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VENERABLE AJAHN CHAH



A Gift of Dbamma

A public talk given on October 10, 1977, addressed to the parents of
a monk who had come from France to visit their son.

SO NOW... There’s been not enough time.... too little time.... You've been
visiting for many days now, and we haven’t had the chance to talk, to ask
questions, because here at Wat Nong Pa Pong there’ve been many visitors, both
day and night. So we haven’t had the opportunity to talk. [Aside: Whose
parents are these?] [Answer: Thitinano’s.] Thitifiano’s parents have come to visit
from Paris for several days now, staying three nights at Wat Pa Pong and three
nights at Wat Pa Nanachat. In two days you’re going to leave.

So I'd like to take the opportunity to tell you how glad I am that you made
the effort to come here to Wat Nong Pa Pong and that you've had the chance
to visit with your son, the monk. 'm glad for you, but I don’t have any gift to
give to you. There are already lots of material things and whatnot in Paris. Lots
of material things. But there’s not much Dhamma to nourish people’s hearts
and bring them peace. There’s not much at all. From what I observed when I
was there, all I could see were things to stir up the heart and give it trouble all
the time. From what I observed, Paris seems to be very advanced in terms of all
kinds of material things that are sensual objects—sights, sounds, smells, tastes,
tactile sensations, and ideas that act as temptations for people who aren’t
familiar with the Dhamma, getting them all stirred up. So now I'd like to give a
gift of Dhamma that you can put into practice in Paris after you leave Wat
Nong Pa Pong and Wat Pa Nanachat.

The Dhamma is.... [Are you going to translate as we go along?] [Yes.]
[Okay, but it’s not really convenient.]

The Dhamma is a condition that can cut through and reduce the problems
and difficulties in the human heart—reducing them, reducing them until
they’re gone. This condition is called Dhamma. So you should train yourself in
this Dhamma in your daily life. When any preoccupation strikes and disturbs
the mind, you can then solve the problem, you can resolve it. That’s because
problems of this sort, everyone—whether here in Thailand, abroad,



everywhere: If you don’t know how to solve this problem, it’s normal that you
suffer.

When this sort of problem arises, the way to solve it is discernment:
building discernment, training discernment, making discernment arise from
within our heart.

As for the path of practice, it’s nothing far away. It’s right within you: in
your body and mind. It’s the same whether you're Thai or from abroad. The
body and mind are what stir up trouble. But the body and mind can bring
peace.

Actually, the mind is already at normalcy. It’s like rain water, water that’s
normally clear, pure, and clean. But if you put green or yellow dye into it, it
turns green or yellow.

It’s the same with the mind. If you meet up with a preoccupation you like,
the heart feels good and at ease. If it meets up with a preoccupation you don’t
like, it feels dis-ease. It gets murky—Ilike water that turns yellow when mixed
with yellow dye, black when mixed with black dye, green when mixed with
green dye. It keeps changing its color. But actually, the water that’s yellow or
green: Its normalcy is that it’s clear and clean. The normalcy of the mind is like
rain water. It’s a mind that’s clear and clean. It’s a mind whose normalcy isn’t
stirred up and troubled. The reason it’s stirred up and troubled is because it
takes after its preoccupations. It falls for its preoccupations.

To put it so that you'll see this clearly: Right now we’re sitting in a forest
that’s quiet, like a leaf. A leaf, if there’s no breeze blowing, is still. Quiet. If a
breeze blows, it flutters in line with the breeze. The same with the mind. If it
makes contact with a preoccupation, it flutters in line with the preoccupation.
The more it’s ignorant of the Dhamma, the more you keep letting it run loose
in line with its moods. If the mood is happy, you let it run loose. If the mood is
unhappy, you let it run loose, and it keeps staying stirred up—to the point
where people have nervous breakdowns, because they don’t know what’s going
on. They let things run loose in line with their moods. They don’t know how
to care for their minds.

When the mind has no one to care for it, it’s like a person with no parents
to care for it, a destitute person. A destitute person has no refuge. A person
who lacks a refuge suffers. The same with the mind. If it lacks training in
making its views right, it’s put to all sorts of difficulties.



So the practice of bringing the mind to peace is called, in Buddhism, doing
kammatthana. Kammatthana. Thana means foundation. Kamma is the work we
have to do. One part of this is the body; one part is the mind. That’s all there
is: these two things. The body is a riipa-dhamma, a physical condition. It has a
shape you can see with your eyes. The mind is a nama-dhamma, a mental
phenomenon that doesn’t have a shape. You can’t see it with your eyes, but it’s
there. In ordinary language we call these things body and mind. The body you
can see with your physical eyes. The mind you can see with your inner eye, the
eye of the mind. There are just these two things, but they're all stirred up.

So the practice of training the mind, the gift 'm giving you today, is simply
doing this kammatthana. I'm giving it to you to train the mind. Use this mind
to contemplate this body. Use this mind to contemplate this body.

What is the mind? The mind isn’t “is” anything. But through our

suppositions we say it’s an awareness. It’s always aware of receiving
. ) o . . ) « . »

preoccupations. What’s aware of receiving preoccupations, we’ll call “mind.
Whatever is aware, that’s called the mind. It’s aware of preoccupations and
moods—sometimes happy, sometimes painful, moods of gladness, moods of
sadness. Whatever takes on the burden of being aware of these things is called
the mind.

The mind is right here right now. While 'm talking to you, the mind is
aware of what I'm saying. When the sounds come into the ear, the mind is
aware of what I'm saying. Whatever’s there, it’s aware of it. What’s aware:
That’s called the mind. The mind has no body, no shape. It’s simply what’s
aware and nothing else. That’s called the mind.

This mind, if we teach it to have right views, won’t have any problems. It’ll
be at its ease. The mind will be the mind, the preoccupations will be
preoccupations. Preoccupations won’t be the mind; the mind won’t be its
preoccupations. We contemplate the mind and its preoccupations so that we’ll
see clearly in our awareness that the mind receives and is aware of
preoccupations that come passing in. These two things meet and give rise to an
awareness in the mind—good, bad, hot, cold, all kinds of things. If we don’t
have the discernment to straighten things out, the problems that come about
in this way will put the mind in a turmoil.

To do kammatthana is to give the mind a foundation. The in-and-out
breath is our foundation. Take this—the breath coming in, the breath going



out—as the object of your meditation. Familiarize yourself with it. There are
lots of other meditation objects, but they can cause difficulties. It’s better to
stay with the breath. The breath has been the crown of all meditation objects
from time immemorial.

You sit and meditate—when you have the chance, you sit and meditate.
Put your right hand on top of your left hand, your right leg on top of your left
leg. Sit up straight. Think to yourself: “Right now I'm going to put aside all my
burdens. I won’t concern myself with anything else.” Let go. Whatever
responsibilities you have, all your many responsibilities, let them go for the
time being. Teach your mind: “Right now I'm going to keep track of the
breath. I'll be alert to one thing only: the breath.” Then breathe in, breathe
out. When you focus on the breath, don’t make it long, don’t make it short,
don’t make it light, don’t make it heavy. Let it be just right. Just right.

Mindfulness is the ability to keep this in mind. Alertness is the awareness
that comes from the mind. Let it know that the breath is going out. Let it
know that the breath is coming in. At ease. You don’t have to think about this
or that or anything at all. Just be aware in the present that “Right now my only
duty is to focus on the breath. I don’t have any duty to think about anything
else.” Then focus just on the breath going out, the breath coming in. Focus
your mindfulness to keep track of this. Make your alertness be aware that right
now you have a breath.

At first, when the breath comes in, the beginning of the breath is at the tip
of the nose, the middle of the breath is at the heart, the end of the breath is at
the navel. When you breathe out, the beginning of the breath is at the navel,
the middle of the breath is at the heart, the end of the breath is at the tip of
the nose. Feel it in this way. The beginning of the breath, one—nose; two—
heart; three—navel. Then one—navel; two—heart; three—nose. Focus on
these three stages and let all your concerns fade away. You don’t have to think
of anything else. Focus on the breath. Focus on in. Always know the beginning

of the breath, the middle of the breath, the end of the breath. The beginning
of the breath, the middle of the breath, the end of the breath.

Perhaps the mind may think of something. It'll bring up the breath as its
preoccupation. It'll evaluate the breath, contemplate it, staying involved with
its preoccupation, keeping this up continually—knowing the beginning of the
breath, knowing the middle of the breath, knowing the end of the breath.



When you keep doing this, then citta-muduta: The heart will be malleable.
Kaya-muduta: The body will be malleable. Its tiredness and stiftness will
gradually disappear. The body will become light; the mind will gather together.
The breath will grow more gentle and refined.

Mindfulness and alertness will coalesce with the mind. Keep doing this
until the mind quiets down, grows still, and becomes one. One. The mind rests
with the breath. It won’t separate out anywhere else. At ease. No disturbance.
It knows the beginning of the breath, the middle of the breath, the end of the
breath. When you know this, stay focused on it at all times. When the mind is
quiet, you can focus just on the end point and beginning point of the breath.
You don’t have to follow it down into the body. In other words, stay just at the
tip of the nose. The breath goes out, the breath comes in, goes out, comes in,
but you don’t have to follow it down.

When you do this, it’s called making the mind comfortable, at peace. When
the mind is at peace, let it stop and stay right there. It stops and stays with one
preoccupation. The mind is one. It stays with a single preoccupation, the in-
and-out breath, at all times. This is called making the mind quiet and making
it give rise to discernment.

This is the beginning, the foundation of doing kammatthana. Try to do
this every day, every day, wherever you are: at home, in your car, in your boat,
sitting, lying down. Have mindfulness and alertness in charge at all times.

This is called meditation (bhavana). There are many types of meditation
and they can be done in all four postures, not only while you’re sitting. You can
do them while standing, sitting, walking, or lying down. All that’s asked is that
your mindfulness be always focused on knowing: “At this moment, what are
the characteristics of the mind? What mood is it in? Happy? Pained? Stirred
up? At peace?” Observe it in this way. In other words, know what’s right and
wrong in your mind at all times. This is called making the mind quiet.

When the mind is quiet, discernment will arise; discernment will know;
discernment will see. When the mind is quiet, use the quiet mind to
contemplate. Contemplate what? It’s kammatthana: your body from the head
down to the toes, from the toes up to the head. Use the quiet mind to keep
contemplating back and forth. Look at hair of the head, hair of the body, nails,
teeth, and skin as your kammatthana. See that all bodies have earth, water, fire,
and wind. These four groups are called kammatthana. They're called properties:



the earth property, the water property, the fire property, the wind property.
When they come together, we call them a “human being,” a “living being.” But
the Buddha said to see them just as properties. The parts of the body that are
solid are earth, the earth property. The liquid parts that circulate in the body
are called the water property. The breath that flows up and down is called the
wind property. The heat and warmth in the body is called the fire property.

A person, when analyzed, has only these four things: earth, water, fire,
wind. There’s no “being,” no “human being.” There’s nothing: no Thai, no
Westerner, no Cambodian, no Vietnamese, no Lao. Nobody. There’s just earth,
water, fire, and wind. But we suppose these things into being a person, a living
being. But actually you'll come to see that there’s nothing at all to this earth,
water, fire, and wind that we call a human being. They’re composed of
inconstancy, stress, and not-self. They’re not for sure. They keep cycling around
and changing. They don’t say in place. Even our body isn’t for sure. It keeps
moving around, changing. The hair of the head changes, the hair of the body
changes, the skin changes. Everything keeps changing.

Even the heart is the same way. It’s not our self, it’s not “us,” it’s not “him”
or “her.” It can think all kinds of things. Sometimes it can think of committing
suicide, sometimes it can think pleasant thoughts, sometimes it can think
painful thoughts—all kinds of things. It’s not for sure. If you don’t have any
discernment, you believe it—this one mind that can keep lying to you: sad,
happy, all mixed up together. This is what we mean when we say that the mind
isn’t for sure. The body isn’t for sure. In short, they're both inconstant, both
stressful, both not-self. The Buddha said that these things aren’t a being, aren’t
a person, aren’t our self, aren’t us or anyone else. They’re properties, that’s all:
earth, water, fire, and wind.

This is contemplation. Use the mind to contemplate until it sees clearly all
the way down.

When it sees clearly all the way down, the clinging that teaches us that
we're beautiful, good, bad, unhappy, right, whatever, gets uprooted. Removed.
You see everything as one and the same thing: human beings, animals.
Westerners are one and same with Thais; Thais, one and the same with
Westerners. Everything. I’s all properties: earth, water, fire, wind. When the
mind sees in this way, it uproots every clinging out of itself. When you
contemplate and see inconstancy, stress, and not-self— that there’s no “us,” no



“being”—you give rise to a sense of chastened dismay. You uproot your
clingings, uproot your clingings. You don’t have to cling to anything at all as
“you” or your self or anyone else.

When the mind sees in this way, it gives rise to disenchantment.
Dispassion. In other words, when it sees everything as inconstant, stressful, and
not-self, it stops. It becomes Dhamma. Passion, aversion, and delusion keep
wasting away, wasting away until nothing is left but Dhamma: this mind.

That’s all there is.
This is what’s meant by doing kammatthana.

So I give this to you to take and contemplate. Study it every day in your
everyday life. Even though you've received these teachings from Wat Nong Pa
Pong or Wat Pa Nanachat, they're an heirloom that’s been passed down. I
advise you—as do all the monks, the ajaans, and your son the monk—to take
this gift of Dhamma and contemplate it. Your heart will be at ease. It won’t be
troubled any more. It'll be at peace. If the body is disturbed, don’t worry about
it. Make sure the mind isn’t disturbed. If people in the world are disturbed,
we're not disturbed along with them. Even though there may be a lot of
disturbance in your foreign land, you don’t have to be disturbed—because your
mind has seen. It's Dhamma.

This is a good path, a correct path. So remember it and contemplate it.



Our Real Home

This is a talk that Ajabn Chab recorded at the request of one of bis
students whose mother was on ber deathbed. The student bad
expected just a short message for bis mother, but instead Ajabn Chah
gave this extended talk of consolation and encouragement for the
mother and the whole family.

Namo tassa bhagavato arahato samma-sambuddbassa.
Homage to the Blessed One, the Worthy One, the Rightly Self-awakened One.

Silena sugatim yanti: Through virtue they go to a good destination.
Silena bhogasampada: Through virtue there’s consummation of wealth.
Silena nibbutim yanti: Through virtue they go to nibbana.

Tasma silarin visodbaye: So virtue should be purified.

NOW, GRANDMA, set your heart on listening respectfully to the Dhamma,
which is the teaching of the Buddha. While I'm teaching you the Dhamma, be
as attentive as if the Buddha himself were sitting right in front of you. Close
your eyes and set your heart on making your mind one. Bring the Buddha,
Dhamma, and Sangha into your heart as a way of showing the Buddha respect.

Today I haven’t brought you a gift of any substance, aside from the
Dhamma of the Buddha. This is my last gift to you, so please accept it.

You should understand that even the Buddha—with all his virtues and
perfections—couldn’t avoid the weakening that comes with aging. When he
reached the age you are, he let go. He let go of the fabrications of life.

“Letting go” means that he put these things down. Don’t carry them
around. Don’t weigh yourself down. Accept the truth about the fabrications of
the body, whatever they may be: You've relied on them since you were born,
but now it’s enough. Now that they’re old, they’re like the utensils in your
home—the cups, the saucers, and the plates—that you've held onto all these
years. When you first got them they were bright and clean, but now they’re



wearing out. Some of them are broken, some of them are lost, while the ones
remaining have all changed. They haven’t stayed the same. That’s just the way
things are.

The same holds true with the parts of your body. From the time of birth
and on through your childhood and youth, they kept changing. Now they’re
called “old.” So accept the fact. The Buddha taught that fabrications aren’t us,
they aren’t ours, whether they're inside the body or out. They keep changing in
this way. Contemplate this until it’s clear.

This body of yours, lying here and decaying, is the truth of the Dhamma.
This truth is a teaching of the Buddha that’s certain and sure. He taught us to
look at it, to contemplate it, to accept what’s happening. And it’s something
you should accept, regardless of what’s happening.

The Buddha taught, when we’re imprisoned, to make sure that it’s only the
body that’s imprisoned. Don’t let the mind be imprisoned. And the same thing
applies here. When the body wears out with age, accept it. But make sure that
it’s only the body that’s wearing out. Make sure that the affairs of the mind are
something else entirely. This gives your mind energy and strength, because you
see into the Dhamma that this is the way things are. This is the way they have
to be.

As the Buddha taught, this is the way the body and mind are of their own
accord. They can’t be any other way. As soon as the body is born, it begins to
age. As it ages, it gets sick. After it’s sick, it dies. This truth is so true, this
truth you’re encountering today. It’s the truth of the Dhamma. Look at it with
your discernment so that you see.

Even if fire were to burn your house, or water were to flood it, or whatever
the danger that would come to it, make sure that it’s only the house that gets
burned. Make sure your heart doesn’t get burned along with it. If water floods
your house, don’t let it flood your heart. Make sure it floods only the house,
which is something outside the body. As for the mind, get it to let go and leave
things be—because now is the proper time, the proper time to let go.

You've been alive for a long time now, haven’t you? Your eyes have had the
chance to see all kinds of shapes, colors, and lights. The same with your other
senses. Your ears have heard lots of sounds, all kinds of sounds—but they were
no big deal. You've tasted really delicious foods—but they were no big deal.
The beautiful things you've seen: They were no big deal. The ugly things you’ve



seen: They were no big deal. The alluring things you've heard were no big deal.
The ugly and offensive things you've heard were no big deal.

The Buddha thus taught that whether you're rich or poor, a child or an
adult—even if you're an animal or anyone born in this world: There’s nothing
in this world that’s lasting. Everything has to change in line with its condition.
The truth of these conditions—if you try to fix them in a way that’s not right
— won’t respond at all. But there is a way to fix things. The Buddha taught us
to contemplate this body and mind to see that they aren’t us, they aren’t ours,
they’re just suppositions.

For example, this house of yours: It’s only a supposition that it’s yours.
You can’t take it with you. All the belongings that you suppose to be yours are
just an affair of supposition. They stay right where they are. You can’t take
them with you. The children and grandchildren that you suppose to be yours
are just an affair of supposition. They stay right where they are.

And this isn’t just true for you. This is the way things are all over the
world. Even the Buddha was this way. Even his enlightened disciples were this
way. But they differed from us. In what way did they differ? They accepted this.
They accepted the fact that the fabrications of the body are this way by their
very nature. They can’t be any other way.

This is why the Buddha taught us to contemplate this body from the soles
of the feet on up to the top of the head, and from the top of the head on down
to the soles of the feet. These are the parts of your body. So look to see what
all is there. Is there anything clean? Anything of any substance? These things
keep wearing down with time. The Buddha taught us to see that these
fabrications aren’t us. They're just the way they are. They aren’t ours. They're
just the way they are. What other way would you have them be? The way they
are is already right. If you're suffering from this, then your thinking is wrong,.
When things are right but you see them wrong, it throws an obstacle across
your heart.

It’s like the water in a river that flows downhill to the lowlands. It flows in
line with its nature. The Ayutthaya River, the Muun River, whatever the river,
they all flow downhill. They don’t flow uphill. That’s their nature.

Suppose a man were to stand on the bank of a river, watching the current
flowing downhill, but his thinking is wrong. He wants the river to flow uphill.
He’s going to suffer. He won’t have any peace of mind. Whether he’s sitting,



standing, walking, or lying down, he won’t find any peace. Why? Because his
thinking is wrong. His thinking goes against the flow. He wants the water to
flow uphill, but the truth of the matter is that the water can’t flow uphill. It’s
not appropriate. The nature of the water is that it has to flow along with the
flow. That’s its nature.

When this is the case, the man is upset. Why is he upset? Because his
thinking is wrong, his ideas are wrong, all because of his wrong view. Right
view sees that water has to flow downhill. This is a truth of the Dhamma that
we can contemplate and see that it’s true. When that man sees this truth, he
can let go—he can let the water flow along with its flow. The problem that was
eating away at his heart disappears. When the problem disappears, there’s no
more problem. When there’s no problem, there’s no suffering.

It’s the same here. The water flowing downhill is like the life of your body.
After it’s young, it’s old. When it’s old, it flows along in its way. Don’t think
that you don’t want it to be that way. Don’t think like that. We don’t have the
power to fix it.

The Buddha looked at things in line with their conditions, that they simply
have to be that way. So we let them go, we leave them be. Take your awareness
as your refuge. Meditate on the word buddhbo, buddho. Even though you’re really
tired, put your mind with the breath. Take a good long out-breath. Take a
good long in-breath. Take another good long out-breath. Focus your mind
again if you wander off. Focus on the breath: buddho, buddho.

The more tired you feel, the more refined you have to keep focusing on in
every time. Why? So that you can contend with pain. When you feel tired, stop
all your thoughts. Don’t think of anything at all. Focus the mind in at the
mind, and then keep the mind with the breath: buddho, buddho. Let go of
everything outside. Don’t get fastened on your children. Don’t get fastened on
your grandchildren. Don’t get fastened on anything at all. Let go. Let the mind
be one. Gather the mind in to one. Watch the breath. Focus on the breath.
Gather the mind at the breath. Just be aware at the breath. You don’t have to
be aware of anything else. Keep making your awareness more and more refined
until it feels very small, but extremely awake.

The pains that have arisen will gradually grow calm. Ultimately, we watch
the breath in the same way that, when relatives have come to visit us, we see
them off to the boat dock or the bus station. Once the motor starts, the boat



goes whizzing right off. We watch them until they're gone, and then we return
to our home.

We watch the breath in the same way. We get acquainted with coarse
breathing. We get acquainted with refined breathing. As the breathing gets
more and more refined, we watch it off. It gets smaller and smaller, but we
make our mind more and more awake. We keep watching the breath get more
and more refined until there’s no more breath. There’s just awareness, wide
awake.

This is called meeting with the Buddha. We stay aware, awake. This is what
buddho means: what's aware, awake, serene. When that’s the case, we're living
with the Buddha. We've met with awareness. We've met with brightness. We
don’t send the mind anywhere else. It gathers in here. We've reached our
Buddha. Even though he’s already passed away, that was just the body. The real
Buddha is awareness that’s serene and bright. When you meet with this, that’s
all you have to know. Let everything gather right here.

Let go of everything, leaving just this singular awareness. But don’t get
deluded, okay? Don’t lose track. If a vision or a voice arises in the mind, let it
go. Leave it be. You don’t need to take hold of anything at all. Just take hold of
the awareness. Don’t worry about the future; don’t worry about the past. Stay
right here. Ultimately you get so that you can’t say that you're going forward,
you can’t say that you're going back, you can’t say that you're staying in place.
There’s nothing to be attached to. Why? Because there’s no self there, no you,
no yours. It’s all gone.

This is the Buddha’s teaching: He tells us to be “all gone” in this way. He
doesn’t have us grab hold of anything. He has us be aware like this—aware and
letting go.

This is your duty right now, yours alone. Try to enter into the Dhamma in
this way. This is the path for gaining release from the round of wandering-on.
Try to let go, to understand, to set your heart on investigating this.

Don’t be worried about this person or that. Your children, your
grandchildren, your relatives, everybody: Don’t be worried about them. Right
now they're fine. In the future they’ll be just like this: like you are right now.
Nobody stays on in this world. That’s the way it has to be. This is a condition,
a truth, that the Buddha taught. All the things that don’t have any truth to
them, he has us leave them be. When you leave them be, you can see the truth.



If you don’t leave them be, you won’t see the truth. That’s the way things are.
Everybody in the world has to be this way. So don’t be worried. Don’t fasten
onto things.

If the mind is going to think, let it think, but think using discernment.
Think with discernment. Don’t think with foolishness. If you think about your
grandchildren, think about them with discernment, not with foolishness.
Whatever there is, you can think about it, you can be aware of it, but think
with discernment, be aware with discernment. If you’re really aware with
discernment, you have to let go. You have to leave things be. If you think with
discernment and are aware with discernment, there’s no suffering, no stress.
There’s just happiness, peace, and respite, all in one. The mind gathers like this.
All you need to hold onto in the present is the breath.

This is your duty now. It’s not the duty of anyone else. Leave their duties
to them. Your duty is your duty. And your duty right now is to keep your
awareness at your mind, making sure it doesn’t get stirred up. Your duty is to
know how your mind is doing. Is it worried about anything? Is it concerned
about anything? Examine the mind while you’re lying here sick. Don’t take on
the duties of your children. Don’t take on the duties of your grandchildren.
Don’t take on the duties of anyone else. Don’t take on any outside duties at all.
They're none of your business. Now’s the time for you to let go, to leave things
be. When you let go in this way, the mind will be at peace. This is your duty
now, right here in the present.

When you're sick like this, gather the mind into oneness. This is your duty.
Let everything else go its own way. Sights, sounds, smells, tastes, whatever: Let
them go their own way. Just stay focused on your duty.

If any preoccupation comes in to bother the mind, just say in your heart:
“Leave me alone. Don’t bother me. You're no affair of mine.” If any critical
thoughts come up—fear for your life, fear that you’ll die, thinking of this
person, thinking of that person—just say in your heart, “Don’t bother me.
You're no affair of mine.”

This is because you see all the Dhammas that arise. What are Dhammas?
Everything is a Dhamma. There’s nothing now that isn’t a Dhamma.

What’s the world? The world is any preoccupation that gets you stirred up,
that disturbs you right now. “How is that person going to be? How is this
person going to be? When I die will anyone look after them?” All of this is the



world. Whatever we think up—fear of death, fear of aging, fear of illness,
whatever the fear—it’s all world. Drop the world—it’s just world. That’s the
way the world is. If it arises in the mind, make yourself understand: The world
is nothing but a preoccupation. Preoccupations obscure the mind so that it
can’t see itself.

Whatever arises in the mind, tell yourself: “This isn’t any affair of mine. It’s
an affair of inconstancy, an affair of stress, an affair of not-self.”

If you think that you'd like to keep on living a long time, it makes you
suffer. If you think that you'd like to die right now and get it all over with,
that’s not the right way either, you know. It makes you suffer, too, because
fabrications aren’t yours. You can’t fix them up. They'’re just the way they are.
You can fix them up a little bit, as when you fix up the body to make it look
pretty or clean. Or like children: They paint their lips and let their nails grow
long to make them look pretty. But that’s all there is to it. When they get old,
they all end up in the same bucket. They fix up the outside, but can’t really fix
things. That’s the way it is with fabrications. The only thing you can fix is your
heart and mind.

This house you're living in: You and your husband built it. Other people
can build houses, too, making them large and lovely. Those are outer homes,
which anyone can build. The Buddha called them outer homes, not your real
home. They're homes only in name.

Homes in the world have to fall in line with the way of the world. Some of
us forget. We get a big home and enjoy living in it, but we forget our real
home. Where is our real home? It’s in the sense of peace. Our real home is
peace.

This home you live in here—and this applies to every home—is lovely, but
it’s not very peaceful. First this, then that; you're worried about this, you're
worried about that: This isn’t your real home. It’s not your inner home. It’s an
outer home. Someday soon you’ll have to leave it. You won’t be able to live here
anymore. It’s a worldly home, not yours.

This body of yours, that you still see as you and yours, is a home that stays
with you a while. You think that it’s you and yours, but it’s not. It, too, is a
worldly home. It’s not your real home. People prefer to build outer homes;
they don’t like to build inner homes. You rarely see any homes where people
can really stay and be at peace. People don’t build them. They build only outer



homes.

Think about it for a minute. How is your body right now? Think about it
from the day you were born all the way up to the present moment. We keep
running away from progress. We keep running until we’re old, running until
we're sick. We don’t want things to be that way, but we can’t prevent it. That’s
just the way things are. They can’t be any other way. It’s like wanting a duck to
be like a chicken, but it can’t because it’s a duck. If you want a chicken to be
like a duck, it can’t, because it’s a chicken. If you want ducks to be like
chickens, and chickens to be like ducks, you simply suffer—because these
things are impossible. If you think, “Ducks have to be the way they are, and
chickens the way zhey are; they can’t be any other way,” then that kind of
thinking gives you energy and strength.

No matter how much you want this body to stay stable and permanent, it
can’t be that way. It’s just the way it is. The Buddha called it a fabrication.

Anicca vata sankbara: How inconstant are fabrications!
Uppada-vaya-dhammino: Their nature is to arise and pass away.
Uppajjitva nirujjhanti: Arising, they disband.

Tesarin viipasamo sukbo: Their stilling is bliss.

This fabrication—this body-and-mind—is inconstant. It’s not dependable.
It’s here and then it’s not. It’s born and then it passes away. But we human
beings want it to be constant. That’s the thinking of a fool.

Just look at your breath. It goes out and then it comes in. It comes in and
then it goes out. That’s the nature of breath. It has to be that way. It has to
change, to go back and forth. The affairs of fabrication depend on change. You
can’t have them not change. Just look at your breath. Can you keep it from
coming in? Does it feel comfortable? If you draw in a breath and then don’t let
it go out, is that any good? Even if you want it to be constant, it can’t be
constant. It’s impossible. It goes out and then it comes in. It comes in and then
it goes out. It’s such a normal thing.

We're born and then we age; we age and then we get sick and die. It’s so
normal. But we don’t like it. It’s as if we wanted the breath to come in and not
go out; or to go out and not come in. When it comes in and out, out and in, we



can live. Human beings and animals have been living right up to the present
because fabrications follow their duty in line with their conditions. That’s their
truth.

So we have to see their truth in line with their truth. As with the affair of
birth, aging, illness, and death: Once we’re born, we're already dead. Birth and
death are all the same thing. One part is the beginning, and one part the end.
Just like a tree: When it has a base, it has an upper tip. When it has an upper
tip, it has a base. When there’s no base, there’s no upper tip. There’s no upper
tip without a base. That’s the way things are.

It’s kind of funny, you know. We human beings, when somebody dies, get
all sad and upset. We cry and grieve—all kinds of things. It’s delusion. It’s
delusion, you know, to cry and lament when somebody dies. That’s the way
we've been since who knows when. We hardly ever reflect to see things clearly.
In my opinion, and you’ll have to forgive me for saying this, but if you're going
to cry when somebody dies, it’d be better to cry when somebody’s born. But we
have things all backwards. If somebody’s born we laugh; we’re happy and glad.
But really, birth is death, and death is birth. The beginning is the end, and the
end is the beginning. When someone dies or is about to die, we cry. That’s
foolishness. If you're going to cry, it’'d be better to cry from the very beginning,.
For birth is death. Without birth, there’s no death. Do you understand? Death
is birth, and birth is death.

Don’t think in a way that puts you in a turmoil. Just let things be the way
they are. This is your duty now. No one else can help you. Your children can’t
help you; your grandchildren can’t help you; your wealth can’t help you. The
only thing that can help you is if you correct your sense of things right now.
Don’t let it waver back and forth. Let go. Let go.

Even if we don’t let things go, they're already ready to go. The parts of your
body are trying to run away. Do you see this? When you were young, your hair
was black. Now it’s gray. This is how it’s already running away. When you were
young, your eyes were bright and clear, but now they’re blurry. Do you see this?
They're already running away. They can’t hold out any longer, so they have to
run away. This is no longer their place to stay. Every part of your body has
started running away. When you were young, were your teeth solid and sturdy?
Now they’re loose. You may have put in false teeth, but they’re something new,
not the original ones. The original ones have run away. Every part of your body



—of everybody’s body—is trying to run away.

Your eyes, ears, nose, tongue, and body: All of these things are trying to
run away. Why? Because this isn’t their place to stay. They're fabrications, so
they can’t stay. They can stay for only a while and then they have to go. And it’s
not just you. Every part of the body—hair of the head, hair of the body, nails,
teeth, skin, everything—is getting ready to run away. Some parts have already
gone, but not yet everything. All that’s left are a few house sitters. They're
looking after the house, but they're no good. The eyes are no good; the teeth
are no good; the ears are no good. This body’s no good because the good things
have already run away. They keep running away, one after another.

You have to understand that this is no place for human beings to stay. It’s
just a shelter where you can rest a bit, and then you have to move on.

So don’t let yourself be worried about so many things. You've come to live
in the world, so you should contemplate the world to see that that’s the way it
is: Everything’s getting ready to run away. Look at your body. Is there anything
there that’s like what it used to be? Is the skin like it used to be? Is your hair
like it used to be? Are your eyes like they used to be? Are your ears like they
used to be? Are your teeth like they used to be? No, they're not. They've run oft
to who knows where.

This is what their nature is like. Once they've served their time, they have
to go. Why do they have to go? Because that’s their duty. That’s their truth.
This isn’t a place where anything can stay permanently. And while they’re
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staying here, they're a turmoil: sometimes pleasant, sometimes painful, with no
respite or peace.

It’s like a person who’s traveling back home but hasn’t yet arrived. He’s still
on the way, sometimes going forward, sometimes going back: a person with no
place to stay. As long as he hasn’t reached home, he’s not at his ease: no ease
while he’s sitting, no ease while he’s lying down, no ease while he’s walking, no
ease while he’s riding in a car. Why? Because he hasn’t yet reached home. When
we reach our home, we're at our ease because we understand that this is our
home.

It’s the same here. The affairs of the world are never peaceful. Even if we're
rich, they're not peaceful. If we're poor, they're not peaceful. If we're adults
they’re not peaceful. If we're children they’re not peaceful. If we lack education,
they’re not peaceful. If we're educated, they're not peaceful. All these affairs are



not peaceful: That’s just the way they are. That’s why poor people suffer, rich
people suffer, children suffer, adults suffer. Old people sufter the sufferings of
old people. The sufferings of children, the sufferings of rich people, the
suffering of poor people: They're all suffering.

Every part in your body is running away, one thing after another. When you
contemplate this, you'll see aniccarin: They're inconstant. Dukkbarin: They're
stressful. Why is that? Anatta: They're not-self.

This body you’re living in, this body sitting and lying here sick, along with
the mind that knows pleasure and pain, that knows that the body is sick: Both
of these things are called Dhamma.

The mental things with no shape, that can think and feel, are called nama.
They're nama-dbhamma. The things that have physical shape, that can hurt,
that can grow and shrink, back and forth: That’s called riapa-dbamma. Mental
things are dhamma. Physical things are dhamma. That’s why we say we live
with the Dhamma. There’s nothing there that’s really us. It’s just Dhamma.
Dhamma conditions arise and then pass away. They arise and then pass away.
That’s how conditions are. They arise and then pass away. We arise and pass
away with every moment. This is how conditions are.

This is why, when we think of the Buddha, we can see that he’s really
worth respecting, really worth bowing down to, for he spoke the truth. He
spoke in line with the truth. Once we see that that’s the way it is, we see the
Dhamma. Some people practice the Dhamma but don’t see the Dhamma.
Some people study the Dhamma, practice the Dhamma, but don’t see the
Dhamma. They still don’t have any place to stay.

So you have to understand that everybody, all the way down to ants and
termites and all the other little animals, is trying to run away. There’s no one
who can stay here. Living things stay for a while and then they all go: rich
people, poor people, children, old people, even animals. They all keep changing.

So when you sense that the world is like this, you see that it’s
disenchanting. There’s nothing that’s really you or yours. You're disenchanted
—nibbida. Disenchantment isn’t disgust, you know. It’s just the heart sobering
up. The heart has seen the truth of the way things are: There’s no way you can
fix them. They're just the way they are. You let them go. You let go without
gladness. You let go without sadness. You just let things go as fabrications,
seeing with your own discernment that that’s the way fabrications are. This is



called, anicca vata sarikhara: Fabrications are inconstant. They change back and
forth. That’s inconstancy.

To put it in simple terms: Inconstancy is the Buddha. When we really see
that these things are inconstant, that’s the Buddha. When we look clearly into
inconstancy, we'll see that it’s constant. How is it constant? It’s constant in
being that way. It doesn’t change into any other way. Human beings and
animals, once they’re born, are all that way. They’re constant in that way—in
that they’re inconstant. They keep changing, changing from children to young
people to old people: That’s how they're inconstant. But the fact that everyone
is that way: That’s constant. That doesn’t change. Things keep changing in
that way. When you see this, your heart can be at peace, for it’s not just you.
It’s everyone.

When you think in this way, it’s disenchanting. Nibbida arises. It cures you
of your lust and desire for sensuality, for the world, for the baits of the world.
If you have a lot of them, you abandon a lot. If you have a little, you abandon a
lictle. Look at everyone. Have you seen any of these things since you were born?
Have you seen poor people? Have you seen rich people? Have you seen people
who die young? Have you seen people who die old? We've all seen these things.
They're no big deal.

The important point is that the Buddha has us build a home for ourselves,
to build a home in the way I've described to you. Build a home so you can let
go, so that you can leave things be. Let them go and then leave them be. Let
the mind reach peace. Peace is something that doesn’t move forward, doesn’t
move back, doesn’t stay in place. That’s why its peace. It’s peace in that it’s free
from going forward, free from moving back, free from staying in place.

Pleasure isn’t a place for you to stay. Pain isn’t a place for you to stay. Pain
wears away. Pleasure wears away. Our foremost Teacher said that all
fabrications are inconstant. So when we reach this last stage in life, he tells us
to let go and leave things be. We can’t take them with us. We'll have to let
them go anyhow, so wouldn’t it be better to let them go beforehand? If we
carry them around, they weigh us down. When we sense that they weigh us
down, we won’t carry them around. Wouldn't it be better to let them go
beforehand? So why carry them around? Why be attached to them? Let your

children and grandchildren look after you, while you can rest at your ease.

Those who look after the sick should be virtuous. Those who are sick



should give others the opportunity to look after them. Don’t give them
difficulties. Wherever there’s pain, learn how to keep your mind in good shape.
Those who look after their parents should have their virtues, too. You have to
be patient and tolerant. Don’t feel disgust. This is the only time you can really
repay your parents. In the beginning you were children, and your parents were
adults. It was in dependence on them that you've been able to grow up. The
fact that you're all sitting here is because your parents looked after you in every
way. You owe them a huge debt of gratitude.

So now you should understand that your mother is a child. Before, you
were her children, but now she’s your child. Why is that? As people get older,
they turn into children. They can’t remember things; their eyes can’t see
things; their ears can’t hear things; they make mistakes when they speak, just
like children. So you should understand and let go. Don’t take offense at what
the sick person says and does. Let her have her way, in the same way you'd let a
child have its way when it won’t listen to its parents. Don’t make it cry. Don’t
make it frustrated.

It’s the same with your mother. When people are old, their perceptions get
all skewed. They want to call one child, but they say another one’s name. They
ask for a bowl when they want a plate. They ask for a glass when they want
something else. This is the normal way things are, so I ask you to contemplate
it for yourself.

At the same time, the sick person should think of those looking after her.
Have the virtue of patience and endurance in the face of pain. Make an effort in
your heart so that it isn’t a turmoil. Don’t place too many difficulties on the
people looking after you. As for those looking after the sick person, have the
virtue of not feeling disgust over mucus and saliva, urine and excrement. Try to

do the best you can. All of the children should help in looking after her.

She’s now the only mother you have. You've depended on her ever since you
were born: to be your teacher, your nurse, your doctor—she was everything for
you. This is the benefaction she gave in raising you. She gave you knowledge;
she provided for your needs and gave you wealth. Everything you have—the fact
that you have children and grandchildren, nice homes, nice occupations, the
fact that you can send your children to get an education—the fact that you
even have yourself: What does that come from? It comes from the benefaction
of your parents who gave you an inheritance so that your family line is the way



it is.

The Buddha thus taught benefaction and gratitude. These two qualities
complement each other. Benefaction is doing good for others. When we’ve
received that goodness, received that help: Whoever has raised us, whoever has
made it possible for us to live, whether it’s a man or a woman, a relative or not,
that person is our benefactor.

Gratitude is our response. When we’ve received help and support from
benefactors, we appreciate that benefaction. That’s gratitude. Whatever they
need, whatever difficulty they're in, we should be willing to make sacrifices for
them, to take on the duty of helping them. This is because benefaction and
gratitude are two qualities that undergird the world so that your family doesn’t
scatter, so that it’s at peace, so that it’s as solid and stable as it is.

Today I've brought you some Dhamma as a gift in your time of illness. I
don’t have any other gift to give. There’s no need to bring you any material gift,
for you have plenty of material things in your house, and over time they just
cause you difficulties. So I've brought you some Dhamma, something of
substance that will never run out. Now that you've heard this Dhamma, you
can pass it on to any number of other people, and it’ll never run out. It'll never
stop. It’s the truth of the Dhamma, a truth that always stays as it is.

I’'m happy that I've been able to give you this gift of Dhamma so that you'll
have the strength of heart to contend with all the things you face.



Still, Flowing Water

OKAY, EVERYONE, BE INTENT. PAY ATTENTION. Even though you're

sitting near one another, don’t let your mind focus on this person or that. It’s
as if you're sitting alone on a mountain or in a forest somewhere, all by yourself.
You're sitting. What do you have sitting here right now? Just body and mind,
that’s all. Body and mind. Only these two things. What you have sitting here
right now is the body and the mind. Everything sitting in this physical lump
here is “body.” “Mind” is what thinks, what receives and is aware of
preoccupations in the present. Or you can call these two things nama and ripa.
Nama means anything that has no ripa, or form. Any thinking about anything
at all, or every kind of sensation, is called nama—things like feelings,
perceptions, thought-fabrications, and consciousness. “Feeling,” for instance,
means what’s aware of pleasure or pain. It doesn’t have any substance. These
things are nama. When the eye sees forms, those forms are called ripa. The
awareness of forms is called nama. Together they're called nama-dhamma and
rapa-dhamma—mental phenomena and physical phenomena—or simply body
and mind.

Everything that comes out of these two things is a disturbance in many
ways, in line with each particular phenomenon. So if you want peace, all you
have to know is riipa and nama, or body and mind. That’s enough. But the
mind as it is right here is still untrained. It’s dirty. Unclean. It’s not the primal
mind. We have to train it by making it still from time to time.

So today, while I'm giving you this advice, don’t be irritated by it. You
don’t have to be irritated. You have to increase the knowledge in your mind.

Suppose that you're sitting in concentration. Concentration isn’t just a
matter of sitting. When you walk, you can also be in concentration. Some
people think that concentration means sitting, but the truth of the matter is
that standing, sitting, walking, and lying down are part of the practice, too. You
can practice concentration at any time. Concentration literally means, “firm
intent.” At normalcy, without forgetting. For example, each of you has come
from your home here to DiamondLight Cave Mountain. Each of you has come
away from your home. But in reality, your mind is already in your home, your
resting place. It goes with you everywhere. Wherever it has to end up, that’s



your home.

Practicing concentration isn’t a matter of imprisoning the mind. Some
people think, “T'o practice concentration, I have to go look for some peace, to
sit without any issues arising at all. I want to sit in total silence.” But that’s a
dead person, not a living one. To practice concentration is to give rise to
knowledge, to give rise to discernment.

Concentration is a firm intent, focused on a single preoccupation. What
kind of object is a single preoccupation? The correct preoccupation. Ordinarily
we sit to make the mind totally silent. Some people really suffer over this—
especially high school and university students. They come to me and say, “I try
to sit in concentration, but my mind won’t stay put. First it runs off one place,
then it runs off somewhere else. I don’t know how to make it stop and stay
put.” But this is not the sort of thing you can stop. When you say that it’s
running back and forth, it’s not really running. There’s simply a sensation that
arises right here. It doesn’t run back and forth. People complain, “It runs off
and I pull it back again, pull it back here; then it walks off over there again and
I pull it back...” So they just sit there pulling like this.

They think their mind’s running around, but actually the only things that
run are our impressions. For example, look at this hall here: “Wow,” you say,
“it’s awfully big!” But the hall isn’t what’s big, just our impression of it, that’s
all. This hall isn’t big. It’s just the size it is. It’s neither big nor small, but we
run around after our thoughts and impressions of things.

Meditating to find peace: You have to understand what this word “peace”
is. If you don’t understand it, you won’t be peaceful. For example, suppose that
today you walked here from wherever and brought along a pen—one that you
love, an expensive one that cost 500 or 1000 baht. And suppose that on your
way here you happened to put the pen someplace—say, in your front pocket—
but later you took it out and put it in your back pocket. Now when you feel for
it in your front pocket: It’s not there! You panic. You panic because you don’t
see the truth of the matter. You get all upset. Standing, walking, coming and
going, you can’t stop worrying, thinking that your pen is lost. But actually it
isn’t lost. It’s in your back pocket. It isn’t lost. But because you think that it’s
lost, you suffer because of your wrong thinking. This wrong thinking is
suffering. So you worry: “What a shame! What a shame! I've only had this pen

for a few days and now it’s lost.”



But then you remember, “Oh, of course! When I went to bathe, I put the
pen in my back pocket.” As soon as you remember this, you feel better already,
even without seeing your pen. See that? You're happy already; you’ve stopped
worrying about your pen. You're sure about it now. As you walk along, you run
your hand over your back pocket: “There it is.” Your mind was lying to you.
Your pen wasn’t lost, but the mind lied to you that it was. You suffered because
you didn’t know. The mind was naturally worried. But now when you see the
pen and you're sure about it, your worries calm down.

This sort of peace and calm comes from seeing the cause of the problem:
samudaya, the cause of suffering. You were suffering, and the samudaya was the
cause giving rise to that suffering. As soon as you’re sure that the pen is in your

back pocket, there’s nirodba, the disbanding of suffering.

It’s because of this sort of thing that the mind is always fooled, which is
why the Buddha taught us that we have to contemplate to find peace. When
we make the mind peaceful through concentration, it’s simply the calming of
the mind, not the calming of the defilements. It’s not the calming of
defilements at all. You're just sitting on top of your defilements to calm them,
like a rock sitting on the grass. As soon as grass starts growing, you put a rock
on top of it. The grass stops because the rock is sitting on top of it. In three,
four, five days, six days, seven days you lift up the rock, and the grass starts
growing again. That means that the grass didn’t really die. It was just
suppressed. The same with sitting in concentration: The mind is calmed, but
the defilements aren’t calmed. This is why concentration isn’t for sure. To find
real peace you have to contemplate. Concentration is one kind of peace, like the
rock sitting on the grass. You can leave it there many days but when you pick it
up, the grass starts growing again. That’s only temporary peace. Temporary
peace.

The peace of discernment is like never lifting up the rock, just leaving it
there where it is. The grass can’t possibly grow again. That’s genuine peace, the
calming of the defilements for sure. That’s discernment.

We speak of discernment and concentration as separate things, but actually
they're one and the same thing. Discernment is just the movement of
concentration, that’s all. They come from the same mind but they come out
separately, with different characteristics, like this mango here. This mango is
small, but then it grows larger, then it’s ripe, and then it’s rotten. It’s all the



same mango. They're not different ones. When it’s small, it’s this mango.
When it’s large, it’s this mango. When it’s ripe, it’s this mango. Only its
characteristics change. But it’s still the same mango. So don’t jump to the
conclusion that you’re already practicing the Dhamma correctly, that when you
practice the Dhamma, one condition is called concentration, another condition
is called discernment. Actually, virtue, concentration, and discernment are all
the same thing, not different things, just like the one mango. When it’s small,
it’s that same mango. When it’s large, it’s that same mango. When it’s ripe, it’s
that same mango. It just simply changes its characteristics, and so we keeping
running, running, running, running after them.

Actually, in practicing the Dhamma, whatever happens, you have to start
from the mind. Begin with the mind. Do you know what your mind is? What
is your mind like? Where is it? You're all speechless. Where the mind is, what
it’s like, nobody knows. [Laughs/ You don’t know anything about it at all. You
don’t know. All you know is that you want to go over here or over there, the
mind feels happy or sad, but the mind itself you can’t know. What is the mind?
The mind isn’t “is” anything. What would it “is”? We've come up with the
supposition that whatever receives preoccupations—good preoccupations, bad
preoccupations, whatever—we call “heart” or “mind.” Like the owner of a
house: Whoever receives the guests is the owner of the house. The guests can’t
receive the owner. The owner has to stay put at home. When guests come to
see him, he has to receive them. So who receives preoccupations? Who lets go
of preoccupations? Who knows anything? [Laughs/ That's what we call “mind.”
But we don’t understand it, so we talk, veering off course this way and that:
“What is the mind? What is the heart?” We get things way too confused. Don’t
analyze it so much. What is it that receives preoccupations? Some
preoccupations don’t satisty it, and so it doesn’t like them. Some
preoccupations it likes and some it doesn’t. Who is that—who likes and
doesn’t like? Is there something there? Yes. What's it like? We don’t know.
Understand? That thing... That thing is what we call the “mind.” Don’t go
looking far away.

Some people have to keep thinking: “What is the mind? What is the
heart?”— all kinds of things, keeping at it, back and forth until they go crazy.
They don’t understand anything. You don’t have to think that far. Simply ask
yourself, “What do you have in yourself?” There are riipa and nama; or there’s a



body and there’s a mind. That’s enough.

Some people ask, “I've heard that the Buddha knew everything. Well, if he
knew everything...” They practice the Dhamma and start arguing: “How many
roots does a tree have?” The Buddha answers that it has taproots and rootlets.
“But how many rootlets does it have?” That shows they'’re crazy, right? They
want an answer about the rootlets: “How many rootlets are there? How many
taproots are there?” Why do they ask? “Well, the Buddha knew everything,
didn’t he? He’d have to know, all the way to the rootlets.” Who would be crazy
enough to count them? Do you think the Buddha would be stupid like that?
He'd say that there are rootlets and taproots, and that would be enough.

It’s like cutting our way through the forest. If we felt we had to cut down
every tree, all the big trees and all the small trees, we’d be getting out of hand.
Would we have to uproot them all in order to get through the forest? We'd cut
back just the ones needed to open our way. That’s enough. Why would we have
to level every tree?

However many rootlets this tree has doesn’t matter. Just knowing that it
has rootlets, and that it depends on big roots and little rootlets: That’s enough,
don’t you think? It’s enough. The Buddha said that it’s enough. He doesn’t
want us to go counting the rootlets of trees. It'd be a waste of time. What
purpose would counting them serve? The tree lives because of its roots: That’s
enough. But some people aren’t satisfied. “That can’t be the case. The Buddha
knew everything.” If you had to count all the rootlets, you'd go crazy, that’s all.
So don’t understand things in that way.

In our practice, whether you call it concentration or vipassana (insight)
doesn’t matter. Let’s just call it practicing the Dhamma, that’s enough. But
you have to start this practice beginning with your own mind. What is the
mind? The mind is what receives preoccupations. When it makes contact with
this preoccupation, it’s happy. When it makes contact with that preoccupation,
it’s sad. The thing that receives preoccupations leads us to happiness and
suffering, right and wrong, but it isn’t a thing. We suppose it to be a thing, but
it’s really only nama-dhamma. Is goodness a thing? Is evil a thing? Is happiness
a thing? Is suffering a thing? You can’t see that they are. Are they round or
square? How short? How long? Do you know? They're nama-dbamma. They
can’t be compared to things—but we know that they're there. This is what’s
meant by nama. Both riapa and nama go together; they depend on each other.



So we're taught to use ndama to contemplate ripa; use the heart to contemplate
the body. Just these two things.

So we're told to begin the practice with the mind: calming the mind;
making it aware. If the mind is aware, it'll be at peace. Some people don’t go for
awareness. They just want to have peace to the point where there’s nothing,
where they aren’t aware of anything. But what could you do without this
knower? What could you depend on? It’s not short; it’s not long; it’s not
wrong; it’s not right. But people these days keep studying, looking to
understand rightness and wrongness, goodness and evil, but they don’t know
neither-rightness-nor-wrongness. All they’re looking to know is what’s right and
wrong: “I'm going to take only what’s right. I won’t take what’s wrong. Why
should I?” If you try to take only what’s right, soon it’ll go wrong. It’s right for
the sake of wrong. People keep searching for rightness and wrongness, but they
don’t try to find what’s neither-rightness-nor-wrongness. They keep searching
for merit, and all they know is merit and evil, so they study them, but they
don’t study further over there—where there’s neither merit nor evil. They're
ignorant of it. All they want are issues of long and short, but the issue of
neither long nor short, they don’t study. They study just the issues of good and
bad: “I'm practicing to take what’s good. I don’t want bad.” You want good and
don’t want bad, but when there’s no bad, there’s no good, either. What then?

This knife placed here: It has the edge of its blade, it has the back of its
blade, it has its handle—all of its parts. When you lift it up, can you lift just
the edge of the blade? Can you pick up just the back of the blade? Just the
handle? The handle is the handle of the knife. The back of the blade is the back
of the knife’s blade. The edge of the blade is the edge of the knife’s blade.
When you pick up the knife, you also pick up its handle, the back of its blade,
and the edge of its blade. Could it split off just the edge of its blade for you?

This is an example. You try to separate out just what’s good, but what’s
bad comes along with it. You want just what’s good and to throw away what’s
bad. You don’t learn about what’s neither good nor bad, even though it’s right
there. When that’s the case, you won’t come to the end of things. When you
take what’s good, what’s bad comes along with it. They keep coming together.
If you want pleasure, pain comes along with it. They’re connected.

So when you practice the Dhamma to take just the good and not the bad,
it’s the Dhamma of children, Dhamma for children to toy around with. Sure, if



you want, you can take just this much, but if you grab onto what’s good, what’s

bad will follow. The end of this path gets all cluttered up.

To put it in simple terms: You have children. Now suppose you want to
have them only when you love them, and not when you hate them. If that were
the case, nobody would have any children. With these two things, if you take
the love, hatred will come running in its wake.

So when you set your heart on practicing the Dhamma, use discernment.
Use discernment, for these things come along with each other. Study what’s
good and what’s bad, just to see what good is like, what bad is like. Study these
things in as much detail as you can. Now, when you’re familiar with good and
bad, what will you take? “T'll take the good, but not the bad.” See that? If you
take the good, bad comes running in its wake. You don’t study about how to
know what’s neither good nor bad. The issue that would bring things to an
end, you don’t study.

» «

“I'm going to be like this,” “I'm going to be like that”—but “I'm not going
to be anything because there isn’t any me”: This we don’t study. All we want to
take is goodness. If we get goodness, goodness, goodness, we don’t understand
it. We get drunk with goodness. If things get too good, they’re not good
anymore. They go bad, and so we keep running back and forth like this. We
don’t get anywhere at all.

We come to a peaceful place to rest and recover, to make the mind
peaceful, so as to become familiar with what receives preoccupations, to see
what it is. That’s why we’re told to start with the mind, to start with the
knower. Train this mind to be pure. How pure? You can’t stop with just pure
enough to be good. To be really pure, the mind has to be above and beyond
both good and evil, and then pure above and beyond pure. Done. Only then are
things over and done.

So when we practice sitting in concentration, it’s just temporary peace.
Temporary peace. When it’s peaceful, issues arise. If there’s an issue, there’s
what knows the issue. There’s what investigates the case, interrogates, follows
up, passes judgment. If the mind is simply blank, then nothing happens. Some
people teach you to imprison the mind, to really imprison it, thinking that that
sort of peace is the genuine practice for sure. Peaceful. But peace in the mind is
not peaceful in that way. It’s peace apart from pleasure and apart from pain.
Before, I wanted just the pleasure and didn’t want pain. But as I kept following



along in that way, I came to realize, “Oh. Taking just the pleasure turns out to
be uncomfortable, too, for these things come along with each other.” Only
when I was able to make it so that there was no pleasure and no pain in the
heart: That’s when it was really at peace.

This is a subject that people hardly ever study, hardly ever understand.
They want what’s right, but won’t take what’s wrong. And so they can’t get to
what has neither right nor wrong. They don’t know why they’d study it. They
study to know what’s right and what’s wrong just to take what’s right and not
what’s wrong—so they keep following one anot