
        
            
                
            
        

    
1. Monastery – Discipline

By Luang Pu Thate Desaraṅsī

September 15, 1963, Evening (Instruction for Buddhist monks and novices) at Wat Charoen Samanakit, Phuket

Today we begin a new chapter of teaching. Let everyone strive to make their minds new, so that you may listen to new teachings. Old things tend to become dull. An old person, an old mind, holds no value and lacks luster.

The training and cultivation according to the Buddha's teachings – initially, everyone comes to the monastery to listen to sermons, hear the Dhamma, observe the precepts, and ordain in this Dhamma-Vinaya (Doctrine and Discipline) precisely to train their body, speech, and mind correctly according to the Buddha's teachings. This is because one understands that the teachings of Buddhism are good, reasonable, and trustworthy.

Now, much time has already passed; only a few days remain until the end of the Rains Retreat (Vassa). As for our training and cultivation mentioned, have we now collectively examined the results? Has anyone gained anything as a reward? Not only for this year specifically, but even for those who have been training for many years, examine whether our training and cultivation have been worthwhile.

Generally, for a person who will enter to study, train, and seek knowledge and virtue in any institution, they must first decide for themselves whether the institution they will enter for training is good and capable of imparting the knowledge and virtue they desire. Buddhism, in particular, is an excellent institution. It is not merely capable of providing us with knowledge and skill for living happily and comfortably, but it can also enable those who understand and practice accordingly to realize the truth, attaining the paths, fruits, and Nibbāna. Buddhism is therefore a supreme institution, a center of culture and morality, sustaining right livelihood, with happiness as its reward. Having understood this clearly, one generates faith and strives to train in this Buddhism.

However, once entered, if one does not act well, not in line with the original intention and aspiration – for example, not being intent on training and studying to understand the principles of Dhamma, instead coming to destroy the customs, rules, regulations, and discipline established by the elders, being stubborn and violating them, bending those rules to suit one's own defilements and desires – this is contrary to purpose. Not only does it destroy a noble and highly revered institution, but it also reflects negatively, causing damage and trouble for many people. It is similar to being hungry, seeing someone selling poison, and mistaking it for delicious snacks to satisfy hunger. Only after buying and consuming it do you realize it wasn't a snack, but poison meant to kill.

One should observe within one's own mind. Then you will know whether you have entered to train in the Buddha's teachings with pure sincerity, or whether you have come to undermine this noble and highly revered institution. You can know this from the following considerations:

When teachers, mentors, fellow celibate companions, or anyone else with good intentions advises or admonishes you about what is good and proper to bring you in line with the Dhamma-Vinaya, or when you see or hear the rules, regulations, customs, observances, and Dhamma-Vinaya, if it causes you to feel discouraged, burdened, resentful, angry, displeased, to the point of transgressing and violating them, then understand that this is undermining, not upholding and promoting.

But if, when teachers, mentors, fellow celibate companions, etc., with good intentions advise us on what is good and proper to align our conduct with the Dhamma-Vinaya, or when we see or hear the rules, regulations, customs, and observances established by the elders, it increases our faith, shows our satisfaction, and we desire to practice correctly, asking those who know to guide us in practice, without stubbornness, conceit, or self-importance – these are the signs of one who has ordained to train and cultivate, solely to promote, uphold, and glorify Buddhism. It is like a person seeking valuable treasure. If someone, even a leper without a home, points out a place with valuable minerals, such as gold and gems, that person would not feel disgust towards that leper. The joy and delight in receiving that information, even without yet seeing the treasure, would be immeasurable.

Consider this well: The Dhamma-Vinaya, rules, regulations, customs, and observances were all established to serve as tools for training and cultivating our body, speech, and mind, to gradually improve them. They were established long ago, even before we came to train. We willingly had faith, seeing that it was a good and correct path, and therefore entered this training without being forced. But after entering and training, we act perversely. No matter which way we look, whatever we see or do, everything seems poisonous and oppressive towards us alone, in every way. When teachers and fellow practitioners advise us, it feels like being stabbed in the chest. We ordained to train, seeking goodness and happiness as a reward, but ordaining like this, we instead fall into hell while still alive – a pitiful state from which no one can help us.

What has been presented is for those within, those closely involved, to help examine whether there is anything lacking in our training and cultivation that should be corrected. Let us help improve and rectify things for the better. If anything is correct, then let us help promote it to grow and last long. Do not abandon the responsibility solely to the teachers and mentors who are the leaders; it burdens them. The burden of being a leader is not just about administration; it is immense.

Especially regarding monks, the burden is too great to fully describe. Monks are the center of everything, both good and bad. If they don't manage the monastery well, if they don't train disciples and lay followers well, if they don't manage or maintain the monastery well, if they don't comply with the wishes of the lay supporters and villagers, if they can't serve them due to poor health or other necessities – they are disliked. If they please the lay supporters and villagers but go against policies and the Dhamma-Vinaya, then by doing so, they cause their own decline, loss, defilement, and harm to Buddhism. Especially regarding the training of lay supporters and Buddhists with good intentions, sometimes not only do they refuse to listen and comply, but some even become angry, looking for faults and making various accusations. Truly, this is the karmic burden of a leading monk.

Therefore, some senior monks, being lazy and unwilling to accept this karmic burden, let go, relinquish responsibility, and ignore matters because they see it as not worthwhile. Ultimately, this noble and honorable Sangha institution will have only degenerate members residing in it, causing intellectuals to become weary and lose respect. Those who behave degenerately are truly creating bad kamma, causing destruction for themselves and the community. Monks who are steadfast in morality and good discipline, seeking progress for themselves, unable to tolerate the situation, find ways to save themselves, abandoning the messy and negligent companions to trample upon the Dhamma-Vinaya according to the nature of evil people. This truly constitutes unknowingly undermining Buddhism.

Now, let us all examine our own conduct and minds: Since we have ordained and entered training in this Buddhism, have we come to promote and glorify it, in line with the faith we initially had before we entered training? If we have come to be enemies undermining Buddhism, this noble and highest revered institution of ours, then we are considered to be creating terrible bad kamma. Buddhism is an excellent thing, manifest to the world for over two thousand years. If we sincerely incline our body and mind with faith and practice correctly, we will find joy in being one person who has helped uphold and support Buddhism.

When we enter to study and train in any institution, whether Buddhism, Christianity, Islam, or any other school of study, do not drag the precepts, rules, regulations, customs, etc., of that institution to fit your own defilements, or amend those rules to suit your own preferences, setting yourself up as a teacher in their place. A person who acts like this will stunt their own growth and progress, ultimately becoming a person at odds with the world, with no place to belong.

Examples can be seen in some people who observe precepts:


	
Abstaining from killing living beings. But when seeing a poisonous dangerous animal, even though that animal hasn't harmed anyone, they destroy and kill it to prevent it from harming others. This is considered dragging the precept to fit their own defilements. It is not in line with observing the precept to abandon coarse defilements. Those with defilements often act differently from others. They cheat, steal, oppress, and harm others without shame, thinking it is their own virtue.



	
Abstaining from stealing what others have not given. But in some cases, when an opportunity for great gain appears, they cannot resist, cheating or stealing just once. Thinking, "Once rich, I won't have to suffer," they then start observing precepts anew to cleanse themselves. This is thinking only of gain without consideration for others. Doing meritorious deeds and observing precepts to cleanse away evil is like using oil to wash off mud.



	
Abstaining from sexual misconduct. But sometimes, unable to restrain the mind because the other party entices them into infatuation, and after the transgression, they blame each other, each claiming their mind was pure but the other led them astray. Having transgressed together, neither admits fault. Sexual misconduct is not something ordinary humans transgress easily, unlike animals for whom it is natural. Yet even humans cannot keep their eyes from wandering, let alone speak of intentional transgression.



	
Abstaining from false speech, from saying things that are untrue. But human deceit and cunning are abundant. If not lying, then deceiving. If not deceiving, then instigating. If not instigating, then slandering, gossiping, speaking sarcastically and taunting, finding ways to prevent others from living in peace. Such humans are in hell wherever they go; it is truly sinful.



	
Abstaining from intoxicating drinks and drugs. But when fond of it, they make excuses – for friends, for society, to aid digestion, for health reasons. Ultimately, after drinking, they say they didn't cause trouble for anyone, so it's probably not sinful. All such cases are dragging the precepts to fit their own defilements, forcing the precepts to surrender to their desires.





Similarly, for those ordained in this Dhamma-Vinaya, who ordain and cause trouble within the community, becoming monks and novices who clutter the monastery, they all force the Dhamma-Vinaya, rules, regulations, etc., to surrender to their desires. Ordaining like this solely undermines and destroys Buddhism. It is very sinful. Those who do evil deeds, who do only bad, cannot tolerate seeing others do good. They find ways to obstruct in every way, afraid that their own evil will be overshadowed and revealed. When repeatedly advised and admonished by well-meaning monks or teachers, they consider them fussy and annoying, thinking, "Everything is wrong, what more do you want?" They haven't even examined themselves to see what they are like. They are newcomers, not yet knowing the Dhamma-Vinaya, yet unwilling to come and study, learn, and practice following the elders. When the elders provide training, they become displeased. Why is this? Because those who come to ordain and train in the monastery do not first leave their defilements outside the monastery. They bring all they have along with them.

Training and study in Buddhism is a method for gradually eroding and cleansing one's own defilements until they eventually diminish and cease entirely. Therefore, as soon as they are trained to recognize the face of defilements, and are cultivated according to the plan to erode and cleanse them, the defilements become agitated and struggle. The servants of defilements cannot tolerate it, thus manifesting reactions externally, leading to undermining everywhere and in every institution they enter.

Then, when such a person flees from such a place or disrobes from that monastery, since they did not take any goodness away from it, only evil – having brought evil in and now taking that same evil out – they proclaim that the institution is bad, the monastery is bad, the teachers are bad. Others with similar inclinations are also misled by such words, even though they themselves have never entered that institution or ordained in that monastery. It is no different from cutting a thorny bamboo branch and piling it up in the monastery, preventing anyone from touching or doing anything. If they were to set it on fire and burn it, or if the owner hadn't given permission, dragging it into a house just clutters it. To speak the truth according to reality, one must say this: it is natural for a thief to dislike the police, but a thief can reform because of the police's constant supervision.

Coming to ordain in Buddhism, even upasakas and upasikas (laymen and laywomen) who come to the monastery for occasional training, do so to discipline and train body, speech, and mind, to let go of what is unwholesome and unbecoming. They do not come to establish independence, clinging to conceit and stubbornness, refusing to be advised or admonished by anyone, and not following anyone's instructions, only following their own will. If a person does not abandon conceit and stubbornness to discipline themselves, they certainly cannot live in society. The term "a person with a high mind" does not mean high due to stubborn conceit. If that were the case, even a tiny gnat could have a higher mind than a human. "High" here means knowing good and evil, then abandoning evil and returning to goodness, and not reverting to doing evil, which is base and depraved.

Animals have low minds. Few can better themselves beyond their original state. Even if trained in various arts – for example, trained to act in a play very well – they can only do so for the trainer. Beyond that, they cannot do anything else. Even regarding what they can do, they do not understand its background or purpose. Furthermore, in training animals, people often get them addicted to drugs first. Once addicted, they use the drugs to bribe them to obey commands. Buddhism is not a drug. It teaches one to recognize what is wrong and what is right, what is good that brings benefit, what is evil that brings suffering and dukkha. Having clearly understood benefit and harm oneself, one then abandons evil and does good without anyone forcing them. Hence, they are called one with a high mind. If one cannot abandon evil, then one is not high.

Now, I will tell a tale of five animals with certain fortunes as a lesson. The story goes: There was a pigeon suffering grief over its mate because a hawk had swooped down and taken its mate to eat. Seeing the danger of attachment, wanting to alleviate its sorrow, it decided to observe precepts. So it withdrew to observe precepts alone in a certain place.

Later, a python bit a royal bull that was grazing at the edge of the forest, causing its death because the bull had stepped on the snake. The snake became angry and bit it. The bull's owners came and saw it, grieving there. The snake then thought, "The bull's owners are suffering because I got angry and bit their bull to death." So the snake decided to observe precepts to subdue its anger and went to observe precepts in a place not far from the pigeon.

Afterwards, a bear, searching for food in a dense forest abundant with acorns, honey, etc., became so engrossed in foraging that it went beyond its usual territory. A hunter's dog saw it and gave chase. The bear barely escaped with its life. Dogs, being domestic animals, are no match for bears; they lost the scent and couldn't keep up. The bear narrowly escaped the dog's influence and went to rest dejectedly in a thicket. There it reflected: "The suffering I received this time was because I lacked moderation in seeking food. Enough of this; I will go observe precepts to alleviate my greed." Thinking thus, it went to observe precepts not far from the snake.

There was also a jackal searching for food who came upon a dead wild elephant. The jackal thought, "Our luck is truly great today. Such a huge pile of food; it will take days to finish." Thinking this, it started gnawing and eating. As usual with animals faced with abundant food, it would choose the tastiest parts first. As the jackal walked around the massive food pile, it saw the elephant's anus, thinking, "This is the spot. I'll gnaw through here to reach the internal organs quickly. The internal organs are more delicious than all the meat." This unfortunate, witless jackal, focused only on food, gnawed through and reached the internal organs. It ate contentedly until full. Then, turning to get out, it found it couldn't. So it remained lying in that one spot (inside the elephant's stomach) for several months until the elephant's flesh rotted and fell apart, allowing the jackal to escape. By then, all its fur had fallen out, leaving only reddish skin covering its entire body. It then reflected, "Ah! The intense suffering I endured this time was because I was deluded by food. Enough of this; I will go observe precepts to alleviate my delusion." Thinking thus, it went to observe precepts near the other three animals.

The area where these four types of animals had come to observe precepts was the dwelling place of a hermit, for a long time. That hermit would go out each morning to find fruits and food to sustain himself, as was his daily routine. One day, the hermit went out early to find food. Returning to his hermitage in the evening, he saw a Paccekabuddha (Silent Buddha) seated on his seat. He became angry, thinking, "What's so special about this ascetic that he dares to sit on my seat?" and, with conceit, shouted, "Hey! What's so special about this ascetic that he dares to sit on my seat?" Hearing this, the Paccekabuddha flew away through the air. Seeing this, the hermit reflected, "My! That ascetic was truly wonderful. If I hadn't been conceited and had gone to ask him about the Dhamma, I might have gained knowledge and wisdom, perhaps even attained his state. This happened because of my conceit." Reflecting thus, he addressed himself: "Enough of this; I will observe precepts to alleviate my conceit." So he also observed precepts there.

When the hermit saw the four animals living together peacefully observing precepts in the same vicinity, he asked them, "You belong to different species. What is your purpose for gathering here together?" The animals each responded according to their intentions, as previously described.

Though animals are unfortunate beings incapable of practicing well enough to attain the paths, fruits, and Nibbāna, some, when they perceive the danger of their own evil, still strive to observe precepts to rectify and abandon that evil. As for us, we are humans, known as having high minds, capable of doing good in every way, even capable of completely ending all suffering. Now, we are already Buddhists. We come together to observe precepts, listen to Dhamma, and ordain as monks, novices, and mae chees (nuns). If we cannot abandon love, greed, anger, delusion, conceit, and stubbornness, or do not even make an effort to abandon them at all, would we not be worse than those animals? Is this not disheartening? These defilements have already caused us suffering and trouble countless times in this very life, not to mention past or future lives.

We have come to train and cultivate in this Buddhism precisely to abandon these very defilements. But if, after training and cultivating earnestly, we still cannot abandon them, instead only accumulating more defilements, making them denser and increasing, then we become defiled by defilements. Virtuous people of morality will not be able to associate with us, like a pig wallowing in feces, its whole body reeking. The lion is a clean animal. If the lion cannot approach because it detests filth, but the pig instead prides itself on having power over the lion. Such a person, wherever they stay, wherever they go, cannot find happiness because the fire of defilements – love, greed, anger, delusion, conceit, and stubbornness – constantly burns them. Entering any society, they are rejected because those defilements obscure them, preventing them from adapting to society.

Buddhism is an institution for training and cultivating towards peace. But if we bring those defilements in and use them to create bad kamma, it seems to be more sinful than creating it elsewhere. Because the defilements of each person, unable to be calmed, leak out and soil others who are clean, creating an ugly and disgusting impurity. It is like a pig in a cesspit, feeling nothing but contentment and comfort.

A monastery is a place for training in morality. But if, after residing in the monastery, we are covered by those defilements, we have no way to see morality ourselves, and others have no opportunity to show us the way either. No matter how much anyone speaks well, teaches well, with kindness and good intentions, we see it only negatively. This is not slander; it is speaking according to truth. Those who have been like this must know for themselves. Or if we enter any society, we are likely to encounter such people everywhere.

This teaching is for everyone to examine themselves. No one can do it for us. If we still cannot abandon [defilements], do not see their danger, or see it but still refuse to abandon them, then do not blame others or blame Buddhism, including its customs, regulations, rules, etc., because they were established as such long before we came to train. It is better to blame ourselves: that our coming here has deviated from our own intention, not aligning with our own true desire. Then we should withdraw from that institution or monastery.

Otherwise, besides not being beneficial to ourselves or others, we become an obstacle for those carrying out activities according to the institution's and monastery's plans, and we cause our own minds trouble and conflict. This is creating bad kamma within a sacred and revered institution, which is utterly inappropriate. It is an evil manifesting clearly for the world to see.

In the time of the Buddha, there is a story about several monks of immoral conduct who listened to a Dhamma sermon given by the Buddha about the dangers of immorality. They then saw the danger of their own immoral conduct and became so distressed that they vomited blood. Here, let me add a note. If one were to ask, "Didn't the Buddha cause distress to his own disciples?" I answer: No. The Buddha's disciples themselves did evil and then became distressed themselves because, upon hearing the Dhamma, they saw the danger of the wrongs they had committed.

All teachers (founders of religions) in this world teach their followers to see the danger of evil and abandon it, and show the benefit of good and encourage doing it.

But some religions accept taking on the sins (evil) committed by their followers through various rituals. In Buddhism, however, the Buddha does not accept taking on anyone's evil or good. Whoever does it, it belongs to that person, whether good or evil. He simply teaches one to know the benefit and danger of that good and evil, and then to abandon or do it oneself freely. Therefore, anyone who wishes to do evil but fears sin, and does not wish to do good because they are lazy and seek easy ways, can go join a religion that has a god who absolves sins – that's fine too. This is presented today as food for thought: before we do anything on a piece of land, we need to prepare and level it first. For example, when building a house, farming, or gardening, if the land isn't prepared, the result won't be good.

Entering to train and cultivate in this Buddhism is the same. If we are not willing to leave defilements such as love, greed, anger, delusion, conceit, and stubbornness outside the monastery first, and then come in to train, we will not get the intended result. Not only will we not get the intended result, but we will also create trouble and obstruct our own path and the institution's path moving forward.

Therefore, having listened, please take this Dhamma topic to contemplate and adjust yourselves correctly according to the Dhamma presented. This will bring benefit and happiness to yourselves. If you do not accept contemplation or do not accept correction, then there is no other way; no one can help you. This has been presented accordingly.

Training and study in Buddhism is a method for gradually eroding and cleansing one's own defilements until they diminish and eventually cease entirely.




2. Practice Sincerely and Earnestly

By Luang Pu Thate Desaraṅsī

We are those who dwell in the religion. Please intend to practice with all your might for a while... Do not abandon it, do not let go. Practice to reach genuine Dhamma, to bring Dhamma truly into ourselves.

June 21, 1982

The Rains Retreat is approaching. Everyone is preparing. Those who study and learn are preparing to study and chant their regular recitations, truly applying themselves to study for beneficial results. It would be a shame for a Rains Retreat to pass by idly. We study not hoping for any other benefit, but to understand the Dhamma and Vinaya. If we do not understand the Dhamma and Vinaya, then our practice will be incorrect. Take matters like adhikarana (judicial proceedings) or sanghadisesa (offenses requiring a formal meeting) involving parivasa (probation), for instance. For the most part, people do not understand. No matter which monastery, generally they do not understand. If you ask them how to conduct parivasa, they can answer according to the texts, but they have never actually done it, and so on.

You must study to truly and earnestly understand. If you study but do not practice, you won't understand either. Or if you know but don't teach others, the understanding won't be clear. You need to both know and teach to truly comprehend. When a Rains Retreat passes by without gaining anything, at the very least, it would be good to study the Dhamma to understand it. Here, studying and learning is combined with exerting effort in oneself. What is studying for? It is for the purpose of practice itself. We study Dhamma in order to practice it. No matter how much we study, we practice this. We study and practice simultaneously; this is how success is achieved. It is not the case that we study first and then, much later, come to practice. That is not the way.

Think about it: In our practice right now, regarding what we are learning, are we practicing accordingly? Observe yourself. You don't need others to observe you; just observe yourself. What aspects of practice have you achieved? You don't have to take everything you've studied. Just take the aspect you are skilled in and focus on practicing that first. Gain the benefit, achieve the result consistent with the purpose of that Dhamma. Just one principle is enough. The others will develop on their own. Practicing in conjunction with theoretical study (pariyatti) is very good. It is fitting to be diligent and make an effort. When we practice, we can reflect on it, practicing simultaneously. We don't lose the benefit of either. You can see this in our monastery. Every year, when exam results come out, sometimes people advance a level, sometimes they score well. This is because they practice alongside their studies, and then they understand what they learn.

Now, for those who practice: after studying, focus on practicing. You studied in order to practice, not for anything else. Do not abandon it, do not let go. Practice to reach genuine Dhamma, to bring Dhamma truly into ourselves. Buddhism teaches us to practice; it's not difficult. Laypeople support us because we practice. They go to the trouble of providing us with places to live, food to eat, sustenance for mouth and stomach – everything, including the four necessities. We depend entirely on them. We are those who dwell in the religion. Please intend to practice with all your might for a while. Whether you practice here or go to another place is up to you. Having listened to Dhamma teachings and understood, then practice yourself; you don't need others to force you.

Everyone says, "We intended to ordain. Having ordained, we intend to practice." If others force you, it won't work; the practice won't happen. It's like being an employee – you only do it when someone forces you. If you don't practice yourself, then that's it. Even if you practice, it's done reluctantly. But if you practice with your own genuine faith and confidence, hoping for benefit, for happiness in practice, then it will lead to that peace and development. You don't even need to aim for Path, Fruition, or Nibbana. Just focus on this initial practice. Whatever you gain, take that. But please, be sincere and earnest. You don't need to worry about Path, Fruition, or Nibbana; they will develop on their own.

Practice is not easy. The teachers and masters practiced for 30 years, 40-50 years. They kept at it, doing just this one thing: practicing with body, speech, and mind, all in the same place. Now, for us, establishing ourselves firmly right here is good and correct. Use a meditation word (parikamma) and recite it. It will definitely develop. Our inherent tendencies (nisai), accumulated goodness and perfections (vasa, bun parami) will gradually support us. If they didn't support us from past lives, but in this life we practice sincerely and earnestly, then we create that goodness and perfection ourselves. We don't need to rely on past perfections to help us. Help yourself first, then those perfections will assist. Our inherent tendencies will develop on their own. Those perfections cannot develop on their own. Even if we have them, if we don't put in the effort ourselves, that's it; they cannot progress.

Therefore, we do it ourselves, we create it ourselves, right now, in this present moment, to produce results. Whether much or little, it counts as a benefit for us. When it benefits us, it also benefits others. When lay supporters make merit by giving the four necessities that they provide, it is a great benefit for them. But if we don't intend to practice, eating and then sleeping, being carefree and negligent, accepting their offerings of the four necessities, it is said that we become indebted to them. They may not come to collect the debt, but that thing is profound. They intended to make merit with those who practice well and properly. But if we are sloppy, negligent, and do not intend to practice, then that becomes a debt on our part. They may not intend to collect the debt, but we simply remain in debt – a debt that is not easily settled. It clings to us for many existences, many lifetimes. Eat then sleep, eat then sleep – lazy, seeking the easy way, not practicing.

The Buddha taught that a monk who does not intend to practice, who does not reflect with momentary recollection (tankhanika paccavekkhana) before partaking, is compared to one who eats a red-hot iron ball. Eating a red-hot iron ball is still better than eating the food offered in such a merit-making act. Eating a red-hot iron ball would at least cause death – it would burn through the insides and come out below, leading to death. That would still be better because one would not die in debt. But a monk who is negligent, lazy, who does not exert effort, who does not reflect momentarily or reflect on the nature of the elements (dhatu patikula paccavekkhana), who does not reflect on the four necessities over many meals, many days, many years, many months throughout their life, is constantly accumulating debt, continually adding to it. This is worse than the red-hot iron ball.

Therefore, we should reflect, we should constantly recollect the Dhamma. Whatever necessities we receive, we should constantly recollect. The things we consume and use are not something good; they are like fire. But if we don't rely on that fire, life cannot go on. We must rely on the four necessities to continue. Hence, we rely on the four necessities to sustain life, to support the religion, so that we can practice and train further. But we consume them not as something delightful or good, but as something impure and repulsive (asubha patikula), as the four elements, as mere elements. That is how we free ourselves from being indebted to them. A practitioner should not be negligent; they should constantly recollect this. Being non-negligent, recollecting in this way while standing, walking, sitting, lying down, thinking in this way – that practice is called training in meditation (kammatthana) within oneself. That is what brings benefit to oneself and benefit to others.

Now, regarding new monks who come from other monasteries, who have never stayed here, if they wish to come and stay for study and practice: if they do not have a teacher or preceptor bringing them, they should have a letter of introduction from a teacher or from their original monastery, entrusting them here as a formal matter. Only then would it be appropriate to accept them for residence. They should not come to stay aimlessly. If something happens later – they become lazy, weary, and cause trouble for the group – without anyone vouching for them, it would be difficult then. Therefore, if anyone wishes to stay on, it is truly appropriate for their preceptor or teacher to send a letter, or for their original monastery to send a letter entrusting them.




3. Pariyatti – Patipatti – Pativedha

By Luang Pu Thate Desaraṅsī

July 21, 1982

It has been 15 days since the Rains Retreat began. Strive to be resolute and mindful. The main point, the essence, is practice. Practice earnestly to the best of your ability. Studying and learning have their place, but if you are earnest in practice and understand practice, then study will naturally follow suit; you will understand the meaning of those texts. However, if practice is not good, then theoretical study (Pariyatti) is also not good.

There is Pariyatti, Patipatti, and Pativedha. They say this. All three of these, many students understand to be separate things. They think you must first study Pariyatti, then practice, and then realization (Pativedha) will occur. This understanding is very mistaken. If you think you have to finish studying Pariyatti first, then there will be no time left for practice; it will be the end of it. Studying too much just becomes a matter of feeling your way along, and you never truly commit to anything. Where then will Pativedha come from?

Pariyatti is what is called conventional reality (sammuti bannatti). If you study just one aspect of Pariyatti and then practice accordingly, this act of practicing is itself a form of Pariyatti. For example, practicing the meditation subject of mindfulness of breathing (anapanasati) or the Four Foundations of Mindfulness (satipatthana) – these are directly Pariyatti. We intend to practice the Four Foundations of Mindfulness. What are they? Contemplation of the body, feelings, mind, and phenomena. We intend to contemplate them. After learning, we put it into practice. Try it: contemplate the body. Contemplate it as the four elements – earth, water, fire, wind. Or contemplate it as unattractive (asubha), as foul (patikula). Or contemplate it as impermanent (anicca), suffering (dukkha), not-self (anatta). All of these are possible. This is called studying Pariyatti and then practicing.

Feelings (vedana) are the same. According to Pariyatti, which is conventional reality, the body and feelings are separate things. But when you practice, you will see they are actually one and the same. Contemplating the body is essentially contemplating the feelings themselves. Feelings arise from the body, they arise at the body. So, contemplating feelings is included in that. Pleasant, painful, neutral – these arise at this body. They appear at this body first. Even the so-called internal feelings, feelings that arise from the mind – pleasant, painful, neutral arising from the mind – these also emerge from this body. As long as this body exists and is apparent, you must contemplate this very body. For feelings, you must also contemplate this body. Only when there is no body would you not contemplate it. Now, since this body exists, we contemplate the body, and feelings are contemplated along with it. Therefore, in practice, you see them as one.

Now, when you contemplate the mind, you see your own mind as the one contemplating the various parts of the body. This is indeed the contemplation of the mind. Contemplating the body is itself contemplating the mind.

Contemplating these three aspects is called contemplating phenomena (dhamma), namely, physical phenomena (rupa dhamma) and mental phenomena (nama dhamma). And where does it go? It becomes one. Studying Pariyatti requires practice. Contemplating the Four Foundations of Mindfulness in practice converges into one thing; it is a singular practice. It is impossible to study everything first and then practice later. That is utterly futile. Whatever you study, practice that. The teaching is to practice with this body, to contemplate only this body. When you contemplate here, at the body, or feelings, or the mind, and you see clearly and truly, that is Pativedha. You see them truly and genuinely as the four elements. There is no remnant of "self." Every part, every component within us is entirely the four elements. What is called satipatthana becomes clear right there. That is the foundation of mindfulness; it is not established elsewhere, but here at this body. That is called Pativedha, arising within that very contemplation.

Speaking like this must be for practitioners. Those who are only into theoretical study do not speak this way. They must speak in sequence, as initially explained: the body is contemplated as one thing, the mind as another, phenomena as another, going off in different directions. Thus, it is not clear, and they do not understand Dhamma. After studying, they just abandon it all. By the time they get around to practicing, their theoretical study is already finished; they abandon it all. Practicing without seeing truth and realization leads to weariness and aversion. They become disillusioned because the Dhamma is not found within themselves. That is why it is said that study and learning are good, but one must study correctly and effectively. Don't just study idly. After studying, bring it back to investigate and contemplate within yourself. Because all the categories of Dhamma taught in the Nava Kovada (the basic instruction manual for new monks) are not apart from yourself. They are all contained within you. All the Dhamma that the Lord Buddha taught, the 84,000 aggregates of Dhamma, originated from the body and the mind. If there were no body and mind, He would not have taught. We humans have a body and mind; therefore, He taught about that body and that mind.

Be resolved and do not be discouraged. If we don't strive to reach the standard, merely wanting knowledge and understanding, we won't reach the standard of Dhamma. Practicing a little here and there leads to becoming weak and feeble. But if you truly commit to practice, as described, just contemplating this body, focusing solely on this one body, then clarity will arise within the mind. When that clarity arises, filling the mind with rapture, you will become even more diligent and persistent. That is the very root of effort. If you practice passively without gaining any benefit—merely contemplating without understanding the truth, without knowing the true Dhamma, without seeing Dhamma—then you will become careless and dismissive, thinking that Dhamma is not within you. And that's the end of it; you gain nothing.

Whatever you have, do not be negligent or complacent. Intend to practice truly so that you achieve results. We have a body, so contemplate it. Contemplate this very body. If you go contemplating other things, it won't work.

To whatever extent you see your body, maintain that. Have confidence in the Dhamma that exists within yourself. Start with confidence. Once you have confidence, things will surely progress. Faith (saddha) is the preliminary step. Whatever you do, you must have faith. Without faith, what you do will lack stability, and you will not be committed. Therefore, whatever exists within you—for instance, assuming you have this body, that's your "self"—believe that Dhamma is here. Then, believe in your own effort. Proceed with practice. Contemplate feelings, mind, phenomena. All of these exist within you.

We are confident that this thing is real, but we are not yet real. We must make ourselves real; then we will see what is real. It's like telling you that red ants are on the stem of a mango. They don't get to taste the mango's flavor. People come, pick it, and eat it all. This is what is meant by "red ants swarming on the mango stem."

Faith is the preliminary step. Whatever you do, you must have faith. Without faith, what you do will lack stability, and you will not be committed.




4. Dhamma-Vinaya

By Luang Pu Thate Desaraṅsī

Date 1983

We practice Dhamma to know Dhamma, to know Vinaya. There is Dhamma, and there is Vinaya.

Vinaya refers to rules, regulations, disciplines, customs. When living together in large groups, there must be rules and regulations. That is called Vinaya. Dhamma has no fixed boundaries; one can choose to practice it or not. As for the monastic Vinaya, it has binding rules and limitations. If one does not follow them, there is an offense (āpatti). But in truth, Dhamma came first before the Vinaya. You can see this from the time of the Buddha: before the training rules (sikkhāpada) were laid down, people still attained the paths, fruits, and Nibbāna. As Buddhism grew and there were more and more monastic disciples, more people came to ordain. They came from different parents, different families, and clans to ordain in the same place. These individuals practiced according to their own tendencies and dispositions, making mistakes and errors. For this reason, the Buddha gradually laid down the training rules. In the beginning, there were no training rules, yet many still attained the paths, fruits, and Nibbāna.

The Venerable Mahākassapa asked the Buddha: "When the religion first arose, many who went forth attained the paths, fruits, and Nibbāna. But now that you have laid down more and more training rules, fewer attain the paths, fruits, and Nibbāna. Why is this?" The Buddha taught: "Satthu-sāsana, bāhira-sāsana" — meaning, genuine and counterfeit.

Satthu-sāsana is the true teaching of the Buddha, the authentic principle. That is called Satthu-sāsana.

Bāhira-sāsana is the counterfeit teaching. As the counterfeit teachings increase, those who attain the paths, fruits, and Nibbāna diminish. Later, the Buddha said that the Vinaya is the foundation of the Buddhist religion. If the Vinaya were lost, this religion would completely decline.

He also spoke about the decline of the religion: The decline begins from the highest level, meaning the paths, fruits, and Nibbāna, declining down through the stages of non-returner (anāgāmī), once-returner (sakadāgāmī), stream-enterer (sotāpanna), declining until only virtuous people remain, and ultimately only ordinary worldlings (puthujjana). The various training rules decline; the proper conduct (sekhiya vatta) is no longer practiced, followed by the offenses requiring confession (pācittiya) and those requiring forfeiture (nissaggiya), declining in succession. Only the four rules entailing defeat (pārājika) remain. Later, even the four pārājika rules decline completely, leaving only a small piece of cloth tied around the wrist as a symbol of being a monastic. Therefore, it is said that this religion has the Vinaya as its foundation. He spoke this way, yet earlier it was stated that Dhamma came first, the Vinaya came later, and the precepts were laid down afterward.

What is Dhamma? It is the teaching concerning the body and mind, known as materiality (rūpa-dhamma) and mentality (nāma-dhamma). Anyone who possesses a sense of moral shame and fear of wrongdoing (hiri-ottappa) within their heart is incapable of committing an offense. They know for themselves what is wrong and what is right. That is true Vinaya. Therefore, the Buddha taught that Vinaya lies solely in the intention to refrain. That alone is the entirety of the matter. Dhamma and Vinaya are interwoven in this way. People who do not understand this become confused about Dhamma and Vinaya. The Buddha said later that the Vinaya is the foundation of the Buddhist religion. If there is no Vinaya, the religion is lost. What he said earlier — that Dhamma came first — means that when one teaches Dhamma to reach the heart and mind, and then a person with hiri-ottappa is unable to violate the training rules, and he emphasizes again that Vinaya is simply the intention to refrain. This is the nature of Dhamma-Vinaya. I am explaining this so you will understand; otherwise, there might be confusion.

The Dhamma taught by the Buddha points to Dhamma as reality — things that exist and persist according to their own nature. Merit and demerit, good and evil, exist according to their own nature. They maintain their own intrinsic nature. It is not that the Buddha maintains them, nor does anyone else. True Dhamma exists according to its own nature. It is as it is; no one can change it. Dhamma that is merit is called wholesome states (kusala dhamma). Dhamma that is demerit is called unwholesome states (akusala dhamma). That which is neutral is called indeterminate states (avyākata dhamma).

Wholesome Dhamma must be trained and cultivated. When we are born, no one has trained or cultivated us before. Wholesome Dhamma does not arise, is not inherently present within us. It naturally follows the ways of the world; it becomes unwholesome. Unwholesome things require no forcing, no restrictions, no boundaries. They proceed according to their nature, as do various unwholesome kammas. People act according to their own dispositions. Demerit exists in that way; people engage in it. Merit exists in that way, but people engage in it. When they engage in it, it becomes their merit or demerit. That is why it is called Dhamma — it exists, maintaining its own intrinsic nature.

When we practice Dhamma and accumulate Dhamma, this is called accumulating goodness. It is called perfecting the perfections (pāramī) or cultivating good habits to grow and develop, thereby becoming good people. If left to follow their own course, things proceed according to their nature, leading downward. Unwholesome states that are demerit already exist. In this world, bad things exist; people who practice become worse. As for indeterminate states (avyākata), they are neutral — not meritorious, not demeritorious, not involving fault or benefit. Practitioners can see this when the mind is neutral, not thinking in terms of merit or demerit, good or bad, but simply remaining neutral. That is the indeterminate state. There are many different kinds of Dhamma existing throughout the entire world.

Among all these Dhammas, for example, birth, aging, sickness, and death constitute one Dhamma. Whether we are born or not, they exist as they are. If we are born, they exist as they are. Birth, aging, sickness, and death exist as they are. No matter how much anyone tries to change them, they cannot. Ultimately, even the doctors who try to remedy them must die as well. That is Dhamma. This Dhamma exists as a characteristic of materiality (rūpa). One who sees this Dhamma is said to see materiality as it truly is: birth, aging, sickness, death. We come to train and cultivate our body, speech, and mind. We are not training birth, aging, sickness, death; rather, we use these to contemplate, to see their drawbacks and dangers. Then we set about guarding our own minds to abide in the state of no birth, no aging, no death.

Birth, aging, sickness, and death are like water flowing steadily onward all the time. No matter whether a person born does good or evil, it flows steadily onward, never flowing back. That which flows steadily onward signifies that the life-body is subject to dissolution, ceasing every day and every night. That is what flows onward like water, flowing from above down to lower places, never returning. Therefore, Dhamma is something worthy of contemplation. Dhamma is something worthy of investigation, worthy of examination. Dhamma is something that a person should practice correctly. Since it flows onward like that, let us use that water as a simile. Now, we aim to make that water flow back, which is to say, we aim to train our minds. We resist being deluded by moods, not flowing with the stream. We establish firmness within ourselves. That, precisely, is the practice of Dhamma. Thus, we practice Dhamma to understand, to know the nature of Dhamma. If we don't understand, if we don't know, then when we practice we won't know whether it's correct or not. We will grope around blindly, seeing no path for progress.

Those who practiced correctly saw the progress in their own practice. Only then did they achieve results.

Therefore, Dhamma is something worthy of contemplation. Dhamma is something worthy of investigation, worthy of examination. Dhamma is something that a person should practice correctly.




5. The Single Principle of Buddhism

By Luang Pu Thate Desaraṅsī

Date: 1983

The term "practicing one's religious duties" needs to be understood thoroughly and clearly. The matter of Buddhist practice is vast, and it's difficult to grasp its essence. If you don't grasp the essence correctly, you'll latch onto this and that, various matters, leading to confusion in everything. The true essence of the religion has a single principle. As when they teach about being "one endowed with the path" (maggasamaṅgī), it all unites into one principle; it's not anything far off or other. The path that truly reaches the genuine Path must be "one endowed with the path."

"Maggasamaṅgī" means that everything converges into a single principle—that is, the mind must first gather itself. When the mind gathers into one, then everything else converges there. Dukkha, Samudaya, Nirodha, Magga—all come down to that single principle. If they remain separate, it's not yet maggasamaṅgī. That state of separation is a technique for contemplating in order to see things distinctly—to see them as dukkha, samudaya, nirodha, magga. That is the path in its analytical form; it's not yet correct, not yet the true maggasamaṅgī. It's the beginning stage. The initial training must be like that. But if it's truly maggasamaṅgī, it remains in that one principle. Whatever you contemplate, it all comes down to that single principle; there are no two. This is where Buddhism becomes difficult, where it's hard to understand. As you practice, you might become scattered and lost, heading outward, failing to grasp the principle. You might think you are good, sharp, and understanding, but if you miss the principle, you're entirely wrong. There are many things concerning Buddhism.

Faith (saddhā) is truly the beginning. The beginning of practicing Buddhism must start with this faith: belief in the Buddha, the Dhamma, the Sangha; belief in kamma and the results of kamma—that doing good yields good, doing evil yields evil. When you believe that doing good yields good and doing evil yields evil, then morality (sīla), concentration (samādhi), and wisdom (paññā) are all contained within that. It depends on your contemplation. If you don't contemplate, it happens on its own; you come to know on your own, it arises on its own, it becomes clear and manifest on its own.

The clear sīla is contained within that belief—the belief that committing evil is truly evil, and doing good is truly good. When you believe like this, moral shame and fear of wrongdoing (hiri-ottappa) arise within you. There is no committing of evil because you are ashamed of evil and afraid of evil. When you are ashamed of evil, that's the end of it; there is no doing of evil. All aspects of sīla converge into this hiri-ottappa. I'm just speaking plainly here, breaking it down into parts, but it all comes down to the same principle.

Faith (saddhā) leads to conviction. If that faith is absent, you can't even ordain. If you come to ordain in Buddhism but don't believe in Buddhism, what are you ordaining for? You're just going through the motions of ordination. But when you believe that Buddhism is good, that the religion is true, that the Buddha enlightened himself correctly and properly, it all converges into that faith. We are convinced of Buddhism. We do everything with firmness and fullness, grounded in belief in kamma and its results. Then we are incapable of doing evil. All the discussions about the training rules (sikkhāpada) and monastic discipline (vinaya) are just talking about various matters. When it comes time to actually do it, to make it real, you take it from this point: We believe. Kamma—action. Whatever we do has both good and evil aspects. We know ourselves. Doing good is like this; doing evil is like this. When doing evil, what is the state of mind? When doing good, what is the state of mind? You see it in your own heart. Doing evil leads to a defiled, unclear state. Doing good leads to a cheerful, bright state. That's correct. Who would want to do evil then? All of us who ordained aspire for goodness. We completely abandon evil. That itself is sīla. When it becomes firmly established, that is samādhi.

The wisdom (paññā) that arises is the knowledge itself, the wisdom itself. It absorbs sīla and samādhi into this point. That itself is wisdom. Therefore, the true principle of Buddhism converges into a single principle. No matter how much you speak, it all comes back to this. If you don't return to the original source, it's not correct. The original source is the mind itself. The mind is the quality of the heart. When there is a heart, there must be its quality. That quality is called "outward expression"—which is thinking and contemplating. When you reach the heart itself, there is no outward expression; it becomes one, simply still. This is the principle of practice. Go wherever you may, you won't stray from this, and you won't be wrong either. If you practice correctly like this, then—if you practice without grasping the correct principle, if you fail to hold onto the principle, then this work will be extremely difficult. But if you can grasp the principle, it won't take long. It becomes one principle, and it doesn't take long.

However, there is further work to be done: you must become skilled and proficient in this practice. The Buddha taught: "bhāvito bahulīkato"—practice it, develop it repeatedly. That is, do just this, see this principle clearly, develop it constantly. Because we have a heart, we gradually have a mind. The mind is the quality of the heart. As long as we have a heart, we will have its qualities. Therefore, we must practice, train, and cultivate. Hence, "practice it repeatedly, develop it abundantly."




6. Train to Unify

By Luang Pu Thate Desaraṅsī

Date: 1983

We have now been in the Rains Retreat for one month. This shows that we are truly observing the Rains Retreat earnestly. Of the three-month Rains Retreat, one month has passed, and two remain. While we are together in harmony, we should therefore begin to exert sufficient effort. Study is still study; there's no conflict. Don't misunderstand that learning and practicing are separate paths, thinking that learning hinders practice, so when it's time to actually practice, it's not like that. Learning is practice itself. For instance, listening to a Dhamma talk is a form of learning in itself. What would we use to practice if we hadn't studied? The various matters that surround us and circulate are simply meant for us to study until we understand them. If we don't understand, we won't know where to make corrections. But study and practice should be unified.

In the beginning, the mind is distracted during practice, sending thoughts to various places. We strive to unify it. Investigate to find the causes and reasons, the story behind it. No matter which aspect or angle the mind tends toward, establish mindfulness to supervise it continuously. Over a long time, as it goes back and forth, it will just revisit old things; there's nothing new. When it sees these as old things, it grows weary and releases them, then unifies into one. That is what is called preliminary unification.

This practice that achieves preliminary unification is called 'practicing to unify'. Now, regarding those various practices, we cleanse, rectify, let go, and abandon them, retaining only what we intend. We know that thing. Whatever we want, whatever we aim for – what is not in line with precepts or Dhamma, we know it. Investigating again and again, seeing aniccaṃ, dukkhaṃ, anattā (impermanence, suffering, not-self) in everything, it unifies once more. That is secondary unification.

The first unification is unclear; the second unification is clear. This means seeing the causes and results sufficiently. The initial unification involves merely abandoning and letting go passively. The second unification involves seeing the causes and results, the story behind things: good, evil, coarse, refined, what benefits oneself and others, and unifying it. That is secondary unification. The final unification is when wisdom sees clearly and knows truly; the mind is expansive and joyful. When it unifies like this, the mind becomes bright, clear, and discerning in all matters – not just in a theoretical or inferential way (anuloma), but truly clear and genuinely penetrating. This is tertiary unification.

Train to unify in this way continuously. At first, train to achieve unification. If you don't succeed, just keep practicing this way. Train to unify frequently. As for the mind straying out, it strays out on its own. We want it to unify, so we must train. When the mind goes out, it becomes chaotic; we don't want that. We want this. The mind going out happens on its own. If we let go of mindfulness, it can go anywhere, everywhere. We don't want that. We practice to unify. This Buddhist practice is for unifying, for making it into a single point. As described, once it unifies, then keep training constantly. Train in investigation to see clearly, to penetrate more and more. If it hasn't unified, even through inference, seeing those things as impermanent, seeing that thing as not lasting, seeing that thing exists in that way, you can let go and it unifies again. This is secondary unification.

For tertiary unification, there is clear penetration. Everything becomes clear. It's the same investigation as before. However you used to investigate, you investigate that same way. But the seeing is different. There is no other investigation; it's the same investigation as before. When clear penetration arises, the old becomes new. When you see clearly and truly, the old becomes new. The reason for seeing clearly and truly is because the condition has changed. The condition changes because unification has occurred. When you unify frequently, then investigation gradually leads to the Dhamma.

Even the Buddhist scriptures (Suttas) unify in the same way. The Tipiṭaka (Three Baskets) – which is the collection of the 84,000 Dhamma aggregates – unifies into the Three Baskets. That is unification, too. The Three Baskets unify into Sīla (morality), Samādhi (concentration), and Paññā (wisdom). That is unification as well. Sīla, Samādhi, Paññā unify into the single Path (Magga). That is unification, too. This is the principle. The principle of practice must be like this. It is not about practicing haphazardly or without foundation or standard. That doesn't work. Even if it seems to progress, it won't last without a proper foundation. Therefore, it is said: Set your mind on practice. No matter how much progress is made, let it be about knowing your own self, seeing with your own mind. This is called practice. Practicing in line with the principles of Buddhism unifies in this way.




7. Peace

By Luang Pu Thate Desaraṅsī

Date: n/a, 1983

All of you, make an effort to practice according to your ability. If we don’t practice the Dhamma, we won’t truly know the Buddha’s teaching that says, “There is no happiness equal to peace.” That statement is true. If you haven’t reached it through practice and merely guess or speculate, you might believe it or not. Truly and genuinely believing the Buddha’s teaching is very difficult. Even if we sometimes believe and sometimes doubt, once we practice and actually reach that point, then we will truly believe: “Ah! This is what the Buddha taught—that there is happiness and peace, just like this.”

Where does peace come from? Most people are busy and agitated with all kinds of things, scattering their attention here and there, unable to find peace. That is why there are so few who believe that peace is happiness. Merely guessing, thinking, and imagining won’t lead to genuine peace. To attain true peace, we must let go of everything—all the turbulent emotions that swirl within the mind must completely disappear, with no involvement. Only then does true peace arise. If you are still involved in various matters, you cannot reach peace. This is the very point where people don’t truly believe the Buddha. In our practice, we are training to find peace. Everything we cultivate leads only to peace. Restlessness is abundant. From the moment we are born, we cannot find peace. Even if in a whole day of 24 hours we could have just five minutes or ten minutes of true peace, that would be enough to clearly see the truth of the Buddha’s teaching within our own minds.

In Buddhist practice, regardless of the method—whether it’s different meditation techniques or different teachers—it all leads to the same peace. Whether practicing “expanding and contracting,” “sammā arahaṃ,” ānāpānasati (mindfulness of breathing), maraṇasati (mindfulness of death), or anything else—it’s all aimed at attaining peace. But in truth, when one reaches peace, one might not even recognize it as peace; some might think peace is stupidity. Have you ever experienced that kind of stupidity? We practice to reach that stupidity. Without reaching that stupidity, there is no wisdom. You have to let go of everything first; wisdom doesn’t come first. Therefore, peace is the foundation of practice. Whatever skillful means we use in practice—listening to Dhamma talks, learning methods from teachers—all of that is upāya (strategy or skillful means). But when we truly attain peace, that is paṇīta (excellence or true discernment).

Paṇīta and upāya are different. Paṇīta is something no one else can teach—it is knowing for oneself. Attaining peace is our own paṇīta. Once we have that paṇīta, if we try to teach others, saying, “You must do this and that to reach peace,” that becomes upāya again. Paṇīta gives rise to upāya for others. They hear it as upāya, and when they train and truly reach peace, it becomes their own paṇīta. Paṇīta is wisdom itself. That is why Buddhism teaches us to first attain peace, which is called samatha (tranquility). Without samatha, there is no paññā (wisdom). Samatha is peace. When peace arises in the mind, one sees clearly all the things that are not peaceful. The harm of restlessness is seen right there, clearly manifesting in one’s own mind. That is paññā.

If you haven’t attained peace, the mind remains unsettled, agitated, and involved. Even if something is clear and true, it won’t be clearly known by yourself because it’s mixed with various emotions and defilements, so you remain restless. But when you attain peace, you see clearly for yourself: “Ah! So this is peace—the peace of which they said, ‘No happiness equals peace.’ It’s exactly like this.” Speaking inferentially, when nothing at all is connected to the mind, what remains there? Nothing, of course. Having various things involved—that is called not being peaceful, and you don’t see peace.

True peace has absolutely nothing, yet one is aware of oneself that nothing is involved there. That is genuine peace. But this is said as an upāya for you to hear.

When anyone attains peace, they see it for themselves. From then on, no matter where they are, no matter what they say or discuss, they see peace all the time. Even if at that moment they don’t have perfect peace, they think of peace, recollect peace, and see peace constantly. When they have free time and make effort—walking meditation, sitting meditation—the mind becomes peaceful. Only the mind remains, with nothing involved. And that is happiness, you know. When nothing is involved, that is happiness. People who have never let go of entanglements never see that happiness. They see entanglements as happiness and comfort, so they chase after one thing after another. It is difficult to know the Dhamma and see the Dhamma, the Buddha’s teaching.

Therefore, I say: Just keep practicing sincerely. It’s fine. Our practice is correct. Practicing to aim for peace is correct. Restlessness is abundant—it arises on its own. Restlessness comes naturally according to its own conditions. Restlessness is always there. So peace is hard to find, while restlessness is easy to find. Wherever you go, you will find restlessness.

Thus, in this life, try to attain peace for just a while each day. If you can get peace for even a short while, that is already very good. That’s all.

True peace has absolutely nothing, yet one is aware of oneself that nothing is involved there. That is genuine peace. But this is said as an upāya for you to hear.




8. Set Your Mood Right

By Luang Pu Thate Desaraṅsī

Date: 1983

Let us establish our mindfulness and mood well. Establishing the mood well means to establish it in what is proper. The mood we are to use, the mood we are to establish mindfulness upon, we must set it correctly. Any mood that wanders about, a mood that seeks out unwholesomeness – that is a bad mood. Any mood that is firmly established on the kammaṭṭhāna (meditation subject) – that is our correct mood. Kammaṭṭhāna is entirely correct. Once the mood is set straight, we make our mind straight, make the mind firm, make the mind neutral, make the mind equanimous. That is called having the right mood. That is called establishing a good mood. We must let go in every way.

As long as we are still alive, there will inevitably be unwholesome and unlovely moods that brush against us. We see with the eyes, hear with the ears, smell with the nose, etc. These six sense bases are constantly disturbing us. These six sense bases wander towards what is unwholesome. It is the nature of the world; it is like that. We must establish our mood well, set our mood straight, thinking: "At this time, I will engage in the practice of the Buddha's teaching." Set it straight; don't let it wander off onto the wrong path, onto the improper path. Because we are making effort, we must try in every way. Only then can it be said that we have come to make effort. Sometimes we come to make effort in name only. What is effort? We don't understand effort. The effort we strive with is simply this: striving to set the mood straight. The mind is inclined towards lowly things; the mind leans towards what is unwholesome and unlovely. Therefore, we must train, we must cultivate. We must practice developing concentration, which is effort, to make it straightforward.

Let us consider the nature of a monk. We are monks and novices, meaning samaṇa (contemplative), which translates as 'one who is peaceful.' Peaceful from all moods, not turbulent in body, speech, or mind. If we incline towards the wrong path, incline towards what is unwholesome, incline towards base, lowly things, that is not our proper way. Constantly remind yourself: that is not a samaṇa, that is not a monk. If one is a samaṇa, a monk, then the mind is firm, it goes straight towards the Dhamma, it is firmly directed towards the Dhamma. We come to practice meditation to cultivate this very thing; we don't need to cultivate anything else far away. When we establish our mood well, then it will happen by itself. When it's set correctly, then everything happens by itself, gradually unfolding in sequence.

If we set the mood incorrectly, then everything also happens by itself. If it's wrong from the start, it will be wrong the whole time. All sorts of unwholesome moods appear in the mind. There's not a single good thing about it. If the mood is set well, then it gradually becomes calm and cool. Mindfulness is in control; we are self-aware at all times. Train this mindfulness to be stable and enduring. In our lifetime, it's not long. Having come this far, this is called a life of cultivation and training. Up to now, strive to cultivate it all the way to the far shore. It would be a shame if we let go of the cultivation we've done. Don't abandon it or let it go; that's not right. Know what is gain, know what is loss. Understand this point.

The gain is this: cultivating, establishing mindfulness to be straight and firm, cultivating the mind to be firm with mindfulness in constant control. Have we set our mood straight now? Constantly reflect on this. Is our mindfulness able to control it at all times now? We establish mindfulness and mood to be firm, then control the mind, training and cultivating. Just this much: training and cultivating just this much. Has it reached the right time? Has it attained calm? Has it attained concentration? Is it Dhamma? Is there an opportunity to see Dhamma, whether slowly or quickly? Is it progressing smoothly? This is seeing the gain, seeing the arising and existence within ourselves.

If we fail to establish mindfulness and mind, if we cultivate the mind and set the mood poorly or not straight, then it will fluctuate wildly among various things. Establishing mindfulness to control it won't work; it's futile, happening at all times, all the time. That's not acceptable. That doesn't work. Therefore, we should be mindful of ourselves, constantly striving to examine, train, and cultivate. If things are progressing towards growth, then we will see Dhamma arise right there. If no Dhamma arises there, but only futility, that means it's futile; it's declined. We must try again, do it anew. Train this point to understand it. How much have we gained? How much has it grown and become proficient? Where? Be aware of this point until we see the point of gain, the good point. See the point of gain, see the point of loss. If there is gain, it will grow and flourish; Dhamma will appear. If there is loss, it becomes futile. That means it's a loss. No need to contemplate anything else far away. No need to cultivate anywhere else far away. Just this much is enough.




9. Examine Ourselves

By Luang Pu Thate Desaraṅsī

October 6, 1983

Now, the end of the Rains Retreat is approaching. There's nothing much else to say. I wish to remind you all, with goodwill and sincere intentions towards every fellow member, to please examine yourselves from the time you entered the monastery, or from the beginning of the Rains Retreat. Examine from the very start: our body, speech, and mind. Whatever we are lacking in, what we have been able to correct, and what we are still unable to correct – let us know about it, let us know about ourselves. Others don't know; only we ourselves know ourselves. Buddhism teaches us to know ourselves and to correct ourselves. This is the most important thing.

Knowing oneself and seeing oneself does not involve affecting others. If we focus outwardly, it becomes a matter of focusing on other people. Usually, this leads to blaming others. However, focusing outwardly can also be useful as a basis for discernment when seeing things. When we see someone else's faults, we can reflect and turn it inward towards ourselves. How do we measure up? Are we like that person? We can compare and see. If we are not, then we are free of it. If we are like that, then we should correct it. This is how to view the faults of others. When we see others doing good, we can look and examine ourselves. Is it good within us? Are we like them? If we are like them, then we are good. If we are not like them, we can correct ourselves. Focusing outwardly in this way has its benefits.

If we look inwardly, focusing solely on ourselves – on body, speech, and mind in every aspect – then whatever should be corrected, we correct. What we cannot yet correct, we should remember. We have ordained in Buddhism for one purpose only: to correct ourselves. There is nothing else. Since we came to stay, since we began this Rains Retreat, three months have passed. If we have been able to correct ourselves, then that is considered our gain in that regard. If we haven't been able to correct it, that is also a gain – it is a gain in that we have come to know, over this period of three months, by focusing and examining, to understand our own faults and virtues. We must not let the benefit of having come to stay here be wasted. Because these three months of our lives were not easy; they were quite difficult. These three months – how much expense has been incurred? Three months have passed. The food, the consumables, everything we have used for our benefit: water costs, electricity costs, food costs, betel nut, tobacco, all kinds of things; the seats, the beds, the dwellings. We have used them all for our comfort, so that we may examine ourselves – the three aspects mentioned.

If we do not examine ourselves, we lose all benefit. Three months pass by, wasted – and not just wasted; we also cause our lives to decline and be lost in vain, without gaining any benefit whatsoever. This is called being in debt to others. By staying here with them, we incur a debt. A monk continues to be in debt to them, never gaining any profit. If we do not practice good and do not take care of ourselves, the food is considered their debt, the robes are considered their debt, the lodging is considered their debt, the medicines and remedies – all of these are their debt. Therefore, by constantly examining ourselves like this, seeing where our body, speech, and mind are lacking, and correcting those points, that is called repaying that debt to them. It is not merely repaying a debt; it also benefits the laypeople, the community, and benefits those who make merit and give donations. When they raise their hands in respect (wai), they receive great merit. This is truly something worth paying attention to. We gain benefit for ourselves, and others benefit as well.

Human life is subject to decline and loss; it ends. We are born, in each life, to perform kamma and to experience the results of kamma. Everyone born must have kamma. There is good kamma and bad kamma. We do everything; we do both good and bad kamma. If we constantly examine and consider ourselves – discerning what is wrong and what is right, what is good and what is bad – and abstain from evil, we become good people. This is called abandoning bad kamma, a way to mitigate kamma. If we are not mindful at all, it means we are lying dormant in the world, performing bad kamma. The evil we have done will become a condition for further evil. The good kamma we perform serves to rectify and eliminate bad kamma within us. In this life, it ends only to this extent. We see that it ends only to this extent in ourselves. In the next life, it will gradually diminish. If we do not abandon bad kamma but instead accumulate more, like being born and creating evil, thus being in debt to the world as mentioned, then in the next life, we will be born again – who knows why? Who knows what we will be born as? Lower, more wretched than this, or what? Who knows? Because those with kamma must go according to their kamma. We cannot choose it.

Bad kamma will sweep one towards a bad destination, into states of deprivation and misery, with no way to escape the consequences; it only becomes increasingly heavier. This is why it is called accumulating kamma. We humans are born across many, many planes and lifetimes – not just twenty, thirty, or a hundred, or a thousand lifetimes. It is immeasurable, countless, beyond description. Therefore, we should accumulate goodness, to gradually escape from these consequences. This is called repaying the karmic debt of the world. Living in this world means we are in debt to the world. Our body, composed of earth, water, fire, and wind – we take these elements from the world and mold them into our form. They belong to the world. Earth, water, fire, and wind all belong entirely to the world. When we die, we relinquish them, returning what was borrowed. Others then take these elements and mold them into new forms again, taking earth, water, wind, and fire. When they die, they also relinquish what was borrowed. Those who are born are essentially taking these worldly elements as their self, as their being. If we do not repay the debt as explained, we will continue to be burdened in this world, life after life.

Therefore, those who contemplate as explained here – having ordained in the religion and being within the religion, having stayed in the monastery or practiced throughout the three-month Rains Retreat – should be proud of having done good. If we have done evil, we will experience defilement within ourselves. No one else will know; we know ourselves.

In Buddhism, it is taught to know oneself, to correct oneself. This is the most important thing.




10. Pavāraṇā Is of Great Benefit

By Luang Pu Thate Desaraṅsī

October 21, 1983

It's unusual that the Uposatha day is the Pavāraṇā day. Pavāraṇā takes the place of the Uposatha. In truth, the Pavāraṇā day is of much greater benefit than the Uposatha day. Therefore, it is said that if the holy day falls on the 14th moon, but Pavāraṇā falls on the 1st moon, then take the Pavāraṇā day as the standard. They say that because it signifies that it is of great benefit.

Pavāraṇā means inviting admonishment regarding oneself, as stated: "With what is seen, or with what is heard, or with what is suspected, let the venerable ones speak to me out of compassion, wishing for my welfare." Whether it is from having seen something, having heard something, or having suspicions, in whatever way, please admonish me with compassion, with kindness, and with a wish for my well-being.

The invitation to admonish is like this. Everyone invites admonishment from each other, regardless of who they are, senior or junior, regardless of whether they have more or less rains retreats. We invite one another to advise and warn each other with kindness and goodwill. If anger and conceit arise within one's own mind, then even a well-intentioned admonition is of no benefit to oneself. If the person being admonished accepts it and is willing to follow it, it will be beneficial for that person going forward. But if the practitioner speaks back to the teacher or admonisher, it is of no benefit. There is a lack of mutual kindness, compassion, and mercy. This Pavāraṇā is of great benefit, not only for this time or only within this monastery. If you go elsewhere and see each other, you can admonish each other at any time. That's why it's said to be of great benefit. We have come to live together for the Rains Retreat, setting aside various views and conceits, yielding all things, humbly coming together. We will surely find happiness and peace.

Today is the end of the Rains Retreat. After the retreat ends, everyone has their own duties and responsibilities and will have to go. They are not required to stay for the Sattāha, the seven-day grace period. Observing the Rains Retreat is not a compulsion, not oppression, not like being forced to stay in prison. If one enters the Rains Retreat just waiting for the day it ends, wondering when will the retreat end, when will it end, thinking like that is incorrect. That's called being confined by rules. In truth, whether one is within the Rains Retreat or outside of it, practice can be done at any time. It can be done during the retreat or outside the retreat, anywhere at all. However, after the retreat ends, one is not allowed to go anywhere without returning within the Sattāha, the seven-day period. After the retreat ends, you can go to any town or place with peace of mind. But practice, whether during the retreat or after, is the same. It's not that after the retreat ends, you don't practice. To abandon practice after the retreat ends is incorrect practice.

It's the same for those who will disrobe. Having ordained and lived within the bounds of the Dhamma and Vinaya, within good customs and rules, this is considered making oneself good, deserving of respect and reverence from fellow practitioners, and from all laypeople, both men and women. Because we have the boundaries of the Dhamma-Vinaya, we practice well and properly, becoming worthy of respect, faith, and veneration from the general public. Therefore, it is regrettable. One should feel regret that upon leaving, one abandons all practice because of being compelled by many duties and responsibilities, unable to maintain the boundaries of the Dhamma-Vinaya, and thus must let go.

Nevertheless, some things we should take to practice, so that it's fitting that we have trained in the Buddha's teachings and have ingrained habits. That is, we have habits that allow us to continue practicing. For example, maintaining the Five Precepts regularly, paying homage to the Buddha, chanting regularly, or making merit regularly. This is better than if we had never ordained. Paying homage to the Buddha is not difficult at all. It doesn't require anyone else, nor does it involve persuading anyone else. Making it a regular practice to pay homage and chant can be done anywhere. This is called "having ingrained Buddhist habits." Reflecting on the virtues of the Buddha, the Dhamma, and the Sangha every evening and morning, or every day and night, is called "ingrained habits." We have the Five Precepts. If we cannot keep all five, even keeping three or four consistently is good. Make it a regular, constant practice. That is developing some ingrained habits, gradually improving step by step. Making merit and giving donations, if you can't do it every day, doing it occasionally is still best. It's better than not doing it at all. This is what we call training our habits.

Practicing meditation is the same. We have come to strive, to practice meditation in the monastery. Having ordained for a few months, you may feel the mind is calm. Sometimes it can become very calm. That is called "having ingrained Buddhist habits." Because you see its value and benefit, why wouldn't you continue to practice after leaving? You should do it. This is a truly great benefit. When you leave, you train and gradually improve your habits. It's not that you leave and abandon everything abruptly, taking nothing with you, not even a little bit. That would be a total loss. That would be like a prisoner who was held in prison, taught various vocational skills, but upon release, refuses to use those skills, abandoning everything, just going with the flow. That would be hopeless, with nothing good.

Regarding practice, even for monks who remain ordained, after the Rains Retreat ends, they are no longer bound to the limits like during the retreat within the monastery. They go to other, perhaps distant, places. But we must practice continuously. It's not that after the retreat ends, we abandon it. It's not that after the retreat ends, we think it's special or extraordinary, eager to leave, eager to go.

Where are you going? What's so special about it? We ordained to practice, didn't we? Whatever practice becomes ingrained, leading us in the ways of Dhamma-Vinaya, that is good. Whether staying or going, it is good. It's not that after the retreat ends, we become careless and negligent, abandoning all practice. That's not acceptable. The Rains Retreat is merely a designation of time set by the Buddha. In truth, virtue isn't limited by the retreat. Goodness is the same everywhere. Those who do good, who practice the Dhamma-Vinaya, do not think in terms of being within or outside the Rains Retreat. They practice continuously. After the retreat, they become even more courageous and resolute because they engage in meditation and seclusion, which can be even more profound than during the retreat. During the retreat, there may be certain duties and responsibilities. After the retreat, there are no such obligations, like studying Dhamma or teaching Dhamma. After the retreat, practice becomes even more enjoyable. So, after the retreat, it's not about abandoning the things we do. We do them constantly. Therefore, this is truly called "practicing the religion." This is called "truly practicing the religion," not waiting only for the Rains Retreat to practice. This is the value and benefit of the end of the Rains Retreat.

Whether one disrobes or remains ordained, let one recognize this benefit and value. Then we can live comfortably. Laypeople, for instance, do not have a designated period for the Rains Retreat because they are constantly engaged in their livelihoods. Why should our monks designate practice only for the retreat? If we don't practice outside the retreat, we must practice constantly. For those who disrobe and return to lay life, if they have Buddhist practices ingrained and regularly present with them, they can be called true disciples of the Buddha, fitting the term "Pandit," which is the origin of the colloquial term "Tid." "Pandit" means a wise person, skilled and proficient in the Dhamma-Vinaya. It is fitting for us who have spent three months to have gained a proper understanding of the Dhamma-Vinaya. Having reached that level, one is called a "Tid." Some people, after disrobing, cannot even pay homage to the Buddha, cannot request the precepts, cannot request a sermon, cannot request the Paritta chanting. That is hopeless. If that is the case, abandoning everything, they are not people who have ordained in the Dhamma.

This religion was not taught by the Buddha only for monks to practice. Laymen and laywomen can practice it too. That's it.




11. Discipline is a Protector

By Luang Pu Thate Desaraṅsī

May 29, 1984

Today I will speak about discipline (Vinaya). Discipline is a regulator. For any group or community living together — whether monks or laypeople — if there is no discipline to regulate them, that group or community cannot become unified or harmonious. Discipline is the best means of regulating people into unity. Look at ants or termites: they must live in groups with discipline in order to get along orderly. Wherever they go, they do so in an orderly fashion. Whatever we do in our practice and conduct, we must have the Vinaya to control us. Discipline is the most important thing.

If we speak broadly, discipline is a regulator for all groups — everything must fall within the bounds of discipline. Whatever work you do, if discipline regulates it, everything goes smoothly. But people dislike the Vinaya, so they become unruly and disorderly, violating the Vinaya. The Vinaya establishes rules to regulate things so that they become orderly and good.

In terms of practice, discipline is a protector. Speaking of practice, "mindfulness" (sati) is the Vinaya. Mindfulness controls and watches over us in every posture — standing, walking, sitting, lying down. When standing, the Vinaya controls; when walking, sitting, lying down, the Vinaya controls. It controls oneself. If the Vinaya controls you, you have good manners. Whatever you do is gentle and orderly, without needing others to control you. For example, when you wake up late at night — say at 3 or 4 a.m. — you must have the Vinaya controlling you. Similarly with sleeping: if we decide to sleep at 10 p.m., when the time comes, the necessity to sleep arises on its own. When it's time to wake up, you wake up on your own. It controls you from within. In all our practice and conduct, in every action, in living and eating, there must be limits and bounds. Whether you eat little or much, just the right amount — that is the Vinaya controlling. Even for defecation and urination, when it's time, you must go — there is a limit. Thus the Vinaya is a kind of order. Mindfulness itself is the Vinaya.

All the precepts, every single rule and training — the Vinaya — is guarded and maintained by mindfulness. Mindfulness sees the state of your own mind at all times, without carelessness or forgetfulness. Mindfulness is the Vinaya. Speaking of the Vinaya, it is profound, extending to mindfulness that knows at every moment, that controls one's own mind. That is the practice: you must control your own mindfulness specifically. If we speak more broadly, it is about controlling one's companions. Mindfulness itself is what controls companions, keeping them within bounds. People violate the Vinaya and thus become disorderly; they need to be constantly restrained. The one who controls companions is called the "leader." He must keep the group within the bounds of discipline. If a senior person or a leader maintains the Vinaya well, the group will be orderly. If the leader is careless, good-for-nothing, and lacking in all matters, then the group will also be careless and degenerate — unsightly and unpleasant to live with.

Therefore, the Vinaya is very beneficial. It enables this world to live peacefully and harmoniously, as groups, communities, and units, united and reconciled. So the Vinaya deserves our attention. We should maintain the Vinaya until it becomes our habitual nature, enabling us to protect ourselves. Only then can we be said to live within the bounds of the Vinaya. People's natural tendencies are to resist and become stubborn, lacking the protection of the Vinaya. Those things are what cause trouble and chaos.

As for our monks and novices, when they ordain in the religion, they are said to be within the bounds of the Vinaya. When the Vinaya does not sufficiently control them, we must establish additional rules, imposing stricter constraints to make them aware. If the Vinaya is too loose, we set down tighter rules and regulations to keep them within bounds. Once there are rules and regulations, it becomes easier for them to be aware and alert. Doing anything that violates the rules is also considered violating the Vinaya.

Therefore, we should be careful and diligent in maintaining them. We who are contemplatives (samaṇa) should approach the Buddha, the Dhamma, and the Saṅgha. Approach them like this: approach the Vinaya, approach the rules and regulations, and also approach the inner Vinaya — that is, mindfulness — which constantly watches over us, drawing ever closer to the mind and heart. That is the Vinaya in its specific sense. That's enough.




12. Do Not Let Defilements Train Us

By Luang Pu Thate Desaraṅsī

June 13, 1984

We come to train and cultivate ourselves. But in this training, it is not defilements that train us. We must train the defilements. Whatever things lead to defilements, we must intentionally go against them, bring them under our control. Do not let ourselves be under their control.

Take food and eating as an example. We know it is absolutely necessary for sustenance. Without food as nourishment, the body cannot function. We could not practice the holy life in this religion either. It's called using food to alleviate suffering, decline, restlessness, and agitation. Our life depends on food. As the Buddha asked a novice: "What is that one thing that has no second?" The novice answered: "All beings subsist on food." If there were no food, they could not survive. Human beings are born with food as their foundation. Whatever they seek, it is all for food. Every kind of livelihood, whether much or little, is for the purpose of seeking food. Simply put, it's for the mouth and the belly. No matter how much we accumulate, it's all for the mouth and the belly.

Therefore, we must train ourselves in the consumption of food. It is difficult to be aware of because we are so strongly attached to it, attached since the very beginning, from time immemorial. So we are taught to understand these things. Take food as an example. It is absolutely necessary for nourishing the body. But it is also absolutely necessary to know it properly. That is, it is essential to reflect on it. If we don't reflect, we won't understand. Only when we reflect do we gradually see its drawbacks and its benefits. Its benefit is that it nourishes the body. Its drawback is that it feeds defilements. When we eat for defilements, we accumulate defilements — that means not knowing it as "defilement." If we know it properly, it becomes "Dhamma." Hence the saying: Upon reflection, "alleviating" as one thing; upon reflection, "abstaining" as one thing; upon reflection, "enduring" as one thing; upon reflection, "indulging" as one thing.

"Indulging" upon reflection — this refers to eating. If we don't reflect, food deceives and deludes us, causing attachment. Take smoking as an example. If we don't smoke, we say we're not addicted. But once addicted, that's why we smoke. From the beginning, since birth, we didn't smoke. Initially, as children, we didn't smoke. Then we took up smoking, and gradually became addicted. Once addicted, if we don't smoke, we think we're not addicted. But the moment we feel we are "abstaining," that's addiction. Because we're addicted, we then enjoy it, delight in it, take pleasure in it — that's called addiction. What harm is there in smoking addiction? There is harm. Smoking addiction has many kinds of harm. One harm is that when we don't smoke, we think about it, we get agitated, and so on.

The same applies to food, and to everything else, including clothing, shelter, and medicines. For things we are not attached to, we know why we consume them. We see their benefit and value, so we consume them accordingly. We don't consume them out of attachment. For example, taking quinine medicine, which is extremely bitter. But we take it to cure a fever. If we don't take it, we can't get better. That's not attachment. Yet even then, they have to use a lure — coating it with sugar. Sugar is sweet, and everyone likes sweetness. We coat it to mask the bitterness. That's the addictive part.

The Buddha consumed food purely as medicine. Truly as medicine. He ate without attachment, without intoxication or heedlessness, just enough to sustain life from day to day. His contemplation of food was like this. That's why he ate. That is called doing things not for the sake of defilements. If we can do that, it means we are not under the control of defilements. If we reflect and then eat as described — knowing the full picture before eating — that is called being able to control defilements. We can also choose not to eat. Whether we eat or not, we eat for benefit, not out of intoxication or heedlessness. This is the matter of cutting off defilements.

Now, in our practice, are we practicing to indulge defilements or to control them? To accumulate defilements or to subdue them? What can be subdued? Clothing is one thing. Food is one thing. Shelter is one thing. Medicines are one thing. All of these are breeding grounds for defilements. That is why the Buddha taught us to reflect constantly. When we eat, reflect. When we receive something, reflect. After receiving, reflect again. When about to eat, see it merely as elements. While eating, see it as merely sustaining the body to serve a purpose — that is, for our own benefit, for the body's benefit. Do not be intoxicated. He taught us to reflect and study repeatedly, without ever stopping.

Why reflect repeatedly? Because as long as we are alive, we must reflect. We have to constantly use these things. We might be heedless once, or even be heedless all the time. If we never reflect, we see these things as fun and enjoyable, and then we become wildly reckless. That's why he taught us to reflect. The specific point is: Do not let defilements control us. Defilements have controlled us until it has become second nature, from time immemorial. Since we gained awareness, we have been accumulating them, accumulating them within ourselves continuously. That's why it's hard to remedy. If we cannot remedy them, they remain embedded within us. But if we can remedy them, we will see the benefit. And if we reflect constantly, all the time, it will be beneficial and useful to ourselves. We will not be intoxicated or attached.

The same applies to other things. It applies to all sense objects as well. Defilements are skilled and proficient in whichever direction — they train us to go that way. That is, defilements train us to think with delight, to be infatuated, deluded, intoxicated, and heedless in many ways and matters. It's nothing far away — it's just the six sense spheres that have been born and attached to us from the very beginning, due to this very cause.

For example, the eye: when it sees a form, we delight in it, become infatuated and intoxicated with that form. We take it to be a man or a woman. We take it to be beautiful and attractive. We feel satisfied, pleased, and delighted with seeing beautiful forms. If it's not beautiful, we don't want to look. That's where defilements arise. When it's beautiful, we want to look — defilements arise again. We must reflect so as not to be deluded like that. Reflect to see it as just an element, as a mere condition that arises and passes away. Do not let it stain and cloud your mind over that object. See it as impermanent, as anicca. See it as merely an element.

Sound is the same — merely an element. It is a fleeting phenomenon, without self or substance. It arises and ceases. It comes and then disappears. There is nothing permanent or stable.

Smell, taste, touch, and mental objects are likewise. These things have existed within our own being from time immemorial. Without training and cultivation, they remain sunk in our underlying tendencies. We never truly know and see clearly. Only now are we waking up, becoming aware. Waking up to train and cultivate — that is why it is so difficult to abandon and relinquish them.

Therefore, understand that at this time we are training and cultivating so that they gradually become lighter and thinner. We must establish mindfulness steadily at all times. Then they will gradually fade away and disappear. Not disappearing instantly — we must become highly skilled and proficient. Only then will we be able to let go and uproot them. Once we become skilled and proficient, then it becomes easy. We can master them, we can train ourselves — then we are at ease. Whether standing, walking, sitting, lying down, going anywhere, we are at ease. Wherever we stay, we are at ease. No need to wander here and there. Wherever we go, we go alone. Train only this one. Train to let go, train to uproot. Whatever arises, it arises right here, not elsewhere. It arises right at our own self — established at the eye, ear, nose, tongue, body, and mind. All contacts arise from body and mind — all of them.

We go seeking solitude in the forest or wilderness, thinking that defilements will disappear. Then we return, and it's the same as before. If we never let go, never release, it remains just as dense. What benefit would that be? Therefore, we should reflect. We should become skilled in our way of living, in our practice and training. Do not let defilements intimidate us.




13. The Routines of the Sangha

By Luang Pu Thate Desaraṅsī

June 28, 1984

The duties in the religion are many, not few. When a monk is ordained, most people misunderstand. For example, worldly people criticize the religion as lazy: "Those who just eat and then sleep — let them go ordain in the religion," they say. That is their criticism. Those who see no necessity in Buddhism, after ordination, mostly think they don't have to do anything at all — just sit, lie down, and stay idle. Meditation is the only practice; no need for other duties. But if you neglect other duties, you are not following this religion — that becomes Mahayana, as people abroad often say. The hermits and various sects have no duties like those in Buddhism.

In Buddhism, there are fourteen duties. I will tell you about some specific ones.

Ācariyavatta: the duties towards one's teacher — drawing water for use and for drinking, taking on all the teacher's responsibilities, in line with the phrase: "From this day forward, let the elder be my responsibility, and I will be the elder's responsibility." That is, from now on, I take on your burden, and you take on the burden of teaching and training me. For a newly ordained monk, this is the case — saying those words. That is ācariyavatta.

Upajjhāyavatta is similar to ācariyavatta. The teacher must reciprocate in caring for the student — advising, admonishing, teaching as if he were his own child, with kindness, compassion, and goodwill. That is, the preceptor and student, or teacher and student, treat each other like a child treating a parent, and a parent treating a child. That is one aspect.

Āvāsikavatta: duties to the dwelling. When guests arrive, visiting monks, you must welcome them. Don't be silent, thinking, "It's not my job. I'm not the abbot of the monastery. Let it be." The Buddha's teaching on this, for those who have ordained, says: Yo pana bhikkhu — every monk, not novices, the teaching doesn't mention novices — being a monk, you must act accordingly. Āvāsikavatta: receiving and welcoming whoever comes — with seating mats, water for use and drinking, and lodgings.

Āgantukavatta: duties of a visitor — one who goes to a monastery and stays there, entering that monastery. Āvāsikavatta is the duties of the host monastery — receiving and welcoming as mentioned.

Bhattaggavatta: duties in the dining hall. You must lay out mats and seats for eating if it's a group. If they don't cooperate, what will happen? Think about it. Some monks do it, some don't, thinking "It's not my job, I won't do it." That one thinks that way, this one thinks this way, differing opinions, so no one does anything. "This monastery isn't mine" — everyone says it's not theirs. What will happen then? If we act like that — after eating, each goes their own way, no cleaning, no maintaining — spittoons, water kettles, etc., not dusting or sweeping — what will become of it? For those newly ordained who don't yet understand this practice: if we practice well, we get good results — clean, orderly, pleasant to stay in. The word "pleasant to stay in" — how can it be pleasant without practice? We must practice and train, then it gradually becomes clean. If many people come and none practice, will it work? Every single monk must practice — all of them. The dining hall, the water for use — it's truly excellent when we practice. Practice from the beginning.

This monastery, when I first came to stay, I had to go down to the Mekong River to draw water. Everything was convenient and comfortable only because later we made it so. Now we have tap water and drinking water — very comfortable. When I first came, I had to go down to draw water from the Mekong for use. I labored to bring it for convenience. After everything became abundant, we forgot these things. If there are routines, it must be that way — everyone does everything together.

Piṇḍapātikavatta: alms-round duties are similar. If all duties were like alms-round — where a monk who doesn't go doesn't get to eat — that might be good, because then everyone would cooperate. But our routines are not like that. Seeing one monk do it, others slack off.

Jantāgharavatta: duties in the fire hut (bathhouse). This is another one. Monks and novices see that someone has brought firewood and placed it nicely — they just grab and stuff it into the fire, piling it up. Some never fetch firewood themselves even once. Think about it: if everyone thinks like that, who will bring it for us to use? If we all use it, we must all fetch it together. If not, we must fetch it together. If we don't want to fetch it, expecting others to bring it for us, that's the easiest way. Sweeping, cleaning, fetching firewood, bringing things to place in order — that is jantāgharavatta.

The fourteen duties are explained extensively. Especially for monks who think themselves clever: if we think it's too troublesome, that staying at this monastery is too hard, that other monasteries are easier — then we go sightseeing. Don't just stay here. Other monasteries may not do these things. That's a different view. But then we won't get to study. What I'm leading you to do is to act according to our duties. The Buddha taught this. This brief explanation is still broad; there's more. Do all these routines.

Senāsanavatta: duties regarding lodgings — both below and above — dusting and sweeping. In the past, I used to go around looking at various huts. I'd see spittoons not washed, not put away, not swept — messy like rat nests. But now I don't go around — I can't manage it like before. People think they've got a comfortable place, so they don't tidy up or maintain things. Everything becomes messy and dirty. What the Buddha taught back then is not wrong at all — it aligns with worldly hygiene. People follow the Buddha too. The Buddha truly knew the worldly way clearly first, then taught.

Throughout the Northeast region, they follow the example of the meditation monks — in monasteries, villages, and among laypeople — from ancient times. In the past, it wasn't really like this. Meditation monks did these things first. If one is a meditation monk, it must be that way — one must practice that way. We follow the Buddha completely. Having ordained in this tradition, dedicating ourselves to the Buddha, we must act according to the Buddha's teachings. If one ordains in another religion, not doing these things is fine. But if one ordains in the Buddha's religion, dedicating oneself to the Buddha, then one must follow just as children follow their parents' teachings. Born into any family, you must listen to your parents' instructions to be called respectful and obedient to them, and that leads to orderliness. Without respect and obedience, each doing as they please, you cannot live together — there will surely be disunity, like water and fire. Nowadays we use water conveniently — we didn't make it so. But if we set up two or three rotating duties, assigning the work to those who do it, then set the schedule — those who never do it become comfortable. Don't forget the kindness of those who do that work.

All these matters, if we do them, bring two benefits. Benefit to the body: good health — not just sitting, lying down, eating, and going. Otherwise, we fit the ancient saying: "So lazy they'd rather die and go ordain in the religion" — because they see monks that way, so they criticize. If we practice these routines regularly, it becomes a way of changing postures. Do this at that time, do that at this time — changing postures, knowing the proper time, knowing the occasion — health improves. That is one benefit.

Another benefit: if we do them with satisfaction, with willingness, aiming to offer respect to the Buddha, then the things we must practice as offerings are exactly these. True, each monk goes for alms and eats individually, but if we consider that we are practicing according to the Buddha's teachings — going for alms according to the Buddha's instructions, acting according to his teachings as an offering to him — then all these routines, if we do them all and do them consistently, doing them as regular practice — that is called vatta: actions done regularly, as an offering to the Buddha. We don't reject them. We think, "We are offering to the Buddha," and that brings ease. We offer to the Buddha, and peace arises.

If we see it as a form of coercion, then it's hopeless. No merit, no routines. That would be disparaging and insulting the Buddha's kindness. Understand this: for everyone ordained in Buddhism, don't think of it as this or that — that novices or children should do it. That's not correct. Some tasks that novices or children do — like weeding grass, sweeping when it's difficult or messy — novices may do them. But understand that doing every duty is the responsibility of every one of us. That is how it becomes meritorious and wholesome. These very merits help support and sustain our practice for benefit, happiness, and ease. If we don't do this, then it's over. If we focus only on meditation and don't consider the routines, how far will meditation go? Without routines, there is no basis for meditation.

But if we have regular routines — doing this at that time, doing that at this time — studying the codes of conduct, don't see routines as inferior. They are for individuals. If in a monastery those duties are not done, it becomes an offense for everyone. If any monk does not do them and does not think about these matters, doing them only sporadically, then it is an offense for those who do not practice. If everyone does them together, then everyone is free from offense.

Routines (kiccavatta) are different from ascetic practices (dhutaṅgavatta). The thirteen ascetic practices do not entail offenses, but people like to do them as a means of refining defilements to make them lighter. Those are dhutaṅgavatta. But these kiccavatta — if you don't do them, you cannot avoid it; they entail offenses. Understand this.




14. The Vinaya

By Luang Pu Thate Desaraṅsī

July 12, 1984

Let me speak first about the Vinaya. Having ordained, we must hold the Vinaya as supreme. The custom and tradition of a monk is the Vinaya. If deficient or lacking in the Vinaya, it is called incomplete.

In matters of the Vinaya, it is most necessary to practice it as the foundation. Even if the mind has not yet become the Vinaya, we must be careful and intend to train and teach ourselves in these matters.

In the past, after people attained the paths, fruits, and Nibbāna, the Vinaya was not extensive. They still ate evening meals. In those days, they even went on alms round at night. But because it was inappropriate and unsuitable, the Buddha therefore forbade it. Some monks still regretted giving up the evening meal, saying that food in the evening was delicious and people liked to prepare it then, and so on. But in the present time, the Vinaya has increased because monks behaved carelessly and also not in a way conducive to the paths, fruits, and Nibbāna. The Buddha therefore gradually laid down prohibitions for those various things.

The Vinaya is the foundation. If the Vinaya is proper, then people will respect and honor it, and Buddhism will last long into the future. As we hear, most people say that monks who go abroad, to America, behave carelessly. Almost every monk who goes there is careless, whether Dhammayut or Mahanikaya. Being far from their teachers and elders, they act on their own accord. This shows they are using religion to make a living. Wearing the yellow robe, people understand they are monks and so continue to give alms and make merit. Thus it is said they use religion to make a living. In Thailand it is the same. Some monks, some groups, also use religion to make a living. In the end, there is no Vinaya at all. As it was taught: religion declines starting from the decline of the Abhidhamma, then the Suttanta, and finally the Vinaya.

The decline of the Abhidhamma means the paths, fruits, and Nibbāna decline in order. Arahants, Non-returners, Once-returners decline down to Stream-enterers, leaving only ordinary worldlings. That is called the decline of religion — the Abhidhamma declines.

The Suttanta also declines in order. The decline of the Suttanta can be seen in the story of the Vessantara Jātaka. People take it and adapt it in various ways, chanting and preaching in different styles, deviating from the truth, deviating from the Dhamma-Vinaya — all for the sake of making a living.

The Vinaya declines starting from dukkaṭa offenses, dubbhāsita (wrong speech), pācittiya, nissaggiya, down to saṅghādisesa, leaving only pārājika.

Then the status (of a monk) declines — even the four pārājikas decline completely. In the end, monks make their own living. This shows that the laypeople do not respect or honor them, do not provide various foods. They make their own living — farming, planting yams to eat. In the end, nothing remains. This is called the decline of the status. Initially the Dhamma-Vinaya declines; later it is called the decline of the status. Pārājikas and saṅghādisesas all decline. Robes and cloth are no longer regarded. Only a wrist-cloth, a yellow cloth tied around the wrist, remains as a symbol of being a monk. It declines in this way. The decline happens because they do not help each other to maintain it.

Therefore, we must help each other to maintain the Vinaya. Having ordained, we are said to have renounced everything — that is why we ordained. Even money we must not touch or use. If we need to use it, we use a steward (veyyāvaccakara) to act on our behalf. For what is necessary — the four requisites: robes, alms bowl, lodging, and medicine — we do not need money. It is a bit difficult to say this now. The phrase "need things" — they say needing things means needing money. That's what they say. Money and things are different. Those who practice will gradually understand and know clearly. We do not need money. Let money be something shameful and fearful. But we need things. Even when we need things, we cannot go buy them ourselves. We have others buy them. We cannot even bargain; whatever price they set, we accept.

As monks, we should maintain what is proper for monks. We should not give grounds for criticism or contempt. Whatever food and drink is given, we eat it as given, without picking and choosing. How can we pick and choose food? That would be choosing what we like; what we don't like or doesn't please us, we wouldn't eat it. Regarding robes and cloth: if what is given is not good, we might go buy our own instead. And so on. Regarding lodgings: if someone builds a hut for us to stay in, we don't like it and prefer to build our own. Regarding medicines: what is given we don't accept, we must buy our own. This makes it easy for laypeople to notice. Dislike is the easiest thing to notice. If our mind dislikes something, even if we don't speak, they notice easily. They give something and we don't eat it, or eat only a little. This shows dislike. As monks, we should not do this. The Buddha made it a dukkaṭa offense — spoiling their act of generosity. Unless it is a certain kind of food that, if eaten, would be harmful or dangerous to our health — then we may refrain from it, and it is no offense.

Having ordained, we must renounce everything in order to be a complete and perfect monk. Moreover, when we practice, if we choose what we like and reject what we dislike, being averse to certain things that are not proper to be averse to — that is considered contemptible and careless. They consider it extremely careless. When a practicing monk is given food and doesn't eat it, given cloth and doesn't accept it — "not good, don't like it" — choosing like that, that monk still has defilements. That's how it goes. When we talk about "defilements," it's interesting. He really has defilements. If we choose only good things, only accept good things, that itself is defilement. Eventually people will say that this group of monks is not worthy of receiving offerings. This group of monks is picky and choosy — they don't eat our food, they don't accept our cloth and robes.

In truth, laypeople choose the best they have. What they give is not poor quality; it is good, which is why they give it. If it were not good, they would not give it. When making merit, they choose the best they possess. But they only have that much; they only earned that much. We should have compassion for them so that they may generate faith and confidence, so that they will respect and honor (the Sangha), and Buddhism will prosper. If they become contemptuous, then religion will gradually become dull and darkened. The same applies to alms round. In the morning, looking at it, it's not quite appropriate. They have made an effort, coming from far away, having renounced everything. The food they have brought — they have made an effort to bring it because they want to put it in the alms bowl. However much or little they have, they bring it to make merit. When we go on alms round, we should have compassion and look after them. But instead of having compassion and letting them put food in the bowl, our bowl is already full, so we stop. It's not appropriate now. No matter what, we should go all the way until their food runs out.

I have made an effort, but it is beyond my ability to go all the way because my health doesn't allow it. Next time, we shouldn't do that. Don't do it — it's not appropriate. When there is an event, we must go all the way. But we live in this monastery — it's not like walking far. It's just walking on alms round and then eating. Not difficult at all. But they — oh! They have struggled and labored to earn money, to buy food — how difficult it is to get it to put in the bowl. We should have compassion for them. If our bowl is full, we can tell the laypeople. We can tell them. They know it's full, but they still want to put food in — they want to make merit with us.

They want to make merit, which is why they made the effort to come. When they come and cannot put food in the bowl, they become anxious. This causes their faith to decline. Therefore, we should not act in this way.




15. New Monk

By Luang Pu Thate Desaraṅsī

July 27, 1984

Newly ordained monks should diligently apply themselves to study and learning, along with practice. The duties in this Buddhist religion are of two types: study and learning on one hand, and practice on the other. But they are spoken of as two separate categories: what is called pariyatti (theoretical study) and patipatti (practice). We gradually practice accordingly. In reality, they are far apart; they are different things. When we complete the theoretical study side, by the time we get to practice, we have forgotten everything from the theory. Therefore, theory and practice must go together—that is, study and learning should occur simultaneously with practice.

The term "new monk" here: even if one has been ordained for nine or ten rains, if one lacks both theory and practice, then one is still considered ignorant. Practice must rely on theory—that is, conventions and designations—so that we can speak correctly. We must hold theory in one hand and practice in the other, holding both ways. If while practicing we encounter an obstacle, we compare it with the theory. If while studying we encounter an obstacle, we compare it with the practice. Theory and practice must correspond with each other, then they become true Dhamma and Vinaya, then they become correct according to the Buddha's teachings.

If we study and learn for only three months, we won't understand much, unless we practice like this. Three months is too short. If we are intent on practice and study theory together—if we are truly determined—we might be able to understand the Dhamma teachings of the Buddha. Not to mention three months; even three years, even twenty years—if we don't practice with determination, it won't happen for us, and we won't obtain that goodness. This Buddhist religion is very complex. What we study is based on the elementary foundations of Buddhism.

We must know: What does Buddhism teach? It teaches about ourselves. It teaches us to understand our own way of being—our daily existence. It teaches us to know and understand our daily life: what happens in a day. If we do things without understanding, we won't feel inspired, we won't feel satisfied, we won't take delight in the causes we are making. So we come to study and practice to understand ourselves on a basic level. We can see easily: upon waking up, we know we have duties.

What are the basic duties? Washing our face and eyes, cleaning ourselves, then going for alms-round. After finishing alms-round, we just sit around—that's it? No, it's not like that. We must understand "alms-round." In worldly language, they call it "benefiting beings." But we must first "benefit" ourselves before we "benefit" others. We must be restrained in our behavior, manners, and maintain our speech and mind. We should reflect on the repulsiveness of food. We should not talk and chat like fishermen—making a racket—that is unacceptable, not proper for a contemplative. Therefore, they say alms-round is for "benefiting beings"—meaning to benefit ourselves: to be peaceful, orderly, restrained in body, speech, and mind, reflecting on the repulsiveness of food as we go along, until we return in the same manner. This is the first step.

Upon returning, we perform our chanting and worship, reflecting on the momentary review, performing our duties. Chanting and worship means recollecting the virtues of the Buddha, Dhamma, and Sangha, recollecting the duties and practices we have done that day. This is the second step.

Next, we take our meal. Going to the hall, we eat, knowing moderation, not indulging in greed for taste or for the mouth and stomach. We eat only to sustain life so that we can practice the Buddha's teachings. This is the third step. Then we wash and wipe our bowl, store it, and place it in our hut. After that, we train and study to understand the Vinaya and the Dhamma teachings of the Buddha. This is study and learning. Then we proceed to calm ourselves, reciting and memorizing texts, studying to understand—don't let your mind go outward. Study internally.

In the evening, our duties include sweeping and cleaning, then having hot water or tea to maintain our routine. However we practice, we should practice consistently. We should eat together harmoniously, in a way that is admirable to others. Not eating haphazardly—whoever is wherever eats there—that's not allowed. That would break unity and show that the monks in our monastery are not in harmony. Doing things together, such as meals, creates unity.

After that, we apply effort in meditation, or walking meditation, or reciting and chanting, until nearly evening chanting time. After chanting, we recollect the virtues of the Buddha, Dhamma, and Sangha as before. Then we sit in meditation. They do this every day. We must know our daily life in this way. Laypeople's daily life has many aspects; we must understand the affairs of monks versus laypeople. Laypeople's affairs are not monks' affairs; we don't need to get involved in laypeople's affairs. This is daily life. Now, another aspect of our daily life, which is deeper: when we live in a practicing community, we aim more for practice than theory. We must know how to do meditation.

What is meditation? Initially, it is calming the mind, training it to become concentrated, to achieve steadiness. If we cannot train concentration, no matter how many rains we have ordained, we are still called a "new monk." If we can train concentration, whether one rains or one month after ordination, we are considered appropriately "old."

Meditation practice means seeing our own self, seeing the root cause of our origination, and seeing how our defilements arise. From what do they arise? We must know this. Once we know defilements, we then abandon those defilements. That is what we must abandon. All the training—from study and learning to practice—is for the purpose of seeing those defilements. We practice abandoning, extracting, letting go. That is the third stage of meditation practice.

Summary:


	First stage: Train to see the root cause of the origination of the body and defilements.

	Second stage: See the defilements themselves—what are defilements, where do they abide?

	Third stage: Train to cleanse and extract them.



Know this: knowing defilements but not knowing how to abandon and extract; or knowing abandonment and extraction but being unable to extract—that yields no wisdom or skill. Practice every day. It's not about practicing something far away; it's right here. Having ordained into Buddhism, studying the Dhamma-Vinaya and the Buddha's teachings—we study to understand this. We train to cleanse and extract precisely this.

As monks, as Sangha, we must see our own defilements, be able to abandon our defilements, and extract our defilements completely from our bodies, from ourselves, in order to become pure monks, complete monks. Not just monks who wear yellow robes. A complete monk must extract his defilements from his heart. That is what is called a complete monk.

Everyone practices for this same purpose. Whether ordained for many years, for a month or two, or even for a single day—this is what we want. If we don't see defilements, don't abandon, extract, or let go, then it's of no benefit. Know this, and you will be able to live with cool peace, live as a complete and fulfilled monk. Having ordained, you can live for a long time, for many years—you can live as long as you like, by constantly purifying yourself like this.

A monk's duty is to constantly purify. This is it. If you want to live long, you must live with this quality. Otherwise, you'll feel stifled, not seeing your defilements, completely confused. Not purifying your defilements brings turmoil and trouble. Enduring and just staying put brings no happiness. Ordaining then would not qualify you as a complete monk.




16. Method of Purifying the Mind

By Luang Pu Thate Desaraṅsī

September 25, 1984

You should set your intention firmly. The expressions "set the heart firmly" and "set the mind firmly" are different. The mind is bound to waver—that's its nature. The heart must be steady. The mind wavers, but the heart does not waver. Once you reach the heart that does not waver, all emotions and everything in the environment that strikes you—things that constantly make the mind waver—will no longer disturb you. As long as it is disturbed, you don't see the heart itself.

First, try to maintain the heart. Establish it firmly in the heart. Then try to observe the affairs of the mind—how it goes out a little here and there toward various objects. That is the affair of the mind. The mind and the heart exist as a pair like this at all times. When we want to suppress any emotion, that emotion arises from external things. It arises externally and then strikes the mind, causing the mind to waver. If we can anchor ourselves in the heart, there's nothing to it. We know it thoroughly, understand it, and it remains peaceful. That peace—cherish it as much as you can. Do your utmost.

For those who meditate, when they have become well-calmed, some become bold, courageous, and resolute, thinking they have reached the Path, Fruition, and Nibbāna. The mind sees all things as exhausted, sees their true nature. At that time, it no longer wavers. It sees all things as merely existing in that way—that is, the heart stands firmly apart. Then they misunderstand, thinking they are already good, already done, that there is no more wavering. But it's still there. Whoever says they no longer waver will certainly waver again. Whoever says their heart is good—that person will certainly become not good. There will come a day, without warning, when an emotion arises without their knowing it. The mind goes out, and only then do they become aware. Once it has become the mind, there is nothing to hold onto; it wanders aimlessly because the heart is not firmly established. When the heart is firmly established, it doesn't go anywhere. What goes out is the mind's affair. If the heart is firmly established, it is not troubled or involved in anything.

Therefore, maintain the heart a great deal. Whatever you do, whatever you think—everything involves the mind. Know the mind thoroughly, know its affairs. Sometimes we know thoroughly, but when something strikes, we don't recognize it because we don't truly know it. Then we follow the mind's natural disposition. If you know everything thoroughly, the heart stands firmly in place and does not waver along with it. Train until you are skilled. You don't need to contemplate anything else far beyond this. Just contemplate the matter of "mind" and "heart"—that will suffice.

Minor, trivial details are another thing entirely. Even if they arise—small things—you still have to contemplate them. To know that matter, there is another aspect. For example, when various emotions arise, they arise from the mind. They arise at the mind. Whatever emotion arises, it arises at the mind. Is that emotion appropriate or not? Should it be purified or left alone? What should be purified is defilement—the cause of turmoil and distress. That should be purified. By setting the intention straight, you purify the defilement, and the mind disappears.

But after purifying it once and it disappears, that is not yet enough. You must go on to purify the mind itself. The mind thinks and scatters toward various emotions. For instance, anger arises, conceit and views arise. They arise at the mind, not at the heart. The heart has nothing; it is neutral, remaining neutral as its normal state. It is the heart. Views arise from the mind; conceit also arises from the mind. Greed, anger, delusion arise from the mind. Discontent, elation—all arise from the mind. That is what you must know and understand thoroughly. From what cause does it arise? That's when aversion arises. Track it with full understanding. Contemplate until you know and understand completely, until it exhausts its bounds and its story, then it will settle down and come into the heart. Let it rest for a while, staying at that stage.

Conceit—that is, hardness and self-importance. Views—that is, opinions. When they arise, what is there? When conceit and views take hold of you, you don't see things universally. If they take hold, you become rigid. If you see universally, you are not rigid. That is, you see the condition of every person—that everyone exists that way, all the same. We and others are alike. Conduct, practice, living—all must proceed together. Views and conceit exist everywhere because you can't forbid them. To calm the mind—that is, to reach the heart—that is knowing the matter once. Later, when it arises again, it's the same old thing. You must contemplate it repeatedly, over and over, until finally you know it through and through. That is why it is said: bhāvito bahulīkato—cultivated, developed repeatedly, again and again, until it is finally done.

Therefore, the Buddha, when he attained enlightenment to the Path, Fruition, and Nibbāna, reaching the highest, was said to have contemplated thoroughly, completely understanding everything. When he went to stay in seclusion, Lady Rāga, Lady Taṇhā, and Lady Aratī came to seduce him, to test his defilements. He already knew—why could they still seduce him? Because he possessed sharp, keen wisdom, he contemplated and purified down to the point that Lady Rāga, Lady Taṇhā, and Lady Aratī became old, decrepit, broken-down, and disappeared entirely. We are not yet at that point. Therefore, whoever thinks they are already done—that is not yet done. Whoever thinks they are already good—that is not yet good. If you think you are good, that is called conceit arising. As when Venerable Sāriputta taught Venerable Moggallāna: Venerable Moggallāna said that he considered himself to possess psychic powers and marvels. That is called conceit—it arises from attaining special, extraordinary states. If he considered himself to know everything thoroughly, that is views. He was told to abandon those views and that conceit, then he would live happily. Consider this.

He had extraordinary attainments to that degree—psychic powers, marvels, the ability to fly through the air, to dive into the earth, to walk in the sky—it was truly so. He truly had those abilities. But if he held onto them, that becomes conceit and views within himself. Abandoning that conceit and those views—that is what leads to coolness and happiness.

To abandon conceit and views—there is nothing special. The heart is neutral, nothing at all. You must reach the true state of neutrality. Can that neutrality really remain neutral for long? The heart, as long as it is not yet thorough and fully knowing, must contemplate and purify at this very mind, constantly reaching the heart, repeatedly, until you become skilled. Then it becomes fluent. That is our happiness.




17. Contemplate Often

By Luang Pu Thate Desaraṅsī

November 8, 1984

Today, I will teach you to contemplate often. Contemplate death every day. Our lives, since birth, have death as their final end. The Buddha taught us to contemplate this every day; otherwise, we will become negligent. You must contemplate death. This existence has many matters and conditions – those occurring in the present, those that have already occurred, and those that will occur in the future. There are many constituent factors. All of these must be contemplated. The Buddha did not teach us to remain idle, but to see the value and the drawbacks, the benefits of the things we use and consume.

In our daily lives, which pass away day by day, there are many constituent factors, such as clothing – robes for wearing. If we had no clothing to rely on, we could not go about naked; it would be shameful and embarrassing. Human existence is necessarily like this. The Buddha taught us to contemplate this every day – to use things merely as necessities, not to use them idly. We should reflect on their worth and their benefit.

In Buddhism, they teach us to reflect and see the benefit: to cover the body, to protect the body from cold, heat, softness, and hardness. When we put on robes, we should contemplate at all times. Contemplate and see that when we wear them, they are ultimately foul, impure, and decaying according to their nature. Contemplate this constantly. Do not be negligent! If we are negligent, we forget, and we do not see the value and benefit of those things. We just use them mindlessly. I have taught about this before: it becomes a debt owed to others. It is a debt because we fail to contemplate. But if we contemplate clearly in our own minds and see the benefit – the true worth of things – then a sense of spiritual urgency and disenchantment will arise. A human being, having been born, must rely on all these various things. We cannot just remain idle. All these things are interdependent. There are many, many matters, complex and entangled.

Another specific matter is food, the food we eat. Sabbe sattā āhāraṭṭhitikā – all beings subsist on food. Humans have many kinds of food, both sweet and savory. Buffalo and cattle subsist on grass. Without food, we cannot survive. However, food can have drawbacks as well as benefits. The drawback of food is that after eating it, we crave it all the time. Eating raw or delicious food gives rise to desire, called taṇhā – that is simply craving, without considering benefit or drawback, eating out of desire. The Buddha taught us to eat just enough for sustenance (yāpana-matta). Mattā means just enough to bind or sustain the body, to keep it from disintegrating. We eat to remedy and maintain this body. Eating for remedy and maintenance can be seen when we are sick or unwell. Food is not medicine, but we must eat to preserve our health. That is truly eating for health. Let it be just like that. When we eat food in this way, it will be without drawback – just enough for sustenance.

The food we eat is not easy, unlike robes. With robes, we make them once and they are done. But food – we eat it every day, use it every day, prepare it every day. People who prepare food to offer to monks have a great deal of work: from buying it, to preparing, cooking, and seasoning – many, many tasks. Those of us who just eat passively have no idea. Only those who work in the kitchen truly understand. Cooking food is not easy. I have done it myself, even back when I was a novice. Truly, it is no joke. You have to put in real care and effort. With so many monks and novices, it’s even more demanding. You have to cook until late into the night, until nine or ten o'clock. When it’s late, you have to wake up at three or four in the morning and cook until dawn – there’s no rest. Day after day, the monks eat, and then after we have eaten, we must still wash and clean everything thoroughly. Washing can take so long that sometimes it’s already midday before you return home. Food is very complicated – a huge burden. When we reflect on its value, my goodness, we lose all appetite! It is truly a tremendous burden.

Therefore, when we eat, we should reflect on the value of food and also on its drawbacks. It is a physical element that sustains life. This life is indeed difficult to maintain. We must rely on help from every direction, must nurture it carefully, and then it can barely continue. Having nurtured it to survive, it is not just for today alone, but for decades. It continues like this until we die – sometimes forty, fifty, sixty, seventy years before we finally pass away. When we reflect and see the value and benefit of this food, we should be attentive in performing our duties and practices for the sake of merit and wholesome deeds. What merit arises from them? What merit arises from us? For the purpose of our store of merit and goodness, what merits are there to share and distribute to them? What merits are there to spread to them? It is not just about eating their food passively. Thinking only of oneself is not acceptable. To make use of it properly, we must reflect and see the value of food: that we eat for the benefit of the body, to sustain its health, not for intoxication, not out of deluded attachment, not to enrich the body perfectly and completely. We eat just enough to keep life going. The food we eat is not something raw or delicious; it is a foul, decaying thing. Foulness begins from the moment we chew it in our mouths and swallow it down. From that point on, it is impure. If you don’t believe me, spit it out and see – is it filthy and disgusting? Yet we must force ourselves to swallow it to nourish the body.

When it is excreted, it becomes clearly visible as urine and feces. But the necessity is the desire to keep life going, the desire to nurture and maintain it, so that we can practice and train in Buddhism, so that we can preserve the Buddha’s teachings. We practice only to be free from suffering – nothing more distant than that. These are the many matters concerning our physical body – many things like this.

Beyond that, there is lodging (senāsana). That is a bit easier. Lodging has already been prepared and left for us. Robes for wearing, lodging to rely upon – all are ready. The necessities of clothing and shelter to protect us from dangers are ready; they protect us from insects and creatures. That too is similar: it is not something raw or delicious. We see it as good and then forget, becoming heedless and not thinking of causes and effects. In truth, it merely helps cover the body to prevent shame and to keep flies, leeches, and mosquitoes from bothering us. Once we have comfort and ease, we should hurry and practice diligently, to be worthy of what others have provided for us.

Medicines are another thing. We take them every day when we are sick or unwell. We must rely on medicine to treat and cure our illnesses, to gradually improve and heal. If we had no medicine to treat ourselves, how could we resist and remedy our own ailments with the medicine of Dhamma? We are still weak, still unable to confront them. Therefore, medicine is another necessity that brings us well-being.

Our body has these three or four things that we constantly nurture and maintain. Therefore, as long as we survive day by day, we should always contemplate death. We keep death at bay – not letting it die easily. Old people, we don’t let them die easily either. We nurture and maintain them with these four requisites. But it is extremely difficult; what we maintain to keep with us is very hard to sustain. So we gradually nurture and care for it by various means. The nature of us humans, having been born, is like this – suffering like this, troubled like this.

Each of the four things I have explained – if you contemplate them so that they penetrate your being and your mind, they can all be gathered together. If each thing penetrates to the heart and mind, and the mind gathers down, then you are free from debt. If the mind does not gather down to that point, if it hasn’t reached there, you are still in debt. You must continue striving.

If you do not contemplate these matters, letting each day pass by idly, it is a waste. Not only is it a waste, but you also lose your lifespan. Moreover, it becomes a source of restlessness – you don’t know what you’re doing. In a single day, twenty-four hours, with nothing as a support, the days just pass, pass away. After a long time, you become restless, unable to stay comfortably. You don’t know where to go. Living as a monk or a noble person, you’re restless. As a layperson, you’re restless. Wherever you go, you’re restless. But laypeople are a bit better off – they have hopes, they hope for what they want. That is somewhat bearable; they can get by. But for us monks, hoping for Dhamma, for the Truth – it does not appear. It does not appear in the heart, does not appear to the eye, to one’s own vision.

Therefore, those who have entered Buddhism must hurry and make effort, to have a foundation in their hearts, to see clearly. Let it be there all the time. Whenever you practice meditation, let it see the arising and the ceasing that are always present. Then you will be able to endure. Once you see the arising and ceasing, a single day passes in just a moment.




18. Wandering in Seclusion

By Luang Pu Thate Desaraṅsī

November 23, 1984

Don't go thinking about deprivation or hardship, thinking that you need to train and torture yourself. This training and testing of yourself, no one else can do it for you; you have to do it yourself. Making effort requires forcing yourself.

After the Rains Retreat, when the rains end, there is the practice of wandering in seclusion to find peace and quiet. Going off in search of seclusion is good as well. Staying in the same place can be difficult, so we seek seclusion, seek peace in order to train ourselves, and then observe: is it peaceful? Not being greedy for places to live and eat, not delighting in entertainment and comfort. Seclusion means finding peace in every way. If there is no one else around, staying alone is best, as a test. We have ordained; this is our opportunity to practice meditation and wander in seclusion. If you go with a large group, everyone is busy with their own affairs. One person says this, another says that; one is like this, another like that – all kinds of things to listen to. Opinions differ. Staying alone, doing it alone, focusing solely on yourself.

When wandering in seclusion, you should know your routine. Before going, you must resolve, make a determination in your heart: "I will practice meditation." Your routine may not be able to follow every rule as if in the monastery, but do what is necessary. Clean and sweep only what you can. For the toilet, you must take care of it. If you are staying for several days, have a toilet built; clean it yourself.

Almsround should be done regularly. The same for eating – keep it regular. While on almsround, you must be careful and restrained in every way, maintain mindfulness, circumspection, and awareness at all times. Walking meditation is absolutely essential. Some people have ordained for two rains retreats and have never done walking meditation. If you meditate without walking meditation, I don't know how you can manage. It's not my nature; I wouldn't know what to say.

The effort described here is the way of life for a meditation monk, or for monks in general. If you don't practice like this, I don't know why you would stay. After a while, you'll start thinking in worldly ways, thinking about sensual pleasures, getting all tangled up. But if you contemplate as described, there is seclusion within you, there is virtue within you. We live in the Buddha's dispensation with virtue as our abiding, virtue as our foundation. All those meditations (kammaṭṭhāna) should be contemplated as the fruit and foundation of virtue. When you have virtue as your basis, then contemplating these things proceeds accordingly. And then you contemplate the benefits – the benefits of virtue, the benefits of concentration, the benefits of wisdom.

The benefit of virtue: the five precepts, eight precepts, ten precepts, the 227 precepts. For laypeople, it is very difficult to maintain them. Even so, monks still want to disrobe; they don't see the value of virtue. Virtue is excellent, superior to everything else. That is why laypeople respect and venerate monks. They respect, revere, and worship monks because monks have more virtue than they do, are more complete in virtue. The foundation of the Path, Fruition, and Nibbāna is precisely this virtue. When you contemplate virtue like this, you feel fullness and joy. Where else can you find such completeness as in a monk? Only a monk can be complete and perfect in virtue.

Furthermore, when we maintain this virtue, the blessing of seeing the value of virtue gives rise to faith. Laypeople make merit and give donations without regretting it; they give all they have. But if someone contemplates virtue and sees its value, they are not greedy. If they are greedy, that is not the benefit of virtue. Greedy for fame, wanting others to praise and respect them – that is not the benefit of virtue; that is a fault. They have virtue, true, but it becomes a fault. Those who sincerely maintain virtue completely and perfectly, who have virtue as their practice, free from greed, not thinking about gain and veneration – that is the true blessing of virtue.

What is it like when virtue is complete? With virtue as a foundation, the blessing is that concentration arises.

Concentration is the mind firmly unified. Normally, the mind is scattered and distracted in all sorts of ways; it doesn't settle down, it doesn't stay with the heart. When you contemplate single-mindedly on virtue, and the mind clearly sees the value of virtue, it then stops scattering to other things and becomes firmly established on that one thing – that is concentration arising from virtue. The same applies when contemplating other things. When you contemplate anything at all, if the mind is firmly fixed on a single object and not distracted elsewhere, that is concentration.

If this concentration arises only occasionally, it is weak – called momentary concentration (khaṇika-samādhi) or access concentration (upacāra-samādhi), depending. It comes and goes; it's not fully stable. But even arising occasionally is still good. The mind coming together now and then – that is called seeing the mind itself, which is considered excellent. Seeing that our mind is distracted, that our mind is agitated, that our mind thinks about various objects – that is the best, because then we can rouse effort, we can struggle and fight, we can try to correct it. That is better than not seeing at all. Someone who doesn't see at all doesn't know where to correct. If that is the case, when the mind scatters to any object, contemplate that object, then you will see clearly: why is this happening? What does it arise from? What does it want? When you contemplate the mind like this, the mind will let go of its thinking, just follow and know its affairs, and then it will disappear on its own. Then it will unify into one-pointedness (ekaggatā), concentration fully firm. Once it is fully firm, let it stay like that for a while; however long it can stay, let it stay.

If it emerges from that and then scatters again to various objects, just watch it. Where will it go? Wherever it goes, it's still right here with you. You are the one seeing and knowing, just seeing it go there, aware of yourself. Determine as before: cause and effect. Why is this happening? Let it contemplate itself. Why is it still scattering? Why is it still agitated? What does it want? What is it desiring? What does it arise from? When you understand the matter, it will disappear on its own; the scattering and agitation disappear. Later, when the mind goes again, do the same thing.

Doing it so that it disappears like this – you can do it all the time. Gradually you become skilled and proficient. Then, scattering becomes easy. Let it scatter, let it go wherever it wants. Normally, the mind is not a single thing; it's chaotic. But when we contemplate and know, following the knowing as we have practiced, it becomes easy. This is called dhammā anattā – phenomena are not self. They arise and exist on their own. That mind arises and exists like that; that phenomenon arises and exists like that. Wisdom arises within you. That is wisdom arising from concentration. That's how it is.

Don't be discouraged. Since we have resolved to fight, fight to the end. Do it simply, as I've told you. What's the chaos? What's the scattering? What's the worry? What is it involved with? Wherever it wants to go, let it go – we are not going. We will stay right here. Where will it go? Let it go and see. Let it go all the way to the end. Where does it reach? Does it reach the lowest hell, Avīci? If it reaches Avīci, let it reach. Try that, and it will disappear, you know. It's afraid of Avīci, so it stops. Just take that simple approach. Confront and fight using only that simple method.




19. The Forest of the Yogavacara

By Luang Pu Thate Desaraṅsī

December 22, 1984

After the Rains Retreat, everyone wants to travel, wants to go dwell in the forest seeking seclusion to practice exertion and tranquility. In truth, anywhere is a forest, if you don't know the forest, it's all a village. Even in the forest it's a village. Then, staying in the forest, you think even more wildly, your mind runs into the village, seeing people and all sorts of things — that is the village.

If you know how to see it as a forest, then it's a forest entirely within ourselves. The hair is a forest, the body hairs are a forest, the nails, teeth, skin are a forest — they are the forest of the yogavacara who practices exertion. He practices in this forest, dwells in this forest, performs his efforts in this forest. Starting with hair, body hairs, nails, teeth, skin — it's all a forest. It's a hiding place for various creatures, a refuge for various creatures. The 32 aspects exist within us — what takes refuge in there? Beauty, filth — they lurk within us without our knowing. All defilements reside right there. That is the wild beast, a very fearsome thing. We should bring it in to ourselves, contemplate ourselves in this way, see it as a constant inner wild beast. Wherever you go, it follows. You can't escape it. It's better to strive and fight against it. If you don't fight and win, it will keep lurking, seeking happiness and comfort — that's not good. Going into the jungle wilderness, you find happiness and comfort, and become greatly infatuated. You want seclusion, to find peace and quiet. But a place devoid of people, full of wild animals — that's where you go for seclusion. Yet living wild animals are inside our own bodies. All the bad things, the defilements such as sensual craving, follow us constantly. We defeat them right here. If we clearly see within our own minds, see the drawbacks and benefits of all these things, then it's great fun. Wherever you are is a forest, wherever you are is seclusion — you don't need to choose a place. All places are complete right here. Caves and caverns are right here. The Buddha taught: Dūraṅgamaṁ ekacaraṁ, asarīraṁ guhāsayaṁ; ye cittaṁ saññamessanti, mokkhanti mārabandhanā. "The mind travels far, wanders alone, is bodiless, and dwells in a cave. Those who restrain it will be freed from Māra's bonds."

The mind travels far alone, then returns to sleep in the same cave — that is our own body. The Buddha compared it very clearly. This is the most important danger. If one does not see the drawbacks, does not see the danger, one will only be infatuated and lost in delight. But when one sees the drawbacks and danger, and contemplates that it threatens constantly — for example, if we don't practice exertion, we have no exertion — that is how insidious it is. If we don't establish mindfulness firmly, that is heedlessness. We indulge, become intoxicated, enjoy ourselves without mindful caution — that is called dying in delusion. These dangers exist in the world — they are the world's possessions. All dangers are within us. Wherever you go, they follow constantly. Enmity, danger, various perils follow at all times. Whenever we lack mindfulness to control the mind and keep it under our power, that is when dangers surround us.

If we have mindfulness to control and be cautious, even to that extent, it still follows and threatens us. But then we have time to correct it. The most important dangers surround us. Where can you go to escape these things? Where can you flee? It follows you constantly. Living in a monastery is the same, living at home is the same, living in the forest is the same, living anywhere — it follows all the time. If you see the danger constantly, in every moment, then you are a person with mindfulness, caution, and restraint, not allowing wrong thoughts, not allowing wrong intentions, not letting the mind wander. You are mindful and cautious, keeping the mind normal. Then gradually you will escape the dangers.

Enmity and danger exist in the world. No one can eliminate them. They can only be dealt with by having mindfulness and caution. Everyone born into this world creates kamma and enmity together. That is, we ourselves have everything — bodily kamma, verbal kamma, mental kamma — we have it all. Everything we do can be both merit and demerit, can become kamma and enmity. It exists in the world. It never ends. What can end it is that we do what is raw, then what is cooked, and thus gradually escape from that kamma. The Buddha taught to abandon both demerit and merit, then attain Nibbāna. As long as there is still demerit and merit, you haven't reached Nibbāna. Thus, we are born and must do both bad and good kamma. Doing good is called good kamma, doing bad is called bad kamma. Good kamma becomes lighter, not heavy. Bad kamma is the heaviest. When we know both good and bad kamma, we abandon both good and bad kamma, and then the matter is finished.

If suffering is not at its extreme, people won't contemplate their own affairs. Because suffering is within us all the time. We see it a little now and then. But when suffering reaches its extreme and there is no refuge left — suppose you are about to die completely — what will you rely on? You can't rely on anywhere. You must rely solely on mindfulness to control the mind. On that which you have already trained.

When mindfulness controls the mind so that it doesn't waver according to moods, doesn't waver according to painful feelings, doesn't wander according to moods, doesn't wander according to feelings — then the matter is finished. That is the ultimate. Death is the ultimate contemplation. Contemplate death, and thus you will be freed from suffering.




20. Maintain Your Position Fully and Completely

By Luang Pu Thate Desaraṅsī

January 6, 1985

Practitioners should not aim too high. Just aim for this: in the Dhamma-Vinaya that we must practice, must observe, must keep within the bounds of this Dhamma-Vinaya—that is sufficient for now. That is, as monks and novices, maintain your position fully and completely first. Do not aim beyond that. When this is full and complete, then faith, satisfaction, devotion, and delight will arise in your own duties and conduct, staying within the bounds of the Dhamma-Vinaya. Just that much for now.

Laymen and laywomen are the same. If they practice within the bounds of laypeople, not exceeding the bounds, not transgressing the bounds, and not falling short of being complete laypeople in their own duties, then that is called complete. In this Dhamma-Vinaya, laymen, laywomen, monks, and novices each maintain their own duties to be fully and completely perfect in every way. This is called nurturing Buddhism, honoring Buddhism, allowing it to grow and prosper sufficiently. Do not aim beyond that. Especially monks and novices who think that practicing more strictly or more highly than laypeople will make them better—that is a misunderstanding. Sometimes laymen and laywomen who practice their own duties completely and perfectly, with firm confidence, may attain purity or even the paths, fruits, and Nibbāna before monks. If we monks are lax, we might not reach them.

Therefore, it is said: if you aim and desire beyond the bounds, but do not maintain your own goodness, virtue, faith, and confidence fully and completely, then that desire exceeds the bounds. Thus it is called not being able to maintain your position. When you cannot maintain your position, then as you reflect and practice, you become lax and discouraged. You do not see your own virtues and goodness, so you become discouraged and lax, your faith declines, and it yields no results or benefits.

If you maintain your faith firmly, fully, and completely at any time, then those little things—the very things you practice—they are indeed small things. But when they are completely perfect in every way, fully complete in every way, they yield benefits and bring about greater completeness.

For example: if we do our small daily duties and small practices without faith, devotion, satisfaction, or delight, they become useless. But when we are satisfied, devoted, and delighted, when our mind is full and complete, and we see the duties we do as our own duties in Buddhism—seeing that we have ordained in Buddhism and this is our responsibility—then we are content, delighted, fully devoted. That becomes a great benefit, capable of purifying our mind and making it fully complete.

All the small duties and practices taught in Buddhism are beneficial. For example, eating food—the Buddha taught us to reflect on paṭisaṅkhā yoniso (wise reflection on the purpose of food) or yathāpaccayaṁ (reflection on the proper use of requisites), to see it as merely elements, etc. For someone who sees it as merely elements, that is not easy or shallow. But if one does not see it as elements, then we consume food as merely elements to nourish the body—not eating for indulgence, not eating to make the body perfectly strong, but just eating enough to maintain the elements firmly, to preserve Buddhism, to practice the religion steadfastly—that is sufficient.

What is so excellent or wonderful about elements? They are merely elements—not self, not belonging to a self, not a being, not a person, nothing at all. Merely elements. To see all of that as merely elements—that is something wonderful and excellent. It can free one from intoxication and delusion regarding that food. That is a high level—and that is already good. No need to seek distant paths, fruits, or Nibbāna. This very thing is the path, fruit, and Nibbāna. This very thing leads to the path, fruit, and Nibbāna. Because of this very thing—if you reflect until you reach it, you will reach it. If you don't reflect enough to reach it, you'll never reach it. No matter what you bring to reflect upon, you won't get it. But if you reach it, then everything is reached. Therefore it is said that it is not coarse. The very same thing—coarse or refined—if you practice correctly, it all becomes refined. If you practice incorrectly, it becomes coarse, and everything degenerates. Even good things degenerate and yield no benefit for yourself. When practicing Buddhism, you must know how to practice like this. Maintain it like this, and it will be stable.




21. Catch the Point in Buddhism

By Luang Pu Thate Desaraṅsī

January 21, 1985

Now, all of you, listen attentively to this skillful means. Since you have come to ordain together in Buddhism, make this resolution in your hearts: "I will constantly be aware that Buddhism is something we must study and train ourselves to understand." The religion is vast. If you cannot catch the point, you will become confused and lost, because the religion has many aspects and angles that you must penetrate to reach the truth. But once you catch the point, there is not so much complexity. As the Buddha taught in the Ovāda Pātimokkha:

Sabba pāpassa akaraṇaṁ, kusalassa upasampadā, sacitta pariyodapanaṁ — etaṁ Buddhāna sāsanaṁ.

"To avoid all evil, to cultivate what is wholesome, and to purify one's own mind — this is the teaching of the Buddhas."

Just purifying your own mind to make it bright and clear is enough; that is the religion.

If you cannot catch the point and remain superstitious, grabbing at this and that, never hitting the mark, then it becomes vast. Therefore, catch the point. The point in Buddhism is nothing else — it is the mind itself. As the saying goes:

Etaṁ Buddhāna sāsanaṁ — "This is the teaching of the Buddhas." Only the mind is the religion. The mind that is defiled and the mind that is purified — it is this same mind. The mind that is clouded or afflicted by defilements is this mind. The mind that is bright and free from defilements is also this very mind. You don’t need many things. All those many aspects are simply to help you see the different facets of the mind. Talking a lot leads to many matters. But in truth, once you catch a single point, there isn’t much. It is just this one mind. Thinking good, thinking bad, thinking coarse, thinking subtle — it’s all this same mind. If it doesn’t think, then there’s no issue. And the way to make it not think is to catch that very point. That’s where the matter ends. If it thinks, then there are endless matters, without limit.

Therefore, in our practice of the religion, do not investigate too much. There is no end to it. No matter how much you investigate, there is no end if you don’t catch the point. Although the Buddha taught his disciples extensively, he never abandoned the principle: the single mind. The mind is what’s important. If the mind does not think or conceptualize, then everything ends. Thinking and conceptualizing in many ways are merely functions of the mind. When the mind does not think or conceptualize, it remains in one place. You see your own mind, and that’s it. Thinking and conceptualizing are separate — they are functions of the mind. The functions of the mind are endless.

The Buddha taught extensively in many ways so that we could see the single mind. If someone does not understand and cannot catch the mind, they get lost in the words and rhetoric. But if you catch that single mind, you are in line with the Buddha’s teaching — completely. That the mind has many aspects and appears as many things is due to its functions, not the heart itself. The true heart is one. The mind, on the other hand, has many aspects. No matter how extensively you explain it, it is endless. But when someone has reached the ultimate, they may describe the mind in many ways, following its functions, and then bring it all together into the heart. Coming to the heart — that one thing. The heart is singular. The mind has many aspects — the various expressions of the heart are called "mind."

But the Buddha also said that "mind" and "heart" are the same thing. Whatever mind, that is the heart. If you cannot catch the mind or grasp the heart, then you remain lost in the world without end. If you catch the mind, you see: "Oh! That is just a function of the mind." Thinking, conceiving, fabricating all kinds of things — the hundreds and thousands of phenomena described so extensively — they are all just functions of the mind. When you reach the heart, there is nothing — just stillness.

But in that stillness, what do you perceive? Whether you know or not, set that aside for now. First, let that stillness know the stillness itself. The mind’s functions are numerous, but the heart’s function is one. When the functions of the mind are gathered together, they become the function of the heart. This is what is meant by magga-samaṅgī — one who possesses the path. When one attains the path, its fruition, and Nibbāna, it all becomes one — that is reaching the heart.

If you want to know what the heart is like, infer it by considering this: Just stay still. Test your own strength. Hold your breath for a moment. Right now, not later. Just a short while. During the moment you hold your breath, what is there in that place? We say there is nothing, but you know that there is nothing. That mere knowing of nothing — that is the heart. That is the original, true heart. See that first. Then later, contemplate the mind that thinks so broadly and extensively. Always come back to the heart. That is where there is an end. Buddhism teaches that there is an end. It is not like worldly knowledge. Worldly knowledge can be taught endlessly, without limit.

Buddhism teaches by bringing everything down to the heart — mano, they call it the heart. When the mind goes out from the heart, if it is a function, it is called "mind." When it comes together as one function, it is called "heart." It can be compared to gathering together as samaṅgī (one who possesses). But when it is merely the heart, it is not yet true samaṅgī. The state of samaṅgī must come right there — reaching the heart at that point. Then you truly know and see all things. That knowing arises from this very heart. First, everything is abolished — all functions of the mind are eliminated — and then you reach the heart. Only then do you see what is real.

The affairs of the world are affairs of the mind. They are endless. If you never see the heart, you remain deluded and distracted by everything, delighting in everything. That is why the path, its fruition, and Nibbāna gradually converge into one. Magga-samaṅgī means coming together as one. Ekāyano ayaṁ maggo — the Buddha said, "This path is a single one, not many." It converges into one, not thinking or wandering out to external things. It comes together as one, and that is called magga-samaṅgī. To attain the path, its fruition, and Nibbāna, you must arrive at magga-samaṅgī. Each path is experienced only once, not again. That is the end.

When you come to practice the religion, aim to reach that point. If you cannot reach it yet, take it as a preliminary. Make it reach the heart — that is, see the heart. Do not follow the functions of the mind. Following them is useless. The mind’s functions think, conceive, and wander through everything. When you know the heart, even if the mind thinks and wanders, those are the mind’s own affairs. The heart remains stable. If you can gather the mind into the heart, then there is an end.

Buddhism is not like the teachings of ordinary scholars. Buddhism teaches to the ultimate — reaching the heart. Other religions or other fields of knowledge teach endlessly, with no foundation to grasp. Enough for now.




22. Relying on Oneself

By Luang Pu Thate Desaraṅsī

February 4, 1985

A practitioner must make themselves the principal focus. When we do this, we will see that everything in our environment originates from within ourselves. All things, every single one, come from the self. What we call "self" includes both the physical body—both its internal and external aspects. That is why the Buddha taught us to contemplate kesā (head hair), lomā (body hair), nakhā (nails), dantā (teeth), taco (skin). These five are the foundation of all meditation subjects, the basic meditation.

For beginners, after ordination, we start with these five meditation subjects as the initial cause. Contemplate just this group—no need to go far. Contemplate within your own body, the things that arise from it. If we firmly establish ourselves here, we will see clearly. For example, when we contemplate hair, body hair, nails, teeth, skin, flesh, sinews, bones—once we see our own body clearly and distinctly, we realize that other people's bodies are the same. Whether we see them as unattractive and loathsome (asubha, paṭikūla), or see them as impermanent, suffering, and not-self (aniccaṃ, dukkhaṃ, anattā)—whichever way we see, it's fine. Once we have seen our own body, we see others' bodies in the same way.

This seeing is not with diṭṭhi (view, opinion) in the sense of mere perception; it is seeing truly with the mind. Diṭṭhi as perception sees with the eyes. But seeing with the mind sees through knowledge and understanding, through intuitive insight (ñāṇa). When we see both externally and internally with the mind, it is called ñāṇadiṭṭhi—both knowing and seeing. Whatever we see, we know accordingly, and that knowledge is true in every way.

Take the contemplation of asubha and kāyagatāsati (mindfulness of the body) as taught. That asubha is not something far away. When we see head hair as truly repulsive and loathsome—originating from filth, from pus and blood, as the basis for hair—we contemplate it as genuinely unattractive. Or when we contemplate the skin and so on as truly loathsome, filled with decay—this is not seeing through paṭibhāga (mental image or counterpart sign).

Seeing through paṭibhāga is another thing. For example, when we contemplate the body as decaying, we may suddenly have a flash of insight that sees everything as loathsome and filthy. That kind of seeing is temporary, occasional. That asubha vision is called paṭibhāga—it arises from time to time.

But genuine, true seeing is seeing with one's own mind: the body really is decaying, loathsome, filthy. We have to bathe and clean it every single day. We clearly see its decay and filth for ourselves. That is one example. All other things are seen the same way, including bile, phlegm, blood, pus—they are all the same. People want to see, but to see clearly they need to see it as asubha. The asubha that arises as a paṭibhāga is exaggerated—you deliberately focus to make it appear foul, and it does; you focus to make it decay, and it does.

But this kind of seeing is not about forcing it to decay. It is seeing clearly according to reality. When we see according to reality like this—seeing every day, at all times—then when we see other people, we see them the same as ourselves: loathsome and filthy, just like us. This clear, distinct vision becomes the cause for disenchantment, dispassion, and a sense of spiritual urgency every single day. This is called seeing clearly according to reality, not the asubha that arises as a mere paṭibhāga.

This accords with the principle of yathābhūtaṃ ñāṇadassanaṃ—knowing and seeing things as they truly are. However things truly are, we see them accordingly. That is called seeing according to reality.

The Buddha taught yathābhūtaṃ ñāṇadassanaṃ—seeing according to reality—and that is called clear seeing, true seeing. Seeing the paṭibhāga is also true seeing, but it is excessive, it goes beyond. Sometimes it can cause such disenchantment, disgust, and aversion that it leads to perversion and distortion. The kind of seeing described here—seeing clearly according to reality—does not cause excessive weariness, because these things are inherent in our own body. Wherever we go, we cannot escape them. We must clean and tend to them every single day. This is it: contemplating our own body in this way has no end. We contemplate it at all times. As long as we are alive, we must keep contemplating. We may feel disenchanted, we may feel disgust and urgency, but we don't know where to throw it away. We contemplate like this without end, throughout our entire life, continuously. This is how we contemplate our own body—to see it like this.

Now, when we turn to contemplating the mind: it is by contemplating the body that we gradually see the mind. Having seen the body like that, what is our mind like? Do we hate it? Are we disenchanted? Are we pleased and delighted with it, or displeased? When we see our own mind clearly, then—having contemplated the body—we see the mind. The one who contemplates the body is precisely that mind; it is not using anything else to contemplate. Does our mind delight or resent? Do we like it or dislike it? We see truly with the mind, with our own heart. Once we see the mind, whether it delights or resents, likes or dislikes—other people's minds are the same as ours. Having seen our own, we see others clearly as well.

If there is delight and satisfaction, it manifests. Delight means being pleased, then enjoying, then delighting in it. That gives rise to pleasure. Resentment means displeasure. These manifestations of delight, resentment, satisfaction, dissatisfaction—they are expressed externally. They reveal a great heap of defilements. For example, when we see a form, if the mind sees it clearly but does not see it as repulsive or loathsome, then satisfaction arises. We want to see, to look, to admire. When the mind is pleased, that will manifest as various external behaviors, clearly visible to others. Others see it clearly, but we ourselves do not see ourselves.

Letting others see it clearly is truly ugly. It displays our enjoyment, delight, and satisfaction through bodily and verbal actions and reactions. That becomes a cause for others to see clearly. They can see it directly. If we are displeased, disenchanted, or disgusted, that too will be clearly manifested externally. Therefore, we must be very careful at this point—do not let others see.

Maintaining an even, stable composure in the face of satisfaction and dissatisfaction is extremely difficult. If we can maintain it, that is truly excellent—excellent for a monastic, excellent for anyone. Keeping one's behavior and manners consistent is a great virtue. As they say in the Northeastern region of Thailand: "Like an axe used to smooth wood." Normally, an axe smooths wood, making it even and beautiful. But the axe does not smooth itself; it only smooths others. "The axe that chops wood and planes it—has no handle to hold it" (i.e., it only works on others, not itself). That is how behavior manifests. Isn't that so? The axe smooths wood, but the axe does not smooth itself.

If we can maintain consistent behavior, that is very good here. Even if there is delight, resentment, satisfaction, dissatisfaction—let them be for now. They are not yet free of defilements. Set that aside for the moment. But maintain your manners evenly, guard them beforehand, do not let them show externally. Defilements are not difficult to see—they are easy to see. When we contemplate our own body, we can easily see ourselves. But if we don't contemplate and see ourselves, they leak out and become apparent to others, while we ourselves don't see them. This is especially true among friends and close companions. When living together in a group like this, any behavior we show is clearly visible to one another.

But for those who see it, they must also be careful. Having seen it, be mindful of yourself—do not let such behavior appear. The matter of that other person is their own affair; our affair is another matter entirely. We must contemplate our own affairs.

One who contemplates themselves in this moderate, restrained way is very calm and well-composed. Living among friends is comfortable, and friends living with that person are also comfortable—both oneself and others find ease. If we seek comfort within the Dhamma and Vinaya, we must contemplate right here to find that comfort. If we do not see this, then it is still there—the thorns and splinters appear in the mind in various ways, as described.




23. Body and Mind

By Luang Pu Thate Desaraṅsī

February 19, 1985

Buddhism is the teaching of the Buddha. If we speak of what is close, it is close; if we speak of what is far, it is far. Speaking of what is close means what exists within oneself. The Buddha established his teachings right here. Only because there are people, human beings, did the Buddha set down Buddhism. For those without form or self, who have only mind, the Buddha did not establish a religion. For example, various celestial beings, Indras, Brahmas – the Buddha did not establish a religion for them. Or for disembodied beings like pretas (hungry ghosts) and spirits – the Buddha did not establish a religion for them either. The Buddha established and prescribed the religion specifically for each individual person. This is called the very root of Buddhism, right here, nowhere else.

If a person practices this religion right here, the religion flourishes within that person. If they do not practice, it does not flourish within them. The Buddha taught specifically to the person, not extensively. All the vast and extensive teachings are merely elaborations based on this. They elaborate on the body, on the five aggregates – that is, form, feeling, perception, mental formations, consciousness – within ourselves, expanding them further. Once we have the five aggregates, expansion is natural. Whether expansive or not, they encompass the entire world. The five aggregates are not something small. What the Buddha prescribed within the five aggregates is expansive in that way. The five aggregates extend throughout the whole world. But if we focus specifically on just the mind alone, then it is not expansive.

When contemplating the five aggregates, do not contemplate extensively. When contemplating all phenomena (dhammas), do not contemplate broadly. Contemplate specifically just this one thing, and then it will expand on its own. We contemplate body, feeling, mind right here. If we contemplate only the mind, it narrows down. If we contemplate the body, it expands outward. Contemplating the mind itself makes it narrow down – that is, letting go of the external part, which is the body, and contemplating only the mind inwardly. Once it is inward, it converges inward and reaches Dhamma directly. Contemplating only the mind reaches Dhamma directly.

However, when one has reached Dhamma, it is difficult to speak of the mind, difficult for people to understand. Therefore, we must contemplate to know both the external and the internal. When speaking to others, when explaining for them to understand, we must establish this body and then contemplate body and mind together, so that listeners understand easily. If we contemplate only the mind, and reach just the mind, when it comes to external things, they won't understand. Hence, we cannot contemplate only the mind; we must contemplate body and mind in tandem, because body and mind exist together. People who contemplate the mind, who speak of the mind – those who are not practitioners will not understand.

Therefore, today I will explain the matter of body and mind. That is, we contemplate the body and mind right within ourselves. Contemplate to truly reach body and mind. Do not let it go outward. Contemplate things like kesā (hair of the head), lomā (hair of the body), nakhā (nails), dantā (teeth), taco (skin) – these sorts of things. Kesā means head-hair; we know it only in our mind. Contemplate head-hair until we truly understand it within our own mind. Lomā means body-hair; contemplate it to see it truly within our own mind. Nails, teeth, skin, flesh, sinews – contemplate to see them only within that single mind. Contemplate like this all the way through. Or contemplate the 32 parts of the body to see them only within the mind. Or you can contemplate any single part. If it becomes clear within your own mind, you don't need to contemplate a lot. Contemplating just one thing can also lead to attainment.

When you contemplate just one thing, taking only the mind this time, and you reach the mind, then you let go of the body entirely. Contemplate only the mind. When the mind is established, then you see that 'heart' (citta) and 'mind' (mano) are different things. The act of contemplating is a matter of the mind (mano). When you reach the heart (citta), there is no activity; it converges into one thing alone: knowing. It can be called knowing or the Element (dhātu). The Element of Knowing encompasses all things throughout this entire world.

The Element of Knowing, alone, is not involved with external things. That Element of Knowing is merely the 'knower' – that is enough. Even Nibbāna is called the Element of Knowing. Even Nibbāna is called Nibbāna-dhātu. Path, Fruition, Nibbāna – all of them converge into this single Element of Knowing. That is when religion reaches its limit. Go ahead and contemplate, no matter how much. When it descends, when it reaches the Element of Knowing, that is the final limit. No matter how much you practice, that's it.

No matter how you practice – whether it's morality (sīla), concentration (samādhi), wisdom (paññā), or any practice – it all converges into this single Element of Knowing. What is called samādhi is the mind becoming one. The mind becomes one, not two. That is reaching the Element of Knowing. Or you can call it one-pointed mind (ekaggatācitta), or absorption mind (appanācitta) – whatever you call it. But that Element is not named according to those terms; we merely use conventional designations to help us understand. The Element of Knowing exists in that way. When you reach the Element of Knowing, you have reached the goal, reached the final limit. Buddhism ends right there, only that much. Whoever practices in whatever way, practice away. The final limit is just the Element of Knowing – that alone is sufficient.

Now, all the extensive talk, all the vast elaborations – they are all expansions from the Element of Knowing. They are called aggregates (khandha), sense-bases (āyatana), elements (dhātu), faculties (indriya) – all of them. They are all differentiated out from the Element of Knowing. When you reach the Element of Knowing, you return to the original. The 84,000 Dhamma aggregates – when you reach the Element of Knowing, they all converge into one and the same.

This Element of Knowing – let it reach the Element of Knowing frequently, let it attain it constantly. When we are alive, we have to go along with the mind – that is, with its fabrications, with various mental formations (saṅkhāra), with form, feeling, perception, formations, consciousness – it fabricates all sorts of things. After it has fabricated, then it converges into the Element of Knowing, resting for a while before continuing. If there is no rest, we die – that's all. The mind is the same. If there is no Element of Knowing, there is no rest. If one does not reach the Element of Knowing, one becomes insane.

You must reach the Element of Knowing to reach the ultimate of Dhamma. But as for what truly, genuinely is the ultimate – that which has the ultimate knowledge of Dhamma – that belongs to each individual separately. No matter how much or how little anyone knows, it is their own individual possession.

Contemplating phenomena that expand broadly outward, we contemplate the body. We are born as human beings, so we contemplate the matter of being human. We contemplate the matter of birth. We contemplate seeing the human being. The Element of Knowing exists within that human being. Human beings arise, they have a self, a form. It is necessary to contemplate that form – the human being – our own self, its value and benefit. Investigate and contemplate to see its supreme value and benefit. It all arises from the Element of Knowing, which can know everything. If we do not contemplate to reach the Element of Knowing, we will not see the value of the human being. Human beings are born with immense benefit. For example, the fact that we are able to ordain is because we are human beings. Being born as a human being is considered a great merit and virtue. To ordain in Buddhism, we need to have a human being, a self, a form – only then can we ordain. The immense value within ourselves – we can do everything. So think of the value of being human, see the worth of being human.

We ordain in this religion, we wear the yellow robe because we have a form and a self. We can observe morality, practice concentration and meditation because we have a form and a self. To attain Path, Fruition, and Nibbāna, we must contemplate the Element of Knowing together with our self – only then can we attain Path, Fruition, and Nibbāna.

Constantly contemplate the value of being human. This serves as a dwelling place for Dhamma, one kind of abiding. If you do not contemplate this, you have no dwelling place. A person becomes empty of benefit. Contemplate this as your dwelling, and you will live in happiness. If you do not contemplate the value of being human, how will you live? A person just existing, without any benefit, will become weary. Even if you are a monk or a noble one, you will become weary of monkhood and the Sangha, neglect your duties and practices, forget everything, become muddled and confused. You practice but you don't know what you're practicing – you just go through the motions.

But if you think of the value – whatever you do, each and every thing – you must contemplate it thoroughly, carefully, and completely, seeing its worth, its benefit. Then you will have the energy, effort, and persistence to practice. That becomes your dwelling. When you practice this as your dwelling, and it reaches the heart, then gradually you will see the great value and benefit within your own heart.




24. The Knowing Element

By Luang Pu Thate Desaraṅsī

March 5, 1985

Luang Pu Dune’s phrasing: He said, "The mind is the Buddha." He spoke concisely, meaning "the mind is the Buddha" – not that "the Buddha is the Supremely Enlightened One."

"Buddha" here means "the mind is the Buddha."

"Buddha" translates as "the one who knows," but not the Supremely Enlightened Buddha, not the omniscient one.

"Buddha" refers to the mind. When the mind is the thinker, the perceiver, the fabricator of absolutely everything – that very thing is capable of knowing. Because of thoughts, perceptions, feelings, and all sorts of things – that very thing is "the mind is the Buddha." Not the Supremely Enlightened Buddha – the Supremely Enlightened Buddha is something else.

Therefore I propose a new formula: "Citta" (mind) and "Heart" are two different things. If you reach the Heart, there is no other feeling – only equanimity. Yet you feel that equanimity itself – not thinking, not perceiving, not fabricating, not concocting. That is the Buddha. That Buddha is "knowing" itself. Or it's called the "Knowing Element." The things that know various objects are conventions and designations. If the Knowing Element reaches its ultimate, there is nothing more to say. Then it's called the Knowing Element. But even the Knowing Element is still a convention – a convention for the sake of mutual understanding, for speaking so that people comprehend. All things, absolutely everything, are nothing – there is only the Knowing Element. Even when the Lord Buddha entered final nibbāna, it is called the Nibbāna Element. That state exists and abides in that way – it is called a state, it is called the Knowing Element. Nibbāna is also called the Nibbāna Element.

That is why I call another convention: the Knowing Element is one thing, and the things that go to know are another. If you emerge from that Knowing Element and go knowing something other than it, that is called wisdom (paññā). This wisdom arises from fabrication, concoction, thought, perception – absolutely everything. Wisdom arises from taking that Knowing Element and generating wisdom – becoming mind and then becoming wisdom.

Wisdom is of two kinds: mundane wisdom (lokiya paññā) and supramundane wisdom (lokuttara paññā).

Mundane wisdom is thought, perception, fabrication of all sorts – all perceptions and feelings, knowing all kinds of things, but not knowing that the Buddha-nature itself is the one that knows. No – it follows after thought, perception, and fabrication endlessly, without stopping or ceasing. That is why human beings in the world keep fabricating, keep thinking, keep perceiving – absolutely everything chaotic, messy, a thousand and one things. That is mundane wisdom.

Supramundane wisdom belongs exclusively to those who train and cultivate the mind. That very knowing one – that one who goes to know, to think, to perceive – uses mindfulness to control that mind right there, to keep it under the control of mindfulness so that it knows all things completely. To keep it under control means you can make it know or make it not know. Whatever it thinks, perceives, fabricates of all sorts – you know it in time, you know its story. You train and cultivate it to stay within bounds, under control. The practice of training in the Dhamma and Vinaya involves training only the mind – nothing else apart from this. Whatever happens, however you train, you must train the mind. Having taken up the mind and trained it, you train it to stay within mindfulness. As you train, you also keep it restricted by the Three Characteristics – impermanence, suffering, not-self. It knows that all things have impermanence, suffering, not-self in them.

Once there is impermanence, suffering, not-self, it can't go anywhere – it must cease. Not fabricating, not concocting, it settles into impermanence, suffering, not-self, and then returns to the "Heart." At that point, it returns by itself. Having contemplated everything, all issues, it returns on its own – enters the "Heart," comes to a standstill, still.

When it goes out, it goes out through the sense bases. It goes out and stays within the bounds of impermanence, suffering, not-self. Contemplating back and forth, it gathers back again – the same old thing. It arrives at the original point, which is the Knower, or the Knowing Element. It goes back and forth like this repeatedly until it becomes skilled, proficient, and adept at contemplating. Then it is no longer impermanence, suffering, not-self by inference, nor impermanence, suffering, not-self by force – it becomes impermanence, suffering, not-self automatically.

At first, contemplation is impermanence, suffering, not-self by inference. Later, when contemplation becomes skilled and proficient, it becomes automatic within itself. Thus it is said that the Buddhist religion, at its ultimate point of thinking, perceiving, fabricating, concocting, and all kinds of knowing, arrives at the real thing – arrives at the Knower.

That is why Luang Pu Dooly said: The mind is the Knower. He spoke of only one mind. In truth, the mind (citta) and the Heart (jai) are the same thing – that mind, that Heart. He spoke of them as the same. Once you reach the Heart, that's the end. This Buddhism has nothing else beyond – apart from the mind and the Heart, that's all. The Knower knows and reaches the Heart – then the whole matter is finished.

Consider carefully: In Buddhism, when you practice concentration, you reach the mind as one. When you attain jhāna, you reach the mind as one. When you are a path-attainer (maggasamaṅgī) – that is, path, fruition, nibbāna – that too is one. The mind is unified, gathered into one. But these things differ in terms of having much wisdom or little wisdom, comprehensive knowledge or limited knowledge. Our Lord Buddha knew everything comprehensively – he knew all things completely. He knew causes and effects, knew all manner of stories, knew arising and ceasing. Therefore he dwelt above thought and conception, above all happenings. That is why he is called "above the world."

All worldly matters are within this mind – thinking, perceiving, fabricating endlessly, never knowing enough to see it through. The Lord Buddha therefore dwelt above – above those matters. That is, he knew in time, knew the story. "Knowing in time" means knowing exactly equal to the thought – knowing the fabrication and concoction as it fabricates and concocts, knowing simultaneously – not exceeding, not lacking, not left over. That is called "knowing in time" (knowing equally). It is not "knowing in pursuit." Knowing in pursuit means following after – you know and then follow, know and then see, know and then become aware. That is pursuit, like following the tracks of cows and buffaloes – you never see the actual animal. But "knowing in time" – you know the actual thing itself, you know it right on the spot. "Knowing in time" is like this. It differs from knowing in pursuit. Therefore the phrase "knowing in pursuit" – there's no way to catch up with it. Only by "knowing in time" can you be right on target.

The Lord Buddha knew in time all things completely. Thus he is said to have known the state of being of all things in every way. That is why all issues were finished. But as for us who practice and train nowadays – even our own selves we don't yet know in time and know the story completely. Therefore we must continue training and cultivating ourselves further.




25. What is the dwelling place, the object of clinging?

By Luang Pu Thate Desaraṅsī

March 20, 1985

In our practice of kammaṭṭhāna (meditation), what do we have as a standard? What do we have as a measure? Regarding our kammaṭṭhāna, observe this: Among the 13 Dhutangas, which one should we take as our main foundation? For example, the practice of wearing only three robes. Nowadays, we don't even have just three — we have more than three. The practice of eating only one meal a day — that one we still partly observe, somewhat. But if we were to observe it strictly and earnestly, truly eating just one meal a day, not consuming anything else afterward — no rice porridge, no desserts, no fruits, etc. — that would be called strict observance. Eating only from the alms bowl; if food is offered outside the bowl, we don't accept it. These are the routines that serve as the measure for kammaṭṭhāna. Try to observe: among the 13 Dhutangas, which ones still remain in us?

If people don't practice kammaṭṭhāna — but kammaṭṭhāna actually exists everywhere. It exists in every single person — hair of the head, hair of the body, nails, teeth, skin — the 32 aspects are complete in every way. That itself is kammaṭṭhāna. It's just that we don't practice it. If we practice by contemplating those 32 aspects, that counts as practicing kammaṭṭhāna.

But we are monks, aren't we? We are monks and novices. We should practice with observances as our dwelling place. Soon, we won't have any observances left. The 13 Dhutangas will completely disappear. There will only be the name "kammaṭṭhāna" left, but the real kammaṭṭhāna — no one knows where it has gone.

The Buddha saw the benefit. "Dhutanga" means the practice that leads to liberation from suffering, to the removal of defilements and release from suffering. If there are no Dhutangas left, then what will serve as the means to lead us to liberation from suffering? Observe your own mind, and you will understand. Among the 13 Dhutangas, take any one of them. Observe: if you don't practice it earnestly, but only go through the motions, it won't give you its full benefit.

Take us nowadays: whether we contemplate the repulsiveness of food, or contemplate the elements of the body as described — "merely elements, not a self, not a living being, empty" — we just contemplate superficially. We see others contemplating, so we follow along. But what about our own understanding? We don't really know. Make it truly see! Make it truly see things as elements! Make it truly see them as unattractive (asubha)! But if we truly see them as unattractive, we're afraid we won't be able to eat. If we see them as mere elements, we're afraid we won't be able to eat — we're afraid beforehand. So that doesn't become kammaṭṭhāna. The Buddha saw the benefit of all these things, which is why he taught us to practice. Seeing things as elements, seeing them as unattractive through inferential contemplation (anuloma) — if we don't see them as elements or as unattractive, but at least perceive them clearly in the mind with perception (saññā), that's still good. If the counterpart sign (paṭibhāga) arises, and we truly and earnestly see maggots or rotting matter in the food, or see it as a real lump of elements — that is the arising of the counterpart sign. That is the very best. But if that doesn't happen, then at least see it inferentially, but see it clearly and firmly established in the mind.

Seeing it clearly and firmly established in the mind is far better than seeing the counterpart sign. It sees it all the time. Once you contemplate and see it clearly and firmly, you see it every time. The counterpart sign is seen only occasionally; it arises to help you see clearly. That very point is the measure of truth. It must be truly like that, it must be firmly established like that — that is the experience of the counterpart sign.

As for inferential seeing — that clear and firm seeing — it sees both the true and the not-true aspects. It sees the not-true aspect: unattractiveness and the counterpart sign must truly be like that, firmly. But from another perspective, food is just food, elements are just elements, unattractiveness is just unattractiveness. For eating, the eater is just neutral — eating doesn't matter, not eating doesn't matter. That's how it sees. The Buddha saw the danger and taught us this way, to understand this way. When you truly see like that, it's called the arising of conventional designation (sammuti-baññatti) again.

Conventional designation means designating things according to convention. Whatever way they conventionally designate, you must designate accordingly, according to the convention. Our own self is the same. This conditioned body arises entirely from conventional designations. Without conventional designations, we couldn't name anything; we wouldn't know what to call anything. See conventional designations as merely conventional designations, while we are something else — our true nature is something else. Once we understand conventional designations, we are not deluded. We don't cling to or grasp those conventions. Then we are released from the self. This is what the Buddha taught us to understand.

But to see that way, you must first have tranquility (samatha) as your dwelling place. Train in tranquility as your foundation first. Only when tranquility is heavy, firm, and fully established will you see. If tranquility is not fully firm, you cannot see. You will only see with mere perception, which does not lead to disenchantment. Whatever you contemplate, if you don't have tranquility as your dwelling place, you will become scattered and confused, with no firm foundation, no stable and lasting ground. That's why many practitioners, after practicing for a while, think they are skilled and special, but eventually they become scattered and cannot find their footing.

You must practice until tranquility is fully firm, then you can come out and contemplate. Actually, once tranquility is full, it will contemplate by itself. Whether it's insight contemplation (vipassanā) or any kind of wisdom, people want only vipassanā wisdom, thinking it is the highest and most special thing that leads to liberation. But true vipassanā wisdom is not present all the time, not continuous. The real, genuine vipassanā wisdom that accomplishes path, fruition, and Nibbāna arises only for a single moment and never arises again. What you are doing instead is inferential contemplation. For example, contemplating impermanence, suffering, and not-self — that clear seeing is actually inferential clear seeing. The genuine, crystal-clear, earnest seeing does not happen again; it doesn't happen two or three times. That is something else entirely. You must let it happen by itself. You must let go, relinquish everything, not think about anything, not take anything as an object. Only then can wisdom gradually arise, can vipassanā wisdom gradually arise. Vipassanā wisdom arises without you intending it again. It arises by itself, on its own.

Therefore, we say: train in tranquility first. However, when it comes to wisdom, you must first develop wisdom before tranquility arises. For example, when contemplating unattractiveness, elements, the aggregates, sense bases, seeing them as impermanent, suffering, not-self — that is wisdom. Wisdom arises first, then tranquility follows. When you see clearly like that, the mind can then become unified. If you don't see clearly, the mind cannot unify. That clear seeing is called wisdom. This is called "wisdom arises before tranquility." Once tranquility is fully established, then vipassanā wisdom arises — that is a different kind of wisdom. Ordinary, conventional wisdom is another thing entirely.

Not to mention tranquility — even giving (dāna), morality (sīla), and mental development (bhāvanā) from the beginning: For giving, you need wisdom to be able to give. You see that giving is good and special, that it helps all human beings to live, by sharing happiness with others. You see the benefit of sharing happiness with others. That is called wisdom. Seeing the value of giving is having wisdom, and then you can give. So wisdom arises first.

Similarly with observing precepts: the five precepts, the eight precepts. If you truly and earnestly see the danger of various evil and unwholesome actions, clearly and genuinely, that is called wisdom. Then you are able to maintain the precepts firmly and continuously.

When precepts are firm, then concentration (samādhi) can develop. If precepts are not firm, don't hope for concentration. Even if concentration arises for a moment, it will soon revert; you cannot maintain it. You must rely on wisdom — first perfect and complete the precepts. Then concentration becomes firm and unwavering. Concentration, as we said, requires wisdom — seeing the danger of various things, then letting go and abandoning them. Only then does concentration arise. Everything, without exception, arises from wisdom. The only difference is in coarseness and subtlety.

The Buddha praised wisdom as the highest thing in human beings. As practitioners, we should not aim only for that supreme wisdom. Whatever we have to practice, we practice. As one who has established faith in Buddhism, do not think that ordination is useless. Being ordained as a monk is far superior to ordinary human beings. We have the five precepts, we have the eight precepts, we have the 227 precepts. What more do we want? Some ordain for 20 or 30 rains, then disrobe and don't have a single precept left. They forget the precepts; they never think of them again. How can that be good? The Buddha taught that a person who disrobes is a dead person — dead from goodness.

You must have precepts. As a monk, have confidence in your own virtue. Have precepts as your dwelling place, at least a little concentration. Have observances and practices as your dwelling place. Whether you live with others or alone, have observances and routines. As I said earlier, the 13 Dhutangas are a dwelling place, a tool for refining defilements, reducing unwholesome states until they are completely or almost completely gone — lessened and eliminated. That is the dwelling place. If you have no dwelling place, you cannot stay. As a monk, you would be adrift, not knowing what to take as a dwelling place or object of clinging. You must have an object of clinging. At the very least, have confidence in the Buddha, the Dhamma, the Saṅgha; believe in kamma and the results of kamma; and conduct yourself within the bounds of the Vinaya, with these 227 precepts as your dwelling place.




26. Find Solitude in Non-Solitude

By Luang Pu Thate Desaraṅsī

We have all come to seek solitude in non-solitude — let's examine this. Everyone goes off searching in forests and jungles, traveling to various places, wanting to find peace and quiet. Everyone desires solitude. This place here is called non-solitude; this place here is called non-peaceful. That's why people go elsewhere to look. Now, we must try to find solitude within, in the midst of non-peace. Seek solitude in the non-peaceful. No matter where you go, wherever the place, the non-peace must all originate from within ourselves. All the delight, amusement, and enjoyment we experience when going to different places come entirely from ourselves. If our own mind is already delighting and not peaceful, then it remains just as unpeaceful as before.

What is it that is not peaceful? These six sense-bases themselves are not peaceful. The eye is not peaceful, the ear is not peaceful, the nose is not peaceful, the tongue, the body, the mind are not peaceful. Going to different places, the more you see all kinds of strange and wondrous things, the more excited you become — so you never find peace. If you encounter bad air that affects you, or even good air that affects you, making you feel calm and cool — it all depends on ourselves. Because we ourselves are affected, we ourselves react. We don't contemplate things correctly, so it all blows up.

Sound is the same. Pleasant sounds, unpleasant sounds, coarse sounds, subtle sounds — desirable objects, undesirable objects — they all arise from ourselves. Even in a forest with no sound at all, sounds can still appear. In modern language, it's called the "subconscious." That arises without our knowing. The subconscious sound arises without our awareness. If we are not peaceful and haven't trained it to remain stable from the beginning, then it just keeps arising.

Smells are the same. Foul smells, fragrant smells, all kinds of smells arise from our nose. If our nose is well-restrained, then when a smell contacts us, we don't get deluded or carried away.

Tastes are the same. They arise from the tongue contacting delicious food or not-so-delicious food. We take this self, this mind, and mix it in: "This is delicious" — then we get delighted and amused. "This is not delicious" — then we get deluded that it's not tasty, feel disheartened, or become uncomfortable.

Mental objects — all things arise from our own heart. That's why it is said that non-peace lies within ourselves.

We must investigate and search for that non-peace within ourselves — let's try this. If you can see the non-peace within yourself, then peace will arise. By investigating within the non-peaceful, peace arises instead. You see all those things arising and passing away, arising and passing away. All things are impermanent. Whether you stay here, go over there, live with a group of friends, or live alone — things arise for a moment and then subside. They arise for an instant and then disappear. That which arises and then disappears is impermanent.

Once you see them as impermanent, your mind does not cling to them, does not become attached or deluded. Those things have been that way all along. Then your mind becomes peaceful right there. All the objects that appear at the six sense-bases completely disappear; there is nothing left within us. That is peace arising in the non-peaceful, right there.

Whenever you fail to contemplate to that point, then go wherever you like — it will be the same as before. Moreover, going to various places, to non-peaceful places, non-peace already exists there. Wherever you go, it's just as unpeaceful as before, and you only add more non-peace. You go and see various things, hear various things, taste various things — all kinds of things — and then you remember them, record them in your heart, and they never go away. They increase more than before. Instead of decreasing and diminishing, they actually multiply within you.

We meditate and practice effort in order to make them decrease and diminish until nothing at all remains. Then we attain peace. See forms, sounds, smells, tastes, tactile sensations, mental objects — see them as disturbances, see them as dangers, as faults in meditation practice. When we let go of all those things, what else is left? Once we let go of all those things, the story is over. We live happily alone. After all this searching, happiness is right here, peace is right here. It is not anywhere else. That is why it is said: Go traveling to various places if you like, go and see. But if you can grasp this point, then you are peaceful at all times. The more you travel, the more peaceful you become. The more you seek solitude, the more peaceful you become — if you have reached this peace.

But if this mind is not peaceful, as before, then it's useless. You cannot find peace just by seeking secluded places. You can search all day and all night until dawn, search your whole life until death, and never find it. Because you are searching incorrectly; you don't understand what peace really is. But once you see the fault of non-peace, become disenchanted, see the danger and suffering within that non-peace, and let go right there — that itself is peace. Where else would you go looking for it?

We ordained seeking peace — that's why we ordained. We wanted to abandon, relinquish, and uproot everything — that's why we ordained. But after ordaining, we are still not peaceful. We keep looking for it in that same way all the time, and so we never reach peace. We never find it. It's just this little thing, yet we never find it. We see it as something enormous, vast! "Oh, it must be expansive!" People think it has to be expansive — that comes from right here. It spirals out of control because of this non-peace. If, wherever you are, it gradually becomes peaceful, gradually diminishes — that is called...




27. The Four Iddhipāda

By Luang Pu Thate Desaraṅsī

May 4, 1985

Everyone knows the Four Iddhipāda because they want to fulfill them — that is, they want to succeed according to the aims and aspirations as taught. Everyone already has the Iddhipāda: Chanda (desire/zeal), Viriya (effort/persistence), Citta (mind/attention), and Vīmaṁsā (investigation/wisdom). Everyone has mastered them fluently, remembers them well, but they haven't yet fulfilled them. In truth, having them, one should bring them to completion in line with reality. It must be that way. But as yet, they haven't been fulfilled.

The Buddha taught that for one who has chanda — delight in that thing, in that activity, in that duty, in that recitation, in that Dhamma — success arises. Success in that place arises precisely from that chanda. Now, chanda exists, but people don't use it to its full extent. They don't reach the full measure of chanda. If they did reach it, they would surely succeed according to their aspirations — whether much or little, the result would definitely come.

Chanda is certain, as the Buddha taught. The truth is exactly that. Let us try and see. The confidence within us — that itself is called chanda. It exists within us. "By doing this, it will bring benefit. This Dhamma will give me benefit." For example, when we have confidence in the truth of the Buddha's teachings — that the five aggregates are suffering, etc. — if we investigate with genuine sincerity, we see it is truly suffering, without any deviation.

The five aggregates are suffering. The Buddha described them in detail — the five clinging-aggregates. The five aggregates exist and occur. If we cling to them, even then they are not our self. But if we don't cling, the matter is finished. Things are as they are. This is called confidence in the Buddha's teachings. We investigate and see the truth as the Buddha taught. Then benefit is fully achieved in line with reality. Seeing things as they truly are — that is called achieving benefit. Having confidence, we investigate and see things as they truly are. That very confidence leads to seeing the truth in all matters. It is exactly like that. Such is chanda.

Viriya — persistence. Once chanda exists, persistence must follow. They go together as a pair. We are diligent and persistent. Whatever we are confident in, we must do that thing and carry it through to the end. That is called persistence. Delighting in what we want and aspire to, without thinking of suffering, difficulty, or toil, without thinking of hardship or fatigue — having the determination to bring it to completion, to succeed according to our aim and aspiration — then viriya follows. When chanda is present, everything is there. Viriya arises right there.

It's like a person digging a well. Water lies underground. Normally, water is under the ground. He digs down and down. Seeing the soil become moist, he gains confidence in his digging — there must be water. He digs until he sees clay, and keeps digging until he reaches water. The person who doesn't reach water does so because he doesn't believe there is water. He digs just a little bit, then thinks, "Oh! This is too hard, too much toil. Digging further, there won't be any water," so he gives up and starts a new well. He digs down to moist soil, then says, "It's no use. The water isn't this deep," and abandons it. Thus he never sees water, never sees the result. But at the very least, if he digs down as deep as possible, even without reaching water, he can still be said to have practiced the Iddhipāda.

At that point, his Iddhipāda is fully engaged. Even if not successful, he can still be said to have had sufficient Iddhipāda. People would praise him, saying, "Oh! This person is truly persistent and determined. To dig that deep — even without water, he still had the effort to dig deep." At least he would receive some praise. But if one hesitates and doubts without ever settling, digging just a little then letting go, taking no responsibility — lacking viriya, lacking persistence — then no benefit is achieved. The Buddha taught that one with lowly persistence does not achieve benefit.

Citta — now, when viriya is present, one must investigate and reflect accordingly. Take the example of digging a well. As you dig, you must believe there is water. You dig deeper and deeper. You see the soil becoming moist, you see clay. Seeing clay, the moisture increases more and more. You reflect, "Ah… there must certainly be water." Your mind becomes fully resolute, not discouraged. Citta — the reflection and consideration of causes and effects — "The water must be there because it's moist. The deeper I dig, the more moist it becomes. The more moist it becomes, the clearer the water appears."

In Dhamma practice, it's the same. When we investigate any Dhamma, we see it more and more clearly, step by step. We establish the mind in one-pointedness, resolute and undaunted, and see things more clearly. All mental objects pass away, they cease and disappear. We see those Dhammas ever more clearly. Citta — the investigation and consideration — becomes ever more resolute.

Citta and vīmaṁsā are essentially comparable. Once we reflect, consider, and investigate thoroughly, that is vīmaṁsā. When we reflect and consider, investigating clearly, seeing it vividly within the mind, then it becomes manifest.

All four Iddhipāda exist in this world. The Buddha pointed them out and taught that there are only these four means for bringing success to completion. If anyone applies them — in truth, we don't even need to talk about the Four Iddhipāda. That confidence need not be spoken of. Even an uneducated person, who has never studied anything, if he is confident that something will bring benefit, he does it fully and resolutely, and so chanda and viriya arise by themselves. No need to talk about the Four Iddhipāda — chanda, viriya, citta, vīmaṁsā. It becomes true on its own. But those who study and learn, who only memorize the Four Iddhipāda without putting them into practice — whereas those who genuinely practice apply the Four Iddhipāda fully — chanda, viriya, citta, vīmaṁsā — use them to the utmost, no need to even mention citta, whether it exists or not is unknown. Whether one designates it or not, whether one does not designate it, it doesn't matter. They see the benefit clearly in their hearts and succeed in what they aspire to.

It's like someone holding a weapon. Some people see that they have a weapon for killing wild animals or whatever — they have a gun in hand, ready. A tiger is coming right toward them, they intend to kill it. They hide there, off to the side of the path. When the tiger actually comes, they say, "I'll shoot it with this gun." They go "bang" and it must surely die. When the tiger comes, they go "bang" — but it's just "bang" from their mouth. The gun never gets fired. What benefit will that bring? It's just talk. The real benefit comes from action. When someone actually kills or shoots a tiger, he doesn't have to make the gun sound with his mouth. The gun goes "bang" on its own. If it hits the tiger, it dies.

In the same way, a practitioner who is constantly resolute in these four Dhammas — the Four Iddhipāda are present at all times. Whatever the Buddha taught — it's because they exist in reality. They already exist; the Buddha simply taught about them. These four qualities are present in every person. The Buddha had to teach accordingly. It's not like the learner who studies and just picks up the words of the speaker, but doesn't practice himself. That doesn't bring benefit. The difference between practice and mere study lies right here: actually doing versus just learning. That's the difference.

Therefore, it is said that all Dhammas, every single one, are true in every aspect. If you truly practice, the Four Iddhipāda converge into one single place. Having chanda alone is enough. No need to speak of viriya, citta, or vīmaṁsā. No need even to speak of chanda. In truth, genuine, sincere determination brings about one's own benefit, according to what is fitting for one's situation. That's all.




28. Giving

By Luang Pu Thate Desaraṅsī

May 19, 1985

I will explain the Dhamma close at hand for you to listen to — regarding giving, regarding morality, regarding concentration. This is what all of us live by. If there were no giving, human beings could not be born. Everyone, from birth until the day of death, must receive giving. If there were no giving, we couldn't survive. Scholars praise the matter of giving. Only hooligans do not praise it, even though they themselves receive gifts, but do not recognize the value of giving.

Giving is generosity. From birth, our parents provide for us in every way — even giving a morsel of food or a drop of milk is already called giving. That act of giving is called dāna. Even nations give, but they don't call it giving; they call it mutual assistance — distributing happiness to one another, or helping each other. When any town or city faces a calamity — floods, earthquakes, fires, various disasters — they help and support each other with millions of baht. That is also called giving.

But we monks have nothing to give. People without a livelihood depend on laypeople. The laypeople are the ones who earn a living; they give. Everything we have — robes, clothing, food, shelter, medicine — all of it comes from laypeople. The reason we can survive is because of the laypeople. They give. We should reflect on their giving. We are only recipients. We should be mindful of their support. If they didn't give, we couldn't survive. We couldn't practice the religion, couldn't strive in meditation, couldn't attain concentration, wisdom, path, fruition, jhāna, or absorption — all of that is because of them. What we have gained is of great benefit to ourselves.

When we reflect on their kindness in this way, we radiate loving-kindness to them, wishing them happiness and freedom from illness. That benefit gives rise to their rapture and joy. Even if we don't show it outwardly, inwardly it is mutually known. That loving-kindness, that goodwill — that is truly called giving. They give, wishing us well. We radiate loving-kindness to them — that is also called giving. Giving our heart as a gift, giving the gift of forgiveness — this is a way of reciprocating.

Giving has many forms, too many to count. But in truth, if there is good intention, wishing happiness for others, that is truly called giving. Whether giving a little or a lot, coarse or refined — that is not the issue. The intention itself is the great and abundant thing. That is how giving becomes beneficial. Giving is a means of nurturing the hearts of those close to us.

In Buddhism, when one gives, one feels great satisfaction and devotion. There is no giving like the giving in Buddhism. Being close and familiar with the Buddha and the Sangha — because we practice rightly and properly — when laypeople give, it becomes great merit and wholesomeness. They draw near, become familiar, and study the Dhamma. We then have the opportunity to advise, admonish, and teach them. This is of great benefit. Then they gradually progress to morality. Now, those who give regularly train their minds to be calm, gradually refining their mental habits. Giving is one of the perfections (pāramī), a means to cross over the flood of saṃsāra.

Unlike doing evil — doing evil never improves anything; it only makes things worse. Wholesome giving is called a pāramī. The Buddha practiced it. People today also practice it to reach the ultimate — that is called pāramī. When one gives heavily and often, one constantly thinks about giving, performing acts of generosity all the time. That is the cause for being close to Buddhism.

Now, regarding observing morality: refraining from various evil actions — the five or eight transgressions — we can refrain. Giving is relinquishing material things. Observing morality is relinquishing evil actions. For example, when we kill, steal, commit sexual misconduct, lie, or drink alcohol — when we give, we abandon evil and cultivate goodness. Seeing only goodness continuously, in refraining from evil — such as seeing killing, stealing, etc., as bad — the mind becomes clear and pure, and refraining becomes easy. Giving leads to the observance of morality.

Observing morality means the intention to abstain from evil — that alone is sufficient. No need for many words. Whatever is evil, abandon it, refrain from it. That is called observing morality — in body, speech, and also mind. The elders speak of body and speech as the observance of morality. I say: without mind, one cannot observe it. They say that intention is what abstains — that is the observance of morality. They mean the mind. They speak of body and speech, but without the mind to abstain, how can one observe morality? The mind must be involved. So this is an internal relinquishment. Giving is external — the mind focuses solely on giving, on the act of generosity. But morality is internal relinquishment. We don't need to seek elsewhere; it's right here. Even with nothing, we can give — the intention itself is the observance of morality.

The intention to abstain is a form of relinquishment. This kind of relinquishment — giving — connects with concentration and with meditation (bhāvanā). Meditation means abstaining from everything completely, relinquishing everything without remainder — all mental objects. Whatever mental object comes through the six sense bases and contacts us, we let it go, abandon it, give it away. The five hindrances — we relinquish them, give them away. Regarding jhāna and concentration — initial thought, sustained thought, rapture, happiness — we also relinquish them, let them go, withdraw. This is giving in the context of concentration.

The initial level of giving is called dāna-pāramitā. The gift of forgiveness — which is the observance of morality — is called upapāramitā (the higher perfection). The type of giving that involves practicing meditation and developing concentration is called paramattha-pāramitā (the ultimate perfection), the supreme perfection. This kind of giving is easy to do. It is entirely within ourselves. As monks, we do not need to strive or seek external objects. We give through observing morality — the gift of forgiveness — and through practicing concentration and meditation, abandoning all evil entirely. This is giving as the supreme ultimate perfection, the cause for crossing over the cycle of saṃsāra.

Cāga (relinquishment) and dāna (giving) are different. Dāna is general giving of all kinds of things, as explained. Cāga is internal relinquishment — the giving practiced by Noble Ones, not by ordinary worldlings like us. It is the supreme ultimate perfection. As it is said: Cāgo paṭinissaggo mutti anālayo — "Relinquishment, abandonment, release, non-clinging." One who relinquishes does not cling or have attachment, truly freed from saṃsāra. Why don't they say "dānaṃ deti" (he gives a gift)? They say "cāgo paṭinissaggo" — one who relinquishes everything completely, not involved or entangled in anything at all. That is paṭinissaggo mutti anālayo — freed from the cycle of birth and death.

Thus, giving that proceeds gradually in this manner — please understand that cāga and dāna are different. That is all.




29. Purification of Defilements

By Luang Pu Thate Desaraṅsī

June 2, 1985

I will speak about meditation practice. Every person who practices meditation desires for their mind to be complete, pure, and clean – every single one of them. They practice day and night, practicing all the time. But those who practice incorrectly end up deluded, accumulating even more defilements. Some people, thinking back and forth, arouse their effort, then take that very thing as an object, and thus only accumulate defilements, piling up mounds within – not purifying defilements. Purification of defilements requires removing, withdrawing – that is what is called meditation.

The Buddha taught that meditation means abandoning, letting go, withdrawing – that is called meditation. If one does not let go, does not withdraw, does not cease, does not abandon, it becomes accumulation. It remains just like that. No matter how much one practices, it stays just like that – there is no abandoning, no withdrawing. Know your own affairs. Why have we come to practice this meditation? What are we doing at this time? What do we want? Only then do we gradually practice meditation. Which points must we purify? Which points must we abandon, let go, release – both externally and internally.

External factors are the things surrounding us: our clothing, food and drink, dwelling place and bedding, medicine for curing ailments – all of these things. These are the factors surrounding us. We must purify them by seeing them clearly at all times. When our mind becomes infatuated with those things – with robes and cloth – if they are necessary, we need not accumulate them. We need to wear clothes, to cover our bodies. That is merely for covering the body. Do not be deluded, infatuated, or heedless over whether we get raw or fine goods, nor be dissatisfied if we don't get good things. These things cause us to become defiled. Defilements surround us – all of them.

As for food and drink that we consume – do we choose? Do we choose whether food is good or not? Observe your mind. If you still choose, looking here and there – this is good, that is not good; this suits my taste, that does not; this is delicious, that is not – you are still swaying about seeking. That will cause your mind to become defiled, cause your mind not to be clear. This is also most necessary. We must eat every day; we must take care and be thorough.

As for lodgings, dwelling places, mats and pillows – we use them, we take care of them, we know how to keep them. Not using them and then just throwing them away, letting go of all carelessness, not knowing how to be mindful and preserve things. This is an expression from within. If our mind is preoccupied and cluttered, it becomes cluttered accordingly. If our mind is clear, it becomes clear accordingly. External things reflect the internal. When we use them and dwell in them, are we pleased or displeased? Delighted or not delighted with our dwelling? Dwelling in the forest at the foot of a tree is excellent. Look anywhere – nothing is ours at all. Only a rain umbrella and a mosquito net, then folded up and put away. The place to lie down is just grass or banana leaves – not considered as ours. To have that is very good.

Living in a hut is the same. But a hut or lodging is not the same as dwelling at the foot of a tree – not done that way. Those things are not owned by anyone. Here, we have fled (to the monastery), but there are still people taking care of them, others who are possessive. They are not possessive in a harmful way – just for us to dwell in. But others can also dwell in them. We must keep and preserve them, know how to use them properly.

Regarding electricity – watch it appropriately, use it in moderation. Sometimes you get absorbed in reading a book and fall asleep, not waking up until nearly dawn. In the past, I used to walk around the monastery grounds. Monks and novices didn't have much mindfulness to take care. But now I don't go around anymore, I don't leave my hut. I don't know which hut leaves the light on, which hut turns it off – I don't know. They have a great time! No caution, no preservation, no admonishing one another. So they leave it on all the time – fun indeed!

As for medicines that we take to cure illnesses – we don't take them for enjoyment or pleasure. We take them merely to cure diseases. Not constantly chewing medicine until becoming addicted, like chewing betel with tobacco, or taking herbal tonics or Chinese patent medicines, for example.

Therefore, all defilements surround us. If you wish to purify your defilements, you must purify this group first – see this group clearly first, then purify that. When you have purified them, there is nothing to cling to or get entangled with. The mind becomes clear and clean. That is called truly purifying the mind. A clean mind without defilements clinging. A mind that is clear at all times. That is called genuine purification of defilements. A mind that is clear, clean, without any worries or entanglements – that is a pure mind. That is called samadhi. And this samadhi is not far away – it is purifying everything. When we purify everything, the mind becomes clear and clean. This reaches purification of the four necessities – specifically, the defilements regarding the four necessities become clear and clean.

Purification of other defilements is the same. When what clings to one's mind no longer entangles or involves, the mind becomes clear and clean. The mind becomes samadhi. This mind being samadhi arises from purifying as described above. When the mind is clean and pure, it is free from all worries and entanglements. A clear, clean mind – this is called gradual purification. Sometimes, when purifying the mind – regardless of what we purify or what object – if we purify with single-minded courage regarding that specific thing, that specific object, the mind gathers inward. It becomes free from all those worries and entanglements, completely free. It gathers inward without realizing it. That is one kind of "mind."

The "mind" that has no worries or entanglements – I explain it as the "heart": the neutral essence, that which does not think or ponder, that has no object. It is neutral, just still. That reaches the true heart. That is called the "original mind" or the "final mind" (carima-citta). That mind is the original. The original mind is clear by nature, ordinary. Some people wonder: If the mind is already clear, why must we come to purify defilements again? We purify that which is defiled – that is the other thing. What would the mind purify? The true heart does not need purifying. It is the "mind" (the defiled consciousness) that we purify. It is like clouds, like the sky, that come to obscure the sun and moon, making them dim. We purify that thing instead. Why would we purify the sun and moon? They are not defiled. Purify that which obscures – then you reach the sun and moon, you reach the heart. Keep it clear and clean at all times.

If that mind were defiled, no one could purify it. No one could make the mind clear. Like iron, like lead ore – no matter how much you scrape off its impurities, it will never become as clear and clean as before. But if it is a gem, once you remove the dirt, it becomes clear and clean all the time. The mind is the same. Therefore, the mind that is clear and clean is the original mind. That is said to be undefiled.

However, there is another aspect: for the arising of skillful means and wisdom, there is yet another stage. One's own skillful means arise – another stage entirely. First reach that point. Then various skillful means, discernment, and proficiency will arise. Then gradually further skillful means and discernment will arise. That then depends on each person, on oneself. It cannot be spoken of; you cannot talk about it. What can be spoken of is the purification of the mind – the matter of purifying the mind as explained above. As for the "heart," that is original and cannot be explained. But for those with skillful means and wisdom, they must purify it themselves.




30. Kamma and Vengeance (Kamma-Vera)

By Luang Pu Thate Desaraṅsī

June 17, 1985

Most people understand that "the lords of kamma and vengeance" (jâo-gam-nai-wen) exist. We commonly hear people say they make merit and dedicate it to these lords so that they will forgive the offender’s debt, so that there will be no further vengeance or kamma between them. I don’t know how true that is. I myself have wondered about this for a very long time, ever since my first ordination. Right up to now — whether it’s been long or not — I still wonder. And I don’t know how to correct people. If I try to correct them, it becomes a long-winded matter. They probably wouldn’t believe me anyway, because they have held this belief for ages. If we don’t correct it, these mistaken beliefs will persist for countless eons — this belief that the lords of kamma and vengeance actually exist.

The term "jâo-gam-nai-wen" means the masters or rulers of kamma and vengeance. They are like government officials or lords who govern the people. When these lords tell you to do something, you must do it. When they tell you to stop, you must stop. That is what is meant by lords of kamma and vengeance.

Now let us consider the matter of kamma and vengeance. Where does kamma come from? Reflect on this point. The Buddha taught: Kammassakā, kammadāyādā — "Beings are owners of their kamma, heirs to their kamma." When we contemplate this, where are the so-called lords of kamma and vengeance? Those lords are none other than ourselves. Doing good, we get good; doing evil, we get evil. It is not that after death some external lord forces things upon us. After death, we are alone. Wherever we are reborn, we are alone. That is kamma, that is vengeance.

Therefore, the notion of "lords of kamma and vengeance" does not exist in Buddhism. But people’s customary belief holds that they do exist. This is the point of misunderstanding. And because they believe in such lords, when they make merit or give donations, they dedicate the merit to those lords, hoping the lords will receive it and grant absolution. But if people who committed wrongs harbor resentment and a desire for revenge, how can that kammic bond ever be broken?

There are two things: vera (vengeance, hostility) and kamma (action, kamma).

Vera is what arises when one commits an act and then harbors resentment, vowing to get even, to destroy the other. For example, suppose Mr. A does something to Mr. B. Mr. A then feels bitter and vengeful toward Mr. B, so he kills Mr. B, beats him, or wounds his feelings in various ways. Even after killing him, he still wishes to kill him again, endlessly. That is vera. Then Mr. B also harbors resentment: "You did that to me, I will do the same to you." If they meet again in a future life, Mr. B will carry that vengeance and do to Mr. A exactly what Mr. A once did to him. When Mr. B does that, Mr. A will again harbor vengeance against Mr. B. This goes on endlessly, as in the story of the noblewoman and the ogress in the Dhammapada commentary. That is the nature of vera.

Now, how can vera be ended? Hatred never ceases by hatred. Hatred ceases only by non-hatred. That is to say, vera ceases when there is no vera. This means that the parties give up, see the danger in their own actions, and stop creating further vengeance. If Mr. A stops creating vengeance toward Mr. B, but Mr. B has not yet given up, then the vengeance continues. That is not the end of vera; hatred has not ceased because there is still hatred. But if both give up, if both Mr. A and Mr. B forgive and abandon their grudge, then vera and kamma end. That is "ceasing because there is no hatred."

But after death, how can they communicate? They die and are reborn in different realms — as animals, hungry ghosts, demons, or humans. Can they talk to each other? If a person dies, they can no longer understand each other. Even if we no longer wish to create vengeance, the bond of vengeance remains because of the mind’s resentment. This is the difficulty; this is why vera is hard to end.

The teaching that hatred ceases by non-hatred is true, but it cannot cease because the parties no longer understand each other. There is only one way, while alive as human beings: each sees their own fault, meets face to face, and says, "I was wrong in that way and this way, whether intentionally or unintentionally. Because the other misunderstood, we harbored resentment and vengeance." If both see the danger of such vengeance, go to each other, and resolve it by asking for forgiveness and granting absolution, then the matter ends in this very life. No need to drag on for many future lives. That is cessation through non-hatred.

Now, as for kamma: it is different. Whether a person knows the face, name, or family of the one they harm, or not, it doesn't matter. For example, people kill animals or humans without knowing them. In a world war, they don't know each other's nationality or country, across oceans and lands. They shoot and kill each other without personal resentment, merely intending to destroy. That is kamma on both sides.

The result of kamma does not have to come from the person we harmed. It can come from someone else or something else. For instance, we may drown, be struck by lightning, die in a car crash, a plane crash, a flood, a storm, etc. That is called kamma. The kamma we ourselves committed brings about that result. It is not that the person we harmed comes back to harm us. That is the nature of kamma.

As for "lords of kamma and vengeance" — both terms — as I explained earlier, people think there is someone who commands them to act. But in truth, there is no such commander. Each person acts by their own volition, and then kamma manifests the results. As for the idea that there are "wardens of hell" or other officials who command and punish, I understand that it is kamma itself that produces the appearance of such beings. They are not actually causing death or punishment; rather, kamma simply manifests them. If they were real beings, they would also have to create further kamma endlessly. Therefore, I say that kamma itself produces these visions, as in the teachings on kamma-nimitta (signs of kamma) and gati-nimitta (signs of destiny).

Kamma-nimitta: Having done some action, when death approaches, a vision appears accordingly. One may see hell, flames of hell, a pit of hell, etc., and someone leads them there. That is a kamma-nimitta on the evil side. On the good side, one may be led to heaven, celestial mansions of silver and gold. That is a kamma-nimitta on the good side. I understand it that way. There is no actual warden of hell who stays the same for countless eons, never being reborn. That warden would have to receive the results of his own kamma, because tormenting hell beings creates kamma for himself as well.

Now, it is said that kamma-nimitta can be remedied by making merit. That is true. Merit helps. For example, Devadatta, who caused a schism in the Sangha, was destined for Avīci hell. The Buddha declared he would fall into Avīci. But when the earth swallowed him up to his neck, he recollected the Buddha’s virtues, and thus he did not reach Avīci but only the Great Roruva hell. Avīci is endless; Great Roruva is somewhat milder. Making merit — truly making merit — can purify evil.

King Ajātasattu is another example. Seeing his mistake, he later supported Buddhism and convened a council. Instead of falling into Avīci, he fell only into the Great Roruva hell. This is called "washing away evil with merit." As for vera — these two cases were beyond vera because they could no longer create vengeance. The five heinous acts (ānantariya kamma) are done without any personal vengeance between the parties; they transcend ordinary vera. For example, acts against the Buddha, the noble disciples, or one’s own parents, who have only loving-kindness and compassion and cannot retaliate.

Similarly, we can "wash away" kamma. The kamma we have done can be cleansed by making merit. If our intention is truly sincere, aiming for genuine wholesome results — not thinking that someone else will receive the merit and we’ll be off the hook — but rather, the merit and wholesomeness we cultivate gradually improves our mind, gradually freeing us from hell and from kamma. This is called "making merit to remedy kamma." Therefore, when we make any kind of merit, dedicating it to this or that person, whether they receive it or not, it doesn’t matter. If they receive it, that means they are no longer hostile. But not every dead person can receive our merit. Those who are hungry ghosts, demons, animals, or even celestial beings may not be able to rejoice in our merit. Even among living humans, some cannot bring themselves to have faith and rejoice in our merit. So let alone beings in other realms — it is very, very difficult.

Nevertheless, when we make merit to improve our own minds, that very act can free us from kamma, gradually lessening it.

As for the matter of "lords of kamma and vengeance," please understand it this way. Then you can explain it to lay people so that they may understand, out of compassion and sympathy for them. It is truly excessive that this misunderstanding has been entrenched for so long, without understanding Buddhism. We should believe only in kamma and the results of kamma. That is the foundation.




31. Establishing a Foundation for Meditation

By Luang Pu Thate Desaraṅsī

August 2, 1985

You must establish your foundation well. Make it firm. Grasp the principle correctly. Only then will your meditation progress. Consider all the things people do in the outside world – they must first establish a foundation and a base. For trade, you set up a factory. For government work, you need an office. Everything you do requires an office. You need a place to operate from in order to do it correctly. The ancient word speaks of principle and foundation. The principle is like driving in a stake. The foundation refers to the matter of cattle and buffalo – they need a stake and a tether. You must tie a rope to the stake and then tie the rope around the animal's neck. That is called a foundation. Once there is a stake and a foundation, it can't go anywhere. It stays in place. Then the word "foundation" truly fits its meaning. Now, just saying the words "principle" and "foundation" without understanding their meaning is pointless.

In Buddhism, it's the same. Establish the principle, then set the foundation correctly. The principle is the body and mind. Go ahead – whoever practices, wherever, do it. The precepts, concentration, wisdom – all one hundred eight thousand varieties – arise from body, speech, and mind. Body and mind are the principle.

The foundation is using mindfulness to restrain it, not letting it escape from the body. Mindfulness controls the mind that sends out its threads, making it revolve right there, not letting it go anywhere. That is called the foundation. If you have no principle and no foundation, you cannot do it correctly. If you try to practice, you won't succeed. Without principle and foundation, it's utterly impossible. Once you've established the principle, you control it with the foundation, tying it to that very principle.

Contemplation is the same. If you contemplate anything other than this, it won't work. You must contemplate the body – see it as unattractive (asubha), or see it as elements, as mere phenomena, as something called elements. Try contemplating this – there is nothing else. Even if you contemplate the entire world, it never escapes the four elements: earth, water, fire, and wind. These are Dhamma. Wherever you go beyond the horizon or the edge of the universe, you're still within this boundary. All physical phenomena must consist of a mixture of earth, water, fire, and wind. If you go outside of that, you're scattered and lost. That's not a practitioner, not meditation.

Contemplate within yourself: there are the four elements – earth, water, fire, wind – mixed together as a lump. Separate this lump into its parts. Whatever part is earth, use the mind itself to control it. Mindfulness controls the mind. The mind thinks, "This is earth" – solid things called earth. Start from within ourselves and go outward. External things surrounding us – clothing, robes, lodgings, medicines – are all earth. Earth mixes with earth to nourish this lump of earth. The mind is the one that contemplates. Use mindfulness as the foundation to restrain it so it doesn't stray from that. Apart from earth, there is no other physical phenomenon.

Earth must have water. If there were only earth, it couldn't exist. Take external things, for example. What we see that has no water – dry, hard wood – still must have water. Try it: without water, it can't survive. If you burn it, water will spurt out. Take our bones: they are extremely hard and dry. But if there were no water inside them, they would disintegrate completely and become air. However, because they have earth and water inside, they can endure.

And where there is water, there is also wind and fire within. It's not like the wind blowing outside; that's called the air element. But there is wind inside. The air element is mixed into those solid things – that's called wind. Fire, or warmth, exists within them. Water, fire, and wind must come from earth. Earth must have water. Where there is water, there must also be wind and fire.

Whatever you contemplate, go ahead – contemplate the body along with all four elements. Then extend your contemplation outward: trees, mountains, people, animals, all external phenomena – they are exactly like our own body. Whatever exists within us exists outside as well. Everything in this world must be the same.

If you don't take the foundation here – meaning, if you don't have mindfulness controlling the mind – it's called having no foundation. The foundation is mindfulness that ties things down. You won't see clearly. You'll contemplate superficially and not understand anything.

Now, let's summarize and examine this: The four elements – earth, water, fire, wind – everything is contained within our body. There is no mind in those things. Bring them all together – there is no mind, no consciousness. They are mere elements. As it is said: nissatto nijjīvo suñño – not a being, not a person, not a self, not 'us' or 'them'. Just elements (dhātumattako), just that thing. Now it becomes one thing. It is no longer 'our mind'.

Where has our mind gone? Our mind is the knower. Feelings arise from those things – from the sense bases, from contact. They arise from elements altogether. External elements and internal elements. The internal elements are our body. The external elements are outside things. When they impinge on the internal elements, there is feeling. The knower has no self, no substance. When you contemplate and see them as elements, the story ends – there is no self. Then there is that knower, separate, approaching the knower once again – that is the mind itself in the middle. This is called contemplating to see them as elements, to see them as Dhamma. When you contemplate everything in this way, it all becomes Dhamma. Where can it go? It just stays right there.

All delight and infatuation with various objects – it all comes from this. From those four elements themselves. When you contemplate, fabricate, and label them, they are no longer just the four elements. They become a being, a person, a self, 'us' or 'them' – conventional designations. But once you reduce them to elements, there is nothing. Human beings, persons, animals – they are merely elements. When the mind gathers, it settles right there. When it fabricates and has perceptions and emotions, labeling this and that as a person, a self, 'us' or 'them' – as woman, man, animals, and so on – then it gets stuck in conventions and goes far astray. That is not Dhamma. What is Dhamma must be elements. It must gather in. Contemplate as explained above, and then the whole matter is finished.

The Buddha's teaching goes to the ultimate. That's the ultimate – it ends with the elements. Then it's finished, at the ultimate. Whatever you contemplate, wherever you contemplate, it all reduces to elements, and then becomes Dhamma. When you see them as elements, they are Dhamma. Thus the teaching says: Sabbe dhammā – all things are Dhamma. Everything is Dhamma. Wholesome states are Dhamma, unwholesome states are Dhamma, indeterminate states are Dhamma. Everything is Dhamma. When you reach that point, everything is Dhamma – not a self, person, 'us' or 'them'. When you go to conventions, you have departed from Dhamma.

From this, we can see whether our contemplation has Dhamma as its dwelling place. That point is clearly evident. If you do not contemplate with Dhamma as your dwelling place as described, then it's all worldly matters, endless conventions, countless things and stories without end. But if you contemplate Dhamma until you reach the elements, you reach Dhamma. It ends right there. Nothing more. The Buddha's teaching, when gathered together, is all Dhamma. And that's that.




32. The Ultimate of Sīla, Samādhi, Paññā

By Luang Pu Thate Desaraṅsī

July 17, 1985

Today I will explain just this matter of sīla, samādhi, paññā — no need to explain anything far off. Rather, I will explain the ultimate end of sīla, of samādhi, of paññā. Because the Buddha’s religion teaches that it has an end. If there is no end, where would it finish? The Buddha’s religion says, "This is the end of the religion." But where does it end? We don't know; we never see the end. People have been maintaining sīla for ages — 227 precepts, and even more than that, countless. The miscellaneous additional rules are also many. Samādhi has many kinds and forms. Especially in this era, it becomes distorted; people invent all sorts of things according to their own views and preferences. Paññā is even more confusing than anything else — it has no end.

In Buddhism, the Buddha taught that there is an end to the religion, that it ends in the holy life, that it ends in the religion. He said that. Where does it end? Let's consider. The five precepts, the ten precepts, the 227 precepts — fine, they are many and vast. But sīla is not something the Buddha brought along with him. Even after he passed away into parinibbāna, he didn't take it with him. Sīla arises from the conduct of the monks themselves. If they misbehave a lot, that's how much sīla there is. If the Buddha were still alive today, who knows how many tens or hundreds of thousands of precepts there would be. Whenever a transgression occurred, the Buddha would prescribe a rule based on that offense.

The Buddha taught that sīla is just one thing — just one: the intention to abstain. That is the most important point.

When we undertake sīla, whether it's five precepts, eight precepts, ten precepts, or whatever, if we have no intention — just reciting "samādiyāmi" for each rule but lacking the intention to abstain from those actions — then it's just empty words. We don't really know sīla or where its ultimate end lies. The same applies to the 227 precepts. The Buddha laid down each rule because a particular monk committed an offense. Therefore, that cetanā (intention) is the crucial point. If we have that intention, it stops right there; we don't need to commit further offenses. That particular offense ends right there. It's just a single intention — the intention to abstain is only one thing.

Some teachers or preachers say that sīla is the initial means for restraining and extinguishing defilements — guarding body and speech, suppressing and alleviating defilements at the outset. They only mention body and speech, not the mind. That is wrong, because it contradicts the Buddha's teaching that intention is the essence of sīla. Consider: Can a dead person keep sīla? Without a mind, can they keep sīla? Without a mind, what would they abstain from? A dead person has never kept sīla, never undertaken sīla. When monks give sīla during funerals or ceremonies, it's not the dead person who keeps sīla — it's the living. The living request the sīla, the living undertake it, and only then does it become sīla. Without intention, it cannot be sīla.

In the Buddha's time, they never undertook sīla before listening to a sermon. The Buddha would not preach about sīla to the monks. He would preach about just samādhi. When the mind reached that point, when it became pure, sīla would arise by itself, spontaneously. No need to undertake sīla, no need to maintain it. Take Aṅgulimāla: the Buddha taught him to let go right at the mind, just that, and he attained magga, phala, and Nibbāna. But we are deluded, just clinging to sīla, just clinging to preliminary sīla, the ultimate ends, and various other things — thus we get into a huge mess.

If we listen to the Buddha's teaching with the aim of making the mind pure, that pure mind itself is sīla, samādhi, and paññā all at once. So sīla has its ultimate end: intention is the ultimate of sīla.

The ultimate of samādhi is bhavaṅga or appanā samādhi (absorption concentration). It can also be called appanā jhāna. It has vitakka (directed thought), vicāra (evaluation), pīti (rapture), sukha (bliss), ekaggatā (one-pointedness) or upekkhā (equanimity) with one-pointedness. After equanimity, that's the end. Even if one goes on to the form and formless jhānas, it all culminates in the appanā mind. That mind in appanā is the ultimate of samādhi. Jhāna is exactly that — appanā jhāna, appanā samādhi. For those who enter nirodha-samāpatti (attainment of cessation), where perception and feeling cease completely, paññā is not used — there's no need. It ceases entirely. It's just that same one thing — that single mind — the cessation of that single mind. That is called the ultimate of samādhi.

Whatever anyone does, whatever they practice — nowadays, many teachers have their methods: rising and falling, sammā arahaṃ, buddho, ānāpānasati, maraṇasati, and all the rest — they are all done to bring the mind to its ultimate, to samādhi, which is just appanā. Appanā is not a matter of using skillful means or wisdom; it's simply resting the mind. These methods — training and cultivating the mind from the beginning, what we call vitakka, vicāra, etc. — are all ways of training the mind. Bhavaṅga or samādhi, whatever, are all training methods. When you reach the ultimate, there is nothing else. The ultimate of samādhi is appanā. When you reach it, it stops right there. Nothing remains; everything ceases. It stops just at that point.

Where does paññā arise? It arises precisely from appanā — when you come to upacāra (access concentration) that's where it arises. The upacāra that emerges from appanā, not the upacāra that enters. "Entering upacāra" involves suppressing and calming down the initial disturbances; it moves internally but does not go outward. It rambles internally, investigating internally — this is called "upacāra entering."

"Upacāra emerging" is when you come out of appanā. The mind is steady in a single object, contemplating that single object. Whatever you contemplate, you contemplate just that. That is called upacāra emerging. Upacāra emerging from appanā is also beneficial. Upacāra entering is beneficial, and upacāra emerging is beneficial as well. But upacāra emerging is more refined because you have gained initial appanā as a foundation, then you come into upacāra. It is precisely this state that gives rise to paññā.

Some people say, "Sitting with eyes closed doing samādhi — what do you get from that?" Oh, they've never experienced it — such people have never gotten anything from it. It is extremely beneficial. Sitting with eyes closed doing samādhi is very beneficial indeed, to the point they don't even realize it. It's highly beneficial. Anyone who can do it is said to have gained great mental strength. It's called resting the mind at that moment. The longer you rest, the greater the strength. When you emerge from appanā and contemplate, you have mindfulness and thorough understanding. You know everything — past, future, present — and contemplate clearly and vividly. Without samādhi as a foundation, no matter what you contemplate, you cannot stop; you become scattered and confused without any bounds.

But when you have a foundation — having appanā as your base, having samādhi as your base — then contemplate away. Whatever you contemplate, it will eventually come to an end, culminating in aniccaṃ (impermanence), dukkhaṃ (suffering), anattā (non-self). Then it returns to its original state: calming down in the mind, remaining still and neutral. You can contemplate or not — it's up to you. This is called the mind being under control. Because you have samādhi as a foundation, you are skilled in samādhi. This is called "samādhi has an ultimate" — that ultimate is appanā. Whatever anyone does, they cannot go beyond that.

Now, paññā — what is its foundation? What is its ultimate? Through the power of having trained samādhi from the beginning, having trained sīla and samādhi from the beginning, when you contemplate all things, everything must end in the tilakkhaṇa (three characteristics) — aniccaṃ, dukkhaṃ, anattā. Where else can it go? When you reach aniccaṃ, dukkhaṃ, anattā, where else is there? There is nothing beyond this in this world. It all converges into that one thing, culminating in aniccaṃ, dukkhaṃ, anattā. Then it lets go, enters the state of sabhāva (reality). Arriving at aniccaṃ, dukkhaṃ, anattā is the state of sabhāva. That is the ultimate of paññā.

Understand this ultimate point clearly. Any teaching that lacks an ultimate is not Dhamma — it's worldly. When you contemplate worldly things, you take delight and never get enough, never feel satisfied. But if it is the Buddha's teaching, in line with his words, it must all converge. After contemplating outwardly, when it's finished, it must converge back to the original, back to the mind. In simple terms, we call it the "mind." It does not think, does not concoct, does not ramble at all. You can have it contemplate or not — either way, you can use it. You can use the mind. The mind is under your control. Then it's all done. What else is there to do? The mind that is not under control, that you make think and investigate without bounds, without knowing an end — how could it ever end? Therefore, the religion has an end like this. The worldly path has no end. That's all.




33. True Unity Lies in the Mind

By Luang Pu Thate Desaraṅsī

July 31, 1985

Tomorrow marks the beginning of the Rains Retreat (Vassa). Observing the Rains Retreat is a tradition and custom for monks. When the rains come, one must stay in a fixed place and abide there. We must study, learn, practice, and follow various duties. That is, when we stay in one place, we must engage in study and learning, and we must also practice. Some say that one can study the scriptures (pariyatti) without needing to practice, and that only when there is no more study can one then practice. That is not true. The Buddha never taught that. He taught both study and practice. Study – called pariyatti – should be done together with practice. That is what accords with the Buddha’s teachings.

We have been doing this for many years, for a long time now, and have seen no problem. Those who meditate are still doing well as before. Those who wish to do good, who meditate well, are still doing well as before. As for studying and learning, one can study and learn, and that is still better than those who are determined to practice only on one side. That is just their own laziness and indolence – those who make the excuse: “Study first, get that done, then later go and practice.” But they just keep on studying without ever setting their mind to it, and they don’t practice either. It is nothing but an empty excuse.

During the Rains Retreat, we must be harmonious and united. We have ordained because of true unity. We do not ordain alone. Ordination requires a community of four or five monks or more, acting together in unity. It is not like laypeople giving birth, where a husband and wife can do it alone. For a monk to be born, to become a monk and part of the Saṅgha, a community of five monks or more is required. This is called ordination by spoken motion – ordination by voice, by the formal act with a motion and the fourth proclamation (ñatti-catuttha-kamma). Only after this formal act does one become a monk. This is the beginning of becoming a monk.

Now, having become so, whether we go together or dwell together anywhere, we must be harmonious, united, and reconciled with one another. We must have empathy and sympathy for each other, show loving-kindness and compassion, feel pity and support for one another. It is difficult to make our thoughts and ideas go in the same direction – people from different places, different parents, coming together – it is hard to achieve. But no matter how difficult, we must make the effort to reach an understanding, for that is how we find happiness.

But if we quarrel, argue, and dispute endlessly, with differing views going in separate directions, and our practices also go in separate directions, then we will suffer, be troubled, and find fault with one another. That is not unity. That is not unity. True unity must be directed toward practice in the same way, with the same thoughts and views, going in the same direction. Even if there are some differences, we aim for the same Dhamma-Vinaya. That is what makes unity possible.

True unity lies in the mind, not in the body. The mind intends and aspires for the group to be happy and at ease, for the group to gain knowledge and understanding in order to be reconciled, and to bring thoughts and views into harmony.

If initially some do not agree, let it be. Set it aside for the time being. But the intention and aspiration to bring views into oneness and harmony – into harmony with the same Dhamma-Vinaya – must be accompanied by effort. As for ourselves, we may think, “What I think is correct,” but others may not see it as correct. Others may understand, “What I think is correct,” but we may not agree. Naturally, then, there will be no reconciliation. But as for those thoughts and views – what is right and what is wrong, what accords with the Dhamma and Vinaya – take the Dhamma-Vinaya as your authority. Do not take your own thoughts and opinions as your authority.

And in order to think correctly in line with the Dhamma, the mind must first be calm. Let the mind be calm and tranquil first. Only then can harmony be achieved, only then can we come together. If the mind is not calm, harmony will never be achieved. No matter what you do, you will never be reconciled. Therefore, be careful about this. Be most careful. Make the mind even and composed first. Do not go about finding fault with one another. Then, make an effort, establish a mind of loving-kindness, wishing each other well, and then talk. That is when harmony is achieved.

As for all the various thoughts and opinions, let them go. No matter how many differing thoughts and opinions there may be, once you establish the mind in this way, they will soften and come together by themselves. They will all dissolve. If not, they will never dissolve. Views will remain fixed in their same positions, and no matter how much you talk, there will be no agreement. This is the way to achieve blessing – to achieve unity. You must do it this way.

Whether there are few monks or many, this is how it must be. Do not find fault with one another – that is not good. Take the Dhamma as your measure. We practice the Dhamma. Taking the Dhamma as the most important thing – how is our practice? Do we use the repetition of "Buddho", or "Sammā Arahang", or something else – mindfulness of breathing, mindfulness of death – taking that as our firm foundation? Or contemplation of the body (kāyagatāsati) – taking that as our firm foundation? Contemplate arising and passing away. Contemplate the unattractive and repulsive. That is what is important, that is the true Dhamma.

As for external things, set them aside first. Come and contemplate the Dhamma first. Then, afterward, contemplate the external. Only then will you be able to proceed. Only then will you be able to harmonize. If not, you will never harmonize. That is enough.




34. Kamma – Vēra

By Luang Pu Thate Desaraṅsī

15 August 1985

I will explain the matter of kamma for you to listen, so that you can remember it and then speak it to your audiences and to the laypeople far and wide. This matter of kamma — people don't really understand it; they still have many misunderstandings. Since I was ordained, I have heard about this kamma all the time. They call it "Lord of Kamma and Master of Vēra." But I did not dare to give a Dhamma talk on it because I saw that most people hold that view and understand it that way. If I spoke about it, probably no one would listen. But now I can no longer refrain — I must speak.

Kamma arises from action. Every person must act — both good and evil, everyone does it. Buddhism teaches the truth in accordance with reality. When people are born, they must be taught about kamma; no one can escape kamma. Every person, once born, lives within kamma. Good kamma is called kusala-kamma; evil kamma is called akusala-kamma. Good and evil kamma do not arise by themselves or of their own accord, as people think. It is not like that. Rather, it is our own mind that grasps and attaches itself to that kamma, taking it to heart, and then it becomes stuck in our own heart, entangled within our own heart. No matter what you do, you cannot pry it loose; no matter what you do, you cannot free yourself from it.

Kamma is the vipāka-khandha — the aggregates of result — with rūpa (form) and nāma (mind) as its basis. When born, one must have rūpa and nāma. The doer of kamma is precisely this rūpa and nāma, but it is not the kamma itself. This rūpa is not the kamma; nāma is the kamma. The mind itself keeps thinking: wanting to harm, wanting to oppress, wanting to be jealous and vengeful toward others. It concocts and fabricates. But in truth, at that moment there is no kamma at all. It fabricates and concocts; it arises right there, and only then does it become vēra and kamma. Then it thinks of doing it, but even then it cannot do it just by thinking. It must manifest through body, speech, and mind — all three together — in order to perform that kamma. Good kamma and evil kamma are the same: they manifest through all three of these channels.

The real kamma is not that manifestation; it is merely a manifestation — not the kamma itself. It simply appears through body, speech, and mind. Once it has manifested through body, speech, and mind, then one performs kamma. That is when kamma arises. At first there is nothing — just emptiness. But when it is performed, then it arises. It arises within oneself. And when kamma arises in that way — at the moment the mind thinks of harming, of cruelty — then the kamma must be harmful and cruel; the mind must be savage and brutal in the extreme. Only then does it become kamma; only then is it called good kamma or evil kamma.

Regarding this kamma, most people understand that kamma means only evil actions. But in Buddhism, there is both good kamma and evil kamma. Evil kamma includes both vēra and kamma. Good kamma has no vēra; it is called pāramī (perfection). Pāramī is the building of virtue and goodness; they call it pāramī, not vēra or kamma. Meritorious actions are also called kamma, but they have no vēra. The doing of kamma and vēra is specific to each individual. Everyone sees it in their own heart. When it has been done, one feels it for oneself. No one else feels it — it is truly one's own.

Now, the saying that one makes merit and dedicates it to "the Lord of Kamma and Master of Vēra" — this is where I am very doubtful. Where is the "Lord of Kamma"? Where is the "Master of Vēra"? I don't know. The Lord of Kamma and Master of Vēra are the ones who receive that kamma. We do it, and that person receives the kamma, causing vēra and kamma between each other, or causing the end of vēra and kamma between each other. That refers to a commander — called a "master" as the commander. Probably they mean that: the commander. And then they make merit and dedicate it to the Lord of Kamma and Master of Vēra — not to the kamma or vēra itself, but to that "master" — the Lord of Kamma and Master of Vēra over there. That is another step. That is what they intend. The term "Lord of Kamma and Master of Vēra" here is used with that intention.

Now, as far as I have heard and learned, anywhere, from any time in the past, I have never seen a Lord of Kamma and Master of Vēra — perhaps I have not examined thoroughly, or not listened thoroughly to the Dhamma. But based on what I have heard, learned, and studied, there is no such thing. The Buddha taught that whoever does kamma receives the result of that kamma, both good and evil. He did not speak about any Lord of Kamma and Master of Vēra. This is where I am very doubtful. How can you give something to the Lord of Kamma and Master of Vēra? We are not relatives of that Lord and Master; we don't know where they are; we don't know what they are like; we don't even know their name. People just say it casually, call it out casually like that. In reality, there is no self or being. Kamma and vēra have no self or being — how can you give something to them? How can you give something for them to protect and guard? How can they guard? Both sides have no self, no being.

Therefore, I say there is no Lord of Kamma and Master of Vēra. I understand that there is none. This is precisely what I want to teach so that people understand. Concerning the many people who profess Buddhism but do not understand these matters: when they act with a cruel, savage mind, committing kamma and vēra, then later when their mind becomes good, they see the danger and want that kamma and vēra to disappear; they don't want it to cling to them any longer. So they make merit and dedicate it to the Lord of Kamma and Master of Vēra. But there is no such thing as a Lord of Kamma and Master of Vēra. The truth is that there is none, for the reasons I have just explained.

Kamma is one thing, vēra another. Kamma is every kind of action, whether meritorious or evil. Now I will speak only about evil — no need to explain merit; merit can be discerned by one's own intuition, understood as the direct opposite of evil. Evil actions, whether small or large, intentional or unintentional — killing living beings, misbehaving in various ways, not directed at any specific person, done in great multitude — that is kamma.

As for vēra, it is directed specifically at a person. When we do vēra with someone, we bind ourselves in hatred and vengeance toward that person, creating vēra between us. Whether that person retaliates or not, or whether they do take it up and retaliate, it becomes mutual vēra. Take the story of the ogress and the noblewoman's daughter in the Dhammapada — they were bound in vēra against each other endlessly, without end.

The original story: There was an old woman who had a son who took excellent care of her. Later, she felt compassionate and wanted to find a wife for him to help take care of her. She spoke to her son. The son said, "Don't bother, I can manage alone. If I have a wife, if I like her she'll take care of me; if I don't like her, she won't. It will be a problem. Better not to get one." So the mother let it go. After a long time, she spoke again. Eventually, she went and got one. He took her as his wife. At first that woman took care of things well, but later she became lazy — did as she pleased. They happened to have no children. So the old woman found another woman to give to her son, because the family line had no child — that's called a ruined family, with no one to continue the lineage.

When she got this second wife, she bore a child. The first wife then thought, "Oh dear! Now that she has a child, she will be greater than me. What to do?" She harbored hatred and vengeance in her heart. She behaved well and properly in every way, but finally she gave poison to the child to kill it, and the child died. The second time, the same thing happened. The third time, the mother herself died. The second wife thought, "It must have been that woman who killed me — no one else." She bound herself in hatred and vengeance, vowing: "In whatever life I am born, may I be like this; may I do this to you." Then she died.

The second wife died and was reborn as a cat. The first wife died and was reborn as a hen. Whenever the hen laid eggs, the cat would eat them — two times. The third time, the cat ate the hen itself. So they were vengeful again. Vowing: "In the next life, may I be like this; may I do this to you." The hen died and was reborn as a tiger. The cat died and was reborn as a deer. The deer gave birth — two or three times — and the tiger ate the fawns both times. The third time, it ate the mother deer as well. Then the deer again bound itself in hatred and vengeance.

Finally, the deer died and was reborn as an ogress. The tiger died and was reborn as a nobleman's daughter. When the first and second children were born, the ogress did the same again. The ogress pretended to be a friend of that woman. They knew each other as friends because they looked alike in appearance. When asked, she was told, "She lives in that house." So she went there, picked up the child, kissed and cuddled it until she was satisfied, then immediately chewed and ate it. This happened twice. The third time, it didn't happen. The woman thought, "Oh! I can't stay in this house any longer — the ogress will come and eat our child again." So she went to her husband's family.

As she was walking along, by chance the ogress had business elsewhere and didn't arrive in time. The woman stopped to bathe along the way — it was hot. She bathed in a stream, handing the child to her husband to hold. She got into the water. When she came out, she took the child and told her husband to bathe. As soon as she saw the ogress, she ran. "She's coming, she's coming!" The ogress ran after her. The woman ran as fast as she could until she reached the Jetavana monastery of the Buddha, who was giving a Dhamma talk. When she arrived, the Buddha taught her, speaking about the matter of kamma and vēra that had been entangled and bound together endlessly, without end. "You have great merit to have met the Tathāgata." He then taught them to reconcile, to be humble, to agree to be friends and companions. At that moment, they were freed from kamma and vēra.

Vēra has no end; kamma also has no end. For example, the Buddha himself, over many eons, had vēra with Devadatta — they were bound against each other endlessly. The Buddha tried to do good in every way, but Devadatta would not relent or abandon it; he kept doing vēra all the time, until he was born as Canda-kumāra in the last of the ten great births. This is how kamma and vēra are. It is extremely difficult to escape from kamma and vēra. We do not escape from kamma and vēra; we are born because of kamma and vēra. Thus it is said:


	Kammayoni — Kamma is the womb from which we are born.

	Kammabandhu — It clings to us all the time.

	Kammapaṭisaraṇā — We depend on kamma right now.



How could everything ever be finished? It can only finish when this physical body, this saṅkhāra, ends. The Buddha and all the arahants practiced diligently to the utmost; when this physical body breaks apart and dies, kamma cannot catch up. This kamma is called vipāka-khandha. This vipāka must keep up all the time, but the mind cannot keep up. The Buddha's mind was utterly pure; the minds of the arahants were utterly pure. Then kamma cannot catch up. Kamma cannot catch up because the mind is liberated, because the mind is free from concern and entanglement — the mind that is unified.

As I have often said: the unified mind, knowing and aware continuously at all times, not thinking about the past or future, not thinking about any turmoil or anything at all — pure, alone. That mind dwelling alone has nothing to contend with; whatever it encounters, it knows and understands. That is called the pure mind. That is what can be liberated from kamma and vēra.

Everyone, please remember this. Explain it like this for others to hear, for the benefit of the world, for the benefit of other people, and for the benefit of Buddhism. If they understand, it will be beneficial to them as well as to Buddhism — just as I have explained.




35. Deceptive Things

By Luang Pu Thate Desaraṅsī

August 30, 1985

Things that are not real are called deceptive things. Today I will give a Dhamma talk on "Deceptive Things" for you to listen to. Everything in this world is not real — not a single thing is real.

Therefore, the Buddha said: Sabbe dhammā anattā — all phenomena are not-self. This means that all worldly matters are anattā (not-self). Whatever we understand as belonging to ourselves, whatever we understand as "this is mine" or "that is his" — that is simply clinging. In reality, there isn't a single thing. Look into it: our own body, everyone respects it. Every person respects themselves and others. But in truth, when we investigate and analyze it into its components, it reduces to the elements of water, earth, wind, and fire. It becomes merely the nature of elements — nothing remains.

Who owns those elements? No one. Those elements arise and then cease, arise and cease — that is their natural state, continuously happening. Therefore, they are not self, not belonging to us. Yet we remain deluded and infatuated, thinking they are ours.

Once we are deluded about what is ours, then we become deluded about others' things as well. The eye sees forms and becomes deluded by forms. The ear hears sounds and becomes deluded by sounds. The nose encounters smells, the tongue encounters tastes, the body touches tangible objects — and we understand them as belonging to ourselves. In reality, all these things are merely contact. They contact, we know, and then they disappear. Contact, know, and disappear — for example, the eye seeing a form. Seeing is just seeing. There is contact, a feeling of seeing arises, and then that which feels the seeing disappears.

Then what remains is saññā (memory). Memory remembers that form was like that, that sound was like that. So it remembers. Then saṅkhāra (mental formations) concoct further, leading all the way to the defilements. Defilements arise precisely from that concoction — because we see "we see" and think it is ours. But it is not ours. It is the one who sees. The one who sees sees it, and then merely clings to it. If there is no clinging to the seeing, it simply disappears.

That clinging itself is what determines and fixes. That determining and fixing concocts all sorts of things — beautiful forms, ugly forms, repulsive forms, forms of all kinds — changing and transforming in various ways. But those forms do not follow our opinions. No matter how much we think and change them, their nature remains as it was. Whatever shifting and changing may occur, it is our thoughts that shift and change, while the form remains stable, following its own course. This is called form as the cause. The eye sees form, and it deceives us. It deludes us into infatuation.

People in the world are deluded in this way endlessly. Everyone remains deluded like this all the time. From birth onward, and even when they die, they still consider things as belonging to themselves. Even when things deteriorate and decay, changing in various ways, they still consider them as belonging to themselves. That holding-on is constant, all the time. Thus this world continues to exist.

That holding-on itself is the root cause of the world. This world arises from holding-on. When we no longer hold on, everything is annihilated. Nothing remains in one's own mind and heart. This is called annihilation — no grasping, no clinging. Those things are not self, not belonging to us. Therefore, seeing is just seeing, knowing is just knowing, hearing is just hearing — it does not become an ongoing story.

The Buddha said: Vissaye mārassa yerattā — this is the domain of Māra, the realm of delusion. He said that these matters are all the domain of Māra. These defilements are the domain of Māra. We follow along attached to these things, continuously, without ever knowing. In whatever birth or realm we are born, we continue like that. It deceives us endlessly, without end.

If one comes to know and understand as explained here, that is called knowing the matter, understanding it according to its nature and condition. Then we can live at ease and happily. If we do not know and remain deluded like this, we will continue to suffer. When will suffering ever disappear? When will we ever learn our lesson? If we are deluded by this, we remain like this forever — throughout lifetimes and realms, deluded at all times.

But if we know and understand, then we let go according to its nature. The world continues as the world, while Dhamma is something else entirely. We abide in Dhamma; we do not follow the world. Then we are at ease and happy.




36. Contemplating Death

By Luang Pu Thate Desaraṅsī

September 29, 1985

We are born with the four elements – earth, water, fire, air – mixed together as a lump. People conventionally call it a "person" and then put it to use. This lump can be used for everything, in every way. It can be used in water, on land, in the air – it can be used for all sorts of things. It can do good, it can do evil, everything. It is a kind of magical device, like a puppet. The Lord Buddha taught that the body (sarīrayanta) is a machine with four wheels (chatukka) – the four postures – and nine doors (navadvāra). The Buddhas and all the monastic disciples do not call it a person or a being; they call it merely a body-machine. When they ask each other about well-being, they do not say, "Are you comfortable?" They say, "Are the four wheels with nine doors still bearable?" That is what they say. They do not say, "Are you comfortable?"

Why "bearable"? Because every person is born and lives by means of the four postures as a way of abiding. Endurance means: when any part of the postures weakens, the body becomes distorted and deteriorates in due order. When one part deteriorates, we use the remaining parts. For example, when the ears deteriorate – that is, become deaf – we still use the eyes, nose, tongue, and body. When the eyes deteriorate, we use the other eye. If both eyes deteriorate, there is nothing left to use, and so on. That is why they ask, "Is it still bearable?" They do not say, "Are you comfortable?"

In truth, there is no comfort anywhere. When we are born, the four postures manifest suffering: standing, walking, sitting, lying down – changing the four postures. Changing each posture is a matter of changing suffering. Sit too long, you get tired, so you change to walking. Walk too long, you get tired, so you change to lying down. Lie down too long, you change to standing, and so on. All movement – changing postures – reveals restlessness and discomfort. That is why we keep changing postures. We endure painful feelings like this all the time.

Those who contemplate and see these drawbacks of suffering realize that we have no happiness at all; we simply endure and get by. When we walk, we endure walking. In truth, we don't want to walk because it's tiring. When we lie down, we endure lying down as it happens. Even eating and drinking – all actions and expressions are matters of suffering, merely experiencing suffering, with no happiness to be found.

Now, things deteriorate in due order. For example, vigorous strength in all things – walking around energetically and strongly – that is being strong. But in reality, that strength is there; when you do too much, you get tired. However, when you appear strong, your energy can still cope, so you carry on – you can manage. But if you become weak, you cannot manage. That is called deterioration. It arises: eyes deteriorate, ears deteriorate, nose, tongue, body, mind deteriorate – they deteriorate in due order. Vigorous strength completely deteriorates. That is called death. Deterioration is called death. It gradually dies, one thing at a time, two things at a time. Eventually, when lying down, it deteriorates – it gradually dies. In the end, it truly dies; there is no in-and-out breathing. In truth, we live by breath.

Observe all things: everything finishes, every affair ends. It gradually deteriorates. Only a faint breath remains, and that too deteriorates. Soon that breath also ceases. That is the end of the story. What then? Death.

Speaking truly and seriously, it is not that this body breaks apart and dies. It is a matter of its own nature. It arises as the four elements, as explained. But in truth, it is not the four elements – it is some kind of form, we don't know what, that arises and becomes a "person." We conventionally call it a "person," but in reality it is not a person; it is a "nature" that arises, just like a puppet that is molded into shape.

That puppet deteriorates, then disintegrates, according to its own true nature – its earth, water, air, fire. That's the end of it. No one dies. Who knows about "I die" or "you die"? It's not that the body dies. Rather, it is constantly arising and ceasing. After arising and ceasing, it goes on its own way.

As for the mind, it is the one that takes up residence. It's like a hermit crab: it goes into someone else's shell, enters it, and then grasps that shell as its own. It goes along according to its own nature, as a self, as an entity. When it becomes disenchanted and leaves that shell, it becomes empty of that shell. After leaving the shell, it exists separately. This body is the same. Our mind enters and dwells there. But after dwelling, it becomes disenchanted, and then ends – that is, it deteriorates and ceases completely. Then it goes again. It leaves this existence and goes to another existence.

Therefore, being born as a person is not about anything else. We are born only to experience kamma – actions. Changing postures and so on is called kamma. It is the mind itself that is born, that creates kamma, that makes us do this and that – doing good, doing evil, doing coarse or refined actions. All these postures are called "making kamma." When the body deteriorates, dies, and disintegrates, the mind can no longer use it. Now, where can it use the body? There is only the mind alone, with no postures – so it cannot be used. The mind is a very important thing. As long as there is still movement and postures – that is, as long as the body exists – we must use it. When the body completely ceases, disintegrates, and vanishes, the mind no longer has anything to use. At that time, only the mind itself remains. It thinks, proliferates, and fabricates all sorts of things – these are the activities of the mind alone, with no body appearing. The mind struggles and thrashes about without limit.

That is why the Lord Buddha taught us to teach the mind, to train the mind – not to train anything else, only the mind alone. Train it to be calm, to be still, to not fabricate, not concoct, not think, not ponder. When there is no thinking, no pondering, no fabricating, no concocting, then the activities of the mind cease. It becomes still and neutral; only the heart remains. The mind then enters the heart, which is still and neutral.

What is there then? There are no defilements. When the mind is neutral, there are no defilements. Without fabrication or concoction, it ends. Fabrication and concoction are defilements – causes for sorrow, dullness, and lack of clarity. That is the mind itself. When its activities cease, there is nothing. Just get that much for now. Even if it's not supremely excellent, take it. Stop fabricating, stop concocting, stop thinking and pondering completely. Then only the neutral, still heart remains. Let the defilements cease first. You don't need to aim for a lot. That's enough.




37. Food Has Both Benefits and Drawbacks

By Luang Pu Thate Desaraṅsī

October 14, 1985

Food is one of the factors included in the four necessities, and it is extremely important — more so than all the other necessities. If we don't eat, if we have no food in our stomachs, we will die. No one can avoid this. Sabbe sattā āhāraṭṭhitikā — all beings subsist on food. Food is the cause and condition that enables human beings to survive and to live long lives.

However, food is also a danger for practitioners. If we eat without reflection, without proper consideration or skill, it gives rise to greed, lust, and restlessness, causing the mind to become chaotic and wander here and there. Therefore, it is said that when eating, we should be careful and restrained. This restraint is very important. Once we have trained ourselves to be careful and restrained with food, then regarding the other necessities — clothing, shelter, and medicines for various ailments — when we have become skilled at reflecting on food, those things will follow accordingly.

Food is important and we encounter it every day. Each day we eat it, we tend to become forgetful and heedless because of its tastes. The Buddha taught that we should eat just enough to sustain the body — as a medicine to maintain the physical form and keep life going, nothing more. We do not eat to become fat, plump, or handsome. We do not eat for perfect, complete health and fitness. Before taking a meal, we should reflect on it as just elements: mattakā — merely elements; nissatto nijjīvo — not a being, not a person; suñño — empty.

These things exist in that way. When we eat them, they are just pure elements. Whatever food we eat — the rice, water, and all the provisions — all are composed of the four elements: earth, water, fire, and wind. They arise, are prepared, and are combined. When we eat them, those elements combine with these elements to sustain the body. That is to say, elements nourish elements. The four elements sustain these four elements, allowing them to persist. It is like building a brick structure: we apply mortar and clay to build it up, forming a solid monument or pagoda.

In truth, these things belong to no one. Elements are not our self. They are merely elements. As the teachings say, they are not our self. They are merely elements, not living things. Nissatto nijjīvo — lifeless. Suñño — empty. To contemplate this emptiness is not easy; it is a very subtle, profound matter — to see them as elements.

If we do not contemplate in this way, we see them as having flavors and qualities, as delicious and appetizing, and then we become attached to food. Once we have eaten, we keep wanting more. Whatever food is a defilement, tasty and appealing, we become fixated on it, wishing to eat that food repeatedly. This desire accumulates in the mind. If we do not reflect, this happens, and we lack restraint and caution. There is no careful restraint regarding food; we become greedy for eating. As they say, we like it, we enjoy it. Whatever we see, we want it — wanting this, wanting that, everything. We eat and never feel full or satisfied. Today we eat, and later we still like it and want it again. We eat today, and the stomach is full, but the mind still wants more. That is the defilement. That wanting itself is what causes us to be restrained and careful going forward.

Food truly sustains life, but if we are not careful and restrained, it becomes a cause for defilements. We have ordained in the Buddha's teaching hoping to purify defilements, not to accumulate them. Defilements arise right from these things, gradually building up, accumulating more and more, without our even realizing we are accumulating them. They become our moods, our attachments. This habit of wanting to eat, wanting to consume, wanting always to eat — not seeing food as elements but as raw and fine, as special — becomes a way of accumulating defilements.

The Buddha taught eating one meal a day, eating only once. He explained the proper measure at the beginning: one part of food to three parts of rice — that is the proper balance. That is the beginning of restraint, the initial restraint. But we often eat more food than rice; sometimes we don't eat rice at all, only food. That goes beyond the Buddha's guideline, beyond bounds. If we do not restrain ourselves, if we do not consider these things, we just follow our own preferences, exceeding limits in everything. There is no proper balance, no careful restraint regarding the Buddha's teachings.

We have ordained in the Buddha's religion. We must uphold his teachings and practice accordingly. We should constantly recollect the Buddha's instructions. In everything we do, we should think of the Buddha, taking his teachings as our standard. He is the Teacher, the one who directly instructs us.

In truth, when we ordain in this religion, all the food, robes, clothing, shelter, utensils, and various medicines arise precisely from the Buddha's teachings. If we did not practice according to the Buddha's teachings, no one would make merit or give donations. It is because we follow the Buddha's teachings that people gradually gain faith and confidence and make merit and donations. But we forget ourselves. We forget and fail to recollect the Buddha's religion and his teachings, and this causes defilements to pile up even more. If we do not have faith in the Buddha, the religion will die. Then it will no longer be genuine in the Buddha's religion.

The Buddha taught his religion. If we do not take it as our foundation, do not practice it, then everything goes awry. That is why meditative practice does not progress. If we can recollect the Buddha's religion and his teachings, we must carefully restrain ourselves. When we eat, we know: "Ah, this arises from the Buddha's teaching because the Buddha taught it thus." Because of this, we practice according to the Buddha's teaching, so people have faith, confidence, and satisfaction, and they learn to adjust. Eating this much, consuming this much — is it just right? What happens if we eat too much? What happens if we eat too little? We know for ourselves. Does eating too much cause discomfort? Does eating too little cause discomfort? We learn to adjust our food to suit our own elements, to find the right balance. If eating too much makes meditation poor, and eating less makes meditation good, then we eat less.

Don't worry too much about the physical body. Take the Buddha's teachings as your standard. Intend to practice in line with the Buddha's teachings. When you see the Buddha's teachings, that itself is correct and constitutes training in the religion. Let the body simply survive. Practice firmly; don't be overly concerned with abundance. Just get through each day. That is what accords with the Buddha's teaching.




38. Explanation of the Pavārāna Day

By Luang Pu Thate Desaraṅsī

October 28, 1981

Today is the Pavārāna Day, which falls on the 15th waning moon (the Uposatha day). Actually, the Uposatha day falls on the 1st waning moon. In truth, they have calculated it meticulously; their method of reckoning the lunar fortnight (pakkha-gaṇanā) is very precise. This method of reckoning is not universal, as most Chinese follow the international calendar. That is why the Pavārāna days of the Chinese and the Thai do not often coincide.

The Pavārāna Day is considered the 15th waning moon, while the Uposatha day is the 1st waning moon. Today, for example, marks the beginning. If that is the case, and if there are more monks on Pavārāna Day than on Uposatha day, one must conform to the day with more monks. This is how the days diverge.

Now, regarding the Pavārāna Day: if there are only four monks, the Pavārāna is not complete. Because the Pavārāna must be performed before the Saṅgha, with one monk stating, "Saṅghe pavāremi" ("I invite admonition before the Saṅgha"). The word "Saṅghe" means that the monk making the invitation does so before the Saṅgha. A Saṅgha requires four monks, so a group of four is called a Saṅgha. For a group of five, the Pavārāna can be performed either within the Saṅgha or elsewhere. In reality, however, monks in the same monastery should perform Pavārāna before the Saṅgha, saying "Saṅghe pavāremi." Just like today, we perform Pavārāna before the Saṅgha here.

Pavārāna means performing the invitation before the Saṅgha in place of the Uposatha. If one were to perform both the Pavārāna and the Uposatha separately, it would become two Uposatha ceremonies. Monks from the same monastery would sit together for Uposatha before Pavārāna — that would be one Uposatha for the Pavārāna, and then another Uposatha, making two. But most monks conduct the ceremony in the Uposatha hall itself, sitting together with their fellows, and then perform Pavārāna afterward. Like today: we sit together with our fellows, then perform Pavārāna later. This creates a slight conflict — it results in two Uposatha ceremonies. Therefore, for the sake of simplicity, one need not join the Uposatha at all; one can simply come and perform the Pavārāna directly. Just like today, we do the Pavārāna straightaway.

It is difficult because the Uposatha and the Pavārāna conflict with each other. There is a slight discrepancy; please understand this matter. Every monk should understand this. Do you understand what has been explained? If not, please ask. Today is the first time in this monastery that the Pavārāna and the Uposatha do not coincide. Since the monastery was established, this is the first time. Therefore, you should study and understand this well, so that you will not be confused in the future. (Then the teacher continued to instruct the monks.)




39. Reaching the "Heart" (or Not in a Single Day)

By Luang Pu Thate Desaraṅsī

October 28, 1985

In Buddhism, there is the Pavarana (invitation to admonish) ceremony once a year. In truth, the Buddha taught that Pavarana should be done mutually — that is, if one has done something wrong, been negligent toward fellow monks, whether in public or in private, by body, speech, or mind, then out of kindness and compassion, one should admonish one another. This mutual admonition is a form of Pavarana, replacing the Uposatha ceremony as a major Sangha transaction. As for reciting the Pātimokkha, those training rules chanted in Pāli — people don't know the language. So this Pavarana seems more concise and is very beneficial.

Pavarana is held once a year. But Buddhist lay followers, in accordance with the monks, gather on that day to make merit, give alms, go to the temple, observe the Uposatha precepts, listen to Dhamma talks. Actually, this is primarily the monks' affair, but the laypeople follow along — which is good as well. There are many customs: the end of the Rains Retreat, the beginning of the Rains Retreat, Māgha Pūjā, Visākha Pūjā, Āsāḷha Pūjā — these occur at intervals, four or five times a year.

That Buddhists intentionally come together to make merit, give donations, listen to Dhamma talks — that is good. The truth is, the establishment of various occasions — beginning of Rains, end of Rains, Māgha Pūjā, Visākha Pūjā, etc. — gives people a reason to contemplate their own lifespan. That's the good point here. One's lifespan is constantly changing, passing away day by day. From the start of Rains to the end of Rains is three months — that much of our life has gone. Then we reflect on our existence, how it keeps changing. Then onward to the third lunar month, Māgha Pūjā — another three months. Then to the sixth lunar month, Āsāḷha Pūjā — changing, changing. In one year, we get to know that we have deliberately contemplated our own body. In one year, we practice mindfulness of death four or five times.

Then we examine ourselves: how has our body changed? Are we aging every day or getting younger? There's no getting younger — only changing, growing older each moment. That change is not just transformation; our health deteriorates in every way. Young people don't yet realize their own change — they are just heedless and enjoy themselves. But old people are aware all the time. People over sixty are aware: how has their condition changed? They know fully. These things are causes and conditions for us to think of death. That which we call change — four or five times a year, though it changes every single day — prompts us to hasten in making merit and wholesome deeds.

Heedless people, even when admonished four or five times a year, don't reflect on anything. But those with mindfulness and self-awareness naturally contemplate themselves and will hasten to make merit and wholesome deeds. As for those who are not heedless, they don't make an issue of time. Setting time is not a problem for them; they just keep hastening to do good deeds continuously, like diligent workers who focus on their work without thinking about months or years — they just keep working. Only lazy people, idle people, want evening to come quickly, want months and years to end easily without doing anything. Heedlessness behaves like this.

Those who are not heedless do not think about these things at all. They think about wholesome deeds: "What have I done today? How much goodness exists within me? Has it increased, stayed the same, or decreased from before?" — contemplating like this continuously. This benefits themselves, not the passage of time; it specifically benefits oneself.

Therefore, it is said that those with ingenuity and wisdom, those who are not heedless, should not think about these things at all. Let the end of Rains be, let the beginning of Rains be — no problem. Do wholesome deeds continuously, all the time. No need to think about days and nights, no need to think about years and months — just focus on wholesome deeds. That alone is your own benefit, and it is supremely beneficial. This is called "hastening to do and accumulate wholesome deeds so that they arise within oneself." Yet it's still not enough — the wholesome deeds we do are still insufficient. There is still so much more we must do.

Just try contemplating our own mind. When we sit in meditation, everything becomes chaotic and turbulent. Things we never thought of, never knew, never saw, all come crowding into the mind. Some people can't bear it and quickly get up — "It's too much defilement, meditating makes defilements increase." Actually, it's not a lot — just a little. But when we sit to calm down, it becomes vividly clear. Even small things become apparent, and we see them as many.

In truth, there is even more — what we don't see is even more. When we sit and see them appearing and crowding in, it seems like a lot. That means it's close — close to seeing reality. However much there is, it appears. We know clearly, see truly: "Defilements are only this much — not so much after all, just this much." So we say. Defilements appear within us so we can see them clearly and then cleanse and correct them.

When we set our mind to contemplate specifically that matter, without sending it outward, we will see clearly immediately — and overcome it right away. We might say, "Is that all? Let more come. Let more arise — however much there is, let it arise again." Then it stops immediately. Defilements don't arise again. This is how much defilements are — they are many for those who don't reflect, for the heedless, we say they are many. But for those not heedless, they become less.

Therefore, the Buddha taught meditation (bhāvanā) as the only way to abandon defilements. Giving alms and making merit are external — another external part. As for miserliness, the tight-fistedness within one's mind — it can appear so that we relinquish and remove it. Because miserliness and tight-fistedness defile the mind. Giving, making merit, donating — the mind becomes clear. That is exactly where defilement ends — not elsewhere. Defilement ends right at the point where the mind is clear and joyful.

Similarly with observing precepts. When we don't observe precepts, we are absorbed in making a living, absorbed in mingling with everything. The mind is defiled, not clear, so we don't even know where our own heart is. But when we observe precepts, the mind becomes joyful and clear. Not only the mind becomes clear — the body also becomes clear. Those who keep precepts have a clear mind — clear in both body and mind, clearly seen in the heart. Whoever keeps precepts smiles brightly, clear in both body and mind. It becomes vividly apparent. Those defilements disappear.

Now, when we practice meditation (bhāvanā) as described, if various things crowd in, we see clearly: "Oh! This is defilement. Is that all? Let it arise again. However much there is, let it arise again." Then it stops right there. Defilements don't arise again.

Courage, boldness, determination to practice, to contemplate, to train one's mind — these bring benefit, making the mind clear, clean, and pure in stages. Therefore, meditation is the very best way to abandon defilements, right at the heart alone.

Let me explain about the "heart" (jai) again. "Citta" is the thing that is defiled and unclear. "Heart" is the thing that is clear. The Buddha said that citta is originally clear and pure all the time: cittaṃ pabhassaraṃ — citta is always clear. Āgantukehi kilesehi — defilements are visitors, so it is said.

Now, speaking about citta and heart: "Citta" is the accumulator of defilements, all the chaos — it is the thinker, the rememberer, the fabricator, the composer of everything. That is called "citta." If we withdraw that — okay, don't think now, don't send thoughts out, don't fabricate, don't compose — then what remains is just the "heart." The heart is clear and pure. We need to train right there. The heart is neutral, equanimous, standing in the middle of everything. That is the "heart."

That which is neutral is called "heart". The heart of a person — point to the middle of the chest — that's the heart. The center of the hand is called the "heart of the hand." The center of the foot, the "heart of the foot," the "heart of wood," the "heart of a field" — whatever is the center is called "heart" in all cases. It has no sin, no merit, no sending out or in, no feeling of anything — yet it is aware of itself, but does not think or conceptualize. That entity is called the "heart." If you reach the heart, you must reach it frequently, then you will know the heart. But if you do not reach the heart and only have the chaotic citta — only that citta, never peaceful, never concentrated — then reach the heart frequently, and thereby you will attain concentration.

It is like water mixed with various colors. When you mix red dye, it becomes red — they call it "red water." Black dye — "black water." Green or any color — they call it accordingly. They call it red water, black water. Some people don't call it water but call it red, black, etc. But in truth, the water remains constant. If someone distills the water out from the dye, it becomes clear as before. The color is one thing, the water is another.

Our mind/heart is the same. What defilements accumulate is all "citta." They accumulate — what are called āgantuka defilements arise and accumulate on our "heart." Then we don't know the heart. We only know the color — only know the "citta." But if we distill it out, it will be clear and pure as originally. The nature of pure water must be like that. The nature of mind/heart is likewise.

Therefore, meditation (bhāvanā) has only one path — to make the mind clear, clean, and pure. But once it is clear and pure, we must also know how to maintain it. If we don't do it frequently, we cannot maintain it — without proficiency, it will all degenerate. When it degenerates, we grope around and see nothing. The true heart is completely forgotten. We get only the citta. That is why we must do it frequently.

In a single day, we must make ourselves know: how much has faded away? How much peace has there been? Have we reached the "heart" or not in this day? Contemplate yourself like this continuously. That is how one can gradually become a good person. That's enough for now.




40. Customs and Regulations of the Dhutanga Monks

By Luang Pu Thate Desaraṅsī

November 12, 1985

Today we must speak about customs and regulations, not about meditation practice. As for the customs and regulations of the dhutanga monks, what is called observing dhutanga — "dhutanga" means the practices that are causes for seeking peace, seeking goodness, seeking purity. Thus it is called dhutanga. "Dhuta" means messenger — it is what leads the messenger.

The Buddha spoke of many aspects, thirteen in total. For someone who truly and earnestly undertakes the dhutanga practices, they must have the confidence that maintaining these dhutangas purifies and brightens the mind, genuinely leads to purity, does not lead to greed or excess, does not lead to ambition or arrogance, and does not lead to envy, ill will, or showing off to others. If one does it to gain others' admiration and approval, that is not correct — that is defilement. One who truly aspires to purity must intend to do it for oneself alone, not for others. That is called "true dhutanga."

Going on almsround as a practice is for the purpose of refining one's own defilements, preventing greed and excess — preventing craving, preventing wanting too much. Only taking what fits in the almsbowl — we go on almsround in due order and take only as much as we receive, without yearning for anything outside, without wishing for people to admire and respect us. For example, undertaking the almsround practice and then ordering people to put certain foods into the bowl, specifying that offerings must be this or that — that is no longer dhutanga of fewness, that is still excess.

If we are content with little, earnestly taking things as they come — whether others offer or not, we just do the practice genuinely — that is true almsround. The Buddha limited the practice of almsround in many ways. Those who observe it strictly and earnestly take only what is placed directly into the bowl; they do not accept anything that comes outside the bowl. Moreover, if they return from almsround and have not received anything from the first round, they do not accept any later offering. That is truly strict — that is the meaning of the later resolution. It is called the practice of almsround. Our responsibility ends there; we need not worry or get involved with anything else. We take only that much, without regret — whether we receive or not, no regret at all. That is the dhutanga of almsround.

Eating from the bowl — absolutely nothing apart from the bowl. Only what comes into the bowl is taken. Anything offered afterward is not accepted. Only what is actually in the bowl — however much is in the bowl, that is how much we eat. Eating from the bowl, eating with restraint — not even a little extra is taken. In the past there was debate, for example about quince fruit: when placed in the bowl, the peel itself was considered a second container because the peel encases the fruit flesh. That was a separate argument. Eating from a single container — everything placed directly into the bowl; if others bring things, we do not accept them.

Also eating in one place. If we rise from that place, we do not accept or eat anymore. That means we eat in one sitting. Once we have sat down, nothing else is taken. While standing, it is still acceptable; but once we have sat down, that's the end — the responsibility ends there. Therefore, if laypeople come to make merit and offer food, and we have to get up to distribute food or do other things, that is not very suitable. Besides being unsuitable, it creates disorder. It is better to let others, let the laypeople do it. While we are eating, we should not have to get up. If we eat one meal only, after finishing we do not take any more. Once we rise, we do not take any more. That is eating one meal.

Nowadays this is a bit difficult because we have many kinds of containers — bowls, plates, and various things — everything is cluttered, so we don't know what is what. Single container is no longer single container; one meal is no longer one meal. Everything becomes chaotic.

Especially for me, I don't even know what I am eating — two meals, three meals, I wouldn't know. And single container or two containers — that's not it either. So things have changed now. I therefore do not wish to speak about it. As for myself alone, please do not take me as an example. What I do these days — do not take my practice as an example. If from the beginning I ate one meal from one container, but now laypeople come and bring many kinds of food, and I do not eat from the bowl, and if I do not accept their offerings, that would be unsuitable and improper. If I truly and earnestly took nothing at all, then there would be no issue. But since I am not doing that, I don't know what to do.

For me, eating in that way is my own idea. Especially when it comes to eating, I find it utterly wearisome. I do not want to get involved at all. I want to be alone. I do not want to eat at all. But seeing that there are many fellow monks, I go down to eat with them so that they can feel at ease, and so that the laypeople can feel at ease. The truth is, in my heart, I do not want to eat at all. Now that I am old, it is not like when I was young. As for young people, I don't know what they think — whether they think like me or not, I don't know. This is about eating from the bowl, one meal, one container.

But this one meal, one container is difficult for those who have never done it. Those who have never done it find food from the bowl unappetizing; they see the small extras outside the bowl, various little tidbits, as better, so they cannot bring themselves to eat from the bowl. They need to drink water to get it down. That is the difficulty at that stage. But I have done all those practices — from the beginning, I truly ate from the bowl, truly ate in one seat, truly ate one meal, with moderation, without any longing or regret for other things. My responsibility ended. But in our monastery, it is not like that — there are many groups, many factions, many assemblies.

Still, if one wishes to train and try, one can try. Does it lead to fewness? Does it lead to purity? Does our mind become bright and clean, or does it still think with regret and longing? Or do we still dislike mixed food, unable to swallow? Do those things still exist? Try it and see what happens. This is about eating and consuming.

Now, regarding wearing robes: observing the practice of three robes. Those who observe it strictly, truly, have no bathing cloth — just the three robes. Nothing else outside of that. That might be too strict. We have a bowl and other items that need washing; washing the bowl requires a cloth to dry it. If one observes the three robes strictly, when bathing or using the restroom, without a spare cloth it is difficult. If we are in an open place, a public place like a riverbank, how can a monk bathe without a robe? That might be too strict — it could be an extreme ascetic practice. If we take robes in moderation, appropriate to the situation — the three robes plus a bathing cloth — just enough to cover the body, not practicing for excess, forgetfulness, or display, not for pampering the body — understanding that way might be better.

Then, dwelling in a forest dwelling — this we can still manage, as we have dwelled in the forest. Dwelling in the forest is to avoid mingling and socializing, to avoid troubling one another, to avoid noise and chatter. If one talks about Dhamma, that is somewhat acceptable. But if we dwell alone in a forest dwelling — in the daytime or at night — and then huddle together talking about various things, that is not about fewness, not about refining defilements; it is about accumulating defilements further. One should be careful in one's actions, always aware: "What am I doing? For what purpose at this moment?" If we can constantly reflect like this, it will be good.

As for medicines and remedies we consume — we consume them to alleviate illness and disease. If there is no illness, we drink hot water as usual in the afternoon at the meal hall. That is not for alleviating illness; it is for alleviating hunger, for removing hunger — drinking plain hot water, plain tea. That is not for curing illness. But if we consume for the sake of excess, ambition, fullness, or pleasure — that is for defilements. For example, if we eat everything just because we can — setting up bowls and plates, eating pickled vegetables or leaves of various kinds — seeing that it is allowed, we eat until full — that is excessive, immoderate. If we have a cold or cough, or consume a little to alleviate symptoms, that is somewhat more acceptable.

Regarding the dhutanga practices concerning the four requisites, we should have mindfulness to restrain our minds, not to indulge or become too infatuated, otherwise it becomes a heap of defilements. It becomes such that when mealtime arrives, we think only of that, constantly longing to eat that way. Or when we leave the monastery to go elsewhere, to any place, leaving our fellow monks to go with other groups, then we follow our own preferences day and night, constantly. That is too much — that is not fewness, that is greed and excess.

Therefore, in all actions, please have mindfulness, caution, and restraint right there. That will be most excellent.




41. The Ultimate of Buddhism

By Luang Pu Thate Desaraṅsī

November 27, 1985

The ultimate of giving is faith. The ultimate of precepts is intention. The ultimate of jhāna is absorption (appanā). The ultimate of concentration (samādhi) is absorption. The ultimate of wisdom is the Three Characteristics (anicca, dukkha, anattā).

I will give a short sermon on the topic of "The Ultimate of Buddhism." For the most part, all monks who give sermons – even those who are skilled preachers – preach endlessly. They have been preaching from way back, preaching for ten, twenty, thirty years, yet there is never an end, never a conclusion. Today I will sum it up for you.

Whether it is giving, observing precepts, practicing concentration meditation, or developing wisdom – all have an end. If there were no end, this Buddhism could not transcend the world. It can transcend the world precisely because there is an end, because there are principles like these.

The act of giving has faith, confident trust, as its ultimate. If there is no confident trust, no matter how much merit-making or giving you do, it's pointless. But when you have confident trust in genuine purity of heart, trust that there are results of merit and results of wrongdoing – that doing evil yields evil, doing good yields good – that settles it. That is its end. Search as you may, whether it's giving food, giving requisites, giving all kinds of material objects, it all comes down to this: faith, confident trust, is the ultimate of giving.

Upon reflection, I see nothing beyond this. Let anyone reflect however they wish – the matter of giving ends right here, at faith alone.

Observing precepts – the five precepts, eight precepts, ten precepts, 227 precepts, and even more beyond that – there are tens of thousands, hundreds of thousands laid out in the Great Section (Mahākhandhaka). But when condensed, they all come down to intention (cetanā), the single act of restraint. The Buddha taught the same way. A certain monk wanted to disrobe because the Vinaya seemed overwhelming: "Since I ordained, oh my! It's too much, I cannot manage it. The Vinaya is too many rules – I will disrobe." "Come here, don't disrobe just yet. Come here first," the Buddha said to that monk. "If there are that many, then take just one rule. Don't bother keeping so many. Keep the intention to abstain – that's enough." That is virati – abstinence, restraint. Veramaṇī means abstaining.

Sikkhāpadaṃ samādiyāmi – "I undertake the training rule." Veramaṇī – abstaining from killing living beings, from stealing, from sexual misconduct, from false speech, from intoxicating drinks and fermentations, from eating after noon, from watching dancing, singing, music, instrumental performances, from lying on high or luxurious seats and bedding – every single thing. All of it has the intention to abstain. If it is a precept, it has this single intention of abstinence.

If we accidentally forget or are heedless – say we kill an animal or take something without intending to steal, but out of forgetfulness we pick up someone else's belonging – others may blame us, accuse us, threaten to kill or beat us, that's their affair. If we had no intention, there is no offense (āpatti). The punishment is a matter of worldly law or the law of the land. When there is no intention, if people examine the matter properly they might not press charges. But even if they do not press charges – whether their judgment is based on evidence, or on coercion, or on jealousy and mutual harm – they may still wrongly convict us. But our precepts remain pure. This is why it is said: the intention to abstain is the ultimate of the precepts.

As for concentration (samādhi): the ultimate of concentration is the mind becoming one-pointed (ekaggatā). No matter what you contemplate, no matter what preliminary word you use – contemplating yub-ngor, phong-ngor (rising-falling), or sammā arahaṃ, or buddho, or mindfulness of breathing – if the mind does not become one, it is not the ultimate of concentration. The mind has initial application (vitakka), sustained application (vicāra), rapture (pīti), pleasure (sukha), and one-pointedness (ekaggatā) – it comes down to that one-pointedness. All eight jhānas come down to that same one-pointedness. Concentration also comes down to that same one-pointedness. They speak of jhāna: absorption (appanā) jhāna is the ultimate of jhāna. Concentration also has absorption concentration as its ultimate. Why do they say that? Because both absorption jhāna and absorption concentration – though two – come down to the same absorption. That is the ultimate of concentration.

Now, they speak of vitakka, vicāra, pīti, sukha, ekaggatā – they all come down to ekaggatā. For the fourth jhāna, which has ekaggatā and equanimity (upekkhā), it comes down to ekaggatā and upekkhā. But ekaggatā and upekkhā are similar. The four formless jhānas are the same: they come down to ekaggatā. However, they differ slightly in their objects – the base of infinite space, the base of infinite consciousness, the base of nothingness, the base of neither perception nor non-perception. They are essentially the same, but with small variations.

Concentration: they speak of momentary concentration (khaṇika samādhi), access concentration (upacāra samādhi), and absorption concentration (appanā samādhi). This is about the stages of concentration. If speaking of the jhāna progression, they call it vitakka, vicāra, pīti, sukha, ekaggatā, as already mentioned.

As for the abandoning of defilements, they speak of personality view (sakkāya-diṭṭhi), doubt (vicikicchā), and attachment to rites and rituals (sīlabbata-parāmāsa) as the progression of abandoning defilements. Sakkāya-diṭṭhi is the holding of a sense of self – holding that "I am," "he is" – unable to let go; it is not the same as clinging (upādāna). Vicikicchā is doubt – doubting all manner of things. Sīlabbata-parāmāsa – when in doubt, one keeps groping and fumbling. So the abandoning of sakkāya-diṭṭhi, vicikicchā, and sīlabbata-parāmāsa is about the work of abandoning. But if one has not seen the nature of one's own mind, even if one reaches absorption, one cannot abandon these things. Even the first levels of absorption cannot abandon them. Only when one repeatedly attains absorption and becomes skilled in seeing one's own mind, then gradually abandons and removes them – seeing once is not enough to abandon them. I speak of jhāna and concentration as being different in this way.

Jhāna: when one reaches one-pointed object and one-pointed mind, there is no contemplation of various matters at all times. Happiness and peace are the foundation. One does not wish to think or contemplate.

Concentration: there is awareness. When one reaches concentration, one is still aware. Even upon reaching absorption, one is still aware – not completely unconscious. That is concentration.

In this absorption state, both concentration and jhāna have no contemplation whatsoever. Everything is silent and peaceful. At that moment, they say this is the ultimate of Brahmā, the ultimate of the Brahmā world. No defilements appear there; one becomes Brahmā there – meaning one is not self-aware. And no defilements arise. There is no vitakka, vicāra, pīti, sukha, or anything at all. No scattering or confusion externally. One dwells solely internally. At that moment, if one has ever entered it, one will understand when it is spoken of.

Upon entering that state, there is something that remains unsettled internally – not by thinking of external objects, but by its own internal turmoil. We are not involved, but the mind is involved by itself. One sees clearly: this is not the end of defilements. Seeing that, when one emerges, the turmoil returns as before. It walks out externally. That which was inside, when it comes out, the old turmoil returns. It is the same as what was inside – external and internal are the same. But the difference is that the external sends out to various things, while the internal does not send out; it remains just within that jhāna. Thus one knows clearly: defilements are not ended.

As for concentration: when one enters, there is no such turmoil, no such confusion. It remains still, with awareness. Besides the one who knows, one sees oneself. There is peace and happiness. When one emerges, that mind must be controlled, with mindfulness (sati) controlling it at all times, not becoming heedless or forgetful in various places. The mind enters concentration in this way. Then one must withdraw from that concentration – that is, to contemplate externally: forms, sounds, smells, tastes, tactile objects, etc. Seeing everything clearly as it really is, one becomes disenchanted, dispassionate, and must re-enter concentration again. Sometimes one re-enters jhāna – going into a state of stillness alone, unaware of externals, internally concocting and fabricating alone – that is jhāna. Concentration turns into jhāna.

Now, when one emerges from that jhāna and contemplates, seeing the drawbacks and dangers, becoming disenchanted with all things, seeing the drawbacks of everything, then one returns to concentration. Entering concentration, still and fixed up to absorption, but with awareness. Concentration and jhāna keep alternating like this. One cannot avoid having both; everyone must have both and must practice continuously. Train to have both. If you train only one – being jhāna without awareness, or concentration without awareness – it's not enough. But when you understand both, no matter which it becomes, just maintain awareness and knowing. That is the method of training in concentration.

Now, wisdom (paññā): what is its ultimate? No matter what you contemplate, including the entire world, after emerging from absorption concentration and remaining in access concentration, you contemplate and lay everything open, seeing everything clearly. Where can it go? It comes down to aniccaṁ, dukkhaṁ, anattā – the Three Characteristics.

Having come down to the Three Characteristics, where else can it go? It remains stable. Whether or not one enters concentration or jhāna, it is stable, not coming or going. Everywhere it goes, it is anicca, dukkha, anattā. All things in the world are like that. So where else can it go? That's the end. That is wisdom. That point – the Three Characteristics – is the ultimate of wisdom.

To summarize: The ultimate of wisdom is the Three Characteristics. The ultimate of concentration is absorption (appanā). The ultimate of jhāna is absorption. The ultimate of precepts is intention (cetanā). The ultimate of giving is faith (saddhā). That's all. That is the entirety of Buddhism – nothing more than this.

So I reflect again: the mind that scatters and agitates over everything – even if it is within wisdom – it's still a matter of agitation. When you let go of that agitation, abandon that mind at that moment, let go of everything, then you enter the heart (citta as "heart" – the pure knowing). It remains still and neutral, knowing stillness.

What more could there be? Nothing. That's the end. That is our practice.

Therefore, contemplate so that you can maintain this at all times – both the "ordinary mind" and the "heart". Contemplate the ordinary mind to bring it into the heart. Let go, and it becomes the heart. Go out, it becomes the ordinary mind. Converge, it becomes the heart. If you can do this constantly, you will not be deluded. If it is only the ordinary mind, you will be deluded by the world, without end. But if you see the ordinary mind and contemplate it, it converges into the Three Characteristics and reaches the heart. That is the principle.

The principle of contemplation is "to become" – that's all. The mind-heart is firm. Contemplate to reach the heart. Maintain the heart at all times. The "ordinary mind" is the result that flows out from the "heart". Contemplate all things, and they converge into the Three Characteristics – that's all. If there is no heart, if you don't reach the heart, even contemplating the Three Characteristics cannot be done. Everything becomes worldly, completely scattered and confused. That's enough.




42. Restraining Within

By Luang Pu Thate Desaraṅsī

March 24, 1986

Living together in a large group, everyone must help restrain and be mindful for there to be peace. Wherever you go, if you let your mind send itself outward, even living alone you will go mad and find no peace. Therefore, we have come here to live, all of us wishing to attain peace. We must help each other to cultivate peace within our own minds. Sending the mind outward without being aware of it — seeing it as fun, seeing it as wisdom — we then send it out after all sorts of stories.

If you do not send it outward, there is a boundary. When we restrain and turn inward, we don't need to know about external things. The boundary lies right there within. For instance, when we think or ponder — we do not think or ponder in a way that sends things outward, but we think and ponder internally. We contemplate internally, seeing things as suffering, as impermanent, as aniccaṃ, dukkhaṃ, anattā in all things. This is internal; it is not sent outward. Yet even so, it still cannot truly be called "sending internally." The mind must become truly genuine, only then can it be called "not sending outward." If you see thoughts and contemplations shifting about, regarding them as conditioned phenomena, as suffering, as impermanent, as not-self, but this is done under the guise of being internal — it is still sending outward. It is truly sending outward.

When you truly do not send outward, the mind becomes firmly established on one thing. Whatever you contemplate — whether it be suffering, or aniccaṃ, dukkhaṃ, anattā, or the impermanence of all conditioned phenomena — you are firmly established on that one thing alone. That is truly internal. If you send outward, you see aniccaṃ, dukkhaṃ, anattā, but you compare and contrast them with external things. You send outward to other people, to other things — that is still external.

Therefore, now that we have come to live together in this community, let us all earnestly contemplate and not send the mind outward. Only then will there be seclusion and peace. If you send outward, there is no peace at all. Wherever you go, if you send outward, there is never any peace. You may wander frantically all over towns and villages — go ahead and wander, but nowhere will you find peace or happiness. Because the mind is not peaceful, because the mind does not contemplate internally, you do not attain peace. Seclusion lies right at our own mind. When the mind does not send outward, even when living alone — or living with others as if alone — going to the forest, you are alone, and then seclusion becomes even greater.

Therefore, every one of you, arouse your effort. Let us all not send outward and waste our time. We have come to practice — one day, one night passes away, passes away. Do not let time be wasted. Our age and rains-retreats keep increasing. As time goes on, we just keep sending outward endlessly, and so we never find peace. This becomes people's habitual nature. That is why those who practice for a long time without finding peace just keep sending outward, becoming talkers, chatterers, becoming wildly distracted. This does not befit a monk, a contemplative; it does not befit a monk practicing kammaṭṭhāna. Make yourself a kammaṭṭhāna monk. Make yourself a peaceful monk.




43. Advice for the Rains Retreat Day

By Luang Pu Thate Desaraṅsī

July 21, 1976

Paying respect — people paying respect to one another — is a fine and noble custom. Abhivādanasīlissa niccaṃ vuḍḍhāpacāyino — being humble and respectful toward one another, bowing and paying homage to one another. Elders and superiors who are leaders and worthy of respect from their juniors, or parents and elders who are heads of families and worthy of respect from their children and grandchildren — it is good to preserve this custom. Do not let it disappear. But do it genuinely, not as a pretense. Respect genuinely, honor genuinely — then abhivādanasīlissa niccaṃ vuḍḍhāpacāyino leads to long life, beauty, happiness, and strength. Because of mutual respect, not just bowing to the face while deceiving behind the back.

Abhivādanasīla means to honor, bow to, and venerate one another. But if people quarrel and fight, disrespecting and looking down on each other, that is inauspicious. Being auspicious means living in peace — that is called auspiciousness. Quarrelling is not auspicious. Develop patience and forbearance during the Rains Retreat. Even if we cannot do much, it is still good. Being able to endure and be patient for those three months is best. Not for the benefit of others, but for your own benefit. Whoever is patient, striving to restrain themselves so that greed and anger do not arise, and not looking down on others — that is good.

Now, regarding the monks who will observe the Rains Retreat: When entering the retreat, they must have a limited boundary. They have huts and dwellings as their living places, lodgings as their shelters. Then a boundary is established — our monastery already has a boundary, such as a fence or wall surrounding it, which is our territory. Once the retreat boundary is set, they are not to go outside it. The phrase "not to go outside" means not to be outside the boundary at dawn. Wherever you observe the retreat, you must stay within. Even if you go outside the fence or outside the monastery grounds, you must return inside the monastery boundary by dawn. Aruṇa refers to the light — in the early morning we see the light, the clear sky. The dawn light means the first appearance of light. As soon as it becomes silvery-golden light, that marks the new day. If the sky is dark, an easy sign is birds — when they start chirping, that is the new day. Or when geckos call, that is the new day as well, and it can be observed. If the sun does not appear, if the dawn light is not visible, use those signs — birds or geckos — as your measure.

Aruṇa means the new day. It is used as a measure for many things: when the aruṇa rises, that is the new day — then you may eat, as it is no longer the wrong time; you may keep your robes — the triple robe should not be far from your person. If you are without your robes, the Vinaya imposes an offense. If you take them with you, that is fine. Only when dawn arrives do you become separated from your robes.

For eating, we use aruṇa as the measure. For the Rains Retreat, we use aruṇa. For keeping the triple robe, we use aruṇa. Aruṇa is important. Even for undergoing parivāsa (probationary period), aruṇa is used. This is called observing the Rains Retreat — staying within the retreat boundary, not leaving that boundary, not allowing the dawn light to find you outside. That is, you stay within the retreat boundary and do not let dawn break outside the monastery. Use aruṇa as the criterion and boundary. If you go outside, do not let the dawn light find you there. Return inside — then there is no offense. Apart from the matter of aruṇa, there is nothing else. That is the method of observing the Rains Retreat.

Furthermore, when the Rains Retreat has begun, it means that monks are not allowed to go traveling far outside the boundaries of their retreat residence. And the Buddha established rules and regulations for them to study, learn, and practice various duties. All duties and routines should be done diligently in the middle of the retreat. Since we are staying in the retreat and not going anywhere else, it means we should study pariyatti (theoretical learning) and practice paṭipatti (practical application). Both of these go together as a pair.

Pariyatti is the study of texts and scriptures. Paṭipatti is the practice — training in kammaṭṭhāna (meditation). They must go together like that. If you study but do not practice, you will not understand. If you practice alone without any study, you will not know the teachings regarding rules and offenses — you won't know right from wrong; you will grope in ignorance. Therefore, studying and then practicing alongside each other leads to clarity, skill, and fluency. At our monastery, we have practiced every year since we came to stay here. With study and practice going together, we have found that the results in the naktham (Dhamma) exams are better than elsewhere. Because practice together with study gradually brings skill. For those who have come to ordain in the Buddha's dispensation, study to understand, and practice simultaneously — only then will you not waste the time and opportunity of your ordination.

Ordain with genuine intention, as the ancients said: "Ordain to study, to read and write." In the past, there were no schools. So people ordained and then studied until they could read and write, training themselves to be capable and useful. That was "ordain to study, to read and write" as the ancients put it. Nowadays, we have already studied, but we still do not understand the Dhamma and Vinaya. We should apply ourselves to study Dhamma and Vinaya again. For a long time we have neglected it, not paying much attention to Dhamma and Vinaya, and so we have all become careless. Nowadays, the government has become more rigorous, requiring increased study of Dhamma and Vinaya, so we are gradually opening our eyes a little. We have ordained — so let us study diligently while we are ordained.

Understand the religion. Study and practice together, then you will gradually understand. Outsiders can only study but not practice, so they understand superficially; they do not understand the religion deeply. The religion is very deep, very refined. The more you study, the more you practice, the deeper it goes. The study of the religion has no end — it deepens progressively. Therefore, for those who have ordained, we teach them the basics first: learn the daily chanting and prayers, learn the minor training rules, chant, recite blessings, ask for forgiveness as appropriate — then ordain. This is very beneficial.

Nowadays, people ordain without having studied anything, so they come to ordain. Some have not even learned the candidate's responses. Once ordained, there is further study, like naktham, but they have no chance to learn. By the end of the Rains Retreat, some have not even taken the naktham exam. Then they disrobe — and it becomes useless. Ordaining to study leads to deep and subtle understanding, but when they disrobe, they discard it all. Ordination has benefits, but once they leave, they forget everything. They get caught up in and intoxicated with various worldly affairs and duties; there is no further study or learning, so what little they had all deteriorates and disappears.

Thus, it is a pity for those who have ordained. Nevertheless, it is still good — at least they have some ideas, some ability to read, some vague memories. That is still good.




44. Pavāranā Day

By Luang Pu Thate Desaraṅsī

October 19, 1986

The Pavāranā declaration, performed in place of the Uposatha Sangha transaction, is a condensed statement. But in truth, its meaning is profound. It signifies mutual consent. After living together for the three-month rains retreat (vassa), everyone who has dwelt together invites Pavāranā from one another—from the most junior to the most senior, encompassing everyone equally. It grants the opportunity to advise and admonish one another out of compassion, with loving-kindness and good intentions. The person being admonished must accept and confess, vowing to act accordingly. Thus, it is said to be more encompassing than the Pātimokkha itself. The recitation of the Pātimokkha is not fully understood by everyone; it is followed more as tradition and custom. But this Pavāranā covers everything, in all matters.

In reality, when people live together, there are bound to be conflicts arising from speech—words we utter intentionally or unintentionally. Therefore, we are to grant each other forgiveness, so that we may live in peace and happiness. Those who do not grant one another forgiveness harbor grudges and vengeance, living in discomfort and causing trouble both for themselves and others. So, after living together throughout the three-month retreat—people coming from the four directions, with different backgrounds, different habits, different views—it is impossible for everything to be in perfect harmony. Opinions, thoughts, and perspectives cannot all be the same. We need tolerance and patience towards words that cause friction. Sometimes there is intention, sometimes there is none—just a mistake. The intention may be the same, but the words differ.

For example, you intend to distribute food equally to all monks. But a particular monk doesn't like that food; it doesn't agree with his constitution. He then suspects that the donor gave it to him maliciously. This is how it happens. The root of quarrels lies right here. That case involves no intention or carelessness. But carelessness—speaking jokingly or teasingly—can also cause friction. Intentional speech meant to belittle, insult, or mock one another is another matter. Regarding all these, one must know oneself.

Everyone who ordains in this religion intends to see their own mind and heart. They strive to see their own mind and heart. We must first establish our mind firmly, steadily, and equanimously. Then, when others speak, we will know whether that person spoke rightly or wrongly, well or badly, coarsely or finely. We will know it immediately, and our mind will not be disturbed. If the mind is not established as one-pointed (ekaggatā)—if it is not as I have described—then the mind will see everything in a negative light. No matter what anyone says, you will find fault with it all. Whatever they say, you see only the error. In contrast, a person without a jealous, vengeful nature, without envy or malice, who has loving-kindness equally for everyone—such a person remains equanimous whether someone speaks well or badly. They see it all as good. This accords perfectly with the common saying: "If you love someone, even their curses seem good; if you hate someone, even their blessings seem bad." That saying is utterly true.

We have ordained as samanas, as monks and novices. We are called the Sakya clan—the lineage of the Buddha. We are people of endurance. Holding onto petty grudges and anger serves no purpose at all. It benefits neither oneself nor others. What can it accomplish? Anger, jealousy, envy—these only breed suspicion of one another. There is not a single good thing about them; no benefit is seen. But if we have good intentions, loving-kindness, and good will toward one another, then whether someone speaks well or badly, we take it all as good, and it becomes beneficial. Even toward those who are angry with us, we can conduct ourselves well. If we endure and refrain from speaking the words that would cause anger, if we restrain ourselves just a little, the anger subsides. But if we constantly harbor anger toward others—toward any group, any faction, any person—anger and resentment are not permanent or lasting. If we, as monks, are worse than laypeople, that would be terrible. Laypeople live together; they get angry at each other, yet they still manage to coexist. A husband and wife may bicker all day long, but they still live together.

We have ordained under the Buddha's discipline and teachings. From the moment we wake up, from the time we entered the religion, our robes are different from laypeople's, our status is different, our way of living and eating is completely different. Laypeople revere us as virtuous, peaceful, and refined. If inwardly we are angry, hateful, and vengeful toward one another, it is utterly shameful. It is not fitting for a samana in the slightest. We must be extremely careful.

Therefore, Pavāranā serves as a basis for mutual admonition, a basis for peace and order. If one adheres to the spirit of Pavāranā, whether living near or far, wherever one may be—having performed Pavāranā here, then going elsewhere, living elsewhere, meeting elsewhere—one can still admonish one another.

Admonishing one another requires a sense of proportion, a sense of the right time and occasion. Find the right opportunity and moment. Do not speak harshly or aggressively, for it will be of no benefit. The essential point is this: whatever leads to harmony, preserve it—that is very good. Whatever leads to quarrels and disputes, do not speak it or do it. Only then is one worthy of being a proper samana.

Now, as for all the various little things that crop up—every little thing that emerges—it disturbs. And not only disturbs oneself; it disturbs others too. Admonishing someone does not always lead to continuous improvement. If you do not first examine, consider, and reflect upon yourself before speaking, the act of speaking itself becomes damaging. How much damage does it cause? Therefore, one should exercise restraint and care in everything.




45. When leaving the rains retreat and traveling

By Luang Pu Thate Desaraṅsī

Date: 1986 BE (2529)

Today is the end of the rainy season. The determination for the rains-bathing cloth ends today, precisely. You must perform vikappa (the ritual of sharing determination). The rains-bathing cloth must be put under shared determination. It is no longer considered a rains-bathing cloth. You must perform vikappa today, without fail. Don't forget—everyone must perform vikappa for the rains-bathing cloth. After performing vikappa, you may then revoke the determination and use it as you like from now on.

Now that the rains retreat is over, the Nak Tham (Doctrinal Studies) exams are approaching. Prepare for the Nak Tham exams. How many days are left? Set your mind and intent on studying for the exams. You have studied all year; try your best to pass the exams as best you can. Studying Nak Tham is very beneficial—it allows you to research and reflect upon the Dhamma you have learned. It becomes a basis for living, a basis for contemplation, a basis for your abiding. If you don't study, if you have no learning and no reflection, you will be empty of Dhamma contemplation. After you finish your studies and pass as a Nak Tham, then every one of you should be determined to meditate and practice diligently.

As for going into solitude, wandering in the forest and wilderness—that is up to you. Wherever you go, you should have a group and companions. Do not go alone in a single direction. Do not behave carelessly; that is not good. When staying with a group and companions, observe yourself: Are you doing good? Do you act this well when not with your companions? Or do you act only out of fear of the group—thinking you might be seen as lazy, afraid of what the group might say—but once you go off on your own, you become even lazier? On the contrary, staying in the monastery with the community, there are routines and practices, and everything is done properly. Once you leave, the community trusts you. If you go to a secluded place, then meditate and practice diligently. Do not abandon your daily routines or any of your practices.

Whatever you were doing in this monastery, do the same when you go out. In truth, staying with a group and companions, practicing well and properly, brings growth and progress. Sometimes, when you go out alone, you may not be able to match the standard you had while with the group. If you were already well-disciplined while with the group, then when you go into solitude, maintain that same discipline.

Routines and practices are important. The external requisites—we see them clearly, only externally. If the external things are orderly, it is because the internal things are orderly, and thus it becomes possible.




46. Reciting Chanting Verses

By Luang Pu Thate Desaraṅsī

December 29, 1986

Once the Rains Retreat is over and the Dhamma examinations are done, there is time for reciting chants and blessings — so hurry up and recite. You must train and admonish the young novices, and those novices who come to stay with you must be instructed and corrected together. During the Rains Retreat, you have to study for the Dhamma exams, so there is no time for reciting chants. After the Rains Retreat ends, there are several months of free time. Let everyone apply themselves to reciting chants and blessings. If you still cannot recite, recognize your own deficiencies, whether you are an old monk or a new one. Not being able to chant is embarrassing — you lose face among your peers and even feel ashamed of yourself. We have ordained to study and learn. If we don’t have any recitation of chants and just stay idle, we are lacking in our daily duties and observances.

After you have learned to chant, you still need to practice further — practice both the Pali verses, the prose passages, and the samyoga (mixed) style. You need to master all three. Because we have ordained, we will have to associate with various groups and communities. When we live in the forest and have no social contact, it seems fine. But when we do enter society, that is when we see our own deficiencies. At that moment, at that time, it is too late to fix anything.

I have always said this: in the past, I practiced chanting until I could do it well. I could chant the Pali verses, I could chant the prose, I could chant the samyoga. To chant samyoga, you need to know the rhythm, the phrasing, the letters. Recite and memorize until it is firmly fixed in your heart. Only then will our chanting be correct, with proper phrasing and sections, whether it is Pali chanting or samyoga chanting. Now, some people chant Pali as if it were prose, and chant samyoga as if it were prose — not knowing what is what, mixing everything up randomly. Pali should be Pali, samyoga should be samyoga, and prose should be prose.

The religion nowadays is not like it was in my time. In the past, we lived in the forests and jungles and did no chanting at all. But even so, we still made an effort to recite and memorize, and we managed to chant reasonably well. Nowadays, there is extensive social interaction — you reach large towns and cities, and even reach the royal palace. As leaders and administrators among your peers, you must take care of everything properly. Thinking that you are fine all the time — that’s not right. It is by seeing your own shortcomings that you become diligent and persistent, that you strive to do good and to study what you lack.

Chanting must be part of your daily routines. Every year, after reciting the Patimokkha, we conclude with chanting. Nowadays many of you can recite the Patimokkha. Anyone who still cannot recite the Patimokkha should try to learn it. It can be done, as has been shown. If you don’t try to recite the Patimokkha and the concluding chants, then nothing will happen. The Patimokkha is something personally necessary. If you can chant every verse and every section fluently — whether from the royal or official chanting book, both Pali and prose — then you will always be confident and bold.

Just like with the Patimokkha: when someone else recites it, you are interested and want to go up and recite because you know you can. The same applies to chanting. Once you can chant, you become diligent and persistent, and you keep chanting regularly. But if it’s not like that — you see others chanting and you wonder, “Will I be able to do it or not? Will it stumble or get stuck?” — you remain doubtful and hesitant. Your mind is not bold and resolute. Your effort in meditation goes the same way. Reciting chants and blessings becomes a kind of parikamma (preparatory repetition). Some people claim that if you recite chants, you cannot meditate. That is just what people who don’t know how to meditate say. If you really know how to meditate, everything becomes meditation. You focus your mind on the Buddha, the Dhamma, and the Sangha, firmly established in virtue, in the Dhamma, in the Buddha’s teachings. By reciting chants and blessings, you are following the Buddha’s teachings within your own mind. Use those very chanting words as your parikamma — it works perfectly. The people who make such claims don’t get anywhere. They can’t meditate and they can’t chant — they can’t do anything.

But those who can meditate are not like that. They can chant, they can study for the Dhamma exams, and meditation comes naturally. Once you can meditate, everything becomes meditation. You are always initiating things. It’s the same in government work, the same in lay life where people earn their living — there is always initiative. “That still needs to be done, this still needs to be done, that duty must be done, that obligation must be done.” With constant initiation, you can lose track of day and night. In one’s livelihood, days pass by, and you forget.

In meditation it is the same. There is always initiative in our practice and training. How far have we progressed in practice now? Is there still something to train? What is it? After training, have we gathered it together? And then there is further training to come — what else will we need? It continues on, connected and unbroken. You must always think like this. For example, you have trained in a parikamma — are you skilled in it? You have trained in meditation — are you skilled yet? If not, then be diligent and persistent. Regarding the technique you are contemplating — are you adept at it? Are you fluent? If not yet fluent, if there is still deficiency, you still need to do it. You must hurry to make yourself adept.

Then, going forward, what haven’t you done yet? What have you not yet contemplated? What are you not yet fluent in? What are you not yet skilled in? You must try to make that thing skillful. When initiative arises in your mind, you will be diligent and persistent. You don’t just stay still, complacent, doing nothing — with no initiative at all. Then you just remain stuck; you won’t go anywhere. You must have initiative, and then you will be diligent and persistent. That’s all.




47. Practice Must Have Principles

By Luang Pu Thate Desaraṅsī

January 4, 1988

In practice, you must know the principle—grasp the principle firmly. Practice has a principle. Listening should have a principle. Study and learning should have a principle. Without a principle, there’s nothing to hold onto; you don’t know what to do. If you grasp at the branches, you won’t reach the root. At the beginning, you need to find the foundation—you must find the real essence first.

Where does the original essence arise from? Where do human beings come from? They come from the heart. If there were no heart, there would be no person. Think about that.

All the Dhamma that has been taught so abundantly—it all springs from a single source, then branches out. Every Dhamma teaching is like a vine or like a gourd plant: first it grows from a single stem, then it sends out branches. When we build a house, if we want it to be stable and lasting, we must first set the main post. Once it’s secure, we can add extensions. As for the human heart, we must rely on the heart as the mainstay. We train the heart—we don’t train anything else.

Where is the heart? Before seeing the heart, you must investigate from external results. First find the result, then trace back to the cause, which is the heart. Alternatively, find the heart first, then look for the result. There are two approaches. Finding the heart means finding the original source. Find the cause first, then later find the result. It is said that everything arises from the heart alone, not from anywhere else. Because what goes out as the mind (citta) in its turmoil—that is merely the expression of the mind. The mind’s expression manifests through six channels; it branches out through the eye, ear, nose, tongue, body. It comes out from the heart. Nature has already perfectly fashioned everything. It is a matter of the mind using all these things—using the eye, ear, nose, tongue, body, and heart—these are called the internal sense-bases.

The six external sense-bases—forms, sounds, smells, tastes, tangibles, and mental objects—these are the spreading out, the extension. Nature has given us all these to use. The eye sees forms, the ear hears sounds, the nose smells odors, the tongue tastes flavors, the body feels touch, and the heart thinks and ponders, concocts and fashions. Nature provides just enough of everything. Now, all these things—since they are natural, they simply exist that way. Their function is fixed. Keep the heart separate; don’t let the heart go thinking about those things. If you think, investigate, and concoct, believing it’s all just natural phenomena, where would any harm or danger come from? If you know the heart, that is called finding the cause and the result. Finding the result that arises—the cause is the heart itself. That’s why it’s said: first find the cause, then find the result.

If you abandon everything, let go of everything, to reach the heart, you will see the heart. Once you can let go, there is nothing else; you reach the original essence. Finding the result and finding the cause—the heart is the beginning. Once you can grasp the heart, that’s the end of the matter. You don’t need to worry about those other things. When the heart does not think or ponder, it simply is. When the heart does not think or ponder, everything is at ease. But first, trace the result back to its source. Whatever arises from the heart—the results are what arise from the eye, ear, nose, tongue, body, and heart. Everything arises from the heart. Reaching the heart—that is called tracing the result back to the cause.

Then, tracing from the cause to the result—simply put, once you grasp the heart, remain still and neutral. Don’t get involved with the eye, ear, nose, tongue, or body. Find the cause before its results, and that’s the end of it. All those many, many things arise from the six sense-bases. If we don’t get involved with the six sense-bases, it all ends, stops right there. Even if there is thinking, pondering, concocting, or fashioning—it is just that. It’s impossible for it not to arise at all. Nature has already set it up that way. The eye sees forms—just seeing; no lust, attachment, affection, no satisfaction, delight, or sorrow arises. That’s the nature of things, they are just that way. As for anger, love, hatred, liking, delight, displeasure, and so on—they arise from the heart. The mind goes out and fabricates them separately.

What do you get from all that concocting and fashioning? Nothing but that. What you get is right there in the heart itself. It sticks and sinks into the heart. Whenever you think and ponder, it arises right there in the heart. That’s why the heart is the one that stores things. The mind (citta in its active mode) is the one that thinks and ponders. But ultimately, there is nothing. Let go, and it’s gone. Think and ponder again, and it arises again, appears again. It’s utterly pointless. Whatever you fabricate disappears; whatever you concoct ends.

The heart itself is the one that takes things and buries them in the heart. It sticks fast in the heart. When you think or ponder, that’s a matter of the mind. The mind takes those things and uses them in various ways—love, liking, anger, hatred, satisfaction, dissatisfaction. The mind is what fabricates them. Once fabricated, it ends, disappears. That thing remains in the heart, then it gets fabricated again. The heart is the fabricator. Heart and mind are the same thing, but they perform different functions. If there were no heart, there would be no mind. That which functions to think, ponder, and fabricate is called the mind. The heart remains neutral, without any feeling at all—just neutral. Everything is let go. But there is “the one who knows” that letting go exists. That is the heart.

If you don’t know that there is a “letting-go one,” a neutral one, that is delusion (moha). That is the characteristic of jhāna that requires fixed focusing—focusing on something, focusing on any object, such as forms, sounds, smells, tastes—focusing externally or internally. Focusing externally means focusing on earth, water, fire, wind. Focusing on just that one thing while the mind wanders elsewhere—that is jhāna. Or focusing internally on earth, water, fire, wind—just staying with that one thing without thinking—that is jhāna, the characteristic of jhāna, but you don’t know who is focusing. You don’t know who is focusing.

The one who knows that “I am the knower, I am the neutral one, the one who remains equanimous, uninvolved, who can let go”—once you have let go, you feel at ease. That’s enough. No matter what anyone says—whether they call it the Path, its Fruition, Nibbāna, or jhāna-samāpatti—whatever they say, that’s fine. That is how nature truly is. If you can reach that, you are called one who has reached the correct principle. Reaching the heart is called reaching the correct principle.

Therefore, it is said: strive to investigate so that you truly know, see the matter of the heart, then see the matter of the mind. Separate the heart from the mind so that you can distinguish them. When they are together, distinguish them so that you see each as separate. Everyone wants happiness and ease.




48. Preparation

By Luang Pu Thate Desaraṅsī

2 February 2531 (1988)

Having ordained, it might seem as if one is a lazy person with no work to do. Looking at the way things are day by day, if one doesn’t think deeply, what people say — “If you’re that lazy, go ordain” — is actually correct. Because what we do is light, not heavy — it’s light, but it’s profound. Day by day, we don’t engage in the heavy business that laypeople do. If we don’t reflect, it’s just as they say. But if we reflect deeply, we must perform the duties within our minds by being mindful at all times. Being mindful at all times, every day, in every posture, is a weighty matter, not a trivial one.

Letting mindfulness become scattered and swept away by moods, letting thoughts wander outside the proper bounds, outside the track, outside the limits — that is useless, a sheer waste. It would truly fit what they say: having ordained, there’s no benefit at all. If we don’t know our own duties, don’t know our own thoughts — whether good or bad, coarse or refined — and don’t understand the proper function of a monk, a contemplative, we shouldn’t think in pointless ways. We should think in what is proper. For example, when eating food, we are taught to reflect. We are not to eat mindlessly; we are to reflect that it is merely elements, that it is unattractive and repulsive. What we eat is simply elements — the four elements of earth, water, fire, and air — coming together with the existing four elements we already have, namely earth, water, fire, and air — this body — so that it can continue, can persist, so that life can carry on. Laypeople never reflect in this way. They only reflect on how to make it delicious, how to make it good and fine, seeking to season and decorate it for tastiness, to eat a lot, to sustain life in a full and abundant way.

But Buddhism does not teach like that. We eat so that we can live through one more day to carry out our duties in Buddhism. That is truly a profound benefit — deeper than that of laypeople. They eat for deliciousness, for perfect health, but when they die, they gain nothing — they just die and leave everything behind. Buddhism teaches us not to be intoxicated, to see these things merely as means to sustain life for one more day, to have life in order to carry out Buddhist duties. This is different from the lay way.

Therefore, we must think correctly, reflect correctly. We have ordained — what are our duties, what must we do? Apart from striving in practice, there are many distractions, many things that stray. The mind is scattered. When it is scattered, don’t let it go elsewhere. Learn to let go, don’t let it get stuck on things. Be aware that our mind is sending itself out, that our mind is not within bounds. Then quickly work on it, quickly bring it back inside. This is our duty in Buddhism. Having ordained, we must have mindfulness to control what sends thoughts straying outside — don’t let it stray far.

Having ordained, we must study the Dhamma-Vinaya. Have we studied the Dhamma-Vinaya completely? Is our observance of the Vinaya proper? Are our manners and conduct proper? Is the Dhamma we are to practice proper? As we practice, if fellow celibates ask us, we should be able to answer correctly, fitting for a senior monk. We didn’t ordain to disrobe tomorrow or the next day — perhaps we will stay for a long time. Staying for a long time entails responsibilities. We should be thorough and knowledgeable in the Dhamma-Vinaya. We should also be able to recite the Pāṭimokkha. The Pāṭimokkha is important. But as time goes by, we become lazy, just drifting along, thinking that since others recite it, that’s enough — we don’t have to take on that burden. That is negligence, truly contrary to a monk’s nature.

In all matters, we must be fully prepared. If we have prepared our own affairs completely, then we are satisfied, content. For instance, with reciting the Pāṭimokkha: if we can recite it, we feel content and satisfied. If we cannot, we remain anxious and doubtful — “Why can the others do it? Why can’t I?” That doubt lingers on. It is something we ought to attain, something we ought to study.

But day by day, we waste time. The time spent straying outside the Dhamma-Vinaya is great. The time we spend establishing mindfulness, intent on guarding the mind and controlling the mind, is very small. So reflect on your own duties and responsibilities. What benefit have we brought to Buddhism? There are routines and practices for the Dhamma-Vinaya, routines and practices for the community, duties and responsibilities for the Saṅgha — many things. Our duty is not to just sit idly. If we don’t think about these things, we become like a turtle — a turtle within the community — because we haven’t reflected, haven’t realized what we ourselves possess.

Thus, we should reflect thoroughly on ourselves. Have we accomplished our duties? For example, on the Observance Day itself — can we take on responsibilities for our fellows? Can we receive guests, attend to people? The part we can do is called beneficial to the community and to ourselves. Those who respect and esteem us will do so increasingly because we are capable of fulfilling our duties, bold in fulfilling them, beneficial to ourselves and to others. Reflect thoroughly, don’t just sit still or lie down idly. That’s enough.




49. The Practice of Dhamma Has an End

By Luang Pu Thate Desaraṅsī

February 17, 1988

We who are practitioners should practice properly and systematically. The practice has an end. You cannot practice in a vague, drifting way without boundaries. Everything in this world that is done without an end—that is a worldly matter. But having an end is a matter of Dhamma.

Observe your mind: is it Dhamma or is it worldly? Does your mind keep gathering in? Does it keep narrowing down? Or does it keep expanding outward? Observe to know, to be aware. There's no need to talk about the Path, its Fruition, or Nibbāna, levels like that. Just focus right here: see whether your mind each day is expanding or contracting. That which expands outward has no boundaries and no mindfulness. It indulges freely in whatever it likes, thinking and rethinking old stories endlessly. Just consider: from the day we were born until now, we keep circling around in old stories, never knowing an end.

When we contemplate Dhamma, we should contemplate it so that it gathers inward, so that it contracts down to body, speech, and mind. Contract it further so that it settles on aniccaṁ, dukkhaṁ, anattā. It doesn't go outside of that territory. That is called the mind having boundaries. If our mind is within boundaries, as we contemplate it will settle on aniccaṁ, dukkhaṁ, anattā. It doesn't go beyond aniccaṁ, dukkhaṁ, anattā. That is called gathering inward, drawing closer.

When we contemplate aniccā, dukkhā, anattā, we are contemplating the khandhas, the sense bases (āyatanas), the four elements. It doesn't go anywhere else; it stays right within this circle. When we contemplate Dhamma, no matter where we contemplate, it settles on the four elements. No matter where we contemplate, it stays within the five khandhas. That is called being within the boundaries of Dhamma. Don't let it be vague and scattered. When it goes outward, it goes out into the six sense bases—sending out through the eyes, through the ears, through the nose, tongue, body, mind. It sends out and doesn't come back. You don't know where it's gone or where it is. You must gather it inward right here in order to see the end. The Buddhist teaching is to have an end.

Contemplate the six sense bases. Contemplate as much as you like. Seeing: the eye is the seer, ever since birth. Hearing: the ear is the hearer. Smelling, tasting, tactile contact—these are all sense bases. The mind cannot go out beyond these things. Once it has gone out from them, gather it back in. Gather it inward to this point. Bring it to this point. Don't let it go outside this point. Let it gather inward and settle on aniccaṁ, dukkhaṁ, anattā—then it's over. All kinds of mental concoctions and fabrications are fabricated from these six sense bases. They have no boundaries, no end.

Look at our worldly affairs—science and everything else. All of it goes out from these things. It all goes out from the six sense bases. But it has no boundaries, no end. Another hundred years, a thousand years, and it still won't end, because it goes outward, outside of ourselves. Science studies things that are real, but they are not real within the mind. If they were real within the mind, it wouldn't go outward. It would settle on aniccaṁ, dukkhaṁ, anattā, and that would be the end of it all. It wouldn't go anywhere else; it would stay right here. But because it cannot gather inward, the mind becomes distracted. The mind is unsteady. The mind flares up and rebels. It goes outward through these six sense bases.

See the point where it thinks and conceives. There must be a point. Look further inward into that. It thinks, conceives, fabricates, and concocts. Know who is the one thinking, the one conceiving. Who is the one fabricating, the one concocting? There is a person who does this fabricating and concocting. Catch hold of that person. If you only catch hold of the fabrications and concoctions themselves, there is no end. But if you catch hold of the fabricator, the concoctor, then all fabrications and concoctions are abandoned. Catch hold of the one who thinks, fabricates, and concocts. Don't catch hold of the actions of fabricating and concocting. Then it ends right there. That is the method the Buddha taught for having an end. He taught that very point. When you catch hold of the fabricator and concoctor, it can come to an end. There is discernment within that. There is self-awareness within that.

When defilements, cravings, views, and conceit arise, practice right here, close in. Have boundaries. Only then will there gradually be an end. Otherwise, practice for a hundred years, a thousand years, and there will still be no end. You'll practice Dhamma and get nothing out of it. But when you can catch hold of that point, no matter where you contemplate, it settles on aniccaṁ, dukkhaṁ, anattā—which is Dhamma that has an end.

All worldly affairs also have an end, but they are not an end for the practitioner. For example, when a farmer does rice farming, there is an end: after he harvests and stores it in the barn, that is the end. Fruits and vegetables, gardening, whatever it may be—finally, after harvesting, that is the end. But for the person who has no end, they keep thinking, fabricating, and concocting. That's why it doesn't become Dhamma. It becomes worldly. Come, practice Dhamma so that it becomes Dhamma, so that you see Dhamma, so that you know the truth of Dhamma.




50. The Six Sense Spheres

By Luang Pu Thate Desaraṅsī

March 17, 1988

Today I will give a Dhamma talk on the "Sense Spheres" (āyatana). The sense spheres are also an old topic. There are six of them: forms, sounds, smells, tastes, tactile objects, and mental phenomena (dhammārammaṇa). They have existed for a very long time—even before the Buddha was born, they were already there. After the Buddha attained enlightenment, they were still there. After the Buddha passed away into final Nibbāna, right up to the present day, we still have to deal with them. We must have form, name, and the six sense spheres. That is why it is said to be an old topic—one that we never seem to finish with, never exhaust. That is, when we contemplate this old thing, if we truly understand these things, then there is an end, a completion.

Someone once asked the Buddha, "Is this world so vast that it has no end?" The Buddha replied that it does have an end. The end is: a cubit wide, a fathom long, a span thick. That is the end right here. He knew and understood it, so there is an end. What He called the end is the end of thinking and conceiving, the end of following after things. The whole world is vast because of the "Six Sense Spheres." When condensed, they are contained within the "Six Elements." And ultimately, they all come down to a single thing: "knowing."

Take the eye: just go on seeing, see as much as you like—there is no end, no finish. There is delight and satisfaction, or dissatisfaction and displeasure. You live with those two things. You don't escape from them. The reason there is no end is that the mind projects itself outward onto forms. The more it projects outward, the more there is no end. The mind sends itself out after the external sense spheres, so it cannot find an end. That is why they say the world is vast. The same with sounds: they have no self, no substance. No matter how much you listen, there is no end. Sounds have no place to be stored. After you hear them, they disappear—you don't know where they've been kept. So this too never ends.

But when you come to understand these things—"Oh! Sounds have no end like this"—then who is it that hears? When you know the one who hears, you can determine and truly understand that the hearer is the one projecting outward through the sense spheres. That hearer is simply the single mind. It grasps at conventions and designations: "pleasant sound, good sound, satisfying or unsatisfying sound." All of this arises from that single mind. Once you know this, it all converges. You know how to end it, how to finish it. The same applies to smells, tastes, tactile objects, and mental phenomena. The mind projects itself onto these things. Thoughts and imaginings are called the mind's objects. Forms, sounds, smells, tastes, tactile objects, mental phenomena—in summary, they all come down to objects of the mind. They arise from the mind. If you truly understand them, you can catch the one who goes out—that is the mind—the one that projects through the sense spheres and contacts. Then the whole matter is finished. The Buddha said that the end of the world is just this single mind. When the mind projects through the sense spheres, there is no end at all. But if you gather it in and catch the mind itself, then there is an end.

When the Buddha said, "The end is a cubit wide, a fathom long, a span thick," He was referring to the physical body. That is, it is within this body. In truth, it is the mind itself. It expands outward because of the citta (mind as active consciousness). It converges because of the heart (the essential knowing nature). The end is the heart. That which has no end is the citta. I have explained before that whatever practice you do, you do it in order to converge. If you converge, then it is in line with the Buddha's teaching. If you expand outward, it is not correct. We human beings are born encountering these sense spheres. We scatter outward through them, vast and without end. The Buddha investigated to find the end. He discovered that it ends with this single heart.

Thus, it is said that the Dhamma has an end. This world has no end. The Buddha's teaching leads to the end. It leads down to the single heart. We practice in order to see the heart. Everything arises at the heart. All kinds of visions, forms, sounds, smells, tastes, tactile objects—they are all at the heart. The heart is neutrality. It is neutral toward all things. No merit, no demerit. No good, no evil. No past, no future. It comes down to the present—that is called the heart. It is the neutral thing. We can make it neutral at all times. The Dhamma will prosper precisely because we attain that neutrality.

Catch hold of that neutral one. Make it understand the neutral one. If anger or aversion arises, or love or hatred toward any person, set love aside as one thing, hatred as another, anger as another, non-anger and non-hatred as another. See the neutral one placed right in the middle—then the whole matter is finished. You can try it out. Sickness, discomfort, or well-being and comfort—take both of them, set them aside, then make the mind stay right in the middle and see. It will become calm right away. But it may not become completely calm, or the calm may not last, because we haven't truly investigated the causes and conditions. If we investigate cause and effect, past and future first, then we understand reality. That is what allows us to remain neutral. Then it may last a long time. Well, that's enough.




51. Marvelous Things

By Luang Pu Thate Desaraṅsī

April 1, 1988

Contemplating kammaṭṭhāna requires a foundation. The word "kamma" means action, and "ṭhāna" means foundation or basis. Making it a foundation is called kammaṭṭhāna. Where is the foundation of kammaṭṭhāna? It is none other than this very body. Make it the principle, the foundation; make it the basis, the source of benefit. If we practice kammaṭṭhāna without establishing a foundation, we remain confused and restless, reaping no benefit. No matter how many years we practice, we stay the same, gaining nothing at all.

The body is the foundation of kammaṭṭhāna, the foundation of all things. It is the foundation of a charnel ground of rotting corpses, the foundation of a cemetery of foul dead, the foundation of loathsome impurities, the foundation of all kammaṭṭhānas. Everything emerges from this body. As for it being the foundation of a charnel ground of rotting corpses – that refers to all kinds of creatures, large and small, such as ducks, chickens, shrimp, shellfish, etc., that gather and are buried here. This very place can be called a cemetery of foul dead. Each day we bury many, many of them here. Therefore we should contemplate the danger: this body is a gathering place for the rotting corpses of all creatures. We fear only external things, only external ghosts, but we are not afraid of the ghosts within. We hug and embrace rotting corpses every single day. We are born as a cemetery of foul dead. If we contemplate this and see it clearly, it should arouse a sense of spiritual urgency within us. If we see it with absolute clarity, that sense of urgency will cause the mind to gather and unify. But if we just see it as seeing, it will not unify. We may contemplate on and on, but if the mind does not feel urgency, it will not unify.

There are many kinds of kammaṭṭhāna that the masters have taught – this subject, that subject: lustful temperaments, hateful temperaments, deluded temperaments, Buddha-type temperaments, and so on, many different matters. We think that one is not good, another is not good; this one doesn't suit our disposition, that one doesn't suit – and so we become messy and scattered. In truth, every one of them is good. For instance, our body is a gathering place for all rotting corpses, all assembled here. If we can truly and earnestly contemplate them and unify into this point, then we will see the rotting corpses within our own body. Then what will there be to cling to? There is only that which inspires urgency.

There is nothing to contemplate in terms of Dhamma apart from this body. Just think about it. Contemplating foulness – you contemplate this body. Contemplating mindfulness of death – you contemplate this body. Seeing clearly into this body. Contemplating the four foundations of mindfulness, the five aggregates, the six sense bases, mindfulness of breathing – all of it comes down to this body. So where else would you go looking apart from this body? There is nowhere. If you keep searching outside, you won't see anything. But if you earnestly and truly contemplate just this one thing, it all unifies right here. All Dhammas gather right here. The masters' teachings may be expansive and detailed – for example, the five aggregates, but in essence there are only two: form and mind. What we call the five aggregates, when we analyze them further, become the six sense bases, the twelve sense bases, and when they contact, that becomes contact, the six contacts, then feeling, and so on, spreading out widely. So we forget the original principle – we forget that it all comes from the body.

Whatever you contemplate, keep it within the principle: the body and the mind. Do not go beyond that. Wherever you contemplate, contemplate there, but do not forget the principle: body and mind. Keep to the principle, do not forget it. If you forget that principle, then as you contemplate you will become increasingly scattered and endless. The Buddha taught unification, not dispersion. You may contemplate many varied things, but then unify them into the body and mind. All defilements arise from body and mind. If there were only the body, there would be no defilements. If there were only the mind, it wouldn't be apparent how defilements could occur. It is the combination of body and mind that makes defilements manifest. Greed, hatred, and delusion manifest. Lust, aversion, and delusion manifest. Therefore the masters say that defilements do not escape from body and mind.

What is the mind like? What is the body like? Know them in every posture – standing, walking, sitting, lying down. We seek within the body and mind for the end, the stopping point, the resting place of the Buddha's teaching. Thus it is said that the Buddha's teaching has an endpoint, enabling the attainment of path, fruit, and Nibbāna. Other religions or sciences teach without end, without a stopping point; therefore they do not attain path, fruit, and Nibbāna. The Buddha taught extensively but without forgetting the principle – unify into the body and mind. When Dhamma arises, it arises right here. The extensive, detailed teachings are for the sake of following the defilements, which are endless. Therefore he taught to unify into the body and mind. Body and mind then unify into the mind alone. The mind is one. The mind is the middle – the middle of all things. No defilements, no non-defilements, no merit or demerit, no results, no good or bad – all are abandoned. It rests right in that middle. That cannot be put into words. There is something, but it cannot be spoken. You must see that very thing. You don't know what it is – no one can say it – but it exists. It can be seen with one's own mind.

All Buddhas and all disciples have seen clearly right there. The Buddha had confidence in his own heart. The disciples had confidence in his Dhamma that this is something marvelous, a miraculous Dhamma – a Dhamma that never before existed has come to exist in the world. It arose in him, it arose in the disciples themselves. Those who are such know the marvelous thing in their own hearts. Therefore they can confirm: "We have attained path, fruit, and Nibbāna." If that marvelous thing did not arise, what would there be in this world? It's like ordinary knowledge from research – knowledge arises, and thus a marvelous thing arises. Understanding arises: "This is certain, this is correct." No one in the world could teach it, no one could know it like this. Therefore the Buddha is said to be the Perfectly Self-Awakened One who arose in the world.

We are distracted and infatuated with other things, so we remain deluded and do not see the real thing. Seek the real thing – that is the mind itself. Seek the neutral point, the middle of all things. Practitioners must act according to their own dispositions. Knowing this and that, many different and strange things – all of it is just the mind concocting. That is not the real thing. The true real thing is constant, unchanging. It does not go knowing other things. It knows in a constant, unwavering way – clear and vivid, marvelous within the mind. That is called the real thing. But no one can put it into words. That's enough.




52. The Five Aggregates

By Luang Pu Thate Desaraṅsī

April 16, 1988

Contemplating the five aggregates as a meditation subject — the five aggregates are our own self, consisting of form and mind. Expanded, they become the four elements, the six sense bases, the thirty-two parts of the body, etc. All the various detailed teachings are nothing but expansions from these five aggregates. The five aggregates are called the gathering place of all phenomena. Contemplating the five aggregates can be samādhi, can be samatha, can be vipassanā — it can do everything. Sīla, samādhi, paññā are all contained within them. When people contemplate suffering as the Four Noble Truths, that too all comes out of these five aggregates.

People everywhere, in every village and town, speak about this. You hear them singing and dancing in the village squares — they speak playfully, but it concerns real things. For example, they say: "The suffering in the five aggregates gathers into the four aggregates. The suffering in this world gathers right here at 'me' alone." Suffering in the five aggregates gathering into the four aggregates means the four physical elements themselves. In this world, every single person is nothing but the five aggregates and the four elements. Being born into this world, suffering is already present in that very self. These five aggregates, coming together as form and mind, experience suffering constantly, from the moment of conception in the mother's womb, becoming a burden and hardship for the mother.

Even at birth, there is suffering. Growing up, there is suffering in stages. Until old age, suffering increases even more. Upon death, there is suffering for others as well. A great burden — the five aggregates are truly a great burden. They are a burden to oneself and a burden to others.

The word "suffering" means that which cannot endure. The five aggregates, the four aggregates, the one aggregate — all are included in the five aggregates. The four aggregates and the one aggregate come from these five aggregates themselves. For those who develop jhāna and samādhi and attain rūpa jhāna and arūpa jhāna, they are included in the four aggregates — meaning after death, they are reborn with only the mental aggregates: feeling, perception, mental formations, consciousness. That is called the four aggregates. As for being reborn in the Brahma world with only form, called the one aggregate — that is strange too: having only form without mind. It is understood that there is mind but it does not manifest. Having only one aggregate, called form, where mind does not appear — meaning there is no awareness — that is called having only one aggregate. Both the four aggregates and the one aggregate return to be reborn in the five aggregates again, to experience suffering again — because it cannot endure, therefore it returns to be born as the five aggregates. That inability to endure is called "suffering" — it does not last permanently.

Our body, from the moment of conception, gradually grows and experiences suffering in stages. At birth, suffering. Growing up, suffering all along. Even if we don't recognize it as suffering, it is still suffering. Human beings, once born, never escape suffering even for a moment. That is why the Buddha taught that this world is nothing but suffering. It arises and then ceases. Apart from suffering, there is nothing at all. Truly as he said — this suffering arises and ceases. Look at the example: painful feelings arise in this very body of ours. It's easy to see: sitting for a long time becomes tiring — that is called suffering, so we change posture to standing or walking. Standing long becomes hard, so we experience suffering in standing. When we can't bear it any longer, we sit. We experience suffering in sitting. After sitting long, we change to lying down. When we fall asleep, don't mistake that for happiness — in truth, it is suffering. Even the lying posture is suffering. Even when unconscious, suffering is still there — when sleeping deeply, the body still turns over. That shows it is suffering. That's why it shows the sign of turning back and forth, turning to lie on the back. When it becomes uncomfortable, it lies on the left side, then the right — that is also called suffering.

Think about it: what is there in a human being? From birth, there is suffering because of earning a living, suffering because of work and various occupations, suffering because of discomfort and illness — headaches, stomachaches — there is nothing that is not suffering, not a single thing. Everything that arises is suffering. The Buddha contemplated every aspect, every path — nothing was without suffering. Therefore he said: Natthi santi paraṃ sukha — "There is no happiness greater than peace." That which is the supreme happiness is peace from clinging, peace from the grasping that says "this is me, this is mine." So I say: "The empty thing" — that which is neutral, neutral in relation to all things. Being neutral, not clinging to that neutrality — that is happiness. Happiness from that neutrality.

But the Buddha spoke specifically of the moment when the mind is neutral. When it reverts to clinging, there is suffering again. If it does not cling again, then there is no suffering — yet there is still suffering in the body. The mind, however, is not suffering. Therefore he taught about practice, because happiness comes from only one path: practicing to train oneself not to grasp, not to cling. The body is naturally subject to suffering, as already explained. Even when sleeping without mindfulness, it is still suffering. It is the nature of the five aggregates — once arisen, they must remain as suffering. There is nothing that is not suffering. This suffering arises and then changes. New suffering arises again, then changes. Other suffering arises again, then changes again and again. It cannot endure; it must constantly change.

Therefore, for one who wishes to practice to be free from suffering, there is no other way but to practice with the mind, to let go and relinquish everything, and then abide as "neutral." The Buddha taught in great detail. No one else discovered these phenomena. He searched and found that happiness lies within that very suffering. If there were no suffering, there would be no happiness. They are pairs. Suffering is the counterpart that reveals happiness. Where there is happiness, there must be suffering. Where there is good, there must be evil. Where there is coarse, there must be subtle — phenomena exist in such pairs. In this world, it must be that way.

When one sees happiness and suffering in this way, one lets them go and chooses to be neutral. Then gradually one becomes free from suffering. When there is neither happiness nor suffering, neither coarse nor subtle, and finally no conventional designations, then one is freed from the world. The "five aggregates" are the gathering place of all phenomena.




53. The Five Strands of Sensual Pleasure

By Luang Pu Thate Desaraṅsī

April 30, 1988

On Uposatha days, the fifteenth day of the lunar fortnight, we gather together to recite the Pātimokkha. As we listen to each training rule, we review the various rules we are practicing, in order to examine and check ourselves. In truth, we are constantly examining our actions — at all times, in every moment — examining our body, speech, and mind. There's no need to look elsewhere. No need to wait fifteen days for an inspection like when we listen to the Pātimokkha. What is truly real is right here with us: our own body, speech, and mind. We know ourselves well.

Is our body good? Is our speech good? Is our mind good? Are they correct? We know ourselves at all times. We don't need others to tell us, don't need others to remind us. We are constantly acting — this is called having mindfulness to control our mind. We have come here to practice. What else would we practice other than training our body, speech, and mind? We do it right at body, speech, and mind — to make them peaceful and proper. Don't let body, speech, and mind be reckless in various ways. When they are not calm, be aware of it. Whether thoughts are good or bad, coarse or refined — we know them in every moment. Only then can we be called practitioners — eliminating the defilements that scatter to various places, gathering them into calmness right here.

Defilements have infiltrated within us. All of us, without exception — they are right there inside us. Whether monk or novice, they have infiltrated within. The defilements we have accumulated for a long time, over countless lifetimes, gradually building up, gradually manifesting in ourselves. Having ordained as a monk doesn't mean we become a monk instantly. When will that happen? We are still laypeople at heart. All those defilements are still right there. No one can completely purify them as long as we are still in training. Even the noble ones who have eliminated defilements still have what are called 'functional actions' — but they understand those actions for what they are. We, however, don't understand and cling to them as a real self, as a real agent. Therefore, we must be careful — careful in every moment, at all times. Having ordained as monks, we are called practitioners. Practice is not somewhere far away. Practice is right here at the six sense bases.

The eye sees forms. There is love, delight, and satisfaction — that is not yet a monk; that is an ordinary layperson. One may be a monk in body, but the mind is still a layperson. If that love and satisfaction diminish somewhat, that's a bit better. It's nowhere else — it's right here. When our eye sees a form, whatever form it may be — even the opposite sex, or any external form like trees, mountains, and hills — when it sees external forms and delight, satisfaction, desire, wanting to have, wanting to be those forms arises, that is departing from these five strands of sensual pleasure, departing from the sensual world. That is not yet a monk; it is still an ordinary layperson. We should be aware, should wake up. People respect, revere, and offer veneration to monks. Are we worthy of their veneration yet? Or are we still acting the same as before? We should dissolve our ego, should always be aware.

Sounds we hear are the same. Pleasant sounds, unpleasant sounds, coarse or refined, sweet or gentle — if there is still delight and satisfaction, that is departing from the five strands of sensual pleasure. Love, delight, satisfaction — these depart from all five strands. These are the root causes. Understand that this is not yet a monk. If we contemplate to see their drawbacks, we should become disenchanted, see them as impermanent, suffering, not-self — that is still somewhat better than a layperson. Truly seeing their drawbacks is already better than an ordinary layperson.

Smells, tastes, tactile sensations, and mental phenomena are the same — all are the five strands of sensual pleasure. They are a cause for turmoil, a cause for distraction, a cause for the mind to be unsettled. Even if we cannot yet calm it, we should carefully guard and restrain it. Even if the mind is not calm, keep it restrained so that it becomes calm. That is somewhat better than letting it indulge heedlessly without bounds — which is truly a layperson, without even a trace of monkhood within.

Therefore we should be careful, should feel shame toward ourselves. Others may not know, but we should be ashamed of ourselves. We are monks, practitioners. People respect, revere, and venerate us, yet our own mind is actually more depraved than theirs. Those who practice see the drawbacks and dangers, so they gradually come to practice, to guard themselves, to become calm from those various mental states. That means they are better than us. As monks, if we don't develop any ingenuity or wisdom, we should seek knowledge and skill from books. Keep books for reference. Some monks are too lazy to read books, unwilling to contemplate, unwilling to take wisdom from books. In this era, there is much education available — we don't need to rely on teachers that much. With texts and treatises, we can manage on our own. When necessary, when stuck, we should study with a teacher — go to see and approach our teacher. Then it will accumulate, and we will become a person of high learning.




54. Contemplate Correctly

By Luang Pu Thate Desaraṅsī

May 15, 1988

We are all born having already received the kammaṭṭhāna (meditation subject), but we don't know it. We grow up, and even when we ordain as monks or novices, our preceptors and teachers teach us the basic foundation kammaṭṭhāna: kesā, lomā, nakhā, dantā, taco (hair of the head, hair of the body, nails, teeth, skin). And still we don't understand. They don't know how else to teach. We've had it right from the beginning but we don't get it. The preceptors and teachers teach it to us but we don't get it. We go searching for kammaṭṭhāna everywhere, at every monastery. We think kammaṭṭhāna is at that monastery, this monastery, over there, over here. We go there and still don't see the kammaṭṭhāna.

Please contemplate the kammaṭṭhāna right here in your own self. Contemplate it so that you see it clearly and truly. See it as usabha (a distinctive or separate thing), see it as repulsive and decaying, see it as not-self, not yours. This self of ours that has arisen — it's just come to dwell here temporarily, as a tenant. In truth, it is merely the four elements: earth, water, fire, and wind. Our self is just a temporary dwelling. If you don't believe me, try it out. This body we live in — we depend on it, we dwell in this body. When it is going to ache, when it is going to be sick, when it is going to fall down and die, we cannot forbid it. So it isn't really ours, is it? We ought to see it clearly and truly like that. Once we see clearly and truly, that itself is kammaṭṭhāna within ourselves, it is vipassanā within ourselves. Then where else would we go looking?

Practicing kammaṭṭhāna means practicing right here at our own self, at this body, at this mind. Take the mind that is within us and train it, practice with it, discipline it, teach our body so that we see clearly and truly. Then where else would we go to get something else? Our kammaṭṭhāna is complete, fully present, but we don't understand it. We let the kammaṭṭhāna stray and wander off. It's truly as the saying goes: "The body strays away from itself." It doesn't contemplate itself. It goes beyond itself.

When we want to contemplate by analysis, we analyze the elements, analyze the aggregates, analyze form and name. Whatever we analyze, it all analyzes right within that same self. The four elements are separated into earth, water, fire, wind. They are separated until they become decayed, repulsive, until they dissolve back into their original elemental state. Once we have analyzed them down to their original state, that's the end of the matter. The one who analyzes doesn't get it again. What the teachers taught us to analyze — we don't even know what "analyze" means. When we contemplate the body, the mind separates itself from the body — only then does it contemplate the body correctly. If it doesn't separate from the body, how can it contemplate? If it's still inside the body, it doesn't see the body, it doesn't know the body. Kammaṭṭhāna is completely present within us, every single thing. But we just don't see it. What must we do to see? They teach us but we don't see. We contemplate but we don't understand. We don't know how to do samatha. We don't know how to do vipassanā.

Samatha means peace. If the mind is not yet peaceful, how can we call it samatha? It is agitated internally, it scatters and wanders about — it never becomes samatha. After a long time, we give up on samatha and take only vipassanā. Vipassanā — we contemplate over there, outside, scientifically, seeing all kinds of external things, not taking what's inside ourselves. We contemplate and scatter outwards, following stories, thinking it's vipassanā. Actually it's not vipassanā at all — it's vipassanu (imagined vipassanā). We think, "This is vipassanā, this is vipassanā," but we don't see clearly or truly. How could it be vipassanā? If we saw clearly and truly, the mind would "stay" right there. Where would it go? Seeing clearly and truly means entering right into oneself. This person hasn't entered themselves at all — only sends everything outwards. Contemplating everything, investigating all phenomena, scattering according to theory, but not seeing oneself. Once we see truly, it doesn't go anywhere — there's no way forward. It enters into samatha, it comes to rest within this heart. Since we don't see truly, it never ends — it keeps expanding outwards. How can vipassanā that has no end be vipassanā?

The Buddha's teaching has an end, a limit — only then is it correct. He taught us to contemplate the elements, to contemplate the four elements: earth, water, fire, wind. Contemplate earth, water, fire, wind — they are dispersed throughout everything, all things. Everything is just earth, water, fire, wind. All things in the entire country are within the sphere of earth, water, fire, wind. When there is nowhere left to go, we let go. The mind collects itself — only then is it correct. The Buddha's teaching has a final limit, therefore it is called reaching magga, phala, nibbāna. If there were no final limit, how could we reach magga, phala, nibbāna? Please understand this point.

Go to any monastery you like, go to any teacher you like — if there is no final limit, none of it is correct. When something has a final limit, there is nowhere left to go. It has a final limit, so it settles down. The mind settles down, and some people think that mind has no wisdom. How does it have no wisdom? It has contemplated everything to its final limit — that's why it finally settles down. If after contemplating, the mind doesn't settle, then we just keep contemplating endlessly without boundary.

Contemplate the mind, contemplate the heart — that's it. Make it peaceful. When it is not peaceful, if we contemplate, it will just become more scattered and confused. It doesn't stop, it doesn't end. If we can contemplate and bring it all together, then we are on the right path. The Buddha taught this, but we don't understand. We all get lost in symptoms, not understanding the true reality that the Buddha taught. He taught us to collect, to bring everything together. Samatha and vipassanā — he taught them both. Samatha is the collected mind. Vipassanā is clear seeing and true knowing. When we see clearly and know truly, it all settles down into peace. When there is no way forward, it collects. That is when we are on the right path.




55. The Four Noble Truths

By Luang Pu Thate Desaraṅsī

January 30, 1988

Everyone born already has a kammaṭṭhāna within themselves. Every person already has a kammaṭṭhāna, both externally and internally. The external is the contemplation of the "body," the internal is the "mind." If anyone did not have a kammaṭṭhāna, they would be incapable of doing good or bad, incapable of attaining Magga and Phala. All people are completely equal in these kammaṭṭhānas.

When they say religion is declining, it's actually that people are not practicing. Religion hasn't declined anywhere; it remains constant. Magga, Phala, and Nibbāna exist like that at all times. As long as the Four Noble Truths exist, Magga, Phala, and Nibbāna also exist. It's just that Magga, Phala, and Nibbāna do not appear. The wise ones, beginning with the Buddha, are clever. The Four Noble Truths do not come from anywhere; they exist within each and every one of us. If we investigate and see these truths with our own hearts, we attain Magga, Phala, Nibbāna, and reach the Sammāsambuddha.

Dhamma is something that exists. When the Buddha arose, the religion arose. When the Buddha passed into Parinibbāna, the Four Noble Truths still appear, namely: Dukkha, Samudaya, Nirodha, Magga. While he was alive, he spread the religion, pointing inwardly to this person, this self. The Four Noble Truths are right there. By contemplating in that way, one sees them. Those who practice accordingly see them clearly. He passed into Parinibbāna, but only he passed away. The religion remains where it is. If the religion declines, it declines right here — meaning that people are not practicing. If the Buddha were to arise again in the world, he would practice this very thing, not something far away. By contemplating these Four Noble Truths, one gains clear knowledge and true insight right here in this world.

All kinds of suffering exist everywhere. Suffering exists all the time. Suffering is something to be comprehended — it is not something to be abandoned. Where could you abandon suffering? You can't give it away to anyone, because it is complete and perfect in every person. But people don't want to contemplate suffering; they only seek happiness, so they don't see it. When they contemplate suffering, suffering subsides, and then they see happiness. Suffering is the measure of happiness. All dhammas must exist in pairs. If there were no suffering as a measure, where could you get happiness as a measure? There is none. If there were only suffering, there would be no happiness. If there were only happiness, there would be no suffering. They must be compared with each other, so that one knows which is more and which is less — whether happiness is greater than suffering or suffering greater than happiness.

The Four Noble Truths exist. Human beings in the world contemplate that they are like this. From birth, there is suffering. The suffering of the aggregates exists within all of us. From the moment of birth, it is already there — no one has brought it to us, and no one can throw it away. It is present with us every day. Only those who confront suffering will see suffering. Those who do not contemplate it become heedless, deluded, and intoxicated, mistaking suffering for happiness. That's all there is to it. They do not see the source, the origin of suffering.

Suffering existed even before the Buddha arose. It exists everywhere — every person, every place, every situation. For example, hot, cold, soft, hard — they exist in this world, not in any other world. Heat, cold, softness, hardness — all exist in this world. They constantly impinge upon us. When they impinge, we see them as suffering.

People who do not contemplate suffering want to escape from it. Without fighting it, they never understand suffering. The Noble Ones, beginning with the Buddha, when suffering arises, they contemplate suffering and see the cause of suffering. The cause of suffering is the three kinds of taṇhā (craving): ambition, struggling and striving, wanting to have, wanting to be good, wanting to be this, wanting to be that — both externally and internally. Externally, wanting wealth and money. Internally, taṇhā arises in the mind — just ambition, struggling, striving, liking, being pleased. That liking, being pleased, and contentment is itself suffering.

That is called the cause of suffering, namely taṇhā — craving, ambition. Having obtained something, one is not satisfied and wants even more, without end. Having obtained a lot, one must accumulate. Having many things, one must store and protect them. Just look at people who have a great deal — they have everything, everything. Their homes and towns are full; they have no place to store it all. Thus, distress arises. Then they don't want to have or store anything. No need to look far — people with many children, people with many wives, wanting to use them. But when they have them, there is distress and chaos. Then they don't want them anymore. But it's necessary. If they don't want them, where can they throw them away? They are distressed. We don't want to have, don't want to be. Things obtained in abundance are excessive, more than needed. Thus, they become suffering, and one no longer wants to have.

All suffering arises from these three kinds of taṇhā. The three taṇhās exist nowhere else but right here in the realm of sensual desire. A person born cannot be without them. This is called suffering. Suffering exists. Samudaya (origin) exists. Nirodha (cessation) — the cessation of suffering. When there is suffering, there must also be the cessation of suffering. Dhammas come in pairs, as just mentioned. To cease suffering, one must have the Magga-paṭipadā (the Path of Practice), beginning with Right View. When there is Right View, everything in the Path becomes right.

Sammādiṭṭhi — Right View. What does it see rightly? If told, one does not understand. One must know for oneself: what is seeing correctly and rightly? Having practiced and trained from the beginning, doing recitation and kammaṭṭhāna, there is both wrong and right, both good and bad. Before it settles down — oh! It is immense. One has practiced a great deal.

Thus, the Path is said to be present in a single moment of Sammādiṭṭhi, which is the state of being endowed with the Path (Magga-samaṅgī). Everything else is merely conforming. Practice that is deceptive is not real. The word "Right View" must be seeing for oneself. "Right Thought" is the same. What thought is right? One must see for oneself. Right Speech, Right Action, Right Livelihood — all are right. One must see all of them for oneself. What others say is not accurate; whatever they say is merely conforming. Only when one has Right View does it become Sammādiṭṭhi, then it settles into the Ariya-magga (Noble Path), which supports reaching Nirodha, the cessation of suffering.

How does one become the Magga-paṭipadā? In practice, there is both right and wrong. Those who practice wrongly can still attain jhāna and samādhi. But they are mistaken from the start. For example, angry at a village or town, they focus on a kasiṇa until fire burns down the whole village and town. Angry at opponents, they curse each other. A rishi curses someone, and that person's head splits into seven pieces — it really happens. Rishis also curse because their practice is wrong, not in line with Sammādiṭṭhi.

Thus, it is said: Dukkha exists, Samudaya exists, Nirodha exists, Magga exists. They have existed from time immemorial. Whether someone practices correctly or incorrectly, they exist just like that. Dhamma is something that exists like that. The Buddha realized: "Oh, it is like this." Thus, it becomes correct. "It is like this" is what is called the Path — the state of being endowed with the Path (Magga-samaṅgī). These are Dukkha-sacca, Samudaya-sacca, Nirodha-sacca, Magga-sacca.

The Buddha and his disciples, the monks, contemplated and saw clearly and truly. He abandoned, let go. Having seen the truth, he was able to relinquish and let go. That is called Dukkha-ariyasacca, Dukkha-samudaya-ariyasacca, Dukkha-nirodha-ariyasacca, Dukkha-nirodha-gāminī-paṭipadā-ariyasacca. Because he knew and saw according to reality, he was able to let go. He did not cling or grasp. At the moment he contemplated and saw, he relinquished and uprooted it. But when he did not contemplate, it returned. However, this time he did not suffer, even though suffering still existed.




56. Examine Your Own Defilements

By Luang Pu Thate Desaraṅsī

June 29, 1988

Today I will teach you to examine the matter of "defilements" (kilesa). There's nothing else to it — just investigate and search for the defilements themselves. Defilements aren't far away; they're right here on the surface, but we don't look at them. Laziness is one defilement — being too lazy to study and learn, too lazy to recite and memorize, too lazy to make effort, lazy about everything. That's what we call total laziness.

Look at your mind. What is it lazy to do? It's lazy about everything. That very thing is the defilement — the thing we must abandon. But we don't really want to abandon it. If it's lazy, we just go along with it, even falling into a stupor and sleeping. That defilement is enormous, colossal.

So it turns out that we didn't ordain to cleanse defilements. At home we didn't cleanse them, in the monastery we don't cleanse them, in the forest we don't cleanse them, wherever we go into solitude we don't cleanse them, in any town or city we don't cleanse them. The defilements follow right along, riding on the owner's neck — that's why we don't see them. They have fun dominating us. So what shall we do now? What did we ordain for? It wasn't to abandon defilements. To ordain just to sleep and eat — aren't you ashamed before the laypeople? They see a monk, a venerable one, and they raise their hands in respect and worship, but we ourselves are drowning in defilements, never abandoning them. Be ashamed of yourself — not just before laypeople, but before your own self. You intended to ordain to abandon defilements, but instead you let defilements dominate your head and neck, never abandoning or uprooting them.

They are right here in this body, not anywhere else. No matter what monastery, what town, what village you go to, defilements cling around your neck. They follow you to every home, every city, every direction, every group, every crowd. It's the same wherever you go. So if you don't see this defilement, then go ahead — go anywhere, ordain anywhere, be anything. Be a monk or a novice, study, recite, memorize — you should memorize and chant. But not knowing defilements, you just memorize and chant, look at texts. You see defilements, but you don't understand, don't truly see them. You just look passively, listen passively. When there's a Dhamma talk, you listen endlessly, never finishing. The talk is always about the same old defilements — there's no time to actually encounter and see them.

You don't want to chant, don't want to memorize. Listening to external things is just listening to defilements. So consider whether we are right or wrong. Remember this: if you don't understand the Pāli, then remember the explanations given in the Navakovāda (basic instruction manual). You've studied it, so remember it. When you hear monks reciting the Pātimokkha, you just want it to be over, to finish — too lazy to listen. You're bored with Dhamma altogether. Your eyes wander, looking at the ceiling, looking around — then how can you have concentration? How can you have Dhamma? The eyes are for receiving defilements, the ears for receiving defilements, the nose, tongue, body — all for receiving defilements. Our entire faculties are set up to receive defilements. We don't know them for what they are. They dominate us. Eyes see forms and get lost in them, lost in sounds, smells, tastes — never turning inward to examine ourselves.

The eyes see various forms for us to consider: good or bad, coarse or refined — but instead, we don't, we just get lost following the moods. So day by day defilements only increase. We ordained only to increase defilements. Ordained, we have no work, no duties — just lying around, eating while delighting in tastes. It's fun. Living in a monastery, in a dwelling, we have great fun. We don't engage in any work — just eating and delighting in tastes, seeing forms and delighting in forms, in sounds, in tactile sensations, in mental objects. There's no work or duties.

Laypeople have work to do — they have to earn a living, so they have no time. But we have no burdensome work, no need to pursue a livelihood — so we just get lost delighting in moods. That's how defilements multiply day by day. They'll never end. Even after ordaining for 9 rains, 10, 20, 30 rains, if you disrobe, defilements will be even greater than before. Not seeing your own defilements, you just get more and more immersed. If you did see them, you would feel shame, feel that as a monk you ordained to cleanse defilements, to engage in the work of religion to purify the mind. Seeing that, you would feel shame, fear of wrongdoing, and you wouldn't be so lost. But here, hearing sounds from outside the monastery, you even send your attention further outward. Eyes, ears, nose, tongue, body — it's all the same. When will defilements ever end? Who knows in what existence, in what life they'll end? Ordaining as a monk for a long time only makes them increase. When will they ever end?

You don't think about your own life. Being born as a human being in this life and having lived this long is already good. So keep scraping, scratching, chipping away at defilements — gradually you'll become a better person. But here, there's no chipping away at all. Instead, you wrap them up tighter every day, increase them every day. Ordaining as a monk increases them even more than before. So what benefit is there in ordination? Ordination is useless. So it is said: you increase your harmful kamma while living in a monastery, in the Buddha's dispensation, and moreover you don't even see the virtue of the dispensation — it gets even heavier. You increase your demerits day by day. The food you eat every day — how much has it cost? It all belongs to others, all given by others as offerings and alms. Think of the monetary value in just one day.

People who are not restrained, who don't guard the six sense doors — they only increase their bad kamma. The robes, the food, alms, lodgings, medicines — these four requisites depend on laypeople. The Buddha compared them to fire, like a lump of red-hot charcoal. Eating that red-hot charcoal is better than eating the laypeople's food. Truly, eating a lump of red-hot charcoal is better, because if you eat a red-hot lump, it burns your mouth, you swallow it, it burns through your intestines, you die, and then it's over — no sin, no bad kamma. But when a person consumes the laypeople's food day after day, defilements increase every single day. What benefit is that? It's even worse than eating a red-hot charcoal. Dying without harming anyone, that's the end of it. But this way, you increase both merit and demerit every day, every moment.

You should reflect on yourself. Having ordained, you should reflect. Don't think only of decline and loss. Think about your own living body and life — especially the life of a monk. Especially this monastery — it's a meditation monastery. Everyone praises its name: "This is a meditation monastery." But having come to live here, what kind of meditation do you do? What meditation object do you have? Think about that! What meditation object do you keep with you constantly? What do you contemplate every day? You ought to be ashamed of yourself. Enough.




57. Teach Yourself First

By Luang Pu Thate Desaraṅsī

July 14, 1988

The Rains Retreat is approaching. Any monk whose friends and companions share his temperament and invite him to spend the Rains Retreat in various places — that's up to him. I haven't made any arrangements for this Rains Retreat. If the other monks find it agreeable and compatible, they can go. Go and stay together. But if their temperaments are not compatible, then staying together is not good, not peaceful.

After the Rains Retreat, we go traveling to various places. We've traveled extensively, following our own inclinations. If we like somewhere, we go. Like to travel, like to enjoy ourselves, like to meditate — we do everything. Now, during the Rains Retreat, we must stay in one place, staying for the purpose of training ourselves, disciplining ourselves. As for other people, we can teach them later. The truth is, we must teach ourselves first, then teach others. How do we practice? What do we know? How do we understand? Teaching others is not about being bent on teaching only others. We practice and see what is good and right, what accords with Dhamma and Vinaya, what accords with the virtues of the Buddha, Dhamma, and Saṅgha, what is Dhamma and Vinaya — that very thing we use to teach.

Teaching others is not difficult. If we can teach ourselves, it's not difficult. The only problem is when we don't teach ourselves. When we don't teach ourselves, we just stay idle, not knowing anything, just drifting along. We don't know ourselves, we don't know others — so how would we know what to teach?

When we see ourselves, understand ourselves well, teach ourselves to feel and see what is good and right — then we take that very thing to teach others. That way, there will be understanding. If we teach others and they don't understand, it's because we don't understand ourselves.

We have ordained in Buddhism. Our lives are connected with laypeople. When they are troubled and confused, we should help them. They revere Buddhism; they see its value and benefit, so that they may have even more faith and devotion. Buddhism is rather difficult to truly understand. Not to mention laypeople — even monks like us, to truly see the value of Buddhism, to see it as genuinely beneficial, capable of curing suffering and distress — that is very hard. There are many who have not yet reached the Dhamma. Even monks, because we haven't trained and practiced, haven't been taught and instructed about these matters enough, we still haven't reached it, haven't deeply appreciated the Dhamma.

The Buddha, Dhamma, and Saṅgha — how are they good? They are the highest, most excellent things in the world, incomparable. But we still don't see them as excellent; we see them as something trivial, so we study and don't understand.

The fundamental origin of the Dhamma arises from the mind, from the heart. The mind-heart is the source of Buddhism. This world has been chaotic and turbulent for a long time. The Buddha arose in the mind. Buddhahood arises in the mind. When the mind reaches the Knower, it reaches Buddhahood. Buddhahood is the Knower, the Seer — seeing causes, seeing results, seeing various matters, seeing the environment of the mind. For example, seeing greed, anger, and delusion — they arise from the mind. When greed, anger, and delusion arise, the Buddha arises from those very things — seeing greed, anger, and delusion, and thereby becoming the Buddha. Defilements arise from there, not from anywhere else.

We practice and train following the Buddha. When we see the matter of the mind — the source of Buddhism, the Buddha's teaching — we can abandon greed, anger, and delusion. It's nothing. All defilements, sense spheres, the five aggregates — everything comes out from there. If there is no mind, there are no five aggregates to purify. The countless defilements arise from the one mind. Defilements arise at the mind. The Buddha pointed right at the mind. What he knew, he knew at the mind. When we know the mind, we know all defilements. So why would we grasp at anything else? Grasping at external things — ghosts, spirits, believing in magic spells and incantations — once it's understood that they arise from the mind, why grasp anything other than the mind? Seize the mind firmly, and then you will know.

But as it is, we don't know the mind, don't understand what it is. We search for it elsewhere and don't find it. We never see the mind itself. Not seeing the mind means not seeing Buddhism. Therefore, don't understand the Dhamma as being somewhere else. As for monks, novices, laymen, laywomen — if there were no mind, none of them would exist. Because there is a mind, it then dresses up into forms. Kamma dresses up into a female form, a male form, a monk form, a noble form — dresses up into monks and novices. Kamma dresses up into various things because the mind enters and possesses that form. When defilements overpower it, we don't see the mind. So we must clear the way to find the mind. When we see the mind, we see those things.

But where does the Dhamma reside? It resides in the mind. If there were no defilements, there would be no Buddha. Because defilements exist, the Buddha arises. Therefore, we should remove those defilements from the mind. The Buddha is born there. Buddhahood — the truth — is not a person. When Prince Siddhattha first had that arising of knowledge, he was called the Buddha. The world calls him Buddha, but there are many stories, many names — Lord of Victory, Sage of the Sakyas, the Supreme Teacher Gotama, and so on. The story of Prince Siddhattha then disappears because of that very awakening, which blossomed from the mind, and then various epithets were given. But the Buddha himself called himself "the Tathāgata" — he didn't call himself anything else according to the conventional designations the world used for him.

In truth, the Buddha arises at the mind, from the mind, because of practicing to remove various things from the mind, making it bright and pure, cleansing it completely. Therefore, the mind is the most important thing. Whenever you practice and reach the mind, then you will see the mind. That is when you become the Buddha. If you haven't reached the mind, you haven't reached Buddhahood. That's all.




58. A Neutral Mind is Very Important

By Luang Pu Thate Desaraṅsī

July 28, 1988

During the Rains Retreat, the monks are allowed to take up residence in various places to strive in study and learning, to gain knowledge and understanding. In truth, it's not just during the Rains Retreat; other seasons are just as suitable. If one truly sets one's heart and makes an effort to learn, seeing the benefits of study and learning — having faith and confidence in the religion, then one ordains. After ordination, if one still doesn't understand the practice, one hasn't reached the heart of the religion. So we are now at a point of inconsistency. Think about the original intention behind our ordination, or even if there was no intention born of faith — most people ordain just for the sake of ordaining, living from almsfood as their measure. Those who truly intend to train and practice to free themselves from suffering are very few indeed. But nevertheless, now that we have ordained, if we set our minds to training, studying, and learning, we can gradually make progress and eventually see the benefits of ordination in the Buddha's religion.

The benefits of the Buddha's religion are beyond count. From day to day, throughout one's life as a monk living in the religion — one could say one lives relying on the religion as one's abiding place. If you do good, you get good; it's all beneficial. In the monastic life, one is instructed to contemplate the paṭisaṅkhāyō (the reflection on the four requisites) every day. Contemplating the paṭisaṅkhāyō — seeing the robe, almsfood, lodging, and medicines for the sick simply as requisites we rely on for basic sustenance — is beneficial. But if, while relying on them, one becomes agitated, desiring, ambitious, striving and struggling, then that becomes a danger, a great danger, a danger beyond description. And as for benefit, it is also great, beyond counting. Whatever we do, if we rely on it aiming for benefit, aiming for happiness, aiming for freedom from suffering, then it is all beneficial. Whatever we do without considering its true value, only indulging in heedless infatuation — that is called a danger, suffering. Danger and benefit exist together everywhere.

It's just like ourselves. Born with everything complete within us — that is, the six sense-bases: eye, ear, nose, etc. — they receive contacts. If heedless infatuation arises, that becomes a danger, not of any benefit to oneself. But the person misunderstands it as benefit, and thus becomes heedlessly infatuated with various sense objects. However, if one contemplates those things and sees that the sense-bases are the source of all sense objects — and having contemplated all sense objects, sees the danger in them — then that very same thing becomes a benefit. It's right here, in the same place, not anywhere else. Danger and benefit are in the very same place.

Because there is danger, the Buddha taught the Dhamma, with wisdom as the tool to subdue defilements so that danger does not arise. Seeing its danger, it becomes benefit. If one does not see the danger, but simply indulges in heedless infatuation and enjoyment, then it is danger all the time. It is not elsewhere, far away. All defilements are right here. That is why the Buddha taught us to turn inward to ourselves. We tend to focus only on the faults of others, such as forms. We see only external forms. But that does not arise externally. We see from within, looking outward, seeing beautiful and pleasing forms, forms that delight the mind. That seeing comes out from this mind of ours. It does not come from outside. Forms are just forms, as they are.

Those forms that are beautiful, pleasing, delightful — they are also just natural phenomena. If we do not grasp them as internal forms, they become beneficial. But what benefit could they be to us? That form is just a form, born of the four elements — earth, water, fire, wind — growing and developing in sequence. Sounds are the same. Smells are the same. Tastes and tactile sensations are the same. External things mix with what is within. Our mind goes in and concocts, fabricates, giving rise to delight, infatuation, and heedlessness. That is called defilement arising in the mind.

If we cleanse our mind, contemplating the one who is heedlessly infatuated, seeing the danger of heedlessness and infatuation, and then let go and release it, the mind abides with the heart. Sense objects are external things, they are objects of the mind. The mind is not the object; the object is external. It is the mind that goes and grasps. The mind goes and grasps, and then sense objects arise. When the mind does not grasp, then each remains separate, and the whole matter is finished.

What I'm talking about is "a neutral mind." When the mind is neutral, it sees the truth. External sense objects arise because the mind goes and grasps and holds on. This is called by many names: mind, mental factors, formations, consciousness — all these mental phenomena arise from the mind. When the mind remains neutral, there is nothing at all. If the mind is not neutral, it leans to the left or the right, into the past or future — that is when great and massive issues arise, and we forget ourselves. When sense objects overwhelm us, we follow after them, completely forgetting the original.

How do we forget? We cannot restrain ourselves. A neutral mind cannot be grasped; it becomes infatuated. Whenever the mind can remain neutral, then those things that arise at the mind and from the mind — one will see that this is mind, feeling, perception, formations — they arise separately from the mind. The mind dives in and binds itself to them. If we can let them go, it becomes neutral again, like before. A neutral mind is very important. Strive in meditation until the mind becomes neutral every time, all the time — that is the best. It allows you to know what is what. What are the defilements that come visiting like? And what is the neutral one like? You will know thoroughly and continuously. Whatever makes contact, it contacts the neutral one directly.

If you want to see the neutral one, try observing that neutral mind by holding your breath for a moment. What will there be? There will be nothing at all. You can try holding your breath. There is no thinking, no pondering — just a sense of knowing, remaining still. That is "the neutral one." But that is not yet the result of thorough and careful contemplation; it is only temporary. When you contemplate thoroughly and carefully, contemplating the four elements — earth, water, fire, wind — going through all the aspects until you reach impermanence, suffering, and non-self, then it will become neutral on its own. When it becomes neutral on its own, then the contemplation of the Dhamma of the Buddha reaches the neutral one, and that's the end of the matter. The Buddha's religion — when it reaches the neutral one, that's the end. There are no more symptoms to speak of. That's all. That is called the final end in the Buddha's religion.




59. The Five Maras

By Luang Pu Thate Desaraṅsī

August 12, 1988

If you keep your mind neutral and simply at ease, it remains clear and pure at all times. The Lord Buddha abided in that state, had that kind of mind, and thus was freed from Mara.

Our physical body is an adversary to the inner mind. Every person has this adversary. The Lord Buddha taught about "Mara" — the obstacles that hinder the performance of wholesome deeds. The term "Mara" here, as taught by the Buddha, consists of five kinds: (1) the Khandha Mara, (2) the Kilesa Mara, (3) the Abhisankhara Mara, (4) the Devaputta Mara, and (5) the Maccu Mara. These five are present within each of us.

Khandha Mara refers to our own aggregates. They present all sorts of obstacles when we try to do good and wholesome deeds. For example, being sick or unwell, not at ease — especially inner laziness and sloth when it comes to performing wholesome actions. We tend to take shortcuts, seeing only our personal benefit, thinking we are acting for our own good, which we believe is wholesome. But in reality, it is defilement, it is Mara itself. Suppose we intend to practice diligent meditation, but then we feel tired, so we rest and sleep first, waiting until we wake up, thinking that is fine. But in truth, Mara laughs. When we follow Mara's will, Mara laughs heartily. Hence it is called "Mara." When it comes to daily duties and rituals, we are lazy and indifferent, seeing them as trivial and thus neglecting them. This becomes a major obstacle to performing wholesome deeds.

Sickness and discomfort are similar. If a person is diligent, resolute, and courageous, no matter how much they suffer, they become even more courageous. By retreating into solitude, they become even more at ease, bravely fighting until they win. That is called conquering Mara.

Kilesa Mara — the Khandha Mara is itself a part of the defilements arising from within the mind, making everything we do steeped in laziness and sloth. That is called "Kilesa Mara." When we practice wholesome deeds and live the holy life in Buddhism, aiming for the Path, Fruition, and Nibbana, aiming for purity, defilements come to obstruct and hinder us, giving rise to love, anger, hatred, and aversion. These create obstacles so that we cannot accomplish our goal. Defilements arise internally; in whatever we do, defilements block us. Therefore, it is called "Mara."

Abhisankhara Mara is great craving, the desire to become great and mighty. It is the insatiable desire to gain more and more success. Whatever we have done, we are not satisfied; we want even more. Why is it called Abhisankhara Mara? Because it is dissatisfied with things as they are. Being content with what we have and our station in life — that is called being satisfied.

Maccu Mara is death. Death comes to destroy. When we are doing wholesome deeds, death comes to destroy them. Before the right time, it cuts short our goodness. Whatever we do for our own benefit, comfort, and happiness, death cuts it short. That is called Maccu Mara.

Devaputta Mara refers to the realm of a certain divine being in heaven, the Mara who came to challenge the Lord Buddha. That is called Devaputta Mara — that is one aspect.

Now, speaking of Khandha Mara: form, feeling, perception, mental formations, and consciousness — each of these is a khandha, and each of these is a Mara. Therefore, we ourselves are entirely within the domain of Mara. If we are entirely within Mara's domain, then we are disciples of Mara, grandchildren of Mara.

How can one become free from "Mara"? The Lord Buddha became free from Mara and thereby attained the Path, Fruition, and Nibbana. The Lord Buddha conquered the "Five Maras" and thus attained Supreme Self-Awakening, becoming a Buddha.

We have Mara within us. How can we become free from this Mara? How can we become free from form? How can we become free from name-and-form? Freedom does not come by running away, nor by fighting and killing. It comes by seeing the danger of it, by knowing it thoroughly, by understanding the nature of Mara — that the aggregates are just that. Even if they are sick, we know that the aggregates are sick, that they are uncomfortable. The mind does not become discouraged or weak. We fight with knowledge and understanding, seeing the truth of it. The aggregates are the aggregates' business; the five aggregates are the five aggregates' business; our practice is our practice; the mind is our mind.

The five aggregates are indeed mental phenomena (nama): feeling, perception, formations, consciousness — they are nama, they are aggregates. But when speaking of the truth, the aggregates are one thing, the heart is another. As I say, the "heart" (jai) is not the aggregates. "Mind" (citta) is something else. When the heart is one, neutral, unaffected, then feeling, perception, and formations do not disturb it. What disturbs is the mind. That which is neutral is called the heart. Nothing can disturb that neutrality. The Lord Buddha was freed through this state, not through fighting or killing. That is how He conquered Mara.

Nevertheless, while still within Mara's sphere — before His final Nibbana — He remained in Mara's sphere, yet He maintained mindfulness to dominate at all times, protecting Himself constantly. He kept His mind neutral at all times. That is one way He conquered.

Kilesa Mara is the same. Defilements are things that defile the mind, making it unclear. Everything — love, anger, hatred, liking, disliking, all the taints — they are matters of the mind. Love is a poison, hatred is a poison, anger is a poison, liking and disliking are poisons. The "heart" (jai) does not know liking, does not know anger, does not know hatred, does not have conceit or opinions. That belongs to the "mind" (citta). The mind becomes defiled because it goes out to love, to like, to hate, to dislike, and holds onto conceit. That is how it gradually becomes defiled. When the mind becomes free from that — that is, when it knows and understands that from the beginning these things have always been that way — we become free by making the heart neutral. Keep the heart neutral, simply at ease, and it remains clear and pure at all times. The Lord Buddha abided in that state, had that kind of mind, and thus was freed from Mara, freed from Kilesa Mara.

Abhisankhara Mara is the same. When we practice meditation, we crave success, we want it to be this way or that, we want to know this or that, we want it to unify, to become calm, bright, and clear — this itself becomes an obstacle to practice. That is called Abhisankhara Mara — the craving for more and more. In truth, when practicing meditation, make the heart neutral, set it down in equanimity. No need to crave, no need to be troubled, no need to be agitated. Once the heart is neutral and at ease, it lets go and becomes meditative concentration. Then we are freed from Abhisankhara Mara.

Maccu Mara is death. Let it die if it must die. Contemplate it clearly, see it clearly. What is death? Upon death, it becomes earth, water, fire, and wind — no longer associated with form or name. Form arises from earth, water, fire, and wind, then disintegrates and dissolves back into earth, water, fire, and wind. We have been clinging to it as self, as belonging to me or to others. Let it go, be equanimous, neutral. The mind remains peaceful. Even if it is disturbed or afflicted in various ways, we know and understand it again. There is no way to avoid all affliction. The Lord Buddha's endurance was the endurance of one who sees things as they truly are and then lets go at all times.

Devaputta Mara is difficult to discuss, but the Lord Buddha conquered all five Maras in this very way.

Therefore, the Lord Buddha taught us to do wholesome deeds, to have sharp, discerning wisdom, to know thoroughly and completely the nature of the five Maras. Even if Mara becomes angry or hateful, let it be. It cannot do anything to us. Mara's hell does not exist; only the hell that the Buddha taught about exists. That is where we conquer Mara. When we contemplate, see clearly, understand, and realize the truth like this, Mara becomes disheartened and cannot do anything to us. That is called his defeat, in every situation. Enough.




60. Seeing Defilements as Good

By Luang Pu Thate Desaraṅsī

August 27, 1988

Because one doesn't see the heat, one remains entirely within that heat, mistaking it for coolness. One mistakes defilements for their opposite — as comfortable, as good. "Heat" here refers to the heat of passion (rāga), of aversion (dosa), of delusion (moha) — heat from the very beginning to the very end. This is called heat.

When the eye sees a beautiful, pleasing form, and lust and delight arise — how is it hot? When desire, delight, and satisfaction arise — how is it hot? Consider this: why is it called hot?

Because that love, that lust, that passion, that delight, that satisfaction, that enjoyment — none of it is in a normal, balanced state. If a person's mind is normal and balanced, it is neutral — neither hot nor cold. That is being normal. But this is turmoil — filled with love, anger, delusion, delight, and craving. That is why it is called hot. Yet people do not see that heat. On the contrary, they see it as good. They want beautiful forms, pleasant sounds, good smells and tastes that please them, soft tactile objects, and mental objects that are enjoyable. They mistake these for good. Beautiful forms are mistaken for good, mistaken for coolness, mistaken for pleasing. Because they are pleasing, they are considered cool.

Because people do not see their own defilements — that delight and displeasure, satisfaction and dissatisfaction are all defilements — the Lord Buddha investigated and realized: "Ah, this is what causes human beings and worldly beings to become deluded and confused in various ways, seeing bad things as good, seeing defilements as pleasing." Then it becomes extremely difficult to escape this world. He saw that all human beings run about within that very boundary, unable to go beyond, because they keep circling around and dare not cross over.

Regarding these defilements: all of us live within this heat. That is called hell (naraka). Why can hell-beings still exist? It is exactly this. They exist because they take delight in it. Only when the heat becomes unbearable — when it is completely full — do they cease to exist. That is called "fully heated." For example, seeing a form like this — liking it, being pleased with it — wherever it is, one wants to go. Hearing news of it, one wants to go see it. With sounds, the same: hearing that a pleasant sound exists somewhere, one wants to listen. No matter how near or far, one makes the effort to go, just to let the mind sink into it, not allowing it to rise above it. That is how hell-beings exist.

If you try to teach hell-beings, they don't understand. Teaching them that it's hot — they don't get it. Similarly, if we humans are taught that something is harmful, we don't get it either. It's the same as with hell-beings. No matter how much you teach, they don't understand. No matter how much you teach, they don't realize it's hot, that it's bad. Instead, they keep seeing it as good, plunging deeper and deeper. That is why it's called "human hell." Humans themselves are hell-beings. "Naraka" comes from "na-ra-ka," meaning "person," but we spell it as "hell." In truth, it is we human beings — we have forgotten.

Everything, no matter what, cannot be understood through words. Words don't get through. When shown that something is wrong, they don't see it as wrong. They see it as good and pleasing, so they end up not listening or understanding. That is hell within oneself — within all of us, in all these surroundings. Don't think you've escaped hell yet. Only when you make the mind free from hell, making it always neutral — not leaning forward, backward, left, or right, not toward past or future — when it becomes neutral, what is there then? One can escape hell. Even if not for long, just a moment, a single instant of escaping hell is good. Remember that.

But some people, even when they escape hell, don't realize they've escaped because they lack understanding and wisdom. They want to run back into hell to feel comfortable again. For example, someone meditates and stays still, then thinks, "I have no wisdom, I'm stupid." They struggle and flail about, seeking thoughts and chattering — that feels comfortable to them. This has been human nature for so long. That state of calm, of neutrality, of being aware and mindful — they have never had it, never been it, never attained it. So when they reach that point, they don't know where to go. They go looking for trouble again, and it just gets bigger and bigger.

A path never traveled, a place never encountered — when someone arrives there, that's how it is. One must observe how much happiness and ease there is in that non-turmoil. We have trained and practiced from the beginning, long ago — purifying, clearing away, abandoning evil, doing good step by step — in order to reach neutrality. But when we actually reach neutrality, we misunderstand it as not real, not good, and run back to find turmoil again. So it never ends, never finishes.

Try everything — whether internal or external, Dhamma or worldly — there is a stopping point, a place to stop, an end. People who farm, garden, trade — they have a stopping point. Rice farmers harvest and finish. Gardeners harvest, store in the barn, and finish. Traders, likewise, after trading, finish that work. That is called "enough." When you stop, it's there. If someone never stops, they never have enough. Travel is the same. No matter how far we go, there must be a place to stop. Look at airplanes — even flying in the sky, they have a place to land. If they never stop, they never reach a final destination.

The Dhamma is the same. We contemplate everything. When there's nowhere left to go, it settles into impermanence (anicca), suffering (dukkha), not-self (anattā). Then it stops. It stops as concentration (samādhi), or as life-continuum (bhavaṅga), or as absorption (jhāna), or enters into fixed attainment (appanā). It must stop to reach the end. The end of samādhi is appanā samādhi. The end of jhāna is appanā jhāna. The end of insight wisdom (vipassanā) is anicca, dukkha, anattā. When there's nowhere to go, it's finished, completely finished. That's the final end. Only when it settles.

Everything must have an end — both internal and external things. If there is no end, the path is wrong. You can observe that a correct path must have a stopping point, an end. It remains still and neutral. As I have often said: that which is neutral does not lean forward or backward, does not lean left or right. It is not affected by anything. When it is neutral, that's the end of all impacts. Just being aware and neutral — that is the final end of meditation practice.




61. Method of Teaching Dhamma

By Luang Pu Thate Desaraṅsī

September 11, 1988

I will teach about "the method of teaching Dhamma" for the laypeople to hear, and also for the monks. Whether the laypeople are male or female lay disciples, or not yet, it doesn't matter. For the most part, they understand themselves to be Buddhists, but in truth, many are not yet fully there. If you teach them high-level Dhamma, they don't even properly understand the basics. If the foundation is poor, the latter part will also be poor. They want to hear high-level Dhamma, but they don't yet understand the basics, and they don't want to hear them.

I once taught at the district office in Phuket. After that one teaching, they didn't want to listen again, saying my teaching was too shallow. I wanted them to first understand the basic principles firmly, and only then listen to further Dhamma. But they didn't see it the same way. That is why people who follow a religion do not reach the core of true Buddhism.

What they say – "Buddhists" – is correct. They are Buddhists just as people are villagers or townsfolk. They follow Buddhism; they follow along with others. Even small children follow along. They are Buddhists, but they do not deeply understand true Buddhism, reaching its essence. The essence of Buddhism goes back to the time of the Buddha. People who were genuinely inspired with faith would then gradually approach Buddhism. He gave a Dhamma teaching to inspire genuine faith and then gradually taught the Dhamma in order.

These days, people are "Buddhists" – they follow it as a convention. Even monks and novices follow it, yet they do not truly reach the Buddha. We can see this in the way they pay respect. When paying respect, they take the Buddha, Dhamma, and Sangha as their refuge. There is nothing else besides the Buddha, Dhamma, and Sangha. We say this constantly. This is true, but we do not truly practice it. We do not genuinely venerate them. We just bow down. Seeing a Buddha image, we bow. Sometimes, while bowing to a Buddha image, we don't even see the Buddha image again. It is no longer a refuge or recollection. We turn our eyes and faces elsewhere. Who knows what we are bowing to? We don't reach the Buddha, Dhamma, and Sangha at all. We bow until our knees are calloused, yet still do not reach the Buddha, Dhamma, and Sangha.

We do it as a game, not genuinely. We say "Buddho, Dhammo, Sangho" but do not reach the Buddha. We do not recollect the Buddha. Who knows what we recollect? We just bow. We don't know what it's about. Sometimes we mumble while bowing. Sometimes we talk about other things while bowing. We don't understand Buddhism; we just go through the motions. So how can we truly take the Buddha, Dhamma, and Sangha as our refuge? When a time of need comes and we must rely on them, we cannot. We cannot rely on the Buddha, Dhamma, and Sangha. When we are sick, unwell, or in pain, we recollect the Buddha, Dhamma, and Sangha, but we do not recollect their virtues. We just blankly recollect, hoping that the Buddha, Dhamma, and Sangha will come to help us – hoping that the monks will come to help us. That is what is meant by "not reaching."

In truth, it is not like that. The Buddha, Dhamma, and Sangha are in our own hearts. When we recollect and contemplate their virtues, that gradually sinks in and reaches the heart. Then all kinds of illnesses may be able to disappear. People all over the country only go as far as using the Buddha, Dhamma, and Sangha to help with sickness and pain, or to pray for good fortune and wealth. How could they give you good fortune and wealth? If we do not reach them, it is of no benefit. But if we genuinely recollect them, just as we recollect a living person or one who has passed away – our relatives, family, siblings, parents – we constantly recollect their kindness: that they gave us birth, gave us a livelihood, taught us a profession. Wherever we go, we recollect them constantly. Even thousands of miles away, we still recollect them. That is what is called "truly reaching."

The Buddha, Dhamma, and Sangha are the same. To truly reach them, it must be like that. First, have faith – make that faith firm. Once faith is firmly established, then everything else will happen on its own. Morality (sīla), concentration (samādhi), wisdom (paññā) will come about. If faith is poor – that is, the beginning is poor – then the end, the final part, will also be corrupted. The Buddha, Dhamma, and Sangha: if we have firm faith in them, we have a guarantee within ourselves.

What is faith that has a guarantee? It is believing in kamma and the results of kamma. Doing good brings good; doing evil brings evil. We ourselves do it, we ourselves receive the result. That is what is meant by believing in kamma and its results. It is not that someone else or something else receives it for us, or that someone else gives it. We ourselves are the givers, and we ourselves are the receivers. We are firm in heart as explained earlier. We are confident in our own body and mind. We believe in kamma and its results: doing good brings good, doing evil brings evil. Then morality (sīla) enters us automatically. Evil is a violation of sīla; goodness is having sīla. That is believing in kamma and its results. It naturally leads to sīla. All the rules of sīla – we cannot transgress them. Once it is firm, when we act with body, speech, or mind in various ways, that confidence prevents us from violating those precepts. For the five precepts, the eight precepts – we don't need to undertake them formally. Even if we undertake them every day, if sīla does not reach the heart, it's useless. But if it reaches the heart, we don't need to undertake it; sīla is already there. Undertaking formally is good; it shows unity and harmony. If we don't undertake together with the group, it might feel awkward and incomplete. But in our heart, we must reach it as described.

The same applies to the ten precepts for novices. If they have a sense of shame and fear of wrongdoing (hiri-ottappa) as a support, that support prevents them from violating those precepts. For a bhikkhu's precepts, even without formal undertaking, if he believes in kamma and its results and has hiri-ottappa, the 227 precepts – or even more – are restrained. A bhikkhu's precepts are not only 227; there are tens of thousands, hundreds of thousands not listed in the Pātimokkha. How could one practice them without reaching the heart as described? With this belief in kamma and its results, one can refrain from all kinds of evil. A bhikkhu does not undertake the precepts; they arise spontaneously. After the motion (ñatti) is recited, he is assumed to be a bhikkhu, and then he attains the path, fruition, and Nibbāna.

In the past, the Buddha said "Ehi bhikkhu" – when faith was sufficient, he simply said, "Come, monk, be a bhikkhu in this teaching. Practice the Dhamma well proclaimed by me." If one truly believed in one's heart, one became a bhikkhu and could attain the path, fruition, and Nibbāna. Here, sīla automatically fills the heart of that bhikkhu completely, without deficiency. Sīla is not a self or an entity; it is the very act of refraining that is sīla. When sīla becomes a self or an entity, it would fill the entire chest – how could one bear it? As a bhikkhu, having sīla filling the whole body – because it is not a self or entity, sīla becomes light. Whoever is complete and perfect in it becomes light in body and self – light in everything: body, speech, and mind.

One who is established in sīla, steadfast in sīla, constantly contemplating one's own sīla, with a mind that is steadfast – that is concentration meditation, called sīlānussati (recollection of virtue). It is the constant recollection of sīla, as a continuous recitation. All perceptions arise from recollection and contemplation – contemplating both external and internal things, both what one has done and what one is doing. Contemplating kamma and its results, starting from evil kamma, leads to wisdom. It is not wisdom from elsewhere. Wisdom arises from concentration – it arises right here. All things whatsoever: when we contemplate and investigate, seeing drawbacks and benefits, seeing benefits brings joy and rapture, seeing drawbacks brings remorse and the willingness to let go. That is wisdom arising from concentration.

Insight wisdom (vipassanā-ñāṇa) arises at another stage. Insight wisdom is another kind that contemplates and investigates, seeing causes and effects, seeing impermanence (anicca), suffering (dukkha), and non-self (anattā). Seeing that all things are like that, arise like that. We go and cling, grasping them as self and as entity, and thus they become self and entity. That very clinging is what makes them self and entity. When we release, relinquish, and let go, they return to their original state. Clinging is like that, not clinging is also like that. Then insight wisdom arises – that is wisdom that sees things according to their true nature and reality.

It extends all the way, from the Triple Gem refuge, from faith, all the way to the path, fruition, and Nibbāna. Some teachers have said that whoever takes firm refuge in the Triple Gem, believes in kamma and its results, does not perform merit outside of Buddhism, does not believe in spirits, ghosts, amulets, or magical charms – if one follows Buddhism, there are no monks who still believe in magical charms. There is no Buddhism in them at all. Whoever is still attached to magical charms has not yet reached the religion. They say that when one truly reaches Buddhism, then one can become a stream-enterer (sotāpanna). It can truly happen as described here. When sīla is firm and unshakable, willing to sacrifice everything, seeing sīla as more valuable than anything else – that is "diamond faith." Enough.




62. The Four Foundations of Mindfulness

By Luang Pu Thate Desaraṅsī

September 25, 1988

The Four Foundations of Mindfulness that were taught — concerning the body, feelings, mind, and mental phenomena — there are four. You contemplate the body for a period, contemplate feelings for a period, contemplate the mind for a period, and mental phenomena for a period. But they don't tell you to contemplate all of them. According to the texts, they say you can use all four, but when you practice, you should focus on one of them first and get it right.

For example, contemplate the body — externally and internally. Contemplating externally means the bodies of others; internally means our own body. Establish mindfulness and contemplate this body as just a body, until you see it as something ordinary, as nature. As you keep contemplating, gradually you will come to understand. At first, the arms, legs, hands, feet — they seem like separate parts. Then you contemplate deeply inside. At that point, you don't know whether it's our body or someone else's. You don't know if it's flesh or skin or what. It just appears as a certain thing, a phenomenon of the world, existing that way. That is what is meant by "body" — just "body." Contemplate earnestly, wholeheartedly. Not just a superficial contemplation that you do and then forget. Our heedlessness: contemplating without sincerity, just touching and feeling around, then it fades away. That is called "heedlessness."

"Heedlessness" is very profound — the heedlessness of those who practice meditation. If you focus your mind steadily on a single thing, just the body, until you see it as described above, that is called being "heedful." If your contemplation drifts here and there, with other moods intruding, it's still not right. That is called "heedlessness." We focus steadily on one thing, contemplate that one thing, until we see "body" as just "body" — the object of contemplation is not ours, not theirs. Only then is it getting correct.

As long as you still see the body as yours, grasp it as self, as "I," as "me," as "us," as "them" — you've been grasping it for a long time. It's hard to let go, to unify it into a single state, into the true nature of things. What exists is merely... it's not a person, not a human being, not anything at all. So the Buddha says it is not self, not a being, not "us" or "them." It is just a thing in itself.

Take how we see external things: look really earnestly, don't think of anything else. Look at what you see, contemplate it steadily and sincerely. When no other moods intrude, that thing you are contemplating steadily — you don't know what is what. If you say that's lacking wisdom, that's true. But the person who sees it as not-self, not a being, not "us" or "them" — that is "higher wisdom." Seeing it as self, as a being — that's called wisdom too, but that kind of wisdom anyone can use, everyone uses it. The refined, higher wisdom is the one that relinquishes, until it's no longer a being, a self, an "us" or "them." That is rare. People rarely see that wisdom. The Buddha teaches us to contemplate that point, and people call that "stupid." It's our own stupidity as ordinary humans.

Seeing all things as not-self, not a being, not "us" or "them" — the Buddha does not call that stupid. But all human beings call it stupid. They look at things as separate parts, as proportions. They use science, apply it to these very matters. So the mind doesn't become concentrated; it doesn't unify into one. It sees parts, sees many things. They arrange them into stories, into various categories. That is called their wisdom.

The Buddha's wisdom, on the other hand, takes it until it sees not-self, not a being, not "us" or "them," steady and unified. The Buddha's wisdom and the wisdom of ordinary people are different things, different matters. But to attain the Buddha's wisdom is very, very difficult. People rarely see it, so they consider that kind of thing as bad. If we believe the Buddha's teaching, whether it's good or bad doesn't matter. To be that way is to be in line with the Buddha's teaching. As the teaching goes: Yathā paccayaṃ... The robe we wear is not a being, not a self, not "us" or "them." It is merely an element, reduced to an element. Worldly people see colors and patterns, see beauty, see things that are pleasing and entertaining — that is their wisdom.

But the Buddha's wisdom, which sees it as merely an element — if we don't call it an element, we don't know what to call it. Merely an element. That element truly exists that way. An element is what exists. However it is, it exists that way. That is called an element. To contemplate until you see it as an element — that is the Buddha's wisdom. For us ordinary people in the world, it's hard to abandon conventions and designations. And even if we abandon conventions, we struggle to find conventions again. If we abandon conventions, then we don't understand anything at all — we get completely confused, don't know what is what, having never seen or known it. So we struggle to find conventions again. The mind can't pull away, so it doesn't reach concentration, doesn't reach steadiness.

When we meditate, don't practice superficially. Don't do it as a game, like what was just said. Doing something just for the sake of doing it — it doesn't reach Dhamma. Dhamma is what is real. Dhamma is what is true. Practice until you see it as real and true — that is called practicing until you reach the real, true Dhamma. If you do everything as a game, it's useless. That's why our Buddhist religion gradually deteriorates. People do everything as just a playful matter. In the beginning, they did it properly. For example, paying homage to the Buddha and chanting — they did it with intention, recollecting the virtues of the Buddha, Dhamma, and Sangha, truly respecting them. Listening to a Dhamma talk, they listened carefully to the meanings and principles, to the subtle points of Dhamma. That's the beginning.

Later, they just listen for the sake of listening. They listen along with others, not knowing what they understand. When something fun and entertaining comes up, then they like it. Like the Vessantara Jataka sermon — they give lively, humorous sermons, chanting and playing with their voices. It's fun, so they like it. But it's not correct Dhamma; it doesn't reach Dhamma. They only take the shallow, superficial stuff. The refined, subtle things they don't take. Don't do things as play. You can't turn everything into a game like that.

It's the same with ordaining as a monk or novice. In the past, people ordained properly. They would say, "I wish to ordain and renounce for the sake of freedom from suffering. Please give me the robe." They would ask for the robe three times, back and forth, before the robe was given. They made such a strong determination. People in the old days — even Somdet Maha Samana Chao said, "These days, ordination doesn't reach that level. It doesn't attain the path, fruition, or Nibbāna. It's just ordaining for the sake of ordaining." So they removed that practice; they didn't use it. Then people didn't understand, so they just ordained casually as a tradition. When the season came, when school break came, they'd ordain in a festive mood all around. Ordaining novices with great fanfare and noise — oh! Whatever monastery ordained many, they gained fame. They'd ordain in groups, forcing each other. One person forces four or five; one person forces nine or ten. They force them as a group, like soldiers. Even then, they can't control them.

Ordain for fifteen days, then disrobe. It's just for play. It's not genuine or sincere. As for ordaining for the sake of merit and wholesomeness — they don't get any merit. On the contrary, it becomes even more demeritorious. They take the kāsāvapaṭṭa robe (the yellow robe) to wear — something raw and good — and wrap it around a stump. That's not good practice at all. They don't even know the five precepts or the eight precepts. Worse, they ordain as a game. This is how it becomes a game — insincere and unreal. When we come to ordain in the religion and practice like this, practitioners must take it seriously and sincerely if they are to see anything. But even at that level, it still doesn't reach what is real. Well, enough.




63. That Which Unites

By Luang Pu Thate Desaraṅsī

October 10, 1988

Today I will give a Dhamma talk on "That Which Unites." All things must come together. The Dhamma is the same; worldly matters are the same. In worldly matters, if you can unify them, they become Dhamma. If you cannot unify them, they don't become Dhamma. Just like human beings: when we are born, we have to act. Whether by body, speech, or mind, we must act. Bodily actions are numerous and varied – these are called bodily karma (kāya-kamma): engaging in work and livelihood in all areas. That is action through the body. Verbal actions – we speak endlessly, non-stop, not knowing how many hundreds or thousands of words in a day. We never remember how many there are. This is called verbal karma (vacī-kamma). As for the mind, its thinking is even bigger; it has no end. Even while sleeping, we dream – dreams follow our thoughts, notions, and wanderings. Sitting, we wander; standing and walking, we wander. Sleeping, we wander even more than others. This is called mental karma (mano-kamma). It never stops and settles down. That is all worldly matters – things that cannot be unified.

But if you can unify them – the things we have done through the body in various ways: doing good, doing evil, doing coarse or refined actions, learning to choose and filter what we do, acting for our own benefit and for others' benefit, acting for happiness and comfort, or acting for harm and suffering – all these things can be unified, as in: "Ah! That is suffering; that is for my benefit and others' benefit; this is beneficial both in this life and the next." When they can be unified, that's the end of the matter. It stops right there. No need to think a lot. Just contemplate what is beneficial for yourself and for others.

Because we are born hoping for happiness – every one of us. What we do with the body is all for our own happiness, for our own benefit. Wanting to benefit others is not genuine. Contemplate carefully: it's all for your own benefit. For example, when people love their children and grandchildren, they love them for themselves – to give themselves happiness, to satisfy their own desires. That is called "self-benefit." Earning a living for others is also self-benefit: when others are happy and comfortable, the owner feels at ease – that too is for self-benefit. So it can be unified: all for one's own happiness alone. When you can unify it like this, that settles everything.

When it comes to speech – we talk all day and all night, even until dawn. Sometimes we repeat old words, sometimes we repeat them but forget – not knowing what we're saying, going around in circles. Why do we speak? To gain personal benefit as well. We speak in a hundred, a thousand ways for the sake of happiness, for the sake of our own desires and needs. We speak for self-benefit, speak to give ourselves comfort, speak harshly, speak to insult or belittle others so they feel uncomfortable – all to make ourselves feel good, to please ourselves. That is what we do, talking all day and all night. If you unify it, it's all for self-benefit.

The inner thoughts are the same – hundreds and thousands of them. Thinking and thinking, not knowing yourself, lost in delight, forgetting, never coming back to yourself. That too is for self-benefit – to satisfy your own desires.

Body, speech, and mind – if they are not unified, they become engrossed, infatuated, and intoxicated in various ways, hundreds and thousands of ways. That is worldly matters. But when you turn back and contemplate as described – when you unify them – they become Dhamma. Contemplating the world becomes Dhamma. It's nothing far away: it's simply the ability to unify. When you unify, it becomes Dhamma. Then it stops. You don't think about other things anymore. You are still, firmly established in that state.

We humans are born and must come to an end – that is, we must die. Every person born – there is no one who is born and does not die. Contemplate and contemplate: old age, decay, deterioration, changing step by step. Some become old and decrepit before dying; some, not yet old or decrepit, fall ill and die in mid-course. When you die, you leave all those things behind. All the many thoughts, many words, many deeds – they end at death, finish at death. When you contemplate and see this, you let go. The mind can settle down and become unified. We strive to unify it so that it reaches the Dhamma. Everything we say, everything we do, everything we think – when unified, it all comes down to death.

We maintain a neutral mind, a unified mind. We keep ourselves from being agitated and scattered. When we are peaceful in this life, while still alive, then when we die, we will be peaceful too. Learn to take care of yourself, to take care of your own happiness. Seek happiness. Know your own happiness by practicing in this way. Then you can be called a practitioner who saves oneself, who practices to find peace and stillness, free from agitation and scattering. You see all those things as aniccaṃ, dukkhaṃ, anattā – impermanent, suffering, not-self. The mind becomes unified into one. That's enough.




64. The Eight Worldly Conditions

By Luang Pu Thate Desaraṅsī

November 9, 1988

The eight worldly conditions are things that constantly exist in the world. The world and Dhamma go together. The teaching is not to hold onto the worldly conditions, but to engage with them properly, to let them go. Gain and loss—the teaching says that gain is worldly, loss is Dhamma. They are two separate things: the worldly way and the Dhamma way.

Now, when a worldly condition arises, we use Dhamma to counteract it—that is, loss. Dhamma is something to be relinquished, abandoned, and allowed to fade away—not clung to as "me" or "mine." We practice inwardly, seeing clearly within ourselves. When we can let go, that is called practicing the eight worldly conditions correctly. If you study and then practice so that you realize and see the truth within yourself, as described, that is correct. Among these eight worldly conditions, practicing just this one point—once you have it, it covers all eight—means you are practicing correctly. Gain and loss, status and loss of status, praise and blame, pleasure and pain—they come in pairs. For each pair, practice penetrating the mind until you see clearly for yourself. That is called practicing correctly, following the Buddha's teaching.

Consider all of us here—everyone should take these eight conditions and practice them until they become clear and evident within, until you see clearly for yourselves. How much happiness would that bring to yourselves and others? But if you study a lot and don't put it into practice, it becomes useless and messy. That is why Buddhism does not flourish.

The teaching is to know how to distinguish. Actually, the world and Dhamma are one and the same. The world is the measuring stick for Dhamma. If there were no world, what would we use as a measure? The arising of gain is the world—it is the measure. Gain and loss—how does loss occur? It is impermanence, suffering, not-self. These states arise and cease, arise and cease. That is the Dhamma as measure. In truth, both the world and Dhamma exist that way; they do not deteriorate or go anywhere. They have existed like this since time immemorial. Gain exists that way, loss exists that way. Even when the Buddha arose, he did not bring them with him. When the Buddha passed away, he did not take them with him. But when the Buddha arose, he came to see, to know, to understand these things. When he passed away, he did not take them—he left them just as they were.

It has been over two thousand years. All of us born later come to practice so that we see and clearly realize the Dhamma: when gain arises, then loss occurs. We should know and see the truth. When we see, Dhamma does not disappear anywhere—it exists that way all the time. But we see it clearly with our own minds. Even if we practice later—whether the Buddha passed away thousands or tens of thousands of years ago—it still exists as it has since time immemorial. No matter how many hundreds or thousands of Buddhas arose, they did not bring it with them. They simply contemplated and saw this.

Thus, it is said: Dhamma is vast, boundless, profound, and subtle. It is seen with one's own mind. Whether others agree or not, we practice and see it for ourselves, right within ourselves. Take greed, for example—it is not a self or a substance. The wanting is a mental fabrication, striving to obtain what one desires. No one else sees it; you see it with your own mind. When you let it go, it's the same—you don't need to tell anyone. Even if you did, they wouldn't understand. That wanting is an obstruction within the mind, a covering that prevents you from thinking or sensing anything else. There is only that single aspiration, the mind fixed solely on that object—dark, blocked, confined to that alone.

But when you relinquish greed, then that is Dhamma. And you see your own greed—you see clearly that it is a covering. When you let go, you see the mind as bright, clean, free from defilement. You see this clearly for yourself. That is Dhamma. It does not shrink or expand. We see it, and that is enough. The Buddha's teaching is like this—since time immemorial, it is deathless. The Buddha's Dhamma does not die, does not arise, does not cease. When it is said that Dhamma arises because the Buddha realized it, Dhamma does not actually arise—it has always been there. It does not arise like a tree or a mountain. But because the Buddha knew it, we say it arose. When he passed away and no one knew that Dhamma, we say it ceased. In truth, it is the Buddha who passed away. Whoever arises later and knows it knows it for themselves. If that person passes away, it is that person who passes away—Dhamma does not cease.




65. Hope and Hopelessness

By Luang Pu Thate Desaraṅsī

December 8, 1988

If one were to have nothing at all, that would be hopelessness. Hopelessness means the end of the story. Every human being must have hope. There are two kinds of people who are without hope: a prince who has been crowned king – that is called being without hope; and one who has attained arahantship, who has ended defilements – that one is without hope.

We are not yet without hope. To be without hope means one has stopped doing, one’s story is over, there is nowhere left to go. Every human being must have hope. Even when chanting, there must be hope. For anything not yet achieved, in making effort there must be hope. The practice of meditation is a long and vast matter. We must make it grow ever greater. It’s not that we ordain and then become hopeless. If we ordain and are hopeless, it’s of no benefit.

We must always know what we still need at this moment. We must always take care of ourselves. We are not those without hope; we still have hope. For example, before going out to a secluded place, we search for a spot according to our wishes. That place must be important in this way, important in that way. Everyone says it’s excellent and wonderful. But when we actually go there, we become hopeless just the same. We try and test everything – the place, the climate, all conditions – while making effort in meditation. If we ourselves are not good, then no place is good. Even a good place becomes not good.

We must know the matter clearly, not go sightseeing. That is not seclusion. If we go sightseeing in seclusion, we become hopeless just the same. Go looking for a place there, it’s like that; go looking for a place here, it’s like this. But if there is nothing good within ourselves, then it’s hopeless just the same.

We must have hope within our own hearts. Those who have hope – wherever they stay, they are hopeful at all times. Place is not important. What is important is ourselves.

For those who have practiced to the point of attainment, it happens. Go traveling, it happens. But if it is going to happen, and it doesn’t happen, then wherever you go – you just keep going, with no stopping or settling. In the end, the requisites prepared in advance are not taken out of the bowl, for fear of not being able to continue the journey. You sleep one night, then in the morning you’re lazy. The things in the bowl are not taken out. That kind of behavior has no hope.

If we stay in a good place, we have the aim to practice. Practice on this very self of ours with sincerity. Be willing to sacrifice our life in this Dhamma for the sake of making effort. Resolve like that. Resolve to make effort with unwavering courage. "Is this all there is to practice?" No, we have not done enough. We have not yet reached the limit. That is why we do not see the truth.

All things – if we are not willing to sacrifice, they will not happen. We will not see the truth. But when we are willing to sacrifice, letting go of everything, then we see the truth. Thus, the Buddha’s teaching is about letting go – letting go completely of both external and internal things, near and far. Take only the present moment. If we do not let go of everything, our heart "remains," and there is nowhere left for it to go. Whether you call that hopeless or not hopeless – up to you, depending on who is speaking. Well, that’s enough for now.




66. Kalyāṇamitta

By Luang Pu Thate Desaraṅsī

December 23, 1988

We must try a new approach. Try practicing meditation by changing up the methods. The word "change" here doesn't mean changing the technique itself, but changing the way we train. Live within a community, learn to associate and socialize with fellow practitioners. Whatever wholesome qualities you have, you should reveal them to your companions. Discuss and converse with each other in a way that reaches the heart. If each person stays isolated, each holding their own views and understandings, each practicing alone without training the mind and heart, without talking about the truth – then what good is it? You must share how you practice. Knowledge that is mere trickery or deceit brings no benefit, neither to yourself nor to others.

Concealing one's true nature – whether something is wrong or right, it just stays at that level. We cannot fix ourselves, and others cannot help fix us. Some people think they are better than others, and that closes everything off. Whatever goodness we have, it remains just that much, unable to grow. Some are base, corrupt, without wisdom or skillful means, and never open up to their companions, so they never gain any higher knowledge. Fellow practitioners must reveal their knowledge, thoughts, and views to one another. Then each gains methods and wisdom from the exchange of insights and understandings. One must be open with the community. Ordinary knowledge is not the same for everyone – what one knows, whether subtle or coarse, differs. Every person is unique.

The Buddha taught that a kalyāṇamitta (spiritual friend) is the entirety of the holy life. Venerable Ānanda said, "I have considered that a spiritual friend is half of the holy life." Oh! Why did I say that? A spiritual friend is the entire holy life – that's what the Buddha said. Just think: if we don't speak, don't converse, don't discuss with each other as mentioned, remaining silent and clueless, keeping everything tightly concealed – our own faults and evils also stay hidden, and they will only increase. But if we open up our thoughts, knowledge, and views and share them with others, that is called spreading the Buddha's teaching. Whatever we know, to that extent we are spreading the Dhamma. If our knowledge is little, we spread a little; if it is great, we spread a lot. That is truly the entire holy life.

Having ordained, we are fellow practitioners in the holy life. Like Luang Pu... I'm not ashamed of anyone – I reveal everything. Whatever I have, whatever I know, I open up completely. That is how a true practitioner must be. Then we reach each other's hearts. Each person is different, whether in Dhamma or worldly matters. When we open up to each other, our thoughts and views become free of suspicion and doubt. But if each stays silent, each remains tight and tense, then ordination is not joyful. There is no happiness in it. If there is any enjoyment, it's only personal. As for that kind of pleasurable enjoyment, without Dhamma and companionship, people chat about worldly things – women, boats, all sorts of things – and get carried away. That leads not to peace but to ruin.

When we come to practice and train, we must think of our own purity. We must be resolute and courageous. Whether among companions or in solitude, we must be resolute and courageous. This is called facing and fighting. We endure and fight on all fronts, in every way. Having ordained, regardless of everything – heat or cold, comfort or hardship – we endure and fight. With food, with all necessities, with every mood – we must fight.

There is a saying in meditation practice: "Beyond death." Practice until you are "beyond death." Put death behind you. Resolutely sacrifice your life to go beyond death. Hunger and thirst won't kill you. If you die, you won't get to eat anything anyway. You must endure to that extent. Fight fear, cowardice – they won't kill you. Tell yourself that, and it will subside.

All kinds of fear must be overcome by being beyond death. Put death behind you, then you can make progress. Don't be attached to this life, don't cherish it. Put it behind death. Even small things make you afraid of dying. You fear you might not die – many times. You fear not dying many times over. Without courage and resolution, you cannot cleanse yourself, cannot reach the end of Dhamma. You will be born and die countless times, through countless lives and existences – that is truly dying many times. But if you cling to death, love death, you will die many times over.

Let go of death, and take death today. If you are ready to die today, you will not die. When you are truly earnest, you gain knowledge. The masters say you then do not die. You see the truth. There is no more birth, no more realms of existence. You are free from death.

We go to secluded places because we want resolve, because we want to test our minds. If we go just for fun and enjoyment, that's not it. When seeking a quiet, solitary place, we must go to face dangers. Have you ever heard of a meditator dying from meditation? When you resolutely sacrifice yourself, you don't die. On the contrary, you gain even more knowledge. But you don't reach that point. We all don't go far enough. Our practice is shallow, lax. Shallow, lax knowledge becomes a cause for further accumulation. Everything becomes weak. Defilements overwhelm us, and we cannot fight. The masters say that lazy effort is the problem.




67. Practice to Reach the Inner Core

By Luang Pu Thate Desaraṅsī

January 7, 1989 (B.E. 2532)

Practice meditation to understand it, to get it right. If you practice incorrectly, you will never reach the heart. Practicing over and over, you will just wander off track. Meditation practice means investigating the body within the body. It is within this very body of ours. If the mind enters concentration (samādhi), then it reaches the Dhamma.

The word "in" has many layers. There is the "in" of the fruit, and the "in" of the seed. For example, where exactly is the "in" of the jackfruit? Even within the seed, there is yet another "in." When we contemplate the body, we contemplate the body within the body, but we don't yet truly reach the real "in." We contemplate the body, we contemplate the breath coming in and going out—these are internal matters, but they are not yet the real, ultimate "in."

When it is the real "in," it will let go of all external things entirely. It resides solely within its "inner" realm. It contemplates only its own "inner" state. All emotions disappear; discursive, wandering thoughts vanish completely. The mind thinks "within." It wanders "within." This is what is called "in the seed."

That very "in the seed" is what will be the cause for arising again. It is not some other distant thing. That "in the seed" is what will sprout and grow again. The mind of a person still has this "in the seed" as its dwelling place. If one can penetrate and destroy this "in the seed," then it disintegrates and will never germinate or sprout again.

As for this investigation specifically inside: as long as you haven't reached the "inner," you haven't attained concentration. Until then, just keep practicing. No matter how much you do it, just keep doing it. You won't reach concentration; you won't become concentrated. You'll never master samādhi.

Actually, this "inner" exists within every single one of us. The Dhamma already exists entirely within everyone. But because we don't reach the Dhamma, we become bored and weary. We become lazy and indolent. Once you reach samādhi, it is joyful. It is delightful, satisfying, and fulfilling to the heart. Whatever you contemplate is refined, thorough, and clear in every aspect. Wherever you are, the mind is concentrated within.

If you reach the "inner," you reach the heart. That "in the seed" is there inside. Whether standing, walking, sitting, or lying down—in any posture—it remains tranquil at all times. Whether in a group or secluded from the group, it remains cool, calm, and contemplating its own state continuously. There is no need to go wandering in the forest or jungle thickets.

When we reach the "inner" of our own heart, it is not disturbed by external things; it is peaceful at all times. If it is not peaceful externally, then it has not reached the heart; it has not reached its own "inner thing." If we go off to live alone in seclusion in that state, the defilements only grow bigger and stronger. There is no one to fear, no one to be cautious around, no one to help—making it extremely difficult to remedy in such circumstances.

Meditation (Kammaṭṭhāna) is the contemplation of the body within the body. It is right here within this very body of ours. Once calm is established here, it becomes meditation practice automatically. The term "Kammaṭṭhāna monk" must imply there is something substantial inside, correct? Without it, how could it be effective? We have set our minds to train and let go of all things, yet if we are still anxious and entangled in everything, it simply won't work.

That's all.




68. The Dhamma Is Not Elsewhere

By Luang Pu Thate Desaraṅsī

January 22, 1989 (B.E. 2532)

From now on, set your minds to listen carefully to this Dhamma talk on the topic: "The Dhamma Teachings of the Buddha Are Not Elsewhere." They are not in any other place. They do not arise elsewhere. They arise right here at the point of contact between the six internal and external sense-spheres. They arise within this very body of ours. Defilements also arise within this very body of ours. The ability to cut off defilements comes precisely from wisdom that contemplates, penetrates, and sees clearly according to truth. When it is able to relinquish and uproot them—that is the end of defilements.

If there is still impact and contact, if defilements still arise right here, then do not go hoping that you are one who is free from clinging. It is still the same as before. Wandering and roaming to various places, thinking that defilements will end there—that only makes the defilements increase even more than before. When you hear news that such-and-such place is good, or this place is good, you want to go. But you do not see your own self. That merely accumulates more defilements. It is not going for the sake of relinquishment or uprooting. It is not going for the sake of cultivation.

In practice, one must cultivate to the utmost. Only then will you see your own goodness. You must endure. Endure to the very end. You must be patient and forbearing. See the fault in the state you are in. Be one who sees the fault within yourself. Do not go seeing the fault in others, thinking that they have no faith, not contemplating yourself. We only want to get, only want to consume, only want to be rich and comfortable, without thinking of our own faults or our own condition. Is our own effort and meditation practice sufficient yet? Is it enough to receive their offerings? Is it proper yet? I have heard people say, "Oh! How pitiful! These days, mangosteens are 30 baht a kilogram, mangoes are 60 baht a piece. Oh dear! Oh dear! It's consuming real money, real gold."

Are we sufficient yet to receive their generosity? Are we fit to consume it yet? We consume it only for a fleeting moment, a tiny portion each day, just for the delectable taste—the sweet or sour flavor that touches the tongue for merely an instant. As for the faith they have—Oh dear! Oh dear!—the merit and offerings they make, the money they had to earn to buy each single mango, that is no small thing. Yet we just consume it indifferently, eating it casually. Some even peel it for us to eat. We don't even peel it ourselves. We should contemplate these things.

Making effort in meditation practice is to reciprocate, to honor their merit and goodness. They hope only for merit and goodness. Therefore, we should make effort in practice to make it worth the value of their money. What is the purpose of our practice today? What do we gain from this offering today? Is it worth the value of their gift yet? In a single day, is it worth it yet? We should think about this a great deal. Once we have ordained, it is wonderfully good. We are comfortable and happy, and then we become heedless and forget ourselves, not setting our minds firmly on meditation.

Can the mind become calm? Can the mind become concentrated? In each and every session of effort we make—if it doesn't happen, then it is not worth it. See the fault within yourself in this way. Do not go seeing the fault in others, saying they have no faith or no devotion. That is not true. They have sufficient faith. But we ourselves lack value; we lack the special virtue required to repay them.




69. Mind-Heart-Wisdom

By Luang Pu Thate Desaraṅsī

February 5, 1989

Regarding the terms "mind" (citta) and "heart" (jai): "Mind" thinks in a confused way, thinks in a troubled way. It is restless, not stable. That is the domain of "mind."

As for "heart", understand it as the initial feeling that arises when external and internal sense bases contact each other. That initial feeling is called "heart." It has no self, no entity; it is merely a neutral feeling, a certain state. It is a knowing, a seeing, an understanding in accordance with reality. That state is a natural phenomenon (sabhāva dhamma) called the dhamma element (dhammadhātu).

Both "heart" and "mind" are, in truth, natural phenomena—mere knowing and understanding. Distinguish them like this: The first feeling when contact occurs—when the eye contacts form, the ear contacts sound—the initial stage of feeling is called "heart." It has not yet expanded. It is just the first feeling. What expands from that—thinking, pondering, concocting, fashioning—all worldly knowledge is "mind." To put it simply: "heart" is neutral, standing in the middle of all things. It is neither good nor bad, nothing at all.

"Mind" is the thinker, the ponderer, the concocter, the fashioner. The actions of thinking, pondering, concocting, and fashioning are all called "mind." All defilements arise from "mind," not from "heart." All kinds of knowledge and wisdom arise from "mind." Both good and evil, coarse and subtle, both demerit and merit arise from "mind." When you reach "heart," there is nothing—no thinking, no concocting. Please understand it this way: the terms "mind" and "heart."

Once you have reached the "heart," without thinking or pondering, it simply "is." You see it existing, know it existing, but without thinking or pondering.

"Mind" is that which "does not stay still." It goes off into countless directions, in all directions, thinking and pondering all day and all night without ceasing. Even when asleep, it dreams. That is the affair of "mind." There is no happiness, only trouble and confusion all the time. Without "mindfulness" (sati), you think all day long; you could die without ever being peaceful. But if you have "sati," you are careful, you observe and investigate: How is it thinking? Thinking bad or good, coarse or subtle, demerit or merit? You are constantly aware, constantly knowing that it is thinking. That is following to know and see. Let it think first, then follow along. When it reaches its end, then follow to see and know it thoroughly. Oh! So it thinks like this. It thinks of killing someone, thinks of hitting someone on the head. The intention to hit, the intention to kill is right here. You know it thoroughly, exactly in line with that thought, and then it stops. When you know it thoroughly, it stops. If you follow but don't stop, knowing it thoroughly makes it stop. It becomes "heart." Then "mind" turns back into "heart," and remains peaceful and at ease.

This matter of "mind" and "heart"—contemplate it a lot, pay close attention to it. When you have seen "heart," then if you want it to remain peaceful, go straight to "heart." The nature of "heart" is that we see it does not think or ponder; it is merely the initial feeling. Bring in "sati" to control it, to keep it still. You can keep it still for a long time, for an hour, even two hours.

As for "mind," it thinks, ponders, concocts all kinds of perceptions and mental objects. Follow in to know its affairs in all the countless directions. Know the affairs of "mind." When you know the affairs of "mind," it withdraws and turns back into "heart," remaining at ease. Training in this way, contemplating for many hours, it gradually becomes "heart." That "mind" which thinks and ponders—it's not that it lacks wisdom. Wisdom arises right from that. If you want wisdom to arise, it arises from that. But for wisdom to arise, you must have "sati" to control it until you thoroughly know what it is thinking—not too much, not too little, but exactly equal to it—then it stops right there. That is when we have wisdom.

Wisdom in the Buddhist sense: It is said that when you think, ponder, and concoct all sorts of things, having complete knowledge and understanding of everything in accordance with reality, then it stops. That is called wisdom. To make it stop requires a great deal of wisdom. Whether in terms of Dhamma or the worldly context, that which thinks and concocts, going around comprehensively in all directions—if there is "sati" to control it, with clear comprehension (sampajañña) being aware, it stops thinking. That is precisely "wisdom in the Buddhist sense."

As for "worldly wisdom," it thinks on endlessly without end. From the day you are born until the day you die, it never finds peace. It thinks and thinks again, going back and forth, circling around the same things. That is called "vaṭṭa" (the cycle of existence).

Try considering this: Every single person, observe and see—what do we have in a single day? What do we think about? Do we know what we are thinking? No, we don't know. Not knowing is not wisdom. If you think, ponder, and concoct all sorts of things, but if you are aware, it doesn't take much—it "converges" right away. That is when "wisdom" gradually arises.

This kind of "wisdom" does not need to be extensive. It is wisdom that knows, and that's it. Knowing, then stopping. All that is extensive in this world naturally has a stopping point. If it didn't stop, it couldn't survive. Cars, trains, airplanes, ships, even submarines—they are used, but they must have time to stop and rest. Only then can they survive, can they endure. Without rest, they cannot survive; they break down.

The human mind-heart is the same. Meditate, meditate—practice, train, cultivate, observe and investigate everything. Know thoroughly, know completely, know universally—then stop. That is "stopping." The affair of the heart is not like that of vehicles. It manifests within one's own heart—calm, still, settling down. The practice of meditation in Buddhism must be like this.




70. Free from Suffering

By Luang Pu Thate Desaraṅsī

March 8, 1989

When we speak of a "practitioner," a "trainer," a "developer"—the term "practitioner" means one who is skilled in training and developing the heart. That's why we call them a "practitioner." The training and development of the mind involves many things and methods, which are called kammaṭṭhāna (meditation subjects). But no matter how you train—whether a lot or a little—if you lack discernment within yourself, no matter how much you train, it won't progress; it just won't become peaceful. Training to become skilled requires skillful means. Skillful means can be taught and explained to one another. But discernment is a personal matter; it arises on its own for each person. Discernment arises partly from the skillful means we have heard, but it also arises in another way—no one can teach it completely; it arises only within oneself. Whatever proficiency, sharpness, and insight one gains in practice all come from this discernment. What the world calls "technique" or something similar must arise individually within a person; everyone's inner brilliance differs.

We train, develop, and practice—merely training and practicing—but without discernment, it takes a long time and becomes difficult precisely because of the lack of discernment. We cannot teach it to one another. Nevertheless, we must first use skillful means. If it's going to happen, discernment will arise on its own. For example, when we contemplate kāyagatāsati (mindfulness of the body)—this is an initial skillful means. This body cannot be escaped or abandoned because it has been attached to us from birth until death. If we cling tightly to this body, regarding it as "ours," "mine," "mine" all the time, as long as we keep regarding it as "mine," we cannot let go of "mine," and we will never find peace. But when discernment arises, it asks, "Why do you call it 'mine'?" That flash of questioning is the cause for us to contemplate more deeply with discernment. At that point, we no longer rely on the skillful means; we rely solely on the discernment that has arisen. That is discernment. However it arises, it arises on its own.

In contemplating Dhamma—every piece, every part, every thing, every aspect—it is vast. We contemplate all of it from every angle. We use the citta (the thinking mind), not the heart (the peaceful mind), to contemplate various discernments and various skillful means. We use the mind—both good and bad, both gross and subtle. For example, contemplating the body through various methods—contemplating it as unattractive and loathsome (asubha), contemplating death (maraṇasati), contemplating the in-and-out breath—all of these contemplations are aimed at causing discernment to arise, at causing everything to converge inward, at causing the mind to unify into the heart. No matter how much the mind contemplates, it keeps wandering all the time. If it never unifies into the heart, it never becomes peaceful. I have often said: the mind only contemplates worldly matters, not Dhamma matters. It is entirely worldly, with no end. You could contemplate for your entire life—the mind never stops; it is distracted, restless, and annoyed by everything. There is no end to it. The end of the world, the end of defilements, the end of unwholesome states—all of that lies in the unification of the mind. From the day of birth until the day of death, the mind never unifies because it is distracted, because it thinks and conceives, because it projects itself outward.

When the mind finally unifies, it becomes one, it becomes peaceful. That is the end of the world, the end of saṃsāra (the cycle of rebirth). It unifies into oneness, into neutrality. When it unifies into neutrality, that is the end. That is why the Dhamma has an end. Worldly matters have no end. You can contemplate as much as you like—you will never find an end. But when it unifies into oneness, when it unifies into peace, there is no further place to go. That is called the end of the world.

What is the criterion? Aniccaṃ, dukkhaṃ, anattā (impermanence, suffering, non-self)—the Three Marks of Existence. These three are the measure. Once they are fully penetrated, there is nowhere else to go. In the past, the Buddha and his disciples all practiced and followed this path. Nevertheless, they reached the end. When they were at peace in their normal state, the mind would still go out again into worldly affairs, into saṃsāra. The mind had been accustomed to this for a very long time, over many lifetimes—it had been clinging for so long. So it would naturally go out again into its own affairs. But when the minds of those noble ones went out, they were not overwhelmed. Their minds had mindfulness and restraint, firmly established in concentration. They would see the drawback and suffering of it, and then the mind would unify again. After being unified for a while, it would go out again. Then they would contemplate again in the same way—it would go out in the same old patterns. Going out and coming back like this, eventually the whole matter ended. Then it would settle into aniccaṃ, dukkhaṃ, anattā. When it becomes the heart, that's all—it's finished.

This process of the mind going out and coming back in—contemplating and then unifying—is the cause for the arising of wisdom. One has mindfulness, knowing and understanding these things at all times. That is what is meant by gathering all worldly matters into one. The Dhamma taught by the Buddha has an end like this. In worldly matters, no one can teach something that has an end. Go and look at any textbooks or models anywhere—worldly matters have no end. All the sciences, everything—new things keep arising, but they are all just old things. They arise as new knowledge, branching out into countless fields, with no end in sight. Only the Buddha's Dhamma—a single branch—has an end.

Samatha (tranquility) is the peace that reaches concentration, reaches the "heart." When one reaches the heart, there is cool peace, without any disturbances. But the paññā (wisdom) and vipassanā (insight) that will arise—that is another matter entirely. There is a lot of it, but it does not go beyond the Three Marks of Existence. It must first unify into oneness.

"Mind" and "heart" are essentially the same thing. It can be called viññāṇa (consciousness), it can be called mind, or vedanā (feeling), saññā (perception), saṅkhārā (mental formations), viññāṇa—all kinds of terms, but they all come out from the heart.

"Heart" is that which is still and peaceful, not thinking or conceiving, yet aware of itself. That is called "heart."

The thinker, the conceiver, the one who feels various emotions—both good and bad—that is called "mind."

If a practitioner does not see mind and heart, there is no way to achieve samādhi bhāvanā (meditation development). One cannot become free from suffering. To become free from suffering, one must see "mind" and "heart," and then see "defilements." Mind is the thinker, the conceiver—that is the accumulator of defilements. When it unifies into the heart, one abandons defilements, becomes free from defilements, and becomes the heart.

Mind, heart, and defilements—if one sees these three at all times, then one will be able to become free from suffering. The practice of the religion ends right here—no need for a lot. Enough.




71. Mindfulness-Concentration-Wisdom: When Established, One Sees Reality

By Luang Pu Thate Desaraṅsī

March 21, 1989 (B.E. 2532)

We practitioners should firmly establish mindfulness and investigate thoroughly. There is mindfulness, there is clear comprehension (sampajañña), there is concentration, there is wisdom. Investigate these three well.

Mindfulness means recollection, steadiness, and carefulness. When we investigate this, we focus exclusively on one thing — that is called mindfulness. Clear comprehension is inherent within that; we have mindfulness and clear comprehension together. Without mindfulness, there is no clear comprehension — they go together.

Concentration means being firmly focused on one thing, one object. When there is concentration, wisdom arises. That investigation is called wisdom. Concentration is steady; whatever it investigates, it remains steady in that one thing — that is wisdom. They are one and the same.

Mindfulness, concentration, and wisdom — these three cannot be separated. Without mindfulness, there is no concentration; without concentration, there is no wisdom. They must all be present right there. Investigate thoroughly. When you investigate, steadying yourself exclusively on one thing, other mental objects cannot intrude — then wisdom, knowing and discernment, arises. It’s not that wisdom is a separate lump, a separate group or category. It gives knowing right there, it gives steadiness right there. That true knowing and true seeing is called wisdom.

For example, when investigating the noble truth of suffering (dukkha-sacca) — that is, seeing suffering itself — we investigate only suffering. That investigation sees the whole mass of suffering. When we see that suffering, we also see the origin (samudaya): what causes that suffering? The knowing arises — that very knowing gives rise to samudaya within itself. Therefore the Buddha taught: “Whatever suffering, that is its origin; whatever cessation, that is its path.” Investigate only suffering, and samudaya arises within. As described, investigating a single object — with mindfulness, clear comprehension, concentration, wisdom — they all arise simultaneously. When we speak, we separate them out, but in actual practice they converge into one. One sees clearly right there. We get attached to theoretical study (pariyatti) and conventional truths (sammuti). The teachings explain mindfulness as one thing, clear comprehension as another, concentration as another, wisdom as another. We explain thus, then get lost in conventions and designations. But in reality, they arise as one, at the very same moment. Do not mix up those conventional designations. When you investigate the Dhamma, it becomes clear exactly like that.

When mindfulness is present, you know yourself continuously, you are established continuously. You know that you are established, you know that you have mindfulness, you know thoroughly all things — that it is wisdom, that it is concentration. Then where could other things come from? Where could other mental objects come from? When mindfulness and concentration are present, no other things disturb you — you remain steady in one thing. Being one object, with mindfulness and concentration, you become steady in that one thing and wisdom arises. No need to cleanse defilements, no need to cleanse mental objects — you don’t have to fight elsewhere. The defilements are all around right there. No need to fight them. They are in one place, clear in one place, steady in one place — that itself is concentration with wisdom.

Theoretical study describes defilements broadly — sensual craving, craving for existence, craving for non-existence — it expands widely. But that is not the same as our direct investigation. When you settle down into the present, into the single mind itself, becoming one, everything is contained right there. You investigate and see everything right there. The more you investigate, the clearer you see the mind and heart. Whatever you investigate becomes deeper — you see it in that one place. Therefore it is said that wisdom arises from concentration. It is not wisdom from thinking (cintāmayā-paññā) — that kind of reflection is not wisdom from learning (sutamayā-paññā), listening to what others say or what teachers have explained, which goes out elsewhere. When you settle into wisdom born of cultivation (bhāvanāmayā-paññā), you see it arising right there. You don’t need to look elsewhere. Thus, the single mind becoming steady right there, on that single object — that itself is concentration and wisdom inherently.

All things arise from the mind. I have told you before: when the mind is established, first it sees the mind as established as one thing. Then there is nothing at all — it is completely empty, nothing exists. It does not think or ponder, so there is no mental object. Then one might say there is no wisdom — not thinking, not pondering, no wisdom. Set that aside for a moment. First, let it see “the one thing.” Let it be neutral first. The mind becomes neutral, not leaning, without past or future — that is certain. Dhamma is neutral. It is neutral toward all things — no sin, no merit. Then, when there is no past, no future, no sin, no merit, no good, no evil — then one sees reality. One sees the very nature of sin and merit. If defilements are present — if there is merit and sin, good and bad, virtue and fault — they cover everything. You don’t know yourself, you don’t know what is what. They conceal everything.

Compare with external things: water that is perfectly clear and still — when you look, you see your own undistorted reflection. It appears as a reflection within. But if the water ripples, no matter how clear it is, you won’t see the reflection. Even clear water, if disturbed, shows no reflection. But when the mind is steady as one, with a single object, remaining neutral, then defilements appear right there. These matters — if a person cannot investigate, if the mind is not in concentration, not neutral — they won’t see them. No matter how much you speak, they won’t understand, won’t know anything. Only when the mind becomes neutral and equanimous does one begin to see: “Ah! So this is how it is.”

The phrase “So this is how it is” — one sees clearly with one’s own heart that it is exactly like this, and then one truly knows oneself. Then one takes delight in Dhamma practice. As long as one has not reached “the middle,” one is not delighted, not satisfied, still chasing after this and that, never seeing. The more one searches, the more turmoil and disturbance, because the mind is not established, not neutral. When the mind becomes neutral and equanimous, you see the reflection within — that is wisdom arising.

Do not go looking elsewhere. Do not go searching for defilements elsewhere. Search within that reflection which appears as the neutral one. Whatever goes outward is not neutral, not the heart; it is the mind thinking and concocting. If it appears within neutrality, that itself is wisdom. That itself is called the arising of light — that is, knowledge arises. That is reality. We should grasp that as our foundation, our steadfast base for further practice. Enough.




72. Self-Respect

By Luang Pu Thate Desaraṅsī

April 5, 1989

Having ordained and living together, we have the opportunity to admonish one another, to make things right and to harmonize with each other. Our conduct and practice, as each person lives and practices differently, naturally differ from one another, drifting further apart. When we associate together, it is very good. The Buddha taught that association is the best. We must see each other. As people who have become monks, to bring about harmony and unity among ourselves, we must have hiri (moral shame) and ottappa (fear of wrongdoing). These two qualities are most important within a community. Do not think that no one is watching us. In truth, we are in everyone's sight.

We monks must have hiri, moral shame, and ottappa, fear of wrongdoing in our hearts. Think that all of us living together are being watched. Most people look at bad things; they rarely look at good. Bad things are easy to see, good things are hard to see. Any behavior that deviates from the Dhamma-Vinaya, deviates from the community, deviates from the customs of the group, one should be wary of that. One should think that others are always seeing us. Do not think that others do not see. On the contrary, some people, if they perform any action that deviates from the Dhamma-Vinaya or from the community, think that such behavior is stylish, want to show off to their peers, want to stand out, to be conspicuous to the community. That is truly improper conduct. It is showing off one's own evil, which is ugly and shameful.

If we think that others are always watching us, then we must be careful in our actions, in all our conduct and manners. Always do good. Having done good, wish to do even more good. Not doing good to show off to friends, but doing good for oneself, preserving the good for oneself. That is called a practitioner, one who is especially careful of oneself. Therefore, living with the community and companions is best if we have mindfulness and are always careful of ourselves. Whatever our conduct and manners, we know them with our own heart, know them internally. We examine only ourselves. If there is any deviation, we must know it ourselves, be careful, and feel shame before the community. That is very good. This point of entering the community is most important. That we can become good is precisely because of this reason. If we are always mindful, have a concentrated mind established in meditation, seeing our own conduct and manners at all times, then we are called one who takes good care of oneself.

Let me speak a little about distributing food. Distributing food is a mannerism that we show to the community, but in truth, it is shown to ourselves, not to others. Do it with respect and reverence. Do not distribute food casually. Thinking that distributing food is an ordinary matter is not correct. It is a routine, a practice. Distribute with respect, distribute with reverence. Give alms with respect, give alms with reverence. Not respecting others, but respecting ourselves. The actions we do are a form of self-respect. No matter what others say, that respect exists within oneself. Do not distribute carelessly. We show humility and respect.

The Dhamma-Vinaya is right here nearby, not far from us. We live close, we see close. It is right here that heedlessness arises, and right here that respect and reverence arise. Each person should have respect for oneself. This is the beginning. Always be careful.




73. Contemplation of Kammaṭṭhāna

By Luang Pu Thate Desaraṅsī

May 5, 1989

We are called "kammaṭṭhāna practitioners." We come to practice in this way, to practice in this same manner, and that is what it means to be kammaṭṭhāna practitioners. What is the measure of kammaṭṭhāna? Eating one meal a day, eating from the alms bowl, dwelling in the forest as a practice — these are the external measures and indicators.

Kammaṭṭhāna means "the foundation of stability." If there is no stability, there is no foundation. The various external activities that people do, that they sincerely intend — those come from that same principle. But we are not doing external work like laypeople. We are doing the work of the religion — in terms of virtue, concentration, and wisdom — making it firm, making it stable. That is why it is called kammaṭṭhāna. Observe yourself: what is the measure of what you are doing right now? Is it already kammaṭṭhāna? What is lacking? Keep yourself alert at all times. If you don't think, don't contemplate, don't investigate, you won't know anything.

In contemplating this "kammaṭṭhāna," you can use anything. Just make it stable. Whether you use buddho, mindfulness of breathing, or mindfulness of the body — they are all the same. Or as some say, "rising, falling," or sammā arahaṅ — all are for the purpose of establishing stability, making it firm and steady. When the mind becomes firm and steady, then it is all kammaṭṭhāna. If the mind is not firm, it is wavering. Seeing someone say this or that method is good, you chase after it, grabbing at this and that, and in the end you don't get to taste anything at all. Finally, everything falls apart. Kammaṭṭhāna breaks. Kammaṭṭhāna is just one thing. When we contemplate anything, first establish stability and contemplate that one thing alone.

Samatha means tranquility. First, genuinely make it tranquil. Then you will understand: what is samatha like? What is vipassanā like? But if we haven't even attained tranquility, we cannot go around criticizing that tranquility does not give rise to wisdom. So, develop that tranquility, cultivate it abundantly. Once you have it, let it be present continuously, both day and night. If you can't get it during the day, then get it at night. If you can't get it for a whole day, then at least get it once in a day — that would still be good. Some people have never attained concentration even once since their ordination. Then how can they be kammaṭṭhāna? Kammaṭṭhāna that is unstable is not your own. Intend to contemplate your own self. Don't go looking elsewhere. Once you contemplate within yourself, you will see your own self, and then you will have to gain knowledge. Contemplating one thing, knowledge must arise right there.

Contemplate one thing — what? You can contemplate the body, or contemplate arising and passing away. When we contemplate one thing, knowledge must arise. If you take up everything, it all becomes diffuse; you can't grasp anything. But if it's one thing, then you must know. Contemplate that one thing, and you must know. Contemplate the elements themselves, the unattractive, the repulsive — it's all the same thing. If you don't hit one spot, you will certainly hit another. You will see it clearly. Because you lack concentration, you don't see it. Contemplation then just becomes tiresome. There is no basis, no foundation. So I say that those who practice kammaṭṭhāna must practice it truly, genuinely. You must contemplate down to one thing alone. Whether it becomes tranquil, whether it becomes samatha or concentration, it doesn't matter. When you contemplate and investigate, when you contemplate the reasons and the story — that one thing — the arising and passing away, the ending and decaying of the conditioned body, will appear. You will feel a sense of spiritual urgency and disenchantment towards yourself — towards having obtained what is not good, what is impermanent, a mass of suffering.

Some people say, "I don't see suffering." You are living with suffering, every day and night — how can you not see it? Why don't you contemplate? Standing, walking, sitting, lying down — changing postures — all of these are simply changes to relieve suffering. Living, eating, sleeping — all of these are simply changing postures to relieve suffering. Minor aches and pains, called vedanā, are constantly present. Headaches, fevers, chills, illnesses of various kinds — all of these are nothing but suffering. When you contemplate down to one thing, you see it. You see it right in yourself. No need to contemplate anywhere else. Only then is it genuine kammaṭṭhāna. If you just go through the motions of kammaṭṭhāna, you won't know where the kammaṭṭhāna actually is. If you want to be a true kammaṭṭhāna practitioner, then contemplate down to one thing, as I have said.




74. Giving Up Diṭṭhi-māna

By Luang Pu Thate Desaraṅsī

June 18, 1989

The Rains Retreat is approaching. Everyone is preparing. You will have to move to different places. Newly ordained monks must stay here under supervision. Monks with seniority (vassa) should separate to various places. Scatter and test whether you can rely on yourselves yet. It's appropriate to split up. Try it. Don't seek out only those who suit your temperament. Being compatible and harmonious is required to live together — that is impossible. People's temperaments are naturally different, each going their own way. When temperaments differ, living together inevitably involves some friction. You need patience to live together.

This religion extols the virtue of patience above all. Patience is the supreme austerity because people's mental dispositions differ. Therefore, the teaching is to cultivate patience. But while living together, seek goodness toward one another. Don't be envious, malicious, vengeful, or hateful. Don't harbor diṭṭhi-māna (fixed views and conceit). When issues arise, you should consult and approach each other.

Being able to turn toward one another is very good. The people in this world are countless and varied. Look at the communists and the government — they used to kill each other, killing royalty and monks. Even to that extent, they could still turn toward each other. Whatever should be discussed, they do it. It's beneficial. Communists are the same. When something is good and beneficial, even communists agree with it. They humble themselves and become good citizens. Here we are genuine monks and disciples of the Buddha; we should consult each other, wishing well with good intentions.

But when consulting, do not speak with diṭṭhi-māna. Aim for calm and coolness. Aim for goodness and beauty. Set your mind on loving-kindness and good wishes, then approach each other. Only then can you speak together. Junior and senior can speak together. Do not use your status to oppress or disparage others. When seniors speak to juniors, do not look down on or belittle them.

All people have their views. We come to practice and give up views, but they don't just disappear. Everyone has diṭṭhi-māna — indeed, abundantly. Clashing views with one another leads to endless trouble. They must be given up together. If we are rigid in our views, others are equally rigid. Rigidity clashing with rigidity leads to breakage. But if one person yields and gives up their diṭṭhi-māna, if one side yields, the other side may also be able to let go.

Thus, this religion fundamentally teaches harmony and unity. We live in the Buddha's religion. If we don't practice according to the Buddha's teachings, it won't work.




75. Advice on Living Together

By Luang Pu Thate Desaraṅsī

July 17, 1989

Tomorrow is the start of the Rains Retreat. As for the monks who go to various places to observe the retreat, sometimes they may not get along with their companions and feel dissatisfied; sometimes they may get along well and feel pleased. Such is the nature of this world. To expect everyone to get along perfectly — that's impossible. People have different views and conceits, different defilements. Therefore, it's the same in worldly life, and it's the same in the Dhamma life. One must endure and be patient.

That is why the Buddha taught us to endure and be patient. Patience is a supreme form of austerity; it is a way of honoring the Buddha, the Dhamma, and the Saṅgha. If you know how to be patient, then it's good. If you cannot endure, you'll suffer. If you can endure, that in itself becomes an offering to the Buddha, Dhamma, and Saṅgha. That is precisely following the Buddha's teaching — it is right.

Not everything can please you. People have different views, different conceits, different defilements. No one is the same. If we act in a certain way, others may dislike it. If others act in a certain way, we may dislike it. Some people like doing certain things, others don't. They dislike us; we dislike them. We pile up heaps of defilements, huge and immense, an enormous amount. So what can we do to put an end to these defilements? We must endure and restrain ourselves — that is in line with the Buddha's teaching.

It is good to admonish and teach one another. In the Dhamma, it is right to know how to be accommodating, to know unity, harmony, and loving-kindness toward one another. Having compassion, sympathy, and mercy for one another is right. Someone does wrong, we do wrong, others do wrong — we should think that perhaps they slipped up or were heedless; maybe they forgot. It could be a lapse.

Therefore, when you wish to remind someone to be careful, do not be self-centered. If you speak bluntly — even if your intention is good — your speech may not be defiled, but it can become defiled if you speak too harshly. Thus, you should reflect carefully beforehand. Consider the proper time and circumstances: when is it appropriate to speak and teach?

For example, when speaking with an elder, we ask: "Is that proper? Is this proper?" The word "proper" is a humble, yielding term, implying an admission of one's own uncertainty.

Speech has many forms: command, indirect command, request, suggestion, etc. There are many kinds.

Command — that is a direct order: "Do this, do that." That's called direct command.

Suggestion — "Would it be good to do that?" That is a suggestion.

There are many issues and many ways. We must consider them thoroughly. That's enough for now.




76. People only Know How to Tie the Knot, but not How to Untie it.

Phra Nirōdharaṅsī Gambhirapaññāvisiṭṭha

Luang Pu Thate Desaraṅsī

Wat Hin Mak Peng, Si Chiang Mai District, Nong Khai Province  

Meritorious deeds (Kamma), Craving (Taṇhā), Ignorance (Avijjā)

Meritorious deeds are natural phenomena with craving and ignorance as their root cause. They lead people to be born as humans with the five aggregates (khandhas) and six sense-bases (āyatanas) as tools to use. And yet those very things are also the bonds that tie them up. The three planes of existence (bhava) serve as a prison confining them throughout their lives. Therefore, the Buddha said: Kammaṃ khettaṃ — kamma is like a field for planting crops; Viññāṇaṃ bījaṃ — consciousness is like the sprout of a human being about to be born; Taṇhā sineho — craving is the moisture that nourishes that plant so it doesn't dry up. As long as human beings and other creatures in this world still have these three things in their hearts, they will continue to be reborn.

The Buddha, having contemplated, saw that people in this world only know how to bind themselves but do not know how to release themselves. Therefore, they wander on in the cycle of saṃsāra, being born and dying endlessly for countless lifetimes. Seeing this, he felt great spiritual urgency and compassion, and thus aspired to become a Buddha in order to liberate those beings from all suffering. After he had perfectly fulfilled his perfections (pāramīs), he attained enlightenment as a Buddha. Then he taught and instructed his disciples for 45 years before entering Parinibbāna.

His teachings are countless and immeasurable. They are all skillful means for undoing bonds. For example, he taught giving (dāna) as a way to abandon stinginess and attachment from the heart, so that the mind becomes free from the notion of "mine." When others receive what we have given without expecting anything in return, and when they consume and use it, we feel happiness and contentment.

Morality (Sīla)

Regarding morality, the Buddha taught us to refrain from doing evil to each other through body and speech, such as killing living beings, etc. When we refrain from doing evil, we are no longer bound or worried about that evil. Our mind becomes joyful and delighted in that goodness. When the Buddha taught us to do good deeds — both giving and observing precepts — which bring the result of joyful goodness in this life and the next, in the next life one experiences both physical and mental happiness, with pleasant sense-objects in every way. For example, all food and consumables are divine, self-arising, requiring no search. Celestial nymphs sing and lull you day and night. Whatever you wish for flows forth without lack or want.

Binding Oneself, Hoping for Water from a Future Well

People who love to bind themselves, upon hearing about heavenly bliss, instead of being content with the human happiness they are currently cultivating, become infatuated with future happiness and use it to bind their own minds. As the ancients said, "hoping for water from a well ahead." It is pitiful to see human beings born into this world. It seems almost everyone is suffering. Those who are happy are very few. As can be seen whenever one does good deeds, one always wishes: "May I receive happiness in this life and the next." Not sure whether they will receive results in this life, they also wish for the future. Therefore, they are very fond of future heavenly bliss, forgetting the happiness of this life that they are actually creating.

Mind vs. Heart

Let us listen to another aspect of the Buddha's words, where he taught to abandon all three planes of existence completely, undoing all bonds without remainder. Before abandoning the three planes, the Buddha taught us to practice concentration (samādhi) to first reach our own mind-heart. Because the mind-heart is the creator of realms and births. As long as we do not know everything about the mind, we must be reborn again. Mind and heart must first be separated from each other to see them clearly.

Mind is the forger, the composer that creates defilements (kilesas), including realms and births. When wisdom (paññā) thoroughly knows every aspect of the mind, the mind withdraws from all those defilements and comes to a neutral state, with no thinking, composing, or fabricating of any kind. It is simply neutral and still. That is called Heart.

Mind and Heart — in truth, they are the same thing. But mind is the one that thinks, composes, and creates all sorts of defilements. When wisdom fully understands the mind, the mind becomes still, with no further activity, and is then called heart. Another way, in everyday language, we call it "the neutral one" — that is heart.

This mind has no fixed abode. It can be in the body or outside the body, depending on where you place it, because it is formless — merely a type of mental phenomenon (nāma-dhamma). If we place it at a post or a wall, we will feel that it is aware there. That is the mind. If someone hits that post with a hammer, making a loud noise, our mind may even startle or flinch because we have placed our mind there. All things, if we speak neutrally, must be pointed to a single point. Everything else is finished, not worth mentioning. For example, when speaking of a person's heart — such as hurt heart, vengeful heart, sorrowful heart, suffering heart, sad heart, slighted heart, glad heart, full heart, satisfied heart, joyful heart, expansive heart, bright heart, etc. — we always point to the middle of the chest or gesture at our chest. This shows that we mean the single, central heart. When we speak of heart, we are done speaking of other things, because the true heart is one; anything else is not heart (it is dhamma).

Some people have taken this neutral heart to criticize. They say that from a worldly perspective, neutrality doesn't exist; there is only past and future. This is true as they say. But what the author is speaking of here is not worldly talk; it is Dhamma talk. They compare it to a moving train: the kilometer not yet reached is the future, the kilometer passed is the past, the present moment does not exist. The author has heard this problem so often it's familiar. The ancients said that the world and Dhamma argue endlessly without either side winning. When speaking of Dhamma, they bring worldly arguments; when speaking of the world, they bring Dhamma arguments. This is why the world is perpetually chaotic. The Buddha, having conceded defeat to the world, lived in peace. As the saying goes: "Defeat is a Buddha; victory is a Māra."

A Comparative Marker

Here, let us talk about the moving train to understand Dhamma a little. The train is moving. The phrase "is moving" — that itself is the middle point. If there were no middle point, what would there be to mark the past and future? If the train were completely still, then past and future would have no basis. Would that not be consistent and not contradict Dhamma? If the mind is still, neutral — what is called heart — then all thinking, composing, even sins, merits, virtues, faults, coarse, subtle, good, bad, conventions, and designations are absent there.

This person is truly eloquent. He has been gifted with eloquence at birth. Whether speaking Dhamma or worldly matters, he speaks with reason and evidence, truly worth listening to. The author greatly compliments him.

Practicing Concentration (Samādhi)

Now let us talk about practicing samādhi to see the mind itself. There are many methods of practicing samādhi, as is well known. But here we will use mindfulness of breathing (ānāpānasati) as the meditation word (parikamma), because ānāpānasati includes several kinds of meditation subjects (kammaṭṭhāna), such as mindfulness of the body (kāyagatāsati), foulness (asubha), analysis of the four elements (catudhātuvavatthāna), and mindfulness of death (maraṇasati), etc. Even the Buddha himself used ānāpānasati to contemplate and attain full enlightenment, because ānāpānasati is the highest of all meditation subjects. If after contemplating ānāpānasati the mind still does not unify into samādhi, it would be difficult to teach anything else.

Ānāpānasati is excellent. But it is not simply repeating the word mindlessly and expecting it to become good on its own. You must repeat and contemplate simultaneously. Contemplate to see the death, dissolution, and disintegration of this body. If you breathe in but don't breathe out, you die; if you breathe out but don't breathe in, you die. Contemplate this together with the repetition to get results. Repeating just "ānāpānasati, ānāpānasati" alone will not yield results. Even if it does, it takes a very long time. Some teachers teach to count: "One" as you breathe in, knowing you are breathing in; "Two" as you breathe out, knowing you are breathing out. "One" as you breathe in long, knowing it's long; "Two" as you breathe out long, knowing it's long. Practice evenly like this, and gradually the mind will unify into samādhi.

Some teachers instruct to place the breath at the tip of the nose or the chest and hold it there. From my experience, this rarely yields results. If it does, it tends toward negative effects such as chest tightness, breathlessness, temple pain, headache, etc. Then one becomes discouraged and doesn't want to practice anymore. This is very regrettable — losing another person who was sincerely determined to practice. If the meditator uses the breath as the repetition: "ānāpānasati, ānāpānasati," holds the breath, slowly releases it, holds again, slowly releases, after two or three times, then fix on the source of the breath as it is about to leave. You will grasp your own mind immediately. Then let go of all aspects of the breath and grasp only the mind itself. That is how you practice ānāpānasati.

Practicing samādhi with any repetition — whether "Buddho, Buddho," "Arahaṃ, Arahaṃ," "Sammā arahaṃ," "Rising, falling," "Ānāpānasati," or "Maraṇaṃ, Maraṇaṃ" — the goal is the same: to unify the mind into samādhi, to make it firmly concentrated as one. Some people use many different repetitions, afraid that using only one won't be powerful enough or suitable for their mind, and they go overboard. Doubt and hesitation from the very beginning are great obstacles to samādhi practice.

Some people, while repeating, experience a learning sign (uggaha nimitta) that their mind has never experienced before. They become excited and cling to that nimitta. When the mind declines, they regret it and want it again. This desire becomes another obstacle to meditation. After trying repeatedly without success, they become discouraged and give up. Some people, with a tendency to cling to the nimitta, see their repetition constantly regardless of posture — standing, walking, sitting, lying down — and become pleased and satisfied with it. That is fine. Clinging to a nimitta is better than clinging to sensual defilements. One who clings to defilements cannot rely on oneself; they only rely on others endlessly.

Investigating to Find the Mind

The practice of samādhi and bhāvanā is essentially an investigation to find one's own mind. Every human being has a mind, which is why they are born. Without a mind, one would not be born as a human. But we do not know our own mind — what defilements it has, how it is defiled. The mind has accumulated emotions (ārammaṇa) over many realms and lifetimes, wrapping the mind tightly so that we cannot see it. Therefore, we must train the mind to have a single object. Only the knowing mind, thinking and composing according to that object, remains (that is heart). Then, when the mind thinks or composes, you will see the mind clearly. Once you see the mind vividly, you can either let it think and compose anything or not let it think and compose at all. The mind becomes something you can control; it doesn't control you. When defilements such as sensual thoughts (kāmavitakka) etc., arise — hatred, delusion, pride, wrong view, all defilements — you know them instantly no matter how they come or arise. Defilements are not in the mind; rather, the mind fabricates them and then receives them to wrap around the heart separately. If the mind itself were defilement, how could the Buddha and his disciples purify it? It is because wise people can separate the mind from defilements that their minds become pure and clean. Like a diamond buried in the earth for tens of thousands or millions of years, still perfectly clear. When dug up and washed, it remains as clear as ever.

The mind is extremely fast and sensitive, faster than a compass made of physical matter. The slightest disturbance makes it react. The mind, being mental (nāma-dhamma), is a hundred or a thousand times faster than that. To compare it to building a house: you only realize it when the roof is raised and the beam is locked in place.

Some people who have practiced samādhi in previous lives, upon beginning ānāpānasati, have their mind unify slightly into a nimitta, then it rushes out to grasp and fabricate, making them see stars, planets, or bright light. They think it's dawn and quickly emerge from samādhi, only to be completely dark and see nothing. Some people, when their mind unifies into a nimitta, see their own body lying dead and rotting. They become frightened, regretful, and sob. Some see many things, such as their own mind-heart clear and bright, or a small or large Buddha image, depending on their mental fabrication. All of these are fabrications of the mind, and the mind becomes pleased and clings to them as real and substantial, binding us for a very long time. Escaping from such a nimitta is not easy. You must separate your mind from the nimitta, and only then will you know that you are attached to the nimitta. Or you need a skilled teacher to explain and correct you. But being corrected by others is difficult, as you often won't believe. It's better to correct yourself. You can correct yourself through wisdom and experience. These things arise because we practice samādhi. If we don't practice, they don't arise. When they do arise, they bind us tightly. So we hold to the saying: "If there is binding, there must be unbinding."

The Buddha, the Unbinder of the World's Bonds

Worldly people only know how to bind themselves to the world. In this world, only the Buddha is the unbinder of bonds. We are disciples with a teacher (the Buddha). We will follow in his footsteps. We were born as one person, a Buddhist, a disciple with a teacher. The Buddha taught us to give up and let go of everything, even ourselves. Because when the time comes, even if we don't let go, our body will let go anyway. Everything — even perceptions, emotions, thoughts, and fabrications — we fabricate and think up ourselves, then take as our own. Whenever we give them up and let them go, they cease to exist.

By nature, meritorious kamma arranges for us to be born as humans with four elements, five aggregates, sense-bases — complete and full tools. We use them, they use us, alternating like this throughout our lives. As we train and develop the mind, we see the mind's characteristics: how it gives benefits and drawbacks, how it is useful and useless. While we are alive, we should use it appropriately for the time and place. Don't use it sloppily or foolishly. We have these things; we must use them beneficially. If we cannot use them, we must discard them, regardless of what others say. Everything in this world must be used skillfully to be beneficial. If used unskillfully, it becomes harmful.

In the end, the Buddha taught all Buddhists to abandon the bonds and fetters that entangle them in this world. Everyone born into this world receives both physical and mental phenomena (rūpa-dhamma, nāma-dhamma) equally; no one has an advantage or disadvantage. And everyone has the right to use these things completely — whether for good or evil, merit or sin, virtue or fault, benefit or non-benefit, including all thoughts, memories, and emotions.

Old Things Used Repeatedly

We have used these things for many lifetimes. Even in this present life, we have used them from birth until now. Thoughts, desires, hunger — all old things. Using the aggregates, sense-bases, contact — all old things. Mental anguish, gladness, laughter, delight — all using this same old body and mind. Remembering that this or that person is father, mother, spouse, child, grandchild — "mine, mine" — all using these old things. Circling and revolving without end. Using old things and forgetting them; using them again and forgetting again.

Eating — eating old things (pardon me, not meaning feces or urine). After eating, everything is excreted, then becomes plants and fruits. Then we mistake the old as new and consume it again.

All material things — plants, mountains, humans, animals, even human thoughts and emotions — all use old things for consumption and use. If we didn't consume and use these things again, this world would break apart piece by piece. Eventually, the entire world would disappear, along with us humans.

The Kāma Realm, Rūpa Realm, and Arūpa Realm

In summary, humans are born into the sensual world (kāmaloka). They acquire sensual possessions, with the elements, aggregates, sense-bases, and contact as tools for thinking and fabricating within the five sensual qualities (kāmaguṇa): forms, sounds, smells, tastes, and tactile objects. They are deluded and bound to these five objects, unable to escape, sinking in these three planes endlessly. In the sensual realm (kāma-bhava), whatever actions are performed, whatever thoughts are fabricated, sensual desire is the root cause. There is desire and delight in those things. When successful, there is desire and delight attached to the result. When unsuccessful, there is great distress and suffering. This is the nature of the sensual plane.

In conclusion, all worldly people — the elite, the noble, the lowly, the destitute — are all stuck in sensual pleasure. They use the five aggregates and sense-bases within themselves as tools. Having contact (phassa), they experience those objects.

Regarding the form realm (rūpa-bhava): one must first practice samādhi and attain jhāna before one can speak about it. Whether one knows or not, when speaking of the three planes, it is necessary to continue to the form realm. In the form realm, the meditator who has attained the learning sign (uggaha-nimitta) and counterpart sign (paṭibhāga-nimitta), as they continue to practice, must first abandon the external physical body that we ordinarily see. Then they see an internal form (rūpa) within their own heart. Then they contemplate that internal form, and that form manifests in various ways. For example, they see this body as rotting, reduced to bones, or broken into pieces, or swollen, or deflated, or see it as a celestial being, Indra, or Brahmā, depending on their imagination. Some become frightened and weep, believing it to be real. Their mind becomes fixed on that image, and they let go of sensual objects occasionally. That is good in that they have abandoned coarse objects, but they become attached to a more subtle object (the internal form).

The formless realm (arūpa-bhava) follows the form realm. One trains the mind further until letting go of the internal form (learning sign and counterpart sign). Only the single, empty mind remains. That mind then holds only one object. No matter which direction it contemplates, there is only emptiness. (In truth, there is a mental form; those who hold that object are holding a form of the mind, but it is not called rūpa.) This is the subtle bondage of refined people. They remain attached for hundreds of millions of years before escaping.

All that has been explained are the bonds of sentient beings: the sensual world, the form world, and the formless world. By nature, meritorious kamma leads one to be born as a human. As one creates goodness, the mind gradually develops until reaching the form realm and formless realm. When one falls from that, one descends again to the sensual realm. One wanders within these three planes endlessly. This is called: being born, then creating realms and creating births, binding oneself like a silkworm making a cocoon to wrap itself in, preventing any escape.

Upon Clear Knowing, One Relinquishes Desire and Delight

The Buddha, supreme in wisdom, contemplated and saw clearly as truth that the entire world is wrapped in ignorance (avijjā) and delusion (moha). The three planes are like a prison for dwelling. Craving (taṇhā) and clinging (upādāna) are the means for traveling around. Sensual objects, form objects, and formless objects are the nourishment. Knowing this, he became disenchanted, relinquishing desire and delight in those three planes through insight knowledge (vipassanā-ñāṇa). He saw those three planes as something to be "sent out" by his own mind ("sending out" here means sending out sensual objects, form objects, and formless objects), flowing only into the future, never reaching the present. Knowing this clearly, he abandoned and let go of the mind that was past and future — which fabricated the three planes — and came to rest as the neutral one: the heart, knowing it as neutral. Thus, realms and births ended.

All practice in Buddhism — keeping precepts, developing samādhi and vipassanā, etc. — aims only to investigate cause and effect, what should and should not be done, good and evil, the physical and mental phenomena in things, to see and know them according to their true nature.

But all those things are never truly real because we contemplate by sending outwards. We see things as unreal and constantly changing. This very investigation by sending outwards, contemplating impermanent and changing things, therefore brings endless suffering. Contemplating external things apart from ourselves is not ourselves, and we do not see ourselves. Therefore, we cannot keep ourselves in control. The wise person abandons what is not oneself, what is insubstantial. They let go of the past and future, enter the middle, remain equanimous, and know that they are equanimous. When the heart enters the middle, remains equanimous, and knows that it is equanimous, what remains? The task in Buddhism, from beginning to end, seems to finish here.

This is in line with the witty saying of the ancient sages of the Northeast (Isan): "These things, when spoken of, are no longer there."




77. Awakening to the New Year

By Luang Pu Thate Desaraṅsī

January 3, 1984

Today marks the New Year, so I feel inclined to give a Dhamma talk. Everyone born undergoes change and shifting throughout their entire lives. Our aging is a constant process of decline. But days, months, and years remain as they always have been—they are old things. Yet people go around chasing after their own shadows, getting excited thinking the old year has ended and a new year has arrived. In Bangkok, they even come all the way to Wat Hin Mak Peng to ask for New Year’s blessings—to ask for long life, beauty, happiness, and strength. This is how people are trapped in delusion, deluded by their own shadows.

They ask for a long life. But how can life be made long? It is constantly running out, like cloth being woven on a loom—the cloth ahead gets shorter and shorter. For some, it is nearly finished. Where would one get more life to add on? Asking monks for blessings—where would monks get more life to give? A monk's life is running out just the same. Everyone is running out together; how can one give to another?

They ask for beauty—a fair complexion. It is food that gives complexion. Asking for long life and asking for beauty are the same thing—they come from food. You come asking monks for a radiant, pure complexion. If monks were to grant it, where would they get it from? Complexion and beauty come from food.

They ask for happiness. Where will happiness come from? Asking monks for it, where would it be obtained? There is one thing that can be obtained by asking: food. That’s what happiness can be asked for. Food provides comfort and well-being. If there’s no food, if food doesn’t reach the stomach, then happiness disappears; there is no happiness. But monks still have to ask for food from laypeople to eat—how then could they give happiness to the laypeople? The Buddha taught that true happiness does not exist in this world. There is only suffering, which arises and then ceases. This suffering arises, that suffering ceases, and then new suffering arises again. When one sees things truly in this way, the whole issue is settled. There’s no need to go asking for happiness from anyone.

Asking for strength is the same. If one gets tasty food, one gains energy and vitality to work and sustain oneself.

These four blessings—one doesn’t even know who to ask them from. This is chasing after the shadow of the owner—that is, our own selves. The self changes every single day. People mistakenly believe that a new year or a new month will bring them happiness, long life, beauty, happiness, and strength—these four things. What can days, months, or years give? They are getting excited without even knowing it. No one is giving anything; they are just stirring themselves up. They misunderstand, thinking they receive blessings from the year or month. But the year and month have been exactly as they are since time immemorial. We are born and see them existing as they are. The year ends, the month ends—we don’t even know where they go. We assume they end, but actually, they never end. They simply keep revolving that way, constantly. Days revolve into months, months revolve into years—they just keep cycling.

In truth, days don't call themselves anything—Sunday, Monday, Tuesday, Wednesday, Thursday, Friday, Saturday. They don’t name themselves. Months don't call themselves April, May, June, July, and so on. They don’t name or speak. We merely assign conventional names to them. Years don't call themselves the Year of the Rat, Ox, Rabbit, Dragon, etc. They don’t speak. People are the ones who name them and create conventions. Actually, it is our own selves that are running out, not the days, months, or years. Once we see that it is our own selves that are running out, we don’t need to get excited about such things. We don’t need to get excited about a new day or a new year. Those things revolve according to their own nature. A day, a month, a year—these are merely conventions, designations.

What we should truly be excited about is ourselves: in the course of a day, a month, a year, are we progressing or declining? That is the real point. We should see our own decline and progress. In reality, our bodies never progress; they only decline. They begin declining right from the womb. Aging is decline. If it didn’t age, it wouldn’t be born. Once born, it ages by the day, by the month, by the year, in sequence, until it becomes decrepit and old, and finally reaches death. This is the aging of the body.

Now, as for the aging of the mind: we merely inhabit this body; it is not truly us. We should observe our own mind, and cultivate our mind to "age" as well.

What does it mean to make the mind age? It means to mature our mind with virtue. That is what truly belongs to us. Do we, in a given day, think about giving? How many times do we think about giving? Do we think about observing precepts? Do we think about practicing concentration to train the mind to be calm and joyful? It is these qualities of virtue that we should cause to mature within our minds.

Giving results in a mind that is fulfilled and joyful. That fulfillment and joy are long life, beauty, happiness, and strength right there. When the mind is joyful, the body becomes joyful. Happiness arises, and beauty arises along with it. When we feel fulfilled and joyful from making merit and giving each day, that becomes truly ours.

Observing precepts: how many precepts do we have within ourselves? The Five Precepts are:
1.  Intention to refrain from killing.
2.  Intention to refrain from taking what is not given.
3.  Intention to refrain from sexual misconduct.
4.  Intention to refrain from false speech, speaking untruths.
5.  Intention to refrain from consuming intoxicating drinks and drugs.

Do we have them all complete within ourselves? If not, we should make them complete. Suppose this year we have one precept. Next year we get another, making two precepts. The following year we get a third, then later a fourth, then a fifth. In five years, we can have the five precepts complete within ourselves. This is true mental progress; it matures. Once the precepts are complete, the mind is fulfilled, joyful, and happy. Happiness and beauty arise, and strength—both physical and mental—appears. It also contributes to long life. So, in the end, we have all four blessings complete.

A person with the complete Five Precepts can have a long life. For example, in ancient times, the family of Dhammapala all observed the Five Precepts completely. In his family, no one died before reaching the age of one hundred. Dhammapala went to study at the school of the teacher Disapamokkha. There, he saw other children dying, with relatives and parents crying. Dhammapala saw this and laughed. When asked why he laughed, he replied, "In my family, no one dies before reaching one hundred." The teacher wondered if this could be true. So, he devised a plan: he had a goat's bone burned, wrapped it in cloth, and took it to Dhammapala's parents, weeping loudly. Upon arriving at the house, he wept again. Dhammapala's parents asked, "Why are you crying?" The teacher replied, "You entrusted your son to my care, and he has died." Dhammapala's parents also laughed. The teacher asked, "Why are you laughing?" They answered, "Our son is not dead. This bone is not our son's bone. His life hasn't yet reached one hundred years. Our son has not died." The teacher then understood clearly in his heart: "Oh! This family truly is like this."

See? Observing the Five Precepts completely can indeed lead to a long life. Even if one doesn't reach one hundred, one can live longer than usual. Keeping the precepts leads to a long life because it keeps the mind clear and joyful, free from unwholesome thoughts. When we have the complete Five Precepts, we don't kill, we don't steal from others, etc. Unwholesomeness does not arise within us. The mind becomes clear and joyful, and life is prolonged accordingly.

Therefore, we should awaken in this way—awaken to our own goodness. Realize: "I have done good. Before, I didn't have the Five Precepts. Now, I do." Awakening to this is better than the conventional New Year's excitement seen in towns and cities. That kind of excitement is the opposite of what I've explained. People get excited, drink alcohol, party everywhere, wasting their money. They jump around, and end up driving recklessly, leading to car crashes, or getting into fights and arguments, resulting in injuries, and sometimes even death. How many people die each year from the excitement of the New Year? That’s not awakening to oneself; it’s being excited by external things. They become forgetful of themselves, indulging and intoxicated. Thus, they don't awaken to their own true being. That's how it is.

Therefore, awakening to ourselves is something very good. It causes us to be mindful and to do good deeds physically and mentally. For example, if we never had any precepts before, we aim to get one precept this year. Next year, we get another, making two. After four or five years, we have all five precepts complete. Then we will feel secure and at ease.

Once the precepts are complete, we then awaken to practicing concentration. We train in meditation. If the mind is not yet concentrated, we train it to become concentrated, to become steady, calm, and unified. Since it isn't there yet, we must train. We train to make it happen through practice. This year we achieve this level, next year we go further. We practice concentration to become steady; the following year we aim for greater skill. Sometimes we achieve concentration, sometimes we don't; the mind wanders and is distracted all over the place. That's how it is at first, but it's still good because we are observing the mind—better than never observing it at all. Later, we aim for it to become steady. Even if we achieve concentration just once a year, it's still good—better than doing nothing, never having practiced concentration at all. We don't know how many lives we've been through; we've never practiced concentration even once. To do it just once in this life is considered good. Next year, we practice to do it more often, to become skilled and proficient, to do it step by step, until we become adept. Then, whenever we want to do it, we can. This is what it means to extend our life, beauty, happiness, and strength. This is what we should awaken to—awakening to practice meditation.

Otherwise, our mind remains ordinary, stuck in its old ways. Consider this: whether a person is old or young, it's easy to see that the mind doesn't know how to age. When we dream, we can see for ourselves whether it ages or not—the mind is still young and youthful. But externally, everyone else can see that the body is old enough. They call us "grandfather," "grandmother," "aunt," "uncle," and so on. The body is old, so they call us these names. Everyone in town sees the old age. But no one sees the mind. We ourselves can see it very easily. When we dream, we are still youthful. We don't understand why it doesn't age. We need to train it to age a little. The body has aged; now train the mind to mature like the body does. If we don't train the mind, it will never age on its own.

In the worldly sense, everything that is born ages—betel nuts, fruits—they all age according to their time. But humans—the mind never ages; it remains forever young. That's why when people die, the mind remains in its original state. When it is reborn with a small, young body, the mind is still the same old one, with the same greed, anger, and delusion as before. Now, we are laymen, laywomen, monks, or novices. This is a sign of maturing—no longer being ordinary laypeople like before. As laymen or laywomen observing precepts, we don't indulge in heedless pleasures like others. We act with restraint, within the bounds of morality. This means the mind has begun to mature.

Practice meditation to develop it further, to make it truly mature. Don't just remain perpetually youthful. Make it mature a little. When it matures in the way I've described, then it will be free from suffering. It's like a fruit. When it first appears, it's unripe and raw. Take a mango, for instance. When it's just a tiny fruit, taste it—it's extremely sour. As it ages a bit, it becomes more astringent. Aging further, it develops a little richness, and the astringency fades. Aging further, it gradually becomes sweet. When it's fully ripe, it falls from the tree, ending its state as a fresh fruit. It becomes sweet as it should—that's its maturity, the end of its unripe state.

For humans, when we grow old, if we don't train and cultivate ourselves, our mind doesn't transform at all. Not only that, it can become worse—it can revert to childishness. Old people don't act their age; they act like children again.

This discussion concerns the New Year. People designate and call it the New Year. Actually, it's not new; it's the same old thing. Sunrise is old, sunset is old. A day is simply from sunrise to sunset—that's called one day. Then we define thirty days as a month, twelve months as a year. In truth, it's all the same old thing. The sun rises and sets. No matter how many conventions we create, it's all old. What is truly real is that this process gradually consumes our life. Our life span is what is truly running out.

There is an ancient riddle: "There is a giant with two eyes, one half-closed, one wide open. It has thirty teeth, chewing and consuming all living beings in the world." That's the riddle. "One eye half-closed, one wide open" refers to the new moon and the full moon. "Thirty teeth" means thirty days, one month. "Chewing and consuming all living beings in the world"—everyone is subject to this. This giant consumes everything. Whoever is born, this giant chews them up. It means our life span is ending, being consumed, but we are unaware.

Well, that's enough for now. Evam.




78. Hell Breaks Loose

By Luang Pu Thate Desaraṅsī

September 17, 1982

Today, I will give a sermon on the topic of "Hell Breaking Loose" for you to listen to. When we speak of "hell," everyone is afraid. Yet, no one has ever even seen hell. It burns and torments beings throughout the day and night. Hell does not call us to it; rather, we fall into it ourselves. The means to avoid falling into hell exist, but we fail to protect ourselves.

Anger arises in our own minds. It is hot, burning constantly, whether standing, walking, sitting, or lying down—in all postures. It is a fire that burns continuously. People who are very angry therefore have short lives and die quickly. Even if they do not die, they are still being burned by that fire. This anger arises from dissatisfaction, which is called patigha (aversion).

"Hell breaking loose" means that anger and dissatisfaction have become so intensely hot that they burst forth and spread out. One becomes dissatisfied with everything seen. All objects and things surrounding us are seen as poisonous and dangerous. All the people around us, even relatives, friends, companions, and siblings, including our own father and mother, are seen as threats. That, right there, is the "hell pot" breaking apart.

It breaks out from the mind and then spreads everywhere, burning everything. This is called "hell breaking loose." It breaks into smaller and smaller pots. For those who do not know hell, observe this and understand it.

Hell is anger. When this anger is within us, if we do not restrain it but let it spread outward, it burns and ravages the entire village, the entire city. A forest fire can still be extinguished, but this internal fire, this hellfire, never gets extinguished. Even if ten fire engines came and sprayed water on it, the more they sprayed, the more it would fan the flames into something enormous.

The word "Naraka" (hell) is a Pali term. It means "Nara-jana" or "human being." Every person already has this; we don't need to look for it elsewhere. Just look at yourself. When anger arises, everything becomes pitch dark. This is called "Naraka Lokanta" – total darkness, where no light or sun is seen.

I once heard an ancient account from the scriptures about Venerable Moggallāna. His parents were of wrong view. No matter how Venerable Moggallāna tried to teach and train them, it was ineffective. When his mother passed away, it was unknown whether she fell into hell or elsewhere. Venerable Moggallāna was a monk with great psychic powers. Traveling in the heavens, he encountered people who had performed meritorious deeds—relatives, acquaintances who had lived in certain villages. Traveling in hell, he saw the hell beings. They requested Venerable Moggallāna, saying, "Our relatives with such and such names, living in such and such towns, please inform them about us." So he brought messages back to their relatives who were still human beings.

But he could not find his own mother. "Eh! Where could she be?" He felt compelled to search through hell to find his mother. With his great powers, he searched every nook and cranny. Wherever he went, the hellfire in that place was completely extinguished. Yet no matter how much he searched, he could not find her. A small amount of hellfire remained, as small as the light of a firefly. He wrapped that remaining hellfire in the end of his robe and brought it back up to the human realm. In the morning, he went for alms, and people placed food into his bowl. They were all struck down by that hellfire of his, but he himself was unaffected.

Now, listen to this. If this account in the scripture is true, it is indeed peculiar. The accomplished masters composed this as something very significant, something worth contemplating. Venerable Moggallāna had great psychic powers. Wherever he went, hellfire was extinguished there. But it wasn't completely extinguished; a small amount remained, like the light of a firefly. He brought it into the human realm. People could not withstand that hellfire and all fell down dead. So he had to take it back and return it to its original hell. The hellfire then flared up again. It never extinguishes completely. No matter what you do, it just won't go out.

Since this is the case, what should we do? Once it breaks out, what can we do to extinguish it? When it breaks out, it spreads even more widely, everywhere. Relatives, siblings, and all kinds of things in the vicinity become disturbed. It spreads out, burning and destroying everything, both sentient and insentient beings, leaving nothing.

We see this when some people get angry. They throw and smash cups and plates, shattering them. What did those cups and plates do to them? What consciousness do they have? Why grab them and throw them? That is the hellfire burning them. It burns even things without consciousness.

The teaching is to extinguish this hellfire. It must be dealt with at its true origin, its true root. The real root of hell is the mind. If we see the mind, then there is nothing left. The hellfire is extinguished, and anger disappears. For example, if we are angry and then establish mindfulness, seeing the mind, that very moment, the anger vanishes. Lust, delusion, pride, and wrong views are the same. If we see the mind itself, those things all vanish.

The mind is the neutral one, not leaning towards the past or future, not thinking or conceiving, remaining still and equanimous. That itself is the mind. We extinguish the fire right there, without needing any spraying device. We go straight to that point, straight to the mind that is neutral.

However, it doesn't extinguish completely all at once. As the ancient teachers compared it: Venerable Moggallāna couldn't extinguish it completely and brought a tiny bit back. That tiny bit caused humans to fall and die in droves, to disintegrate. The poison of that fire is extremely potent. This refers to anger itself. Even a very small amount, when it arises, can cause everything to collapse and fall.

Anger has no substance. It is unknown where it resides, who its father or mother is, who its siblings are. Yet, it arises on its own. Once arisen, it expands widely, proliferating its "children and grandchildren" extensively. These include pride and wrong views, self-importance. All sorts of things can arise from anger and dissatisfaction.

I used to wander in the forests, dwelling at the roots of trees in the past, so I'll share a little story. A senior monk once asked me a question. At that time, he was resting under a shade tree, and I was walking by.

He called out, "Come here, Tet."

He was alone, so I went and paid respects to him. He was lying on a long chair.

He said, "Do Arahants still have defilements?"

"Yes," I replied. I didn't know why I answered like that; I wasn't even aware of it. He then fell silent.

"Eh! Why did I say such a thing?"

After a moment, he asked again, "If you have a sword in your hand, if you have a weapon in your hand, can you kill someone?"

"Yes," I answered. I had made the same mistake twice. I answered without thinking. Then I reflected on myself: "Eh! That's not appropriate." Engaging in a dialogue with a senior monk like that was not suitable. It was fortunate that no one else was there; there were only the two of us. So I then explained to him.

"Having a spear or a sword in hand, I am capable of striking or killing someone. But I would not kill, because I see the danger in killing. Because it is a harmful act, I am not able to kill."

I explained just that, and then another senior monk came wandering over to see him. I paid my respects and then got up and left. To this day, I have never forgotten those words.

Our limbs, hands, feet, etc., everyone has them. We are capable of killing and harming others. But because we are careful, restrained, and control our body, speech, and mind, we are therefore unable to harm them, unable to kill or hurt them. Those defilements, if we were to use them, they could be used. They are still there as before. But those who are truly excellent do not use them. The defilements remain as they were. The ears, eyes, nose, tongue, body remain as they were. They experience and see various things as they are. It's not that they lack ears, eyes, arms, or organs. They have them just like us. But they are restrained; they are constantly on guard.

Therefore, all of us who are training and practicing are doing so to become skilled in restraint and vigilance. When something contacts us, we aim not to let distress arise, not to let turmoil arise, not to let the mind become clouded. We aim to keep it clear and bright at all times. Only then can we be free from suffering, free from hell.

If whenever something contacts us, the mind becomes clouded, leading to persecution, fighting, killing in various ways, or to cursing and arguing, this causes distress for oneself and for others. Therefore, every person should be vigilant. Living as humans among a multitude, there are bound to be contacts. Whether living at home or anywhere else, we must be constantly vigilant. Regarding this restraint and vigilance, the Buddha taught us to practice it diligently and to maintain it diligently.

There is a story: A disciple went to study the Disāpāmokkha (the direction of teaching) for three full years. He couldn't learn anything. This disciple had great difficulty learning; he was extremely dull. So the teacher finally said,

"Alright. If you can't learn much, that's fine. Just learn one word. Learn the word 'forbear.' That single word is enough." So he was able to succeed and return.

The Buddha also taught this. Forbearance is the supreme austerity; it is the ability to restrain defilements.

The ancient teachings say: Before you do anything, count to ten first. But sometimes there isn't time to count to ten; the action comes out first. Speech is the fastest, but the mind is even faster than that. It wants to say things overlapping, two or three words. At the moment when it comes out without a chance to check, after harsh words are spoken, that becomes a cause for heat. And we ourselves become hotter than anyone else.

Therefore, I tell you: This is hell. It's not anything far away. If you can restrain and extinguish hell right here, you will dwell in comfort. You don't need to go extinguish it elsewhere. When they say hell is underground, in truth, it's not. It's the baseness, the lowness of the mind. That is what is "low," so they call it underground. When speaking of hell, they point down to the ground.

As for a mind that is good and virtuous, it is light and high. So they call it "going to heaven." Because it is high, they place it above. When speaking of heaven, they point upwards.

In truth, heaven and hell are right here in our own selves. As I explained at the beginning, "Naraka" means "human being." Wherever human beings exist, there hell exists. You don't need to look for it elsewhere. If you look elsewhere, you won't see it. No matter where you look, you won't see it. It's all within people. Once we ourselves are not hell, then the matter is finished. Hell underground also ceases to exist.

I will explain only this much for today. Evam...




79. Meditation

By Luang Pu Thate Desaraṅsī

January 3, 1984

Practicing meditation strengthens the mind, and it also makes the body healthy and robust. Even if we don't wish for health or don't mind whether we are healthy or not, it happens on its own.

The body is a receptacle for all kinds of suffering. Wanting to live long, wanting a long lifespan—that's just wanting suffering, isn't it? Eighty years, ninety years, one hundred years—the longer the lifespan, the longer the suffering. People are so desirous of suffering. That's why it's better for us to practice meditation instead. Train the mind in meditation so that our mental health improves. As for the body, we don't cling to it. When we sit down, it may ache, throb, or feel various pains—no need to worry or get involved with it. Just let the mind remain still. When the mind becomes calm, the body will become still on its own. When the mind lets go of the body, there is no perception of "this is lying down" or "this is such and such"—nothing appears. Only the mind alone appears. That is the mind having abandoned the body. Then it becomes truly at ease and happy.

The benefits of meditation are numerous and vast. First, you must be able to meditate; then you will gradually understand. If you don't practice yourself, no matter how much others explain, you won't truly know. You must see for yourself firsthand before you can know and understand. For example, if you have never sat before, the first time you sit, it will inevitably hurt and ache in various ways. But after you keep practicing sitting meditation until you see the peace and happiness—whether from sitting, standing, or walking—when the mind completely lets go of everything related to the body and attains supreme stillness, you will come to love it and want to do it. At first, you have to force and resist. Once meditation becomes established, then there's no need to force—the mind wants to do it, it becomes diligent on its own.

Meditation is the training of this very mind. There's no need to do anything else—just train and cultivate this single mind. From time immemorial, the mind has never been trained. If we don't train and cultivate it, it will never attain concentration. And no one else can do it for you. Unlike other things—material things, like farming, gardening, or various kinds of work—others can do them for you. But meditation, no one else can do it for you. Only by doing it yourself will you succeed. And you see it for yourself; others do not see it.

Therefore, it is said that meditation—if you say it's difficult, it's difficult; if you say it's easy, it's easy. What is difficult is that our mind wants to become concentrated. "How can I achieve concentration?" Then we struggle and strive in various ways, and as a result, it becomes even less concentrated. That is called difficult. What is easy is this: not wanting anything, not desiring anything, letting go, being neutral, not getting involved in various matters and stories. Then it remains on its own. Just take the mind. When the mind lets go of various objects, it becomes still and concentrated. It doesn't think or intend to become concentrated, but it happens by itself. That is what is called easy.

Therefore, meditation is finding a method to catch hold of the mind. The mind is the thinker, the rememberer, the fabricator of all sorts of things. It doesn't stay still. When it's not still, it becomes agitated, restless, and distressed. All of those things are just the mind. It scatters and wanders everywhere. If we see the drawbacks, we let go of all that is chaotic—everything. "We don't want it anymore." Let it be as it will. When we let go of everything, what else remains? Only the mind remains. It becomes still in one place. There is only stillness. That is knowing—or you could call it the knowing element, or the one who knows. That is called reaching our true self, having protected our true self. Our true self is with itself. That is when we see the "true self"—which is the knowing element itself. Once you reach that point, then whatever anyone does, whatever anyone thinks, whatever anyone says—it no longer affects you. Whether people are good or bad, right or wrong, it doesn't affect you. Nothing matters. When you reach that point, you don't look at anyone else. You take only your own self.

Train to achieve this repeatedly. This is called making our mind strong and mature, making our mind become old and wise. Then there will be no more issues. No worries or entanglements of any kind. It remains still and neutral. When you attain concentration, it all ceases on its own. Money, wealth, possessions—all of them are completely absent there. Only the one who knows remains, alone, not thinking, not pondering. The ultimate goal of Buddhism is right there. Don't go looking elsewhere. When you see that point, there is nowhere left to go.

Therefore, not thinking, not remembering, not fabricating, not concocting—that itself is the end of the world. Fabricating and concocting are worldly matters. Thinking and remembering are worldly matters. Not thinking, not remembering, not fabricating, not concocting, yet knowing, being still—that is transcendent. That is called lokuttara (supramundane). Once you can do that, what more could you want beyond that?

Alright, let's practice meditation.




80. Preliminary Practice

By Luang Pu Thate Desaraṅsī

October 9, 1982

"The mind is the thinker, the one who thinks. Mindfulness is that very same heart.
Only when there is mind does mindfulness arise. Mindfulness controls the mind.
If we can control it like this, it's called being under our power.
We don't go under the power of the mind.
Then we can use the mind, you see."

Today I will teach you the basic method of meditation practice. We are Buddhists in truth. Having taken refuge, we must practice accordingly for it to be correct. Don't just listen passively. Listening without practicing yields no experience, no understanding. Listening on and on for a long time, eventually you'll get bored. Some people listen and study, then go and talk about it to others, gaining followers, and then get excited thinking they have attained. That happens. In truth, a practitioner must be someone who does more than just hear and listen. Practice is extremely important. Even if one hasn't studied much, if one can practice correctly and reach the Dhamma, one will know and see for oneself. In the time of the Buddha, people didn't study very much. They studied a little, just the basics of meditation subjects, and yet they attained the paths, fruits, and Nibbāna in great numbers. Today, people study far too much. They talk all over the place, throughout the whole country. In truth, they don't know themselves. As Buddhists, we must practice for it to be correct. We do, we practice more than we listen. Practice here means reaching the mind, reaching the heart. If you don't reach the heart, it's no good. Practicing Dhamma requires reaching the heart first. The heart is what knows and sees first. The heart is what reaches Dhamma first. We talk everywhere, all over the country: everything is mind, everything is heart. Even those who have never trained in practice talk about mind and heart. Most people talk like that. But in truth, they don't know what the heart is like, they don't know what the mind is like, so they can't grasp the principle. Therefore, you must train to see the mind, to see the heart first.

I have explained about the mind and the heart many times already. The Buddha also taught: whatever is mind, that is heart; whatever is heart, that is mind. Mind and heart are the same thing. But why are they spoken of as two? Because they perform different functions and have different characteristics. In training, you must train the mind, not the heart. The mind is the thinker, the one who thinks, the fabricator, the composer of all perceptions and emotions. All defilements are fabricated by the mind. Training and cultivation must be done on the mind alone. And what will we use to train? Use mindfulness to train the mind. Please have mindfulness in all four postures—standing, walking, sitting, lying down—always aware of the mind at all times. All defilements will gradually diminish and disappear. Don't be in too much of a hurry to attain the paths and fruits. People who practice want to attain paths, fruits, and Nibbāna too quickly. Set that aside first. Take the defilements and contemplate them first. If attainment comes too easily, returning to being an ordinary worldling is also easy, you see. Once you've attained paths and fruits, where will you go? Defilements reside with the mind. We have mindfulness controlling the mind. Try to think: you see it every moment—standing, walking, sitting, lying down—then where can it go? You see everything as either good or bad. What is bad should be abandoned. What is good should be cultivated. Just keep practicing this much—abandon evil, do good—and that's the end of the matter.

Buddhism teaches to abandon evil and do good. When you see the mind in this way, whatever you think or feel at all times, the mind feels shame and compunction. It gradually lets go, gradually releases. The reason we are so chaotic and restless is simply because we don't see the mind. Think about it. Anger: we don't know anger. Only after getting angry do we know it. We know 'angry' but not the anger itself. We know the word 'anger' but not the one who is angry—that is the mind itself. If you get to know the one who is angry, it disappears instantly. And so on. Therefore, contemplate to see the mind. When you can contemplate and control the mind like this, the matter of practice is settled. You don't need to look elsewhere. Just use mindfulness to control the mind at all times, that's enough.

Mindfulness is the one who remembers. The mind is the thinker, the one who thinks. Mindfulness is that very heart. Only when there is mind does mindfulness arise. Mindfulness controls the mind. If we can control it like this, it's called being under our power. We don't go under the power of the mind. Then we can use the mind, you see. Use it to be angry or not to be angry. But if it doesn't get angry and we tell it to be angry, it can get angry, but it's pretending. For example, when scolding children or disciples, you make an angry face, but inside the heart remains cool. That's pretending to be angry. But the real 'us' is not angry. That is comfortable. When the mind is under our power like this, if we want to get angry at someone, we can make it pretend to be angry, or we can keep it calm.

The words 'our heart' and 'our mind' refer to that very thing—the place where we can control it, where we can train and cultivate it. That is called our true mind. This is exactly where we should train. When you can train like this, the mind will converge into concentration. Then it converges into one. The mind becoming one is called the heart. The true heart—the heart does not think, does not conceive, does not fabricate, does not compose. It remains still. You can test it like this: hold your breath for a moment. You will feel nothing, just a neutral knowing. That is the true heart. This is just a test to grasp the heart. We can use this heart for benefit as well. For example, when it is angry, hateful, lustful, or fond of something, if you 'hold the heart' for a moment, it will disappear for a while. It can be tested and used quite well. But it only works temporarily. How should you train so that the heart remains for a long time? That requires training the mind, as explained from the beginning. You must train and cultivate the mind until it is under your power. Then it will have a quality similar to losing mindfulness—a flash, like falling off a cliff, from a height, or into a pit. It flashes and then becomes peacefully still. That is called the mind converging. When it happens, it happens on its own. You don't think or wish for it to happen. When the mind converges, it has no thoughts, no fabrications of any kind. No past, no future. Only the knowing essence remains. In our training and purification of the mind at the beginning stage, as it gradually lets go of everything, releases everything, only the heart remains. Then it converges into one. This single heart is something very difficult to achieve. All defilements—the so-called 1,500 defilements, 108 cravings—arise from this single heart. They are manifestations of the heart. The true mind-heart is only one thing.

Training the mind to reach the heart—the method of practicing meditation is just this. Whatever methods people use to practice, it's fine. Whether you recite 'Buddho', 'Sammā Arahang', 'rising and falling', or mindfulness of breathing, it's not a problem. Those recitations are just lures to bring the mind into the repetition. But people who misunderstand think they are special and boast to their friends: 'My way is right, your way is wrong,' and so on, all sorts of things. True Buddhism is not like that. It must be the same. No one is wrong or right. When practice reaches the unified mind, the mind converges into absorption. Then it's finished. When the mind converges into absorption, that is the ultimate point of concentration practice. There is no difference.

Therefore, train the mind according to the Buddha's teaching. He taught meditation practice, which is mind training. When you see the mind, when you can grasp the mind, that's enough. You don't need to look for anything else. Now that we can grasp the mind, mindfulness or guarding the mind happens automatically, without intention. It happens on its own. Whether standing, walking, sitting, lying down, or engaging in any activities, at that time one never forgets. One is fully established.

The preliminary stage of meditation practice is to first reach the mind as one—that is, to reach the heart. The further, more detailed aspects that are vast and numerous will come by themselves later. The Buddha taught for 45 years after his enlightenment, without end, and he taught just that single mind. If we cannot grasp the mind, listening to Dhamma talks is meaningless. We just listen like that, not reaching the mind. But if we reach the mind, listening to Dhamma talks is delightful, very enjoyable. Well, that's enough for now.

(Sitting meditation)

(Teacher leads the instruction)

First, establish your mind firmly right within your own body. Do not let it wander outside. When contemplating, contemplate only within your own body. Do not send your contemplation outside this body. Because inside this body there are many things to contemplate, all worthy of contemplation. When contemplated, they give rise to disenchantment. They are all Dhamma. For preliminary practice, we must practice right here first, then we will be on the right track. If you practice wrongly, it wastes a great deal of time.

When you have established the mind within this body, the mind is in a limited, narrow sphere, not going far. The mind has a chance to converge more easily because the purpose of meditation is precisely to make the mind converge into concentration. Whatever method of meditation you use, it aims at this single point. When you can make the mind converge, that is correct according to your intention. That is the preliminary practice. Take the simple approach. No need to chant or study from texts and waste time. To study and know your own mind—that is enough studying. What more do you want? Studying for the sake of future habitual tendencies—in truth, if we study this matter of the mind and have not yet attained paths, fruits, and Nibbāna, it will still serve as a habitual tendency for our future anyway. Please decide to focus on the present: make the mind converge into this one place first. If the mind has not yet reached paths, fruits, and Nibbāna, past and future will come by themselves. No need to doubt.

Alright, let's meditate.




81. The Practice of Kammaṭṭhāna

By Luang Pu Thate Desaraṅsī

July 14, 1982 

The training of the mind is:


	To know the mind, to be able to catch the mind.

	To train mindfulness to know and follow after it, guarding the mind until you see your own mind in every moment. When you have seen the mind,

	To control and guard the mind so that it remains under your power.



The Practice of Kammaṭṭhāna

Today I will give a Dhamma talk on the practice of kammaṭṭhāna. We have come here to practice kammaṭṭhāna, but some people still do it incorrectly and are not yet skilled. They practice kammaṭṭhāna in a haphazard way, not knowing where to grasp the principle, without any standard or criterion. It's a pity that time passes by in vain. You should be able to grasp the principle. Only then will your practice proceed. If you haven't grasped the principle, you'll remain as you are. The longer you stay, the more confused and muddled you become. As people grow old, old age and decrepitude cause them to deteriorate. They can't grasp anything properly. Growing old for human beings is not like fruit. When a mango ripens and matures, it becomes sweet and delicious. But for people, the older they get, the more sour they become – inedible. Every person should look at themselves: where is the sourness? Where is the sweetness? Old people should practice in a way befitting the elderly. Young people, let them be; leave them for now. The Buddha did not take age as the criterion. It's not that being very old is called being elderly. He took virtue as the standard and criterion. An elderly person with virtue is called properly aged, beautifully aged – ripe, sweet, delicious. An elderly person without virtue is aged and sour – sour indeed. They see everything as chaotic, everything is displeasing to their ears and eyes; they scold and criticize everything. That is sourness – not knowing how to restrain and weigh things themselves, not knowing the principle for training their own mind as to what to take as the standard for practice. That's exactly where the sourness lies. No one likes sourness; everyone likes sweetness.

When entering a house, ask if they have a "three-eyed person" (i.e., one who sees the Three Characteristics).

Do they have a "three-legged person" in your house? (i.e., one who takes refuge in the Triple Gem).

When entering the forest, ask about the trees in the woods (i.e., the fragrant heartwood of red sandalwood).

The Buddha taught: "Yo ca vassasataṁ jīve, apassaṁ udayabbayaṁ" – A person who lives for a hundred years but does not see the arising and passing away of conditioned phenomena and their own body, "ekāhaṁ jīvitaṁ seyyo, passato udayabbayaṁ" – is better off than an infant born only one day old who knows the arising and passing away of conditioned phenomena and the body. The Blessed One taught like this. Therefore, you should find a principle of Dhamma for your own mind, as will be explained below.

Every person has a mind, but they do not see their own mind. This is called having no principle. Having seen your own mind, you set up mindfulness to contemplate at your own mind continuously. Whether you think good thoughts, bad thoughts, coarse or refined, you are aware of them. Then you cannot do evil. If you see your mind in this way, therefore, you should establish mindfulness – recollection – and place it on the meditation word in place of the mind itself. The mind has no form or self, so you must place a meditation word there. It could be "Buddho," "Sammā Arahaṁ," or "rising, falling." All are fine, but take only one, not many. Using "Buddho" is better. Recite "Buddho" so that it stays with the mind. The mind is the one that thinks and considers "Buddho." Catch that mental state firmly. When you have placed "Buddho" there, it will gather all thoughts and reflections together, uniting them with "Buddho" in one place. Think only "Buddho" first, see that mental state. Standing, walking, sitting, lying down, all postures – remain with only one "Buddho." The human mind is singular, not many things. What we call "many" is because it is extremely fast, and we cannot catch up with it. When you bring the mind to "Buddho," and you catch just that one "Buddho," that means you have caught the mind itself. It thinks "Buddho," considers "Buddho." Whatever it thinks, it is just that one mind. When all thoughts and reflections converge at the single point of the meditation word, that means you have caught the mind. You don't need to go looking for the mind elsewhere.

Mindfulness – recollection – and sampajañña (clear comprehension) are the ones that know themselves continuously: "Now we are following and guarding the mind." All three become one together: mindfulness (sati), clear comprehension (sampajañña), and the mind (citta). Then the mind will let go of all other objects. Standing, walking, sitting, lying down – you know yourself and follow after and guard continuously. This is called protecting the mind, guarding the mind. The mind becomes ours. Only by doing this will you see the mind. If you don't do this, you will never see the mind. Practice for how many years you like, you will definitely not see the mind. That practice is called fruitless. If you practice along this line, every person will see the mind.

Every person has a mind. Your own mind exists, but you don't see it. If you train and practice as described above, every person will see the mind. Doing that is called training the mind, doing meditation properly.

The training of the mind is:


	To know the mind, to be able to catch the mind.

	To train mindfulness to know and follow after it, guarding the mind until you see your own mind in every moment. When you have seen the mind,

	To control and guard the mind so that it remains under your power. Whatever the mind thinks, considers, wanders off to, whatever it concocts or fashions – do not think, consider, concoct, or fashion along with it. Then the mind will become still and neutral right there. And when you have trained to reach the heart, you can make it think or not think as you wish. This is called controlling the mind or heart.



The method for training the mind must be like this. No matter who trains in what way, whatever teacher they follow, every Buddha – all of them – trained in this way. They didn't train otherwise. When you train the mind like this, there will be times of unification. When unification occurs, we don't have to unify it; it unifies by itself. That unification is called bhavaṅga-citta (life-continuum consciousness). It is divided into three types:


	Bhavaṅgupāta – The mind unifies for a single moment and then withdraws. Its characteristic is similar to khaṇika-samādhi (momentary concentration). Before unification, you don't think about whether it will unify or not. Only after it has unified and withdrawn do you know. If you know that the mind is unified, that is called khaṇika-samādhi.

	Bhavaṅgacāraṇa – The mind unifies and then has an oscillating quality internally, not sending out externally. It is like a person guarding a house, having closed all the doors, with light illuminating everything inside the house. External things are not seen. This is called bhavaṅgacāraṇa.

	Bhavaṅgupaccheda – The mind unifies completely, still and fixed on a single object, completely cutting off external objects. Sometimes you cannot know whether you exist or not; only the heart remains as the knower.



This bhavaṅga-citta is named according to the conventions based on its manifestations. Sometimes for those who practice as described from the beginning – establishing mindfulness to control and guard just the mind, not going anywhere else – it can suddenly unify all the way to bhavaṅgupaccheda right away, without having to unify sequentially through the bhavaṅga stages. What has been explained step by step is for the sake of understanding; in reality, there is no forcing. If you get attached to the texts, you will definitely not attain bhavaṅga. Therefore, don't get attached. The explanation is just for understanding.

Now, regarding the bhavaṅga series – bhavaṅgupāta, bhavaṅgacāraṇa, and bhavaṅgupaccheda. As for the samādhi series, we have khaṇika-samādhi similar to bhavaṅgupāta, upacāra-samādhi (access concentration) similar to bhavaṅgacāraṇa, and appanā-samādhi (attainment concentration) similar to bhavaṅgupaccheda. Bhavaṅga pertains to jhāna (absorption), while samādhi pertains to concentration. That is how they differ.

Khaṇika-samādhi: Contemplating "Buddho," thinking only "Buddho." Sometimes it stays, sometimes it doesn't. The mind is not yet firm; it flickers back and forth. This is called khaṇika-samādhi.

Upacāra-samādhi: The mind becomes firmly fixed on one object, but there is a quality of moving back and forth, knowing oneself internally, but not sending out externally. What is called "sending out externally" means the mind's tendency to think, wander, concoct all kinds of things in all directions without awareness or mindfulness. "Sending out internally" – but upacāra-samādhi is not like that; it has mindfulness knowing, but it is not yet still; it still reflects, such as kāyagatāsati (mindfulness of the body) internally – reflecting internally.

Appanā-samādhi: The mind unifies completely, fixed and still, without thinking or sending out externally. The mind is utterly refined. No matter how refined the mind becomes, you are aware of it, just knowing neutrally, without thinking or reflecting. This is called appanā-samādhi. Enough for now on bhavaṅga and samādhi. The Buddha taught that whoever has no samādhi has no jhāna; whoever has no jhāna has no samādhi. If they are the same thing, why did the Blessed One teach them as two? The writer has separated them so you know how their characteristics differ.

When the mind unifies fully into appanā-samādhi, it will remain for a while, then withdraw back into upacāra-samādhi, thinking and oscillating, but within the bounds of mindfulness, with mindfulness in control. Practice like this continuously. In this Buddhist religion, the beginning of mind training is training mindfulness to know oneself, to control and guard the mind. When the mind is well trained, it will unify into appanā-samādhi. The ultimate point of mind training is only this, nothing beyond it. The practitioner must do this constantly because our sense bases (āyatana), elements (dhātu), and aggregates (khandha) exist, so there will necessarily be contacts and impacts, there will be agitation. You must train continuously. When the mind withdraws from appanā-samādhi and emerges into upacāra-samādhi, it may withdraw all the way to khaṇika-samādhi or even beyond khaṇika-samādhi. A practitioner who is not yet skilled may get lost. Appanā-samādhi is not yet the Path (magga), Fruition (phala), or Nibbāna. That is merely training the mind to become skilled, merely enabling it to touch upon purity, to touch upon the stream of calm and coolness that is appanā-samādhi. It is called the mind having touched upon the Buddhist religion with firmness, having touched upon the stream of absolute truth. Or calling that person a noble one (ariyapuggala) would not be wrong.

When you withdraw from appanā-samādhi back into upacāra-samādhi, you must contemplate something as a dwelling place for the mind. Contemplate the four elements (dhātu), the five aggregates (khandha), the twelve sense bases (āyatana) that exist within your own body. You don't need to flee from your own body. All of Buddhism, apart from the four elements, five aggregates, and sense bases, has nothing else to contemplate. All the many minor and detailed contemplations, when summarized, are contained within these four elements, five aggregates, and sense bases. Contemplate these things so that you see them according to their true nature. The four elements, five aggregates, twelve sense bases – every person has them, all complete. Our tools and instruments for performing the work to attain morality (sīla), concentration (samādhi), and wisdom (paññā) are all complete. Contemplate them!

Contemplate the four elements so that you see them as just four elements. If you see them as a person, you don't see the true reality. Where is the "person"? We are born from the four elements themselves. We call it "a person" as a convention. Look and see: what is a person? Arms, legs, ears, eyes, nose – is that a person? Not at all. They are merely manifestations of the four elements. The more you contemplate, the more you will see the condition: one thing arises and then passes away, nothing more. No human, being, person, or self dies; it is merely a certain condition that arises and passes away.

The five aggregates are the same. This "person" is conventionally called a person, but the Buddha called them khandha. If he hadn't named them, we couldn't call them correctly. Khandha means this body of ours, divided into five aspects according to their functions: rūpa (form), vedanā (feeling – pleasure, pain, neutral), saññā (perception – remembering this and that), saṅkhāra (mental formations – concocting this and that), viññāṇa (consciousness – the initial knowing when internal and external sense bases contact each other). All five perform their functions in the same body. Collectively, they are called body and mind. The body is the coarse aspect, easily showing its functions. The mind is subtle; you must compel the body to express itself before you know what the mind wants. Here, I will call the four mental phenomena simply "mind," so that we have body and mind, to keep it short. Body and mind, from the moment of conception, work together continuously. Whatever you analyze and separate out, it all separates from this body and mind. They are extremely intimate. When it comes time to break apart and cease, they don't say goodbye to each other, as if they had never lived together before at all. This kind of friend should not be associated with.

The twelve sense bases: the six internal bases – eye, ear, nose, tongue, body, mind – are derived from the five aggregates, not separate from body and mind. Having six internal bases, there must be six external bases as counterparts: forms for the eye, sounds for the ear, smells for the nose, tastes for the tongue, tangible objects for the body, and mental objects (dhammārammaṇa) for the mind. All converge at this body and mind. But speaking differently: once a person is established in these two – body and mind – they can be made to function in any way. This is called spinning around in the world until they break apart and separate. But in terms of Dhamma, they can stop still right there. It depends on which direction each person takes them. Therefore, you must practice contemplating frequently, train in contemplating this body until you are skilled, seeing it as the four elements, five aggregates, sense bases – not self, not belonging to a self. Then you will be at ease. When sick, it is the four elements, five aggregates, sense bases that are sick, not "you." When uncomfortable, it is the four elements, five aggregates, sense bases that are uncomfortable. When breaking apart and dying, it is the four elements, five aggregates, sense bases that die, not "you."

This explanation of the practice principle – grasp the principle firmly. Remember it well before you start practicing according to what has been described. Only then will you get the principle. Otherwise, you'll never get the principle. Our lives are uncertain. Everyone is already this old. No one knows who will go first or later. When each will break apart and cease, we don't know. It doesn't tell us the time. Hurry up and do it while there is still time. While we are still seeing each other face to face, hearing and listening to each other, hurry and listen, hurry and practice, so that it is timely.

(Sitting meditation)

(The teacher gives preliminary instructions)

Sit in meditation. Place your right leg over your left leg, right hand over left hand. If that's not comfortable, you can sit with legs folded to one side, as you like. Any posture is fine, as you prefer.

Establish mindfulness and fix the mind. Place "Buddho" on the mind, or place the mind on "Buddho." See that "Buddho" is with the mind, and the mind is with "Buddho" – they are one and the same. Don't send it out externally, internally, in front, or behind. Set it right in front only – that is "Buddho."

Correctly fixing the mind, straightly fixing the mind means not thinking about the past or future, either externally or internally. Fix the mind on "Buddho" neutrally, right in the middle.

We do not intend to make it slow or fast. It happens by itself. When the mind is fixed exclusively on just "Buddho," it becomes itself. We don't have to fabricate it. It will unify into the heart – the knower, not thinking, not reflecting, neutral and still. Sometimes it may suddenly unify with a sound like a thunderclap, startling us. Some people's bodies vanish, as if there is no self, nothing at all, and they become afraid of death, startled and frightened. Sometimes it unifies suddenly as if falling into an abyss or off a cliff, afraid of death, jerking awake. Various experiences can occur. But don't be afraid of this or that. It's nothing; it's just a matter of concentration. Your mindfulness is insufficient; you lost mindfulness, so you become frightened and afraid of death. Hold firmly to "Buddho," and it will disappear by itself.

If the practitioner has mindfulness controlling the mind, they will not be startled. Instead, turn back to find the one who knows. The word "empty" – who is the one that is empty? The "sound like a thunderclap" or "falling into an abyss or off a cliff" – who is the one that says that? Then you will see your own mind right there. In truth, it is revealing the mind itself. Emptiness – that is the mind itself. Emptiness or brightness – everything is the mind itself. It is the seer. We go and look at what is manifesting, not at our mind. If mindfulness controls the mind, the mind will not withdraw, will not be startled or afraid. The mind will become even more refined. If the mind withdraws, it shows that your meditation still lacks a firm principle. You must establish mindfulness more firmly, make mindfulness more stable than before.

Alright, continue meditating.




82. The Five Aggregates

By Luang Pu Thate Desaraṅsī

July 14, 1982 

I will give a Dhamma talk for you to listen to. Dhamma is not something far away. We have listened to a great deal already, and may have forgotten it, because Dhamma exists close to us. We tend to forget things that are close to us, thinking that since they are already within us, we can contemplate them anytime.

The word "Dhamma" here means all things that exist and are present in this world. They exist as they are, they are present as they are — that is called Dhamma.

To "see Dhamma" means to see things as they truly are by themselves. However they are, understand that they are that way — that is called seeing the nature of Dhamma.

This very point is important. It is difficult to see because people always want to see and look at new things, constantly seeking novelty, thus forgetting the old. So things never become clear or distinct. You may go searching for Dhamma, search as much as you like, but if you do not see things according to their true nature, you will not see Dhamma at all.

Understand that whatever exists and is present within us is all Dhamma. For example, we see that birth exists, aging exists, death exists within us. But because we don't want to look, we don't see Dhamma. Not seeing Dhamma means being dissatisfied, lacking faith, and not delighting in what already exists and is present. But if we are satisfied, have faith, and delight in this Dhamma that exists and is present, and then contemplate it, clarity and vividness will arise right within our own minds.

Therefore, those who contemplate Dhamma constantly contemplate what is within themselves. Please have faith, confidence, satisfaction, and great delight in that Dhamma which exists within yourselves — it will be of the highest benefit to you yourselves.

What I will explain today is one kind of Dhamma, aside from the many other kinds. This Dhamma is called the Five Aggregates — that is, ourselves, nothing far away. Our entire being is called the Five Aggregates: Form, Feeling, Perception, Mental Formations, Consciousness. Form exists within us. Feeling — pleasure, pain, or neither-pleasure-nor-pain — exists within us. Perception — remembering and recognizing this and that — exists within us. Mental formations — thinking and concocting — exist within us. Consciousness — the act of knowing — exists within us.

What I will explain today are just these five things. They all exist within us. Bring your attention down into yourselves. These five things are completely and perfectly present within us. But we have not contemplated them. Therefore, I will explain so that you may understand.

Form: If we contemplate it as something foul, not beautiful or attractive, that is fully present in us in every way. Sweat flows from the body as something disgusting. We see it as disgusting, so we keep bathing and washing this decaying body. It is decaying even while we are still alive. Dirt flows out. What they call "grime" is a milder form — not actual excrement, but a bit of filth, a faint stench of sweat and mud. All this is within us. We have it all: snot, saliva, earwax, eye discharge — all are forms of excrement. But since it is somewhat crude, we don't like to speak of it. So people call it "eye excrement," "ear excrement." Whatever is excreted from our body is all excrement. Even leftover scraps are called excrement, like wood shavings, sawdust, coconut husk fibers — all are called excrement. The leftover food we eat, after it has nourished the body, flows out through various channels of the body — that is called excrement. This is Dhamma. Contemplate it as Dhamma. No matter how one tries to conceal it, the truth remains that way. Speaking according to reality is Dhamma. This is called contemplating it as foulness.

Now contemplate it as elements (dhātu). They are called the earth element, water element, fire element, wind element — the four elements. This body of ours sitting here as a lump is called a lump of earth. It is not called "woman" or "man." Calling it woman or man is merely a conventional designation. In truth, it is just a mass of elements. This entire lump is nothing but the four elements. This too is one kind of Dhamma called the Dhamma-element.

Or contemplate it as impermanent (aniccaṃ) — not lasting; or as suffering (dukkhaṃ) — unable to endure; or as non-self (anattā) — not self, not belonging to anyone, empty.

This very same lump — whether spoken of as the four elements of earth, water, fire, wind, or as foulness and impurity — it is Dhamma. Each aspect is Dhamma. When speaking of the Five Aggregates, they refer to this very self of ours. Where else would you go to find it? Dhamma is already within us. Only our faith and conviction are needed: "Oh! We already have Dhamma. We have all Dhamma within us!" (Once convinced, then contemplate it. Contemplate it as the four elements, as foulness and impurity, as the aggregates.)

The Aggregate of Form is a mass of suffering. It arises and is suffering, greatly burdensome. But we do not believe in our own suffering. When we get sick or ill, if it hurts, we take medicine and it goes away. When we are tired from walking, we sit; tired from sitting, we lie down. This is covering up suffering, so we do not see suffering. People do not see suffering, therefore they do not see Dhamma. Seeing suffering is what leads to seeing Dhamma. By constantly changing posture like this, suffering does not arise. Since suffering does not arise, we do not see Dhamma. This could be explained in many ways, endlessly. Even explaining all day would never finish. If you see it clearly with your own mind, you will see that this body has nothing to it. You will see it as merely a certain form moving back and forth.

The Aggregate of Feeling — pleasure, pain, or neutral feeling (upekkhā). Contemplating pain is as already discussed: matters of illness, aches, hunger, thirst, cold, heat, softness, hardness — all sorts of things are all suffering. People only want pleasure. They don't want to talk about suffering at all. Even if we don't speak of it, suffering remains that way. Not talking about suffering doesn't make it disappear. When something chaotic, troublesome, or distressing arises, we say, "Oh, this is really suffering!" and then we forget it, without actually contemplating it seriously. Pleasant feeling is extremely rare. We get a tiny bit of pleasure, then return to suffering. Most of the time, we mistake suffering for pleasure — this is called being deluded into seeing suffering as pleasure.

But as for neutral feeling (upekkhā-vedanā) — where would you find it? It is rarely found in people. It is extremely rare to have neutral feeling. It arises for a moment and then disappears, not lasting long. It is clearly seen in those who enter meditative absorption (samāpatti), where the mind settles down and becomes neutral and equanimous — that is truly neutral feeling. If you cannot attain concentration (samādhi), you will never have neutral feeling. The mind wanders off thinking about this and that, many things, both past and future. If one's thinking is scattered and does not become unified in meditative development (bhāvanā), one will never encounter neutral feeling. This is another aggregate, called the Aggregate of Feeling.

The Aggregate of Perception — remembering all kinds of things, including recalling past and future events and storing them in one's mind, then maintaining and nurturing them to grow continually. This is called the Aggregate of Perception.

The Aggregate of Mental Formations — thinking and concocting this and that, all sorts of things, making them arise all day and all night without end. This is called the Aggregate of Mental Formations.

The Aggregate of Consciousness. This consciousness is the consciousness within the Five Aggregates. There are two kinds of consciousness: consciousness within the Five Aggregates, and rebirth-linking consciousness (paṭisandhi-viññāṇa). Rebirth-linking consciousness is the consciousness that first takes birth as a human being. Consciousness within the Five Aggregates refers to the initial knowing that arises from sense-impression (phassa) and then disappears. For example, when the eye sees a form, that act of knowing is called consciousness. Then perception (saññā) takes over, recognizing it as this or that form, then perception ceases. Then mental formations (saṅkhāra) take over, concocting and thinking further. That initial knowing of the form is called the Aggregate of Consciousness within the Five Aggregates.

The Aggregate of Consciousness within the Five Aggregates and the Rebirth-linking Consciousness are the same thing, not anything far away. It is the same single mind. But they perform different functions. When it functions as the receiver of sense-impressions at the six sense-bases (āyatana), it is called the Aggregate of Consciousness. Rebirth-linking consciousness is the consciousness that leads to birth. Without this consciousness, there is no birth. It gathers together ignorance (avijjā), craving (taṇhā), clinging (upādāna), and kamma — all are contained within that consciousness. In truth, ignorance is that very mind, craving is that very mind, clinging is that very mind, kamma is that very mind. To say that they come together in one place is just a manner of speaking. In reality, they are not called together. These four phenomena function separately for the being about to be born. One who is about to be born must have these four phenomena complete in order to be born.

Why are they called aggregates (khandha)? Khandha means "heap" or "group" — a pile. Like the bowls we call "khan" for external use: a rice bowl, a water bowl, a flower bowl, etc. They are bowls that hold things so they don't scatter. This is the same: so that form, feeling, perception, mental formations, and consciousness do not scatter. They are arranged into groups and categories, each separate, not mixing together.

There are many conventional explanations, all describing the same single thing — the mind. Whether called aggregates, elements, sense-bases, or many other names, they all refer to the same single thing: the mind. When we call it this and that, we listen with delight and forget the original thing — the mind. Everything that arises in this world has the mind as its chief. The mind is the one that sees Dhamma. The mind is greater than all things. Without the mind, nothing in the world would exist. Everything arises from the single mind. For example, building a large house — if there were no mind, who would order it built? This body of ours — if there were no mind, how could it survive? It would have to cease and disappear. The mind is the chief. It survives because of the mind.

So please contemplate in this way. No need to contemplate anything far away. All Dhamma exists fully within us. Please be firmly convinced in your hearts, in the Dhamma teachings of the Buddha: "Oh! This Dhamma exists right within myself." Whether you go north or south, near or far, Dhamma exists within you completely in every way. You carry Dhamma with you, but you don't look at your own Dhamma. That is why you don't see it.

But when you come to look here and see Dhamma clearly — "Ah! Dhamma is right here" — then the matter is finished. From then on, you don't need to run around searching. Dhamma is already within you. Therefore, establish unwavering faith and conviction, then contemplate Dhamma. It will be endless. Dhamma exists within us. This is the Dhamma teaching of the Buddha that he taught in every scripture. He expounded only from this single Dhamma.

(Meditation session)

(The teacher gives preliminary instruction)

I have explained a great deal already. This body of ours is composed of the four elements: earth, water, fire, wind. (And it survives because of the four elements, thus enabling all activities and meritorious deeds.) Without these four elements as the structural framework, then the constituent things such as the Five Aggregates, the Six Sense-bases, etc., which drive movement in performing activities — there would be nowhere to attach them. And these four elements themselves would be useless.

Since we have obtained such a great, valuable, and wondrous thing, we should contemplate it with a mind that is Dhamma — that is, contemplate it to see clearly and vividly with true concentration (samādhi). If the mind is not firmly concentrated on the single object that we possess, then no matter how we contemplate, it will never be clear. It is like a person driving a car who doesn't understand the car. When the car breaks down or has trouble, he doesn't know what to do. If a person understands the car well, wherever it has trouble or breaks down, he can immediately go and fix it there, and the car will reach its destination smoothly. This body of ours, with the mind as the chief driver that moves it about, is composed of aggregates, sense-bases, etc., as its engine. When there is trouble — whether due to changes in the weather and climate, or due to the waves of the storm (i.e., defilements such as greed, anger, delusion) — you must know the point of failure. If the trouble is caused by external factors, you must remedy it with external means, such as when the climate is abnormal causing bodily discomfort, you remedy it with medicine or seeing a doctor, etc. If the trouble is internal, you remedy it with the medicine of Dhamma, using your own skillful means. There is no external doctor at this time, because the Buddha, who was the doctor of the Dhamma medicine, has already passed into final nibbāna.

Therefore, each person's defilements — each must know that they arise in one's own mind, making the mind defiled and not bright. When we see the danger of the defilements that have arisen, we are willing to relinquish and let them go, to depart from our mind. Then our mind will become at ease and comfortable. Because the human mind is originally bright and clear. If the mind were not originally bright and clear, no matter how anyone tried to cleanse it, it could never become bright and clean. Defilements are something that come newly as visitors. Therefore, we are able to cleanse them away.

It is like a person sitting alone peacefully with nothing. Then someone comes and insults him. Anger rushes in, covering the mind, making it dark, not knowing right from wrong anymore. So we cleanse away the defilements that have covered the mind, making them flee from the mind. Then our mind becomes bright, clean, and normal as before.




83. The Value and Benefits of Buddhism

By Luang Pu Thate Desaraṅsī

May 20, 1976

Listening to a Dhamma talk requires understanding the principle. If you listen incorrectly or without skill, you won't grasp much. Dhamma is peaceful; it is a matter of peace. If something is chaotic, it's not Dhamma—it's worldly matters. Therefore, when someone preaches Dhamma, we must first calm our own body, speech, and mind to receive that peaceful Dhamma. Only then can it harmonize with the Dhamma being taught for peace. Only then can we understand and taste the essence of Dhamma. How do we become peaceful? Normally, our body is restless, moving about; our speech says this and that; our mind is distracted, busy, wandering—none of them is peaceful. Sometimes the body is calm, speech is calm, but the mind is not. Therefore, we must bring calmness to all three simultaneously, and then listen to the Dhamma.

Today, I will explain the value and benefits of Buddhism. Religion is something good and valuable, but people don't really understand Buddhism, so they see religion as worthless, without benefit, or of little benefit and little value, and so on. People often misunderstand, thinking wrongly contrary to the truth. Buddhism teaches broadly and inclusively—it teaches people of all levels who are born. Even animals that can be trained are taught by the Buddha as well. What does Buddhism teach? Or what do all religions teach? Religions teach us to abandon evil—that is, not to engage in evil conduct—and to cultivate goodness and virtue. Simply put, abandon evil, do good. This is the principle of every religion. Merely refraining from evil deeds of body and speech is difficult to achieve because there is a master—the mind. The mind commands the body and speech to carry out various activities. For this reason, the Buddha taught us to also take care of the mind, to control the mind as well. Only then is it complete and perfect. We cannot simply force the body and speech to abandon evil; we must first instruct or train the mind to control itself, then we can bring body and speech under its power. This is the core principle of Buddhism.

Now let us consider whether this principle fits with human society. Will it fit in any era? Think about it: In any era, do people want to do evil or good? Speaking truthfully, in every era, everyone likes to do good. No one wants to do evil. So it does fit with the Buddhist principle. Buddhism and socialism harmonize very well in every age. So why can't people abandon evil and do good, even though they see and know that something is evil and not good? They can't do it because they don't apply Buddhist principles. Therefore, they can't abandon evil or do good. And then we cannot blame religion, saying it is worthless or not worthwhile to uphold, practice, or support. Absolutely not. If one does not practice or follow the teachings of that religion, one cannot blame the religion. We must blame the person. But people blame religion instead of blaming the individual who acts. This is another misunderstanding. Most people today misunderstand religion on this point. Another principle of religion is: doing good brings good results, doing evil brings evil results. Nowadays, this principle is greatly misunderstood—misunderstood as wildly as heaven and earth. People often say, "Doing evil and getting good results is everywhere; doing good and getting good results—where is that?" They recite it fluently. People like what is not good because it suits their own minds. In Buddhism, it's said to suit their defilements. They like it because they themselves like to do evil. They can't do good because they cannot control themselves to do good, so they prefer evil. Evil is something fluid, something low. I'm speaking simply in our language, which we call "liquid and flowing." Why must it be liquid and flowing? Because it's liquid, so it flows; flowing, it goes downward. Evil is liquid and flowing; it falls to a low place, so it's hard to resist or block. This is why people don't readily believe Buddhism, which teaches abandoning evil and doing good. Most people understand superficially: "Doing good and getting good results—where is that? Doing evil and getting good results is everywhere." Because someone who robs, steals, is lazy, cheats, or steals from others becomes wealthy. Even in government service, the same applies: those who are honest and straightforward are not favored by their superiors; they have to flatter and ingratiate themselves to get ahead. They don't focus on work but constantly seek money to offer to their bosses. Those bosses like them, keep them fed, keep them to fill their own pockets. People see this everywhere, so they say doing evil brings good results. If someone does good, is straightforward, and works in government, they rarely get close to senior officials; they are often transferred to remote places. People see this all over the country, so they understand that doing evil brings good results everywhere.

Buddhism does not teach only this; it does not teach only the body. Buddhism teaches both body and mind, both material and mental phenomena. It teaches both as a pair. For example, it teaches diligence in earning a living, working, and abiding by righteous conduct. This shows that it teaches material and mental things together. It does not teach grabbing and snatching, taking everything without considering right or wrong. That is not Buddhism. The Buddha did not teach that. He taught knowing moderation and appropriateness, knowing right from wrong—having a mind that knows. The Buddha taught like this. Therefore, the current understanding that doing evil brings good results everywhere—such as swindlers, robbers, kidnappers, pirates, hijackers—these people become extremely rich. Now suppose we ourselves did such things. What would we think? What would be in our hearts? The Buddha taught about the mind simultaneously. Let's consider according to his teaching. When we think of cheating or robbing others, our mind thinks only of ourselves, only of our own pocket, not of others' suffering. If someone did that to us, how would we feel? Certainly, we would suffer, grieve, and be distressed. So when we do it to others, they suffer and are distressed. The Buddha taught us to have empathy for one another. If we listen and practice accordingly, we won't cheat others. And others, likewise, will live together peacefully and happily. This is how the Buddha taught the mind.

The human mind is low and fluid; it flows downward. The Buddha taught us to develop the mind, to elevate it. When it is selfish, he taught us to eliminate that and to share happiness with others appropriately, according to one's disposition, or to do as much as one can. That is even better. Now think further about the benefits. If we can do as described, would it be good? Would our world be happy? Certainly, no one would deny it. If we all helped one another, the whole world would be full of close friends and relatives. The Buddha did not teach only us Buddhists. All that has been said is teaching all human beings in the world. Another example of his teaching: when someone is angry with us, we do not respond. We remain silent, say nothing. They might think we are stupid, not good, not smart or capable enough to respond. But we follow the Buddha's teaching because we have heard it. He taught everyone. But that person has no opportunity to hear or learn about the Dhamma the Buddha taught, so they cannot calm their mind. We, who have heard, must practice according to the Buddha's teaching. When we balance it out, between two people—one without Dhamma, one with Dhamma—it becomes half better between the two. If it's two factions or two countries, it becomes half better. So what else is needed? Thinking according to the Buddha's Dhamma should be done this way.

Thus, developing the mind together with material development is truly for happiness and prosperity. At the same time, Buddhism also prospers alongside. It is complete, perfect, and full development. The value of Buddhism is excellent like this; its benefits are great like this—if one practices correctly, understands correctly, and can practice according to his teaching.

The Buddha taught many things in many ways. For example, the practice for laypeople—teaching householders from childhood upward: the duties of children, of parents, of husbands and wives in a household; knowing how to give rights and authority to each other, having empathy, knowing each other's kindness, and reciprocating that kindness. He taught beginning from lay life and upward. He did not teach everyone to ordain and go straight to paths, fruits, and Nibbāna. No, he did not teach that. The main principle is that the Buddha taught Dhamma for the world, for us to practice correctly, because that brings happiness and comfort to oneself. Living together, from two people upward, requires correct practice according to Dhamma principles in order to live happily and comfortably according to one's ability. If we consider further, we see it is even better than that. If a person is born only to work for food and survival, without mental development, they are no different from ordinary animals. Even if they advance greatly in material terms, if the mind deteriorates, that material progress is useless; it only brings harm and destruction to one another. So I give this comparison: people compete and struggle for livelihood; having this much is not enough; they are ambitious, wanting more and more; wealth is never enough. Is there happiness from the money they earn? Another group works just enough to eat and live, day by day, not seeking riches—just let them have enough to live. They are loyal and harmonious with one another. Which do you think is happier? In Buddhism, teaching development of the mind together with material things—is that correct, is it good? Even though this era has advanced materially, if the mind also advanced alongside, we would have far greater happiness than now, countless times over. If we truly understood Buddhist principles correctly, we would see the immense, incomparable benefits and values of the religion. What happiness can compare to the happiness born of compassion, kindness, and mutual generosity? Having money and wealth, without these virtues, is not worthwhile; it only brings suffering. This is why I want to extol the value of religion. Religion has these benefits. But as I extol them, if you listeners do not understand as explained, then it's just that—you might not agree.

As for religion teaching about hell, heaven, and the skies—don't even mention that yet. That is invisible. Better to take teachings that are visible and beneficial in the present. He taught everyone to gradually improve, to develop both body and mind, both material and mental things together. People will then receive greater happiness and comfort. As for those who advance to higher levels, that happens by itself. First, establish this Dhamma foundation firmly. When you see its value for yourselves, you will have faith to keep the five precepts constantly, or the eight precepts for life, or to ordain in Buddhism as a monk or novice. That is another matter. If someone objects, saying that having many monks takes advantage of others—they don't work, they depend on others, they eat and are lazy, not thinking of benefiting the nation—let me ask you to reconsider. Our children and grandchildren, when they grow up, what benefit do they give us? They study until graduation, taking twenty years. We parents have spent so much raising them. What benefit have they given us? Many have squandered everything. After graduating, what have they done for us? And how many have benefited the nation? Think about it. Those who ordain in Buddhism, at the very least, uphold the monastic status. They serve as an example for those who are not ordained or who have not associated with them, to see good practice and morality. They serve as a measure of goodness for laypeople and relatives. Even if monks are bad, they are still tolerable within Buddhism. At the very least, they have the five, eight, or ten precepts. Even if not all 227, some laypeople, from birth to death, have never kept even a single one of the five precepts. When you see small faults of monks and novices, don't judge them all as bad. Generalizing that all monks are the same is incorrect. Buddhism does not refer to the monks; it refers to the practice. Monks are individuals; religion is not in the individual. Religion is the teaching of the Buddha. If an individual practices wrongly, it's the individual's fault, not the religion's. Religion still teaches straightforwardly as before, teaching to abandon evil and do good as before. But people don't practice. If we don't practice the teachings, we cannot say religion is not good. Consider this carefully. Otherwise, no matter how wrong or depraved someone is, it's all blamed on religion—religion is all bad. Sometimes, even people who go to temples, listen to sermons, keep precepts, meditate, practice contemplation—if they get angry once, "Oh! This religion is no good—going to temple until old age and still can't overcome greed and anger." This is wrong to say. Don't say that. That is a matter of the individual. Religion teaches to abandon, but the individual doesn't abandon. What can be done? If you understand this, you'll be at ease.

So what should we do? I answer: When others don't do it, we do it. Let everyone make an effort—one person or everyone. Try it: They don't do it, we do it. Set an example for them. But it's not like that. Most people, seeing others not doing it, also don't do it, so they become bad along with them. When we are bad, we blame others. Everyone blames each other, causing trouble and chaos. How can that be good? So don't blame religion. Religion teaches well, teaching everyone to develop themselves in body and mind, not only the body. People in the world today teach only physical development, to this extent. Instead of the world receiving cool happiness, it becomes more troubled than before. This shows that development is still incorrect. If development followed Buddhism—developing both body and mind together—how much coolness would the people of the world receive? No one has done it yet. Nevertheless, from this explanation, you can see the benefit of developing both together—there would surely be happiness. Religion teaches to attain peace, not to be troubled and chaotic. When we are peaceful, and others are not yet peaceful, leave them for now. If everyone made peace for themselves, how much cool happiness would they receive? Close your eyes and think about it.

For those who have come to train in religion and listen to Dhamma today, I want to explain so you understand the main principle laid down: abandon evil, do good; or doing good brings good, doing evil brings evil—not doing evil brings good. The word "good" here, don't misunderstand as external. He means internal. When we do evil, our mind is not at ease—that is called not good. Suppose we steal five or ten baht from our parents. Our parents might not say anything, but how would our mind feel at the moment we took it? Or if we do something wrong, associate with bad friends, or do evil ourselves, how does the mind feel? There is a feeling, a thought of something not good—a defilement in the mind. This is precisely what is meant by "doing good brings good, doing evil brings evil." Doing evil must be done secretly; no one does it openly. This shows it is not good, so it must be done secretly, cannot be done openly. It is like a wound. Suppose there is a festering, stinking wound on the shin. Would anyone uncover it for others to see? We wrap it in cloth because it is dirty, not good, we don't want anyone to see. But when something is good, we don't hide it; we want to show it to our parents, to those we respect, to know and see. Even if we don't show it, our mind is content, smiling, bright in body and mind, can be fully open. That is goodness. Doing good brings good. If we think that only when others praise and flatter us is it called doing good, that understanding is not yet correct, not reaching the core of Buddhism. The core principle of Buddhism must reach the heart of the practitioner. Please understand correctly: doing good brings good, doing evil brings evil, as explained. Don't depend on others. Every person does good, mostly. They do everything thinking it is good, so they do it. What they see as evil, they usually judge as violating their own opinions. To know whether something is good or evil, measure it like this: if it must be hidden, don't consider it good. If it can be done openly, even if not excellent, it's still acceptable. Measure goodness by this.

Another point: if you do something and wicked people praise it, don't think it is good. When good people praise it, then understand it is good. Who are good people? Good people are those with reason. What is called goodness? The goodness we do does not harm ourselves, does not cause loss of benefit to ourselves or others—it does not affect either oneself or others. That is called good. Even if something is extremely good, if it affects others, that goodness is not usable; it is not good. This is a measure of good and evil. Once you understand and know, then measure yourself, your mind, and then measure the results of your actions: not harming oneself, not causing trouble to oneself and others—that is called good.

If we understand the principle of religion in this way, we will be more at ease, and we will be willing to uphold religion to continue permanently. If we uphold and preserve it, it will be a good practice that leads others to do good along with us. Don't think that others must do good first before we do. That doesn't work. The correct way: if they don't do it, we must do it before them, to set an example. We become the leader, or the one who knows. If everyone waits for others to do it first, then no one does it at all. That society becomes completely messy, fluid like before. The words "messy and fluid" mean it cannot be restored. The ancients said hell is deep underground and heaven is in the sky—it's like this. The wise policy of the ancients is profound; we cannot fathom it. Evil, not-good things must be hidden, are low, are hell under the ground. Good things are open, the mind is clear, light; when open, they rise up, float up to the sky. We don't understand, so we blame the ancient sages, saying they taught without reason, deceiving us that hell is under the earth and heaven in the sky. Nowadays, science has advanced; people have stepped on the moon and haven't seen any heaven or sky. This is how people's views and Buddhist views are as far apart as sky and earth. If we don't study as explained, we won't understand.

That's enough for today. 

(Meditation for 30 minutes)

(The teacher instructs beforehand)

Why do we have to meditate? Why close our eyes when meditating? Why sit cross-legged? There are many points. The word bhāvanā does not mean only sitting with eyes closed in meditation. It can be done in any posture, any activity. Bhāvanā is not about gaining; it is about letting go—letting go of what is bad, cleansing the bad things stuck in our minds that we are unaware of. If we don't search, we won't know, and we won't know where to throw them away. Therefore, we practice bhāvanā to see the bad things in our minds and then throw them away. That is bhāvanā. Now, we have never seen the mind, so we train to calm the mind, to make it still, then we will see. People are troubled and suffer because the mind is not calm. If it is calm, there is no trouble, no suffering. People are distressed and anxious because they think too much, cling to this, cling to that, grasp this, grasp that. That is not good. We collect the mind, catch the mind itself. The mind has no substance; it is mental. We use mindfulness—the one that remembers—as the rememberer. Wherever we keep mindfulness, the mind stays there. For example, we recollect "Buddho" in the center of our chest, or we recollect "Buddho" with the in-and-out breath. We maintain awareness at the specific point we have set, guarding it to stay in one place. This is training the mind to stay in one place as a preliminary. Making the mind stay is difficult. The mind runs around, chaotic in every way. We become lazy and annoyed, thinking it's too much trouble. Actually, it's not too much; we have never collected it, so we don't see. We let things scatter all over the town, so what can we see? Now, when we pull them together into one place, we see them as many. In truth, they are even more than what we see while sitting in meditation, but we have never trained the mind, so we don't know. This is the benefit of training the mind, or sitting in meditation: training to collect the mind, to see the bad things—the mind is chaotic, the mind wanders, and does not receive happiness. We have been chaotic for a long, long time, and it has never brought any happiness. The Buddha taught to calm the mind, and happiness will arise. Now, let us try to practice restraint and see if we receive the happiness he spoke of. What kind of happiness is it? How great? Let's compare later. For now, just do it genuinely first. Make the mind stay in one point as described. Don't think of many things. Thinking that it should be this way or that way, or thinking that if it is this way, then it will be that way—all those fabrications—then the mind is no longer still. It has become active again. Just focus on a single object. What is mind? What is mindfulness? Mindfulness is what constantly remembers: "right here, right here." Maintain the feeling of "right here." Keep your attention right there. That feeling itself is the mind. Wherever you feel, the mind is there. First, catch mindfulness together with the mind itself. Get to know the mind. In the beginning, it will struggle and wander. If we don't take it seriously, really earnestly, to overcome it, it won't become still. Subdue it at least once, then you become a hero. Bhāvanā is a battle, a struggle. To conquer oneself once—that is truly good, better than conquering others. The Buddha taught this.

Sit cross-legged, or in any comfortable posture. At first, there will be aches and pains. Then the mind will be restless and wander. This is what we must fight against. The mind is greater than anything else. If we can control the mind to be calm, not chaotic or wandering, then fatigue, tiredness, aches, and pains will disappear without our knowing. If the mind does not cling to or think about anything, we will see the benefit: happiness arises from calmness, clearly and immediately.




84. Principles of Meditation Practice

By Luang Pu Thate Desaraṅsī

July 14, 1982

"Thoughts, recollections, concoctions, fabrications — all of them are the mind (citta). The one who recollects the meditation word is also the mind.

When that person stops thinking and recollecting, leaving only a neutral feeling, that is called the heart. The mind and the heart differ in this way."

Listen attentively to the Dhamma sermon. Calm the body, calm the mind so they are synchronized. Use the body to listen, use the heart as the knower. The body — the ear — is the listener, having sense bases, contact, and nerves as the receiving apparatus. The heart is the knower. Only with the mind do contact and sense bases arise, giving rise to knowing within. If there is only contact without the heart, the feeling through the nerves does not exist either. Like a dead person — we don't know where the heart has gone. Listening to a sermon requires both body and heart to listen in order to understand. If you listen without paying attention, you won't comprehend. Even if you pay attention, if calmness is insufficient, you cannot know, because Dhamma requires calmness. Only when the mind is calm can you listen to Dhamma and understand. The mind, distracted and agitated by various emotions, thinking about all sorts of things, turns away from the Dhamma, does not see the Dhamma, does not know the Dhamma. All of Buddhism teaches nothing other than body and heart. Only those with body and heart can listen to the Buddha's Dhamma sermons.

The heart is greater than everything else. All things in the world converge upon the heart alone. Without the heart, the entire world cannot exist. We listen at the heart, see at the heart, know at the heart. Only then do wisdom and discernment arise. Only then do all things exist. We practice with that very body and heart. Some people practice for a very long time — twenty, thirty years — and still never see the heart. They practice with body and heart, so why don't they ever see body and heart? The difficulty of practice lies right here. Training animals — such as horses, cows, buffaloes — we must catch them first before we can train them. If you don't get hold of them, how can you train them? Just think about it. You wander through forests, through jungles, through towns, through cities, going in every direction. You take that very body and heart along wandering, so why don't you see body and heart? Some people say, "You can practice anywhere, no need to go to the forest or jungle." That's true. Wherever you are, you take that same body and heart and practice. Everyone does. You can practice at home, in the forest, in a monastery, or in a hut — anywhere. If you see the heart, fine. If you don't see the heart, then go ahead — walk around the entire world if you like. You'll die in vain, never once seeing the heart. It is indeed difficult. Speaking of difficulty — speaking of ease, it's very easy. You don't have to go far; it's right here. Under your chin, right in the middle of your chest. It's very close, easy to find. But you don't look for it. Even if you look, you won't see it if you don't recognize it. Once you recognize it, you'll see it in just an instant — then it's easy and comfortable. Those who go into the forests, into the jungles, to caves, to mountains do so to gain experience — they call it going for seclusion, going for tranquility. Forests and jungles are the most conducive environments, better than at home. You don't see people, you see only forests and wilderness. The body becomes calm, the mind becomes solitary. The environment changes from that of home; solitude arises. Whether you don't see that solitude, or you see it but don't see the heart — it's still the same as before. When solitude arises, if you can catch hold of that solitude — then you will see the heart. Who is the one who is solitary? Who is the one in seclusion? Who is the one who is calm? Catch that entity — that will be beneficial to you. If you can't catch that solitude, you'll just become greatly distracted, thinking about home, about people, about all kinds of things. That is a mind without a foundation, without a foothold. If it has a firm foundation, it won't go anywhere. Living in the forest, encountering various events that cause extreme suffering, extreme fear — when fear reaches its peak, one sees Dhamma because there is no one else to rely on; one must rely on oneself. Living with a group, relying on friends, you become comfortable, complacent, and thus don't see your own self. What is the self? The self is the heart. Once you catch that heart, it remains stable. All things arise from the heart — both happiness and suffering arise from the heart. Going to find tranquility and seclusion in any forest is solely for the purpose of finding this one heart.

The method for catching the heart: they instruct us to use a meditation word — either "Buddho" or mindfulness of breathing — to lure the heart to stay right there. If the heart doesn't stay, it's of no use at all. Recite the meditation word to make the mind stay with that word in order to catch it. Some people, even when practicing "Buddho" or mindfulness of breathing, the mind doesn't stay with "Buddho." They don't know where the mind has gone, and even "Buddho" disappears along with it. This is a lack of mindfulness. Establish mindfulness to control the mind, bringing it back to "Buddho" anew. Do this continually. Do it frequently, and eventually the mind will stay on its own. When mindfulness brings the mind to stay with the meditation word "Buddho, Buddho" alone, then investigate: Who is the one reciting "Buddho"? It is the mind itself that recites "Buddho." What does it arise from? It arises from the mind — the thinker, the reciter, the feeler. So now the mind has come to stay with "Buddho." Don't grasp at "Buddho." Grasp at that feeling instead — the one that thinks and recites "Buddho." Once you catch the mind, the meditation word "Buddho" will disappear entirely. Or if it doesn't disappear, set it aside. Grasp only the knower, or the knowing element.

We will go to see only the arising and ceasing of form and name. The mind will not unify. When the mind is about to unify, form and name, or arising and ceasing, will not exist. If they still exist, the mind is not unified. The mind dwells at the heart (jai). It arises and ceases, arises and ceases — it stays only at the heart. Why would you go looking for something at the tip of your toe? The mind and the heart are one and the same. As soon as you think "Buddho," it immediately enters into that thought, that feeling of reciting "Buddho" or mindfulness of breathing — it enters right there. The mind seems to have many moments because the mind is extremely fast, so fast that you can't catch it in time. But once you catch it, this mind is slow, not fast at all. Speaking about this is difficult. The mind is something without form, without self — it has only feeling. The feeler exists. It has form and self right there. When that feeling becomes very clear, it actually turns into a self. If you practice meditation, constantly recollecting "Buddho" or mindfulness of breathing, over time the mind will gradually relax, soften, cool down, become tranquil and serene. It will then reach the heart.

Thoughts, recollections, concoctions, fabrications — all of them are the mind. The one who recollects the meditation word is also the mind. When that person stops thinking and recollecting, leaving only a neutral feeling, that is called the heart. The mind and the heart differ in this way. Some people misunderstand and take the mind to be the heart. Actually, the masters say the same thing: "Whatever is mind is heart; whatever is heart is mind." So why do they use two words? There must be a difference. The difference is just this. Like making ice — it's ordinary water, but when coldness enters and it hardens, they call it ice. It's still the same water. Therefore, catch that mind first. Don't go straight to the heart just yet.

Now, you will use the mind to investigate body, feelings, mind, and phenomena. Once you have caught the mind, use the mind. Don't let the mind use you — all that thinking, recollecting, concocting, and scattering about is the mind using you. From now on, you use it. It can think, recollect, fabricate if you wish, but keep it within bounds. Or you can choose not to let it think, recollect, or fabricate — just let it be still. For example:

Contemplate the body — see it as impure and repulsive, as something rotting and decaying. See arising and ceasing within your own body. The phrase "contemplate body in body" means to contemplate your own body, staying within this very body. Contemplate so it sinks down, not going outside this body. This is called "contemplating body in body."

Contemplate feelings. Having contemplated the body, you have also contemplated feelings, because feelings arise from that very body. Without a body, there are no feelings. Beings that fall into hell — they have no body, but in the sense-sphere realm, they still hold onto a body. It's because they hold onto this body that they fall into hell. Going to heaven, they also hold onto this body. Without a body, there is no pleasure or pain. The mind merely holds that "a body exists," it fabricates and concocts, it clings and grasps, and thus endures suffering. The Buddha wanted to purify this body, to prevent clinging to it, so he taught contemplation of body in body. When the mind contemplates body in body, this body will completely disappear, not appearing at all. Only the mind remains. Contemplating feeling in feeling is the same — contemplate just the feeling: pleasure, pain, or neutral (neither pleasure nor pain) — that itself is feeling.

Contemplate mind — take that very mind to contemplate. "Contemplating mind in mind" means taking that same mind to contemplate again. In summary, contemplating the body uses the mind to contemplate; contemplating feelings uses the mind to contemplate; contemplating mind uses that mind to contemplate mind again. That mind itself is Dhamma. Thus we have completely and fully contemplated all four foundations of mindfulness. Contemplate continually for a long time, and the mind unifies into the heart — that is, it remains neutral, not thinking, not recollecting, not fabricating, not scattering. There are no perception-based emotions at all. This is called absorption concentration (appanā samādhi). Living together with many people naturally involves complications. If you don't train the mind to reach absorption and rest in tranquility sometimes, you should all strive to practice as described. That is enough explanation.


Sitting Meditation

(The teacher gives guided instruction)
Having spoken about the mind finishing everything, I don't know what else to say. Look for the mind as already explained. The method for finding the mind and heart has also been explained. That's all. The method of practicing meditation in Buddhism teaches just this — nothing else far away. The extensive explanations given are merely its subsidiary details. The main point, the essence, comes down to the mind and heart. Please just make an effort to practice. Believe that the mind exists, the heart exists. That confidence is already present in your heart. Then strive to practice. You can see it, you can achieve it. Don't give up.

Those who are confident that our heart exists right here, that our mind exists right in this body — strive to think and search using various methods as you have studied from different teachers. Then discernment (paṭibhāna) will arise on its own. Discernment differs from method. Methods can be taught and instructed — for example, "Maintain virtue and goodness by keeping the precepts." As for discernment, I don't know how to tell you. It must arise as knowledge and vision on its own. And that knowledge and vision is also clear and distinct, to the point where you exclaim in your heart, "Oh, so this is how it is!"

But that knowledge, when you try to disseminate it to others, is not the same as the knowledge in your own heart. You can only tell others through analogies and similes. In summary, discernment is a special knowledge that arises individually for each person (paccattaṃ). When such discernment arises in a person, they use that discernment to teach others through various analogies and similes. When listeners hear those analogies and similes, if discernment has not yet arisen in them, they take those methods and pass them on to others. When discernment arises for any particular person, it makes that person free from doubt in the subjects they have studied or practiced. It ends there. But this does not mean ending all types of knowledge — it only means ending or completing the level of knowledge and ability for that particular level. Like people carrying a burden — those with great strength can carry much, those with little strength carry little, according to their own strength. Therefore, continue practicing meditation.




85. The Four Elements

By Luang Pu Thate Desaraṅsī

July 14, 1982

"When we practice meditation, we must first abandon conventional designations and labels. Then the mind will reach meditative absorption. Those conventions and labels will have no name. That is the real thing. That which has no name is real. That which has a name is counterfeit."

Today I will give a discourse on the elements for you to listen to. The entire foundation of human beings comes from the elements. The whole world, all that is established, comes from the elements. Therefore, it is most necessary to speak about the foundation first, and then gradually speak about other matters. If we don't first understand the foundation, we lose ourselves. Listening to a discourse like this, you won't know what to take as your principle. Practicing, you won't know what to take as your principle. You must first grasp the evidence. Consider this: All human beings, and the entire world, everything that is established, must be established from the four elements. The four elements are the evidence for all elements. Speaking like this, some people might not understand. When we say "a person," or "man, woman, father-in-law, mother-in-law" — that is a person — first abandon the word "person." Speak the truth: the four elements are what is female, what is male, what is a person, what is a human, what is a monk, what is the Sangha. All of it — plants, trees, mountains, absolutely everything, all things without exception — must have the four elements, arise from the four elements. These four elements become established as the foundation, then they transform according to circumstances, taking on different forms, features, appearances. What we call different shapes, different forms, different occupations, different ways of living — understand that the four elements are the primary basis of everything. The masters have explained these four elements extensively. What they explain is nothing far away — it is the real thing itself. They set up conventions and designations in order to speak so that listeners can understand. If they did not set up conventions and designations, things would remain in their original natural state. The masters gave them names, and so the matter became lengthy.

For example, the eye is called an element. The ear is called an element. The nose, tongue, body, mind are called elements. The eye seeing form is called contact. The contact through the eye is called an element. The ear hearing a sound — that sound is also an element. The hearing, the arising of contact-knowing, is also called an element. The nose smelling an odor — the nose is an element, the odor is an element, the contact-knowing of the odor is called an element. The body and tangible objects are elements. The contact-knowing through the body is called an element. Mind and mental objects are elements. The contact-knowing through the mind is called an element. It extends out into eighteen elements. This is the real thing. The masters spoke according to its natural principle. But the people of the world find it hard to remember, so they designate "person," "animal," "man," "woman," "father," "mother." However, when the Buddha attained enlightenment and saw clearly according to the truth, he then designated those things, calling them elements. When people did not understand, the Buddha called them according to the world's conventions. Thus, all things — whether spoken of or not — remain just as they are. When we practice meditation, we must first abandon conventional designations and labels. Then the mind will reach meditative absorption. Those conventions and labels will have no name. That is the real thing. That which has no name is real. That which has a name is counterfeit. Abandon this self of ours. Even though we have a self, a being, abandon it first when contemplating the elements. Otherwise, you won't see. If you hold it as self, as a being, you won't see the elements. Do not have a sense of "our self" — that is, it is absent from the mind. The earth, water, fire, and wind elements cease to exist in the mind, and thus you will reach the real thing.

These four elements, as long as they still exist within our body, and as long as people still engage in conventions, it is necessary to rely on the external four elements for support in order to survive. Without the support of the external four elements, we cannot survive; we will die. At the very least, we will live in suffering and torment.

As can be seen in the Buddha's teaching on the dhātupaccavekkhaṇa (reflection on the elements), he taught us to contemplate the four requisites, seeing them as merely elements, not as any living being or person. The cloth, the robes that cover the body — they cover the four elements, protecting the internal four elements from heat, cold, chill, and various dangerous creatures such as gnats, flies, mosquitoes, etc. Then they become old, worn, decay, and rot away into earth, water, fire, and wind — the old elements. All food and consumables, such as rice, sweets, betel nuts, fruits, and vegetables that we consume — these arise from the elements. They are not living beings, not persons, not "us" or "them." They have no life or consciousness. They are merely taking external elements to plaster onto the internal elements, or to coat, smear, or patch the deficiencies of the internal elements.

All dwellings and lodgings — such as houses, buildings, two-story or three-story houses made of brick and wood, roofed with clay tiles or cement or thatch or nipa palm — all arise from the earth element. People come along, invent, concoct, and fashion them into dwellings. These things are merely the four elements. They are not living beings, not persons, not selves, not "us" or "them." They have no life or consciousness. Humans have fashioned them into dwellings for the internal elements (that is, for us people) to live in temporarily, for the lifespan of the external elements and the internal elements.

Medicines and remedies for the various illnesses that may occur to this body — this body (that is, the four elements) internally becomes disordered, distorted, disturbed, abnormal due to an excess or deficiency of any one of the elements — must use external medicines (that is, external elements) to nourish, increase, and help. These medicines are merely the four elements (i.e., they arise from the four elements). They are not any living being, person, self, "us" or "them" at all. When the internal four elements are deficient in something, it is necessary to rely on external elements (the four elements) to treat and help.

Human beings are not really "people." In truth, they are just a heap of elements. If we were to compare, human beings are like a lump of clay rolling on the surface of the earth, going almost everywhere. That lump of clay is nothing special. It is the human being that is the whole lump of clay. If we see it as a lump of clay, then we will not give rise to conceit and arrogance. We will not cling to status or ego, thinking we are great or important, or that we are inferior or young, or perhaps a child, small, a young woman, and so on. None of that clinging occurs. There is no "youth," no "maidenhood," no "greatness," no "smallness," no "child." All are equal. The Buddha taught us to contemplate in this way, so that we may see things as they truly are. If we do not see this way, if we still cling to self, to ego, clinging to "them" and "us," then anger, hatred, love, and aversion arise. That hatred, that anger, that aversion — it is the mind itself that clings. It does not see things as they truly are. If we see things as they truly are, there will be no clinging to self or ego at all. That is Dhamma. Clinging to conceit and arrogance, clinging to "them" and "us," to ahaṅkāra (I-making) and mamaṅkāra (mine-making) — that is not Dhamma at all. True Dhamma must see things as merely elements, as explained above. The masters say: food and consumption, cloth and robes, dwellings and sleeping places, medicines and remedies — these four requisites are merely elements. They are not living beings, not persons, not selves, not "us" or "them." They are suñño (empty), void. They are empty, you see. They have no self, no being. They are not self.

We human beings living together are the same. If we contemplate and see things as merely elements — that is, empty of self — then we are at ease. We live together happily and peacefully, without envy, without jealousy, without harming one another. How could elements harm one another? Each lives their own life. There is no killing, no cooking up revenge, no beating, no hitting. There is nothing to see. No pain, no suffering is seen. When they disintegrate and cease, they transform and dissolve back into earth, water, fire, and wind as before. When they are to arise again, they take those old elements — earth, water, fire, wind — and arise again.

In truth, they are already elements. It's just that we don't contemplate and see them as such. At that time, you could say we have no wisdom, or that we don't know how to contemplate. That's right: they are already elements, but we don't see them as elements. This is called "contemplating incorrectly," "contemplating wrongly." We don't see them as elements. This not seeing, not being able to do it — that is called "not being able to practice meditation." That's the difficult point. And I don't know how else to teach you. In truth, it is already true. But we don't see it according to the truth. That's the thing itself.

Therefore, it is said: In the beginning, to give rise to clear knowledge and insight, do not abandon meditation. First train in meditation until it is firmly established, then gradually contemplate. Practice mindfulness of breathing (ānāpānasati) until the mind forgets everything, until only mindfulness of breathing remains. Then you will attain mindfulness of breathing. After that, it will gradually contemplate on its own. When you practice meditation until it is firmly established as described, where will it go? Everything is already present within ourselves. Everything is already true. The Buddha taught: yathābhūtaṃ sammappaññāya daṭṭhabbaṃ — "It is to be seen with right wisdom as it has come to be." However it is true, see it accordingly as true. When you have trained in meditation until it is firmly established, it will see the truth on its own. Don't trouble yourself over it. Don't worry that you won't see this or that in your contemplation. Oh, don't be anxious or involved with it. It doesn't go anywhere else. It becomes clear right here, right now. Alright, that's enough.

Now sit in meditation.

(The teacher leads the instruction beforehand.)

Contemplate the elements as described. Some people focus their contemplation so that this body becomes entirely elements. When the mind gathers and sinks in, they see it as a whole lump of clay — that happens. Some contemplate seeing it as the water element, and it becomes entirely water. The same for the fire element and the wind element. Such occurrences are called paṭibhāga (counterpart sign). The arising of the counterpart sign occurs in those in jhāna. It is good. It is beneficial for those who want that. But it is only beneficial to a small degree for those who want concentration. If it sees, it sees on its own. Others don't know. And when it happens, one does not intend for it to happen. It arises on its own. It would be correct to call it a saññā (perception). The mind will calm down for a while first, and then it arises because we focus on it. The arising of perception due to decaying things — we have seen that before. As for seeing through the counterpart sign, that occurs because our mind is calm, forgets all perceptions and objects, and then sees. Seeing other things is the same. This counterpart sign — people want it to happen so much. It's fun and entertaining. Sometimes, after seeing it, they become weary, disgusted, and revulsed. Even living at home with their children, spouse, or husband, they become completely weary. But only occasionally. Later, they return to their old ways. When they see beautiful forms, lovely forms, raw forms, refined forms, and so on, they become fond and loving again. It's better to contemplate according to the truth, as taught by the Buddha. He taught: see it as it really is. See it exactly as it is true. That is clearer and better. You don't need to produce a counterpart sign. Whether standing, walking, sitting, lying down, in any posture, simply see birth, aging, sickness, and death occurring in that way according to their truth at all times. Contemplating the counterpart sign is not something you can do all the time. Contemplating in this way can be done in every posture. It's easy and good, and it's the real thing. When this body is about to disintegrate and cease, we won't be shaken, because we have seen it according to the truth in every way.

As for the counterpart sign, when it's time to disintegrate and cease, it won't happen. It only happens in normal, healthy times. Therefore, it's not as clear as meditation. If you truly see in that way, it is full and clear within yourself.

Seeing through the counterpart sign or through jhāna — you see only one side: you look only internally. Even if you see with the physical eye, you see only with the mind. Seeing with wisdom means seeing with both the external eye and the internal eye — that is, through contemplation. For example, with the human body, contemplate and see clearly with the mind that it is truly suffering — birth, aging, sickness, death — no one can escape it. Then you become disenchanted and see the danger in yourself too much. That means you can contemplate to see the danger, to become disenchanted, or to see the benefit.

Jhāna is a tool for play and abiding for yogāvacara (meditation practitioners) while they are still alive. Seeing through contemplation — that is, through concentration — is a tool for cutting off craving (taṇhā), attachment (upādāna), cutting off becoming (bhava), cutting off birth (jāti). Learning signs (uggaha nimitta) and counterpart signs (paṭibhāga nimitta), the sub-conscious life-continuum (bhavaṅgupāta), the sub-conscious continuum (bhavaṅgacaraṇa), and the sub-conscious cessation (bhavaṅgupaccheda) — these are all jhāna. As for momentary concentration (khaṇikasamādhi), access concentration (upacārasamādhi), and absorption concentration (appanāsamādhi) — these are concentration alone. The method of using them is as already explained.

Alright, now sit in meditation.




86. Buddhism Teaches the Mind
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“When the mind is controlled, it will gather into one, reaching appanā samādhi (absorption concentration), calming and settling into that one thing – which is the heart.”

Making merit that requires much preparation but yields little result, versus making merit that requires little preparation but yields great result. Take, for example, the merit-making for the inauguration of the shrine hall and for my birthday celebration on April 26, 1982. People flock to make merit and perform good deeds everywhere, and they do so on a grand, magnificent scale. But that merit is only a little – not worth the effort. The funeral of Mr. On was the same: preparations began from the end of the Rains Retreat (Vassa) and went on for three to four months, yet the actual ceremony lasted only three or four days. In our case, we prepared for many days, but the actual event took just one day and one night. As for the saying that we prepare a lot but get little result – consider how we gather various supplies and equipment. It takes a long time to collect everything, because those items are not all in one place. Even if they are far away, we bring them here. After using them, we have to send them back to their original places. Returning them is even more difficult than bringing them. The head organizer becomes exhausted, and some even fall ill and die. This is called making merit with much preparation but little result.

In truth, the essence of Buddhism is to purify one’s own actions of body, speech, and mind in accordance with the Buddha’s teachings. What we practice today truly reaches the essence of Buddhism, but most people do not see it. For that reason, practicing Buddhism often yields only the outer shell of the religion; the true core is rarely attained. Our monastery is a practice monastery. Since it was established about fifteen years ago, we have held two large merit-making events: one for the consecration of the ordination hall, though it was not as grand as this. This is the second time we have celebrated the shrine hall. But the core of merit we do every single day without fail. The core of merit is our mind. Reaching the mind, practicing to reach the mind – that is the core of merit. The core of demerit also lies there. Both merit and demerit exist together, right there.

Why is it said that the core of merit and demerit lies in the mind? Because the mind is greater than the entire world. The mind protects and governs our self. The world can come into existence only because of the mind. Each individual mind manifests as form and substance. If there were no mind, there would be no world, no human beings, no animals. But it is difficult because the mind does exist. That is why humans gradually exist, and animals gradually exist. The turmoil in this world is because the mind is not at peace; we have not trained the mind sufficiently, so it becomes chaotic. If each person trained and cultivated their own mind, and could control it, then what problems would there be? The noble ones (ariyas) of old lived together in groups of four to five hundred without quarreling or conflicting with one another. People nowadays, living together in groups of two or more, have problems. The more people, the more problems – because no one can control their own mind.

There are many methods for controlling the mind, called kammaṭṭhāna (meditation subjects) – that is, training the mind itself. All of Buddhism’s training methods are forms of kammaṭṭhāna. It’s just that each teacher is skilled in a particular approach and trains accordingly. The ultimate result is controlling one’s own mind to be under one’s command. Some use “rising and falling” (of the abdomen), some use “sammā arahaṃ,” some use ānāpānasati (mindfulness of breathing), according to their preferred method. But when one has controlled the mind up to that point, all recitation ceases, leaving only the single mind – that is called samādhi or ekacitta (one-pointed mind). Samādhi means the mind becomes one. If you can grasp this, you no longer need to bother with recitation. Just control the mind to become one – then it’s over. Right now, we cannot hold the mind still, so we use recitation, such as repeating “Buddho” to keep it with that recitation. The recitation is a lure to bring the mind there, to make the mind steady in a single object. When the mind is steady in one object, the recitation will forget itself. Even if it doesn’t forget, you can let it go. Some people think that if they forget the recitation – it disappears – they should start reciting again. That doesn’t work. The recitation is meant to bring the mind together into one. Once the mind is one, why get entangled with that recitation again? If you recite again, the mind withdraws.

There are many methods for cultivating samādhi. Going to associate with various teachers, one says this, another says that – so you become hesitant and doubtful, not knowing what to take as your principle. Each teacher teaches according to their own expertise, but ultimately it all comes together as the same thing: bringing the mind to oneness. That very unification of the mind is samatha (tranquility). Some schools call it vipassanā (insight). But how can you call it vipassanā when it hasn’t even become samatha? They must be vipassanā enthusiasts, not actual vipassanā – just thinking and pondering about the arising and ceasing of mind and matter. Those who think that way don’t even yet know what vipassanā truly is. True vipassanā does not require thinking, pondering, or fabricating. It happens by itself; it arises on its own. When it arises, one clearly and vividly realizes the Three Characteristics (ti-lakkhaṇa) by oneself. Therefore, do not be doubtful. When doubt ceases during meditation, one often reaches oneness. The cessation of doubt at that stage is a separate phase – because there is no thinking, no pondering, no fabricating, so doubt ceases at that stage. But deeper doubt still remains. Nevertheless, please first put an end to doubt at that stage. Even vipassanā does not eliminate doubt all at once; it does so step by step.

As for the method of cultivating samatha kammaṭṭhāna, any method is fine, as long as the mind becomes one. That works for all. But here, let us contemplate ānāpānasati – using the in-breath and out-breath as the meditation object. Because the in-breath and out-breath are the physical body’s means of sustenance. Without breath, we die. People are afraid of death. If you truly and earnestly contemplate the in-breath and out-breath, you see your own death. Then you will quickly practice samādhi, as they say – “meditate to avoid death.” But that is still better than not seeing death at all and indulging in pleasure all the time. Fear of death is very important. Nothing is as important as fear of death. Therefore, contemplate ānāpānasati: if you breathe in but don’t breathe out, you die; if you breathe out but don’t breathe in, you die. Contemplate seeing death in every moment, at all times. Then the mind will become disenchanted and dispassionate toward the conditioned body, and it will settle down into oneness, becoming samādhi-bhāvanā (concentration meditation). But the mind itself does not die. The mind cannot die. Without breath, it doesn’t die. It doesn’t depend on breath; it can be reborn in various places – as animals, ghosts, demons, humans, celestial beings, devas – all without breath. It is not born in those places because of breath. But when it is born within the four elements and five aggregates, then it depends on breath.

The mind has no self or substance. The mind has no breath; it is just a neutral knowing. Citta (mind) and heart (in Thai, jai) are different. Mind is the thinker, the one that remembers, the fabricator of all sorts of things – the hundreds and thousands of perceptions and objects. What they call the 1,500 defilements (kilesas) and the 108 cravings (taṇhās) – all come out from this mind itself. And mind comes out from the heart. It is mind that leads one to be reborn in lesser or greater realms. If you want to see mind and heart, only when the mind gathers into unwavering samādhi, fully, and reaches appanā – then you reach the heart. If you have not yet reached appanā samādhi, you will see only mind. Mind is the thinker, the rememberer, the fabricator, the composer, and all the perceptions – that is called mind. Therefore, we must protect this point, control it well. When mindfulness controls the mind, bringing it under one’s own power, under one’s command – so that you can make it think or not think, make it remain still – then whether the mind thinks coarsely or subtly, you are aware. Whether it is merit or demerit, you are aware. That is paññā (wisdom). But it is not vipassanā-paññā; it is ordinary wisdom. When we can control the mind, then wisdom arises. Everyone says that wisdom arises from samādhi, but they don’t know how it actually arises. They go for that other thing – the samādhi that gives rise to knowing and seeing strange things, such as seeing devas, ghosts, demons, etc. That is called abhiññā (higher knowledge). If someone gains abhiññā and then tells others about it, it’s very exciting, but it does not lead to the abandonment of evil. As for true, genuine wisdom – it is precisely this ability to control the mind, to bring it under our command, to know and see all sorts of things, to think or not think as we wish, to fabricate or not fabricate as we wish. This is ordinary wisdom – something that everyone can clearly see and realize for themselves, and something that can lead to abandonment, if that person truly sees the danger by themselves.

As for the wisdom that we have under control, it operates within the framework of the Three Characteristics. Contemplate, and it all comes down to the Three Characteristics. Everything lies within the scope of the Three Characteristics: impermanence (aniccaṃ), suffering (dukkhaṃ), and non-self (anattā). Now, everything in the world lies within the Three Characteristics; nothing escapes them. That is aniccaṃ. First, we must contemplate to see it within ourselves. We are born as a self, as an individual. We work and earn our living every day. We suffer because we never stop seeking. We seek, consume, run out, then seek again. That is aniccaṃ – because nothing lasts. None of those things belong to anyone. They are merely gathered to nourish the body, and then they dissolve back into the four elements: earth, water, fire, wind. They are not a being, a person, or anyone’s property. It is like using tar to patch a leaky boat. We patch it only for temporary use. This understanding is called wisdom.

When the mind is controlled, it will gather into one, reaching appanā samādhi, calming and settling into that one thing – which is the heart. Mind and heart are different in this way. After guarding and controlling mind, it gradually settles down into the heart. The heart is that which does not think, does not remember; it has a feeling of knowing, remaining neutral. Some traditions call it “the knowing element” (dhātu rū).

The practice of religion, in summary, ultimately comes down to this single knowing element. That is all. But that knowing then differentiates further; it becomes more elaborate. Each person knows differently. Once one has reached the knowing element, the burden of practice is over. Then, when you emerge from the heart back into mind, this time mind controls itself at all times – no need to intentionally control it. Wherever you go, whatever you do, it controls itself. It does not become deluded, forgetful, or oblivious. Then your knowledge becomes vast and wide. You see all things throughout the entire world as aniccaṃ, dukkhaṃ, anattā.

What more should you practice then? There’s nothing left to practice. Just remain like that for a long time – for ages, for years. If you practice and don’t see any progress in knowledge, that means the mind has regressed or withdrawn. Practitioners should not be ambitious, craving to produce various knowledges. When it is full and ripe in its own stage, it will produce knowledge by itself. To practice and reach the principle of the Three Characteristics is already excellent. What more do you want? Most practitioners only get lost in these chaotic states and then think they have knowledge and ability. In truth, we are slaves to anger, conceit, and wrong views. We don’t even know our own defilements. Evaṃ (thus).

Sitting Meditation

(The teacher leads the instruction.)

Try it this time – see if it works. Contemplate ānāpānasati, focusing on the breath, in and out. Watch the breath, in and out. Remain like that until it becomes still and steady as a single object. Then, determine to take only the knower, the one who knows. Let go of the breath; do not focus on it. Then you will clearly see your own mind: “Ah, so this is the mind.” The object of contemplation is one thing; the one who contemplates is another. Seek the one who is contemplating the breath. It is like looking at the sun or the moon: we are not looking at the seer – the knowing self – but at the sun or moon, so we don’t see the knower. If we let go of the sun and moon and turn inward to look only at the knower, we will see the knower immediately.

Another point: Those who contemplate the in-breath and out-breath until they become fully still and steady, but have no method for further contemplation, should simply remain in that state. (This is for those who have already attained.) The word “heart” here means neutrality – neutrality toward all things, everything. That is called “neutral.” That neutral one is the heart itself. To point to a person’s heart, you must point to the middle of the chest. In truth, a person’s heart is not located there. It can be anywhere. You can make it be wherever you wish – at the head, in the middle of the chest, in the arm, in the leg, or at the toe. It’s all possible. You can make it be anywhere. Reach the heart, know the heart, and then you will know mind, because the heart and mind are together. As for the further details, they will arise by themselves. That’s enough for now.




87. The Six Sense Bases (Extinguishing the Hell Fire)

By Luang Pu Thate Desaraṅsī

July 14, 1982


"Mind is what thinks, fabricates, and perceives various emotions.
Defilements are the defilements of the mind — that is, the mind going to grasp onto various emotions that arise from the mind as being its own.
Mindfulness is what controls the mind so that it does not get deluded into grasping onto various emotions as being its own."



Last Uposatha day, we talked about the Four Elements, which are the foundation of all elements. This time we will talk about the Six Sense Bases. The Six Sense Bases are the eye, ear, nose, tongue, body, and mind. They arise from those very Four Elements. If there were no Four Elements as a basis, the Six Sense Bases would not exist either — there would be nowhere to establish them. The Four Elements are the foundation of all material things, but they themselves cannot do anything. Now, the Six Sense Bases — eye, ear, nose, tongue, body, mind — separate out from the Four Elements. Defilements arise because of the Six Sense Bases; the Four Elements themselves do not produce defilements. The sense bases are the source of all defilements. When defilements arise, heat arises. The heat of defilements is called the hell fire. Coolness, the absence of defilements, is called heaven. Both hell and heaven arise right at this mind. Therefore, the Buddha taught about these Six Sense Bases to the three ascetic brothers who worshipped fire, telling them that this is supremely excellent — that after death, one can be reborn in heaven.

The three ascetic brothers — Pūraṇa Kassapa, Nadī Kassapa, and Gayā Kassapa — had their hermitages in order along the Nerañjarā River. The eldest brother had 500 followers, the second and third had 300 and 200 respectively. They all worshipped fire as their regular practice. They regarded fire as the most excellent thing. Whatever they considered to be good quality — such as food, milk, butter — they would offer all of it to the fire. They considered this a great merit. After the Buddha attained enlightenment, he saw their spiritual disposition: that these three ascetic brothers had the potential to attain the paths, fruits, and Nibbāna. So he went to teach and tame them by various means. In the end, they humbly submitted and listened to his Dhamma teaching.

Then the Buddha taught about the fire that the ascetics worshipped, connecting it to the Six Sense Bases within ourselves. He did not take fire from anywhere else. He took the heat that arises inside the mind. Namely: the eye is hot, forms are hot, consciousness dependent on contact at the eye is hot. Whatever feeling arises with eye-contact as condition — whether pleasant, painful, or neither pleasant nor painful — that too is hot. Why is it hot? Hot because of the fires of lust, aversion, and delusion; because of birth, aging, and death; because of sorrow, lamentation, pain, and grief. That is called hot.

The Buddha taught similarly about the ear, nose, tongue, body, and mind. Each one is hot. The noble disciple who has heard this becomes disenchanted with those sense bases. Being disenchanted, they become free and detached from thoughts about those sense bases. Knowledge arises in the heart: "I am freed from thoughts about those sense bases." And they know that they are freed. Thus the holy life is completed — there is nothing more to be done for the sake of liberation from suffering.

The writer said at the beginning: whatever is hot, that is hell; whatever is cool, that is heaven. When the Buddha taught that all six internal sense bases existing within us are hot, and external sense bases such as forms are hot, and the contact between internal and external sense bases producing feeling — even that is hot. When all three are hot, then everything is hell. Every single person with sense bases is afflicted by the fire arising from lust, aversion, delusion, pleasure, pain, and neutral feeling, from sorrow and grief, or from birth, aging, illness, death, and so on — all of it is hell fire. When everything within us is hot, then we are called hell entirely. Where is there any goodness? To be born as a human being is worse than some animals that do not have complete sense bases like humans do — snakes, for example. The Buddha's teaching that "to be born as a human being is most excellent" — that must be false, then?

It is true. If it were not true, the Buddha would not have taught it. But it is people who do not deeply understand the truth that the Buddha taught. How is being born as a human being not good? As a human being, you can do anything. You can be a master, a king, an emperor. Even to become a Buddha, you must first be born as a human being; it is impossible to become a Buddha as anything else. How is that not good? Moreover, nature has provided human beings with complete, fully equipped tools. It has even provided spare parts to guard against wear and tear — for example, two eyes and two ears, because they are necessary for connecting with the external world. When one becomes damaged, you can immediately use the other. If not damaged, you use them together without any problem — in fact, it's even more convenient.

When the Buddha taught that the six sense bases are fire, he was teaching specifically to the thousand ascetics who had mature spiritual faculties, and he tailored it to their preference — that fire worship is good and can lead to rebirth in heaven. Then he explained the fire within that can destroy a person's mind, causing them to fall into hell, compared to external fire that can burn and destroy all things, including ourselves if not properly guarded. External fire knows nothing of good or bad. Internal fire is the same. Those who cause internal fire to arise (i.e., the mind) can also cause themselves to fall into hell. But if someone has the ability or sees the danger and fears falling into hell, they may contemplate this just like the thousand ascetics — there is no prohibition. This Dhamma was taught by the Buddha as something public, for everyone. Whoever wishes to contemplate it in any way may do so, according to their own paramī and ability.

The Buddha taught that internal sense bases such as the eye are fire, external sense bases such as forms are fire, and the contact between internal and external sense bases — e.g., eye contacting form, producing feeling — that too is all fire. So we cannot even move a muscle without it all being fire. The writer thus says that we are falling into hell all the time. But why don't people feel troubled? Why, from time immemorial, has no one ever complained that they are falling into hell?

This is like a fish born in a hot spring: it swims, dives, searches for food, enjoying itself in its own way, not feeling any distress. Only when someone takes it and releases it into fresh water does it become distressed — sometimes even to the point of death. It's the same here. People do not recognize heat. When the heat is not yet intense, they mistake it for comfortable warmth. Likewise, people are infatuated with the five strings of sensual pleasure. Young people see a beautiful form and delight in it, wanting to possess it. They think that form is something warm and delightful. When that form changes or becomes distant, or is no longer present, they become miserable, sad, grieving, longing, and struggling intensely. Because lust — sensual desire and love — stains the mind as the cause. Therefore, it is said that lust is fire. Old people kiss their children and grandchildren; their hearts feel joyful and refreshed. They don't want to be separated from them. When the children and grandchildren go far away, they feel unloved and become angry. Anger arises from love. If disaster strikes and they die, great suffering arises — suffering born of love once again. The fire of lust has been surrounding them all along, step by step, but people don't see it. They see only the warmth because of delusion and infatuation. Only when the heat of that fire intensifies to the point that it cannot be extinguished do they realize that fire can burn — it has blazed up fully and is now unstoppable. The other sense bases are similar.

The five strings of sensual pleasure consist of the twelve internal and external sense bases, and the contact between them — called consciousness, etc. — which is the cause for attachment, satisfaction, delight, enjoyment, infatuation, and sinking into them. That is called the Sensual Realm (Kāmabhava). Those in this sensual realm see the lesser heat as something warm. Thus, the sensual realm becomes the Sensual Plane (Kāmabhūmi), sticking together tightly into a great mass, becoming sensual defilements (Kāmakilesa), and thereby giving rise to an infinitely vast world.

The heat called "fire" that the Buddha taught to the thousand ascetics arises from the internal sense bases such as the eye, from the external sense bases such as forms, and from the contact between internal and external sense bases, producing the feeling called consciousness. Apart from these things, there is no heat called "fire." That fire arises from defilements — lust, aversion, delusion as the foundation. Lust, aversion, and delusion arise because the mind fabricates and concocts them. If the mind does not fabricate, then those defilements — lust, aversion, delusion, etc. — where do they go? We wouldn't know what kind of entity they are. When we are just sitting still, those defilements are absent.

Knowing this, the fires of lust, aversion, delusion, etc., have the mind as their root cause. Knowing this, establish mindfulness to investigate the defilements that cause distress: "From what do they arise that makes them so distressing?" Just as a physician investigates the origin of a disease. When he knows the origin, he can prescribe the right medicine for that disease. Likewise, defilements beginning with lust arise from the mind. Investigate the mind further. The mind is what thinks, what perceives and labels emotions. That is the mind, but it is not defilements. Defilements are the defilements of the mind. For defilements to arise, the mind must grasp onto emotions that arise from the mind itself — that is the real defilement.

Understand this: The mind is what thinks, fabricates, and perceives various emotions. Defilements are the defilements of the mind — that is, the mind going to grasp onto various emotions that arise from the mind as being its own. Mindfulness is what controls the mind so that it does not get deluded into grasping onto various emotions as being its own. When we understand the characteristics of these three things, we use mindfulness to seize and control the mind. The mind will then become still and neutral. Defilements will not be present there. The mind becomes "heart" — meaning there is only knowing, without thinking, conceiving, or fabricating anything at all. Whatever method you use to train and develop meditation, it must all come down to this point. Except for training in the theoretical direction (pariyatti), which involves thinking and conceptualizing according to the texts and has no end.

When the Buddha taught the Ādittapariyāya Sutta (The Fire Sermon) to the thousand ascetics led by Pūraṇa Kassapa, using the sense bases to show that they are hot because of defilements such as lust, those ascetics had faithful, confident minds that inclined toward trust in his Dhamma teaching. They settled into one-pointed concentration (ekaggatāsamādhi), fixed on a single object, contemplating accordingly. Then they clearly knew: "What we held as good — worshipping fire so that after death we could be reborn in heaven — was wrong." A sense of spiritual urgency arose in their hearts. They became disenchanted, detached from their wrong grasp of what they had seen incorrectly. Being disenchanted, they were freed from all those defilements. Being freed, their minds became clear, completely pure, unclouded. Then they understood: "We are freed" (attaining arahantship). There was no other task to be done for abandoning defilements.

Sitting Meditation

(The teacher leads the instruction.)

Now, use the mantra to extinguish the hell fire. Chant the extinguishing mantra. Just use "Buddho" — that's the extinguisher. Just recite "Buddho" and all kinds of turmoil and distress disappear.

Establish mindfulness to firmly control the mind. Take only the single word "Buddho." Don't send it forward or backward. Don't think about this or that. Let the mind remain neutral, unaffected by anything. Having been born into this world, we must be neutral. If we are not neutral, we are not above the world, cannot transcend the world, and will continue to have suffering endlessly.

When the mind is neutral, what else can affect it? Please maintain that neutrality firmly. The hell fire must be extinguished right there.

Consider this: When angry, you have to focus on that person, this person, that thing, this thing — it's not neutral. Focusing on the past, focusing on the future — that's not neutral. Neutrality has nothing, touches nothing, remains constant.

"Buddho" — established firmly in the recitation — then all defilements are extinguished. Even if not completely extinguished all the time, at least at that moment it's good. Let it be extinguished first at that moment. If it can be extinguished for long periods, many times, or frequently, then it may become completely extinguished.

Don't try to extinguish it all at once just yet. Fire has both benefits and drawbacks. If used beneficially, it's good — just like external fire. It's good for cooking, for warming you when it's cold. If used improperly, it can burn even yourself, burn your house, your home. We only use this fire to extinguish it within ourselves. Don't go extinguishing others' fire, because it arises in us, not in others. When we extinguish our own fire, we become cool and at ease.

Just like the Buddha and the noble arahant disciples — they extinguished their fire, they were at ease, living coolly and happily while still alive in this world. They didn't run away from this world. When we extinguish the fire within ourselves, we become at ease.

We extinguish lust — delight and satisfaction in things. We extinguish aversion — anger at various things, at people, at objects, even at ourselves (we can even be angry and displeased with ourselves). That's how the fire arises. When we have extinguished the fire within ourselves, let everyone else in the world live as they please.

Alright, let's do meditation practice instead.




88. Satipaṭṭhāna Bhāvanā (Development of the Foundations of Mindfulness)

By Luang Pu Thate Desaraṅsī

The practice of meditation through the method of developing the four Satipaṭṭhāna is a profound Dhamma principle found only in Buddhism. The four Satipaṭṭhāna exist complete and ready within the body and mind of every one of us, and they are an excellent Dhamma. The Buddha prophesied that anyone who deliberately and faithfully practices them with heedfulness, to the best of their ability, will, at most in seven years, at least in seven days, at best attain Arahantship, and at minimum become an Anāgāmī, etc.

When the Buddha was practicing severe asceticism for six years, He tested the principles he had studied to find the truth, but it bore no fruit. It only caused restlessness and lack of peace, preventing Him from realizing the true Dhamma. When He turned back to follow the path of jhāna (absorption) and samādhi (concentration) that He had attained as a child (which no one had taught Him), His mind was able to attain the jhāna factors and achieve Buddhahood, becoming the Supremely Enlightened One by Himself.

This shows that jhāna-samādhi and the path of practice are means to remove and cleanse defilements and mental defilements from the mind. Once the mind is pure, this knowledge purifies the mind and then genuine, true Dhamma arises, as the Dhamma principle states: "All phenomena have mind as their forerunner, mind is their chief, and they are accomplished by mind."

In simple Thai terms, this means that all phenomena arise at the mind and are known only by one's own mind (paccattaṃ). Therefore, the mind is superior to everything because it accomplishes all tasks.

Thus, the Buddha taught the practice He had followed to the Buddhist community. Body and mind are interdependent. When one does good or evil, they rely on each other. Training, purifying, and clearing away must be done simultaneously. One must rely on sīla (morality) as a means of cleansing. For sīla to be effective in purifying bodily conduct, it must be accompanied by the mind's intention to abstain from wrongdoing, with a sense of shame and fear of evil.

Human beings are born through the power of merit and demerit, which shape their birth. After birth, latent tendencies follow along, driven by habitual patterns. Our minds tend to comply because we are accustomed to being enslaved by them.

Therefore, when we try to observe precepts, we often feel constrained and hesitant because defilements are commanding. Our minds become troubled because of the restrictions of sīla. Thus, sīla can feel like a burden or even a sin to those who undertake it; the mind constantly waits for the precept-observance period to end. Even those ordained as novices or monks experience this. Therefore, we must understand that observing sīla or practicing Dhamma is accomplished by the mind, by the intention to uphold that Dhamma. Before practicing the four Satipaṭṭhāna, one should first establish sīla to purify body and speech, then the mind will become pure later, which will greatly accelerate progress in Satipaṭṭhāna practice.

The four Satipaṭṭhāna are supramundane Dhamma (lokuttara dhamma) and provide excellent training for mindfulness. They consist of:


	Kāyānupassanā Satipaṭṭhāna – Contemplating the body as just a body, not a being, a self, a person, 'I' or 'he'.

	Vedanānupassanā Satipaṭṭhāna – Contemplating feelings (pleasant, painful, neutral) as just feelings, not a being, a self, a person, 'I' or 'he'.

	Cittānupassanā Satipaṭṭhāna – Contemplating the mind (defiled or pure) as just a mind, not a being, a self, a person, 'I' or 'he'.

	Dhammānupassanā Satipaṭṭhāna – Contemplating phenomena (wholesome and unwholesome states that arise with the mind) as just phenomena, not a being, a self, a person, 'I' or 'he'.



Although the four Satipaṭṭhāna are classified as supramundane Dhamma, they still refer to us worldly beings. This means that to practice and attain them, we must start with our own body and mind, just as we need conventional realities (sammuti) first before developing towards non-self (anattā).

Before developing each Satipaṭṭhāna, one should first determine in one's mind that mindfulness and mind are together. Where mindfulness is, the mind is there; where the mind is, mindfulness is there. The foundation or training ground for mindfulness is the four Satipaṭṭhāna, namely: body, feelings, mind, and phenomena.

Method of Practicing Satipaṭṭhāna Bhāvanā

A person who undertakes the development of each of the four Satipaṭṭhāna must, besides seeing the drawbacks, suffering, and weariness, abandon delight and attachment to the five cords of sensual pleasure, and have faith and satisfaction in practicing the Satipaṭṭhāna, trusting the Buddha's prophecy that this is the path leading truly out of suffering. Do not hesitate or doubt other Satipaṭṭhāna that you have not yet practiced, because when any one of the four is mastered, the others will become clear and resolve all doubts. Also, do not hope or wish for anything in advance to become an object, as that will hinder the practice.

Method 1: Place mindfulness on the body, then simply observe the body as it is. Do not analyze the body into elements or impurities. Even the word "body" or "self" should not be considered. Just establish mindfulness and observe it steadily. When the mind is firmly fixed on a single object, other objects will disappear on their own. At that moment, the mind will not wander to past or future. Even conventional designations like "that is this" or "this is that" will not exist. The body that the mind is observing will be seen as merely a physical element, not 'me', not 'him', not a being, self, or person. This is called the mind entering ekaggatārammaṇa (unified object), truly reaching Satipaṭṭhāna bhāvanā.

When the mind observes that object without withdrawing for a while, that object suddenly vanishes. When mindfulness has no object, its function ends, and mindfulness disappears simultaneously. Then the mind and that object merge into one single mind. This state resembles sleep, but it is not sleep because there is still a distinct awareness by itself. Yet calling it "knowing" is not quite accurate either, because it is beyond ordinary knowing. This is called ekaggatā citta (unified mind). This is the culmination of Satipaṭṭhāna practice. The other Satipaṭṭhāna are the same.

The process of developing the four Satipaṭṭhāna: if the mind does not unify but remains dual or multiple, the mind will withdraw and become agitated, restless, or hesitant. Simply put, during the initial stages of Satipaṭṭhāna before the mind attains ekaggatārammaṇa and ekaggatā citta, the mind is actively working, having to struggle or confront various things. Once the mind has unified into ekaggatā citta, it will rest appropriately for a period, then emerge to review, organize, and appreciate its work, accompanied by joy, delight, and satisfaction in the results.

The results of practicing any Satipaṭṭhāna are generally similar. There may be slight differences due to differing stores of merit and inherent tendencies.

In truth, the work of the body and the work of the mind are similar. The difference is that bodily work deals with material objects, completing unfinished tasks and then resting. The mind's work deals with mental phenomena (wisdom). When it is deluded and clings without true understanding, but then sees clearly with wisdom, its function ends, and it lets go and rests on its own.

Furthermore, visions and various knowledges may arise during practice without intention. They can arise spontaneously due to the power of concentration, depending on the level of development. This does not mean that everyone who practices will have visions. These things occur based on each person's merit, tendencies, and past kamma. Besides visions, many other phenomena may occur.

Therefore, a person practicing Satipaṭṭhāna should stay close to someone wise and skilled in this practice. When problems or doubts arise, that person can guide the way, enabling correct and faster progress.

Method 2: Place mindfulness on feeling (often painful feeling). Then simply observe the feeling as it is. Do not investigate where the feeling arose, how it remains, or where it ceases. Even the word "feeling" should not be present there. Observing like this, the mind will let go of its former attachment to conventions and designations. There will be a mere awareness of a certain affective state, which is neither outside nor inside 'our' body. Other objects will all disappear.

When the mind is firmly and steadily fixed on that characteristic, sometimes a strong painful feeling present at that moment will suddenly vanish. If it does not completely disappear but remains somewhat, it is no longer a 'feeling' as such; it is merely a phenomenon serving as an object for mindfulness to observe. This is called the mind attaining ekaggatārammaṇa. As the mind, without withdrawing, becomes progressively more refined, that phenomenon upon which mindfulness was established will disappear, leaving only ekaggatā citta – a single, pure, radiant mind. After remaining for a while, it will withdraw and then follow the same course as described in the first Satipaṭṭhāna.

Method 3: Place mindfulness on the mind (here meaning the knowing, thinking faculty). Then simply observe the mind as it is. Do not think: "the mind is meritorious, the mind is sinful in such and such a way, the mind is good, bad, coarse, subtle, etc." Even other names and designations for the mind should not be present there. Leave only mindfulness that observes a certain phenomenon that flickers and flashes, but does not go out to grasp or concoct anything.

When the mind and mindfulness become one and unified, mindfulness is firmly and exclusively established on that mind. This is called ekaggatārammaṇa. As the mind, without withdrawing, becomes more refined, the mind (the object of mindfulness) will disappear, and mindfulness will disappear along with it, transforming into ekaggatā citta. Apart from that, the process is exactly as described above.

Method 4: Place mindfulness on dhamma (meaning mental objects arising from contact at the six sense bases). Then simply observe that dhamma as it is. Do not analyze: "this dhamma is such and such, arising and ceasing thus." Even the word "dhamma" should not be present there. Just observe the mere phenomenon that occurs when internal and external sense bases contact each other, producing a reaction. If a question arises here: "What is the difference between mind and dhamma?" – the answer is: Dhamma here means the mental object arising from the six sense bases, e.g., when the eye sees a pleasant, alluring form, the mind then intervenes, gets involved, desires, loves, delights, clings, and adheres tightly to that form. This is called dhammārammaṇa (mental object). Such a dhammārammaṇa is precisely what is meant by Dhammānupassanā Satipaṭṭhāna – the training of mindfulness in impure phenomena to bring about pure, genuine phenomena.

When mindfulness is firmly and unwaveringly established on that dhammārammaṇa, it is called ekaggatārammaṇa. As the mind becomes more refined until the object of mindfulness disappears, mindfulness also disappears. When the mind remains in that state appropriately for its nature, it will withdraw along the same path as described in the earlier Satipaṭṭhāna.

If one asks: "In the initial training of the four Satipaṭṭhāna, the mind gradually becomes refined until reaching ekaggatārammaṇa and ekaggatā citta, but then why must it withdraw and resume walking the original path (i.e., the six sense objects)? Wouldn't that be called decline of the mind?" The answer is: Human beings are born in the sensual realm (kāma-bhava). They use material sense objects (the sense bases) as their dwelling. They are deluded, intoxicated, and immersed in various forms of suffering and distress due to living with sensual defilements, because they have not trained their mindfulness to be stable enough to know and see the mind, to see the defilements and their origin as they truly are, so that the mind separates from defilements.

When a wise person sees the drawbacks and becomes disenchanted with living amidst those defilements, they then deliberately train in the four Satipaṭṭhāna and achieve results as described. Nevertheless, because our sense bases are themselves material sense objects, and we exist in the sensual realm, receiving sense objects that are of a sensual nature – when the mind withdraws from ekaggatā citta (where the mind is considered pure and devoid of anything), it will then pick up its old tools and use them again until they break apart. Since the mind has been trained and made skillful, it will be endowed with wisdom and cleverness, able to use material sense objects without giving rise to sensual defilements. Such a mind is called non-declining and beyond sensual defilements.

Regarding the four Satipaṭṭhāna, the Buddha firmly prophesied that anyone who develops them, cultivates them repeatedly until skillful, will attain Arahantship within seven years at most, seven days at least. If not Arahantship, then Anāgāmī. Developing mindfulness is not harmful; it only brings increasing benefits, because mindfulness is essential for everyone.

There is another method of practicing the four Satipaṭṭhāna, which is contemplating the four characteristics in depth, both their arising and passing away, until one becomes disenchanted and inclines the mind toward non-self (anattā), achieving unified mind (ekaggatārammaṇa). This method is not presented here to avoid confusion for beginners. However, in essence, practicing the four Satipaṭṭhāna by any method aims to make the mind disenchanted with the states of arising, knowing, and contacting, until the mind becomes disenchanted with feeling itself and then enters into unification. This principle is the same as the three marks of existence (tilakkhaṇa): proceeding through dukkha (suffering), anicca (impermanence), and anattā (non-self).

All of the above regarding the development of insight meditation (vipassanā kammaṭṭhāna) as the four Satipaṭṭhāna is declared by the Buddha to be the one and only path, the direct path, by which beings can cross over the snare of defilements, birth, and existence. Nowadays, many practice using the method of tranquility and insight known as "rising, falling". Even tranquility methods such as reciting "Buddho" or others can also lead to transcendence if one uses wisdom to contemplate. The principle is: after the mind stays solely with the awareness of the recitation "Buddho", indicating that the mind has reached ekaggatārammaṇa, one should quickly use the mind to contemplate the impermanence of all things, both material and mental aggregates, until the mind is sufficiently refined. Then wisdom will arise, realizing non-self. Wisdom itself will arise, and the knowing faculty will make us understand everything by itself.

All objects of recitation are merely conventional designations (sammuti) created to give the mind something to hold onto. But the purpose or principle behind using these recitations or those objects of awareness is to pave the way toward vision or the knowing faculty, toward realizing impermanence, and then contemplating toward non-self (anattā). The mind of an Arahant no longer clings to any conventional designations.

Evaṃ (Thus) it is.




89. The Ground of Vipassana

By Luang Pu Thate Desaraṅsī

All the Dhamma that the Buddha taught must be gathered together; only then is it correct. If it is not gathered together but remains scattered, it is still not correct. Today I will give a sermon about the khandhas. The khandhas are also a kind of collection. The khandhas consist of rūpa (form) and nāma (mind). They must exist together. If there is only rūpa without nāma, nothing can be done. If there is only nāma without rūpa, nothing can be done either.

Let us speak first about rūpa, because rūpa is easy to see – that is, our own body as it appears now. Religion is embedded within that very rūpa. What is called the rūpakkhandha (aggregate of form) refers to all forms whatsoever, whether small or large, coarse or subtle. They are all collectively called "rūpa." This rūpa is the cause for our clinging. The mind is the one that clings. From birth onward, the mind constantly clings firmly to rūpa.

Therefore the Buddha taught us to contemplate rūpa. The words pañcakkhandhā, rūpakkhandha, vedanākkhandha, saṅkhārakkhandha – these are called the ground of vipassanā (insight meditation). If there were no such ground as this, vipassanā would not arise. Vipassanā must arise from these five grounds.

For vipassanā to arise, it must arise from rūpa – that is, seeing rūpa as it really is. In truth, rūpa is already real, but we do not see it as it really is. Therefore the Buddha taught us to contemplate and see rūpa according to reality with our own mind.

How is rūpa real? All forms whatsoever – coarse, subtle, etc. – remain as they are, then decay, disintegrate, and cease. Even if we had not been born, they would remain as they are and then disintegrate and cease. After we die and cease, other people’s forms and other forms continue to arise in this world all the time. That is called "rūpa." Whatever anyone calls that rūpa, let them call it; but the thing itself is rūpa according to reality. It simply exists like that.

For example, we call it "a person." That is the rūpa of a person. If we don't call it "the rūpa of a person," whatever we call it – Mr. Black, Mr. Red, Mr. White, Mr. Short, Mr. Tall – the rūpa does not call itself. It is people who do the naming. In truth it is just one rūpa. Therefore, rūpa is real according to its own reality. No matter what anyone calls it, it remains the same. Whatever its shape and characteristics, those are its shape and characteristics. A human has one shape, an animal has another shape, all things are according to their own rūpa. It is we who impose names on various rūpa.

Once we have imposed names, we then cling to that rūpa. It becomes attached to the mind. Then wherever we go, that attachment remains with the mind. For example, the rūpa of a person – we call it this or that name. Even if someone else calls it – not us – we still go and cling to it. We cling to the words and names that others use. If they say it wrongly, we are displeased. We cling to that extent. If they say it correctly, we praise, honor, respect, and extol it – and then we become glad. It’s not the rūpa that is glad; we are glad – the mind is glad. This is not seeing things as they really are. It has to be like that.

Now, if someone criticizes and faults that rūpa, we become sad. They are speaking about the rūpa, not about the mind. But our mind clings to the rūpa and becomes angry. If what they say is unpleasant to the ear, we become angry. If it is pleasant to the ear, we become glad and praise them. This is called not seeing rūpa as it really is. Therefore it is called puthujjana – a person thick with defilements.

As for the Buddha or the noble disciples (ariya-sāvaka), they see rūpa as it really is. Whatever names people call rūpa, they are just conventions. When others praise, they don’t know where the praise is directed – they are praising that rūpa, but the rūpa is not affected. When others criticize, they criticize that rūpa, but the rūpa is not disturbed. That rūpa does not know anything about those matters. The mind of the noble one is separate. Therefore they are not angry; they pay no heed. Because they know the nature of rūpa, they understand that it is like this. Seeing truly with the mind like this is called vipassanā. That is why it is said: the ground of vipassanā is rūpa.

Anuloma-vipassanā (insight in conformity) – that is, thinking and conceptualizing – is not genuine vipassanā. Genuine vipassanā is something else, something separate. When the mind becomes tranquil and reaches true knowledge and true seeing, then the mind is in its natural state. The rūpa seen is also in its natural state. All things seen at that moment are seen according to their own reality, clearly and truly, with one’s own mind. Then one attains enlightenment – enlightenment in a single moment of consciousness. That is what is taught. One doesn’t need many things. In just that one moment of consciousness, clear and vivid knowledge arises, and all doubt about everything disappears. That is vipassanā. It is not fabricated, not thought up or concocted. When the mind reaches that point, it arises by itself, happens by itself. But it depends on the preliminary work – the practice, with samādhi as the foundation. When vipassanā is about to arise, it arises spontaneously, by itself.

After vipassanā has arisen, once one emerges from that state, one must contemplate again to see according to reality, exactly as it happened. Rūpa is just rūpa. Even if one does not go into fine detail, if the mind does not enter deeply enough to reach full vipassanā, still one should contemplate in conformity (anuloma) with what one has known and seen, that it is truly like that. Having seen that, one is released from clinging and attachment. One becomes at ease, free, completely unburdened, not heavy. Isn’t that what we want – freedom, release, non-clinging, non-attachment?

Some people, when the mind becomes free and open, don’t know what to do. They don’t understand because they have never experienced it before. The mind has become that way, but the owner himself doesn’t realize it, so he becomes confused. There are people like that. Nevertheless, if that happens, don’t be confused; don’t be deluded or bewildered. Understand that you still exist. If you understand according to reality, wisdom will arise, and knowledge and clarity will arise again. The confusion is because we don’t know, we have never experienced it before, so we become completely confused – afraid of going crazy, becoming insane, and so on. But when we bring mindfulness to bear, when we use mindfulness to know that the state is like that, the mind becomes steady, and knowledge arises again.

This is the nature of rūpa: it arises, then remains like that, exists like that, then decays and ceases. It arises and ceases, arises and ceases, constantly.

Now, nāma (mind) – this refers to vedanā (feeling), saññā (perception), saṅkhāra (mental formations), and viññāṇa (consciousness). It is exactly the same as rūpa, completely similar. So I will give a sermon on the khandhas – that is, to make us know about the khandhas, which are our own selves. We do not know our own selves, therefore there is no Dhamma. When we know and understand our own selves, that is called knowing Dhamma. Then we live with Dhamma. Whether standing, walking, sitting, lying down, or going anywhere, we contemplate Dhamma as our abiding. That is called Dhamma. Dhamma is not somewhere else. No matter where anyone searches for it, if they do not bring it back into the khandhas, they will not reach Dhamma; they will not understand the rūpakkhandha, vedanākkhandha, saññākkhandha, saṅkhārakkhandha, viññāṇakkhandha. Even if they see other things, those things are not their own self; they are external. That is not seeing Dhamma; it is seeing external things. But when one sees internally, knows clearly and sees truly, that is called vipassanā. Let this explanation suffice for today. Now sit in meditation.

(Luang Pu Thate gives a preparatory instruction.)

It is better for us to practice Dhamma... Having listened, do it immediately, so it does not fade away. If you do not do it at once, leaving it aside for a long time, you will forget. In the Buddha’s time, when he gave a sermon to the monks or to laymen and laywomen, they listened and then practiced accordingly. They did not listen and then leave it to do later. No, they did not do that. They listened and practiced right away – that is, they fixed their minds at that very moment while listening to the sermon.

Having listened, they firmly established their mind, completely absorbed in that one place. Then they knew clearly and saw truly according to the Dhamma discourse, and thus many of them attained the paths, fruits, and Nibbāna. As for us, when we listen or read books, or read various texts, after listening or reading we store it away, and soon it is forgotten.

In those times, they completely let go of paññatti (concepts) and sammuti (conventions). Paññatti means assigning names and labels. Sammuti and paññatti are similar. They did not hold onto those conventions; they held onto the truth. For example, "person" – what is a person? Or "human being" – what is a human being? They did not take the ordinary human as we understand – standing, walking, sitting, lying down, moving about – that is what we call a person. That is our understanding. That is what people generally respect and honor. Therefore, when others say "good" or "bad," "wrong" or "right," we experience pleasure and displeasure with regard to the things we cling to.

But the noble ones do not cling like that. What is a human being? Where is the real, true human being? They go deep into the essence. The real human being does not name itself; it is we humans who name it. If people did not name or label it, what would it be? It would simply be as it is, neutral. They contemplate and go deep into the real thing; they reach the core. The mind must be like that. When one reaches it, there is nothing; there are no conventions or concepts either. In ancient times, there was no study or learning in the way we think. The Buddha gave a sermon to the monks or to laymen and laywomen. They listened and practiced right away; their minds became firmly established.

What we call dhātu (elements), khandha (aggregates), āyatana (sense bases) – these are all later conceptual designations. In truth, one who practices and trains does not cling to these concepts. They hold to the truth, to the real state as it is. As I have said, listen: when the mind emerges from that state of reality, there are conventions and concepts everywhere. People in this world must have conventions and concepts all around; without them, we could not communicate. But Dhamma is not conventions or concepts; it is truth. Nevertheless, we have to relate it to conventions and concepts in order to speak to one another and be understood.

Therefore, it is said: make the mind attain samādhi, make it unified, make it reach Dhamma. Dhamma is all things in general. The word Dhamma means "that which upholds," "that which exists according to reality." When one reaches reality, that is Dhamma; there are no conventions or concepts. Contemplate until you reach that very Dhamma.

Our mind is not Dhamma. It thinks, wanders, fabricates. It gives rise to perceptions and moods, all chaotic. That is not Dhamma. Since it is not Dhamma, we let it go; we don't need to cling to such things. Then everything becomes empty. When everything is empty, some people might wonder: "Where do I go?" When you let go, you reach the heart, and then you are at ease.

The word "at ease" is also a convention, another concept. Actually, when you reach the heart itself, you don't know whether it is at ease or not at ease. It is a certain state, so they coined the term "at ease" for that state. The word "at ease" is a convention, coined to correspond to that feeling. "At ease" is that kind of state. It is not that you know first and then practice. Most people think: know first, study and understand first, then practice. "If you don't study, how can you practice?" But in truth, it is a different matter. Practice first; after you obtain the result, then concepts arise.

Pariyatti (study), paṭipatti (practice), paṭivedha (penetration) – these are the three. They are taught in that order, so people understand that pariyatti means one must study and learn first, then practice. Practice according to what one has learned, then paṭivedha arises. I tell you that paṭivedha must arise first. If paṭivedha does not arise, how can you formulate concepts? You must practice until paṭivedha – clear knowledge – arises first; then you can formulate concepts correctly. The Buddha formulated the Dhamma and Vinaya. Both Dhamma and Vinaya – if He had not first attained enlightenment to the paths, fruits, and Nibbāna, He could not have formulated them correctly. He had to know first, then formulate correctly. After He formulated them, others practiced accordingly. If we speak according to truth, it must be that way.

Paṭivedha comes first, then pariyatti arises. If you know pariyatti but remain idle, that won’t do. You must practice daily, and only then can you live rightly. Everything, all things, require practice. In daily life, everyone practices. They practice according to the paṭivedha they have known.

All right, now set your mind to continue practicing.




90. How to Deal with Emotions of the Mind

By Luang Pu Thate Desaraṅsī

All human beings have emotions in their minds. From birth until the day we die, every one of us has emotions. They may be heavy or light, intense or mild — differing from person to person. Once born, we become entangled in various emotions such as love, aversion, anger, hatred, delight, infatuation, and so on. These are ingrained in everyone’s character. Therefore, listen to this discussion on "emotions" in order to understand them.

The word arammana (emotion/object of mind) means "that which pleases or delights the mind." Even unpleasant things — anger, hatred, etc. — the mind still takes delight in clinging to that anger and hatred. That is, it doesn’t let go or abandon them. Hence, it is called arammana.

The origins of emotions are the eye, ear, nose, tongue, body, and mind — what are called the six sense-bases (āyatana). These are the sources of emotions. But the teachings say they are the sources, not that emotions originate from the sense-bases themselves. In truth, emotions do not arise from the eye, ear, nose, tongue, or body. They arise from the mind itself. The eye, ear, nose, tongue, and body are merely doors.

It is like the doors or windows of a house. When you hear a sound, you go open the door to look, or peer through the window. If you want to see something, you go look through that opening. But the one who peers is not the window; the window is just an opening for looking. The one who looks is the person himself.

Even if there were no doors or windows — that is, no eye, ear, nose, tongue, or body — the mind would still exist, and it would still see. Therefore, emotions do not arise at the eye, ear, nose, tongue, or body. They arise at the mind. If we investigate and separate them — separate the body, the mind, and the emotion — we will see clearly with our own mind that emotion is one thing, the mind is another, and the sense-bases are another. Yet emotions arise from the mind itself.

In that very act of separating through investigation, emotion and mind part from each other without our realizing it. When the mind has no emotion, emotion disappears entirely. But we do not investigate and separate like that. Instead, we chase after emotions and do not seek the mind. Therefore, we do not know that they are separate. For instance, when we love something, we then like it, take delight in it — we get caught up in that very thing we love. Or when we get angry or hate something displeasing, we keep circling around that thing in our thoughts. Thus, we remain stuck only there and never reach the mind.

But when we investigate in this way — investigating the mind: the mind is the "middle." As I have explained before, the mind itself has nothing. There is no thinking, no fabrication. No past, no future. There is only awareness of the present moment.

As for emotions — such as love for children, grandchildren, spouse, or various things — they lead us to think about the people we love, fabricating past and future: "It will be like this, it will be like that." Even before it happens, we wish for it to happen; or after it has happened, we think and fabricate and delight in various ways. That is called arammana. It is unstable, not staying in one place, not resting in the present.

If it settles into the present, then the matter is finished. It lays down all the thoughts and fabrications. Then there is no emotion — just stillness, neutrality, no thinking. It reaches the mind. That very neutrality is the mind itself.

I ask you to see and know that "neutrality" first. Even if it is not yet concentration, that’s fine. See the neutrality in order to know its original nature. Love and aversion arise from that very neutrality. They are the cause of past and future. If there were no neutrality, the matter would be finished, because there would be nothing to go out and fabricate past and future.

This neutrality is called the "mind." That which thinks and fabricates all kinds of things is called "consciousness" (citta) or "mental factors" (cetasika), depending on one’s terminology. Here, we will call it citta.

The citta never stays still. If you try to chase after its endless fabrications — in one day, it runs all over the place, thinking this and that, never stopping — trying to follow it is impossible. It’s like chasing a shadow. No matter how much you run, you never catch the shadow. If you stop running, the shadow stops right there. The same with the citta — it never stops. As soon as we stop dead still, it stays right there, and we don’t have to chase after it.

Therefore, it is said: first see its original nature. Once you see the original nature, then you will know that emotion is precisely the citta — the thinking that sends itself forward and backward into past and future, delighting in its own thoughts and fabrications, whether wholesome or unwholesome.

Take anger, for example. In truth, we don’t want to be angry. But we cannot let go — that is, we take delight in, we are attached to that matter, thinking and fabricating only about that anger. We cannot put it down or abandon it. That is the emotion concerning that matter.

How then to abandon, let go, and uproot emotion? Let us consider: If we did not think, what would happen? When we do not think, do not fabricate, then it is simply neutral. That is the "neutrality."

Once we have reached that neutrality, anger, displeasure, love, and all emotions fall away completely. This is the method to deal with emotions: separate the mind from the emotion, and take only the mind. Do not take the emotion. In this way, you can separate everything entirely.

Whether it is love, aversion, anger, hatred, jealousy, vindictiveness, anxiety, fear, grief, distress, infatuation, all defilements — they must be separated in this way, investigated in this way. Only then can you reach the mind itself. When you reach the mind, everything is uprooted simultaneously, and the matter is finished.

Today, I have explained emotions and how to deal with them, specifically just this much.

Evam.




91. Freedom from Disease is the Greatest Blessing

By Luang Pu Thate Desaraṅsī

People are born with inherent diseases.

The Buddha taught that freedom from disease is the greatest blessing because from birth, people already have inherent diseases. Every cell is composed of earth, water, fire, and wind — these are material elements. Those material elements are the basis, the source of countless diseases. Apart from cellular diseases, there is another kind of disease that modern doctors cannot find: greed, anger, and delusion. Only the Buddha discovered them, and he can cure them completely.

And that knowledge has been passed down to this day. Want me to teach you first aid? First, you must practice sitting and fixing your mind to know about the mind itself, because the mind is the source of countless diseases. If you don’t know about the mind, when disease arises you won’t know, and you won’t know where to treat it. Establish mindfulness to know your own mind: what kind of good or evil, coarse or subtle thoughts you have. See your own mind in every moment.

This state of self-awareness is good and beneficial knowledge, better than knowing about other people or other things. This is the first aid the Buddha taught for the disease that everyone already has, but they don’t know how to treat it and don’t understand that they are sick. Only when the disease becomes fully acute do they realize they have a disease — by then there is no way to cure it.

We seek the four necessities solely to care for physical diseases.

In truth, each of us has built a hospital on two pillars, and we are constantly nursing ourselves, also serving as our own director. Discomfort called fever — from headaches, fevers, stomachaches, colds, coughs, even hunger and thirst, severe or mild pain — is all called fever. The director must examine and know it all by themselves, then constantly treat, remedy, nurture, and eliminate it themselves.

Clothing to cover the body, dwellings, beds, shelters that we seek — all are to care for this fever. And we care for it every day, every moment. This kind of disease has been present in the world before we were even born. Our parents, grandparents, and ancestors once lay in this hospital (the world) before us. Our descendants, when born, will lie in this hospital again endlessly, without end.

Go ahead and study medical science — no matter how much you study, you will never finish. Treat patients — they will never end. The caregivers will keep caring as long as the hospital and patients exist (the world does not perish). Caregivers will care endlessly: headaches, stomachaches, fevers, coughs, colds, etc. These are diseases arising from the body.

Mental diseases are chronic and difficult to cure.

Another kind of disease arises in the mind. When it arises in anyone's mind, they will suffer to the point of death or near death — no less than diseases arising in the body. These diseases are: rāga (lust), dosa (aversion), moha (delusion) — or greed, anger, delusion. They are chronic diseases, very difficult to cure. Even the world’s best doctors may have these diseases in themselves, to a greater or lesser extent.

The disease of rāga (lust)

Rāga is desire. It makes the mind restless, thirsting for the objects it craves, thus causing discomfort. This is called the disease of rāga. It must be cared for by alleviation — allowing the eye to see forms, the ear to hear sounds, the nose to smell odors, the tongue to taste flavors, the body to touch pleasing, desirable things — the five strands of sensual pleasure. That is the care for the disease of rāga.

The disease of lobha (greed)

Lobha is boundless wanting. It causes the mind distress from insatiability, from never having enough. Whether one has much or little, one always feels lacking. This is called the disease of lobha. It must be cared for by alleviation — giving material things that the disease desires: money, possessions, etc.

The disease of dosa (anger/hatred)

Dosa is thoughts of harming a person or thing one dislikes, wishing to destroy that person or thing. When destruction is achieved as desired, the anger gradually subsides. Thus, leniency is a way of caring for the disease of dosa.

The disease of moha (delusion)

Mohá is not knowing wrong from right, good from evil, what should or should not be done. It depends on the lamp of wisdom. If there is analysis or reflection, it can be alleviated. Therefore, reasoning about things, or receiving advice and admonishment from wise people — these are ways of caring for the disease of moha.

Mental diseases, if moderate, can also produce benefits.

The diseases of rāga and lobha, if they arise in the human mind in moderation and are cared for appropriately according to one’s condition, become constructive forces that make this world solid and stable, causing it to prosper and last long.

The disease of dosa is hot and very dangerous. If it arises in someone’s mind in moderation and is applied appropriately in suitable activities, it can produce benefits. But if it arises violently, it will bring ruin to oneself, others, or the community at large.

The disease of moha is very dark; it hinders progress for oneself and others.

All the diseases described above, if they become excessive beyond normal limits, are called "madness." As we often hear people say: that person is mad with lust, that one mad with greed, this one mad with anger, mad with delusion, etc. In short, if it reaches the stage of madness, hope is lost — it is very difficult to remedy.

The world is a hospital for beings sick in body and mind.

All three realms are called a hospital for beings still afflicted with physical and mental diseases. Beings still sick in this great hospital (the world) — those born from a womb are said to be lying in a special room and require special doctors (mother and father) for special care. After birth, lying in arms, in a cradle, or in a house is said to be lying in a recovery room — the medicine and doctor must be appropriate for the convalescent patient.

The Buddha is the physician of the mind.

The body arises from material elements: earth, water, fire, wind, etc. When a disease arises in these material elements — perhaps lacking some element — once the doctor diagnoses the true cause, they must treat by adding that element. The mind, however, is a conditioned phenomenon that arises and ceases together with its object. The knowing element is the one that presides. Whatever disease arises in the mind must be measured by its object (ārammaṇa).

Therefore, ordinary doctors who lack knowledge and skill regarding those objects cannot treat mental diseases. Our Buddha is a supreme physician who uses the medicine of Dhamma to cure diseases completely. Once cured, it does not arise again, leading to deathlessness, the extinguishing of suffering and fever, the abandoning of longing, without anxiety. Because the Buddha fully understood the origin of mental diseases in every respect, and prescribed a supreme medicine named "The Eightfold Path" or "Morality, Concentration, Wisdom" suitable for each disease.

The supreme medicine used to treat mental diseases

Furthermore, for convenience in treating specific diseases, the Buddha specially prepared medicines for each:

For the disease of rāga (lust): It makes the mind incline toward passion and attachment. Whether seeing a form with the eye, hearing a sound with the ear, etc., one sees it as lovely and pleasing, giving rise to passion and delight. The prescribed medicine is asubha — contemplating it as repulsive, loathsome, or as a cause of suffering, etc.

For the disease of lobha (greed): The craving to acquire without knowing satisfaction, because one does not see the value of giving and sharing with others. Therefore, the Buddha taught to cure it with generosity (dāna). When one gives, the recipient expresses gratitude and joy, and may do something in return, bringing satisfaction. Then one sees the priceless value of giving. Or one realizes that all possessions in this world are not one's own alone but are communal — they merely change hands for use. When we die, everyone leaves them behind in this world; no one takes them along except merit and demerit.

For the disease of dosa (anger/hatred): One thinks only in terms of destruction, focusing solely on others' faults and wrongdoings without reflecting on their good qualities or virtues. Even a small fault is magnified, or if others have no fault at all, we create one ourselves out of our own displeasure. This is a very dangerous disease — it can create hell even in heaven, causing trouble for others. The Buddha taught to apply the cooling medicine of mettā (loving-kindness) — wishing others to be happy, seeing the danger of causing trouble to others.

Everyone is born with defilements to some degree, and everyone hates suffering and desires happiness. So they engage in what they think is good and right, which will bring happiness. But because defilements still dwell in the heart, mistakes can sometimes occur. Therefore, if you are about to be angry with someone, consider their intention, or gather their faults and wrongdoings as far as you can, then subtract their virtues as far as you can. If their virtues still remain, it is acceptable — do not be angry with them yet. Also, do not forget to subtract your own faults or wrongdoings from your own virtues — see what result you get.

For the disease of moha (delusion): Wrong thought, wrong view leading to wrong action and wrong speech contrary to truth — seeing wrong as right, good as bad, etc. This prevents affairs from succeeding as they should, like a fish caught in a net or a bird trapped in a snare. It brings ruin only to oneself. It must be treated with the medicine of suta — repeatedly listening, hearing, inquiring, and reflecting.

In addition to these specific medicines for each type of disease, the Buddha also provided medicine for various diseases and complications — namely, the 40 meditation subjects (as detailed elsewhere).

People with mental diseases that are incurable because they have become accustomed to them.

The mind is a mental phenomenon; the diseases arising in it are also mental phenomena. The Buddha was supremely skilled in mental phenomena, so he knew them and prepared the medicine of Dhamma — also mental — to treat them correctly and cure them completely. Once cured, they never return again. The Buddha and the Arahants completely cured their mental diseases with this supreme medicine.

They look at us, whose diseases are currently acute, with compassion. Therefore, they gave us the medicine and the medical texts so that we can use them. But here's the problem: people who have had a chronic disease since birth — neither dying nor recovering — their lives have become accustomed to that disease.

The Buddha's saying: "Arogya paramā lābhā" — Freedom from disease is the greatest blessing. They will never know it, because they have never seen or experienced freedom from disease. They have only ever seen and experienced disease constantly. Therefore, it is difficult for such people to cure that disease. Or if the disease disappears from their body and mind, they may feel uncomfortable.

A person with the disease of rāga manifests it outwardly through singing and enjoyment. People with the same disease who hear it are delighted; some even take that disease as their profession. But the Buddha said that singing is the crying sound of a person afflicted with rāga. When it shows its poison through dancing, wiggling eyebrows, shrugging shoulders, lifting feet and hands, tossing the head and tail — acting like someone possessed by a spirit — the Buddha said that is the behavior of a mad person.

Yet people with the same disease find it amusing and laugh heartily. Sometimes they even pay money to watch that laughter — which is one symptom of the disease of rāga. The Buddha said that behavior is like that of an infant.

Therefore, to cure mental diseases is the greatest blessing — the blessing of freedom from disease.

In summary, all human beings in this world are born as patients. Everyone has fevers and diseases arising from body and mind. Everyone is born, so to speak, nursing their own fever. Those who have not yet cured their mental diseases die and return to their "old home," then are reborn and come back to lie in this hospital again, suffering and troubled for eons and ages.

Those who have cured the diseases arising from the mind — those who have ended defilements — even if physical diseases still appear in their bodies, they are merely sensations; they do not cause the mind to become acute. Because their mental disease is gone; the cause (upādāna) has been completely uprooted. Therefore, they are happy and have obtained the greatest blessing — freedom from disease.

The five aggregates are a heavy burden.

There are two kinds of saṅkhāra (conditioned phenomena):

1. Rūpa saṅkhāra — the body composed of the four elements (earth, water, fire, wind).

2. Nāma saṅkhāra — thoughts that concoct and condition mental states.  

Both of these are the basis for the diseases described above. If the body has no pain, sickness, headache, stomachache, etc., then it is still subject to heat, cold, and various contacts. Once this body is born, if it cannot care for itself, it must depend on others. When it grows up, it must become its own director, and then also take on the burden of directing, nurturing, and serving others — cycling on endlessly without end. Thus, it accords with the Buddha's saying: "Bhārā have pañcakkhandhā" — The five aggregates are indeed a heavy burden.

Saṅkhāra is the basis of suffering. When saṅkhāra is calmed, one dwells in happiness.

As for nāma saṅkhāra — thoughts that concoct and condition, arising from the six sense bases (eye, etc.). When they contact a form, they concoct and condition the mind toward pleasant or unpleasant objects. If the object is pleasant, delight arises — the disease of rāga. If they concoct toward an unpleasant object, displeasure arises — suffering and distress, giving rise to the disease of dosa. Both of these saṅkhāras are the source and basis of all suffering.

This accords with the Buddha's saying: "Saṅkhārā paramā dukkhā" — Saṅkhāras are the utmost suffering. No matter how great any other suffering in this world may be, it does not go beyond saṅkhāra; it all comes down to this single saṅkhāra. Therefore, it is called the utmost suffering. If there were no saṅkhāra, where would suffering come from? Thus, the Buddha said: "Tesaṃ vūpasamo sukho" — When those saṅkhāras are completely calmed, one dwells in happiness.

The Dhamma medicine is contemplating saṅkhāra as impermanent, suffering, and not-self.

The Buddha and the Arahants — when they had mental diseases — treated them in this great hospital (the world), acting as their own directors (their own selves), using the Buddha's medical texts and the Dhamma medicine by contemplating both saṅkhāras as impermanent (anicca), suffering (dukkha), and not-self (anattā).

As the monks chant at a funeral or when reflecting on impermanence:

"Aniccā vata saṅkhārā, uppādavayadhammino" — Impermanent, indeed, are conditioned phenomena; they have the nature to arise and pass away.

The meaning: All saṅkhāras are impermanent. When they arise, they are just phenomena. Rūpa saṅkhāra arises as a phenomenon; nāma saṅkhāra arises as a phenomenon. Because they arise by themselves according to their own causes and conditions — we cannot force them to be this or that according to our wishes, such as wishing to be born beautiful or very wealthy. That is impossible. Whatever the causes and conditions have done, they arise with the power of those causes and conditions. Both the causes and conditions, and the arising of those saṅkhāras, are phenomena — they already operate according to their own reasons.

The next line: "Uppajjitvā nirujjhanti" — Having arisen, they cease. That too is a phenomenon, because it is their nature to be that way. Rūpa saṅkhāra arises to serve as the basis for all diseases that can occur in the body — that is its function. Nāma saṅkhāra, which dwells within the body, has the function of knowing and directing the care of itself — it commands according to its function. Whether one recovers or dies, it is all learning in itself.

When the mind does not cling to these as "me" or "mine," then the mind will not suffer. The body may be in pain or feverish, even break apart and die — that is just the nature of the body, which must be that way.

Having cured mental diseases, one need not return to lie in this hospital of the world again.

As for nāma saṅkhāra, when it comes to dwell in this body, it must perform the functions of a dweller — such as sensing contacts through the six sense bases, giving commands for those functions, etc. At the same time, as long as the mind is not yet pure, diseases such as rāga, dosa, moha arise. The mind must be its own director for these diseases, treating them only with the Dhamma medicine. No other medicine can cure them. Nāma saṅkhāra has no form, so the medicine must also be mental — Dhamma medicine. This means taking those diseases and contemplating them to see their origin. For example, rāga arises from form because of grasping it as beautiful, lovely, desirable, etc., and then abides in the concocting of that form, and ceases when one contemplates its true nature with right wisdom. Only then is it completely cured. And once cured, one never needs to return to lie in any hospital in this world again.

Freedom from disease is the greatest blessing.

Therefore, all of us, when we realize that we are still patients because diseases have arisen in body and mind, should see the danger of those diseases and then treat them as described. Then we will become cured, obtaining the greatest blessing in this life, in accord with the Buddha's saying:

"Arogya paramā lābhā" — Freedom from disease is the greatest blessing.

The care described here is correct and certain, and yields results in line with everyone’s intentions. When everyone understands this method of care, whether living at home, in a monastery, or in the forest, they can care for themselves anywhere — free from all dangers, diseases, and calamities, attaining happiness and peace.



Someone asked Luang Pu Thate Desaraṅsī:

"I have a chronic disease that appears periodically. For the past twenty years, I've had a sensation in my brain like something pressing — very painful in my head. Tests showed no tumor, no pathology in the brain. I went to London for treatment; the doctor gave me injections and the symptoms disappeared for five years. After that, it returned periodically — coming and going until the present. Right now, it has been gone for four days, but it will probably return. I don't want surgery or injections. I'm trying to practice meditation. Is there any way to remedy this?"

Luang Pu:

"It depends on our mind. If our mind is calm and has enough power to let go — not to cling to that pain — meaning to renounce it, as if discarding it entirely. See it as tiresome, as suffering that has been going on for a long time. Discard it. Renounce it in the present moment. When the mind has full power, it can be completely cured."

Questioner:

"What are the methods of practice for letting go?"

Luang Pu:

"There are two methods, especially for contending with vedanā (feeling). Wherever it hurts, wherever the pain is, wherever the vedanā arises — fix your mind right there. Focus exclusively on that spot. Know only that one thing. Don't let it wander elsewhere. When the mind is steady, staring only at that pain, contemplating that pain — sometimes, when the mind becomes unified and calm, it may burst apart and vanish instantly. Sometimes, when we bring the mind right into that spot, staring right there, it may suddenly converge and disappear. Or alternatively, we can abandon it entirely as I explained — this is a mass of suffering that has tormented you for a long time. This time, abandon everything. We will fix on only the mind — the mind that sees that suffering, that feels it as suffering. Grasp only the awareness. Don't engage with the sufferer. Grasp the awareness that is staring — only that. When the mind has this power, it can be cured as well."

Questioner:

"When we feel pain, does the pain reside in the brain or in the mind?"

Luang Pu:

"It's hard to say. Only when the mind is calm to the point of completely letting go, and there remains one distinct mind, will you know that the mind and the brain are separate matters. Right now, they are still connected. You can't separate them in time. If you speak of one, you hit the other. Speak of the mind, you hit the brain cells. Speak of the brain cells, you hit the mind. Speak of pain, you hit the mind. Speak of the mind, you hit the pain. When the mind lets go completely, the pain disappears — there remains a distinct, separate something. It does not appear. Then gradually you come to know that the mind and the brain are separate. But as long as you are alive, they work together."




92. Dhamma Dwells with the World

By Luang Pu Thate Desaraṅsī

Dhamma must dwell with the world. Without the world, Dhamma cannot exist. Those who see Dhamma and know Dhamma are those who come to see and know the world as it truly is, and then grow weary and disenchanted with this very world. Various metals—iron, lead, copper, tin, etc.—depend on their ores to last long. Alternatively, those metals gradually transform from those ores. Similarly, pure Dhamma cannot sustain itself for long. The Noble Ones have attained Dhamma, the essence of Dhamma. When they enter Nibbāna, those Dhammas no longer appear; only the world remains—that is, conventional truths and designations.

Conventional Truth (Sammuti)

The names of people, animals, living beings, as well as trees, mountains, objects, and all tools that appear to the physical eye—the world has conventionally established them for use as symbols for mutual understanding among humans. When humans are born, they must know these things; if they don't know, they must learn. Otherwise, they won't speak correctly, cannot live in the world with others, and people will think them crazy. But those people, animals, and material objects do not possess the truth according to those conventions. In reality, they remain as their own intrinsic nature, unchanged forever. Whether the human world designates them or not, whatever is truly there remains exactly as it originally was. For example, take what is conventionally called a "person." When one examines that person, one sees nothing that is a person at all; one sees merely a lump with various shapes and characteristics. Then the human world assigns conventions based on those characteristics or according to their own preferences. But those things have no feelings whatsoever—except when people cling to those conventions as "me" and "mine." For instance, someone is conventionally named "Jew." But some people call her unclearly or mistakenly call her "Cat." She then becomes angry, thinking they insulted her by comparing her to a cat or a dog. In truth, she herself misunderstands. They said "Cat," not addressing her correctly. The correct name is "Jew." She should correct them; it's better that she is the one mistaken. This happens because of clinging to conventions as self and identity, thus creating stories and conflicts.

Designation (Paññatti)

The Buddha, whose minimal intention was for the peace of the world, therefore established designations (paññatti) on top of conventions (sammuti) to show that the humans, animals, beings, and all material objects appearing in this world, which are variously named by convention, are not truly so. In truth, they are merely a lump of elements. That lump of elements feels nothing no matter what you call it. That is, to show that the lump of elements is common property, belonging to no one, so that one does not cling to it as self, as "me" or "him." Then He explains that within our body, the four elements combine: this is earth, this is water, this is fire, this is air. Then He further analyzes it into the five aggregates (khandhas), six sense-bases (āyatanas), and eighteen elements (dhātus), in order. Those who contemplate and see these designations, even if their conceit of "I" and "mine" (asmimāna) does not completely disappear, it becomes alleviated and diminished, enough to reduce the world's tension a little, because they see the truth as it really is.

In the Abhidhamma, there are six kinds of personal designations (puggala-paññatti):


	Khandha-paññatti – designating body and mind as the five aggregates.

	Āyatana-paññatti – expanding the five aggregates into the six sense-bases.

	Dhātu-paññatti – pointing out that the five aggregates and six sense-bases are just the four elements or the eighteen elements, showing that they perform their own functions accordingly.

	Sacca-paññatti – pointing out the truth that within the aggregates, sense-bases, and elements, each has its own function and cannot perform another's function.

	Indriya-paññatti – designating the six sense-bases as "faculties" (indriya) because they perform their regular functions.

	Then, gathering the five aggregates, six sense-bases, four elements (or eighteen elements), truths (sacca), and six faculties (indriya), He designates them again as a "person" (puggala).



Why did the Buddha designate in such a roundabout way—first breaking a person into aggregates, etc., then reassembling them back into a person, causing confusion for learners? The answer is: In order to resolve the views of those still attached to conventional truth (sammuti) and to show them designations (paññatti) or Dhamma, one must separate the conventional self—the person itself—into aggregates, etc., and then gather those designations back into a person again, so that the view does not go beyond bounds. That is, to show that the designation is not made elsewhere; in truth, it is made on this very person, to uproot asmimāna (I-conceit) into designations, as explained above. Because designations are common to all people; no one can claim them as exclusive property. Having explained conventional truth (sammuti) and designation (paññatti), the next topic is absolute truth (sacca).

Absolute Truth (Sacca)

"Truth exists, but 'real things' do not." If we speak of ultimate truth, the conventions and designations explained above contain no "real things" at all. For example, conventions like "human," "animal," "this or that object," or "elements, aggregates, sense-bases," etc.—these conventions and designations are merely for mutual understanding within human society. In truth, the things designated do not actually correspond to those names. All humans, animals, and material objects appearing to our eyes in this world—truly, we do not know what they actually are. A child is born with a form like any other human; if we don't name him "Boy Thongdam," there would be no marker to distinguish him. But in reality, that child is not "Thongdam"—he is simply a body of flesh and skin like any other child.

The most certain thing is this: No matter what type of human or animal, once born, they experience hunger and thirst, must consume food, then sleep, wake up, reproduce, and die—every single one. All animals dislike suffering and desire happiness. This is the net of Māra (Death), and his henchmen (ignorance, craving, clinging, kamma) drive all humans into that net. The wise ones, including the Buddha, saw the danger in this matter and therefore sought a way to escape those dangers by practicing the Path, until they achieved their aspiration, finally free from the influxes (āsava). Everything explained above exists within this world. Whether anyone knows or sees it or not, those things have always been present. They are called the world's heritage. Those who like it, enjoy it. Those who are satiated, abandon it and flee.




93. The Cause for Religion to Arise

By Luang Pu Thate Desaraṅsī

August 7, 1975

Today I will give a discourse on "The Activity That Causes Religion to Arise." In Buddhism, there are three principles that should be understood:


	The origin or source of Buddhism.

	The method by which religion arises within ourselves.

	How to maintain that arisen Buddhism so that it remains stable and permanent.



Previously, I spoke about "The true root and origin of Buddhism." Now, I have not yet spoken about "the activity that causes religion to arise" and "once it has arisen, how can it be preserved?"




1. The origin or source of Buddhism

First, I must speak about the preliminary matters so that the content connects smoothly. The foundation or origin of Buddhism arises from the mind of the Buddha—the mind that is peaceful and unified. The state of a peaceful mind is the state of a unified mind, what is called ekaggatācitta (unified mind) or ekaggatārammaṇa (unified object).

Ekaggatārammaṇa still has an object. The mind adheres to some object, such as contemplating the body, contemplating a skeleton, or contemplating the breath. Or you recollect and mentally recite "Buddho, Buddho" until the mind lets go of all other external objects, leaving only a single recitation—just "Buddho, Buddho." There is awareness solely of "Buddho." Mindfulness controls the mind fixed on "Buddho." Eventually, "Buddho," mindfulness, and the mind merge into one. That is true ekaggatārammaṇa.

If you still have to use mindfulness to restrain the mind to stay with "Buddho"—even though you have abandoned external objects, leaving only mindfulness controlling the mind fixed on "Buddho"—that is not yet ekaggatārammaṇa because there are still three factors: (1) mindfulness, (2) mind, (3) being with the object. It is still a triad.

True ekaggatārammaṇa—being in a single object—means there is only mind and object. Mindfulness merges into that mind itself. Where the mind is, there the object is; where the object is, there the mind is. You are aware solely of that one object. When you recollect "Buddho," you know only "Buddho." That is called ekaggatārammaṇa. At this point, the mind has not yet reached oneness.

Next, when it lets go of "Buddho," the former object vanishes completely. It no longer considers that object, has no awareness of it. It lets go and it disappears. Then it dwells in its own "oneness"—a state knowable only to itself. There is only a single awareness of itself, no other feeling. That is ekaggatācitta.

This ekaggatācitta is the foundation and source of the Buddha's Dhamma. But at that moment, Dhamma has not yet arisen. It hasn't arisen yet. If ekaggatācitta remains with that power for a long time, then you will grasp the nature of ekaggatācitta: "Ah, this 'heart' (mind) is this very thing." Now we are not talking about citta (consciousness) but about jai (heart/mind).

"Jai" is neutral. It does not think forward or backward. There is no initial or sustained application of thought (vitakka-vicāra). It does not think or wander into anything at all. Even objects are absent. It remains still, with only its own simple awareness. No clinging. But it knows only itself.

Right here, when its power is fully potent, knowledge will arise from that state. At that moment it does not yet know. When it retreats out (when you become aware—that is already retreating), it will send out. Whatever knowledge arises arises from that point. Whether knowing right or wrong, knowing pain or illness, knowing good or evil, knowing happiness or suffering—it all arises from that.

How does it know? For example, when we feel tiredness or dizziness arise, we see it clearly. While in ekaggatācitta, that unified mind, none of these phenomena exist. The tiredness comes out from this very state. It emerges from that oneness—the oneness that has nothing—and goes out to perceive tiredness. "Ah! This is a manifestation of the mind that sends out to cling elsewhere." It becomes clearly evident.

Now we can speak correctly and understand clearly: The mind that wanders and clings, grasps, deludes, infatuates, or misapprehends various things—we see clearly that it is this that makes the mind defiled. It is because of this.

When it abides as "oneness," it is radiant and undefiled. Only the single heart remains; it is not defiled. It becomes defiled and not radiant because of these arising manifestations.

As a simile: it is like metal. If you polish it until it is brilliantly clean, free from dust—or if that metal might even develop rust—you see clearly that the metal and the dust or rust are separate things, yet they depend on each other.

The heart, the neutral essence, and its manifestations are separate things, yet they depend on each other. "Depend on each other" means there must be two before they can depend. When you see this clearly for yourself, then all the various things that concoct, fabricate, think, imagine, and apply thought—everything—becomes clearly evident. You see the cause of clinging, of grasping, of delusion. If there is no grasping, there is nothing. You see everywhere by yourself.

The Buddha's teachings arise from that—from His unified mind. That is the source from which all things emerge from oneness. As I have compared before: 2,3,4,5,6... all emerge from that 1. 2 means 1 twice; 3 means 1 three times, that's all.

Or to say it another way: the state that has nothing is void. It is empty of all things. There is only its own solitary awareness.

Emptiness is like the circle of zero. When learning numbers, one must first write the circle of zero. Having written zero, that's called the zero place. Then one proceeds to write 1,2,3,4... called the tens place, hundreds place, thousands place, and so on. This means that without zero, you cannot count tens, hundreds, etc.

The Buddha's teachings: if you do not reach oneness, then two and three do not exist. Or if you do not reach oneness—do not reach the pure radiant heart or the empty void heart—then you will not understand the heart or the defilements. Because the Buddha understood the many defilements, He was able to define them correctly. All those definitions are manifestations of defilements. Without that heart, the eyes, ears, nose, tongue, body cannot function. There must first be "oneness" (the neutral heart) before it can function through the eyes, ears, nose, tongue, body. The ancients often said, "fifteen hundred defilements, one hundred eight cravings."

One hundred eight cravings, broadly speaking, refer to the yearning and desire in the six sense-bases: eyes, ears, nose, tongue, body, mind. The mind sends out through these six sense-bases—through ears, eyes, etc.—giving rise to liking and disliking, happiness and suffering as pairs. Now happiness and suffering, liking and disliking, both in the past and future, both coarse and subtle, both near and far—multiply them. Six multiplied by liking/disliking gives twelve, then coarse and subtle, near and far—multiplying and combining gives 108. All of that emerges from that neutral "heart." Without that heart, eyes, ears, nose, tongue, body are useless.

I compare it this way: our eyes are like eyeglasses. If you remove the glasses from our eyes, the glasses are useless; they just sit there. Our heart is the same. If it were absent, eyes, ears, nose, tongue, body are useless. Even the whole human body is the same. Without a heart, it is useless, like a log of wood or a lump of earth. When we pay respect to the Buddha, to a monk, or to anyone, the hands cannot do it on their own. Without the heart, it cannot be done.

Doing good: the heart tells the hands to do good, to know how to bow in respect. That heart—emerging from the "neutral essence"—teaches the hands to bow.

Doing evil: that same heart, emerging from the neutral essence, teaches the hands to stab someone, to kill, to hit, to punch. The hands themselves have no desire or feeling; they don't even take responsibility. Try making a fist and punching a post hard—the hand doesn't feel anything. Even if it hurts, it doesn't feel the pain. Punch until the hand breaks—it still doesn't feel. It is the mind that tells it to punch. The mind is the one that hurts, grasping the fist as self, and then it hurts—great pain arises. The fist itself feels nothing. Told to do anything, it can do it all. Therefore, if there were no heart alone, those things would be utterly useless.

Thus, all wholesome Dhamma arises from this heart; unwholesome also arises from this heart. To purify it, you cleanse this heart so that it is free from merit, demerit, wholesome, unwholesome—i.e., no objects at all, leaving only the "oneness," the neutral essence. Reaching the principle of neutrality, you see the "heart" clearly: "Ah! The original thing is the heart, what is called bhavaṅgacitta—the original mind, the substratum of mind. It is very close."

Now I will speak a little about carimakacitta (the final mind?) or original mind. It is said: Cittaṃ pabhassaraṃ — the mind is radiant, the mind is pure. The original mind is radiant.

Some teachers speak about carimakacitta or bhavaṅgacitta (original mind, substratum of mind) as the radiant mind, the same as when we are asleep. They call that the radiant mind. But some explain differently. Sleeping mind is not the radiant mind. How can a sleeping mind be radiant? It thinks turbidly, chaotically. Some people dream endlessly. That is not a pure, radiant mind.

True pure mind is the mind explained earlier: the mind that has let go of all objects, leaving only the oneness with its own solitary awareness. It is brilliantly radiant alone. That is called the radiant mind.

What I have spoken about is the "origin of Dhamma"—the origin of the Buddha's teachings arises like this. Whoever it may be, even a Buddhist disciple, if they practice and reach that point, the Buddha's Dhamma that He taught arises there as well. He taught it beforehand. In truth, Dhamma arises in the same way for everyone. And it accords with the Buddha's teaching because He taught the truth, which He knew first.

Know the "origin of Buddhism" like this, then you will know where Buddhism originates. Otherwise, you won't know at all. People go and say it originated in India—Prince Siddhattha attained enlightenment in India, the Buddha appeared there, Buddhism originated there.

Buddhism originates right here—in the pure, radiant, immaculate mind of the Buddha. When we practice like the Buddha until our minds are pure, Buddhism also arises in that pure radiant mind, not in India. It arises in our own mind. If we understand this, we know the origin of Buddhism. That's knowing the origin first.




2. How does religion arise within ourselves?

Religion arose in the Buddha's mind. It arose in the minds of the monastic disciples. The Buddha and the monastic disciples made their minds pure, radiant, and immaculate, and then religion gradually arose there. Now we follow their example.

How did they practice? They focused on the in-breath and out-breath, or they focused on mindfulness of death, or on suffering, until the mind reached ekaggatārammaṇa as described. Then they released from ekaggatārammaṇa, abandoned the object, leaving only ekaggatācitta.

We must practice to achieve this. That is how we make religion arise. If we do not reach that point, religion has not yet arisen. If we can do a little, provisionally—suppose we can compose the mind so it does not wander, leaving only ekaggatārammaṇa—that is called religion coming close.

When we reach ekaggatārammaṇa, we will know. Even if we don't know more subtly, we can still grasp the principle. Reaching that, we can penetrate and understand the Buddha's teaching. We come to know: "Oh, our mind, when it has a single object and does not wander—we know that the non-wandering mind is free from suffering, agitation. All distress disappears. Yearning and struggling disappear."

When the mind remains still for a while and then goes out again, we will see: "Ah, the wandering, agitated thing is not happiness; it is a matter of defilement, a cause of turmoil, distress, suffering." We know.

Before, we didn't know because we had never reached ekaggatārammaṇa. We had only many objects—a mahārammaṇa (multiplicity of objects), not ekaggatārammaṇa—so we couldn't grasp anything. Knowing this much is already knowing some of the Buddha's teaching. It is called seeing or glimpsing the path. Even if we haven't reached the Buddha or His teaching, we have seen the path, we have glimpsed the way to go.

One who can do this much will be diligent and persistent in meditation practice. Their meditation will progress. They will have confidence in that peace, coolness, and happiness, and it will lead to further progress. Thus, seeing the path a little—this much is called religion having arisen. We have made the Buddha's teaching arise in us. Doing this, we are following the Buddha's instruction. He taught us to do this. We follow in His footsteps, meaning we have planted or made the Buddha's teaching appear and arise in our own mind.

The methods for making religion arise—the activities that cause religion to arise—are many. At the coarsest level, we guard our body, speech, and mind—i.e., we keep precepts. We strive diligently without discouragement to abandon evil and do good. All these are actions that walk the path toward the essential Dhamma. They are methods to build the Buddha's teaching within ourselves.

Now, once it has arisen, sometimes it is stable, sometimes not. For example, when you plant a tree in a garden, if it is a sapling, it might die—exposed to sun it dies, not watered it dies. When it grows large and mature, it becomes easy. Or it may grow and then give fruit. When the time comes, the fruit tree produces fruit for us to eat.

The sapling is like when we guard our mind, building the Buddha's teaching—that is, confidence, seeing that this is happiness. But sometimes we don't like it. We see it as happiness but still don't like it. We see it as good but it's not yet truly good. Or we still regret old things, past things that we were infatuated with—we still want to wander as before. This is called still being a sapling, not yet established. We then strive to think, contemplate, and investigate what we still like or regret—seeing it as unreal, not good. Compare constantly between the peaceful mind and the non-peaceful mind. See the difference in happiness, in seclusion and peace. Appreciate the value of peace until the mind merges into it, until the mind is stable and firm at all times. This is called the tree gradually growing, maturing.

That tree can now stand on its own. No need to water it—no need to guard it carefully. It happens by itself. Whether standing, walking, sitting, lying down, or doing any work, the mind is by itself. It has stability and confidence. We trust that peaceful happiness. Once we trust it, we can bring about peace whenever we want. This is the tree having matured.

We practice like this continuously. Eventually, we will be cool at heart: "Ah, the nature of the mind is like this, the manifestations of the mind are like that." We train until we let go, until we are not distressed or suffer from the wandering manifestations because we know and understand them according to their true nature. We see all their conditions, and then ease arises—that happiness.

This is the method for making Buddhism arise in the mind in this way. As for making it more detailed and extensive, there are many ways. This is just the main principle and essence. Religion has arisen—arisen in one's own mind. For anyone in whom it has not yet arisen, set it aside for now. Please understand this principle first—the method for causing it to arise.




3. Once religion has arisen, how can we preserve it?

If we don't know how to preserve it, it won't last. Having obtained a raw, good thing and then discarding it—not knowing how to keep it—it can scatter and disappear. Whether good or bad, if we know how to preserve it, we know good as good, bad as bad. Whatever degree we have trained and developed, whatever results we have, we should be content with that. That is called generating faith (saddhā).

Faith is important. Faith is the basket for storing the Buddha's teaching. "Basket" here does not mean the Tipiṭaka. Generally, the Tipiṭaka is called a basket, but that is a literal basket. The real "basket" is abstract—that is, confidence, contentment with what we have attained, seen, and possess. Even if it is not much, having this much is enough. We generate satisfaction and fullness of heart. But over time, we often become dissatisfied. Humans are like that. Having something for a long time, it gradually fades and becomes bland. We become dissatisfied. Whatever it is—material possessions, tools, even our own body—we get bored. Living long, we can want to be bored, want to die.

The same applies to the Dhamma we have attained. After having it for a long time, we start getting bored. That boredom means we have no preservation—no method to preserve it.

Consider this: when someone gets a car, a vehicle, or any tool, over time the paint fades, it becomes old. They must repaint it to make it look beautiful again, and the mind becomes fresh and cheerful. Clothing we wear, after a long time becomes old; we become lazy to keep or use it. If we have a method to wash, dye, or scent it to make it fragrant again, or add color—whatever color—to please the eye and heart, then we will like it again.

Dhamma is the same. If we start to get bored—that is, our faith becomes weak or diminished—we should strive to generate faith again by reviewing and reflecting. Reflect back and forth, forward and backward. For example, reflect: "Before, I never had this peace and happiness. Now I have it. This is not something easily obtained. It is rare and extremely difficult. This is not common; it is not easily found. Therefore, having attained it, it is excellent and good." That makes us content, generates faith, confidence in that truth—the truth we have attained. It makes us happy, joyful, and gives us peace.

This kind of thing is not easy to do; it is very difficult, extremely difficult. When we reflect and see the truth—that it is not easily obtained—people like things that are hard to get. We see our Dhamma as hard to obtain. We become content and joyful, and faith arises. That is how Buddhism becomes established.

The method to maintain Buddhism firmly is to be content, devoted, and pleased with what we have. This is the way to preserve Buddhism so that it continues firmly.

Summary: Today I have explained three principles.

First principle: I spoke about the root origin of Buddhism—that is, peace. When we know that this is the origin of Buddhism, the Dhamma teachings of the Buddha that He attained and taught us—Dhamma arose first in His mind.

Second principle: Now, what should we do so that Buddhism arises within ourselves, not elsewhere, but right within us? We must practice peace like the Buddha—that is, through training in meditation, until the mind reaches ekaggatārammaṇa and ekaggatācitta, and knowledge arises there, seeing clearly and truly there. This is called building the Buddha's teaching to arise within ourselves—a method for Dhamma to arise within us.

When Dhamma arises in our mind as ekaggatārammaṇa and ekaggatācitta, then that Dhamma is not difficult or rare. We don't need to seek it elsewhere. Dhamma is already complete at every moment.

Third principle: Having done that, we preserve the Dhamma that has arisen by generating contentment, devotion, joy, and confidence in the Dhamma we possess—that it is excellent, superior, and hard to obtain.

If it should decline or we become dissatisfied, we must use various skillful means to generate contentment—seeing it as extremely rare and difficult to obtain, as something of great value. Before, we never could do it; now we can. This is called the best thing. It is a way to console the mind or to generate faith and devotion in our mind.

This is a matter of one's own skillful means—one's own ability to preserve one's wealth, money, or possessions so they last stably and permanently, through one's own wisdom and ingenuity. The explanation given today can be summarized only this much. Therefore, I ask all Buddhists not to merely hold onto religion passively. Know the root and origin of Buddhism. Know the method to make Buddhism arise. Buddhism teaches us to practice, to act—not just to venerate and worship it passively. If we only venerate and worship, it may slip away. But if we make it arise within ourselves, it can never slip away. It will be firmly established in our own mind.

Since we have been born, we should strive to preserve our mind, preserve Dhamma in our mind so that it remains stable and permanent. This will benefit ourselves both in this life and future lives.

Thus I have explained.

Evam.

Meditation

(The Venerable Teacher instructs beforehand)

We will make the Buddha's Dhamma teachings arise within ourselves. The Dhamma in the scriptures that the Buddha taught consists of words taught according to texts. They have been inscribed as letters, as texts in the scriptures, in cabinets. So when we need them, we have to open and read various texts to gain knowledge and understand the meaning. That is the scripture in the Tipiṭaka cabinet.

Now, we will build the Buddha's teaching to arise within ourselves. No need to read or open those texts. We open and read right here—at our own mind. Read from the beginning. The mind thinks anger, hate, love, likes, dislikes, unwholesome thoughts—that's reading our own mind. Start with the coarse level.

Now, when the mind has let go of all objects—no anger, no greed, no delusion, no infatuation, no love, no hate, nothing at all—remaining as oneness. But sometimes it is not yet truly peaceful; there is still wandering. It wanders here and there to various things—things it shouldn't think, it thinks; things it shouldn't send out, it sends. It keeps sending out without ever finishing. It keeps thinking—both new and old, back and forth—busy all alone. This is the Dhamma the Buddha taught. He called it "the wandering mind," the mind that goes after objects, the mind that concocts and fabricates. He taught about it. When we see this, we can read our own mind. We must read this first.

Reading alone is not yet knowing the content and meaning of that Dhamma. Only when we practice peace and stability do we see the danger and disadvantage of non-peace, see the disadvantage of all fabrications, see that they cause chaos, turmoil, distress, lack of peace and ease. When we see the disadvantage, we let go, abandon the non-peace, until the mind becomes ekaggatārammaṇa (as described)—firmly fixed on a single object.

When we contemplate the mind fixed on a single "Buddho," experiencing happiness, that is enough. Having this level of peace, coolness, and happiness, we can be confident in that matter. This is reading the Dhamma—not only knowing the meaning but also tasting the flavor of Dhamma.

If we can do this, we have built the Buddha's teaching to arise within ourselves. Our own body becomes a Tipiṭaka cabinet—a walking Tipiṭaka cabinet that goes everywhere with us.

When we can do that, the whole world becomes Dhamma. Forms, sounds, smells, tastes, tactile objects—even the sense-bases are all within us, all become Dhamma. This is what is called "āloko"—the absence of the world. As the Buddha taught in the Dhammacakkappavattana Sutta: āloko udapādi—light has arisen. That light (wisdom) shines brightly, knowing and seeing everything, with nothing to cover or obstruct. It is called no world. Or to say it another way: there is no world; it is all Dhamma. That is also acceptable. The Buddha's teaching has many nuances. Only when we reach that Dhamma can we read the Buddha's teaching. This is building the Dhamma in our own cabinet—our entire being.

When we have a Tipiṭaka cabinet, we can read at any time—standing, walking, sitting, lying down—reading the Tipiṭaka constantly. Therefore, let us all build the Tipiṭaka within ourselves: that is, see the disadvantage of the mind that thinks, wanders, and is chaotic; let go and abandon the things we used to chase after. Those things we have been involved with for a long time, believed for a long time. Now we will no longer be involved, no longer believe them. Let them go completely.

Now, begin to practice.




94. How to Find the Mind

By Luang Pu Thate Desaraṅsī

August 8, 1981

Today I will explain how to find the mind. The mind is the most important thing. Everyone born as a human being has a mind. But if we do not see the mind — we are born because of mind, we exist because of mind, and we will die because of mind. What is the true mind? This mind has no form or self. You cannot see it by looking. Feeling, perception, and thinking — that is the mind itself. Therefore, you cannot see it with your eyes open. If you close your eyes, though, you will see it.

If we do not see the mind itself, the mind will drag us to wander and wallow in everything. All defilements arise from the mind alone. What is spoken of as cetasikas (mental factors) — the countless defilements, the hundreds and thousands of them — all originate from this single mind. Those who know many things speak according to the texts, but they don't see the true mind. Defilements and craving are discussed in terms of the five aggregates, the six sense bases, and so on. The five aggregates are form, feeling, perception, mental formations, and consciousness. These reduce to two things: form and name (mentality). Form can be seen, but name — the mind — cannot be seen.

How then can we see the mind? If not, the mind will keep us spinning around, traveling north and south, in every direction. If we cannot control the mind, cannot guard it, it will cause us to suffer, to burn with distress, sorrow, grief, and longing. Without the mind, our body would be just like a log or a piece of firewood — no matter who chops it, burns it, or does anything to it, there is no feeling at all. The appearance of seeing an image through the eye is called "mind," but people who do not see the true mind think that the eye seeing an image is the mind seeing. That is not the mind; it is the eye seeing. When light strikes, seeing occurs. The ear hearing a sound is the same: the sound enters the ear and strikes, and hearing occurs. The nose smelling, tongue tasting, body touching — none of that is the true mind. It is merely contact. After contact, it passes away. So where is the mind? Try looking for it right within this body of yours. Search through everything. See where the true mind is. When you cannot find the mind — the one who is searching doesn't see it. Who is the one searching? There is still another layer. Who is the seeker? You see the object you are looking for, but you don't see the seeker. For instance, you see a form — that form is seen, but who is the one seeing? You must find that one in order to see.

The mind must be one. If it is not one, it is not the mind. When the mind becomes one, it turns into the heart. The mind itself becomes the heart. That which is still, neutral, not thinking, not forming — that neutral feeling itself becomes the heart. The mind becomes the heart. The scriptures say: "Whatever mind, that is heart; whatever heart, that is mind." Sometimes they call it mind, sometimes heart. For example, Manopubbaṅgamā dhammā — "All phenomena have mind as their forerunner." Mano means heart. That which first thinks and inclines — that is not discursive thought; that initial inclination is the heart. Manoseṭṭhā manomayā — "Mind is chief, mind-made." They speak of mano as heart. Now they speak of mind: Pabhassaramidaṃ cittaṃ — "This mind is radiant." And yet it is defiled by adventitious defilements. The mind is always radiant and pure. It is defiled by defilements that come from outside. If the original mind were defiled, who could purify it? No one. Therefore they say, Pabhassaramidaṃ cittaṃ — the mind is always radiant. How do we know the mind is radiant? When mind and heart merge together. When they merge, it becomes the heart. Radiance means the mind not thinking, not forming, not concocting. Only then do you see the mind — and that is called heart. If you are still thinking, forming, concocting, it is defiled. If the mind is truly radiant, it must be pure, free from thought, perception, fabrication, and construction — that is called heart.

So we strive to scrub away defilements right there — those adventitious defilements — not allowing them to arise in that place. Then we will know and see things. "Clear and pure" — it can see, can't it? How could it not see? Clear, pure water can see your own reflection. Diamonds, gems, and jewels, when cut and polished, become clear and pure because their substance was originally clear. If it were iron, it would not be radiant because by nature iron is not clear and pure. The human mind is originally clear and pure. Therefore, when we scrub away all defilements, it sees that clarity and purity — and that is called Pabhassaramidaṃ cittaṃ (this mind is radiant). At that point we no longer call it mind; we call it heart. We call that naturally clear, pure state "heart." When we practice effort in meditation, making the heart neutral, still, and at ease — that attains the heart. That ease is the heart. That neutrality is the heart. No past, no future, no merit, no demerit. That neutral state has nothing at all. Thinking, perceiving, fabricating, concocting — those emerge from the heart and are called "mind." The mind is the thinker, the perceiver, the fabricator. The mind commands everything in the world. The heart is peaceful and stable.

Therefore, the Buddha's teaching leads to the heart — that is, it leads to the ultimate, which is purity itself. The ultimate is the end of suffering. If you reach the heart, there is no suffering, no fever, no fabrication, no thought, no perception. That's the end of it all. If you fabricate, you will go on endlessly, deluded without end. That is why it is said that human beings have never seen their own heart since time immemorial. You are born because of heart; when you die, it is because the heart fabricates and thinks of all kinds of things. Most people talk about the heart all the time. Buddhism also speaks of the heart: a meritorious heart, a wholesome heart, a sinful heart, a cruel heart, a malicious heart — every kind of heart. They speak of goodness and beauty as a meritorious heart, a wholesome heart, a clear and pure heart. They speak of only one heart.

The heart must be one, not many. That multiplicity is the mind. The Buddha's teaching is to reach the one — this heart itself. Then you will see all things. If you don't see the one, you won't see any of them. It's like counting from one as the beginning. Count one first. One two times is two. One three times is three. Four, five, up to nine, ten times — that gives four, five, up to nine, ten. All come from that single one. Whether you count to ten or a hundred, actually you're counting from that single one. Human beings forget the one and go counting two, three, four, five. If you count the one, that's the end of the matter. Therefore, practicing meditation to control the mind and reach the heart, unifying into one — that is what the Buddha taught. He taught only the heart. Most people think that meditation is not the duty of laypeople, only of monks. And even some monks say it's not their business, only the business of monks who practice kammaṭṭhāna. Actually, every human being has a heart. Whoever can reach their heart is practicing kammaṭṭhāna, is practicing meditation (bhāvanā), is practicing concentration (samādhi). The only exception is if we don't do it.

This explanation of the heart — to search for the heart, to investigate and reach the heart — I will conclude here.

(Luang Pu then instructs on sitting meditation.)

Merit (puñña) is of several kinds. Making merit is one thing, giving alms (dāna) is another, performing wholesome actions (kusala) is another. Giving alms means giving things — that is called dāna. The objects we give are called dāna. It doesn't matter what kind of thing. Humans or animals — you can give to anyone. Rice, goods, anything can be given. That is giving alms. Whether faith arises or not, just give. For example, contributing to a collection — without thinking of merit or wholesomeness, just giving to get rid of annoyance — that is called dāna. Making merit (puñña) involves faith and confidence. You set the intention that by making merit you will gain merit and blessings, be reborn in heaven, and obtain happiness in human wealth, celestial wealth, or Nibbāna's wealth. Making merit seeks a reward — that is called puñña. Performing wholesome actions (kusala) means the mind intending to do what is good and proper, thinking of goodness and virtue. That is kāmāvacara kusala (wholesomeness of the sense sphere). If you contemplate kammaṭṭhāna and your own physical body, that is rūpāvacara kusala (wholesomeness of the form sphere). The mind contemplating the four formless jhānas is arūpāvacara kusala (wholesomeness of the formless sphere).

Lokuttara kusala (supramundane wholesomeness) refers to performing wholesome actions free from all desire and concern, done only to adorn one's own heart, without any aspiration whatsoever. Those who have reached the highest path, fruit, and Nibbāna have no merit or demerit at all, but they act to adorn themselves while still alive. Therefore, after giving alms and making merit, we also perform wholesome actions by sitting in meditation. This is the highest in stages. Hence, we should all set our minds to meditate firmly, to bring the mind down to one, letting go of everything, every single thing at this moment. Do not think of what has passed. Do not bring the future to consider. Take the present, right now, and make it firm and fully settled. Let it settle down in whatever way it can.

Initially, use a meditation word (parikamma) like Buddho, or mindfulness of breathing (ānāpānasati), or "rising, falling", or sammā arahaṃ — whatever. Take that meditation word as your object. When the mind settles down into unity, it will let go of the meditation word on its own. It lets go by itself. Even if it doesn't let go, you must let go. Then fix on that state of stillness and stability as one. That is seeing your own heart — which is the most important thing of all. Because seeing your own heart is excellent and noble. It is what we must use to know our own affairs. If you don't see your own affairs, don't see your own heart, you won't know anything — whether you are doing good or evil.




95. Basics of Meditation Practice

By Luang Pu Thate Desaraṅsī

November 19, 1981

The basics of meditation practice—practicing the religion—are just like when we plant vegetables, annual crops, or rice. You already have the seeds, you already have the soil, but you don't plant. Instead, you keep buying from the market. It's easy to get to eat, but you never learn how to plant again. If you do that with religion, it won't work. You need to truly understand what religion really is—where it is. When others say something is merit, you just agree it's merit. When they say something is demerit, you just agree it's demerit. When they talk about precepts, concentration, and wisdom, you just repeat after them. So you become accustomed to that. But what is true merit? What is true demerit? What are true precepts, concentration, and wisdom? You don't understand. When you're asked about that, you're completely stumped. That's how it is.

Most people who follow a religion are like this. So we say: you already have the seeds, you already have the soil—your own self. The soil of our own being, for planting the fruits of Dhamma, is the finest there is; you can't find better anywhere. Just go ahead and plant. Human beings are called the highest of all creatures. You can do anything. You can practice meditation and contemplation. You can cause the Path, Fruition, and Nibbāna to arise within you. You can do any kind of merit and wholesomeness right here in this human body. And you can do evil even more easily. People don't understand this, don't know the value of being human. So they take this body—their own self—and use it to plant and grow all kinds of vile, evil things inside themselves. They take all kinds of demerit and unwholesomeness and put them into their own being. Some people, or sometimes, when you look inside yourself, you see nothing good at all. No five precepts, no eight precepts. Then where will you get the Dhamma to establish in your own heart? People are born into Buddhism, but there is no Buddhism in them.

The Buddha already taught the religion. The Dhamma that we can put into ourselves is already there. So it's like having all kinds of seeds—small seeds, big seeds, huge, enormous, every kind there is. The precepts, concentration, and wisdom are the big seeds, and there are countless smaller seeds to put in, to plant here. So just go ahead and plant. Establish yourself right here—that is, have faith and confidence. Establish it right in your own heart, in your own body. You don't establish it anywhere else. Have faith and confidence that kamma exists: doing good brings good, doing evil brings evil. That's it. Be confident right here. Others can't do it for you. You yourself will receive the results of what you do—that's certain. No one else can receive the results in your place, nor can you transfer them to anyone else.

Religion is our own mind. If you see your mind, that means you've obtained the good seed. That good seed exists within yourself, but you don't see it. No one can deny it. Do you have a mind? You can't deny that you don't. Everyone has to acknowledge they have one. But have you seen that mind? It's very hard to see our own mind. We have a mind but don't see it. It's like having all kinds of seeds but not knowing how to plant—meaning you don't see where to take hold and plant. So the teacher tells us first to establish faith and confidence that planting right here is the best. Planting in other animals isn't as good as in a human. The Buddha didn't teach this religion to other animals; he taught only human beings. So establish it right here. The Buddha's teaching is to establish it right here.

Once you have confidence, then use a meditation word. A meditation word means to bind the mind. The mind has no fixed self or substance, so we gradually bind it with a meditation word. Use mindfulness of breathing—in and out—or use "Buddho." Make it firm right there, right in that spot. This is where it's difficult. You have a mind but don't know it. You don't know where your thinking goes. You don't know where it wanders off to. From birth until now, you still haven't seen your own mind. In a single day, it goes to a thousand, eight thousand places. You can never catch hold of the mind. So establish the meditation word right in the heart. With mindfulness of breathing, you can focus on the breath as it goes in and out at the tip of the nose. Use that as something to hold onto. Don't let go of it just yet. First hold onto it. If you say "don't cling, don't grasp, let go of everything," you won't get anything. So hold onto this. Take the breath at the tip of the nose—the sensation of the breath touching the tip of the nose. That's where the in-breath and out-breath are. There are other meditation subjects, of course, but we don't take them. There are forty that the masters described, but we don't take them. We take only the breath. That way it's certain.

Contemplate the in-breath and out-breath. If you breathe in but don't breathe out, you die. If you breathe out but don't breathe in, you die. You're afraid of death, so you keep breathing. If you're afraid of death, then the mind becomes steady. Catch the mind right at the in-breath and out-breath. This is the beginning of meditation training. Catch the mind right here. Make it see the mind right there. No matter what anyone says, don't take it. There's so much that people have said. The teachers have spoken about many things, many topics. But if you want to be serious and genuine, you must take just one thing. That's why, when we want to catch the mind, we must catch it right there. When the mind stays in one place, is steady in one place, sees in one place—that is concentration meditation. It's called concentration meditation because it sees the mind itself. Seeing the mind is called being skilled in meditation. If you haven't yet seen the mind, you don't know how to meditate.

Precepts also come from that mind, not from anywhere else. That very mind itself abstains from killing living beings, stealing, committing sexual misconduct, lying, and drinking alcohol. That mind itself abstains. Precepts are just one thing: the intention to abstain, just that one thing. You don't need to chase after all the different forms. If you count the forms, there are too many—five precepts, eight precepts, oh so hard to keep! Ten precepts, 227 precepts—so hard to keep. But we keep just one thing: the intention to abstain. Then the whole matter is settled. Intention is the mind itself, nothing else. When you see the mind, that mind itself abstains, and then it's all settled. That is precepts.

When the mind is firmly established in just mindfulness of breathing, that is concentration. The mind that contemplates and sees, the mindfulness that thoroughly investigates and knows, that mind itself—the one that wanders and thinks, that gets entangled in various things—what does it want? What is its purpose? Understand the story of that mind as it wanders and gets stuck on various things. Know it, see its story. Then it will stop and settle back into its original concentration. That is called wisdom.

So precepts, concentration, and wisdom are all in the same place, not elsewhere. Just restrain your mind to stay still. Use mindfulness of breathing as the binder, the tie. When the mind is firmly established in one thing, the whole matter is settled.

People want to eat the fruit, but they don't plant the original tree. Like someone growing cabbage—we don't plant any cabbage at all, but we go and prepare the dressing. That's difficult. But if we plant it and see it come up as seedlings, as leaves, gradually growing, and we keep watering and weeding it all the time, then it slowly grows. Then there's some hope. But here, we've never seen anything at all—no seedlings, nothing. The seeds aren't even visible. Yet we want the dressing, we want to eat.

It's the same for all those who practice. They want the Path, they want Fruition, they want Nibbāna, they want jhāna, concentration, attainment. But the real, genuine root—they don't do that. How could they get it? If you plant this root and grow it, just as I've described, it all comes from a single root: a single intention, a single mind. Catch the mind, and all those things—everything—you can have whatever you want.

(Luang Pu instructs during sitting meditation)

I have explained that religion is the heart. Only that one heart. The mind and the heart are together. Mindfulness is also in the same place. The mind and mental factors are in the same place. That is, mindfulness also arises from the heart. Mindfulness is what guards the mind, controls the mind—it also arises from the heart. The mind that thinks, that remembers, that wanders and recalls this and that—that also arises from that same heart. As for obtaining expansive wisdom, it's because of that mind—knowing this, knowing that, seeing this, seeing that, all kinds of things—that's also that mind. Now, when the mind knows a great deal but lacks mindfulness to control it, it scatters wildly and enormously. But when mindfulness controls it, you know what is right, what is good, what is bad, what is merit, what is demerit, and so on. Mindfulness keeps it within bounds. You don't do wrong; you preserve what is good. You don't do evil; you intend to do wholesome deeds, to stay in the wholesome. That's mindfulness controlling. And that is called the arising of wisdom. Wisdom arises from that, not from anywhere else. Mindfulness, mind, heart, mental factors—all the many things I've spoken of—arise from that one heart.

The heart is the one that abides. The heart is the one that is neutral. The heart is the one that is peaceful, not agitated. The heart does not wander—it is still, but it has awareness. That is the heart itself. Now we try to reach the heart, but we never get there. So we must strive to reach the heart. To reach the heart, you must establish mindfulness. This very thing—mindfulness—controls the mind that thinks, remembers, feels, wanders, and all perceptions and objects. When we can control the mind, it will converge into the heart. All the pains, aches, hunger, thirst, everything—all defilements disappear. There is just equanimity, a neutral feeling. That is reaching the heart. If you cannot control the mind, then it scatters here and there, all kinds of things. You can't control it, so it goes wild beyond bounds. We are under its power. The mind is not under our power. Our power must come from mindfulness. So we say that the mind leads us to do all kinds of vile, evil things. Evil doesn't need training; it comes naturally. Evil is the fastest.

Mindfulness is what can control the mind. Whenever you are heedless, that's when you do evil. So guard the mind right there. Control the mind right there. Make it still, firm, as concentration meditation. Reach the heart—peaceful, still, equanimous. Train right here. The Buddha's teaching does not train anywhere else. Practicing the religion is practicing right here. Reaching precepts, concentration, and wisdom is right there.




96. Strategies for Fighting Defilements

By Luang Pu Thate Desaraṅsī

Defilements are like an ordinary river. Water must flow from high ground down to low ground. Whatever things exist there, the river washes them all away — every place, every spot, leaving nothing behind. Even the riverbanks are eroded away. It has immense power. Human beings are just like the objects swept into that river — children, adults, women, men, young and old — all are carried away by the current. What remains of us is only the residue: our humanity.

In truth, the current sweeps everything down to the lowlands. Those lowlands are called the paths to ruin (apāyamukha). That is to say, if one falls into hell, one must go down, not up. The human mind is the same — it falls into low paths, toward depravity, which is called falling into hell. If it rises to heaven, it must go upward. Only then does it reach heaven. The simile is apt: hell is underground, heaven is in the sky, but no one has ever seen them. People die and go to hell or heaven but never come back to tell us. So we merely guess: doing merit brings peace of mind — that's heaven; doing evil brings sorrow — that's hell.

As for defilements: they sweep and carry away people's minds, mostly toward evil. Just think: our own minds, every day — how many times are they swept away? One moment thinking of this, another moment thinking of that — thinking of our homes, our children and grandchildren, our work, wealth and poverty, suffering, sorrow, distress — all kinds of things. Defilements spin our minds around like this, without ever stopping.

Human beings, when born, are like being placed on a pile of garbage. Ants, insects, and all sorts of creatures swarm over it. Defilements are just like those ants and insects on the garbage heap — all kinds surround us, all kinds gnaw and devour us.

Our minds experience only anguish. The single reason we become base and depraved in every way is that we do not know our own minds. If we knew our minds just once, all depravity arising from the mind would cease to exist for us. But we only know about the mind, we understand about the mind — yet where is the actual mind itself? The water that sweeps things away never returns. It flows on and on until it reaches the ocean. Defilements likewise sweep away us humans. Water has no self or substance, yet it has tremendous power to carry us down to low places. Our defilements also have no self or substance, yet they can sweep people away as they please.

This thing called citta or mind has no self or substance. If we understand the matter of citta or mind, it becomes easy. The practice of meditation is for purifying the mind, or for fighting against these defilements of the mind. If we do not see the citta or mind, we won't know where to fight the defilements.

Because defilements arise at the mind.

A war without trenches — we wouldn't know how to fight. We need trenches to hold as defenses against the enemy. Only then can we learn to fight, to lose, to win. I ask everyone to contemplate the matter of their own mind. Have you seen your mind yet? Where is your mind? What is its nature?

Defilements are worldly things. From the moment of birth, as soon as we are born, they are already there, fully present. Defilements are called "the world." If there are defilements, that is called "the world." If something is done, that defilement is called "the world." Praise and blame are the world; gain and loss are the world; status and loss of status are the world. All eight worldly conditions flow and sweep us away. Sorrow — the Buddha taught that sampayoga (union) and vippayoga (separation) — grief, sorrow, lamentation — all are simply normal things of the world. Every human being born must experience them.

Even the Buddha experienced these things. But He completely purified them from His nature, leaving no residue — that is called visuddhidhammasantānaṅ (one whose mental continuum is purified). Other people do not purify; they hold on, letting defilements sweep them away as they please. It's fine — we don't have to walk; defilements carry us down to low places even faster. Greed, hatred, delusion — go ahead and grab as much as you want. Whoever grabs more will be heavier, more suffering, more troubled. Whoever purifies and gives up more will be lighter. Whoever purifies and gives up a little will be a little lighter.

I say further: the Buddha and the Arahant disciples — they gave up everything. No defilements remained in their hearts, in their minds. Human beings are born and then compete with each other, thinking those defilements are something precious and excellent, wonderful and marvelous — competing for superiority and prominence, competing for power and status, competing for gains and praise, afraid only of not getting them for ourselves. But in truth, they are things the Buddha and the Noble Ones have discarded. They threw them away, yet we still think they are good. All these behaviors are called a mind that has fallen low, a mind without freedom.

If we know that these things are base, bad things, we can protect ourselves. We will not be under the power of defilements. This is called the mind being master. This "mind being master" is not mastery over the world — only over itself. Let the world be as it may. But one has freedom within oneself, not under the power of defilements. A person with inner freedom lives happily. A person who cannot conquer the world lives in suffering. The Buddha conquered Himself. Others are not affected — no matter how many or how few defilements someone has, it doesn't affect anyone else. Conquering the world by conquering others certainly brings conflict and trouble. You intend to conquer them, but in truth you cannot conquer even a single person. No matter how great you are, no matter how much power and fortune you have — in the end, you fall flat on your back.

The Buddha taught us not to live without a refuge.

Have a refuge to live by: the Buddha, the Dhamma, and the Sangha as your stable sanctuary. Then the water of defilements will not sweep you down to low places. The Buddha taught: Padīpaṃ na kave sattha yaṃ ogho nābhikirati — "Set up a lamp, you householders, so that the flood does not overwhelm you." The flood is defilements — greed, hatred, delusion, etc. — which flow and sweep away human beings and all creatures. When you have found a refuge (that is, the mind), the water will not be able to sweep you away. You will live in peace and comfort.

In truth, the Buddha taught us to have an island or a rock as a refuge. We are all drowning in the water. The water sweeps us away, yet we don't even realize we're being swept away. For example, when we are angry at someone, we see the mind. When we are angry, we stop right there and stay with our own mind. When we love someone, we stop right at that mind — don't go loving that person. When we are envious of someone, it is the mind that is envious — bring it back to the mind itself, don't go being envious of that person. That is called having an island, having a rock as a refuge, so that it does not sweep us into anger — that would be being swept away; into loving that person — that would be being swept away; it carries us far away until we become angry, loving, envious of others. If we have an island as a refuge — that is, guarding the mind to be stable — then we can escape suffering, because we have an island, a rock, as a refuge.

The Buddha taught only a little, not much — He taught to see one's own mind, that's enough. Study a lot, know a lot — if you don't see your own mind, it's all useless. Studying a lot and knowing a lot just sends everything outward, not realizing that this is the water sweeping you away. The person who studies little, but studies the mind, and can guard the mind to be stable — that is enough. They can escape suffering because of the mind. That is, we guard our own mind so that the water does not sweep it away. If we can truly guard our mind, we can make it angry or not angry as we wish, or keep it neutral. Just think — is that comfortable? When it's about to get angry but doesn't — is that comfortable or not? Or when fire burns down our house — how could that be comfortable? Conquering others is like that.

But conquering oneself — peaceful, neutral, no anger — only comfort. Everyone is comfortable. Everything we do, we seek comfort. Earning money, gold, possessions — all of it is seeking comfort. Worldly people say: "A person who doesn't know how to get angry has no heart. What good is it to be neutral?" Don't believe their words — you'll be ruined. Believe in yourself instead. These defilements — greed, hatred, delusion, etc. — we have plenty of them, but we don't use them because they cause trouble and suffering for ourselves and others. It's better not to use them.

All that I have said — love, hatred, anger, and so on — all of that is called defilements. We want to abandon defilements. We meditate, practice concentration, precisely to abandon defilements. Travel far and wide to listen to Dhamma talks, go to teachers, go wherever you like — if you can abandon defilements in this mind, that's enough. If you can't abandon them, you're still the same. Go as far as you like — it's difficult. Almost everyone has defilements. If we purify defilements, we are at ease. If we don't, we are troubled and agitated all the time.

Ānanda praised again and again, praising the Buddha: "How marvelous! The Blessed One is truly marvelous — He awakened in the midst."

What is "awakening in the midst"? It means awakening in the very middle of defilements. When humans are born, they have lust, aversion, delusion, and wrong views — everyone. The Buddha had them too. He was born right in the middle of them. Yet He awakened in that midst — that is, within the heap of defilements themselves. Without defilements, what would one use to awaken? Therefore Ānanda praised so much. Not only Ānanda — all of us should also praise.

Strategies for Fighting Defilements (Kilesa Mara)

Our own body is, in truth, a battlefield for fighting defilements specifically. We must fight against various forms of hardship. Once born with name-and-form (nāma-rūpa), we have hunger and thirst, desires for this and that. Necessarily, we must satisfy the body's needs.

This body can be further divided into: eye (1), ear (2), nose (3), tongue (4), body (5), and mind (6). Each has its own different needs. When one person wants something, everyone must work together to satisfy that need. Before we can even satisfy one need, or we get something but it's not enough, then another person wants something else — we run to provide for that one, running back and forth, providing for this one and that one, continuously, endlessly, until this life ends. Most of the things we desire are not inherently present within us. What is not inherently present is hard to obtain. And when we desire something that is not inherently present and hard to obtain, if we don't get it as wished, then stealing and thievery arise — that is defilement.

The eye is for seeing forms. But it doesn't just see passively — it sees many things: for example, seeing something as beautiful or ugly. If beautiful, one likes it and desires to possess it. If ugly, one dislikes it and does not wish to see it. If that form is already within us, no problem. But if that form belongs to something outside of us, then it becomes a big trouble — trouble because we steal from one another.

All human beings in this world are thieves.

Servants, maids, young, old, aged, decrepit — no matter what profession — all are thieves. Even recluses in the Buddhist religion are not exempt from thievery. When the eye sees a beautiful form of someone's child, wife, or husband — we don't know — we must steal it. At the very least, we think "this form is truly beautiful." A little more, and it sticks in the eye and won't disappear. If desire is strong, we might even snatch or seize it until we get it. That is called a thief. At the beginning, one doesn't even know that one loves or likes it — that unawareness itself is called being a thief.

Any house or city full of thieves — that house or city cannot live in peace. People living together in the world, being without moral precepts, bring trouble into the world — that's one point. If you want the world to live in peace, then eliminate the root cause: each person's own heart. First, stop being a thief. That is: the eye sees forms — know that you see forms, but don't concoct them as beautiful or ugly. If you do concoct them as beautiful or ugly, then don't cling to them as mental objects. Forms arise due to karmic shaping — no one can shape them at will. Once arisen, they experience their results (vipāka), experiencing happiness and suffering continuously until life ends. The eye's function is to see forms — so just see them. See the karmic results manifesting as various postures and behaviors. Then the eye is not a thief; the eye has pure precepts — that's one person.

The ear is for hearing sounds. Just hear — don't go stealing other people's sounds. Sound has no self. Sound arises from external material elements striking each other. Once arisen, the ear perceives it, clings to it, and then concocts all sorts of things — pleasant or unpleasant. Sometimes if the sound is pleasant, one likes it; if unpleasant, one gets angry. Sound is a mental phenomenon (nāmadhamma), yet to that extent, one still clings and steals it.

There was a certain monk from Khemara who, before he practiced meditation, was a musician. When he came to practice meditation for tranquility, if he heard a musical instrument being played out of rhythm somewhere, he would go and rearrange everything: "Playing like that is wrong, not good, out of rhythm, out of tune — play like this, then it will be beautiful." He couldn't do his meditation. Sometimes he even got up from meditation. To that extent — this thief, even as an ordained monk wrapped in yellow robes, wouldn't listen — that's the second thief.

The nose is for breathing in and out — but that's not enough. At the same time, it must also inhale foul and fragrant smells. Sometimes, if a foul smell is unpleasant, one must endure it. If one can't endure, one covers the nostrils with a hand. If truly unbearable, one runs away. Among all the organs in our body, the nose is the most pitiable. The foulest, most disgusting smells — it must inhale them. If it doesn't inhale, there's no air for the lungs. If it inhales foul smells into the lungs, pneumonia may develop. Yet even so, the nose becomes a thief. The nose's thievery is a little better — not as harmful as the eye's thievery.

A certain deity saw a monk smelling a flower and said, "Why are you stealing someone's property?" The monk replied, "I haven't stolen anything — I'm just smelling a flower." The deity said, "That itself is stealing. The flower's scent goes with the wind. You receive and inhale it — that is stealing, not being restrained."

The tongue is for tasting the flavors of food — sweet, sour, spicy, salty. Without knowing these flavors, we couldn't live; we would die. Besides knowing those flavors, it is also for speaking, for knowing language, tone, short and long vowels, etc.

If no one brings food and puts it in our mouth, the tongue would receive no flavor at all. Because it depends on others to bring food to it, when it receives a pleasing flavor, it clings to it, wanting that flavor to last long. When the flavor disappears, it regrets and wants it again. Not getting it, it struggles and suffers. That flavor does not disappear — so it becomes a thief, but only inside its own home (the body).

The body is for touching cold, heat, softness, hardness, and soft, smooth things, etc. The body is not only for receiving tactile impressions — it also serves as a support for all kinds of burdens and paraphernalia. When born, one must first establish this body as the foundation, then it divides into eye, ear, nose, tongue, and mind, each taking on its own function. If we consider it, we live because of the body. The body is called the "householder" of all the organs. The eye, ear, nose, tongue, and mind — whenever they perform their functions, they must connect with the body. Perhaps for this reason, nature has gathered them all at the head, near the brain, to facilitate their work. The body is slightly different from the eye, ear, nose, and tongue. Even if others don't bring something to it, it can go and touch things by itself. Whatever it needs — no matter how near or far — it must get it. And what the body brings to touch, it steals from others without them even realizing it. Even if they realize, it has already stolen first. So that's another thief.

The mind is the sixth thief. This one is even more vicious. It steals indiscriminately — regardless of face, time, or person. As soon as it encounters an object, whether good or bad, coarse or subtle, it steals it all. Whether the owner knows or not — it's all stealing. Even if others aren't harmed, we, the thief, are harmed. Harmed because the mind is not at peace; it wanders and projects outward.

In summary, all six are thieves together — unable to restrain themselves, lacking mindfulness. Whoever has these six sense-bases — eye, ear, nose, tongue, body, and mind — and does not restrain them, letting them wander after their objects, stealing from others — they are truly thieves. If these six are thieves inside the house (the body), then millions of other houses are also thieves — it becomes chaotic.

Defilements sweep and carry human beings along the current, unable to find anything to cling to — like a person who has fallen into the water and is about to drown. The Buddha gave the teaching: Padīpaṃ n'agavesathaṃ ogho nābhikirati — "Seek a lamp, so that the flood does not overwhelm you." When defilements carry all beings away, you should find a refuge — an island that the water cannot reach (that is, the peace of the mind).

Defilements arise entirely within ourselves. Whoever sees the danger and suffering in defilements and intends to fight them should first establish the battlefield right here in this body (that is, at the six sense-bases) as the foundation. Then set up a guard post to keep watch (that is, mindfulness). When defilements come in through any door, you will know them — they are the mind itself, deceiving the mind, causing wisdom to decline. The defilements pretend not to be defilements. If the guard lets the enemy in and does not guard the battlefield well, the enemy becomes friendly with the guard, and the guard becomes heedless. The guard must not be friendly with anyone. He must perform his duty with utmost strength. Whenever he sees someone coming, he must report to the commander periodically. If he recognizes an enemy, he must shoot immediately, not giving the enemy a chance to react. Even if the enemy is far, far away, the bullet can still reach — and shoot without missing, able to break up a large enemy force.

A good warrior, brave and skilled in fighting the enemy of defilements (Kilesa Māra), must have these qualities: shoot fast, shoot quickly, shoot far, shoot accurately at large enemy forces. When defilements like lust arise through thoughts, quickly establish mindfulness, determine to destroy them before they can arise. Once they arise, they will spread widely — that is called "shooting fast."

Even if defilements arise far away from us, but they connect to us, quickly establish mindfulness, take those defilements as the object, see their root, and destroy them — that is called "shooting far." All defilements — with lust, aversion, delusion as the generals leading all the other defilements to surround us, making our minds defiled — must be eliminated with anattā (not-self) as the weapon, striking the large enemy force flat. Once we have these three generals in our grasp, we need not fear the internal enemies that would attack and destroy our concentration.

All you meditators who truly intend to fight defilements — when defilements come, you surrender to them and confess, yet you think you have won. Defilements deceive you into believing them. Some people, when practicing for a while and the mind becomes calm, reaching appanā samādhi (absorption concentration) which they have never experienced before, think they have eliminated defilements. They smile, radiant and bright, all alone, or boast that the Path, Fruition, Nibbāna, jhānas, attainments — are easy, just a little thing. But they don't truly know what that state is, what level it belongs to. Some are deceived by defilements into thinking: "You have already made great effort — now rest. You've practiced too much, too tightly, too tensely — soon your limbs will be paralyzed. You won't be able to practice, or your life will be short. You won't be able to benefit others." Some are deceived by defilements into thinking: "It's too cold, too hot, or sitting too long — leg pain, back pain, waist pain, etc. Rest first, then do it later." All of these are being deceived by defilements, becoming compliant to them.

If one truly fights, the words "I've made great effort, now rest to give the body strength" or "fear of cold, heat, pain here or there" — all of that is simply fear of death. Such things never occur to a serious spiritual practitioner. They only strive with effort to attain their goal. Even the thought "I am striving for such-and-such Path and Fruition" does not arise. There is only striving for the purity of the mind. Seeing whatever causes defilement of the mind, they strive only to completely eliminate that.

End of Dhamma Talk




97. Dhamma Practice Principles

By Luang Pu Thate Desaraṅsī

October 21, 1983

All of us who have been staying for the Rains Retreat at this monastery — whether monks, novices, laymen, or laywomen, whether from elsewhere or from here, it's the same — have completed the three-month Rains Retreat. Today is the Pavāraṇā day, the end of the Rains. After this, everyone will go their separate ways to earn a living according to their respective duties. Each person has different responsibilities.

The term "Vassa" here refers to the four-month rainy season. But actually, "Vassa" simply means rain. Later, it became an important period. The monks and novices have been ordained for three months; the laymen and laywomen have come to observe the Rains in order to practice Dhamma, regarding it as something sacred and powerful. People understand the four-month rainy season as one Vassa. In truth, one Vassa is a count of age — after twelve months, that counts as one Vassa. Later, it was shortened to just three months, from the full moon of the eighth lunar month to the full moon of the eleventh lunar month as one Vassa. Whoever ordains and completes three months is said to have gained one Vassa.

Now, counting one Vassa or one year is not really important. I'm just mentioning it. Whether you count it or not is up to you; it's not that significant. What is most significant is that we have come to stay for the Rains, to practice Dhamma, to purify our own defilements and emotions. Since we have this opportunity, after the Rains we will have to separate and go about our various duties. I ask that you hold firmly to the principles of Dhamma that you have practiced throughout the Rains. However you have practiced, hold in your heart that this is the correct way. Grasp that principle firmly. That is extremely important.

Coming to practice Dhamma is like coming to contemplate, to investigate, to search for the truth within those Dhamma principles. That is what Dhamma practice is. Even if we have practiced for one Rains or many Rains, if we still haven't grasped the principle, haven't been able to investigate even a single Dhamma principle, then our practice becomes aimless, unstable, lacking a foundation — it's not yet good. To truly be good, we must have a stable principle of Dhamma practice in our own hearts, by investigating and finding the truth in those Dhamma principles clearly for ourselves.

Dhamma practice in Buddhism is doing good. Now, what principles underlie the good we do these days? In brief, they are: giving donations, observing precepts, practicing concentration, and then developing wisdom. These four things are called the principles of doing good in Buddhism. All the good we do never departs from these four principles. Wherever you do good, if it's in line with Buddhism, it must fall within these four principles.

First principle: Giving donations (Dāna). What is the fundamental principle we must hold to? Practicing giving requires faith (saddhā) as a stable foundation first.

Faith in what? Faith that doing good yields good results, doing evil yields evil results. Firm faith in this is called kammassakatā — faith in kamma and the results of kamma. When one has such firm faith and then gives, it will not go wrong; one will achieve all one's aspirations. What does it mean to say "it will not go wrong"? When one has firm, solid faith in one's heart first and then gives, that giving is excellent. That giving yields results for oneself without mistake.

The meaning of "dāna" — the teachers have taught that there are ten kinds of gift items (dānavatthu). Therefore, dāna requires gift objects — things to be given — and recipients of the gift (paṭiggāhaka), whoever they may be: monks, novices, laymen, laywomen, or even animals. Both the gift object and the recipient must be present for it to be called giving.

The ten gift items are:
1. Dānaṃ — giving food (rice)
2. Pānaṃ — giving water
3. Vatthaṃ — giving cloth/robes
4. Yānaṃ — giving vehicles
5. Mālā — giving flowers, incense, candles
6. Gandhaṃ — giving fragrant items, sandalwood, etc.
7. Vilepanaṃ — giving ointments for anointing the body
8. Seyyaṃ — giving bedding, mats
9. Āvasathaṃ — giving shelter, lodging
10. Padīpeyyaṃ — giving light, lamps

These are the ten gift items.

There is also another thing called cāga (generosity, relinquishment), which is different from the ten gift items mentioned above. Cāga means relinquishing with the heart, whether there is a material object or not. Or one could say that one has cāga first, and then the gift items follow. Cāga is very important; it must truly reach the mind and heart. Whether there is a recipient or not, cāga is still possible. For example, relinquishing greed, anger, delusion from one's own heart — no one receives that, yet one can relinquish it. Who would come to receive it? Everyone is already carrying a full load. All kinds of defilements, worries, and sufferings — everyone is already suffering. We relinquish them to be far away from ourselves. Who would want them?

Greed: the Buddha saw it as not good, so He relinquished it completely. When greed falls upon us of dull wisdom, we want this and that, competing for gain, status, prestige, one-upmanship — this is called fighting over things. When people fight, it leads to quarrels, disputes, and killing each other.

Anger is the same. The Buddha and His disciples relinquished it completely. But people love anger. No one can hear anything displeasing; they love to receive it into their ears and then get angry. Sometimes the person we're angry at doesn't even know. We take that anger and brood over it alone.

Delusion, intoxication with various things — it's the same pattern.

Cāga is such a good thing. It can be done at any time. You don't need material objects, you don't need recipients. But if you can't resist, even you yourself might become a beggar receiving what others have relinquished.

Faith (saddhā) is also good and important. The Buddha taught: Saddhāya tarati oghaṃ — "Faith crosses the flood." That means having unwavering, firm faith is what enables one to cross the flood (ogha). The floods are compared to bodies of water: sensual desire, becoming, views, and ignorance. People who want to cross the flood must first have faith. Without faith, there's no way to cross. Thus faith is the most important. For example, faith in kamma and its results as explained. This faith is the basis for giving. If one has faith, one cannot resist giving. Wherever you are, you can give. Give much or give little, no need to choose the object of giving. Rice, water, food, betel nut, tobacco, anything can be given. Even a leaf, a banana leaf, a blade of grass can be a gift. We do it with the conviction that this action will benefit that person, and we feel joyful and pleased — that is merit. Faith makes us joyful, makes merit permeate the heart, never forgotten. That then becomes the cause and condition for crossing the flood.

Second principle: Observing precepts (Sīla). Precepts are the intention to abstain from certain faults. When one abstains from five faults, that is called the five precepts arising within oneself. Abstaining from eight faults is the eight precepts. Abstaining from ten faults is the ten precepts. Abstaining from 227 faults is the 227 precepts arising within oneself.

Precepts have intention (cetanā) as their foundation. If there is no intention to abstain, then no precepts exist in that person at all. Intention exists because that person first sees the danger in those faults and therefore abstains. The Buddha taught that intention alone is precept.

Precepts are very easy to observe. If one has firm faith that doing good yields good, results in happiness, and doing evil yields evil, results in suffering — don't all people want happiness? When you want happiness, you must observe precepts. And observing precepts doesn't require announcing it to others. You can do it alone, wherever you are. And you don't need material objects like with giving. As soon as you intend to abstain from a certain fault, you immediately become a precept-holder. Precepts don't need to be all five or all eight; even one precept is enough. Whatever precept you break, abstain from that one. Abstain genuinely, without lapse. If you still lapse, set your mind to observe it anew. Three months, six months, one year, two years — until the precept is complete and perfect. That is better than going to take precepts every Uposatha day but not being able to keep even a single one. You've been taking precepts for who knows how many years, yet you can't keep even the five precepts. This method of observing one precept at a time: suppose you observe one precept for a full year until it's perfected. The next year you observe the second precept. The next year the third. In five years you will have perfected all five precepts. Then those precepts can truly be called your own.

At that point, we don't have to protect the precepts anymore; the precepts protect us. We cannot violate them at all. If we are about to violate, the precepts protect us from doing so. For example, when you see an animal that could be killed, you feel loving-kindness, compassion, pity, as if seeing your own child in difficulty. When you see another person's possessions, you see them as your own. When you see another's child or spouse, you see them as your parents, siblings, aunts, uncles. How then could you violate? As for speech that should be lied or deceived, you see it as if you were about to open your mouth to take something vile into yourself. As for alcohol, fermented drinks, intoxicants, and drugs that you would drink and let pass your throat, you see it as if you were about to swallow poison.

Third principle: Practicing concentration (Samādhi). What is the principle for those training in concentration? Investigate the truth of concentration practice and you will see that it relates entirely to ourselves. For example, consider: Why do we practice concentration these days? To train in relinquishing and letting go. Relinquish what? The things that have come to stain and defile our minds and hearts. We must relinquish these things, must relinquish and abandon everything — this is cāga (generosity). This is the principle of concentration.

When we relinquish the things that cling to the mind and heart, then in the present moment concentration arises. As it is explained: abandoning directed thought, abandoning evaluation, abandoning rapture, abandoning pleasure, to arrive at one-pointedness. This is called the five-factored jhāna. "Abandoning" is the same as relinquishing. Relinquishment and generosity (cāga) are the same. When we relinquish the emotions that cling to the heart, the mind becomes clear, bright, pure, and concentrated. Everyone can do this and must see it with their own heart. Whatever you relinquish, you see it with your own heart.

Anger, greed, delusion are all defiling things that darken the mind, causing it to cling to those matters endlessly. People who are attached to becoming, attached to birth, for a long time — they are attached precisely because of these things. Being attached to becoming and birth for so long becomes a habit, binding them to these things.

Therefore, in this present life, now that we have awareness, we should train to relinquish, to abandon, to uproot, to let go of unwholesome things, to let them gradually diminish. Only then can it be called training in concentration — training for the sake of relinquishment. Concentration has relinquishing and letting go as its principle.

Fourth principle: Wisdom (Paññā). Knowing things thoroughly, knowing anything at all — even knowing a little — falls within the domain of wisdom. Knowing good and evil, coarse and subtle, falls within the domain of wisdom. This is ordinary, conventional wisdom first. Don't speak of higher wisdom yet. Worldly wisdom (lokiya paññā) is wisdom that knows how to earn a living rightly, conduct business honestly, not envy others, etc. Wisdom on the Dhamma side (dhamma paññā) is: when you investigate anything, it becomes Dhamma. For example, greed: if you investigate it as Dhamma, even greed is good. Investigate to see that this greed is actually good and useful — because if there were no greed, we would have no opportunity to relinquish greed. The same with anger: because there is anger, we come to train in relinquishing anger. If there were no anger, what would we relinquish? Delusion is likewise good. If there were no delusion, we wouldn't relinquish delusion. This is how it is Dhamma.

As for those who don't see it as Dhamma, when greed arises they become distressed and anxious, wanting only to get — no way to free or remedy themselves. With anger it's the same; they just get distressed and anxious over that anger, darkness closing the path with no way out. Wherever they investigate, it's covered by anger. Delusion is the same. People don't understand that these are Dhamma, so greed, anger, and delusion dominate them completely. That is the world, not Dhamma.

But when you investigate until you see the danger and suffering in them, then they gradually become Dhamma. When you can relinquish them, you see the value of those things. This is called wisdom — ordinary wisdom in the context of Dhamma.

If wisdom is higher and more excellent than that, it is insight wisdom (vipassanā paññā). That kind of wisdom arises on its own. No one can teach it or point it out. You can only teach this basic wisdom. When it is time for it to arise, it arises by itself when the mind has let go of everything, even the thoughts and notions in the mind that wish for such a state — let go completely. It arises at that moment as a clear knowing. One sees all things in the world as impermanent (anicca), suffering (dukkha), and not-self (anattā), all of the same nature. This is the limit of the world. Buddhism teaches only up to this point. No matter what anyone meditates and sees, if it doesn't settle into impermanence, suffering, not-self, then it's not finished. That's all.

Today I have explained the principles of doing good. To summarize:


	Giving requires faith (saddhā) as its principle.

	Observing precepts has as its principles: abstinence (virati), moral shame (hiri), and moral dread (ottappa) — shame of evil, fear of evil.

	Practicing concentration has relinquishment (cāga) as its principle — relinquishing the greed, anger, and delusion within.

	Wisdom has as its principle: knowledge and understanding, seeing all things as Dhamma, knowing right from wrong, good from evil, what is suitable and unsuitable. Even to give, observe precepts, or practice concentration, one must first have wisdom.



There are two kinds of Dhamma wisdom. The first is ordinary wisdom in Dhamma: seeing the world as Dhamma, as explained — that greed, anger, delusion, though they bring danger and suffering to the mind, are also good in that if there were no greed, anger, delusion, we would not relinquish them.

The other kind of wisdom is higher and more excellent than that, called insight wisdom (vipassanā paññā): seeing all things as impermanent, suffering, not-self. Those things are worthless, dangerous, harmful, and threatening to the mind. Therefore one lets go, abandons all concern for them. This is the supreme, excellent wisdom, because one becomes free from the world by seeing the limit of the world — that is, seeing impermanence, suffering, not-self. Not by guessing or assuming, mind you. One must see clearly with one's own heart, truly touch with one's own heart. If you just think it, that's not insight — it's pseudo-insight (vipassanūpakkilesa). Once that thinking stops, it will revert and attack you again. If you truly see clearly with your own heart, penetrating to impermanence, suffering, not-self, then you relinquish everything. This is the culmination of Buddhism.

Now that the Rains Retreat has ended, everyone will go their separate ways to earn a living according to their duties. Please make an effort to grasp these principles of Dhamma practice. Don't let the training we have done in meditation go to waste. If you take something bad to spread around, you'll just embarrass yourself. All people want good things. They come seeking good things as explained here. After the Rains, when you return home, take this goodness to give to your siblings, friends, and relatives. When others see it, they will respect and admire you. That is very good. It means we have received goodness and bring it to give to others, so that our companions become good as well.

But if you collect bad things instead — bad things being what others have already relinquished and thrown away — and you gather them into bags and bundles to take home, then when you open them at home, there will be nothing good at all, only the rubbish others have discarded. That rubbish is like scraps of paper, fruit peels, bits and pieces — nothing usable. You've collected them and put them in your bag. This is like practicing Dhamma without any correct principle or foundation to hold onto. You've come to practice but wasted your time.

Therefore, don't let the benefit of being born as a human being with the opportunity to train and practice Dhamma go to waste. Make yourself useful and valuable. Teach and train yourself to understand your own nature. Since we have come here, what should we take back? Choose only the good and valuable things worth taking. Don't take scraps and rubbish; they bring no benefit. When others relinquish anger, greed, and delusion — don't take what they've thrown away as your own possession. That's not good. Evam.

Now, sit in meditation.

(The teacher gives instructions beforehand.)

Today is the last day of the Rains Retreat. We must sit in meditation to pay homage to the Triple Gem. All kinds of pains — leg pain, back pain, aches in various places — offer them all as homage. Don't regard them as yours. Laziness, fatigue, the emotional signs that disturb your own heart and mind, making you restless — today you must relinquish them completely, because this is the last day of the Rains. You must pay homage. If you don't pay homage today, they will follow you and then multiply, giving birth to offspring, spreading far and wide. Therefore, set your mind to pay homage to the Triple Gem completely.

The practice of concentration has the principle explained earlier: relinquishing and letting go of everything while sitting in meditation. Nothing is lost. Your possessions, money, gold, home — they don't disappear while you sit. But you willingly relinquish them without worrying about such things.

For basic meditation, we need a meditation word as our foundation. You can use "Buddho" or mindfulness of breathing. Choose one. Without a meditation word, the mind doesn't know where to stay because the mind has no fixed self or substance. It needs a meditation word to have an abiding. When you establish the meditation word, the mind goes to hold onto that word, focusing on it. The mind is not many things; the mind is one thing. When it focuses like that, it doesn't worry about other distant matters. It becomes still and fixed in one. When you relinquish and let go of thoughts and evaluations, leaving only the mind itself, that is concentration. Everyone practices to attain concentration.

Once you have concentration, then keep it until you are skilled. Maintain it for as long as you can — a year, ten years — keep it first. Don't rush to want to know or see anything else. If you want things, your concentration won't become skilled; it will revert to chaos as before, becoming many things, many minds, many hearts again. Then it's not concentration.

Those training in concentration must first know their own mind (citta). The mind is the thinker, the evaluator, the one that has been wandering endlessly. If you don't see the danger and suffering of thinking and wandering, you won't reach concentration. We train wanting to achieve concentration. Therefore, investigate to see the danger in the mind's restlessness and wandering. Become disenchanted, then willingly relinquish, leaving only the mind itself. We know that the mind is the thinker, the evaluator. But don't take the thinking as your object. Catch the one who thinks, the one who evaluates, the one that wanders. When you catch that one, it will stop wandering and converge into "heart" (citta as knowing). Mind and heart are different in this way: citta (mind) is the thinker, evaluator, wanderer, fabricator. When you don't think, don't evaluate, don't wander, remaining still, that is "heart" — the knower. That is how you achieve concentration.

If you want to observe and know the "heart," do this: hold your breath for a moment. While holding your breath, there is no thinking at all. It's completely neutral. But you know the neutrality. That neutral one is the "heart." That's a way to catch the heart. Once you've tested this, when you release your breath, the mind becomes distracted and wanders according to its stories, becoming citta again. The "heart" is the one that is neutral, neither good nor bad. Suppose good is the left path, evil the right path; the heart is in the middle. That middle one is the true heart. Anything that is central is called "heart" — the heart of the hand, the heart of the wood, the heart of a person — pointing to the middle of the chest. If you want to know the heart, you must understand this to find it correctly.

We train in meditation (kammaṭṭhāna) because we want to train the mind (citta) — not to train the heart. We do so by establishing mindfulness to control this mind. Whether standing, walking, sitting, lying down, in any posture, we observe the mind as it thinks, evaluates, wanders. Whether it becomes concentrated or not, that's fine. It is already concentration in itself.

Training in meditation is only this much, nothing more. We want only to see the mind. Wherever it goes, whether entering or exiting, stopping or becoming still, we see it constantly. When we see it like that, given the right opportunity, the mind will converge into the heart, as explained. When it converges, you don't even know where it is. There is no thought of wanting to converge or not. There is just a neutral knowing, not thinking. That is what meditators seek. Alright, let's meditate to find the heart.
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