that is not the correct way to look at things. However, there
is one way that we can find out what delusion is. Delusion is that which leads to
suffering. It’s that which leads to problems and difficulties. Wisdom is that which
leads to the end of suffering and difficulties. In the same way, attachment — which is
the result of delusion — is that which causes suffering, pain and difficulty in our lives.
It’s detachment and letting go that frees us and leads to us to happiness, peace and
contentment. This is the best way to understand the meaning of these terms. If
whatever is happening in our life is causing suffering or discomfort, it’s because of a
lack of contentment; contentment, which is there for the taking. It means that we’re
not seeing something. We need to have at least enough wisdom and faith to challenge

ourselves.

So often, it’s the sense of self, the sense of ego, the sense of pride born of that ego;
which feeds the delusion, ‘I can’t be wrong, I'm right.” ‘No one else understands,
only me.” It’s one’s ‘self’ that feeds the attachments. ‘This is right.” “This is what I
want to do.” “This is the correct way.” ‘This is the right idea.” This delusion is

attachment to views. So often we just can’t see that, because we think we have the
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right view. It’s very hard for a human being to know they are wrong, in fact no one
thinks they are wrong. We all think we are right. That’s the problem! Even though,
in a monastery, there can be thirty different people, everyone thinks they know the

Dhamma. But everyone can’t know the Dhamma if they’ve all got different ideas.

This is where one needs a bit of humility, a bit of faith or confidence in the teachings
of the Buddha. Fortunately the teachings of the Buddha are very clear. They have
been well preserved and are reasonably well translated. So we can actually look at
those teachings for ourselves. But even here, we’ve got to be very careful because of
the way delusion works. We can read into some of those teachings things that aren’t
even there in the translations. For example, attachment! We shouldn’t be attached.
We shouldn’t even be attached to meditation. We shouldn’t be attached to being a
monk. We shouldn’t be attached to anything. We shouldn’t be attached to eating or
not eating. We shouldn’t even be attached to sleeping. So if that’s the case, don’t
sleep tonight. This gets ridiculous and stupid, doesn’t it? However, people can read
into it whatever they wish. Some lay Buddhists even say they shouldn’t be attached
to the precepts. But they don’t say they shouldn’t be attached to their wives and
children, to their coffee or whatever else it is that serves their sensory gratification.
They are just using attachment to fulfil their sensory desires and to criticise others
who challenge them. They are just using their sensory desires in an unfair way
grounded in delusion and aimed to protect their comfort, aimed to protect the cravings

and attachments that are binding them to this world of samsara.

If you want to check out these teachings of the Buddha, you need to have intellectual
honesty, or at least a sense of integrity, to be able to see these teachings for what they
are. You have to see the whole of the teachings — not just some parts — without
adding anything to them or taking anything away. Don’t just choose some very
obscure passages that support your ideas. Don’t read so much into one or two hard to
translate obscure passages and ignore the very great mass of very clear and very
precise, repeated teachings, which you find throughout the Buddhist Scriptures. At
least that much should give you a sense of understanding what the Buddha actually
taught. For those of you who have gone so far as to become monks, you should have
confidence and faith in what the Buddha taught, and you should have some

confidence and faith in those monks who have been practising for much longer than
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you. That’s the reason we have nissaya, support, or depending upon another. That’s

so important in the practice, because we cannot just depend upon ourselves.

Personal Views

We cannot become Enlightened all by ourselves. Only a Buddha can do that. For that
reason we need the help of other people. We can see how this is so, because everyone
has their own ideas and we cling to those ideas tenaciously. We argue with the
teacher. We even argue with the Buddha, because everyone else is wrong except us.
‘I'm the only one who really understands!” It’s important to understand that unless
you’ve had an experience of Enlightenment, unless you are a Stream Winner; unless
you are an Arfya, you should always take it as a given that you are still deluded. If
one is a puthujjana, an ordinary person, then avijja is still there and one hasn’t yet
seen the Dhamma. There is still something missing. So, one should have the humility
to trust the teachings of the Buddha, the real Dhamma. That’s the only way we can

have a hope of overcoming the attachments to our own personal views.

That attachment to one’s own personal views is probably one of the strongest, fiercest,
most tenacious, and most dukkha producing of all the attachments. Attachment to
views stops one from even getting on the path leading to the ending of suffering.
People in this world are often so convinced of their own views that they never
challenge them at all. This creates so much suffering for themselves and others!
Sometimes we can see exactly what people are doing. As the Buddha said in a simile
that he gave, we see them acting like a man walking on a path leading into a pit of
burning coals. If he keeps on walking in that direction you know he will end up in the
blazing pit of coals, causing suffering or even death. You can tell him not to go in
that direction, to go in another direction instead, but he just won’t listen. He won’t
change his view that this is the right way to go. I know this is a big problem with

human beings. It’s caused either through a lack of wisdom or a lack of faith.

Wisdom and faith are two of the five indriyas, spiritual qualities that are also spiritual
powers. Sometimes they are translated as controlling faculties because they are so
important on the path to Enlightenment. The five indriyas are: faith, energy,

mindfulness, samadhi and wisdom. If one hasn’t enough of these qualities one will
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always be on the wrong path, and one won’t be even getting close to Nibbana. One
won’t even be getting close to the door through which these great insight experiences
can be found. It is going in the wrong direction altogether! If one hasn’t got wisdom
one needs to have a lot of faith. The trouble is most people already think they’ve got
lots of wisdom, and that leads them to think they don’t need faith. They ‘think’ and

that’s the problem.

One knows one has wisdom if the path is developing. One needs not just the ability to
keep virtuous conduct, the ability to restrain the mind, and the ability to calm the
mind, but also the ability to eradicate the five hindrances, the ability to get into a
Jhana, and the ability to be equanimous and have clear insights coming up throughout
the day. All of these things are signs that your wisdom is developing and the path is
manifesting. If those things aren’t happening it means our wisdom isn’t strong
enough, ‘natthi jhanam apafifassa, pafna natthi ajhayato (Dhp 372), ‘there is no
Jhana in one who lacks wisdom, nor is there wisdom in one who lacks jhana’. These
two depend upon each other. So don’t think that you are wise if you can’t get into

deep meditation.

There is no wisdom without jAgna. That humbles one. It humbles one to say, “Look,
there are things in here that I just don’t understand, that I just don’t see. Maybe I have
to trust someone else. Maybe I really can trust the teacher and have faith in him. At
the very least I can trust what the Buddha said in the suttas”. The clear teachings that
we see in the suttas show us what we should be doing to overcome our attachments.
The attachments that we have are the attachments to our views, attachments to the
sensory world of the five senses, attachments to our business or to our projects,
attachments to our thoughts and attachments to our emotions. All these attachments

have to be let go of and abandoned.

Uncovering the Attachments

The practise of abandoning the attachments is what we do when we sit or walk in
meditation, and also when we do anything else in this monastery. My training as a
young monk in Thailand was all about uncovering the attachments that I had. I could

see the coarser attachments, so I could abandon them and let them go because I could

69



see that they where causing suffering. When Ajahn Chah was building the main hall
at Wat Pa Pong, where all the monks training under Ajahn Chah were ordained —
some monks here were ordained in that hall at Wat Pa Pong — I was staying at Wat
Pah Nanachat. But because they needed more workers to help at Wat Pah Pong we
were all called over there for a week. There was a big mound of earth raised by the
monks, on which the ordination hall was going to be built. No earth moving
machinery was available so all the work was done with what they call ‘bungies’, hoes

and wheel barrows.

After making the mound there was a lot of earth left over, and because it was an
eyesore Ajahn Chah told us to move it around to the side. We spent a couple of days
moving it to the side. Not just for one or two hours, but from when the meal finished
at about nine o’clock in the morning — with hardly time to brush your teeth — just
moving wheel barrows until nine thirty or ten o’clock at night. Because we had faith
in Ajahn Chah we did that. When it got dark the kerosene lanterns were brought out
so that we could see where we were going. We worked until ten o’clock at night and
then we had showers in cold water and rested. It took two or three days to move the
earth. When it was finished Ajahn Chah went off to another monastery for a few
days, and Ajahn Liam the second monk — he is now the abbot at Wat Pa Pong — came
along and said, “No, that’s not in the right place. Move the earth”. Again we worked
long hours for two or three days, moving that big pile of earth to another place. You
can imagine how we felt as Westerners when Ajahn Chah came back after three days
and said, “What did you move it over there for, I told you to move it over here?” So,

we had to move it all back again.

That was really a wonderful experience, because it actually taught me something. It
taught me that I could suffer if I wanted to, or I could just accept it out of faith in
Ajahn Chah. I could say, “These Thai monks are stupid! Why can’t they understand
or make a decision? This is a stupid way of doing things! Why can’t they decide
where to put the earth? I never became a monk to shift earth for twelve hours a day”.
That’s what I went to university to escape. I thought that if you go to university you
don’t have to do that sort of work any more. You can just spend your time telling
others what to do. I even thought that when you become an abbot you are the boss

and you don’t have to work so hard. What a joke! What it taught me to say was,
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“Look, if this is causing suffering, if it’s dukkha to have to move all this earth, it’s not
the earth that is the cause of the suffering. It’s not Ajahn Chah and Ajahn Liam, who
are the cause of suffering. It must be some delusions, some attachments or some
craving inside me that is the cause of the suffering”. This is what Ajahn Chah kept on
pointing at. The first noble truth is that dukkha is not caused by work. Dukkha is not
caused by mosquitoes. Dukkha is not caused by heat or by cold. Dukkhais caused by
craving. That’s the fundamental teaching of the Buddha. That taught me to look for
the cause of suffering elsewhere, not in the externals, but in ‘me’, in ‘my attitude’, in

‘my craving’, in ‘my attachment’, in ‘my delusions’.

Some people just lost it altogether and said, “Well, if this is monastic life, it’s not for
me”. They looked at monastic life as being the cause of suffering or the work as
being the cause of suffering or the hierarchy as being the cause of suffering.
Everyone in this monastery should know the delusion of that view. We learnt
something through that experience. We learnt that if something causes suffering,
there must be a wrong attitude. I looked at some of the other monks and they were
very happy to move that earth. They weren’t just monks who liked working; some of
them were great meditators. People like Ajahn Liam could work all day and meditate
all night. I sometimes wondered how they could do this, but they could do it and they
did do it. You read in the sut#tas about monks working. That is all part of our duties.
This is how we realise that it’s not the work that is suffering, it is ones attachment to

something. It is one’s craving for something and one’s delusion that is the cause of

suffering.

The Dhamma talk, the chanting, the mood or whatever else it is — these aren’t the
cause of suffering. In fact, in the whole of samsara, this monastery is probably one of
the most comfortable places to exist. As far as external situations are concerned, you
have very little to be concerned or worried about. You have very few problems to
deal with and it’s so comfortable in this monastery. Where else in the world can you
live like this. There were days, a long while ago, when you could live on the dole, but
now I am told you have to work at the very minimum seventeen hours per week to get
the dole. Here you only have to work ten hours to get your food. That’s almost half

and that’s not counting the retreats and every thing else we do.
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If there is any suffering caused by the monastic life style, it’s due to your attachments,
to the craving inside you. You should look at that, and find out what it is. You know
you have gained some insight and uncovered that attachment and wrong view if you
can work and be peaceful. But if you cannot work and be peaceful, if you cannot
move earth all day and be peaceful, you will never be free from suffering. If you can
live in this monastery or any other monastery, and it’s just the same for you, then you
understand something about the nature of the mind, the nature of freedom, the nature
of attachments and the nature of letting go. Whatever food you eat, whatever you’re

called upon to do, it doesn’t matter.

Give This Moment Joy

There is a teaching in the suttas where a monk says, “It’s too hot to meditate”. “It’s
too cold to meditate.” “It’s too early to meditate.” It’s too late to meditate.” Monks
like that will never gain liberation from suffering. Whether it’s hot, whether it’s cold,
whether it’s late, doesn’t matter, just meditate now. Whether I’m tired or whether I’'m
energetic, it doesn’t matter, just now I’m meditating. This is how I was trained and it
is a training that I’d like to share with you, so that you will be able to develop a mind
that is independent of the external situations and circumstances. A mind that really
can ‘let go’ of the world and ‘let go’ of the body. That’s why the great forest teachers
— the ones who are Enlightened and give teachings to create other Enlightened monks
— always emphasise meditation on the body, mindfulness on the body. Separate the
mind from all those bodily feelings that can so easily create tiredness, pain, heat, cold
or sometimes even comfort. See these feelings as they are, a play on that world

outside.

If one is too attached to the body, then when it’s hot the mind is hot too. When it’s
cold the mind is just freezing. When you’re tired the mind is tired. When you’re
energetic the mind is restless. Sometimes there is just too much of a connection
between the body and the mind and so when the world swings one way the mind
swings with it. We cannot control the world outside. We’ve been trying to do that for
years. I thought that if I were the abbot of a monastery I could control the situation in
the monastery. I can’t! I admit to you in all honesty that the monastery is out of

control. One can guide it, one can incline it in a certain direction, but basically it’s
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out of control. The monastery goes its own way according to the Dhamma. We
understand that we cannot control the outside world. We can’t even control our own
bodies, let alone the monastery or other people’s bodies. But we can ‘let go’. Can
you control your own body and get rid of all the aches and the pains? You can’t do
that. But often because of our delusion and our attachments, because we think we
possess this body and this world, we get in there and try to control, change, and
manipulate things. We are always thinking of ways to get our own way. That’s the
cause of suffering in this monastery. Take it as it is, especially until you get peace in

your mind. At this moment why can’t you accept it as it is?

The moment is here. It’s come. You can’t change it. Maybe the next moment might
be different, but this moment is just like this. This is why the whole path of
Buddhism is to ‘let go’ of trying to change this moment and instead develop a sense
of contentment. In other words, let this moment be. The only way you can let the
moment be and not try and change it and control it is to find joy in the monastic life.
Find joy in your duties. The only way I can carry on talking like this is to actually put
happiness into it, to give it meaning, to give it value. The only way I can work so
hard, is to give my work value and meaning, to give it joy. That’s the only way I can
meditate, by giving this moment joy and energy. This is a practice that I have been
doing for many years. Realising that I cannot do just what I want to do, I do what I
have to do. I make that happy, I give that joy. I invest joy in whatever I am doing.
That’s been a training — not something that I was born with, but something that I have

trained myself to do.

Give joy to whatever you have to do, whether it’s moving bricks or it’s pushing a
wheel barrow, giving a talk or talking to some foolish person who rings up late at
night; whatever it is put joy into it. Because that joy goes straight against the fault
finding mind, the controlling mind, the negative mind that causes so much attachment
and so much suffering. Whatever we’re doing, when we develop joy in the mind
we’re going in the opposite direction to habit. It’s so easy to follow our habits of

mind and get upset, get depressed or give in to tiredness.

I am reminded of Ajahn Chah with the presence here of Ajahn Anek, one of Ajahn

Chah’s senior disciples. To just listen to him talk in Thai brings back all the old
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memories of Ajahn Chah’s teaching. Ajahn Chah said, “Don’t follow the moods in
your mind. If a mood comes up don’t get involved in it. Don’t follow. Don’t build it

up. Don’t get attached to it”. In other words just let it burn itself out.

We might have anger, but at least we’re not going to push that wheel barrow along
and build the anger up. If we get tired, that is just bodily tired, that’s all. If we get
depressed don’t sink into that depression. It’s just a pit and it gives us so much
suffering. Don’t get into that depression; instead put joy into the mind. Don’t believe
in those moods. When we believe in those moods we get attached to them; we believe
we are upset. We believe we’re tired or depressed. Who is upset, who is tired and
who is depressed? Once we can actually detach from these moods they don’t occur.
Once there is not an ‘I’, how can there be someone who is upset, someone who is

depressed or someone who is angry?

Let Go of the Past and the Future

In Buddhism attachment is where we identify with these states, where we make a
‘self” out of them and become them. This is how they find a foothold inside of us.
We can see all these things like physical tiredness; it’s just the body, that’s all. That’s
why the forest masters told us to just reflect upon the body. Tiredness is part of
having a body. The older we get the more tired we get. It is just a natural process.
The energy that we have when we’re young is going to go. We are never going to
have that ‘oomph’ when we get into our fifties and we’re only going to drag ourselves
around when we are in our seventies. That’s just the nature of this body. We have to
get used to it. We can’t fight it or control it. What we can do is realise that it’s just

the body being tired.

Sometimes when I go back to my hut at night my body is so tired. I’ve been running
around all day doing things for people, and then I remember that teaching of the
Buddha — I have great faith in the Buddha’s teachings — ‘Even though the body is
sick, the mind doesn’t need to be sick. Even though the body is tired, the mind
doesn’t need to be tired’. These are very powerful teachings! Teachings like these
are great, because we are often tired physically but not mentally. That is how we can
cheer ourselves up. Separate the mind from the body and even though the body is

hurting, we just let it go, and follow the Buddha’s teachings on meditation. Let go of
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the past and the future, and we’re just left with the present moment. Let go of the
inner conversation. That inner conversation is the worst thing we’re attached to. We

think ourselves into so much suffering!

It would be a wonderful thing if we could just shut up inside and stop all of that
‘proliferation of thoughts and ideas’. The problem is we trust our thinking. We think
it’s so valuable. Because we trust the views that are built up from our thoughts, we
get into so much difficulty and strife. If you want to believe in something believe in
silence. If you want to be attached to anything, be attached to that silence in the mind.
Seek that out and make it a friend. All lies are in words, all truth is in silence. So we
can see that if we listen to words they’re basically lies: it’s not quite truth, it’s not
quite reality, it’s not quite accuracy, it is one stage removed from truth. We believe
all those lies again and again and again. How much suffering has that caused us? We
don’t gain insight through thinking, we just gain headaches. We just gain suffering.
We just gain arguments. We just gain confusion and depression. That’s all we gain

though thinking.

Follow the Buddha’s advice and be quiet, be calm. The Buddhist word for a wise
person is an Arahant, a santa muni, a silent sage. There is wisdom in that silence.
That’s where we can start hearing the world, seeing the world, feeling the world,
knowing what’s going on. So you are wise if you are pushing wheel barrows with a
silent mind. Then it’s easy. That reminds me of when I was a student. I don’t know
how I got involved because I was never very athletic, but going to a place like
Cambridge they roped me into the boat club. So for at least one year I was rowing in
a boat along the river. It was a crazy way to spend an afternoon because it was really
hard work. I thought, ‘It’s just rowing on a nice afternoon in the sunshine. It doesn’t
matter how fast we go as long as we enjoy ourselves’. That was not what the coach
thought. The coach wanted us to go fast and beat the other teams. I remember once
during a race rowing as hard as I could and feeling a lot of physical pain. The coach
shouted at me, “You’re scowling; smile and it won’t hurt so much”. It was true. I
followed his advice and even though I was in pain, I put a smile on my face and half
the pain disappeared. I was able row on quite fast. It’s the same with whatever we’re

doing in life. We can put happiness into it or we can put pain into it.
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From our external experiences thoughts arise and proliferate and we can create this
whole mass of suffering over what we are doing, or we can just shut up. As we shut
up we become more peaceful. We realise this is just a physical body, sometimes it
hurts, sometimes it’s a pleasure, sometimes it’s comfortable, sometimes it’s a
discomfort. We can’t control it at all. Wherever we go in the world, however wealthy
or powerful we are, it’s always the same. Now it’s pleasurable, now it’s painful.
Now it’s comfortable, now it’s uncomfortable. Now we hear something nice that we
like to hear, now we hear something that we don’t like to hear. Now we see beauty,
now you see ugliness. Now we taste something that is delicious, now we taste
something that is awful. That’s life, sensory experience. If we start thinking about
that and try to find ways and means to get what we like — only the nice and
pleasurable, only the delicious food, only the monastery we like — we find we can’t do
that. It’s impossible. We’d be running around the whole world forever. Ajahn Chah
used to say that we’re searching for the tortoise with the moustache. Tortoises don’t
have moustaches! That’s why pleasure in the physical world won’t be found. I'm
talking about permanent pleasure, permanent satisfaction. We only have moments of

happiness.

If something is causing you suffering, it must be wrong attitude or wrong
understanding. You’re looking at things in the incorrect way. You’re not letting go.
The whole purpose of this practice is to let go of the world of the body and the five
senses. That means not just your physical body, but all physical bodies — the
monastery, the country, and the whole world. Letting go of that means being able to
close your eyes and just be silent. Not allowing the experiences of the day to echo in
your meditation. The ability to let go of the past is such a fundamental aspect of this
meditation. Do you understand how you carry the past into the present moment when
you try to meditate? How difficult that makes the meditation. There is no good
reason to carry the past into the present. We don’t have to do that, its attachment

that’s all. Its stupidity! The past is gone, finished, done with. We can’t change it.

Very often we look at the past with biased opinions. We seek out what happened in
the past according to the emotions that are present in the mind now. If we’re feeling
happy, great, we look at all the good things that happened today. If we’re in a bad
mood we look at all the bad things that happened today. The best way is not to look
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at all. Who can trust memory? In meditation, it doesn’t matter what we’ve just been
doing. If someone’s argued with us or called us stupid, or someone on the phone has
been talking foolish nonsense for a long time, just let that go. The next moment it’s
gone. The only way to meditate is by letting go and freeing yourself from the past.
Do that at least while you’re staying at this monastery. Get that degree of insight and

that degree of ability to cut off the past, even what happened a moment ago.

Sometimes when I begin to meditate I haven’t got my wisdom faculty turned on, so
the first part of the meditation is hopeless. I’m thinking about the monastery or
worrying about this or that. But I always remember that at any moment in the
meditation I can turn it around and turn a hopeless meditation into a brilliant
meditation by just letting go of the past. When I first began to meditate, if I started
with a rotten meditation I’d worry about it, and it would carry on right through the
whole hour. I would carry the mistakes of the past into the present all the time,
thinking, ‘This is a rotten meditation’, or ‘I can’t meditate. Why isn’t it working
well?” But the point was not ‘Why isn’t it working well’: I came to realise that I was
just lingering on attachments to the past. This is why we have to learn how to let go
of the past if we want to be free, if we want to be at peace, if we want to develop

meditation, especially deep states of meditation.

Give It Everything You’ve Got

I trained myself and I want you to train yourselves, so that at any moment you can just
turn to the ‘present moment’ to be completely free, even if you have great pain,
unsatisfactoriness, or difficulties. If you can be just there in the present moment then
you find that you are completely free of everything that has happened. You don’t
even recall it; you’ve cut the mind off from what’s happened in the past. It doesn’t
matter if you’ve been wheel-barrowing earth for six or seven days for a reason you
just cannot understand. It doesn’t matter what you have been doing. The wheel-
barrow that you are wheeling now is all that’s important. Don’t go about saying,
“Why am I doing this. This isn’t what [ became a monk for!” You realise that is just
causing you suffering. Let go of all of the past and stay in the present moment. I let
go of all the business that I see on my desk as I close my eyes before meditating, |
don’t even worry about it. I’m only a part time abbot. It’s true. When I do my work

I’m an abbot. When I close my eyes, I’'m not an abbot; I’'m a meditator in this present
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moment. That’s the way I survive and that’s the way you have to survive. You’ve all
got projects and things you have to do — difficulties, responsibilities and pain in the
body — but follow this advice and let go of the past and the future. Dwell in the

present moment because that is the only place you can get some quietness.

It doesn’t matter about all the mistakes you’ve made, all the errors you’ve made.
They are only problems and difficulties if you keep hanging on to them. Let them go!
Some people say you can’t do that unless you believe you can do it. But you can do
it! Even Angulimala (MN 86) with all his bad kamma became Enlightened in a very
short time. The only people who can’t let go are people who have killed their mother
or father in this life. When you realise you can just let go in this way, you understand
how to meditate. You let go of your attachments to the past, you let go of your
attachment to this body. If you can do this, then you know you are getting somewhere

on this path. You can do this!

If you can’t do this yet, then you have more training to do. You don’t have to go
somewhere else to do it. Everywhere else is basically the same as here. You have to
do this now, here in this moment. There comes a time when you just stand your
ground and say, “Mara, I’'m not going to follow your tricks anymore! This is where
I’m going to stand and do battle”. Just do as the Buddha said: let go of the past and
the future, let go of the thinking mind, be silent and watch the breath. Just be with
every breath. “Why can’t I do that all the time?” We make things so hard and
complex and complicated. It’s easy to watch the breath if you can let go of the past
and the future. Let go of the thinking mind. Let go of controlling. Don’t do it your
way, do it in the Buddha’s way. Just watch the breath. We can watch the breath in
this moment. That’s all we need to do. It’s just a case of having the right attitude of

detachment. It’s easy then to watch the breath.

The success of years of meditation is a sign of how much you have detached from the
world. If you can’t meditate it’s because there is some craving, some attachment
there. Put enjoyment into the breath in the same way as you put enjoyment into
sweeping up leaves. As Ajahn Chah used to say, “Give it everything you’ve got no
matter what you’re doing”. Brushing your teeth give it everything you’ve got, make it

a very good job. Pushing the wheel-barrow, make it a beautiful job. Do the best you
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can. Give it full attention every moment, that’s how you watch the breath. Give
yourself completely to the breath. Complete surrender to the breath. It doesn’t matter
what your body is doing, how early or how late it is, how hot or how cold it is, just be
with the breath for a few moments. If you can do this and follow the instructions, you
will find it is the easiest thing in the world to watch the breath. It’s easy if you are
detached, if you can let go. So find that way of letting go, train yourself to let go.
When you’re watching the breath it’s the last part of the body that you’re still attached
to. And if you continue just watching the breath, being with the breath, the mind

becomes so bright, so beautiful and it becomes apparent that it’s a natural process.

In the Footsteps of the Buddha

Enjoy the meditation and the meditation becomes fun. That’s because you are
beginning to let go of the world. The longer you can let go of the world the more that
enjoyment and pleasure increases. Meditate for five minutes, it feels good. I'm
talking about real meditation, watching the breath, not messing around and thinking.
If you can watch the breath for five minutes at ease in the moment, just being with the
breath, not controlling, it becomes peaceful, and if you can continue that for an hour it
becomes very delightful. The longer you maintain the attention on the breath, the
more the mind grows in happiness, grows in energy, grows in contentment. It’s the
build up of samadhi that’s all. As you build up that samadhi on the breath, bliss takes
over. If you’re patient enough, don’t interfere and don’t try and control it, it becomes

the ‘beautiful breath’.

The ‘beautiful breath’ is just the nature of the breath at this particular stage. If you
can get to this stage it means you’ve detached from so much. You’ve detached from
the world long enough, let go of the world long enough, for the mind to start to
brighten up the consciousness. What happens next is that, from that brightness, as it
grows more and more and more into the ‘beautiful breath’, the breath disappears.
You’re just left with the ‘beautiful’ and the beautiful turns into a beautiful nimmitta,
which is the reflection of the mind. That shows that you’ve let go of even more. It’s
a sign of detachment from the world, a sign of letting go, a sign that wisdom is
starting to manifest. If you can go into that nzmmitta you can also go into a jhana.

You are re-experiencing the footsteps of the Buddha. These are the signs of letting
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go, it’s called nekkhamma sukha, because it is the happiness born of renunciation.

Renunciation is just another word for letting go.

If you can’t go into a nimmitta or a jhana that means that you still have a lot more
‘letting go’ to do. It means there are still attachments and delusions there. You still
haven’t seen what needs to be done or how to do it. So be humble, don’t be proud,
and don’t follow your own ideas. If you can’t get into these deep states it means there
is something you haven’t seen yet. See if you can do some more ‘letting go’, some
more renunciation. Have trust in the practice of the forest teachers, these are the
people who do become Enlightened, who do get samadhi, who do get jhanas. This is
the path for overcoming the attachments. Only after you have entered into those
Jjhanas and emerged have you got the basic data, the experience of pure mind and the
experience of seeing things cease. Only then have you got the opportunity and chance

to really see the three characteristics. You have to achieve those jhanas for yourself!

Without these experiences you haven’t yet learned enough to see anicca, dukkha and
anatta. That is why you need to have these experiences sooner or later. Only when
you’ve ‘let go’ that much, can you really understand what ‘letting go’ is. If you
haven’t been able to get into jhanas yet it means you still have attachments. You
haven’t seen, let alone untied the attachments. There are still cravings, and there are
still illusions. Illusions are overcome by seeing how everything works through a
widening perspective, through seeing things from a different standpoint. That’s the
whole point of the jhanas, they give you a different perspective, a different standpoint,
a place from which to look upon the world with such obvious clarity and see anicca,
dukkha and anatta. You can’t see them without that experience. People look in the
suttas to try and find ways of getting around this but they always end with the last
factor of the Eightfold Path, which is the four jAZnas. That’s not just said once in the

suttas, it’s said many, many times. You just have to do this!

So don’t be proud, don’t be stubborn, just give yourself up to the teaching of the
Buddha, to the Eightfold Path. Don’t think too much. Don’t try and work it all out
intellectually. Just unbind (let go) of yourself, and get some silence in the mind.

Don’t waste the opportunities you have. It doesn’t matter what you have been doing
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in the morning, afternoon or evening, when you’re meditating don’t let the past hinder
your progress. That’s the only way to release yourself. Once you can do these things
you will see the Dhamma for yourself. It’s not just theory, it’s also experiences. You
know what attachment is because you can detach yourself. You can experience it as a
process, not just as an idea. You know what letting go is because you’ve experienced
it. You know what freedom is because you’ve experienced that freedom. You know
what the Buddha’s mind is like, because you have experienced the same thing. You
know how this whole process works. You’ve let go of so much that there is only a
tiny bit more to let go of. If you can’t let go of that last bit, a least you’ve let go of so

much that you should at least be an Anagami.

We need more of those kinds of monks in the world. We don’t need more monks
building monasteries. We don’t need more monks writing books or translating books.
We need more monks who can give talks from their own experiences. We need more
monks who are Ariyas. We need more monks who are Stream Winners, more monks
who are Arahants, more monks who have experienced jhanas. We need more monks
who can walk in the footsteps of the great monks of old, who can say that they’ve
experienced what Venerable Sariputta, what Venerable Moggallana, what Venerable
Kassapa, what Venerable Ananda, and what Venerable Anuruddha experienced. This
Buddhism is not just an historical point of interest; it is alive with the re-experiencing
of all the facets of the Dhamma. So let go of your attachments, have confidence and

faith. It can be done!

There was a novice who saw a man training an elephant and he thought, ‘If a man can
train a wild elephant, surely I can train my mind’. You’re much smaller than an
elephant and you’re not as stubborn as a wild elephant. So if a man can train a wild
elephant to do whatever he wants, surely you can train your own mind? To train your
mind don’t give in to it, don’t follow its moods and don’t follow its stupidity. Just
train the mind. Don’t go with the stream of your ideas, and thoughts, and delusions.

Go against that stream. Be rebellious against your instincts and cravings.

If someone says, “You can’t do this”, I say, “Why?” When I was a kid if someone put

a sign on a park bench saying ‘Don’t Touch’, I would touch it out of spite. It didn’t
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matter if I got paint on my hand or I got into trouble. Using that rebelliousness in the

Dhamma, if I’'m too tired to meditate, I check it out anyway.

One of my most interesting meditations was when I had typhus fever. You’re not
supposed to be able get into deep meditation when you have typhus fever because you
have no energy at all. This was in the hospital in Ubon, Thailand, twenty-four years
ago. The first day I was there, at six o’clock in the afternoon the nurse disappeared. I
asked the monk next to me, “When is the night nurse coming on?” — “Night nurse?”
he said, “There is no night nurse. If you die at night that’s bad luck; there is only a
nurse during the daytime”. 1 don’t know if you could really call them nurses, they

were really tough and not at all sensitive.

I remember having to go to the toilet. There were no bed pans: I had to lurch from
one bed to the next one and then hold on until I got enough energy to lurch to the next
bed. I had to hold on because I had no strength at all, and my head was dizzy. When
I finally got to the toilet I stayed there as long as possible to make sure that everything
was out, because I didn’t want to go through that experience again for a few hours. 1
was very weak and no one was helping me. I remember feeling so rotten and terrible,
so weak and so sick and so depressed, after being in hospital for a couple of weeks
with typhus fever. There was no care of any sort. And then I got so rebellious! 1
thought, ‘So what! I’'m going to watch my breath’. Now you’re not supposed to be
able to do that, it’s supposed to be impossible when you’re so sick. But I just watched
my breath and got into a nice deep meditation. It was wonderful; it was the best part
of being in hospital, the best part of the typhus fever. Being able to meditate and get

into deep meditation, just getting ‘blissed out’ in that way was great.

That experience taught me how much the body lies. The body said, ‘You can’t
meditate now’, but I called its bluff. Sometimes I could even meditate when in great
pain. You can do it if you believe you can. It’s always been a part of my practice to

be completely rebellious. When someone tells me I can’t, I ask, “Why not?”

Hopefully this will be an encouragement to each one of you. If it’s late, it doesn’t
matter. If you feel tired and so sleepy, it doesn’t matter. If you’re really sick, it

doesn’t matter. Just go against the stream, go against the accepted ideas, and liberate
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yourself from all that’s happened in the past. The last moment I was tired, but what
about this moment. This is how you can practise, how you can let go of attachments,
how you can free yourself, and how you can discover the wonder and supremacy of
the mind. The mind is the forerunner of all things. It’s the most powerful of all
things. You create your own suffering. You can create your own liberation. So it’s

all up to you!
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6 THE OPENING OF THE LOTUS
3" May 2000

This is the first talk I have given since teaching the annual nine-day retreat for the
local lay Buddhists. I always have a wonderful time on those retreats. It is a time
when all my attention is focussed on meditation, and on the Dhamma. One of the
things that became very clear to me on that retreat was that there is no difference
between the Dhamma and meditation. One should incorporate as much Dhamma as
possible into the way one meditates. If you can incorporate all your understanding of
the Dhamma into the meditation, then this is a very powerful and effective way to

gain the goal in Buddhism.

I find it’s not possible to separate these two things. Thinking that meditation is
somehow separate from the teaching of the Buddha, or that the teachings of the
Buddha are somehow separate from the meditation practice, will not lead to success.
The Dhamma and meditation go together so beautifully. One of the things I taught
regularly to the lay meditators during the retreat was, ‘When you are meditating

remember the basic teachings of the Buddha!’

The Teflon Mind

Keep the Dhamma in mind as you are meditating; particularly keep in mind the Four
Noble Truths as an indication of what you should be doing when you are meditating.
In particular I focussed their attention on the second and third noble truths. The
second noble truth is craving or more especially kama tanha, the craving for the five-
sense world, the craving to be, which includes the craving to do, and the craving for

annihilation. These invariably lead to dukkha, to suffering.

So how can you expect to become peaceful or get into a deep meditation when you
are following the path of the second noble truth? You can only get into deep
meditation if you remember the third noble truth, which is the ending of that craving,
the path to Nibbana. The path to Nibbana is the path to the highest bliss, the highest
peace, and it is achieved through ciga patinissagga mutti analaya. These four Pali

words mean giving up. Caga is giving away, patinissagga is renouncing, forfeiting,
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mutti is releasing and analaya is not letting anything find a roosting place in your
mind, not having a place where things can stick. I told someone this evening that,

“With a ‘Teflon mind’ the thoughts and ideas don’t stick, they just slip away”.

With these Dhamma teachings in the mind it becomes very easy to succeed in
meditation. You understand what you are doing and that helps the meditation. You
begin to understand what it is you are doing that is obstructing success in the
meditation. As far as this meditation is concerned, if you really practise the third
noble truth, if you really do let go without exception, freely opening up and not
having a place where things can stick in the mind, you will find the mind opens up
and becomes very peaceful and quiet. The mind goes through the stages of meditation

all the way into the jhanas. It’s the natural unfolding of the peaceful mind.

So often when we’re practising our meditation, we are following the second noble
truth instead, that is craving. It is concern for things in the world, and thoughts about
the past and the future. It is thoughts about family, thoughts about our health;
thoughts about our comfort and our bodies, thoughts about the sounds that other
people are making, thoughts about heat and cold, thoughts about what you’re going to
do tomorrow, thoughts about when you are going to do it, and where you are going to
go. All of those thoughts are the concerns of the five-sense world. In Pali they are
kama tanha:. craving for comfort, for satisfaction, for fulfilment, for success in the

world of the five senses.

We should know now from our own experience and through the Dhamma — the
teachings of the Buddha, the four noble truths — that this concern is not the way of
peace, of happiness, or of release in one’s meditation. It will only produce more
suffering, more frustration, more disappointment, and more pain in the mind. This is
what is meant by ‘cause and effect’. We know where this path will lead us if we
follow it. So we should know that whenever there is pain, frustration, or despair in
the mind we have to work back to find the craving which is the cause. Learn from
your mistakes. Learn from the wrong attitudes of the mind. Don’t be foolish and
generate suffering, suffering, suffering, for your whole life and through many lives,

through many world cycles. Don’t be stupid, learn from experience. If it’s suffering,
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if it’s despair, frustration, disappointment, or whatever, it is something to do with the
first noble truth. The craving to be always comes from the illusion of self, aza.
People often have very strong egos and a very strong sense of self from pride. They

are the ones who find it very difficult to meditate.

Sometimes one needs to develop humility, the ability to surrender. I notice that
people who have enormous faith are usually the ones who have an easier time doing
the meditation. They get into deep states of meditation because of faith in the
teaching and faith in a teacher. Faith in the Buddha is something that overcomes faith
in ones ego. Everyone has some sort of faith, some sort of belief, but so often it is
belief in oneself; in one’s own wisdom, in one’s own intelligence, in ones own

knowledge and that very often obstructs the progress on the path.

When I teach retreats I often see this. Some of the Asian meditators are able to go far
deeper in their meditation, because generally speaking they trust what a monk says,
they don’t argue with it, they don’t think twice about it, they just do it. They follow
the instructions and it works. In contrast many Westerners are so independent,
basically so conceited and arrogant, that sometimes we don’t want to follow what the
teacher says, or what the Buddha says. We want to find out in our own way what we
think must be right. When one is not yet a Stream Winner that belief in ones own
ideas and views is very uncertain, it creates so much of a burden, so much of an
obstacle in your monastic life. Be careful what you put your faith in. As you know
faith or saddha is one of the five spiritual qualities, the five indriyas. It’s very
important to have faith at the beginning of your practice because you haven’t grown
in paffia, in wisdom yet. When one has gained wisdom, then that faith is confirmed.
You are stronger in the faith because you have seen that truth for yourself. Ajahn
Chah used to say that when you have been a monk for five years you have five per
cent of wisdom. Someone asked, “Does that mean when you have four years as a
monk that you have four per cent wisdom?” He said, “No, when you’ve got four
years you've got zero wisdom”. What he said was very wise: if you’ve got zero
wisdom you have to accept it and do as you are told. Trust in Ajahn Chah and you’ll
go much further than if you trust in yourself. I’ve seen that degree of faith, that

degree of surrender, in some of the Asian meditators and because of that they follow
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instructions without question.

It’s amazing that with some Westerners things often go wrong with the tools and
equipment they buy because they don’t read the instructions before they plug in and
start using them. That’s the arrogance of people these days; they think that they are so
superior; they think they know it all. They have faith in their own abilities and that’s
why they are always falling on their faces. A person who truly has faith would read
the instructions, understand those instructions, and if there were any questions would
read it again until they understood the instructions, and then they would proceed. The

instructions are very clear, craving leads to suffering, letting go leads to peace.

So what do people do when they try to meditate? They crave to get peaceful. They
work hard to get peaceful, they strive, and they screw their minds up to get peaceful.
And then they just get frustrated and think, ‘I can’t meditate’. It’s true that you can’t
meditate. No a#ta, no ‘self’, can do the meditation: you have got to get out of the
way. Put the ‘T’ aside and then you find that meditation happens. You can’t do
meditation; you’ve got to just get out of the way for meditation to occur. It’s a whole
process and that’s precisely what the second noble truth means. It was amazing to see

in the retreat how stubborn people are. They will always try and do things.

One of the most powerful methods of meditation that I practise is ‘contentment’. I
don’t teach things and then do something else; all of the methods that I teach are the
methods I practise myself. Contentment means being happy to be here, wherever you
are. The reason contentment works is because it’s going against the second noble

truth and it’s fulfilling the third noble truth.

You have to be careful of ‘contentment’ because it doesn’t mean being content to
follow the cravings and the dhamma qualities of the mind. It’s a different type of
contentment. I always know when it’s real ‘contentment’ because I don’t move. If I
was not content then I would always be looking for happiness somewhere else. That’s
the opposite of contentment. Discontent causes restlessness, causes movement of the
mind, and causes craving, reaching out and trying to find something else to feed the

needs of the mind. If its discontent you get kama chanda, sensual desire, the first
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hindrance. You want to find some better comfort, something happier and more
pleasant, you want to get rid of the pain in the body. Kama chanda comes from
discontent. Discontent is ill will, it is not being happy with the meditation, with

yourself or with anybody else.

From discontent people often go into sloth and torpor just to escape, because they
can’t face the present moment or the present life. One extra hour in bed in the
morning means one hour less you have to meditate or one hour less you have to face
the cold world. Restlessness, worry, or remorse are obviously discontent, doubt is
discontent, as is the desire to know, to figure things out. Shut up and be peaceful!
You know everything you need to know. All the five hindrances are born of
discontent. In the Nalakapana Sutta (MN 68) it says that only when you achieve the
Jhanas are the five hindrances, and interestingly discontent and weariness overcome.
It’s interesting in that suffa to see that the Buddha linked the five hindrances and
discontent, and how the five hindrances plus discontent give rise to weariness, and
heaviness in the body. Weariness makes it so hard to drag yourself out of bed in the

morning, out from under those nice warm covers.

If our meditation is going well, if we have overcome the five hindrances, we have
energy and the heaviness of the body disappears. During the retreat it was often hard
for me to stop skipping around the place, because when you are enjoying yourself you
want to get up earlier and earlier. That’s just the way of the body and the mind.
When the mind has energy it is no longer weary. Discontent is at the heart of the five

hindrances, and it’s also at the heart of the second noble truth.

From discontent craving arises. So check your meditation. Ask yourself, ‘Am I
content where I am, or do I really want to get quickly into a jhana 7’ ‘Do I really want
to get quickly through the next stages?” ‘Do I really want to get quickly through this
talk and get somewhere else?” Be careful of discontent because it causes so much
restlessness, so much inner activity and thinking. I’ve noticed before that if I'm
listening to a beautiful talk it brings me so much happiness. I’m silent inside because
I don’t need to speak, because the talk is so beautiful. I'm just listening to it and

getting high, having a wonderful time. But if we don’t like the talk, or discontent
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comes into the mind, then we start thinking, fantasising, dreaming, or falling asleep.
Discontent has moved us away from what is happening. We all make use of escape
mechanisms that we’ve stupidly built up over lifetimes rather than face the present,
rather than face what’s happening now. We are always trying to run away; that’s
restlessness. That habit can very easily manifest in our meditation: instead of facing
up to what’s happening, and developing contentment in the moment, people run away.
They run away into thinking, philosophising, dreaming, and fantasising. That’s not
the way to meditate. That’s the second noble truth and it only leads to suffering. You

should know that by now.

Following the Instructions

Follow the third noble truth of letting go. When we say cdga or generosity, we are
giving up and abandoning; that means surrendering, forsaking, patinissagga. What do
we have to forsake? We have to forsake our old views, ideas and conceits. This is
hard to do because we are so stubborn. One of the monks, sitting in with me during
the retreat interviews, asked me, “Why do you think it is that people come on retreat
and get all these good results, when sometimes monks at the monastery, can meditate
for years and not even experience a nimmitta?’ Some of the people on retreat lead
very busy lives. They don’t have much time to meditate, certainly not as much as the
monks and anagarikas. In the monastery you only have to do two hours work on five
days of the week, whereas these people work forty, fifty, or sixty hours a week, plus
all the other business they have to do. In those nine days of meditation it was
amazing to see how many of them achieved decent meditations and even had
nimmittas arise. So I said, “It’s because some of the monks are stubborn” and that’s
quite true. Sometimes instead of just listening and following the instructions, so often

we want to make our own instructions.

Instead of listening to what the Buddha said we want to interpret it to suit our own
ideas. That’s the stubbornness in Westerners. And I can understand it because you
have to be stubborn to become monks in the first place. You have to go against the
stream of the world to become a monk, so that stubbornness is sometimes inherent in
monks. Nevertheless, if one uses one’s intelligence and experience to overcome that

stubbornness — to just be happy with simple duties, to renounce and to let go — then
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you can get into deep meditation. But you have to renounce and let go stage by stage.

That’s why I teach meditation in stages. Let go of the past and the future, just be in
the present. By the simple process of being in the present moment, so much
restlessness, so much thinking, and so much of the craving stops. I'm not only saying
this about a novice meditation or a preliminary meditation — if I were to say things
like that people would think, “Oh, I’'m much more advanced than that, ’'m going to do
the deeper meditation not ‘present moment awareness’, that’s kids stuff.” I still do
present moment awareness meditation myself. I employ it at all stages of meditation.

It's wonderful how powerful it is.

On the retreat I also taught ekaggata citta, this mind that has gone to one peak of
being; one peak in space, one point in space. Instead of looking at it that way, look at
this meditation of ekaggata citta as being one peak or one point in time. Focus not in
space but in this moment in time, centred in the peak of this moment, right in the
middle of past and future. If you look at ekaggata as one-pointedness in time you will
get much deeper in your meditation. You will really understand what this meditation
is all about rather than have some sort of spacious awareness or focusing your
attention on the ‘tip’ of something. This is where you can get into beautiful

contentment, just by being in the moment.

If you are fully aware in the moment, silence emerges from within the present
moment. You don’t need to go looking for something else, or move on to the next
stage of meditation; you move info the next stage of meditation or rather the next
stage of the meditation moves into you. But watch it: if you ‘let go’ you will
experience mutti, which means freeing, opening up. The Buddha said that as a teacher
he had a mutt fist, an open fist, he didn’t keep anything secret. One way to
understand what that Pali word means is, instead of gripping the meditation object in
your fist, you just open it up. That’s mutti, that’s release, that’s openness. That’s the
reason when people open themselves up to the breath, to the silence or to the present

moment. They begin to get some understanding of the third noble truth.

You are not controlling, you are not manipulating, and you are not doing so much
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anymore. All that controlling, manipulating, doing, is part of the craving to be.
Craving is born of the illusion of ‘mine’, mine to control, and mine to order. Leave
all that alone — that only leads to suffering, to pain, to more discontent, more craving
and suffering. It’s a vicious cycle that we can get into. Discontent producing craving,
craving producing dukkha, suffering, and suffering and discontent produces more
craving. It’s so hard to let go! Once you find the ‘let go button’, you will find that in

the present moment silence just emerges from within.

The Buddha used the simile of cool water for the jhanas. Cool water doesn’t come
from the North, South, East or West of the lake; it comes from within a spring in the
middle of the lake, drenching the pool with this beautiful cool water. That simile
applies to all stages of the meditation. You just have to stay in the present moment
and this beautiful silence wells up from within that experience, within that moment,
within that mind; it comes from within and cools everything down, it makes

everything so silent.

Skilful meditators have the experience that they don’t make the mind silent, the
silence just arrives. You will find that you cannot make the mind silent; ‘you’ cannot
do that. I can’t meditate to gain silence; the ‘I’ has to go away. Silence comes in its
own time. When you are ready, when you’ve settled down enough, not doing
anything, then mufti means that the claws of the mind have opened up enough so that
the silence can come in. Then in that silence — if you wait long enough — the breath

will arise, especially if you have done meditation on the breath before.

Doing Less and Less

As a young monk, I always tried very hard to watch the breath. When I first came to
Perth, I wasn’t as skilled as I am now with breath meditation: I would watch the
breath for forty-five minutes with great difficulty; it was just too hard to keep the
attention on the breath. But then I developed the ‘letting go’ meditation, saying to
myself ‘just let go’. As soon as I did ‘letting go meditation’ the breath appeared very
easily and I could watch it for the next half-hour or so if [ wanted to. It really struck
me that by trying to focus on the breath I had difficulty, but if I just let go and didn’t

care what came up in my mind, the breath was right there. The breath was easy to
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hold in the mind’s eye and I was still. It showed me that it’s often hard to watch the
breath if you try too much. When you are trying, that’s craving — craving to be or to
do something — and that leads to suffering. You can’t get success in meditation that
way. If only I'd realised and kept the four noble truths in mind when I was
meditating, I wouldn’t have wasted so much time. I would have just been peaceful.
When we’re letting go, contented, and silent, the breath arises within the silence, as if
the breath is just there. We don’t have to force the mind onto it, we don’t have to
control it, we don’t have to worry about where we are going to watch the breath — at
the nose, at the stomach — we don’t have to worry about what we should do with the
breath. The breath just comes by itself when it’s ready and we’re just sitting there
watching it. The whole process of meditation is to try and do less and less. Try and

do more of caga patinissagga mutti, just allowing the mind to open up.

The other simile that I have used before is a lotus opening its petals. Just imagine a
lotus opening up petal by petal. The outer petals are ‘present moment awareness’.
They reveal the next layer of petals, which reveals the next layer of petals, which is
called the ‘breath’, and that reveals the next petals, the ‘beautiful breath’. As you go
into a lotus the petals get softer and softer, more refined and fragrant. You are getting
closer to the heart of the lotus. That’s just the way it is — you don’t need to move onto
another lotus to get to the next stage of the meditation. If you throw away this lotus
that has already opened up so much, to try and get to the next stage, all you get is a
lotus which hasn’t opened up at all. If you want to move from the ‘breath’ to the
‘beautiful breath’ quickly, and if you throw away the breath, you just get a restless
mind and you can’t even stay in the present moment. Do this stage by stage making

the mind as cool and as still as possible, being careful that craving doesn’t come in.

If craving does come in don’t give it a place to stay, don’t give the chicken a place to
roost. The chicken is a great symbol for craving. Just leave it! When it hasn’t got a
place to settle down, any moment of craving will just disappear straight away and
nothing will stick to the mind. So you’re just watching the breath, making the mind
non-sticky, making it free and open. It’s just a matter of time before that breath turns
into a very beautiful and calm breath. It calms down by itself if you get out of the

way, because that’s the nature of things.
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Once the beautiful breath appears the whole process just happens in spite all of your
plans, intentions, manipulations, and control. Whether you think you can meditate or
you think you can’t, you think you want to or you don’t want to, whether you’re
afraid of jhanas or you’re not afraid of jhanas, whatever happens it’s just a process.
And as long as you don’t interfere with it, it takes you all the way into jhanas. When

the beautiful breath comes up it gives you a sense of piti, the joy of meditation.

Many monks know that beautiful sutfa, I forget its name now but I think it’s in the
Anguttara Nikaya, where it says that once piti arises in the mind, the monk no longer
needs to make the determination, resolution, or choice, ‘May I now experience the
tranquillity of body and mind’. The Buddha said it’s a natural process, it has to
happen. It’s a natural consequence for one whose mind experiences joy that their
body and mind will experience tranquillity. It’s a natural experience once the
‘beautiful breath’ comes up, that the body is light and peaceful. The mind, instead of
running around all over the place and having this irritating restlessness, becomes
tranquil, still and peaceful. The Buddha said that for one whose mind is tranquil,
there is no need to make the resolution, ‘May happiness appear in my mind’.
Happiness naturally has to happen. It is an automatic process in one whose body and

mind is tranquil that happiness, sukha, arises!

So you just watch this happening, you just stay with the breath and it turns into a
beautiful breath all by itself. Sukha, happiness, arises in the mind; the lotus is
opening up. You don’t need to rush the process; rushing the process is craving, which
leads to suffering. We are opening up to the process, giving up, and letting go. The
Buddha continued by saying that for one whose mind experiences sukha, happiness,
there is no need to make a resolution, to determine, to manipulate, force or even
choose, ‘May my mind experience samadhi’. For one in whose mind there is this
happiness, their mind enters samadhi. It’s a natural course, it’s automatic. It’s a

process that just happens.
This is a very powerful and beautiful teaching of the Buddha. It is saying that if we

try, it doesn’t work, if we let go it works. If we crave it’s just more suffering and we

can’t get into these beautiful, blissful states. They are not stages of craving but stages
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of letting go, not stages of attachment but stages of renunciation. They’re actually
putting into practise the teachings of the Buddha, the four noble truths. It’s doing
what the Buddha said to do and experiencing the results, not as a theory but in our
own bare experience. Samadhi arises from the beautiful breath. The mind starts to

become still, sustaining its attention, because it is satisfied.

We notice that the mind needs some satisfaction. If it does not get that satisfaction in
the meditation it will seek satisfaction in the company of others. It will seek
satisfaction by looking for projects to do. It will seek satisfaction in writing books. It
will seek satisfaction, eventually, in disrobing. The mind seeks satisfaction if we
don’t give it happiness; in meditation the mind will always go somewhere else. So
the only way to keep the mind still is through the satisfaction of sukha, that stillness,
that sustained attention of the mind which is called samadhi. This is where sukha and

samadhi work together, folding around each other, supporting each other.

The mind begins to sustain its attention effortlessly, as a natural process, and the
happiness increases. It is like the happiness of being released from a very demanding
boss at work. It’s the happiness of being released from debt, released from sickness,
released from jail, having found one’s way through a desert. It is release from the five
hindrances. This is the sort of happiness that starts to come up in the meditation and
that happiness leads to more samadhi, more ‘staying with what’s going on’. When the
breath starts to become ‘beautiful’ there is no more in-breath, there is no more out-
breath, there is just breath. The meditation object is becoming more and more refined,
more and more simple. There is just the continuous feeling, or rather the one feeling
of this moment. You are so focused in this moment, so ekaggata, one-pointed in time,
that there is just the feeling. You know it’s the breath beginning, the breath ending,

the middle, the end, in-or out-breath, but it all feels the same. It is just breath!

That’s what I mean by the ‘beautiful breath one-pointed in time’, just one experience
only. From that stage nimmittas well up from within. At times people have a
problem at this stage of the meditation: should we stay with the nimmittas or should
we return to the breath? Sometimes the best thing to do is just to remember the

metaphor of all these things rising from within, like the cool spring of water welling
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up from within the lake in which you are now. Allow that nimmitta to come right
within the centre of this breath happening now. If the nimmitta is not strong, you can
only just see it with the breath around it — the cool fresh water in the centre with the
warmer water of breath on the outside, like a ring. You are still aware of the beautiful
breath but with the nimmitta in the middle. This is what happens if the nimmitta is
strong enough: there is a flow of cool beautiful water, powerful enough to push the
breath right off the edges of the mind, and all you’ll have left is the nimmitta. If the
nimmitta is not strong it will sink back again and just the warm waters of the beautiful
breath will remain. You’re not ready yet. Whatever happens, it’s a natural process
and all you do is watch. The Buddha said it’s a natural process; you do not need to
make any resolutions, it happens all by itself. In fact it’s best if you step out of the
way as soon as possible. That’s why we call them ‘stages of letting go’. So allow
each stage to come up within the next, to come from within the stage you are in now.
It’s like a lotus opening up. The inner petals of the lotus are within the ones

appearing to you now.

Mutti is just opening up the stages of meditation, opening up the beautiful breath, not
abandoning it, not trying to get rid of it but opening it up. You open it up, you
abandon what’s caging it, what’s keeping it from going further — open it up and you
find the nzmmitta starts to be very brilliant. What you do next is the same thing again.
From that nimmitta, from the very centre of the nimmitta, flows the cool beautiful
water of jhana. You don’t need to move towards the nimmitta or do anything. Just
allow the nimmitta to be there at the very centre of the experience. In the same way
that the breath is pushed to the edges of your mind by the beautiful cool waters of the
nimmiltta, so, using the same simile, the jhanas just push the nimmitta to the edges of

the mind. The nimmitta is gone and you’re left with the jhanas.

The Ending of Everything

If we want to go to the second jhana it comes from the very centre of the first jhana,
pushing out the first jAana like the cooler, purer water coming from the spring pushing
the old pure water to the edges of the spring and then out from your perception —
that’s how samadhi happens. You find that this only happens when you take

relinquishment as the central theme (arammana) of your meditation. In the Indriya
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Samyutta there is something that impressed me as a young monk. It must have been
twenty three years ago, when I saw this. It says that the mind which has the
arammana, the mood, the inclination, of vossagga, easily attains samadhi, easily
attains ekaggata citta, it reaches one peak. Vossagga and patinissagga are pretty much
the same words, vossagga means abandoning, giving up and opening, freeing, doing

nothing. All of these Pali words are part of the meaning of the third noble truth.

If that is the inclination of the mind, if that is what you are holding in the mind, if it’s
the theme of the mind, if that’s what the mind is tending towards, then you are tending
towards the third noble truth, and the mind opens up and the jhinas come all by
themselves. Never think ‘I can do jhanas’ or ‘I can’t do jhanas because both are
stupid statements. That’s why I get a bit peeved sometimes when people say they
can’t do jhanas, because if they only knew it, what they are saying is really technically
true. Get the ‘I’ out of the way and jhanas just happen. It’s not ‘I can do jhanas’:
Jhanas just happen when you get out of the way, when you let go and you follow the

third noble truth.

For one who experiences samadhi there is no need to make resolutions, to choose, or
decide, ‘Oh, may I see things as they truly are’ (yata bhita-nanadassana): it’s a
natural process, it happens as an automatic consequence, for one who achieves
samadhi. You are seeing truly all the insights that come up from the process of
meditation which produces jhana. It is blocked by the second noble truth but what
produces it is the third noble truth. You are actually experiencing those two noble
truths for yourself; you're seeing the heart of them, the meaning of them. You're
seeing what the Buddha was pointing to when he talked about those truths: not just
ideas but actually seeing what craving is. You’re not just having ideas about letting
go of craving, not just ideas about what ciga patinissagga mutti analaya means, but
you’ve actually done it. You have caga-ed, you’ve patinissagga-ed, you’ve mutti-ed,
you’ve analaya-ed, to anglicise those Pali words. You’ve done it and that’s the result.
You’ve let go and this is the bliss of letting go. This is the reward. You are seeing
things as they truly are. That’s the reason I get a bit disappointed sometimes when
people say, “Oh, Ajahn Brahm just teaches jhana, just teaches samatha, he doesn’t

teach insight practice.” That’s a ridiculous statement. Anyone who teaches jhina
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teaches insight and anyone who teaches insight teaches jhana. The two go together.

You’re seeing through experience, not just through thinking or theorising.

Experience is worth so much more than any thoughts, ideas, books, or words. The
theory and the words are only pointing to the experience that I’m talking about now.
You experience these states of deep meditation and then you know what the absence
of craving is, because you’ve seen craving disappear. In the worn old simile of the
tadpole in the lake, only when the tadpole grows into a frog and leaves the lake does it
know what water is. Only when you’ve left craving behind do you know what
craving is. These are states clearly said by the Buddha to be beyond craving,
blindfolding Mara, where Mara cannot go. The Buddha said these jhina states are
pregnant with wisdom; wisdom follows naturally. That is why the Buddha said that
from samadhi you do not need to make resolutions. It happens naturally. That’s why
after you’ve emerged from a jhana you don’t need to say, ‘What shall I do next?’
Shut up! Just allow the process to happen. Have faith and confidence in what the

Buddha taught. You just go along for the ride and see what happens next.

If it’s real insight, yatha-bhita-iananadassana, seeing things as they truly are, as
opposed to seeing things as they seem to be, it only happens when the five hindrances
are abandoned, usually after a jhana. When this happens, real insight gives rise to
nibbid3, the rejection of the world. Seeing things as they truly are one gets nibbida, a
distaste for the five senses, negativity towards those things, aversion towards those
things. It is the mind disengaging from the five senses when craving has been seen,
and letting them go. Seeing things as they truly are! Samsara is seen very clearly to
be dukkha and out of that seeing arises revulsion for the wheel of samsara, pushing
one off the wheel. It is a beautiful Pali word nibbida. Basically if you don’t know
what n7bbida is you haven’t yet seen things as they truly are! This is part of the
process. You can’t say, ‘Oh, may I experience nibbida. Oh, may I not experience
nibbida — 1 don’t want to leave samsara, 1 want to stay for a long time; life is good,
life is fine, and it’s nice being in the monastery’. Nibbida happens whether you like it
or not. It’s not part of a self. It’s not part of what you want or what you don’t want.
Those things have to fade away and disappear. If you see things as they truly are

that’s the reason you can’t make any Bodhisatta vows. Nibbida just happens, it
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pushes you out of samsara whether you like it or not. ‘Seeing things as they truly are’
is the force that ends rebirth. You don’t need to make any resolutions; it’s a natural,

automatic process.

Seeing that the world has nothing to hold you, gives rise to virgga, the fading away of
interest in the world of craving, the letting go of samsara and the letting go of the five
khandhas, including the letting go of consciousness. It’s not me letting go of samsara,
it’s not me detaching myself from the world, it’s me fading away. It’s consciousness
fading away, it’s all sankharas, all safifas, all vedanas, all bodies fading away, and
that leads to the disappearance, nirodha, cessation. If someone is fading away they
don’t need to make a resolution, ‘May I fade away? May I cease? May
consciousness cease?’ You can’t make that determination, ‘May I cease?’ If you did,
that’s called vibhava tanha. That’s the annihilationist craving, the craving for non-
existence; you can’t do it that way. Trying to kill oneself, that is annihilate oneself, is
impossible, it takes a ‘me’ to kill me. It’s like trying to eat your head; you can’t eat
your own head, it’s impossible. This is why interest fades away and leads to nirodha.

This cessation is the ending of everything.

Sometimes people get afraid. It is bleak, thinking of Nibbana as cessation, ending!
Whether we like it or not, that’s just what happens. We don’t have any say in it. So
there are no preferences, bleak or not bleak; it’s just a word to describe these things,
this is just nature. In fact it is only when people have a sense of ‘self’ that they think
it’s bleak. You know that beautiful saying in the suttas, ‘the Ariyas, who have seen
this, say it is sukha, say it is beautiful and happy, but the puthujjanas, the ones who
haven’t see this, say it is dukkha, suffering’. What the Ariyas say is ultimate bliss, the

puthujjanas say is bleak. That’s the difference between an Ariya and a puthujjana.

Nirodha leads to Nibbana, cessation, the ending of everything, and it’s a natural
process. So this whole path of Buddhism is all about non-self. The more you can let
go and allow the process to happen and the less you rely upon ‘self’ — that
stubbornness of conceit and ego — the more peaceful, happy, and beautiful this path
becomes, and the faster you go to liberation. The Buddha said there are four types of

practice, the ‘fast and the happy’, and the ‘fast and the difficult’ full of suffering; the
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‘slow and the happy’, and the ‘slow and the difficult’ full of suffering. Whether it’s
fast or slow depends on the power of one’s indriyas. If you’ve got lots of faith and
confidence, which is saddha, you will have lots of energy and you will have lots of
mindfulness; samadhi will come and wisdom will come. If you’ve got lots of saddha
it’s a very fast path but if your cravings, your defilements, especially your illusions of
a self, are very strong there will be a lot of suffering. The stronger your perception of
self and ego — the ‘me’ — the harder this path becomes and the more pain it engenders.
So be selfless and let go of this sense of me and mine. Find out that it is only a
bubble, it’s an illusion that we’ve allowed to grow in our consciousness. Nothing is
stable there! You don’t exist — face up to it! It’s a great relief; so you’ve nothing to
worry about then. In this way the path becomes happy and fast. Fast into jhanas, fast
into insight, fast into Enlightenment! It gives you a lot of happiness and bliss to
follow that path, but it also gives you all the insights that you read about in the suttas.
You are following in the footsteps of the Buddha. The jhanas are the footsteps of the
Buddha.

All these things are to be experienced for yourself. If you get released you find that
Enlightenment is possible even in these days, as long as you follow the example of the
Buddha. It’s in monasteries like this that the Buddha lived; it is practices like this that
the Buddha practised. You can check in the suffas, and you will find that this is the

way. So don’t mess around, and don’t waste time.

May you all achieve Enlightenment tonight!
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7 DHAMMA PRACTICE
10™ May 2000

I’ve been a monk for long time now and the whole purpose of my monastic life is not

to build monasteries or to go out and teach. It is to practise Dhamma.

Dhamma is something that we all need to have a feeling for. At the start we think we
know what Dhamma is and then with more faith and practice, we develop more
wisdom and understanding until finally full penetration of the Dhamma is achieved.
Dhamma is ehipassiko, it beckons us to ‘come and see’, and then it keeps leading
inwards. It keeps drawing us in. It’s one of the amazing qualities of the Dhamma that
the more you listen to it the more it draws you in, the more it takes hold of you as the
most important thing in life, the most important thing in many lives. You can’t resist
its invitation to come in, investigate, and get deeper into the Dhamma. That’s why

it’s also called opanayiko, it keeps leading us onwards.

The Goal of Dhamma

The more we practise the more we find out about the beauty of the Dhamma, and the
release that is in the Dhamma. I call it release because that’s how it feels at every step
of this path; with every progress that we make in this practice of Buddhism we feel
more release from difficulties and burdens. As far as the mind is concerned it gets
better and better. With our bodies it gets worse and worse, but we can’t do much
about that! But at least, if the mind is getting better and better, that gives us
something to look forward to in our practice. It’s an opanayiko practice. It’s leading
onwards. Where does it lead? It leads onwards into that beautiful peace, that
beautiful happiness, the freedom of the mind. It’s very important to know that the

goal of the Dhamma is freedom.

Often when people get upset and distressed, they come and talk to the monks about
their problems and difficulties in life. But with some people, you can see that it’s not
going to get any better, because they are not practising. They are not following a path
that leads to the freedom of the mind. In fact many people are walking a path that is

full of entanglements, a path that is going to lead to more problems and difficulties.
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You know it is going to happen that way because they are making more complications
and more attachments in the world. That’s the path that leads to suffering. When
people come to see the monks and they are suffering because their husband has died,
or their child has died, or they are very upset about something, it makes you question
why they have those attachments in the first place. You already have them in this
lifetime, but don’t do it again. You may want to get married or have relationships, but
isn’t it enough to look after this body and mind rather than trying to find fulfilment in

those things when there is always going to be separation at some stage?

When we understand the Dhamma we understand the practice of letting go, the
practice of renunciation. The practice of freeing the body and the mind from the
entanglements of the world is a path that is going to lead to more and more happiness,
more and more peace, more and more feeling of ease, and to more and more wisdom.

That is one of the other aspects of this Dhamma: it is to be seen by every wise person

I sit up here and teach this Dhamma which you can agree with or not, You can accept
it or reject it, because either way it doesn’t really matter. The only thing a teacher can
ever do is show the way. Whether people want to listen to it or not that’s really up to
them. I can’t apply force. The point is that everyone has to find out for him or
herself. So my job is to point it out and encourage you to try it. I have to use as good
a sales pitch on jhana, insight, and Enlightenment as I possibly can, because these
things are possible for human beings. I have to try and encourage everyone that it is
possible, that each one of you can achieve this. Once I convince people of that, then
people put forth the effort — that’s the ‘going onwards’. And it does create these
beautiful states of mind and feelings of freedom. It also creates wisdom. The more
one practises the more one understands this mind and this personality with all its
hang-ups: all it’s seeking for happiness, all its problems of ill will towards itself and
towards others. You see all of that as pure craziness. If you have a moment of ill will
towards anyone, towards yourself, or towards living, you are crazy. You are insane

because you are just hurting yourself; and you are creating misery for your own ‘self’.

Opening the Mind to Truth
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Adult people look after their own kamma. If we get angry at the weather, it’s not the
weather’s fault. If we get angry at the nail because it bends when we try to hammer it
into a piece of wood, it’s not the nails fault. That is life! Welcome to life. People
who argue with life are in denial — denial that things go wrong, denial that they are not
in control. People usually say that they are in control. They say life goes the way
they want it to go, but that’s not the truth of life. By that [ mean the world outside, the
of weather, trees, nails, and books. That sort of world is completely beyond our
power and our control. Even though we have a little ability to manipulate the world,
don’t get sucked in and think that you are in control. If you do that it’s called

attachment.

Attachment is what we think we control. When we realise we don’t control anything,
then we are free from attachments. We can just float and flow rather than be
burdened by all these things; this is the wisdom that comes when we meditate. The
more we practise the Dhamma, the more we understand. There is a sense of the
opening up of the mind to truth. But with that opening of the mind to truth, we have
to be very careful because everyone thinks they are wise. So many people in this
world go around thinking that they are very knowledgeable and smart. Hardly anyone

admits that they are foolish.

That’s really strange isn’t it? Many people who come to the Buddhist Society in town
think that they are experts on Buddhism. That’s why they come and argue with us
sometimes. Maybe they’ve read a book and then they come and argue with a monk,
who has been living the life for thirty years. They really think that they can outwit a
monk! So this is it, everyone thinks that they are experts. Why? Because of illusion
or delusion. It is something that a person just cannot see; they think they’re wise.
That’s the reason this whole thing about wisdom — what it is and what it isn’t — is so

difficult to get a handle on.

I’ve always kept one of the beautiful sayings of the Buddha in mind. The Buddha
said to Venerable Upali, and his foster mother Mahapajapati Gotami, “Whatever
Dhammas you know lead to nibbida...” This beautiful word nibbida means revulsion

from the world, pushing us away from the things of the five senses. It leads to virdga;
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dispassion or fading away, which leads to nirodha, cessation, the ending of things,
which leads to upasama- this is perhaps the most beautiful term in the list — the peace
and tranquillity. This in turn leads to abhififia, a really deep and profound knowledge,
which leads to sambodhi, enlightenment knowledge, which leads to Nibbana. “If it
leads to those seven things;” the Buddha said, “Upali, Mahapajapati Gotami, you can

know for certain, and be absolutely sure that that is the Dhamma.”

That’s the teaching of the Buddha; that’s wisdom. I always check myself to see that
whether what I teach, what wisdom I think I have, produces the goods. Does it lead to
virdga, the fading away, to cessation, to deep peace, to profound knowledge,
Enlightenment, Nibbana? If it leads to those things it’s called wisdom. If it doesn’t
turn you away from the world, if it just creates more entanglements with the world
and you think that the world is a wonderful thing, then it’s not nibbida. If you think
you can get rid of your attachments and cravings, and then live in this world and have

a jolly good time, that’s not nibbida. Nibbidais what sees the problem.

It’s not that life out there is suffering; it’s ‘me’ experiencing life as suffering. There is
also this dualism of subject and object, and it all comes together as dukkha, suffering,
the first noble truth. That’s how the Buddha became the Buddha, by seeing that truth,
seeing that there is no little corner of samsara where he could hang out and have a
good time. [t’s rotten to the core. That is what the first noble truth means. That truth
leads us to nibbida. 1t leads to a complete turning away from the world. It does not
lead to turning away from part of the world and then cherishing another part but to
turning away from the whole world — turning away from the world outside and also

turning away from the world inside.

Once that happens, nibbida automatically leads us to virdga, the dispassion towards
the things of the world: you don’t care what people say about you; you don’t care so
much about your body, its health or vigour, about the things that you eat, or whether
the coffee runs out. What’s the big deal? There is always some tea, there is always

some water, there is always something to drink. Seeing this one understands virdga.

Wisdom leads to dispassion, it leads to the ending, the cessation of things. There are
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many people in the world who write big books about Buddhism and many write silly
books about Buddhism. There are also people who write the forewords to those books
and say what wonderful books they are. It’s just silly people supporting each other.
None of it seems to lead to virgga and nirodha, to that peacefulness of mind, the

upasama. Achieving those peaceful states of mind is a sure sign of wisdom.

Real Peace

If wisdom arises, its whole purpose, its whole job, its whole function, is to alleviate
suffering. It’s just like taking a pill. If it is the right pill, you take it and the ailment
goes or the pain lessens; that’s how you know if the pill is suitable for the ailment or
not. If it is wisdom and you can spout it around the coffee table, talk to your friends
about it, write books about it, but if it doesn’t make you peaceful, if it doesn’t liberate
you from suffering, what’s the point of it? In fact it’s not really wisdom at all. It’s
what we call papaica, proliferation. It’s just conceit. This is why the wisdom that
liberates one is the only wisdom that is worthwhile. This is what the Dhamma does to
you once you really become wise. It leads to peace and tranquillity; it takes you to

Jhanas, to real peace.

People sometimes just don’t know what peace is. They think peace is when they can
get their own way and do whatever they want in this world. ‘Leave me in peace!’
What do they mean by ‘leave me in peace’? Is it so that they can watch their
television, so they can have relationships, and make a lot of money? That’s not peace
in the world. Real peace is not the peace outside but the peace inside the mind. It is
the mind that can be tranquil, that can be silent. It is the beautiful peace in the mind.
Sometimes we can hear that peace outside, especially in a quiet monastery like this,
on an evening when there is no wind, no rain, when words seem to echo in the silence.
That’s the beautiful peace that Dhamma leads towards. It’s wonderful to be able to

turn to the peace of nature, to the quietness of a monastery such as this.

I often turn to the memory of the quietness I experienced in some of the deep caves in
which I have meditated, because they really meant something to me in my life as a
monk. I have been fortunate to go to places in Thailand where there are forest

monasteries up in the hills that have deep caves. I was able to spend hours in those
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caves, so dark, so silent, just having wonderful meditations there. That external
silence seems to remind me of what I'm supposed to be doing. It seems to be pointing
in the direction of the inner silence. That’s the reason I taught at the weekend that one
of the ways to help one’s meditation is to recall, at the very beginning of each
meditation, the places or times when one was very quiet. Bring those places and
times of tranquillity into the minds eye by using the function of memory. Dwell upon
that time when you were tranquil, when the outside world was very still and peaceful.
If you can dwell on such a memory you will find that your inner mind will also
become tranquil. It’s a way of reminding yourself what the goal of all this is. It’s
about wise peace, the freedom of the mind from all this noise, all this doing, grasping
and craving. Once you can bring that into your minds eye at the very beginning of the
meditation, it sets the tone and it becomes much easier for you to find your way
through the meditation. It makes it easier to find a way through the hindrances and

achieve the goal: the great peaceful, blissful states of meditation.

Whenever you get stuck or lose your way in your meditation just remind yourself to
bring into the mind the times when you were peaceful, and that will stop the
restlessness of the mind. It will stop the doubt; it will stop the wandering mind. As
you recall the goal, you remember that the whole purpose of this monastic life, the
whole reason behind it, is to see that Dhamma which releases you. This brings that

tranquillity, that freedom, which brings peace.

Even though a person may not be Enlightened, or even a Stream Winner yet, there is
still something about Enlightenment, the peace of Enlightenment, that they can
understand and that gives the whole path a direction. I always remember what this
path is all about. What are we here for? We are not here to build the best monastery
in the world. We are not here to make beautiful huts. We are not here to have good
friends. We are not here to write books. We are not here to become famous as the
best Buddhist teacher in Serpentine. We are not here just to make good kamma. We
are here to become liberated, to be free from samsara, to find what the Buddha found.
There is a thing called wisdom, there is a thing called truth, there is a thing called
Enlightenment, and that’s on offer in this monastery for whoever has the courage to

take it up.
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What if you make that your goal, and keep it in mind? You know that the goal
embraces peace, silence, tranquillity, and freedom. These are all descriptions of
Nibbana. You may not be able to describe Nibbanain words but you can feel some of
its qualities intuitively. Sometimes you just need to rely upon that. It’s something
inside you that knows what Enlightenment is all about. There is something inside you
that even knows what jhanas are all about, because most of you have been monks and
nuns many times before. It is reminding you and, once you can bring that goal to
mind, it shows you what the Dhamma truly is. It is something that the Buddha said
was sanditthika, that which can be experienced in this very life. Not to rely on a
belief of what’s going to happen in our next life but to experience it now. It’s akalika,
or timeless, that’s why we don’t need to change the teachings to fit into modern
Western culture, whatever that is. The Dhamma of the Buddha, the heart of it all, is
literally timeless. It is eternal and for anybody, in any age, in any era, presented
clearly and accurately. It will always resonate with people because it’s talking about
the mind and the body. They might change depending on their genes, the culture
might change, but the mind, the heart, doesn’t change that much, it’s basically the

same.

Essentially it’s the problem of the ‘doer’ and the ‘knower’. Once one sees this and
understands, one understands why the Buddha’s teaching is so timeless. One
understands how the Dhamma reaches across twenty-five centuries, from ancient
India — that strange culture, so different from ours — to our modern society. There is
some commonality, something which strikes us, resonates with us as being important,
and that’s this Dhamma quality. The meaning of the word Dhamma — as the
Venerable Bhikkhu Bodhi so beautifully put it in one of his books (The Great
Discourse on Causation published by the Buddhist Publication Society) — is looking
to the heart of the matter where everything comes from, the source, the essence, the
ultimate, the law, the rule behind everything. The a#tha, the meaning, on the other
hand is the consequences of that Dhamma, how that Dhamma works out in the world.
But here we are looking at the Dhamma, the heart, the source; this is what wisdom is
about. It is about the core, finding that wisdom given by the Buddha. The Buddha

gave us a practical path to find this out, he gave instructions, and it’s always the case

106



that if you follow those instructions, they’re going to lead to the goal.

Less Choice — More Freedom

The Satipatthana Sutta says this path leads in one direction only; if we continue
walking this path we will have to arrive at the goal. It’s just a matter of time! That’s
a powerful saying, a wonderful teaching. The trouble is though, we sometimes get off
the path. We don’t keep going because we haven’t got enough faith, we haven’t got
enough confidence. However, we should remember that if we keep walking just a
little bit further then we find a little bit more happiness. That’s the beauty of the path:
it’s a happy path. At every stage of the path we get a prize, we get more happiness,
more peace, and more understanding. That’s what makes it a gradual path that leads
us on and on and on, opanayiko. It doesn’t lead us on because we think we
understand more; it leads us on because we get more happiness, more peace, more
freedom, more joy, and more bliss. This is the great thing about the Dhamma: you
don’t need to look so far into the distance to gain some benefit or to get a taste of

Nibbana.

How can I make myself more peaceful and happy today? How can I let go of more
and keep my virtuous conduct pure? Don’t break any of the rules or precepts, be
more restrained, keep the monastic rules of getting up early in the morning to
meditate. Even if you are tired just meditate; it’s better than falling asleep. At least
by getting up you are doing something, you are creating energy. If you are going to
get up, you might as well do it properly by meditating. In the beginning, keeping the

monastic rules means giving up so much of what we want to do.

People sometimes ask me, “Why are these rules the way they are?” The purpose of
the rules is to stop you having to think. If you had to make up the rules for yourself
then there would be more thinking, thinking, thinking. ‘We should do this’ or ‘We
shouldn’t do that’. The more rules there are, the less choice there is for us. The less
choice there is for us, the more freedom we have. The more freedom we have, the
more peace we have. Those of you who have to go to the hardware stores now and
again to get things for the monastery know what it’s like if you have to get different

types of nails or different types of screws. When there is too much choice it makes
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things really complicated. It’s so easy when there is only one thing you have to get.

I really feel for people who live in the world. If they want to get a toothbrush there
are a hundred different types to choose from: different styles and different types of
bristle or handles. Goodness knows how difficult it is to make choices in this world
now, and because there are so many choices, there’s less freedom. So it’s wonderful
when there’s not much choice. You know you just have to get up in the morning and
that’s it. You don’t have to think about it. You know you only have to eat what’s
there. You choose from what’s there and that’s it. If you had a menu, imagine what it
would be like. If instead of having dana we had a supporter who owned a couple of
restaurants and they sent the menu out every morning so we could order up whatever
we wanted — imagine if [ gave you the menu every morning and you had to choose

what to eat. It would be terrible having all those choices and decisions to make.

It’s very wonderful not having to make decisions. It’s nice being on retreat: you
don’t even put the food into your own bowl; someone else does it for you. I’ve
noticed when I’ve been on retreat — especially during the rains retreat — how I actually
enjoy my food much more because someone else has put it into the bowl for me. 1
think it is because I don’t have to go through all the hassle of choosing. Someone
brings the bowl up and I just eat what’s there. That’s choicelessness. It means more

freedom, more happiness, and more peace.

One of the reasons we have all these rules is to give us freedom from having to make
decisions and to avoid arguing about what we should do. It’s already been arranged
and decided, and that makes life so much easier, so much freer. We can use our mind
for more important things than deciding what to eat or deciding how to do things.
That’s also the happiness of hierarchy. When someone else tells you what to do it
makes it easier; you don’t have to think about it, you just do it. You know what it’s
like when you get into that complaining mind, ‘I don’t want to do this. Why does
Ajahn Brahm always ask me to clean the toilets? Why can’t I do something else?’
‘Doesn’t he think I can hammer a nail into a piece of wood like anyone else?” ‘I only

want the really nice jobs.’

It’s really strange, but one of the jobs that I really wanted to do once I became a monk
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was to dig the earth, to get a spade and just dig into the earth. As soon as I became a
novice I couldn’t wait to become a monk so that I could stop digging and doing all
that sort of stuff! It’s was very strange, but I realised that it was because I couldn’t do
it that I wanted to do it, it was just the perversity of desire. As a monk you don’t have
to do those things, because it’s already decided what you can and can’t do, and that’s
it. That gives a certain sense of peace, a certain sense of happiness, the happiness of
the purity of one’s precepts. One is letting go of the ‘doer’, this person who always
wants to control and manipulate, who wants to decide what’s right and what’s wrong,

what should be done and what shouldn’t be done, blah, blah, blah.

An End to Coming and Going

That ‘doer’ inside of us creates this critical mind — the judgemental mind, the
faultfinding mind — it creates so many problems and difficulties for us. Because of
this ‘doer’ we even judge beautiful people and create enemies out of them. Even the
great Ariyas, we can hate them and have ill will towards them, criticise them and put
them down. It’s bad kamma to criticise Ariyas. Nevertheless because of stupidity, or
rather because of the judgemental mind, the mind that is always under the control of
this ‘doer’, we can even criticise the Buddha, even curse the Buddha. That’s because
this doing mind hasn’t really been seen for what it is. It is just a tyrant and a stupid

tyrant at that.

The more one meditates and practises restraint through the precepts, restraint of the
senses, restraint of the inner commentary, the more one gets into the peaceful states of
mind. Then one can see what this thinking mind is all about. After a while you just
don’t believe it any more. This is the way it goes: it can criticise your best friends, it
can love people who are fools, it can praise idiots and find fault with the wise; that is
the perversity of the thinking mind. That’s why I don’t trust it any more. Once you
see it for what it is you realise how much trouble it has caused you. So just shut up

and be quiet!

In this monastery, people often think that they want to go here or go there, but
wherever you go you take ‘you’ with you. You’ll go from one place to another but
you will find out that whatever habits and character traits you have here, you’ll still

have them somewhere else. Whatever obstacles you find here you’ll find elsewhere.
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‘The monks here, or the teacher, are stupid, and you know they are not really up to
scratch’. You’ll go somewhere else and they’ll be the same. That’s because you have
the same defilements. It’s not because of the teacher, it’s because of the way you see
the teacher. It’s not the other monks but the way you see the other monks. It’s not the
place, it’s the way you see that place. You will take this wherever you go until you

can be free from all of that.

When I was the second monk in Thailand, many years ago, if people came to me and
said they wanted to leave, I would say, “Well if you really want to go, now is not the
best time. Because if you really want to leave and you are just following craving, that
desire, and those attachments, what you should really do is stay. This is a really great
time for gaining wisdom; you can really make a lot of progress towards
Enlightenment”. When you really want to go that’s the time to stay, because when
you stay you are going against the stream of the mind — you really want to go but
instead you stay and call the mind’s bluff. Then you actually win; you have a great
victory. It’s only a matter of days or weeks or months, it doesn’t take that long, and
then the desire to go has completely disappeared. You don’t want to go any more,
and if you don’t want to go there’s not much point in going. That’s the way I tried to
keep people in the monastery for long periods of time. It’s not a joke, because there is
a lot of truth in it. The only time you should go is if you don’t really care if you go or
not. That’s the right time to go because then you are not following your critical,
thinking mind. That’s a#fa, that’s self, that’s ego. If you believe in that, that’s

attachment to all those ideas.

There is a great sense of peace when you surrender, give up, let go, and renounce.
Just go according to the Eightfold Path, the path that leads one in the right direction,
to Nibbana. Just surrender, give up to it, and patiently wait. If you do that you’ll find
out it’s the right path. You don’t have to believe because the more you surrender the

more freedom you feel and the more peaceful you feel inside.

Sometimes it feels as if there is a raging tyrant inside, pushing you from pillar to post.
How many times have you run away? How many times have you followed that stupid
thinking mind? How many times has it led you by the nose, as if you were a stupid

cow? Many, many times! And then sometimes you just say, “That’s enough, I’'m not
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going to be led by you, I’ll be led by the Dhamma instead, led by the Eightfold path.
That is what I’'m going to do. That’s it!”

I made a determination when I was a young monk that I would never leave any
monastery unless I was asked to go somewhere else or because of my conduct, I was
asked to get out. I have never asked to leave or go anywhere. I’ve kept that
resolution for all these years, and I’ve been a monk now for over twenty-five years. |
only came to Australia because I was sent over here by my teacher and I only ever go
anywhere because I am asked to go. I recommend that practise to any of you who
have got the courage to keep it. It’s a hard practice; it takes a lot of trust, a lot of

confidence, a lot of courage.

But it’s a beautiful practise to do. What it means is that instead of following your
own mind you’re surrendering, renouncing, giving up, letting go. You will find
meditation becomes easy because that’s the very thing that creates meditation: the
letting go of the thinking mind, the letting go of the controlling, and the letting go of
the manipulating. Isn’t that what happens in meditation? You’re in one place and
you want to go somewhere else. You’re with the breath and you want to get to a
nimmitta or you’re with ‘present moment awareness’ and you want to get something
else. There’s always that movement, that wanting something else, that wanting to be

somewhere else. It’s the coming and going called restlessness.

One of the stories that I remember from Zen Buddhism was when Lin-Chi, the
founder of the Rinzai sect of Zen Buddhism, had just been to another monastery and
returned to pay his respects to his teacher. The teacher replied by punching him in the
stomach, so you are very lucky this is not a Zen monastery. I remember the teacher
said to Lin-Chi, “When is there going to be an end to all this coming and going?” If
you’ve just come back from another monastery, when is there going to be an end to all
this coming and going? What is coming and going? Coming and going, going and

coming — you should be fed up with it after a while.

So, it’s nice to be able to make an end to all the coming and going in the mind —

coming from this state of mind to another state of mind. Just shut up, give up, let go

111



and surrender to the path. Surrender to watching the breath; surrender to anapanasati.
“Too hot, too cold!” “Too early, too late!” “I’ve been working all day, I'm too
tired!” Shut up! Just watch the breath. I love doing that because I’ve got a rebellious

nature inside me. It must be from growing up in the sixties.

It’s amazing what happens when you rebel against what should be happening, against
being too tired, too hot, too cold, or too sick. You’ll prove to yourself that you can do
meditation whenever you want. In the middle of the night when you wake up and
you’ve only had an hour’s sleep, you can get up and meditate and get into a nice
meditation even though you thought you wouldn’t be able to. You’ve been working
all day — sit down and get into a jhana. You’re really sick with a fever, even lying on
your side — watch the breath and get into a jhana. You can do that. When that
happens it proves you cannot trust the seeking mind but that you can trust the Buddha,
the Dhamma, and the Ariya Sangha. This is what we mean by going for refuge to the
Triple Gem. It means we find that we can let go whenever we want. That’s what
meditation is: abandoning, letting go of the controller, letting go of the doer, being

content, and allowing peacefulness to grow in the mind.

We’ll never get peaceful by coming and going, we only get peaceful by staying still.
‘Staying still’, ‘not coming and going’, that’s a metaphor for not doing so many
things. Simplify your life, make it as simple as possible, so that you don’t have much
to look after. See if you can unburden the mind, simplify the mind so that you don’t
have much to think about. Just stay with the breath; make it your friend and just be
with it until it becomes so peaceful and beautiful. When it’s peaceful and beautiful
you know that is wisdom. It’s wisdom that leads to things like upasama, calmness
and tranquillity. The Buddha told Upali and Mahapajapatt Gotami, that if something

leads to upasama, then that is the Dhamma.

That’s the teaching of all the Buddha’s. So if it leads to peace you know you are on
the right track. If it leads to restlessness, if it leads to irritation, if it leads to ill will, or
to a fault finding mind, then you know you’re going in the wrong direction. Don’t
follow that direction; it’s going to lead to more suffering for you, stopping you from

enjoying the fruits of the path. So understand that the Dhamma is that which leads to
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wisdom. And you know it’s wisdom if it leads to peace. You know it’s peace
because it shuts up the doing, thinking mind, and there is contentment. That’s the
reason this path leads to more and more contentment. If you follow the path, if you

follow virtue, it leads to contentment.

Freedom

You are so content keeping eight precepts, and then all the precepts of a novice or a
monk. You’re so content having no money, not having to deal with that any more.
So content not having a wife, children, or parents. So content just being alone, free
from all those burdens. So content just with the precepts of a monk, content to be
free, because these beautiful rules free you from all of those entanglements. Free
because this mind has completely let go of this world, with all its problems and
difficulties. Free because you can dwell in the present moment whenever you like.
You can drop everything. Free because you can drop the body and dwell in the

Jhanas. Free because you know that life, samsara is limited.

These are the freedoms of the Buddha. These are the freedoms available to each one
of you, the peace and the wisdom that gives you great joy and happiness. That’s what
this monastic life is all about, that’s what Buddhism is all about. So please remember
what the path is, what the goal is, and just check yourself to see if you’re following a
wrong path that is creating attachments, ill will, irritation, and activity or whatever. If

you know you are walking in the wrong direction, change. It’s really up to you.
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8§ HUMAN RIGHTS IN BUDDHISM
Dhammaloka Buddhist Centre
9" June 2000

I have just returned this afternoon from a three-week trip to Malaysia and Singapore.
It was an exhilarating and inspiring trip. I gave many Dhamma teachings and also
attended a Buddhist conference. When I gave the talk there were two ‘Black Marias’
full of riot police stationed outside the venue in the CBD in Singapore. I gave the talk
to a very large crowd of over a thousand people in one of the auditoriums. So here in
Dhammaloka I feel I’'m with a nice cosy group of friends. I actually found out later
on — and I was quite disappointed — that the riot police weren’t there for my talk but
for a ‘karaoke bar’ and night club next door. It would have been something if I could
have put in my biography that so many people attended one of my talks the authorities

had to station riot police outside.

It was wonderful to see so many people interested in learning about meditation and
listening to the Dhamma. Actually, it shows that in those countries — Malaysia has
something like a twenty-six percent Buddhist population and Singapore around forty-
five percent — they are very short of good teachers. They need good teachers to teach
Buddhism in a way that makes sense and is relevant to human life in a profound way.
Not telling people what they already know but challenging them to find a deeper,
more accurate way of looking at life. And the Dhamma must be entertaining,
especially in places like Malaysia and Singapore were the people are so stressed out.
The last thing they want is a lecture. They want a little fun now and again, with a

little bit of Dhamma in between. That’s my style.

I also attended the ‘First Global Conference on Buddhism’ in order to see other ideas
in Buddhism, to widen my own perspective on the Buddha’s teachings and also to
participate and give some input on the West Australian experience of Buddhism. The
tradition at this Buddhist Centre is Ajahn Chah’s forest tradition. It’s a tradition that

is extremely vibrant all over the world.
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I would like to talk this evening about a topic that was presented at that conference by
one of the speakers, a professor in Buddhist studies from England, ‘The Relevance of
Human Rights to Buddhism’. It was only a twenty-minute presentation but it struck a
chord with me because about two years ago someone asked me if I could give a talk
on that subject. Because of one thing or another — [ was going overseas or teaching a
retreat or something — [ never got around to it. What’s the relevance of human rights
to Buddhism? This is a very important subject. It is something many people talk
about. It gives them a direction, whether for good or for bad. So I thought this would
be a good opportunity, while it’s fresh in my mind, to talk about Buddhism and

human rights.

Rights and Freedoms

One of the things that really impressed me with the talk I heard at the conference was
that the whole idea of human rights is a very Western idea. It basically comes from
the Judaeo-Christian culture. In many places, especially in the East, people have a lot
of trouble with human rights. Not so much in its fairness and the role of justicel, but
in what underpins it. Where does it come from? Why human rights? Without an
understanding of the underlying theory behind human rights, it sometimes doesn’t
make much sense. For example, when I reflect on the principles and work out the
consequences, I am amused by the human right that ‘everyone is born equal’. That
might be so according to Christianity or Judaism but it certainly isn’t correct

according to Buddhism.

So far as Buddhists are concerned, we are not all born equal. Some people are born
big, some people are born small. Some people are born intelligent, some people are
born stupid. The point is we come into this world with our kamma from past lives.
So, straight away — for a Buddhist — that principle of equality at birth doesn’t make
sense. Even as a young man it never made sense to me. I could see that when people
were born they certainly were not equal. This is just an idea. Even though it is a
noble idea it isn’t true. Throughout my life as a monk I've always preferred truth.
What ‘actually is’ to what ‘I would like it to be’. Idealism has its place but surely it

must be founded on truth and reality. Otherwise we are just building a fantasy that
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doesn’t really have any meaning or any solid foundation in the reality of our lives.
Isn’t it true that each one of you came into this world with advantages over some

people and disadvantaged compared to others? It’s called the law of kamma.

The other thing that doesn’t make sense in the Western idea of human rights is the
whole idea of freedom. So often our societies — especially in the Western world —
celebrate this idea of freedom, and we think we live in the so-called free world.
Governments and societies are trying to enshrine that idea of freedom into different
societies but basically I don’t think they know what the word means. Because of that
they get into so much trouble and difficulty and create a lot of mischief for society;
just as we do in our own little societies and in the home. We know what the rights
and freedoms in our society are, but what does that freedom mean? When you start to
apply the law of kamma to this idea of human rights and freedoms there are some

things that don’t make sense.

What I’ve seen in the world is that people want the freedom of desire. They want to
be free to express their desire. free to follow their desires at whatever cost. What
Buddhism wants, what Buddhism celebrates, is not the freedom of desire, but freedom

Jrom desire. That’s going in a completely different direction.

One of the stories I told at the conference was the story of the “Wishing Game’. Five
children were playing this Wishing Game. The first one was asked, “If you had a
wish what would you want” and the child said, “If I had a wish I would want an ice
cream.” She liked ice cream. The second child who was a little bit older said, “If I
had a wish I’d wish for an ice cream factory.” The first child thought that was really
clever because if you had an ice cream factory you could get an ice cream whenever
you wanted one. Not just one ice cream but hundreds of ice creams. The third child
was asked, “What’s your wish” and he said, “I’d like a billion dollars. Because with a
billion dollars I can buy an ice cream factory, a cake factory, a fish and chip shop or
whatever else I want, and I could do a lot more”. The first two kids thought, ‘wow!
Aren’t we stupid? Why didn’t we have think of that?” They thought that this young

fellow who wished for a billion dollars was a genius. But the next child when asked
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what he wished did even better than wanting a billion dollars, he said, “I wish I had
three wishes, so that I could wish for an ice cream factory with my first wish, a billion
dollars with my second wish, and with my third wish I could wish for another three
wishes.” They thought, ‘wow! You can’t do better than that.” Can you think of a
wish that is even better than that — to have three wishes and the third wish is that you
can wish for another three wishes? But the last child did surpass that, he was the

Buddha to be, and said, “I wish I had no wishes.”

Isn’t that interesting? Because when you have no more wishes it means that you are
completely content. You’'re free from all desires. You’re free from all that wanting.
You're free from all feeling of lack, the feeling that somewhere in your life,
somewhere in your body, somewhere in your mind, something is missing. Imagine
what it would be like if you had no more wishes, completely happy with whatever
comes along, completely happy with this present moment. You don’t wish for it to be
anything else. You look at your husband and he’s absolutely perfect. You don’t wish
him to change at all. You look at your wife and she’s so beautiful. You don’t wish
her to be anything different, neither better nor worse. No more wishing is going
against the grain of modern society isn’t it? We want to have the freedom to have
more wishes. We want the freedom to have more choices and more money to express

our choices. We want more freedom to express our individuality.

Buddhism says the cleverest child is the child who wishes for no more wishes. So,
the freedoms that people celebrate and enshrine in such documents as the Declaration
of Human Rights, are basically the freedom to follow desire. I remember reading in
one of the great philosophical cartoon strips, ‘Calvin and Hobbs’, about an American
boy who had just learned from his teacher that ignorance is bliss. He knew it was
guaranteed by the American constitution that you had the right to the pursuit of
happiness. So he added the two together and said, “If I'm guaranteed my right to
pursue happiness and ignorance is bliss, why am I going to school?” It’s strange, isn’t

it, what we talk about as freedoms in the world.

Freedom of Expression
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These things are not freedoms, they actually imprison you. For instance, consider the
freedom to express yourself. Do you actually feel free when you’ve got so much
choice? When you go into the supermarket or into the shops, there is so much choice.
When there is so much choice it can make life so difficult. Wasn’t it lovely when
there was only one brand of muesli? It was good enough, you quite enjoyed it; but
now you’ve got a choice between so many different brands. That’s the problem with
freedom. It’s just so complicated, so troublesome for the mind. Sometimes freedom
just gives you a headache. What brand should I take? I’'m challenging you here. The
whole idea of these talks is to make you look at things in different ways. Buddhism
gives you a different perspective on things. That’s half the job of mindfulness, to
open up different ways of looking, different ways of seeing, and different ways of

practising.

So, instead of actually looking at freedom as the freedom to indulge desire, maybe we
should aim for and aspire towards freedom from desire. A Buddhist declaration of
human rights would be very different from the human rights that people celebrate in
the world. They call it the Universal Declaration of Human Rights, but I don’t think
that they consulted Buddhists or anybody else for that matter. They just call it
universal because it sounds universal to them. It’s completely dogmatic and
insensitive at times. Obviously with human rights there are some things that all
people would want to recognise as worth protecting. The aim of human rights is to
protect. All people want freedom from oppression and freedom from being treated

unfairly.

We do need regulations and laws to protect the weak from the strong. I think one of
the goals of a declaration of human rights is to protect the so called ‘level playing
fields’. This is not only to protect freedom of expression, of speech, but to protect
religious expression as well. 1 was quiet surprised in Singapore and Malaysia to find
that Buddhists were afraid to express their religion openly. I expected it in Malaysia,
because it’s a Muslim country. Buddhists there are very afraid to express their
religion, especially when it comes to the point of building temples. They are afraid to

say exactly what they are doing because they would never be given building permits
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or be allowed to actually practise. In one place where they are building, they plan to
plant trees on the edge of the property so that no one will be able see what is
happening inside, because the Malays might be upset and stop them. Sometimes they
don’t even have a Buddha statue. One meditation centre I went to was officially an
estate manager’s because, if they called it a meditation centre, they would be closed

down.

I had expected that in Malaysia but I was surprised that they were hypersensitive even
in Singapore to what was going on. I took part in a three-hour talk-back radio show in
Singapore. It was really good fun. But the presenter told me beforehand not to
mention Buddhism or the word meditation. Otherwise he’d get the sack! Because the
people are so hypersensitive, you couldn’t really express who you were. The
organisers of the conference that I attended really thought that the riot police and the
two ‘Black Marias’ — that I mentioned earlier — were from the government. So many
people in the government in Singapore are heavy evangelical Christians that the

organizers were afraid because so many people were going to a Buddhist lecture.

When we consider human rights or the idea of freedom, we see that there are some
things that should be done. Giving people freedom to choose, especially their religion
and allowing people to express their religion, is one example. We should not be
brainwashing people. I heard today that someone has bought the lease of a powerful
transmitter in the Northern Territory and is blasting Christian propaganda across
South East Asia. That’s not going to make us many friends in the Muslim world. It’s
a silly thing to do. When pursuing human rights and freedom we have to be very
mindful and have loving kindness, compassion, and sensitivity to the people around

us.

In Buddhism it’s not freedom for freedoms sake. I can’t go and do just whatever I
want or preach Buddhism to anybody I see. That was one of the reasons I was
personally very impressed with Buddhism. The Buddhist monks and teachers I knew
weren’t ramming Buddhism down my throat. They weren’t telling me that if I did not

believe in Buddhism I would go to hell. That happens in some religions! People have
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told me in Malaysia and Singapore that sometimes their children come home from
school very upset, because the teachers tell them that their mummy and daddy are

going to go to hell because they are Buddhists.

That is really too much. So I told the Buddhists, even in Malaysia, to stand up for
themselves. If any Christian comes and tells you the Buddha wasn’t God, he wasn’t
even a prophet, he was just an ordinary man, say, “Hang on, that’s only partly true!
It’s true the Buddha wasn’t a god. It’s true he wasn’t a prophet or a Son of God, but
he was the teacher of God. The place of the Buddha in the scheme of things
according to the suttas, according to the actual teachings of the Buddha in the
Scriptures, is that our Buddha is your God’s teacher”. That’s true! In Pali sattha
devamanussanam, means the teacher of gods and men. That is in the chant that you

did if you were doing the pizja (devotional offerings) at seven o’clock:
1tipi so Bhagava Araham sammasambuddho
Vijjacaranasampanno sugato lokavidi
Anuttaro purisadammasarathi sattha devamanussanam.

Sattha means ‘teacher’, devamanussanam means of gods and men, there are many
places in the suttas where it is recorded that the Buddha went up to heaven to see

Brahma and taught him the Dhamma.

One of those exchanges is in the Brahmanimantanika Sutta in the Majjhima Nikaya
(MN 49). The Buddha went to see Brahma by using his psychic powers, but one of
the attendants in Brahmas assembly said, “Do you know this is Brahma! You should
go and bow down to him; he is God, the almighty, the creator, etc. etc. etc.” The
Buddha replied, “No way, Brahma is making a big mistake.” He tried to teach
Brahma that he was subject to the law of kamma and subject to the law of
impermanence, and that he had come to his present state from another world. Brahma
was actually born into his role. The role of God, of Brahma, is just a job, a position
which falls vacant at the end of the universe. Someone else gets it next time. That’s
the Buddhist teaching. Of course Brahma didn’t believe him. The only thing that

eventually convinced Brahma was a psychic contest. Brahma said, “Look, I can
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vanish, and you won’t be able to find me”, and the Buddha denied this. According to
the sutta the god tried to vanish but wherever Brahma went the Buddha followed. 1
think that is because Brahma lives in the highest of the sensory realms and he can go
from there into the first jAana realm. But when the Buddha went into the second jhana
realm that was beyond Brahma’s conception and experience, he couldn’t find the
Buddha. The Buddha won the psychic contest and, because of that, Brahma realised
that this was no ordinary person and started to listen and understand the laws of
impermanence. He understood that he wasn’t a permanent being in this universe. He
wasn’t the almighty, the permanent, etc. He understood he was just like any other
being, subject to the law of kamma, subject to impermanence. That was when

Brahma became a disciple of the Buddha.

So, if anyone knocks on your door and asks if you believe in God, you can say, “Yes,
but we also believe in the Buddha and that the Buddha is your God’s teacher”. That
way you will get rid of them pretty quickly. Only say this if they get heavy with you
because we want to be diplomatic. We want to be kind, but sometimes it’s worth
fighting fire with fire. Buddhists should at least stand up for their beliefs, understand

what their beliefs are, and not just be wimps.

Freedom of Inquiry

I spoke in Malaysia about such things as the Gnostic gospels, which is another
tradition of Christianity. In early Christianity there were three strands of Christian
belief. One was the church at Jerusalem, which was basically a Jewish Christianity.
They were still circumcising each other and keeping the Jewish traditions. It wasn’t
very popular with the Gentiles in Rome because they didn’t have anaesthetic in those
days. The Gentile church was found in many other centres outside of Jerusalem.
Places like Antioch, Corinth, and Rome. Then there were the Gnostic Christians.
They weren’t centred anywhere but were an independent strand of Christianity with
no hierarchy or organisation but with groups of people meeting in many different

places.
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When Jerusalem fell in 70AD, because the Romans were — for one reason or another —
fed up with the Jewish people, they tore down the temple and dispersed the people.
This action destroyed the Jewish Christian church and from then on it was a contest
between the Gnostic Christians and the much better organised, more powerful, Roman
Christians. Little by little — this is just basic history not Ajahn Brahm making it up —
the Gnostic Christians were suppressed, considered heretics, and eventually
annihilated by the Roman Christians. They were killed, their books were burned, and

their libraries were destroyed.

It’s strange but when you try and suppress anything, when you try and hide
something, especially bad kamma or mistakes, it usually turns up again somewhere!
In 1945 somebody, in a place called Nag Hammadi in southern Egypt, found some old
texts, old papyrus manuscripts, dating I think to the first and second centuries AD,
which came to be called the Gnostic Gospels. They can be seen at the Nag Hammadi
Library. In these texts there are actual sayings of Jesus Christ that are very, very
different from what we read in the Bible. If you are interested in another form of
Christianity it’s very interesting to read things that give a different slant to that
religion. You can look up a book called “The Gnostic Gospels’ by Elaine Pagels, who
is professor of Religious Studies at Princetown University in America. The reason
I’m saying this is because one of the teachings in the texts quotes Jesus as saying that
God was in his heaven one day saying, “I am the first born, the creator, the lord of all
that is and ever was, the most powerful, etc., etc.”. Then someone says, “No you’re
not. Don’t get above yourself God. There are other beings in this universe which you
simply do not know about.” God replied, “Who said that? Why are you saying that?”
That is in the Gnostic Christian Gospels, which puts God in a very different place

from that depicted in Roman Christianity.

I mention this because when we have more knowledge and understanding, when we
have more information, we get a much wider and broader picture of things. It’s that
wider knowledge that is one of the things that should be a basic freedom for all human
beings. Knowledge should be freely available. It shouldn’t be slanted or biased

according to certain people’s views or religion’s agendas.
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There are some freedoms that we love to have, that are really our right. One of those
freedoms that we would certainly put in a Buddhist charter of human rights is the right
to freedom of inquiry, freedom of information, and freedom to question. It is by
questioning that we find the truth. The Buddha encouraged us not to just sit back and
listen, or to only take a book and study it, but to also question. One of the suttas lists
the five things that help one become a Stream Winner, (the first stage of
Enlightenment). It starts off with sila, virtue, morality, keeping precepts and
continues with these two beautiful words suta and sakaccha. Suta means literally
‘listening to Dhamma discourses’. You might call it learning or having the
informational input about the Buddha’s teachings. Sakaccha means ‘discussion and
asking questions’. The other two factors, interestingly, are samatha and vipassana,
calm and insight. These are the five supporting factors for the arising of
Enlightenment. Here I’'m just focussing on sutta and sakaccha, the ability to have the

information and also to discuss it.

One of the things that really attracted me to Buddhism was that I could ask any
question, even though they were sometimes silly questions, because the teachers
respected and honoured questioning. Those teachers would never make a questioner
feel silly or embarrassed by saying, “What a stupid question that is, you foolish
person. Don’t ask that question again.” D’ve tried all my life never to do that. If
someone asks me a question, even though I sometimes think, “What a dumb question,
haven’t you been listening?” I always try to answer it fully. I’ve had some dumb
questions in my time. Probably the hardest and most foolish question I was ever
asked was when I was giving a talk, many years ago, to fourteen year old girls in a
high school. After my talk on Buddhism, I expected the questions to be on Buddhism,
but this one girl put her hand up and asked, “Do girls turn you on?” That was a hard
one to handle. Whenever I asked a dumb question — although I never asked questions
like that of monks!! — the monk would always be very patient with me and would
actually explain very gently saying, “Look, you’re misunderstanding; you should have
asked the question in this way”. But they would never make you feel small because
you had asked a stupid question. I really appreciated that because it showed a sense

of kindness and respect. The teacher respected the student.
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To question is a right for people. That’s why I say, “Whatever question you have,
come and ask it. I may not know the answer. It may take me a while, and sometimes
you may not be satisfied with my answer, but always ask the question”. Often when
people ask questions and I reply, I ask them if the answer is okay. “Did I answer the
question satisfactorily?” “Did I understand the question?” That’s respect for the

person who had the guts to put their hand up and ask.

I act like this because of my own past experience. Sometimes I’ve asked a question
and because the person hasn’t really understood it, or because the question is simply a
bit too hard for them, or it’s showing them they’ve made a mistake, they skirt around
it or make a joke of it. I remember Krishnamurti, the teacher — I was quite interested
in his teachings for a while. Later I heard a recording of one his talks given in the
New York Library. It was quite a famous talk. I’ve seen the audio cassette in public
libraries. I was really interested in the talk and at the end there were a lot of stupid
questions. Krishnamurti answered those questions reasonably well, but then someone
asked a really good question, which was very deep and challenged much of what he
had said. I was disgusted when the answer was, with a very condescending and
superior voice, “Do I have to answer everything?” The audience laughed. But this
poor man was ridiculed even though it was the best question of the session.

Krishnamurti just skirted around it with humour, and I thought that was really wrong.

I tell people that if lecturers at universities really know their stuff, if they are really
experts at their subjects, they can answer any questions. If they skirt around questions
or are afraid of questions, it’s a good sign that they don’t know what they are talking
about. I told the people in Malaysia and Singapore, and I give the same advice to you:
there are so many teachers and Gurus, monks and nuns and goodness knows
whatever, floating around the world today; you should ask them difficult questions.
That’s the only way to find out if they know their stuff. Ask them the hardest
questions, the most probing questions, and see if they answer them with a sense of
equanimity, with a sense of respect — not like a politician avoiding the issue but like

someone who knows what they are talking about. If you know, you are not afraid of

124



questions. This is a good way for people to check on teachers, on Gurus, on monks,
or nuns who go around the world teaching. There is a huge danger in believing

charlatans. So ask deep questions.

I think in any charter of Buddhist human rights we should have the right to question
anybody and the right to demand a fair answer, whether it’s from politicians,
preachers, or whoever, because I think that would protect truth, and access to the truth
should be an inalienable right for people, an inalienable right for all. Find out what
your governments are doing. Find out what your doctor says about you, what they
have diagnosed you as having. But especially in religion we should have the freedom

to find out the truth.

Defining the Boundaries

We also need some checks and balances, because we need boundaries for everybody.
Sometimes when we don’t understand the meaning of freedom, we remove all the
boundaries, whether in the practice of religion, or in the practice of education.
Whether it’s living together as a family or just in general life, we don’t put boundaries
in place because we think freedom means ‘no boundaries’. We get into all sorts of
confusion. In fact one of the speakers at this conference, who I didn’t really respect,
said she was a Buddhist without boundaries. I was not at all inspired by her. Why do
you even call yourself a Buddhist if you don’t have any boundaries? To be a
Buddhist you’ve got to have boundaries. I accept some statements and ideas but not
others, otherwise why call yourself a Buddhist. Why not call yourself a Buddhist-
Christian-Jewish-Moslem-Atheist-freethinker? That’s not having boundaries. The

point is, it’s good to have boundaries.

Sometimes people say, “I’m not anything, I don’t call myself a Buddhist. If you're a
Buddhist, that’s just being attached to a label, to a name”. I ask them, “Are you a
man? Are you a woman? Aren’t you just attached to that label? If you are not
attached to that label, when you go to the toilet which one do you go to, the ‘Men’s’
or the ‘Ladies?” If you are not attached to being a man go to the ladies toilet and see

what happens. You can see what intellectual garbage this is. I sometimes get really
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embarrassed by my fellow Buddhists. Tina Turner when asked by a reporter, “Why
are you a Buddhist?’ replied, “Because as a Buddhist I can do anything I like”. That’s
not being a Buddhist. Buddhists have boundaries. Creatures have boundaries, and
it’s the boundaries that define who you are. You call yourself a man, because that
means you are not a woman, you’re not an animal, and you’re not a deva. You are a
man. If you call yourself a Buddhist it defines you as a Buddhist. Whether it’s
Tibetan, Mahayana, Theravada, Zen, or whatever, there are certain things that those
labels require. At least you have got to believe that the Buddha was Enlightened. If
you think, “Well I don’t know if the Buddha was enlightened or not. Sometimes I
believe in the Buddha but sometimes I believe in Jesus Christ, and sometimes I
believe in the Great White Ram!” What sort of Buddhist is that? That’s just a person
who is incredibly confused. They are never going to get anywhere in this life. If
you’re going to go to Fremantle you’ve got to get on a bus that has Fremantle written
on the front otherwise you will never get there. You don’t have to go to Fremantle,
you can go to South Perth, or you can go to Wanneroo, but at least choose the right

bus and just sit on it until you get there.

If you are a Buddhist you should learn what the Buddha really said and what it means
to be a Buddhist. But not just according to your own ideas. Buddhist means ‘of the
Buddha’, ‘something to do with the Buddha’. The Buddha was a historical person.
Everyone, even atheist sceptics, accept that much. The Buddha lived in India twenty-
six centuries ago, and there is a lot written about him. Not just in old books but also
in stone, in actual carvings on ancient temples. There are also carvings on stone
pillars erected by the Emperor Asoka. The Buddha existed, there’s no doubt about

that. With some of the other teachers we’re not quite so sure.

You have to know what it was that the Buddha taught to be a Buddhist. You have to
have some degree of faith and confidence in those teachings. They have to make
sense to you. The reason I became a Buddhist was because I read a book about
Buddhism that made sense to me. I read other books at the same time, the Koran and
the Bible. They didn’t make so much sense. By saying you are a Buddhist you are

not criticising other religions, you are saying what you are. In the same way as being
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a woman, you say you are a woman. You are not criticising men, you are just
describing yourself. This is clear thinking. You are giving yourself a description that
describes your reality at that particular time. With that description you take on the
responsibilities and duties of that reality. A Buddhist is someone who believes in the
Buddha - in other words someone who follows, as best they can, what the Buddha
taught. Some Buddhists perform all of sorts of elaborate acts of worship. We talked
about this in Malaysia where they call it ‘joss-stick Buddhism’. You might have seen
joss-stick Buddhists they hold these joss sticks in their hands and sway backwards and
forwards. They haven’t a clue why they are doing this. They go backwards and
forwards like this because they have always seen their parents and their grand parents

doing it. Then they put the joss-sticks into a jar. That’s not what the Buddha taught.

The Buddha taught that if you want to worship him — and this is in the Maha-
Parinibbana Sutta (DN 16) — you should follow his advice. A Buddhist is really
someone who has gone for refuge to the Buddha and is practising the Eightfold Path
as closely as possible. Whether it’s Zen Buddhism, Mahayana Buddhism, or
whatever type of Buddhism, the one thing in Buddhism that everyone has in common
is the Eightfold Path. In Mahayana Buddhism they’ve got six paramis, or perfections,
three of those are sila, samadhi and pafna, which is the eightfold path. No matter
what form of Buddhism it is, you have to have si/a, virtue. You have to have right
view and keep the precepts. You have to have samadhi, where you are practising

some meditation and developing some pa#za or wisdom.

So, first of all learn what the Buddha taught. Try and realize it. See if it makes sense
or not, and in the meantime question it. Listen to find out what Buddhism is all about.
Question it to make sure you understand properly what the Buddha said, not believing

it yet. Then try it out to see if it works by practising it for yourself.

Freedom of Mind

Sometimes people think that keeping rules and having laws is restricting their

freedom. That’s why some human rights conflict with the laws. There is a conflict in

127



many countries between laws which are designed to protect society and to give
freedom from bullying, freedom from disruption, freedom for a person to enjoy their
property, their time, and their own religion, and what people call the ‘freedom to do
what they want’. I think this is the problem with the way that human rights are
espoused at the present time. In Buddhism we realise — and the Buddha said this —
that we gain freedom only within boundaries. We gain a lot of confusion, pain, and
suffering, when we don’t have boundaries. Look at your marriage. If you’ve no
boundaries, no rules, what sort of marriage have you got? The husband if he likes a
girl can just go there, be free; and the same for wife. What sort of life would that be?

To be able to have harmony and peace we do need rules.

During my talks in Singapore and Malaysia I gave the simile of the fish in a tank — are
they free or are they in prison? Is it ‘Buddhist’ to put fish in a tank or should they be
swimming free in the seas, the lakes, and the rivers? What have they done to get put
in pr