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The Path of Mndfulness in Daily Life

For Western practitioners of Buddhist insight, the application of m ndful ness
in daily Iife, rather than abstract theory, is what connects themnost to the
teachi ngs. This book speaks nost el oquently on how the path of m ndful ness may
be avail able to householders with full responsibilities of jobs and famlies.
The nost precious commodity in our busy daily life is tine, and the
conplexities of life are so demanding that to find a sense of bal ance and
sanity seens to be a pressing issue. Dr. Thynn's focus is on gaining spiritua
i nsi ght through keeping m ndful ness alive in the mdst of our busy daily
lives. Her book is a unique presentation of traditional Theravada teachings
for lay people, and shows a strong flavor of Zen and Krishnamurti.

Dr. Thynn Thynn is a nedical doctor-turned-artist from Burma and a Dhamma
teacher. She is the mother of two and currently lives in Scarsdale, New York
She published a book in Burmese in 1978 about her experiences in Buddhi st
meditation. She is the author of many articles on Buddhi sm chil dhood
education and health rel ated issues, published in Thailand and Burnma.

For ewor d

| amvery inpressed by the thoroughness and care with which Dr. Thynn Thynn
explains the path of mndfulness in daily life in her book. This has not been
enphasi zed as strongly in the monastic and neditative teachi ngs of Buddhi sm
that have taken root in the West. In fact, nuch of Buddhist practice in Asia
has followed the intensive nodel. But clearly, that will not work for those of
us who are householders in the West. And anyway, the wonderful experiences of
i ntensive practice often lead to less transformation of our lives than we

m ght hope, so that after intensive neditation practice we are back again in
the mdst of our lives with the question of howto bring the Dhamma to bear in
everyday life. | amso pleased when | see a book like Dr. Thynn Thynn's that
speaks directly to this situation

| applaud her clarity and courage for teaching in the straightforward way that
she does.

Jack Kornfield
Spirit Rock Center
Wodacre, California
July 1992

I ntroducti on

Years ago when | cane to Thynn-Thynn's snmall Dharma group in Bangkok, | was a
newconer to Buddhi sm Thynn-Thynn opened the door to her home and wel conmed ne
with warm eyes and an infectious |augh. Several of her friends joined us and
began aski ng her questions about Buddhism Smiling, she answered themin a
casual way, often using personal anecdotes.

As the years went by, the group grew. Friends invited their curious friends to



cone. Thynn-Thynn responded by offering nore structured sessions. W literally
sat at her feet as she gave a discourse, drew diagrans, and defined Pal

terms. After a lunch filled with laughter and talk, we net again for lively

di scussi ons. Someone woul d ask for clarification of a point. The discussion
would roll around to: How can | apply this in ny life? Howw |l it help me be
m ndful around ny little toddl ers? How can | practice equanimty with ny
rebel | i ous teenagers? How can | share this with a cl osed- m nded spouse? How
can | be nore conpassionate to a friend in need?

Thynn- Thynn woul d gently offer, in a soft voice, her insights. Rather than
suggest a specific solution, she would propose a Dharma way of |ooking at a
probl em The questioner would return hone and try "stopping and | ooki ng" and
"letting go." That was our practice. Go home and try it out.

Over the years, we becane a support group, but one with a difference. The
Dharrma propelled us forward in our lives; it held us together as a group. It
wasn't always easy. W were all so different -- or so we thought at first. W
cane frommany countries -- Burma, Thailand, Sri Lanka, Mexico, Swtzerland,
Russia and the United States. W were an eclectic mx of religious backgrounds
-- Buddhist, Catholic, Protestant, Jew sh, Miuslimand atheist. And we had very
different personalities -- devotional, intellectual, artistic, out-going and
contenplative. In a sense, we were speaking different |anguages: the |ogic of
the intellectual left the devotional unnoved; dramatic insights overwhel med
those with nmore reserved tenperaments. Sonmetinmes sparks would fly at neetings.
But Thynn- Thynn | eavened these delicate situations with her ready hunor and
perceptive awareness. The social interactions within the group itself also
becane part of our practice.

Coi ng one step further, Thynn-Thynn custom zed the practice for each of us.
She mat ched, point for point, the heated argunments of the intellectual. She
urged artists to delight in the beauty of the monent. Nurturing each person's
natural tendencies, she encouraged each person to open up and bl ossom Acutely
sensitive to each person's needs, Thynn-Thynn sought to bal ance our rigid
condi ti oni ng. She prodded the | azy, shocked the arrogant, and rel axed the
conpul sive. In doing so, she reveal ed many different paths to understanding.

G adual Iy, each of us softened into Buddhism W found we smled nore, |aughed
nore and | oved nore. W sl owed down and had glinpses of things as they are.

Recently, Thynn-Thynn has noved to the United States; new friends gather
around, eager to learn the Dharma and apply it to their daily lives. The
Bangkok group still continues. Those of us who were in the original group
remain friends and continue to practice, although we are separated by years
and mles. Despite our differences, we found we have a lasting comitnent to
living the Dharma, and an abiding | ove for the woman who showed us it can be
done.

Pam Tayl or

Preface to the Second Edition

Ten years ago, when our small Dhamma group started to neet in Bangkok, | was
inspired to wite about the many questions that arose. The articles conpiled
in this book cane out of those many di scussions. As | wote, | gave these

articles to Dhamma friends to hel p them di gest the Dhammic point of view and
encourage themin their spiritual quests.



| wote the articles to encourage practitioners learning to neditate in daily
life. In this sense, the articles are presented as a "hands-on" or, nore
accurately, a "m nds-on" training manual. Although | discuss neditation in
general, the real focus is on how the Dhanmma brings us into spontaneous,

whol esonme and creative |iving.

This book is primarily for beginners in neditation. |I have used theory and
Pali terns sparingly. The enphasis is on the process and insights into the
nature of the mnd. My objective in presenting the articles is to help the
aspirant build up a solid foundation of mndful ness as a way of life rather
than as a practice separated fromdaily living. For those who have been
practicing neditation in the formal way, this approach can hel p them

i ncorporate their mndful ness practice into everyday experience. The process
of m ndful ness is the same, except in one inportant aspect: instead of sitting
down, closing the eyes and watching the mnd, the practice is done while
attendi ng to everyday busi ness.

After the first edition of this book came out in 1992, | received comrents to
the effect that ny teaching style is simlar to Krishnanurti and Zen. When
someone once nentioned it to ny friend, the Theravada nun Shi nnma Dhanmmadi na,
she replied, "That's because her teachers' teachings are very nuch like
Krishnanmurti and Zen.™"

My teachers are Burmese abbots, Sayadaw U Ei ndasara of Rangoon and Sayadaw U
Awt hada of Henzada. They are Theravada nonks, but teach the Dhamma in a very
unort hodox and dynam c fashion. They veer away fromthe enphasis on the
traditional formof "sitting" meditation, and instead strongly enphasi ze

"l ooking directly within and practicing mndful ness in everyday life."

| was very nmuch attracted to this approach because of its sinplicity,
directness and practicality in daily life. Just before | net ny teachers in
1973, | had neditated briefly in the traditional sitting style at the Mhasi
Meditation Center in Rangoon with the | ate Sayadaw U Zawana. After a few
sessions with him | began to realize | was automatically becom ng aware of ny
feelings in daily life and was becom ng nuch cal mer without formal "sitting in
meditation.” | discovered that as soon as | focused on ny feelings they would
drop away very quickly. Then, through some good Dhamma friends, | found out
about my teachers' method of finding peace of mnd by stopping and | ooki ng at
the m nd, nonment by monent, in daily life as a formof neditation practice. |
felt imediately drawn to this style of teaching since | was experiencing
exactly what these teachers taught.

VWen | met ny teachers, | was struck by the Sayadaws' profound w sdom and
their innovative style of teaching. Their liberal interpretation of Theravada
Buddhismis rarely found in traditional Buddhist Myanmar. Their teachings may
sound simlar to Krishnamurti's, in an attenpt to break down the mnd from al
conditioning to its ultimate freedom but what is striking in the approach of
the Sayadaws is that they provide a nmeans to reassimlate the relative with a
new i nsi ghtful perspective. They are also exceptionally skillful in providing
hands-on training which is simlar to a direct transmssion in the Zen
tradition. This is probably why ny book may appear to sone as an integration
of Theravada Buddhi sm Krishnamurti and Zen. My teachers have not been

West er n- educat ed, and cane to know about Krishnamurti and Zen only when we,
their students, introduced themto these teachings. It is thus interesting to
see the confluence of such apparently di sparate approaches to spiritual truth
in such an unlikely manner.

I amoften asked what ny teachers were |like. They are actually an unlikely
pair. Sayadaw U Ei ndasara is a profound mystic and poet and the quieter one of
the pair. W fondly call him™"the | aughi ng Buddha." He rarely appears or talks



in public but devotes extraordinary energy to working with his students.
Sayadaw U Awt hada is brilliant and quick-witted and we called him"the Burnese
Zen Master" in recognition of his Zen-like ability to tie up his students in
knots and push them beyond the intellect.

These teachers invite conparisons with Krishnanurti in that they live a very
simple life, without seeking followers, wi thout setting up any institutions or
organi zati ons, and keeping away frompublicity and fane. They still live and
teach within the confines of monkhood, yet maintain an integrity and openness
rarely found in Buddhi st Asia.

I had the good fortune to study closely with these two renarkabl e teachers and
| remenber with fondness and gratitude the tine | spent training with them
They thought | was a little tricky, as | would continuously bring people from
all walks of life to be exposed to their teaching first-hand. From such cl ose
encounters | have the privilege now to share nmy experiences with nenbers of ny
Dhamma groups and al so, through this book, with nany others. To these two
teachers, | bow in great reverence; | also bow down to ny guru, Shwe Baw Byun
Sayadaw, for his kind support for this book and for ny Dhamma work in the
West .

Thynn Thynn
Scar sdal e, New York, 1995
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Freedomto Begin

Wat is it to be free?

In the Buddhi st sense, "free" neans to be free fromall suffering, to reach

i nner freedomwhere suffering ceases to be. This is, of course, an ideal state
of mnd -- but how do we reach it? To reach inner freedomwe nust search for
freedomwith a "free mind." It is |like the saying, "to catch a thief one nust
think like a thief." The sort of freedomone is trying to find is an absolute
state -- nothing less -- infinite, unbounded and limtless. W are starting
out with a mind that is finite, intellect-bound and already limted in itself.
If we crowd this with all sorts of ideals, concepts, doctrines and judgnents,
the mnd -- which is already wei ghed down by its own burden -- can never be
free enough to experience truth in its entirety. It can only accept the truth
or experience within the limts of doctrines, beliefs and concepts, which are
products of the intellect. The m nd can never break out of the intellectual
conditioning we are trying to transcend. By clinging to a specific system or
format in the search for inner freedom we will be able to experience only
that which the systemor format allows. But Truth is infinite, unpossessed,
unbounded. It does not belong to any religion, sect or system Al religions,
all nmethods, all systens inprovised by humankind are attenpts to guide us on
the path to Truth. Oten, though, the "way" is mstaken for the "Truth."

The mind in search of its own freedommnust first of all assunme an inpersona
attitude, which leaves it free to explore, investigate, exam ne and, nost

i nportant of all, to "experience." Mst of us start with a personal need to
find an inner freedom In this state it is rather difficult to assune an

i nper sonal approach, but such is the paradox of the inner path. As soon as we
becone personal, we tend to be judgnmental and opinionated. Judgnents and
discrimnations arise out of an intellectual and conditioned mnd. As soon as
one nmakes a judgrment and discrimnates, the intellect is at work. So Iong as
the intellect is at the forefront of one's mnd, it will always obstruct one's
ability to experience fully one's own inner depth and essence. This is the
reason that all the ways and neans to liberation -- the inner paths --
transcend the intellect and nove into the realmof the intuitive or the
spiritual, for only the intuitive aspect of our m nd can experience and
realize Truth or freedomin its entirety. Different religious systens have
devel oped nethods and styles particular to their own historical, cultural and
enoti onal backgrounds. Each of us is left to find the right path for
our sel ves.

VWi chever path one may adopt, the greatest danger is the accunul ati on of
enoti onal possessions. These are "ny" guru, "my" beliefs, "ny" progress,
experience. Here again, one faces a paradox. A teacher's guidance is

i nvari ably necessary for one to proceed properly on the path, but it presents
a hindrance if one is not careful. The nmpbst common problemis personally
clinging to gurus and teachers. In fact, this is one of the nost difficult

hi ndrances to overcone in all quests for inner freedom Letting go of beliefs,
doctrines, gurus, ideals and judgments is extrenely difficult, because one

hol ds them very dear to oneself. They becone one's possessions, |like material
weal th and power, and then one is not free and does not proceed further.

ny

So what shoul d one do? The only appropriate way is to view everything with
equanimty, be it gurus, doctrines, ideals, and even one's own practice and
progress. Only then can one view everything with objectivity.



Freedomis not just an end result. It is not sonething that awaits us at the
end of our endeavor. Freedomis instantaneous, right now, fromthe very

begi nning. W can be "free" in the very process of the search, in
experiencing, in every step along the way.

To achieve freedomrequires only two things:
a silent mnd and an open heart.

Living Meditation

It is not entirely necessary that in vipassana practice one achieve a tranqui
state through samatha practices. What is crucial is pafila paranmta in the

i ndi vidual (the inherent quality of intelligence). If a person has the
necessary paffia paramita and is ready for it, he or she can attain

enl i ghtenment even by just listening to a discourse. Hence, based on a
person's pafifa paramta, enlightenment can be achieved while living a
househol d |ife and contenpl ati ng ani cca (i npermanence) within or without his
or her own self, within or without his or her own hone life

Ledi Sayadaw (Vi passana Di pani)

Li ving Meditation

A | have a lot of worries and stress. | try to neditate in order to rel ax,
but it is no use.

Thynn: In this fast-nmoving world, neditation is regarded as an instant renedy
for life's ills. If you |look upon neditation as nerely a tranquilizer, you are
underestimating its true value. Yes, relaxation does occur through nmeditation
but that is only one of its many results. Meditation in Buddhismis neither an
instant cure nor just a stress-relieving nmeasure.

Meditation in Buddhi smneans cultivation of the mind in order to achieve
i nsi ght wi sdom or pafifia, ultimately |leading to liberation or nibbana.

D: N bbana aside, | want to neditate, but | cannot find the tinme.

VWhen you speak of neditation, you may think of the type of nmeditation that is
popul ar these days, the sitting formof meditation. But that formis nerely an
aid, a support to develop a nmental discipline of mndful ness and equanimty.
The form should not be m staken for the path.

The popul ar notion is that you need to set aside a special tine or place to
nmeditate. In actuality, if neditation is to help you acquire peace of mind as
you function in your life, then it nust be a dynamic activity, part and parce
of your daily experience. Meditation is here and now, nonent-to-nonment, amd
the ups and downs of life, amd conflicts, disappointnents and heartaches --
am d success and stress. If you want to understand and resol ve anger, desires,
attachments and all the nmyriad enotions and conflicts, need you go sonewhere
else to find the solution? If your house was on fire, you wouldn't go
somewhere el se to put out the fire, would you?



If you really want to understand your mnd, you nust watch it while it is
angry, while it desires, while it is in conflict. You nmust pay attention to
the m nd as the one-thousand-and-one thoughts and enotions rise and fall. The
nmonent you pay attention to your enmotions, you will find that they | ose their
strength and eventual ly die out. However, when you are inattentive, you find
that these enotions go on and on. Only after the anger has subsided are you
aware that you have been angry. By then, either you have nade some unwant ed

m st akes or you have ended up enotional ly drained.

R How do you handl e these enotions? | know that when I amangry | want to
shout and throw things. Should I control these enotions or express thenf

The natural inclinationis to try to control the enotions. But when they are
kept under a lid, they try to escape. They either rush out with a bang or they
| eak out as sickness or neuroses.

R What should | do? Do | let ny enmotions go wld?

Certainly not. That is exactly what we don't want to do. That is another
extrene -- to release your enotions inpulsively. The inmportant thing is
neither control nor non-control. In either situation you are working up your
desire to control. Neither situation is tenable. So long as this desire
occupi es your mnd, your mind is not free to see anger as it is. Hence another
paradox arises: the nore you want to be free of the anger, the nore you are
not free of it.

To understand the mnd, you have to watch and pay attention with an
uncluttered, silent mnd. When your mind is chattering away, all the tine
asking questions, then it |lacks the capacity to look. It is too busy asking
guestions, answering, asking.

Try to experience watching yourself in silence. That silence is the silence of
the mnd free fromdiscrimnations, free fromlikes and dislikes, free from
cl i ngi ng.

Thoughts and enotions by thensel ves are just nonmentary and possess no life of
their own. By clinging to them you prolong their stay.

Only when your mind is free fromclinging and rejecting can it see anger as
anger, desire as desire. As soon as you "see," your nmental process is fully
preoccupied with "seeing,” and in that split second anger dies a natura

death. This seeing, or insight, called pafifia, ari ses as a spont aneous

awar eness that can be neither practiced nor trained. This awareness brings new
insight into life, newclarity and new spontaneity in action

So, you see, neditation need not be separate fromlife and its daily ups and
downs. If you are to experience peace in this everyday world, you need to

wat ch, understand and deal with your anger, desire and ignorance as they
occur. Only when you cease to be involved with your enotions can the peacefu
nature of your mnd energe. This peace-nature enables you to live every noment
of your life completely. Wth this newfound understandi ng and awar eness, you
can live as a conplete individual with greater sensitivity. You will cone to
view life with new and fresh perceptions. Strangely enough, what you saw as
probl ens before are problens no nore.

Staying with the Mnent




R You say | can neditate in daily life by cultivating sati (paying attention)
inny mind. But | find that very difficult; nmy mind is too distracted.

Thynn: That is not unusual. You see, to focus on your mnd as you function in
everyday life, you need to turn your mind inside out. Indeed, your mnd nust
be strong and focused in order to be mndful of itself. So naturally it is
difficult to focus on your mnd if you are agitated or distracted.

R How can | start then?

Try being m ndful of whatever you are doing at the nonment -- wal king, sitting,
bat hi ng, cleaning, |ooking at a flower. You can do this at any tinme and in any
pl ace. As you train your mnd to focus, you will find you are | ess distracted.
Later, as you go on, you can be m ndful of your thoughts and enotions as they
ari se.

Suppose you are driving. You have to pay attention to the driving, don't you?
Your mind has to be there at the time and place of driving, concentrating on
the road, watching the other drivers. You cannot afford to be distracted too
much by ot her thoughts. It is sonething |like neditation on the task at hand.
But often we do not carry out other tasks in this concentrated way.

D Wiy not ?

Probably because they are | ess dangerous than driving. But you can apply the
same principle to other activities. Suppose you are eating. If your mind is
di stracted, you may not even be aware of tasting the food, |et al one enjoying
it. Only when you focus on eating can you really enjoy the food.

The sanme is true even in passive activities. Suppose you are sitting on a bus.
Try sinply to be where you are, rather than letting your m nd wander. Train
your mind to focus on your surroundings. Be aware of the other people on the
bus, how fast the bus is going, and where it is going. This is a very good way
to start nmeditation. Sinply be where you are rather than letting your m nd
roam

P: 1 have tried being m ndful of the nmonent. But it is strenuous and | get al
tangl ed up.

For goodness sakes, staying with the nmonent is only a figure of speech. It is
not a commandnent to be followed rigidly. This is not a proficiency test. You
must understand this fromthe outset; otherwi se you will be tied up in knots

trying too hard every second of the day.

If you beconme too involved with staying in the nonent, you |l ose the art of
living -- of free flow ng.

You nust realize that staying with the noment is just a neans to break the
mnd' s old habits. Usually the mind flitters between thoughts and feelings
about the past, present and future. Staying with the nonment is just a way to
train the mnd to cease flitting

It is not inportant that you be with the nonent every single nonent of the
day. What is inportant is that you learn to get out of the constant nental
run-around and to be nore focused and grounded.

Once you break the habit of the roaming mind, you will find you are nore
centered and nore with the present nonent.



SD: What do we gain fromthis?

That is a very pertinent question. O course, you will have better
concentration, but you can achi eve concentration without |earning the art of
meditation. Many activities -- golf, chess, reading -- enhance concentration

SD: What is the difference between those activities and nonent -t o- nbment
nmedi tation?

If you ook into the process involved in those activities, you will see an

el ement of desire -- the desire to achieve perfection, to wn a gane, to fee
good, whatever. You are notivated by desire. Also, there is an end to the
activity and so to the concentration. Concentration is also very inportant in
meditation, but it is not everything. If we sinply concentrate, we will not
get any further benefit.

To neditate, it is crucial to be mndful w thout desire, w thout aversion
wi thout |ikes and dislikes, and w thout goals.

If you can be mi ndful wthout judgnents and w thout |ikes and dislikes, then
you are practicing with an inner silence or equanimty, called upekkha in
Pal i .

This is true in both formal sitting neditation and in the infornmal
unstructured neditation we are discussing now. Two el enents are invol ved:
staying with the monent and view ng everything without |ikes and dislikes.

R Ch, it's not that easy. W have to do nore than just notice our
sur roundi ngs.

No, it's not easy. That's why it's better to start slowy by focusing on a
particul ar nonment. You may not be good at it all at once. But you will find
that this practice of staying with the nonent facilitates the inner silence.
If you concentrate on the nonent, and if your concentration is good, then no
stray thoughts will enter your mnd. As you practice, not only will you be
nore focused, but you will also becone nore alert and sensitive to what is
happeni ng around you. Wen your mndful ness is strong, then you can direct
your attention inward to your mnd, your enotions or your thoughts.

SD: So just being mndful is not enough?

That's right. Being mndful is not sufficient. It is only a nmeans. What is
crucial is incorporating equanimty or upekkha into your m ndful ness.

SD: WIIl upekkha | ead to inner silence?

Yes, the only way that will lead the mind to silence is upekkha. Upekkha is
not just a product of nmeditation training. It is itself a tool in neditation
VWhen you becone proficient at |ooking with equaninmty at your own mnd, your
t houghts and your enotions, then this upekkha approach will also spill over
into other areas of life. You will begin to listen, |ook, feel and relate to
everything w th upekkha.

Just m ndful ness and concentration do not constitute neditation; equanimty
must be a constant ingredient.

SD: Doesn't upekkha nean detachnent ?

Sonetimes it is translated as detachment, but that translation is very
i nadequate. You have to understand that upekkha transcends both detachnment and



attachment. Wien you are detached, you may al so becone indifferent if you are
not careful. This indifference can |l ead to dissociation and subtle rejection
Upekkha transcends not only non-attachment, but also rejection. The mnd is
very tricky and has many nuances you have to be aware of.

The full essence of upekkha is to go beyond attachment and detachment, beyond
likes and dislikes, to relate to things as they are.

So it is crucial that you begin your mndful ness right fromthe start on the
basi s of upekkha, the nondualistic, the Mddl e Wy. Wen you can view the
worl d and your own mind or yourself with upekkha, then you are already on the
right path of neditation

Staying with Mre Mnents

P: Sonetinmes it's a luxury to be mndful of a task with undivided attention. |
only get frustrated if |I try to be mndful of a task when my young chil dren
demand ny attention. It seens like the only thing to do is to redirect ny
attention to the children and do the task on automatic pilot.

Thynn: | like your phrase "automatic pilot"! Again, | have to enphasize that
being mndful is only a neans to practice focusing. Don't conpete with
yoursel f. What you choose to pay attention to is entirely circunstantial. If

the children need you, focus on them
The only guideline is to avoid rigid conditioning.

This does not nmean that if you are cooking vegetables, you nmust be absolutely
m ndful of the color and snell of the vegetables and ignore the children's
questions. If you did that, you' d be clinging to the cooking.

P: Ch, so that's why | feel frustration?

Yes, because you are clinging. Once again, you must understand that upekkha
should be in every act. If you can view cooking w th upekkha, then you won't
have a problemletting go of m ndful ness on the cooking and you can redirect
your attention to the child. Sometimes you can cook -- on automatic pilot, as
you say -- and answer the child. Qher times, if the child has a pressing
need, you might find it better to stop cooking and really devote all your
attention to the child. There are no set rules.

You can becone attached to your m ndful ness
of the nonment just as you can becone
attached to anything el se.

This is very subtle, but understand fromthe outset that you can be bound by
your own m ndf ul ness!

P: If things are very hectic | cannot even redirect nmy attention to another
activity, but find I have to just live in the chaos.

Well, letting go of the mi ndful ness can be appropriate. But we nust also talk
about living in the chaos. How do you deal with the chaos?

P: Sonetinmes | becone involved in the chaos and get carried away by it.



Yes, if your m ndfulness is not strong enough you can easily be drawn into the
chaos. The m ndfulness | amtal king about is the m ndful ness of your own m nd.
If you are not aware of your thoughts and your feelings about the chaos, you
can easily slip into interacting in the situation, reacting to the chaos.

Bef ore you know what's happeni ng, you are already storm ng through the chaos,
thus creating nore chaos.

If you are mndful of your own feelings as you notice the chaos, you can
choose how to act in the situation

I nstead of being only aware of the outside chaos, stop and | ook directly into
yoursel f and see what is there.

D: But that's not easy.

O course not. But you have to start somewhere. As long as you are not silent
inside, you will always be on a roller coaster ride with the outside chaos.

To l ook into yourself directly is to come back to your own source and to reach
an inner equilibriumand silence. It is only fromthis inner equilibriumthat
you can view the outer chaos objectively.

When this happens you can see the chaos as chaos, as only a circunstanti al
situation. You'll see the cause behind the chaos and you can act accordingly.
In short, when you penetrate to the heart of the chaos, you will spontaneously
resolve it in the best way for the circunstances. This is what is called
penetrating insight wi sdom or paffia.

P: Do you nmean we shoul d be passive in a chaotic conflict?

No. Again, there is nothing rigid about it. One situation may require a firm
hand that cuts right through to the heart of the matter. If you are acting
with awareness it will be the right action. Another situation mght require
that you becone quiet and not generate nore confusion. If you stop and | ook
you wi |l know what to do in each situation. If you view both the chaos and
your mnd w th upekkha, you will know what to do and will not be bothered by
t he chaos.

P: If we stop to | ook, how can we react to others in the right way? W
woul dn't have tine to think of what to do.

This is the nost difficult part to explain. W are so used to functioning with
the intellect that it seens quite inpossible to function in any given
situation w thout conceptualizing. You see, here we are tal ki ng about insight
or paffia. It's a paradox: insight does not arise unless the conceptuali zing
stops altogether. In a chaotic situation insight can arise only when we stop
conceptual i zi ng about the chaos. M ndful ness of our own mind will in fact stop
t he conceptualizing that our mnds normally go through. Wen the m ndful ness
is strong enough and there is total silence in the mnd, then insight wll
spont aneously arise as to how best to deal with the situation at hand.

D: | have another question. | find | can stop being enotional, right in the
mddle of a difficult interaction, but then | don't know where to go from
there. Since | am studyi ng Buddhismand | earning to practice the Buddhi st way,
| feel | should react with nore conpassion. But | may not feel conpassionate.
Because | don't know how to go on, | go back to ny old conditioning of either
resent ment or aggressiveness.

My dear, this is only a phase in your own progress. You have cone this far. It



is possible to go further. Look into the process involved in your mnd right
in the mdst of reacting. Wien you are able to stop in your tracks, you are
al ready doing quite well

It is only when you start intellectualizing again that you get into trouble.
If you have the notion that as a practicing Buddhist you shoul d be

conpassi onate, then you are setting up an image of yourself. As soon as that
thought is allowed to conme into your mnd, you are not free. At that nonent
your mind is filled with the desire to fulfill your own image as a practicing
Buddhi st .

Wien the mind is not free, there is no chance
for true compassion to arise.

It is as sinple as that. Only when you free yourself of preconceived
perceptions of yourself can spontaneous conpassion arise. Wen you are free of
concepts, you will act spontaneously and conpassionately as well as
creatively.

Meditation in Action

D: You say we can work on neditation in our everyday lives. Wat is the best
way to start?

Thynn: Generally speaking, your mnd is caught up with the external world and
you react to the world in an automati c and habitual nmanner. When you are
preoccupied with the external world, you grossly neglect your mnd. The nost
crucial thing is to realize that you have to redirect this external focus of
attention inward, toward your own mind. In other words, learn to be attentive
to your mind in the context of daily living -- as you eat, work, tend the
chil dren, cook, clean, whatever

R Do you nmean | have to take note of everything that conmes into ny mnd? That
woul d be incredibly difficult. Suppose I'mdriving. How can | notice ny mnd
and still pay attention to the road?

That's a very relevant question. It's inpossible to take note of your mnd al
of the time. You would tie yourself up in knots and run off the road. |nstead
of going to an extrene, begin by concentrating on one particular enotion in
yoursel f. Choose the enotion that bothers you the nost, or the one that is
nost prom nent in you. For exanple, if you tend to be a tenperanental kind of
person, start by watching your anger. If you are easily hurt, then work with
your nmood swi ngs. Pay attention to whichever enotion is nost noticeable and
troubl esonme to you.

For many people, anger is a good starting point because it is easily noticed
and di ssolves faster than nost other enotions. Once you begin to watch your
anger, you will make an interesting discovery. You will find that as soon as
you know you are angry, your anger will nelt away by itself. It is very

i mportant that you watch without |ikes or dislikes. The nore you are able to
| ook at your own anger without maki ng judgnents, w thout being critical, the
nore easily the anger wll dissipate.

You may find in the beginning that you notice your anger only when it is about
to end. That is not inportant. The inportant thing is to decide that you want



to focus on your anger. (Gadually the watching will becone nore and nore
natural. Before long you will notice, suddenly, in the mdst of a fit of
anger, that your anger drops away w thout warning. You will find yourself just
bei ng aware and no | onger entangled in the anger.

A: Can that really happen?

O course. You see, when you nake an effort to turn your attention inward, you
are reconditioning yourself. Before this, you were only | ooking outward. Now
you are conditioning yourself anew to | ook inward sone of the tinme. This

| ooki ng i nward can becone habitual; it becomes a kind of conditioning in which
your mnd automatically focuses on itself at all tines. In the beginning this
may not be frequent, but don't be discouraged. As tinme goes on, you will be
surprised to find you are aware of your anger sooner than before

Thi s awar eness, when it becones stronger, will spill over to other envotions.
You m ght find yourself watching your desire. In that watching, the desire
will resolve and you will be left only with the awareness. O you may watch
sadness. Sadness is slower to arise and resol ve than sone other enotions. The
nmost difficult enotion to watch is depression. But that too can be done with
stronger m ndf ul ness.

As you get into the swing of it, you will find your awareness becom ng
sharper. At the sane time, the episodes of anger will get shorter and |ess
frequent. As the intensity of anger |essens, you will find you are grappling
less and I ess with your enotions. In the end, you will be surprised to find
that you can be friends with your enotions as never before.

R What do you nean? | can't inagine ever being confortable wi th anger

Because you are no |longer struggling with your enotions, you can learn to | ook
at themw thout judging, clinging or rejecting them They are no | onger
threatening to you. You learn to relate to your enotions nore naturally, like
a witness. Even when you are faced with conflicts and filled with enoti ons,
you can be equani nmous with them As you become nore stable, you can deal with
conflicts without |osing your enotional bal ance.

D If ny awareness becones nore and nore sensitive, is it possible for nmy mnd
to know anger as soon as it arises?

Certainly. You see, as your m ndful ness becones stronger and nore alert, your
m nd becones nore aware of its own workings. Wien mndful ness is conplete and
dynam c, then you know anger as soon as it arises; as soon as you knowit, it
begi ns to dissol ve.

D: | have tried watching my anger and | can even see it die down for a nonent,
but it comes back again and agai n. Wy?

In the initial stages, when mndfulness is still weak and inconpl ete, anger
may die for a noment as you watch. Then, the mnd may revert back to its old,
habi tual angry state. The old conditioning is still strong and you have yet to
master the art of mndful ness. You are so used to intellectualizing about the
cause of anger -- who's to blame, why the conflict escalated, and so on. In

fact, this is the mnd going back to its treadm ||l of reacting in the old
ways.

You yourself restart the old cycle of creating the anger, thinking about the
anger, reacting according to the anger. Here you have anger-intellectualizing-
reacting in a vicious cycle.



The purpose of learning to pay attention to anger with a silent mind is to
break this cycle of anger and the intellectualization on anger

The only logical solutionis to stop intellectualizing the conflict and sinply
wat ch your own mind in the mdst of confusion

R Do you nmean | should just stop thinking in such a situation and do nothing
but watch nmy m nd?

That's exactly what | nean.
SD: Suppose | find it difficult to focus on anger. Wat should | do?

If that is the case, then focus on mlder enotions |ike aversion and desiring.
The sanme thing will happen when you do that. As soon as you are aware of
aversion, you will find its intensity decreases; and when your m ndful ness
beconmes strong, the aversion or desiring will resolve. As you proceed and
build up your m ndful ness, you will find you are able to go on to stronger
enotions |ike anger, craving and greed.

SD: What about probl em sol ving? How can | work ny way through conplicated
situations in which anger and judgnent interfere with m ndful ness?

It is the sane in conplicated situations. Let's be very clear -- be mndfu
and wat ch without judgrment. The m ndful ness itself trains one towards a pure
and sinple mnd, devoid of judgnment and discrimnation. To be mndful is a
transcendi ng act -- transcendi ng anger, transcending judgnment. So, if you
master the art of mndful ness, you will no | onger react with anger or

j udgnent, because paying attention is itself a transcending act.

M What about ot her people? How can | react to others? | still need to react
to get out of a conflict situation

That is exactly the point. Mst often you are just reacting rather than
acting. You are reacting in the ways you have been conditioned. The way to
stop reacting is to break that conditioning.

Stop rationalizing. Stop the thinking mnd and train it to experience itself
by watching itself.

VWhen the mind stops its roller-coaster thinking, it sees the entire situation
as it is. This is crucial. The seeing, the awareness, is total

You have to start with yourself. Make the decision to watch the m nd and then
see the process. Although you start with yourself, the actual seeing
enconpasses the total situation. You stop seeing yourself in isolation and see
yoursel f instead in the context of the whole situation

Then, there is no |longer an outside or inside.
You are part of the whole. "You" now, are
not as inportant as "you" used to be.

Bef ore, you saw your situation and your own inportance and you needed to guard
your identity, to control the situation. Now, when you see no division between
yoursel f and others, when you are no nore or no |less inportant than others,
only now are you able to grasp the whole situation, as it is, with clarity.
Now you see very clearly where the problemlies, and instead of reacting, you

simply act.



D: Can you give us an exanmple fromeveryday life?
Whul d one of you like to give an exanpl e?

P: Let's say ny young child is crying because | won't allow himto have

somet hing he wants. If | stop to |look, | see ny own annoyance and frustration
| even feel anger, because |I cannot reason with the child. The nonment | see
that anger, it dissolves -- and rather than responding to ny son in anger, |

am abl e to be understanding, yet firm towards him It's strange, because
suddenly I know how to deal with the problem | don't get involved in his
anger and frustrations, or my own. He seens to pick up on this and he becones
cal mer too

Yes, that's it. At that noment of seeing your anger, you transcend your own
feelings of anger and frustration. You becone centered. You no |onger generate
conflict, and because you are calnmer, naturally the child responds.

More often than not, your actions are so conplete that the conflict will not
conti nue; you no |onger generate reasons for continuing the conflict. This
conpl ete, non-generating action in Buddhismis called right action, or sama
kammanta in Pali. This right action is what | mean by neditation in action. By
so doing, you are already on the Noble Ei ghtfold Path.

Letting Go and Picking Up

J: Way is "letting go" so inportant in Buddhi sn?

Thynn: The term"letting go" has becone a catchword in Buddhist circles. It is
true that "letting go" is crucial for arriving at self-realization of inner
freedom but you have to understand how to | et go.

J: What are we supposed to let go of ?

Let go of your clinging. Let go of the notivating desire behind whatever
you're doing. It nmay be a desire to succeed, to be perfect, to control others
or to glorify yourself. It doesn't matter what it is specifically; what
matters is the desire behind your act. It is easy to mistake the act for the
desire.

To let gois to let go of clinging to desire,
not to let go of the act.

W have been tal ki ng about stopping and | ooking at enotions. Try to stop and

| ook at an act; see if you can identify the desire propelling it. Wen you see
the desire, you can also detect the clinging to the desire. Wen you see the
clinging, you see it resolve and you spontaneously |let go.

R There are so many things inlife I don't want to renounce or let go of.

O course not. W don't let go for the sake of letting go. There is a parable
about a Zen master who was approached by a pupil. The pupil asked, "I have
nothing in ny mnd now, what shall | do next?" "Pick it up,” replied the
master. This is an excellent exanple of the negation that cones w th proper
under st andi ng, as opposed to pure nihilism



If we are bound to the concept of letting go, then we are not free. Wien we
are not free, understanding -- pafifia -- does not arise. But if we truly see
the clinging to desire and let go of it, our act becones a pure act, w thout
any attendant tensions or frustrations. Wen the act is pure and sinple, we
can acconplish nmore with less stress. At that point, you are "picking up" just
as you are "letting go."

D Wy is letting go so difficult? I can watch ny other enotions |ike anger
and hatred, but it is much harder to see desire and clinging.

That's because desire and clinging precede anger and hatred. In any fit of
enotion -- and our nmental formations occur so very fast -- we can only
identify gross enotions |ike anger and hatred. Desire and clinging are much
nore subtle, so it takes stronger sanmadhi to be able to see them

You have been conditioned since you were very young to relate everything to
yoursel f. As soon as you learn to recognize people and things, you' re taught
how to relate these to the "I" and "mne"-- ny nom ny dad, ny toy, etc. As
you grow up you're taught how to relate ideas and concepts to yourself. You
have to learn that so that you can function properly in society.

But at the sanme tine, this process slowy and unconsciously creates a concept
of selfhood, and you build up your ego. This buildup is strengthened by the
val ues of society. You learn to conpete, to achieve, to accumul ate know edge,
weal th and power. In other words, you are trained to possess and to cling.

By the tinme you are grown up, the concept of ego-self has becone so real that

it isdifficult totell what is illusion and what is reality. It is difficult
to realize that "I" and "mne" are tenporary, relative and changeabl e. The
same is true of all that is related to "I" and "mne." Not understandi ng that

"I" and "m ne" are tenporary, you struggle to keep them pernmanent; you cling
to them This desire to try to keep everything permanent is what nakes it so
difficult to learn to let go.

M 1 have troubl e accepting the Buddhist idea of self as an illusion

You have becone so used to functioning with the "I" and "mne," so used to

t hi nki ng your "self" is real, that it is naturally difficult to understand the
Buddhi st way of thinking. The "1I" and "m ne," being illusions thenselves,
survive only by clinging to illusions of their own making. They cling to al

ki nds of nental possessions -- be they power, wealth, status or whatever --

whi ch are thensel ves conceptual creations of the mind with no substanti al
reality. In short, they are also illusions.

R If "I" is an illusion and not reality, howcan "I" get rid of the "I"?

How can you get rid of something that never was?

M | feel that if | let go of "I" and "mne," | would |lose ny identity. How
can | exist if | let go of everything? Wn't | become cold and unfeeling? It
sounds scary, like living in a vacuum

You have to understand that what you lose is nmerely an illusion. It never was.
You enpty the mind of illusion about self. Just let go of the illusion

In fact, you are not |osing anything. You just renobve an inaginary screen

bef ore your eyes. In the process you gain wi sdom or pafifa. Fromthis w sdom
unfold the four virtues of unconditional |ove, conpassion, synpathetic joy and
equani mty. These virtues manifest thensel ves as concern, humanness and



sensitivity to others. Wien you have pafiia you can fully experience the beauty
and warnmth that is within all human rel ati onshi ps.

That is why letting go is not losing your illusory ego. You are actually
uncovering a great treasure.

Peace- M nd

If you just stopped thinking for a while and sat back to reflect on your own
m nd, you would be surprised to realize that you are at peace. Even if you
agree with ne, you mght argue that this peace is only tenporary. So be it.
But let us look into this peaceful tranquil state, tenporary or otherw se,
since it is already with us -- without our having to nmake any effort at all at
bei ng peaceful .

You were born with this peace-nature of the mind; otherw se you would not be
what you are, would you? You did not run around neditating to bring about this
peace to yourself: you did not |earn from sonmeone or sone book to nmake
possi bl e this peaceful state in yourself. In other words, "you" had nothing to
do with it. Peace is a natural mind-state in every one of us. Peace has been
there since the day we were born and it is going to be there till the day we
die. It is our greatest gift; so why do we think we have no peace of nind?

Experi encing peace is |like looking at our hands. Usually, we see only the
fingers -- not the spaces in between. In a simlar manner, when we | ook at the
m nd, we are aware of the active states, such as our running thoughts and the
one-t housand- and-one feelings that are associated with them but we tend to
overl ook the intervals of peace between them I|f one were to be unhappy or sad
every mnute of the twenty-four-hour day, what would happen to us? | guess we
would all be in the mad house!

Then why is it that we supposedly never are at peace?
It is sinply because we never allow ourselves to be so.

We enjoy battling with ourselves and our enotions so much that the battle
beconmes second nature to us. And we conplain that we have no peace of m nd.

Wiy don't we | eave aside all these conplicated ideas for a while and sinply
contenpl ate this peaceful nature of ours -- since we are fortunate enough to
have it -- instead of frantically trying to find peace of m nd sonepl ace el se?
How can we find sonething el sewhere, when it is already in ourselves? Probably
that is the reason why we often do not find it.

We do not have to do anything to have this peace, do we? Mnd is by itself
peacef ul .

But we do need to do sonething to our m nds
in order to be angry or sad.

| magi ne yourself enjoying a nonent of quiet. Suddenly sonething disturbs your
enjoynent. You start up at once, annoyed or angry at the disturbance. Wy?
Because you dislike the interruption. Your mnd "acts.” It dislikes. It sets
up thoughts of dislike, followed by annoyance, anger and a whol e series of



reactions.

Thought monents are extrenely fast, so you don't notice the nonent of the mnd
setting up thoughts of dislike. We generally think that the outside situation
is what is responsible for our annoyance. But even during the nost durable and
m serabl e experiences of our lives, we find nonments when our minds are
distracted fromthe cause of msery and we are relatively free fromthe
devastating enotional state. Once we set our mnds back on the event, the

unpl easant feelings come rushing in again imedi ately. Wien these enotions
subsi de, what happens to then? W seemto take it for granted that they end up
or phase out somewhere outside of us. But if they had their origin in the

m nd, they nust surely end in the mind. If they had their origin in a peacefu
state, then they would surely end in that peaceful state also. It is only

| ogi cal .

Let us contenplate this peaceful state. W recognize it before enpti ons have
set in and al so after they have di sappeared. Wat about the in-between tinmes?
I s peace destroyed during the tinme that we have been angry or sad? W are so
used to inplying that this or that destroys our peace of mnd that we have
cone to assume that peace of mind is a contrived state that can be arrived at
or deleted at wll.

But this is not the case. Peace and tranquillity are part and parcel of our
own nental nmakeup. If they are destroyed during enotional upheavals, our m nds
m ght as well be destroyed too. Peace is the essence of our own innate nature
and can never be destroyed.

Peace is with us every single nonent of our life, but we do not recognize it.
This is because we are ignhorant about peace -- nost of the tine we are too
preoccupied with the external world and our own runni ng thoughts and enotions
to be aware of it. W have lost touch with our inner selves, with what is the
best in us. W frantically try to find the answer outside when all the tine
peace is sitting there, silently waiting until we come hone to it.

Non- Peace

If we agree that have innate peace, what do you think gives us non-peace? From
t he standpoi nt of peace of mind, thoughts by thensel ves are neither good nor
bad. It is only when the concepts of "I" and "mine" arise that the mnd is
thrown into conflict. Likes and dislikes quickly follow these concepts of

self. This where the real trouble begins.

A thought by itself is okay. Let's say you' ve lost your keys. It happens. The
pr obl em begi ns when you start judging the fact that you m splaced your keys.
"I dislike it when | lose ny keys.... | like it so much better when I have ny
keys and | can continue ny busy schedule.” You mght go on with your thinking:
"Way am | so careless? It nust have been because the children were rowdy."
Then you m ght put your thoughts into words: "Look what you nade ne do --

was so busy with you that | lost ny keys." You m ght put those thoughts and
enotions into physical actions by rushing around | ooking for the |ost keys.

Al this comotion stens fromyour reaction to a couple of msplaced keys.
Let's go back to what pronmpted the commotion. Wien you had the thought, "

| ost ny keys," you weren't able to let go of that thought. Instead, you

i medi ately junped into |ikes and dislikes. Feeling, conflicts and
frustrations are born fromthis dichotonmy of |ikes and dislikes. You all owed
yoursel f to be swept away by your judgments, your feelings, your frustrations.



But let's |ook at the thoughts for a nmonent. They arise, and by their own
accord they fall away. That is, unless we cling to them If we allow thoughts
to continue their normal span, they will naturally fall away. Al thoughts are
subject to the universal |aw of inpernmanence, anicca.

For those of you who are familiar w th Buddhism you know this | aw of change.
You accept it in many aspects of your lives. But can you apply it to the nost

i nportant area of all -- your m nd? Can you watch thoughts and emptions as
they arise in your mnd? Can you allow themto naturally fade away, w thout
clinging to then? O do you indulge in letting the "I" grasp onto a thought,
an enotion?

By their nature, thoughts are transient, unless the "I" interferes and refuses
to let themgo. By clinging to thoughts and enotions, the "I" prolongs the
enotion-span -- on and on. It is the "I" which insists on clinging to thoughts
and enotions that creates non-peace.

Peace has nothing to do with the "I." It is not "my" peace. As |long as you

t hi nk you own peace -- as long as you think, "I like ny peace" -- then you

wi Il not experience peace.

A friend of mne, a spiritual educator, cane up with a netaphor that may help

explain the process. Let's take the phrase, "I like peace.” If we elinmnate
the "I," then we are left with "like peace.” If we go further and elimnate
the "like," then all that remains is peace. Peace is sonething that can be

felt but not owned. Peace can be experienced when we elimnate our ideas of
i kes and dislikes about peace.

P: It sounds as though we can do sonething to realize this state of peace ..
that we can purposely elimnate concepts of "I" and |likes and disli kes.

Thynn: No, this exanple is just a netaphor. Realization of peace does not cone
with "doing" anything with your mnd, nor does it cone with "not-doing."

"Doi ng" and "not-doing" are just nmore concepts to cling to. Ri ght? Wen you
can let go of your ideas of how to obtain peace, of what to do and not do,
then your mind is silent and you can experience peace. As long as your mnd is
rushi ng back and forth between |likes and dislikes, then your mnd is too busy
to experience peace. Wien the mnd calnms and is silent, then you can realize
its innate peaceful nature

Medi tati on on Peace-M nd

Many have asked how to go about finding i nner peace. Once you have recogni zed
t hat

peace is not an induced state,
but an innate-natural state,

that is exactly where you begin. There is absolutely nothing to do but | ook
wi thin yourself and recogni ze peace this very nonment. Wen you recogni ze peace
in your mnd, you have in fact already experienced peace.

If you do recogni ze your own peaceful nonents at times, then you are already
started. Never mind if this recognition is very brief. You can nmake this



peace- nonent the base fromwhich to investigate your own mind. This can be the
focal point fromwhich to |aunch your investigation. And surprisingly, you
will find this is also the home base to which you return.

You may find that it is not easy to cone back to this peace-nmonent. That is
not inportant. It is nore inportant to decide that you want to pay attention
to your own mnd. W are so conditioned to | ooking outward that our ninds have
fallen into a kind of nental groove. It is difficult to rise up and | eave that
groove because it is easy and confortable there. To turn outward attention
innvard is difficult unless one has the "will" to do it.

In your initial attenpts to see peace-nonents, they may be very infrequent and
brief, but that is all right. It may even be that the nore you try, the nore
difficult seeing peace or peace-nonents becones. If that is the case, just let
go. Very often the awareness of peace-nonents is unforeseen; it cones when you
| east expect it.

You may ask whether there is a specific nethod to "see" these peace-nonents.
And | would say no -- not beyond the "will" to pay attention to the mnd
Payi ng attention requires no particular tine or place. It goes on while you go
about the daily business of living, playing, doing the one-thousand-and-one
chores of what is called life. There is nothing to do beyond this. There is
just something specifically you should not do and that is to | et opinions,
judgnments and discrimnation cromd your mnd. The mind watching itself needs
to be whole so that it can pay conplete attention

VWhen you start discrimnate, your mnd becones preoccupied wth naking
judgnments. Your mind ceases to be free. Then you cannot see or experience the
peace wi thin yourself.

In order to understand how things nove in space, you nmust be able to see the
whol e panoranma of space as well as the objects in it. Wthout space, objects
cannot have notion. (bjects may be affected, but the space will never be

af fected. The objects may disintegrate in space, but the space renains.

Your hone base -- the peace-nature of the mnd -- is just |ike physical space
out si de your body. Wthin you is the space of consciousness where thoughts and
enotions nove about. As with the outside space, it is because of this space-

m nd that thoughts and feelings can arise freely and al so cease freely. If
your mind is already crammed, there is no roomfor anything to arise init.

If you can "see" this space clearly in yourself, you also see what is rising
and falling nore clearly. At first, you may notice only the falling -- because
it is nore obvious. You will find yourself |ess involved with your own
enotions and thus nore at your home base. And the nore you are at your home
base, the nore at peace you will be with yourself and with the worl d.

You may not have found perfect peace as yet, but at least you will find a
breat hi ng space in yourself, a respite. This is the tine you learn to be
friends with your own m nd and your enotions. You will find that you no | onger
westle with themas before. The beautiful part is that you will find yourself
| oosening up inside. This |oosening up may not appear inportant to you, but
actually this first step is always the nmost inportant. Wen you are not in a
tightly bound, self-inflicted tangle, you can | ook at yourself nore

obj ectively.

Never mind, if you do not see the rising. There is time for everything. Even
when you "see" the falling away, you will notice a change. You will already
experience peace. Keep on "experiencing" this peace as you woul d experience a
good cup of coffee or a scoop of ice cream After a while, you will find that



you can "experience" your enotions without getting involved in them Since you
are nore at hone base, you will find that your feelings are in and of
t hensel ves fl eeting.

For exanple, you may be surprised to find that feelings do not stay for a |ong
time without your own invitation and your clinging to them You will also see
that they are part of the natural phenonena of the mnd. In Buddhism al
phenonena are i npermanent, are not of the self, and are thenselves the basis
of suffering.

Becom ng aware of your feelings in this way is |like discovering a new friend.
VWen you realize that thse transient feelings have no power of their own, they
cease to threaten you. This realization gives you a positive feeling, because
you are no | onger overwhel ned.

As you find out nore about yourself in this way, you will also find that you
reside nore and nore in your own peace hone base. You will also realize this
peace has al ways been there. It is just that you were so engrossed in trying
to get rid of your frustrations that you had neither the time nor the skill to
see this peace that is already there. In fact, peace-mnd has been there all

al ong for you to rediscover

The path to inner peace is quite sinple. You conplicate it by thinking that
the nethod should be difficult. You are conditioned to achieving this,
acconplishing that. Your mind is in perpetual notion. O course, you nust earn
a living, feed your famly, make friends, take your children to school. That
is the business of living. But if you perpetuate this frantic node as the node
of your search for peace, you won't find peace.

VWhat we are concerned with is slowing down ... so you can understand yourself,
and experience what is already there. Wen you are already at the hone base,
do you need to do anything to stay there?

You need only to wake up and realize
you have al ways been hone.

We nust be aware that this kind of nmeditation is a way of investigating and
under st andi ng our sel ves, of awakening to our actual state of mnd, to all the
mental formations that arise and fall. It is an entrance to ourselves. W wl|
di scover the bad things as well as the good, but in the end the investigation
will pay off. For now we can find an opportunity to di scover our own wondrous
i nner depths and draw upon the essence of what is the best in us.

Silent Mnd

J: | still don't understand how we can make the mnd silent.

Thynn: You must realize that you cannot nake the mind silent. The nore you try
to silence the mnd purposefully, the nore you tie yourself up in knots. The
nmore you try to quiet your mind, the nore you propel it into activity. If you
try to vanqui sh your mnd, you'll find that the action of subduing is itself

di squi eting. You see, a mind that is already unquiet cannot deal with a
nonqui et mnd. This vicious cycle perpetuates a continuous state of frenzy.

M What do you nean by silent mind? If there is no action in the mnd, aren't



we paral yzed? How can we function?

A silent mind is not a dead or static mnd. Anmndis dead or static when it
is dulled with ignorance of oneself. In Buddhism this ignorance is called
avijja. Self-conceit, anger, greed and confusion cloud the m nd. The mind nmay
be active with greed, hatred and anger, but that mind is dead to the world and
to others. Totally wapped up in its own confusions, that mnd is insensitive
to the needs of others. This is a true paralysis of the m nd, which renders it
unable to open up to others. Atruly silent mnd, on the other hand, is alert
and sensitive to its surroundings. This is because a silent mnd is devoid of
judging, clinging or rejecting. The silent mnd is free fromhatred, anger

j eal ousy, confusion and conflict.

J: It sounds so beautiful! How can we achieve this silent m nd?

The mind is silent when it transcends the duality of Iiking and disliking.
Cenerally we perceive the world through a conceptual franmework based on a
dualistic way of thinking. As soon as we perceive sonething, we judge it.
Let's say we judge that it is good. As soon as we judge something as being
good, then anything opposing it automatically becones bad. W constantly

di vi de our conceptual world in this polarized manner; we set up good and evil,
beauty and ugliness, right and wong, according to our own standards.

M But we have to discrimnate in order to function in everyday life. 1'mnot
going to eat a rotten apple. It would nake nme sick. | have to judge this apple
rotten, that one ripe and good to eat.

O course you need to make judgnments to function in this world. You need to
recogni ze a good apple froma bad one. This is rational, not enotional
judgnment. But usually we don't stop at nmking rational judgnments. W go on to
i npose our enotional judgment of |ikes and dislikes onto our perceptions. W
dislike a rotten apple, don't we? Therefore, we cling to our dislike of it.
Suppose soneone offers you a rotten apple. How would you feel ?

M 1 woul d be annoyed

Yes. And if they gave you a big beautiful apple?

M 1'd be delighted.

Do you see how your enotions are built up around your own |ikes and dislikes?
When you find something that appeals to you -- an idea, a person or a thing --
then you want to cling to it, to possess that idea, person or thing. You
beconme caught up in the duality of beauty versus ugliness, good versus evil,
on and on.

Let's go back to your big, beautiful apple. Suppose soneone snatches your
beauti ful apple away?

M 1'd be very annoyed.

There you see. Where's the probl en?

M Ch, you nean the apple is not the problem but we are?

Exactly. Apple is just apple, good or rotten. You can take it or leave it. You

can make a rational judgment about it. But our problemis that we nake
enotional judgnents instead. This is what we need to be clear about.



VWen we nmake enotional judgnents, we set up ripples in our mnds. These

ri ppl es cause larger ripples and soon a stormis brewing. This storm disturbs
the mnd. In all this we lose touch with the silence in the mnd, the peace
within. It is only when we can calmthese ripples that the mnd can reside in
its own silence, its own equani nmous state. Wien the mnd can rest inits own
stillness it can see things as they are. | call this silent mnd, "peace-
mnd. "

If we don't allowthe mnd to be silent, we make enptional judgments and then
we get into trouble. Here is where the battle starts, within ourselves and
out si de of oursel ves.

J: Oh, | see. W cling to what we judge to be good, right or beautiful, and
reject its opposite.

Yes, you've got it.
J: But how do we break out of this duality?

Renenber, duality is a creation of our conceptual minds. W love to cling to
what we have created. The duality we create beconmes a personal possession. "I"
want to hold onto "ny" idea of right, "ny" idea of beauty, "ny" idea of good.
Qur mnds becone rigid, and we end up | ooking at the world through narrow

bl i nders.

J: How can we free ourselves fromthis fixation?

By being m ndful. Wen you are m ndful of yourself judging in that nonent, the
judging will stop. Once you stop judging, "seeing things as they are" wll
follow naturally. Eventually, you will becone nore equani nous; your nmind wll
stop and | ook instead of running around in circles. Wien the mnd is busy
judging, clinging and rejecting, it has no space for anything el se. Only when
you stop discrimnating can you see things as they are, and not as you think
they are or want themto be. This is the only way to transcend the duality of
i kes and di slikes.

Once we transcend duality, once we break through the boundaries of our own
conceptual franmework, then the world appears expanded. It's no longer linmted
by our tunnel vision. Wen the bondage is broken, then whatever has been
danmed up within us all these years has a chance to energe. Love -- and al ong
with it, conpassion, synpathetic joy and equanimty -- conme forth and bring
sensitivity to others.

In the past, our energy was sapped by conflict, frustration, anger, rejection
etc. This conflict was exhausting. Now free fromconflict, we can redirect
oursel ves toward harnonious |iving and nmeani ngful relationships with others.
Only then does life become worth living, because now we can experience fully
each nonment in its freshness. W can al so see our relationships with others in
atotally newlight. Now we can truly live in harnony.

Four Noble Truths in Daily Life

Thynn: The Four Noble Truths are the cornerstone of Buddhi sm Understandi ng
themhelps us in daily life. The First Noble Truth is dukkha, or suffering.
The Second Noble Truth is sanudaya, or craving. The Third Noble Truth is

ni rodha, or cessation of suffering. The Fourth Noble Truth is magga, the

Ei ghtfold Noble Path, |eading to cessation of suffering.



M When | hear the First Noble Truth, that life is suffering, | think Buddhism
is a pessimstic, negative phil osophy.

Yes, sone people msunderstand it that way. But this is because the teaching
has not been fully understood. Wien dukkha is translated as suffering, it is
understood as gross physical suffering. But in truth, dukkha can be
experienced on many |evels; the actual meani ng of dukkha enconpasses the whol e
range of human experience fromvery subtle dissatisfaction to gross m sery.
Dukkha is the inescapable fact of old age, illness and death. It is being
separated fromwhat one |ikes, enduring what one dislikes.

At the most profound | evel dukkha is the failure to understand the

i nsubstantiality of all things. Everything is insubstantial; nothing is
concrete, nothing is tangi ble. To be ignorant of or go against the natural
state of inpermanence is itself suffering.

Buddhi sm seens negative only if one |ooks at the First Noble Truth in
isolation. But if you |look at the Four Noble Truths collectively, you wll
find that they are positive, because the three other noble truths show t he way
out of suffering.

M But how do we incorporate the Four Noble Truths into daily life?

Thynn: That is not difficult. To begin with, you have to see dukkha in its
entirety before you can see your way out of it. You don't have to be in
physi cal or mental agony to understand dukkha. It is everywhere around you
Ri ght now, how do you feel about the poundi ng noi se next door?

[ Noi sy construction work was goi ng on at a nei ghbor's house.]

M | feel irritated because | want to have a peaceful experience and listen to
you and |l earn what you are talking about. In fact, I'mtrying to elinmnate the
noi se fromny consci ousness, but | can't.

Because that is not the way to solve the probl em

M The noise annoys ne and | want to stop it. | have a craving for the workers
to stop.

VWl |l then, you have already set up a desire that the noise should stop. How
did the desire arise? It arose fromyour dissatisfaction with the current
situation. In other words, you desire a peaceful circunstance right now Since
you can't have it, you are annoyed. There is already aversion in your m nd.

Suppose you were in the mdst of doing sonething that was very inportant to
you. Then this aversion mght flare up into overt anger, hatred or even

viol ence. Aversion is already a stressful state. Anger, hatred and vi ol ence
bring on even greater stress and suffering, both to oneself and to others.
These are the truths that we have to face in every nonment of our daily lives.
But we are not aware of this aversion and suffering. W blanme our dukkha on
someone or sonething el se.

This | ack of awareness is called avijja, or ignorance -- that is, ignorance
about the Four Noble Truths. This ignorance is described as an unawakened
state. If you wake up to your own state of mnd, right now, you will see what
i s happeni ng there.

Can you look into your own mnd this very nonent and see what is happening
t here?



M See what ?
VWhat happens to the annoyance.
M When | becone aware of the annoyance, it sort of |essens.

As soon as you beconme aware of the annoyance, the aversion fades away. It
resolves in the mnd.

M Yeah, a little bit.
Is it still there?

M You mean the annoyance? It's nmuch less. It is still there but it is much
| ess now. [laughter] | see. So it's not a question of putting the irritation
out of your mind. It is a question of accepting the fact that your mnd is
irritated and annoyed.

You are right. The issue is not the noise. It is your reaction to the noise.
You have to deal with yourself first before you deal with the noi se. Now, what
are you going to do about it?

M That's my next question. W have a nunber of choices. W can nove away from
the noi se. W can ask the workers to stop hanmering. W can continue to sit
here and try to maintain our awareness of the noise in order to mnimze the
irritation.

You have to be clear. Is it the awareness of the noise or the awareness of
your own state of m nd?

M Awar eness of nmy own state of mind regarding it.

Right. There are many situations in life when you will not be able to
elimnate external factors. W cannot elimnate or control nost of the
external factors in our lives, but we can do sonething about ourselves. You
begin with yourself. Since you are born with a free will, it is absolutely up
to you what you want to do with yourself.

M Are you saying that since | cannot make the noise go away, | can just
choose to accept it?

You nust understand the difference between accepting things blindly and
accepting themintelligently. Acceptance can be conplete only when you harbor
no judgments.

Now let's go back to the Four Noble Truths. Your dissatisfaction with the
noi sy circunstances is the First Noble Truth of Suffering -- dukkha. Your
desire or craving for peace is the Second Noble Truth -- sanudaya -- which is
t he cause of dukkha. Now as soon as you | ook wthin yourself and resol ve the
annoyance, you are free fromthe cycle of desire-aversion-desire. Aren't you ?
Now | ook into yoursel f again.

M The annoyance is already gone! It is amazing that you had to bring the
noi se back again into ny awareness.

Let's | ook at what we've been going through. You have seen that it is possible
to break the cycle of suffering by merely | ooking into your own state of m nd.
This in actual fact is mndful ness of the mnd, which is the basis of
satipatthana neditation in Buddhi sm



Do you see now how practicing m ndful ness can lead to the end of suffering?
M No, not yet. How does m ndful ness relate to the acceptance of the noise?

The acceptance is the result of m ndful ness. The act of mndfulness is a
transcending act. It transcends |likes and dislikes, and purifies our vision
W see things as they are. When we see or hear things as they really are,
acceptance cones naturally.

M You are aware of the noise. You get rid of the clinging to silence and you
accept the noise. You accept that the noise will be part of the experience.

There is not even "you" there. There is just acceptance.
M Aahh.

The acceptance conmes fromthe freedomof the mnd in the nmonent. As soon as
the cycle is broken, you no | onger feel annoyed. When your mnd frees itself
enotionally fromthe noise, it assunes a state of equanimty and acceptance.

M You're not expecting it to stop and you're not expecting it to get |ouder.

That's right. You are free of any conceptualizing regarding the noise. You

arrive at a point where you can just hear it as it is. Wth that hearing of
the noise as it is, acceptance is already part of the situation. You can't

force yourself to accept it. That's why | amvery careful using these words
When you say, "I accept,” that usually neans..

M | amin control.

Yes, that's right and that doesn't really solve the problem The kind of
acceptance we are tal king about is a natural spontaneous absorbing of the
envi ronnment, being one with it.

M Ch, | see. There ceases to be a division between the noise and ny
experience of the noise. So there is nothing to accept or be annoyed about.

Right. Now | et us go back to your experience right this mnute. Are you stil
irritated by the noise?

M Not anynore. |I'mconpletely free of it. You nmentioned m ndful ness being the
foundation of neditation. How does that work?

Yes. M ndful ness of one's owmn mnd at any nonent is part of the practice of
satipatthana. In this particular instance, your own m ndful ness of annoyance
is contenplation of the First Noble Truth -- dukkha. Your m ndful ness of the
desire for peace and of clinging to silence, which is the cause of dukkha, is
contenpl ati on of the Second Noble Truth -- samudaya. The nmonent that you
becone free of the annoyance is nirodha -- the Third Noble Truth. In this
case, the cessation of suffering is nmonentary, so it can be call ed tadanga

ni r odha.

M And the Fourth Noble Truth?

VWhen you practice m ndful ness you are in fact practicing magga, the Nobl e
Eightfold Path. You are nmaking the right effort, called sanmma vayana, to be
m ndful, called sanma sati, of your annoyance. As a result, your m nd becones
coll ected, which is called sanma sanadhi. Wen you transcend your dislike of
the noise and your irritation ceases, at that noment you are able to regard



the sound as it is. This is called samma ditthi or right view It is sanm
sankappa, right thinking, when you are not expecting it to get |louder. You are
able to verbalize the situation with proper insight, called sanma vaca. Now do
you still feel like running away fromthe noise?

M Not anynore. At first | did. | mght have said or done sonething nasty if |
had had the chance.

But you didn't and that is samma kammanta, right action.
M You nmean no action in this context is right action?
Yes. So you can see how by practicing mndful ness with equanimty in daily

life, one is already applying the Four Noble Truths and integrating the Noble
Eightfold Path as living nmeditation.

Unity of the Noble Ei ghtfold Path

In Buddhism the Noble Eightfold Path is the guide to the attai nnent of
liberation. If it is to be understood and incorporated into our daily lives,
it must be viewed in terns of unity of mnd, speech and action. The Path can
be explored in such great detail that one could get lost in digressions. To
avoid that, we take a practical, accurate and holistic view of the Path. W
ook at it in ternms of wisdom ethical conduct and concentration, or -- in
Pali -- pafifa, sila and samadhi .

W sdom ( Pafifia)

1. Right understanding (samma ditthi)
2. Right thinking (samma sankappa)

Et hi cal Conduct (Sila)

3. Right speech (samma vaca)
4. Right action (sanma kanmmant a)
5. Right livelihood (sanma ajiva)

Concentration (Sanadhi)

6. Right effort (samm vayams)
7. Right mndful ness (samma sati)
8. Right coll ectedness (sanma sanadhi)

Even these three aspects of the Path, although identified separately for
clarification, are not separate. In actual practice, with proper

under st andi ng, sila, samadhi and pafifia are assimlated in each nonment, in
every thought, word or deed.

Take, for instance, sila, or ethical conduct. How does one refrain fromwong
speech and action? First of all, what is right speech and wong speech? Are
they not relative to time, place and person? |Is there such a thing as absolute
ri ght and absol ute wong? W can go on and on without comng to a definite
concl usi on, and by so doing we veer away fromourselves -- that is, fromour
m nds.



The purpose of sila is to refrain fromhurting others by way of harnful speech
and action -- but how nmuch restraint we can inmpose on ourselves at all tinmes?
We react to our environnment in such a habitual way that we may al ready have
hurt others before we realize what has happened in the mnd. This is because
we are conditioned to neglect our owmn minds in our daily life. Qur attention
is alnost always directed outward. This preoccupation with the outer world is
what we have to transcend.

Al though we are dealing with verbal and physical acts, all of these originate
fromthe mnd itself. The actions of the m nd, speech and body occur in such
rapi d succession that there seens to be no interval in between. As soon as a

t hought has arisen, we find ourselves speaking or doing sonething. W find
that we cannot control speech and bodily behavi or fast enough to refrain from
harnful speech and action. But sati (m ndfulness) on the mnd renders it alert
to its own actions of speech and body.

How do we redirect our attention to our own mind? This was the Buddha's
purpose in laying out the path of m ndful ness. The objective of cultivation of
the mnd is to learn to break the habitual preoccupation with the externa
worl d so that we becone nore aware of what is happening in us, in our own
mnds, as we go on in life. As soon as m ndful ness, sanma sati, occurs, we
find that the mnd acts no nore; it stops like a witness to watch the inner
state. Wen this watching becomes a constant habit, second nature, the cycle
of reacting mndlessly to the environment is broken. In this noment of

br eakt hr ough, "seeing" or "awareness" occurs: crystal-clear perception of
things as they are, of people, situations and things properly in perspective,
free of discrimnations, likes and dislikes. Fromthis new insight thre
follows right thinking, right speech and right action, relative and
appropriate to each specific circunstance and instance. Then the question of
what is absolutely right or absolutely wong no | onger arises.

Thus, in terms of the Noble Eightfold Path, as soon as we pay attention to our
m nd, there is already samma vayanma (effort) and samma sati (m ndful ness).
VWhen samma sati is full and conplete, the mnd enters instantaneously into
khani ka samadhi (nonmentary concentration), which brings forth pafiia (w sdom
W sdom sees things in the right perspective, samma ditthi. Wsdom brings sama
sankappa (right thought); and thereby samma vaca (right speech), sanma
kammanta (right action) and sanma ajiva (right livelihood.)

Hence it is possible in every conscious nmonent that sila, sanmadhi and pafifia
are all three incorporated in our daily business of living -- while we eat,
work, play and struggle. In short, our life itself beconmes the Noble Eightfold
Pat h.

MS: You have transl ated samma samadhi as "one-poi nt edness of m nd" or "right
concentration.” Isn't, textually speaking, samma samadhi an absorption in the
four jhanas? One-poi ntedness of mnd can be right- or wong-pointedness of

m nd and, therefore, may not fit the true understandi ng of samma samadhi. This
di stinction becones inportant when we tal k about nmeditation and concentration
indaily life.

Thynn: Well, samma samadhi is generally translated as one-poi nt edness of m nd
or right concentration. But when it is expounded in detail it is described in
two categories: jhanic absorption as in samatha neditation, and khani ka
samadhi (nmomentary concentration) as in vipassana neditation of the dry-

vi si oned (sukkha-vi passaka) path of daily life.* Thus | personally think it
shoul d not be translated as absorption in the four jhanas only. In this I am
followi ng the conmentarial rather than the canonical tradition

You are correct, though, that one-pointedness of mnd can be of the right or



wrong ki n, because the power of the concentrated mind is enornous and can be
directed toward harnful activities if not governed by wisdom This is exactly
why the Path sould be understood and practiced in a holistic manner. If you
take meditation out of the context of the Noble Ei ghtfold Path, w thout
nmorality or the pursuit of wi sdom (pafifia), then naturally it cannot be called
samma samadhi. In the case of nmeditation in daily life, what is inportant is
the arising of wi sdom (pafiia) as a sequel of mndfulness in the nonent as a
preventive to harnful thoughts, words, action or livelihood

A traditional elaboration of the Noble Eightfold Path
is given at the end of this book

Dynam cs of Meditation

M What really scares nme about nmeditation is the idea of becom ng conpletely
wi t hout thought, conpletely m ndl ess.

Thynn: Let me clarify your usage of "m ndless" and "conpletely w thout

t hought."” M ndless in your context would nmean that the mind is totally absent,
wi t hout any consci ousness, a vacuum This is not possible. Wthout

consci ousness we woul d be dead. "Conpletely w thout thought"” neans

consci ousness exi sts, but no thoughts are present. This is possible in

medi tation, but only under certain conditions. In some fornms of sitting
meditation it is possible to reach a state where the mnd is absolutely quiet,
one- poi nted and absorbed in itself. This is called jhanic samadhi. In this
nmeditative state, the person cannot function

M 1 don't think I could be conpletely wi thout thought. It sounds like | would
becone |ike a zonbie.

It is only a tenporary state, which one cones out of. But we have been tal ki ng
about another way of meditating, a way that sidesteps the problens of jhanic
samadhi. If you practice mndfulness in everyday |life as you have experienced
just now, you do not go through absorptive states.

M It sounds like daily-life neditation is a nore active process than | had
t hought. How does the m ndful ness process relate to this kind of neditation?

Let's be clear. The process is active whether one is in formal neditation or
inadaily-life situation. In the sitting practice, although the body is
stationary, the mind is actively watching; it is mndful of the body or the
mnd. Meditation is a nmental discipline that ultimately leads the mind to a
purified state.

M In daily-life neditation, is the mnd actively watching itself through a
state of no thought?

Yes. Wien your mindfulness is at its peak, you can experience states where

t houghts fall away. But the no-thought state lasts for only a split second.
You experience a hei ghtened awareness that is one-pointed as well as

absol utely quiet. This nonmentary one-poi ntedness of the mind is called khanika
samadhi. Al'though it is not as prolonged as the samadhi states in sitting

medi tati on, khani ka samadhi has the sanme intensity and quality. In khanika
samadhi, thoughts fall away and the mnd arrives at its purest state.

M If thoughts fall away, does it mean that no "I" exists in that nonment?



Yes, but only nonentarily.

M If no "I" exists in that nmonent, what does exist? Wiat happens in that
nmonent of no thought?

VWhen split-second samadhi occurs, in that nmoment there is no thought, but only
an absol utely pure and hei ghtened consciousness. It is at that nonent that
pafifa or insight awareness arises. The person experiences pure vision, ditthi
visuddhi. In Pali, ditthi means view and vi suddhi means purity. So, it neans
pure vision.

Al though this experience may be brief, it is tinmeless and infinite; it is a
nonment of transformation. It is the nonment when the "I" and "m ne" resol ve.
After that nmoment of no thought, pure vision is followed by thought, but the
t houghts, emptions and actions are not in the old habitual routine. In the
nmonent of an absolutely still and quiet mnd, pure vision (pafifia or insight),
| ove and conpassion arise fromour inner depths. Subsequent thoughts and
actions are tenpered with | ove and conpassi on.

You see, neditation does not make you into an inert, unthinking, unfeeling
person, ny dear. In fact, nmeditation brings out the best in you -- |ove,
warnth and sensitivity to all beings.

The practice of m ndful ness, whether within the sitting meditation or in this
daily-life neditation, is an active, ongoing process. In the sitting practice,
al t hough the body is stationary, the mnd is actively watching and m ndful of
the body or the mnd. Likewise, in meditation in daily life, the mnd is
actively watching itself regardl ess of posture and tine. The nental discipline
i nvolved in each formis what is nost crucial and ultimately leads the mnd to
its purified state. It is not the postures that |ead to enlightennent, though
postures are useful in helping the mind to quiet itself. If you understand
this clearly, you can neditate anywhere and anyti ne.

| nner Retreat

L: I'"ve just finished a retreat at a nmeditation center and I am having sone

difficulty adjusting to the outside world. It was so tranquil in the center

that | find it very difficult to cope with the sights and sounds and all the
confusi on outside. How can one cope with the transition?

Thynn: Your experience is not unusual. Many people find thenselves in the sane
ki nd of situation when they first |eave a neditation center. In the retreat,
conditions for peace and quiet are established, and neditation can be
practiced w thout disturbance. Wiile you are in the retreat, you becone
temporarily conditioned to these quiet circunstances. So when you cone out,
you find the bonbardnment of the sights and sounds difficult to handle.

L: How can one better cope with the transition?

Let's ook at how your mind functions inside and outside the retreat. Wen you
were in the retreat, you were practicing m ndful ness intensively. Your

m ndf ul ness was in a very high gear. Wen you cane out, you probably left the
m ndf ul ness behind, didn't you?

L: Hal | actually did.



There you are! As soon as you left the retreat, you changed gear. You |let your
m ndf ul ness go and you were back to your old unm ndful state. Wen you are
suddenly faced with the confusion in the outside world, you find it difficult
to handle. The difficulty arises because you separate nmeditation fromdaily
experience. Actually, the m ndful ness you have learned in the retreat should
equi p you better to face the outside world.

L: How s that?

Well, first you nmust overcone the inpression that m ndful ness can only be
practiced in the retreat and at a particular tinme and place. This conditioning
renders it difficult for anyone to bridge the gap between the retreat and the
outside world. In the retreat, you have |learned to be m ndful sitting cross-

| egged with your eyes closed. Now that you are out of the retreat you can
practice the sanme kind of m ndful ness, but you have got to be able to do it
with your eyes open, while you deal with a nyriad of problens and

bonbar drent s.

L: Isn't that difficult?

Nothing is too difficult if you know how Probably the first thing you | earned
inthe nmeditation retreat was how to be in the present nonent. You can al so
practice that outside. You can be m ndful of everything you do -- cooking,
washi ng up, bathing, driving, walking. You can be m ndful of just about
anyt hi ng.

Not only that, but in the retreat you invariably learn to watch your mnd |like
a witness, without likes and dislikes. In daily life you can watch your m nd
like a witness in the sane way. You can watch your aversions to sights and
sounds as they come to you. Let them cone and | et them go. Be equani nbus to
your feelings about the outside world, and your equanimty will overflowto
the outside world itself as well.

As you are witness to your own reactions to the outside world, you will also
becone a witness to the sights and sounds, and not be so disturbed by them
When you beconme quite good at this, you will actually be living with an inner
retreat whatever your circunstances, whether quiet or not. Al the world may
go round and round, but your inner world will be still and you will find you
won't need a separate tine and place to neditate.

L: What about setting up a tinme to practice at home in the course of the day?

It is fine to do that if you can be equani nous about that set period of
practice. You see, what happens with nost people is that they becone dependent
on that neditative practice and find they cannot function the whol e day
properly if they do not have the chance to sit and neditate in the norning.

L: Wy is that?

It is aformof conditioning |like everything else. It is |like being addicted
to the norning cup of coffee or tea. You can becone addicted to neditation
al so. Although this is definitely not a bad conditioning per se, there are
many subtleties that one nmust be aware of in neditation. The mnd is very
tricky, and one nust always be aware of how the mind can be trapped.

L: Then what does one do in such circunstances?
The nost inportant thing is to devel op equanimty toward your own practice. It

may be the nost difficult thing to do because, |ike everything el se, one
becones attached to the neditative practices. W learn to be equani mous with



ot her things, but forget to be so with our own practice.

L: If we can be equaninmous with our practice, will it be possible to set aside
atinme for neditati on and yet maintain an equilibriumthrough out the day?

That will be possible if you can be equani nous and at the sanme tine m ndfu
outside the practice session. Then you can be good at meditating, both in and
out of the set period.

Refl ecti ons on Meditation

Concentration and Meditation

For many people the act of concentration is synonynous with neditation. That
is probably the reason why so many good Buddhi sts are nore or |ess satisfied
with the notion that when they are doing sonething in a concentrated fashion
-- such as readi ng, working, playing golf -- they are already neditating. They
are partly right and partly wong.

Actual ly, concentration is only a part of neditation. The essence of
meditation is to reach a higher form of understandi ng, paffia, to stretch the
m nd beyond t he boundaries of the intellect into the realmof the intuitive,
of insight-wi sdom In nost cases, neditative disciplines require collecting
the mnd to a one-pointed state in the initial stages. The first nethod used
istotrain the mnd to concentrate on one single object.

If one considers the pure act of concentration one uses in one's work or
hobby, one sees that the objective of such a feat is quite different fromthat
of meditation. In our work or hobby we are nerely concerned w th acconpli shing
something that is outside of us generally, like job success, w nning a gane of
golf, conpleting a scientific experiment, etc. In neditation, however, the
achi evenent is inward, an achi evenent of self-understanding and spiritua
insight. In the initial stages of meditation it nmay be necessary to
concentrate on objects that are external to one's mnd, like on the nostrils,
or on the novenent of the abdomen, until the mnd is collected at one point.
This type of one-pointed coll ectedness al so occurs while we work or play, but
that's where the simlarity between concentration and meditation ends.

Concentration is pure and sinple collectedness of the mnd, whereas neditation
is the collected mind noving further toward the devel opment of insight-w sdom
or vipassana. In neditation, the awareness of the mnd automatically shifts
onto the mind itself and of its own accord focuses on its workings and
processes, ultimately leading to true self-know edge.

Though we may cone to sone form of understanding while concentrating on work

and play, this type of know edge or understanding is intellect-bound, whereas
medi tative know edge is intuitive and spiritual. Therefore, the two kinds of

understanding are entirely different in nature and serve conpletely different
pur poses.

In pure concentration, there is always duality in the mind -- "I" and "what |
am doing." There is a subject, an object and the process of doing. In other
words, there is the knower, the known and the knowi ng. Meditation al so begins
with these three. But eventually the m nd transcends these divisions by



turning inward toward itself. The ultimte enlightennent experience is the
state where the differentiation of knower, the known and the know ng ceases.

To confuse concentration with neditation leads to the difficult-to-overcone
states of apathy and self-satisfaction. Thus, the concept that concentration
and neditation are the same is a msunderstanding that offers us no help on
the path to liberation, and nay even hanper aspirants in their inner progress.

MS: You said that in the concentrated activities of daily life, such as
readi ng or working, there is always a duality in the mind -- that is, there is
t he knower, the knowi ng and the known. It seens to nme that there is a

di stinction between concentration in an ordinary activity and absorption in an
actifity like painting or nmaking music or sone other artistic endeavor where

t he knower, the knowi ng and the known seemto di sappear. This grey area cones
up again and again in Dhamma tal ks and questions. Wuld you el aborate on this?

Thynn: Actually, during absorption in artistic activities |like painting or
maki ng nmusic, etc., the knower, the knowi ng and the known do not completely

di sappear. \Wat happens is that, in these nonents of heightened artistic
activity, the person experiences a kind of rapture where the sense of "I-ness”
fades away to a great extent but not conpletely. Also, the person is stil
conscious of the object, be it painting or making nusic or whatever

Therefore, the known al so does not conpletely disappear. | call these kinds of
experiences "pseudo-spiritual incidences,” because they conme close to jhanic
absorptions, but are not quite so. On the other hand, these raptures in
artistic endeavors allow the artist to beconme nore pliable and spiritual than
nost peopl e.

M ndf ul ness and Awar eness

E: How we can practice mndfulness in daily life?

Thynn: Generally, our awareness is very nuch preoccupied with the externa
situation, wth whatever we contact through our six senses. lnvariably, we
react to these sensations in a habitual way. W repeat our behavior again and
agai n, without awareness of what is happening in our mnds. In Buddhismthis
is known as avijja, or ignorance. This does not nean intellectual ignorance,
but specifically lack of insight into oneself.

E: But we do seemto know our own mnds, don't we?

In one sense we do, but only in a sluggi sh manner. For exanple, when we go
t hrough an enotional upheaval, we are aware of it only after the incident is
over. At the time of the turnoil we are lost in our confusion

W generally focus on the external factors we think are affecting us. Take,
for exanple, the case of eating. Qur attention is focused on the food: its
taste, its snmell and appearance. If the food is not up to our expectations, we
imedi ately react to it wi th annoyance -- or even anger, if we are already in
a bad mood. Then we are apt to vent our anger on anyone or anything we come
into contact with.

But if we |look at the situation analytically, we will see that the problem
does not begin outside of us. Another person who is not concerned w th that
food, or who even likes it, will enjoy it w thout nmaking a fuss. So the root
of the problemis not in the food but in our judgnmental and discrimnating

m nd. The nonment we start thinking, "I don't like it," we reject the existing



situation as being unacceptable. This rejection always ends up in anger or
tension in one formor another.

E: Then how do we practice awareness?
Awar eness cannot be practi ced.

E: Oh? But we hear and read so much about practicing awareness in Buddhi sm
don't we?

There has been sone confusi on between awar eness and m ndf ul ness.
E: But | always thought they were the sane.

They are related, but distinct. Sati, or mndful ness, inplies there is action
of the mind. W purposely set ourselves to pay attention to our mnds. W
exert effort. Awareness is different.

The mnd sinmply "awares." There is no action here, only a collected and

spont aneous awar eness that just "sees." Here, mndful ness is the cause, and
awareness is the effect. You cannot practice or train the effect. You can only
practice sonething that will cause it. W have to start w th m ndful ness so

t hat awareness may arise in us.

E: How do we practice m ndful ness?

Normal Iy, our minds are in constant notion, thinking, feeling, endlessly
flitting fromone thing to another. Because of this perpetual notion, there is
little roomfor awareness to arise. Awareness may peek through at tinmes, but
it istootimd. It is sluggish and dull. Mst often our noisy thoughts and
enotions dom nate the scene. The mind nust get out of this perpetual cycle for
awareness to arise fully.

E: How does this happen?

The m nd nmust readjust itself, redirecting its usually externally oriented
attention onto m ndful ness of itself. Wen we redirect ourselves in this way,
we replace all other nental activities with m ndful ness. Rather than getting
caught in all the nmental activities, we are left only with "paying attention."
At each single nonment the mnd can accommbdate only one mnd state. For
exanmpl e, we cannot be angry and be happy at the sane tinme, can we?

E: Goodness, no.

VWhen there is anger in our mnds, there is no roomfor happi ness. When

m ndf ul ness occupi es the whole of our mnds, there is no roomfor any thought
or enotion to arise at that specific mnd-nmonent. There is pure attentiveness.
When this attentiveness is total, the perpetual roller-coaster state of the
mnd is broken: the mind finds a balanced footing in itself. Then awareness
can arise on its own accord

VWhen there is conpl ete bal ance,
there i s awareness.



E: Can you relate this to the incident of eating?

Wl |, suppose you are used to paying attention to your mnd. As soon as you
see the food, and thoughts of dislike enter your mind, you will be aware of
what is happening in you. Wen you watch your feelings of |ike and dislike

wi t hout judgnent, you will be left only with the watching. There is no chance
for subsequent thoughts to arise. In short, your enotions will be stopped in
their tracks instead of building up. Maybe you cannot stop your dislike of the
food, but that is not inmportant. The crucial thing is that when you are
stopped in your tracks, you begin to see the situation "as it is" and not
| want it." This "seeing" is the awareness we are tal king about. Instead of
reacting with anger, you can now relate to the situation in a relatively calm
way and deal with it rationally, with harnmony. The situation | eads
constructively to your own and others' satisfaction.

as

E: You mean awareness dispels all the confusion in you?
Yes, it does.
E: But how?

You see, in awareness the m nd becomes an "all-seeing" state -- which in
Buddhi smis call ed paffia (insight w sdon). Although we say awareness, this
awareness is not just "being" aware. It is not a passive state. It brings with
it a dynam c perception which cuts through all confusions in the mnd.

The total external situation is revealed in its entirety with transparent
clarity. Wien we see the world through our own confusion, the scene is very
much distorted. The nore confused we are, the nore distorted our view of the
world is. Therefore, our reactions are also distorted, and we create confusion
around us. It is only when confusion is transcended by paififia that we have
clarity in ourselves. Wth this clarity we can deal with the externa

situation in a whol esone and creative way.

In the Monent

P: Wy is it that we find it so refreshing to go to a place which is totally
different fromwhat we are used to? | always find it necessary to get away
frommy normal life and take a break, to find a change of scene and
environment. |Is that quite normal ?

Thynn: | don't know whether you would call it normal or abnornmal, but one can
say that it is quite usual. It is quite usual for us to feel suffocated and
hemmed in by our lives. One feels the need to get away fromit all, to take a

break, and to find new experiences to sustain oneself.

But you nust al so understand that it is not mainly the suffocating life
situation that is driving us to seek relief tenporarily, though that does help
to some extent. The main reason is that one is not free in the present nonent.
VWen one is not free, one cannot experience this very nmonment fully and

conpl etely.

P: So one is actually seeking a diversion when one does not find satisfaction
in the present. But even when one gets to a new place and finds the new
experience to be exciting, the satisfaction does not |last for |ong, because it
only satisfies the senses and not the spirit.



Yes, this is true. Wen you get back to your original situation, you find that
you are on the old treadm ||l again. But, conme to think of it, what is it that
makes you feel contented and satisfied? You can be contented and satisfied
only when the mind is free fromdesires and clinging, for only the free mnd
can experience each nonment fully and conpletely.

To a mind free fromdesires, free fromconflicts and frustrations, each nonent
is fresh and new. If your mind is always burdened with conflicts and
frustrations, you cannot experience the nonment fully. There is no clarity or
roomfor experience. In this sort of situation you are either living in the
past or in the future; the experience of the present is only partial. You are
only partly aware of the present, so to say. You do not experience the
freshness of the monent, the joy of everything you cone into contact with. So
you go out to seek freshness in other places, fromother people, in new

rel ati onshi ps and so on. However, the cycle continues, because the root of the
problemis not in the environment but within yourself. Until that truth is
properly understood and dealt with, you continue the search for satisfaction
everywhere, and yet find it nowhere.

Meditation wi thout Meditation

R What is sitting nmeditation?

Thynn: You purposefully quiet your mind so that you can go deeper and deeper
wi thin yourself.

R Then why don't you teach us sitting neditation?

Buddhi st vi passana neditation (insight neditation) involves four nethods.
First, kaya-nupassana, neditation on the body. For exanple, the in-breath and
out - breath, wal king, sitting and standi ng. Second, vedana-nupassana,
contenpl ati on on sensations and feelings. Third, citta-nupassana

contenpl ation on the mnd. And fourth, dhamra-nupassana, contenplation on
mental and intellectual objects.

R You nmean all this tine | have been neditating on the |last three?
VWhat el se? Yes, you have been neditating on the |ast three.

R You nmean in all the struggling | have done watching nmy feelings and
confusions, struggling with the discussions in the group and with ny readi ngs,
| have been neditating all the tine and never even knew | was neditating?

This is a good way of putting it. Yes, you have been neditating wthout
knowi ng that you were neditating. This is called "neditation w thout
nmedi tation."”

R But why are we so stuck with the idea that to meditate we nmust sit in a
certain way at a certain time?

You see, institutional forms of vipassana neditation have becone extrenely
popul ar in Asian Buddhi st countries and in the Wst. Whatever nethods the
teachers and founders of these institutions may use, there is one feature
conmon to all of them a structured systemor formw thin which the student of
meditation learns to neditate. So meditation has become synonynmous wth
sitting nmeditation



R But how does neditation without nmeditation work? I nean, how does it
achi eve results without our having to go through rigorous discipline?

I think you nean the rigor of the sitting meditation as a discipline. You see,
the sitting is only an aid to the nore inportant discipline of the mnd. The
sitting is not to train the body per se, but to train the mind in the art of
m ndf ul ness and in going beyond. In formal neditation you concentrate on the
body at one point -- either on the breath or on sensations -- in order to
relinquish any thoughts, feelings or intellectual activities of the mind, to
help it beconme collected at one point. In the process you learn to watch the
m nd without judgnent and discrimnation and also learn to |let go.

R But you have been telling us the same thing: to watch the mnd, to let go,
et c.

Exactly. You can watch your mnd while you quietly sit in the neditative
posture, or you can do so while you function in your daily life. Either way is
feasi bl e, depending on your own di sposition

In the unstructured approach, you have to face yourself very often. In trying
to let go, you nmust first of all face your own ego and pride. Nobody wants to
face his or her own ego. It is too painful. It takes great nmental effort to do
so. In this unstructured approach, facing your owmn ego is itself a neditative
act of the mind. It requires sati (m ndful ness), effort, sanadh

(coll ectedness of mind) and equanimty. It may not require the rigorous

di sciplining of the body, but it definitely requires perseverance and rigorous
di sci plining of the m nd.

R But what about our discussions and readi ngs? How do they hel p devel op
i nsi ght?

In sitting nmeditation, you purposefully waive intellectualization by
concentrating on one single point -- let us say, on the breathing. However, in
this |l ess formal approach I amteaching, you use the intellect as a tool to
devel op insight. Reading, discussing and contenpl ati ng the Dhanma shar pen your
intellect and insight. But there is a very inportant point here. If your
efforts are only at the intellectual level, then you will only coll ect

intell ectual know edge. This is quite different fromactual experientia
insight. In our discussions we have al ways gone beyond intellectualization of
t he Dhanma. W have gone into personal experience, into the nitty-gritty of
life as we live and struggle through. Do you renmenber nany tinmes you' ve said:
"It's inpossible; | can't understand it. | can't let go of ny opinions and
clinging"?

R Yes, that's right.

And many times you' ve said, "if | understand, I'll let go." But you found
t hat :

you can understand only when
you let go of intellectualization

R That is correct.

You nake use of your intellect only where it works. The intellect has a limt;
it can only go so far. When it is exhausted, it just lets go. That is when you
experience the "seeing." Then the "understandi ng" just hits you



R But there is a price for this. My goodness, | had to pay so nuch -- all ny
pride, ny likes and dislikes, ny clinging. Howl loved my clinging! | had to
learn to let go of all that. It was not an easy thing. In fact, it was an
enor nous struggle, mnd you, and sonetimes agoni zi ng.

Yes, one does not get sonmething for nothing. But it depends on how we
persevere, howwilling we are to | ook within ourselves. W have to be brave
enough to face ourselves. That is a great struggle and it takes great effort
and courage to do so. But it is, in fact, an effortless effort.

R h?

Yes, you are naking an effort without really consciously "trying" to make an
effort. In Buddhismthat is called viriya. It can happen in daily life or in
sitting meditation

R You nmean we are transcendi ng ourselves during all this struggling?

Exactly. You've been doing that w thout knowi ng you were transcendi ng
yourself. In sitting neditation, you are taught the "howto" of letting go at
each and every step of the way. The difference here is that you let go without
knowing it. Your intellect just sinply cannot go any further; it just lets
itself go.

R Ch, that's why, when | try to think about the Dhamma and our discussions, |
don't really understand. But |ater on when | stop thinking about them the
"under st andi ng" just strikes ne. It isn't nmy doing. It just cones |ike
[ightning out of the blue. At one point | thought your discussions were too
intellectual, especially the Abhi dhanma teachi ngs.

Yes, you can even nmake use of the dullest intellectual treatise in the Pal
Canon to transcend yoursel f!

R Well, that's sonething new

Even that is not! Nothing is ever wasted, if you know how to make use of it.
Al'l of our sessions, even the Abhi dhamma teachi ngs, hel ped you stretch your

m nd. You were making your mind nore and nore elastic wi thout knowing it. You
went further than you had ever gone before. Your mind had to stretch beyond
its previous rigid orbit. The nore difficult the discussions, the nore your

m nd was exerci sed. You may not have understood anything during those
sessions, but they hel ped you acquire the plasticity of mnd that is so
essential to going beyond the mundane.

R Yes, many tines | felt |ost and confused.

That was because your intellect was at work. But when the intellect reaches
its limt, it just drops away. Many of you have been asking ne: what is the
met hod? What do we have to do to achi eve understandi ng? You are so conditioned
to systenms and nmethods and to structured learning that you can't see that
there is an approach w thout any formor structure. \What have we been doing in
all our sessions? Al the struggling you had to do within yourselves is the

means to sel f-understandi ng. Whether you call it method or non-nethod is
irrel evant.
R | see now W were left very nuch on our own to sort things out by

oursel ves. No nethods and no gurus.

Yes, that is the way it is. Wen you have a guru, you cling to your guru. \Wen
you are working with a nmethod, you cling to your nethod. You becone dependent



on them Then you |l ose the inpetus to investigate freely and learn for
yoursel f. Qur approach has no strict formor structure in the practice, but
all the qualities of the bojjhanga -- the seven factors of enlightennment --
are already integrated in the process we have been in.

R What are the seven factors of enlightennent?

They are m ndful ness, investigation, energy, joy, tranquillity, concentration
and equanimty. You have been practicing m ndful ness with perseverance wthin
the context of daily life, which in fact has been slowy building up
concentration or samadhi. Not only that -- the act of mindfulness in daily
life is also an investigative process into the nature of your own mnd with
equani mty.

The investigation is also taking place while you are readi ng, studying or

di scussing with the group. Renenber that our discussions were not just
theoretical. They dealt with how to incorporate the teachings into our lives
and to see through our problens of living by using the Dhamma. W have al so
seen how we need the right anount of effort and energy to observe our mnd, to
study and investigate it. And we have found that the pursuit itself, though
difficult, brings peace and joy. In this manner, our way of life itself then
beconmes the Path to Enlightenment. This is the practice of dhamma-nupassana.

Creative Living

Creative Living

H 1 have the inpression that Buddhismis very individualistic inits
t eachi ngs.

Thynn: It would seem so, but we are not isolated beings. W live in society.
Therefore, what affects an individual invariably affects all those around him
or her. Buddhi smfocuses a great deal on each individual's enlightennent.

Al though it does not neglect the community, it has to start with the

i ndi vidual. When each individual is well centered and in perfect equilibrium
within himor herself, he or she naturally draws others' centers into bal ance,
and hence the comunity as well. In other words, a spontaneous equilibriumis
created within any given situation

H: How does this cone about?

There is no magic forrmula for it, but two basic ingredients, patience and
pafifia (w sdon), bring forth the harnony.

H 1Isn't patience also a formof passivity?

If one is patient and tol erant but does not have pafifia, that patience and

tol erance can take the formof passivity. In such a case, one can even all ow
oneself to be abused in many ways. This is not intelligent living. Intelligent
living avoi ds both extrenes -- passivity and inpul siveness.

These days people are always in a hurry and tend to be afflicted with the
di sease of inpatience. W are plagued with the urge to "act” instantly, to get



"going," to "nove," and to "do" sonething in haste. W leave no tine to
reflect, to stop, to absorb, and to |let things evolve or energe by thensel ves.
One tends to react through one's conditioned chaotic mnd -- rather than
acting in a cool and collected way -- thus creating nore chaos.

Any action without intelligence is destructive. Intelligent |iving neans
"wat chi ng" and "seeing" the right nmoment, the right opportunity, the
appropriate situation, in which to act. In Buddhismthis is known as sanma
kammanta (conplete and skillful action). In short, intelligent |iving nmeans
skillful and creative living.

H Then, if intelligence and patience are both relevant to skillful 1iving,
how are they rel ated? How do they cone together?

Pafifia (w sdon) and patience are |like two sides of a coin. If there is
intelligence, then patience arises by itself. Patience without intelligence is
just contrived benevol ence; it doesn't last |ong. Sooner or later one runs out
of patience. True tolerance arises only through pafifia. You see, paffia brings
with it the four brahma vi haras or subline states, nanmely, netta
(unconditional |ove), karuna (conpassion), mudita (synmpathetic joy) and
upekkha (equaninmty). Only | ove, conpassion and equanimty provide a person
with true benevol ence. Equanimty | eaves the person concerned detached from
clinging; love and compassion help the person to identify with others; and
pafifia | eads the person to take the right action. Al these together lead to
true benevol ence.

H Well then, how does one live in harnony with others?

This is an extrenely inportant question. It is a matter of focusing on your
own equilibrium This is the nost fundanmental issue. Whatever situation you
are facing -- whether it is personal, social, one's career, famly, friends,
etc. -- equilibriumnust start right there ... with you. If you are shaky, how
can you bring others into bal ance? The equilibriummnust start right here,
within yourself. Otherwise, you will only sink the ship with your shakiness.

Only when you are conpletely stable and well-centered can you reach out to
others' inner states. You cannot change others by purposeful and forcefu
means. The change, first of all, nust come fromw thin yourself. The

equi libriummust start right there within you. Wen you have struck the right
bal ance within yourself, this balance will pervade the whole situation and
will, by itself, affect others' equilibrium It is a spontaneous occurrence.
Your own tranquillity will allow other people and situations to respond to you
very naturally. We need to retain an open heart, so that whenever we do

anyt hing, our action will be out of |ove and conpassi on and nothing |l ess. This
kind of living and | oving generates trenendous energy for harnonious, creative
and joyful life.

Love and Hate

She was just out of college; to know her was Iike a breath of fresh air. She
was full of life, intelligent and pleasant, with a youthful inquiring m nd.
She was becoming a spiritual friend.

She told me about a person she had hated since coll ege days. This troubl ed her
so much that even in her dreanms he was bothering her. That was why she wanted
to know about |ove and hate.



S: Can you explain to me about |ove and hate?

Thynn: Well, you see, love and hate are not so different. They are two aspects
of our discrimnating mnd, like two sides of the sanme coin

S: But they feel so different.

Yes, initially they are different, but they both arise out of our habit of

di scrimnation, and they both |lead to suffering. Wether we | ove or hate
someone i s based on our own likes and dislikes. W automatically categorize
peopl e according to our own preconceptions. Wen they neet our ideals and
appear to be to our liking, inmrediately our mnd starts to cling to them and
if they should fall into the category of dislike, our mnds start to reject
them In this way we end up | oving or hating.

S: But how can we stop loving and hating? | find both situations equally
frustrating

Let's think about a situation where you | ove a person at one tine and cone to
hate himat another. He is the sane person, so why do your feelings about him
change?

S: Probably because that person and | have changed.

True. That means our | ove changes with each changi ng situation, and that means
our feelings are not permanent, but relative to tine and pl ace.

S: Qur feelings are not permanent?

Exactly. This is what the Buddha called maya, the illusion of the mnd. CQur

feelings are an illusion born of our conceptual mnd; they arise fromthe ego-
sel f. According to Buddhism since ego is an illusion, anything that is born
of the conceptual mnd is also an illusion. It has no substance, pernanence or

peace. That is why nmundane love is fickle. That is why it can change to hate.

About a week later she cane to see ne again, and this tinme, in great
excitenment, she said to ne:

S: | fully understand now what you said about |ove and hate! | net that person
the other day and, to ny great surprise, | found nyself going up to himand
even greeting himw thout hesitation. | don't know why, but | don't feel any
aninmosity toward himanynore. Before, | used to hate even the sight of him It
is really such a great relief to ne. | feel free now

Let nme ask you one thing: before you nmet this person did you have this feeling
of hate in you?

S: Wiy, cone to think of it, I didn't.
And what about now, do you still have it?
S: No.

Then, what is the difference, before and after?

Then she burst into | aughter, saying:

S: Very true



Vll, you were free of this hate or |ove before you net him weren't you?
S: Yes, that's right.

VWat did you have to do to be free like that?

S Well, | didn't have to do anything. | was free by nyself.

That's right. By ourselves we are free of either loving or hating. Only when
we start to like or dislike do we becone entangled in our own enotions. As
soon as we cone to realize that they are illusions of our own nmaking, we
becone free. W are brought back to our original situation where there is
neither love nor hate. Only when the mnd starts to work on |iking and
disliking is the burden of |ove and hate built up and we | ose that freedom
tenmporarily.

This is a real-life exanple of how the cloud of noha (delusion), once lifted,
| eads to freedom and self-realization in the nonent.

Happi ness

One day a friend found ne readi ng Buddhi sm and asked, "Are you trying to find
happi ness?"

Thynn: Yes.

R Have you found it?

Yes, | have.

R How?

By realizing that | cannot find it.

R But how can that be?

There is no such thing as a feeling of happiness that is permanent and

ever| asting. Those feelings of elation and pleasure that arise whenever we
cone across things, people or events that satisfy and pl ease us are but

nonent ary.

We hanker after pleasurable feelings, thinking that if we get everything we
want we will be happy. Wien we try to find satisfaction outside of ourselves,
we end up running in circles. W can never get total satisfaction from others,
just as we can never provide themwith it. W sinply forget that others are in
the same position as we are! They expect the sanme kind of satisfaction from
you and ne.

As soon as we try to find happiness, we are already on the road to
unhappi ness.

R 1s there no way out?

Yes, there is a way out. W will find happi ness only when we stop | ooking for
it.



R But that's difficult.

That is the paradox. The nonment we want happi ness, we start to cling to it in
our mind. First, we cling to our own idea of happiness. W relate to the
outside world as a source of satisfaction and | ook outward for the things we

normal |y associ ate with happi ness -- accumul ati ng weal th, success, fane or
power. As soon as we become attached to any idea -- happi ness, success or
whatever -- there is already sone stress. dinging is itself a stressfu

state, and everything that derives fromit is also stressful. For exanple, try
to clench your hand to make a fist. As soon as you start to clench your hand,
you have to use energy to keep your fingers clenched tightly. Wen you let go
of the clenching, your hand is free again.

So it is with the mnd. Wen it is in such a state of clenching, it can never
be free. It can never experience peace or happi ness, even if one has all the
weal th, fame and power in the world.

R So how do we get out of this?

The only way is to |l et go.

R Let go of what?

Your desire for happiness.

Love and Conpassion

A: What is true conpassion?

Thynn: Conpassion (karuna in Pali), as taught in Buddhism is one of four
sublime states (brahma vihara) that are inherent qualities of wi sdom (pafifia).
The other three are unconditional |love (netta), synpathetic joy (nudita) and
equani mty (upekkha). An act of conpassion is not isolated, but is also an
expression of these other qualities of w sdom

A: Suppose you have a friend who is an al coholic, and you want to hel p her
VWhat would be the right thing to do if she refuses to take your advice?

B: Even if ny own son happened to be a victim | would suggest that he go to
the hospital. I would help himall | could if he wanted to go. If not, that's
it, and I would not feel angry or say anything.

Yes, if what you are saying is that we can't hel p soneone who is not ready to
be hel ped, that is very true. But we have to be very careful here. W have to
exam ne our own minds very carefully. There is a fine |ine between equanimty
and indifference. If we try to performan act of conpassion in a detached way,
with no wi sdom governing the act, there is danger

B: Wy is that so?

Because, first of all, only wisdomcan differentiate between equanimty and
i ndi fference. A person can be very proficient in dissociating herself or

hi nsel f enotionally fromany situation or from people. But that kind of
detachment is not true equanimty; it is only a delusion, and the del usion
itself can lead to indifference and negligence. You can be led to think that
so long as your duty is done, that's it; the rest has nothing to do with you



You nust also differentiate between fulfilling duty with indifference and
acting with I ove and conpassion. There is a very fine |line between them

B: Then what is upekkha or equanimty if it isn't detachnment?

Det achnment is the opposite of attachnent. It neans di sengagi ng or dissociating
from sonebody or sonething

Equanimity is that which transcends
both attachnent and detachnent.

It neans seeing things as they are, without clinging or rejecting. It goes
beyond attachment and detachnent.

B: What is the difference between equanimty and indifference?
Indifference is the result of a lack of concern, a |ack of |ove. But
equanimty is born fromw sdom and | ove.

It is not an isolated quality in itself.

It is part and parcel of wi sdom |ove, conpassion and joy. Likew se,
conpassion is not an isolated feeling. If it were isolated, then it could
probably be induced by a conditioned behavior based on the idea of conpassion

A: Then what is true conpassion?

True conpassion and | ove are spontaneous mani festations of paffa (w sdon). |f
there is pafifia, there is already |ove, conpassion, joy and equanimty. They
are all present in a single act of conpassion. That act encomnpasses all these
qualities.

For exanple, in the case of the al coholic son, wi sdomwould give you the
insight to look at the total situation -- what alcoholismis doing to your son
and whether it is affecting others; what it is doing to the whole famly; and
the nental, social and economi c msery and suffering resulting from

al coholism You may be detached and not be affected by his refusal to take up
your suggestion, but your equanimty should not turn into indifference.

There is a vast and very crucial difference between
det achi ng yoursel f fromyour enpotions and
det achi ng yourself fromthe situation

You can still be genuinely concerned and actively involved in any situation
wi t hout expendi ng your enotional resources. Your own insight into the tota
situation and your love for the whole famly |l eads you to the right action in
that particular situation

B: So we could say that wi sdom and | ove serve as checks and bal ances to
equani mty.

Yes, that's right. Love keeps you involved in the situation; conpassion |eads
you to identify yourself with others; equanimty hel ps you to transcend
enotional involvenent and see things objectively; and wi sdom hel ps you
identify the right solution to the problemor situation for the benefit of
yoursel f as well as of others.



A: What about synpathetic joy? How would joy come into this integrated action?

An act is joyless if it is done on the basis of pure duty. Joy is also |acking
if you help soneone out of pity. Duty and pity fall short of true conpassion
Joy is present only when an act is born of wisdom |ove, conpassion and

equani mty. Such action is joyful because it is not restrained by attachnment
nor burdened with worries and anxieties.

Love and joy bring perseverance to conpassion. One does not give up easily
until sone good cones out of an adverse situation. An act of joy with no
enotional attachment makes the involvenent itself fulfilling. This is an act
born of a free mnd

B: What do you nean by a free m nd?

Afree mind is a mnd free fromfixation on anything, free even froma concept
of conpassi on.

B: What do you nean by that?

Afree mind is a mndthat is purely in the present nonment. Because it |acks
any fixations, it can viewthe total situation and adapt to prevailing
ci rcunstances -- then you can act accordingly.

Suppose the alcoholic is your friend. How you would act would be slightly
different fromyour actions toward a son. For the latter, you have a far
greater noral responsibility than for a friend. Furthernore, your behavior
woul d change according to your standing and relationship with that friend, his
attitude, receptivity, etc. Many factors woul d determ ne how nmuch you could be
i nvol ved. On the other hand, if you have a sick child, you would not hesitate
to put the child in the hospital, whether the child appreciates your decision
or not. BEvery situation is unique and no fixed rule can be applied to al
situations. The only criterion that the Buddha set was that one should act on
what woul d benefit oneself and the other person

B: So, there are no hard and fast rules for conpassion?

The real reason we are having this discussion is that | amvery concerned that
any generalization | make m ght be taken as a guideline for action, even in
the name of conpassion. A fixed idea or guideline for action may not work for
every situation

Fi xation | eads to conditioning; every time you neet with a simlar situation
you react in the same conditioned way, even though there may be differences in
the situation. The m nd nust be free fromany fixation; only then can true
conpassion arise. Every situation we face is unique and different from any
other. Each situation has to be dealt with differently according to the needs
and benefits of that particular situation. Wthout clear insight, if your
action proves disastrous, you and others nmay suffer needl essly.

Equani mity and Indifference

One friend always drops in to visit me for a Dhanma di scussi on when he's in
town. He is a devout Buddhi st who has been studying and practicing the Dhanma
in Sri Lanka with his Abbot teacher for many years. My friend had witten ne
that he wanted to discuss ny article on Love and Conpassion. He |aunched into



t he subject as soon as he arrived.

G | was quite struck by the piece "Love and Conpassion” and | amvery gl ad
you wrote about it, because it is one of the problens I amactually facing
right nowwth ny teenage son. It is very true that when you have studied the
Dhamma, you learn to detach yourself fromothers, but it is, as you said, very
difficult to differentiate between equanimty and indifference. And very often
we confuse the two. | find that when | detach nyself, | also w thdraw from
peopl e.

Thynn: Yes, when we first study the Dhamma and learn to apply it to our own
lives, we start by learning to detach ourselves, to let go. This is because we
are so conditioned, nentally and enotionally, to cling to everything that
relates to us. W |learn to distance ourselves fromthe situation so that,

i nstead of being absolutely i mersed and caught up in it, we can look at it
nore objectively.

G Like becom ng a witness?

Yes, initially we nmust learn to be a witness and not be enotionally involved.
We need to be objective, to see the situation as it is, wthout bias.

But in so doing -- unless we have very astute guidance -- we may end up
det achi ng ourselves all too thoroughly. The detachnent nmay overtake ot her
feelings, like concern for and interest in the welfare and benefits of others.

This may | ead to psychol ogi cal dissociation fromthe person because we can
fal sify our satisfaction and assune that we have done our duty and that there
is nothing further to be done.

G That is so true. | find it very difficult to inpress on ny son what | think
isin his best interest. | have becone sonmewhat detached now, since he does
not really respond. | thought | had done ny duty and it was up to himto take
it fromthere. If he didn't, then what could | do? |I used to think that way.
Now, | see that this is not desirable.

Yes, when we withdraw in one way we also tend to withdraw in ot her ways.
G Wiy does it happen like that?

This also is a kind of conditioning. Previously, we were conditioned to cling
to everything. Wien we study the Dhamma, we are taught to "uncling" or let go;
however, instead of clinging to all sorts of things, we nowcling to the idea
itself of letting go. So we becone conditioned to the opposite extreme. W |et
go of virtually everything. Thus, when we are faced with a situation we tend
to react by letting go of both the situation and the people. Even letting go
can becone a habit.

G A habit?

You see, the mind is a peculiar thing. It is used to being fixed on sonething
-- past experiences and menories, past |earning, ideas, etc. Because of this,

we cannot experience each nonment without attachnment to anything. W even cling
to the best of Dhanmma i deas.

The idea of letting go is also a concept. This concept is useful when we begin
to study the Dhamma, or when we practice neditation. But eventually we becone
so proficient at detachment that we don't realize we are clinging to yet

anot her concept. Fromthe concept of self we switch to the concept of non-
self, the idea that "it has nothing to do with me." This | eads to disinterest
and | ack of concern for others.



As a result, you may unconsciously close your mind as well as your heart even
to those closest to you. This creates a barrier between you and those in your
life.

G Is this what you nean by indifference?

Yes, it is. Fromdetachnment, we unwittingly nmove on to indifference. Mnd you
this is not purposeful indifference; there is no intention behind it. It's
simple conditioning. So long as the mnd responds to people and situations in
any conditioned way, |ove and conpassi on have no space to evol ve.

G How does | ove evol ve then?

Love evolves only in a mind that is totally free, free fromfixation on any
idea -- even the idea of letting go. W have to learn to free ourselves from
the idea of letting go.

G But how do we free ourselves fromthis concept?

By mi ndful ness of the nmonent. Let me stress this. As soon as you realize that
you are clinging to the idea of letting go, you will drop the letting go. In
t hat nmonent of "dropping" you are free.

There is a Zen parabl e about a student holding a pot in each hand. When the

Master saw him he shouted, "Drop it!", and the student dropped one pot. Again
the Master conmanded, "Drop it!", and the student dropped the other pot. Again
the Master shouted, "Drop it!", and the student becane enlightened. Everything

dropped fromhis mnd. He became absolutely free. At that nonent of absolute
freedomthe pupil experienced Truth.

VWen we realize that we are conditioned to letting go, we spontaneously
transcend the conditioning. W stop clinging to the idea of letting go of our
concern for and interest in others.

Only in nonments of conplete freedomfrom
ei ther attachnment or detachment can upekkha
(equanimty) transcend both states of mnd.

Only then can insight arise spontaneously as to what is the best approach to
the situation. If the situation needs our concern, we give it; if it needs our
interest, we give it; if our action or intervention is necessary, we do not
hesitate. W let go and pick up at the sane tine.

G Could you explain a little nmore?

It is inmportant to let go of clinging to your fixed ideas -- to self, or to
the desire to change others, for exanple. But at the sane tinme, you need to
pick up the threads of life. In short, nake your actions into pure acts --
straight fromthe heart.

For exanple, in the case of a child who has not cone of age, indifference on
the part of parents is very undesirable -- even dangerous. Children do not
have sufficient know edge and maturity to decide many things on their own.
They require our continued concern and interest. So long as our acts do not
arise out of egoism and we have enough insight into the needs of our
children, we can reach out to them But if the idea of "letting go" creates a
barrier within ourselves, we will be paral yzed. W have, first of all, to dea



with our own inner problens, our desire to control. Then we can dea
effectively with those outside.

G But what about being a witness? If you are a nere witness you will not be
concerned or invol ved

That is true. Initially you need to learn to be a witness -- to detach
yoursel f emptionally fromsituations. But being a witness is only a phase in
| earning to be objective. Wien we have | earned to be objective, we have to
step back into the drama of |ife again.

G But won't we be caught up again in the sane old cycle of affairs?

Yes, that is a danger. If you have not gained any insight by your w thdrawal
you may return to the sane vicious cycle. But if you have really understood
how to "let go and pick up at the sane tinme," you won't get tangled up again.

You see, when you step back into the drama, you step back differently. Now,
you act with clear understanding rather than fear or ignorance. Previously,
you | ooked at the situation through your ego -- you saw everything through
filters. It was inpossible to see the entire situati on when you wanted to
control the situation. Before, it was nore inportant to justify your ego-hood.
Now, after stepping back and removing the filters, you can see clearly the
whol e panoranma of what is happeni ng around you

The nore freedomyou have in the noment, the nore clarity you have about the
situation. This clarity brings with it a sensitivity and conpassion for others
whi ch keeps you involved, even if they don't respond i medi ately. You can
persevere in your search for a way to benefit others, because you are not
enotional |y burdened. The act of involvenent itself becones joyful because it
is a free act, an act of pure love and spontaneity. You are part of the whol e;
you are no longer isolated fromothers. You are connected to them without

| osing yourself in their problenms. You stand free, yet you are not apart. That
is true equanimty.

Sense Pl easures

SDD: | have just read something by a well known Buddhi st teacher on sense
pl easures and how t hey are the scourge of human beings. The teacher talks
about how clinging to sense pleasures creates problens in society.

Thynn: It is true that there is excessive indul gence in sense pleasures. No
doubt, nodern civilization has becone too preoccupied with them and all owed
itself to be enslaved by them Let us | ook objectively at the root cause of
the problem Qherwise, we fall into the trap of rejecting the sense world and
escaping fromit, and in the end this is the sane as being ensl aved by the
senses. It is possible to be bound up in rejecting the sense worl d.

SDD: How is that?

If you think preoccupation with the sense world is the root cause of the human
problem you nmay feel a sense of guilt where sensual enjoyment is concerned.
You may even be afraid to experience sensual pleasures. This can lead to
escapi sm and phobias if you are not careful

SDD: Then what is the solution to this?



Craving after sense pleasures is primarily due to insecurity and not

recogni zing craving in ourselves. W don't know what we are | acking, so we

| ook outside ourselves. W try to fill our enotional vacuumw th all kinds of
di versions. And, of course, with the ranmpant commercialism the handi est thing
is toindulge in all kinds of new experiences that cater to the senses. But
invariably we find that there is no end to indul gence and pl easur e-seeki ng.
There is no lasting and absol ute satisfaction fromthese sense pl easures
because we are not free in the nonent.

SDD: Why is that so?

The mind, inits state of insecurity, needs to cling to sonething -- materi al
possessi ons, sense pleasures, distractions, wealth, fane, success or just
about anything on earth -- in order to fill the enotional vacuum Actually,

all these give us is a false sense of security or tenporary satisfaction
SDD: How does one deal with insecurity?

There is only one way to deal with insecurity.

SDD: What is that?

It is to arrive at the understandi ng that security cannot be found anywhere or
i n anyt hi ng.

SDD: Ch? Wiy is that?

It is the search for security itself that nmakes the m nd insecure; the mnd is
so bound up with the search that it is not free to experience what can be
found in the present nonment. We tend to project ourselves into the future, so
we cannot live fully in the present; we experience the present only partially.
Thus we do not experience the freshness of each noment. But if each nonent is
experienced fully with every encounter, the beauty and the joy that day-to-day
surroundi ngs bring become so obvious that there is no need to | ook for
satisfaction el sewhere

SDD: But how does one learn to live in the present nonent?

It all goes back to being mndful in the nonment.

SDD: M ndful of what? Is it on the body or on what you are doi ng?

M ndf ul ness on the body does help you to exist in the present nmoment, but the
nmost crucial thing is to realize your own freedomin the nonent. If you start
to want this and want that, thinking about the past or thinking about how you
are going to enjoy the future, you are not free. Your present nonent is
preoccupied with the wanting and as a result your natural freedomin the
nonment is |ost.

SDD: You mean, we are naturally free but nake ourselves "un-free?"

Yes, it is as though you were being tied by with an invisible rope, by no one
but yoursel f.

SDD: What you nean is, when you realize that there is no such thing as a rope
tying you, you are already free!l

That's exactly it. You are back to your natural freedomin the nmonent, and you
can experience relationships afresh, in ordinary living. Even very nundane



t hi ngs become so fulfilling that there is no need to search for freedom

el sewhere or to be dependent on new experiences and sense pl easures. You see,
this natural freedomin us is the only permanent thing, because it is the

i nnate essence of our being; it is life's natural gift. Everything outside of
ourselves is contrived and unsati sfactory.

So, to be free of sense pleasure is neither to cling to nor run away fromit,

but to learn to be free in yourself. Fromthis prem se of freedomin yourself,
the sense world will neither threaten nor attract you. Then you will be able

to experience sense pleasures wthout becomng a slave to them

In fact, we don't study the Dhamma to shut out the external world or to be
enslaved by it, but to arrive at our innate natural freedom Then we can
experience the world as it is, inits beauty and ugliness, in the nmundane as
well as the extraordi nary, w thout having hang-ups or being caught by life's
snares.

Qutward Form

D: You said we should neither cling to formnor reject it. How do we know if
we are clinging or not?

Thynn: It depends on whether or not you are having conflicts with yourself
regarding form Society requires certain forms. You are expected to behave in
a certain way, dress in a certain manner. This conventional truth is called
pafifati. It means knowi ng which formis appropriate for that situation. But if
you cling to the form your mind will be rigid and you will enslave yourself
to form On the other hand, if you reject the formwhile you are in it, then
you are al so ensl aved

D: Wy is that so?

When you reject sonething, you are clinging to your rejection. Your mnd
becones fixed on the rejection. dinging or rejecting, either way, your m nd
is fixed and can never be free of conflict. You perpetually struggle.

D: How does we get out of this fixation?
You have to transcend the dualismof formas well as of not-form

You cling to formor reject it because you have set up likes and dislikes in
your mnd. Perhaps you reject a conventional truth. Although this truth is
relative, it is still the established normfor the nonment. Wien you rebe
against a form you are unable to accept things as they are.

D: But how can we accept a formif it is against our better judgment?

That is exactly the point. It is precisely because of our value judgnents that
we are unable to see things as they are. W see things according to our way of
thinking. Qur likes and dislikes becone our frame of reference. W reject
outright anything that does not fit into this framework. Conversely, if
something fits into our framework, we enbrace it as our possession. Qur mnd
always flits between these two extremes, clinging and rejecting. As |long as
our minds are polarized in this manner, we continue to be attached. \Wen we
are so attached to our |ikes and dislikes, how can our minds be free to see
formas it is?



D: Then what do we do?

There is nothing to do but learn to be silent, to not judge the form As soon
as you stop judging, your likes and dislikes will also cease, as will your
clinging and rejecting. Once you stop being judgmental, you will see the form
as the form no nore, no less. You will see it as it is and you will be able
torelate to it freely.

Unhi ndered by rejecting or clinging, you can function within formor no-form

O di nary Awar eness

Being a close friend, and closer still in spirit, nmakes possible open and free
conmuni cation wi thout constraint either way.

E: | amaware of a stillness in ne that is so peaceful and exquisite that I
feel as if | were living in a cocoon

Thynn: This is only a phase. It will pass away, and later it will becone
ordi nary. There is nothing extraordinary about peace.

E: But this is not ordinary! | felt this peace when | was very young, but when
| grewup | becane filled with enotions, conflicts and frustrations, and

lost this stillness. Only now, through neditation and study of the Dhanma, am
| beginning to experience this again! This is a marvelous thing and it is
definitely not ordinary. What | nean by ordinary is the angers and
frustrations | went through before. | don't have themnow That is what | nean
by not being ordinary.

It is true that the feeling of marvel and exquisiteness nmakes one think one is
envel oped in a cocoon. This is only in the beginning. This feeling of

exqui siteness -- or whatever you want to call it -- will fade away |ike
everything el se. For the nmoment, you feel separate fromothers and may even

t hi nk yoursel f above them Actually, there is neither above nor below W are
all the same as human beings. W all possess this inner stillness, everyone of
us.

W are neither better nor worse than others.

It is just that we are nore fortunate than sone ot hers because we have been
presented with a set of circunstances in which we can learn to experience this
i nherent inner quality.

E: You nmean everyone has it in then®

O course. Mst people are not aware of this peace because they are caught up
with their enotions and everything that goes on outside of thenselves. In
Buddhism this is called noha, or delusion. Just because we know how to | ook
wi thin doesn't nmake us any different fromothers. If we think we are
different, we are creating a huge gulf between ourselves and others. W are
creating a nental division and will never be at one with them

E: But why do you say this awareness of peace is ordinary?
VWll, you see, it may seemextraordinary to you now because for a long tine

you have been functioning with a roller-coaster mnd. But the newness wl|l
wear out and this awareness of peace will becone second nature. Once you



beconme accustoned to this relatively new state of mind, it becones just an
ordi nary way of being, an everyday awareness. The only difference is that
previ ously your awareness was tied to the outside world and to your enotions
and confusions. Now it has learned to stay in its own peace

E: But how did we | ose our peace?

W never |ost peace; it has always been there. W were just too preoccupied
with our enmptions and were not aware of our peaceful state. This peacefu
state is nothing extraordinary. But one has to be very careful here. As |ong
as we think this stillness is extraordinary, we cling to it. This clinging is
so subtle and refined that it is difficult to recognize in oneself. One does
not realize that one is still on a very refined ego trip. So long as that is

t he case, even when one experiences stillness through samadhi (concentration),
there is no chance for pafifia (w sdom) to arise.

E: Wy is that?

Even a very concentrated mind, if it is not conpletely free, inpedes the
unf ol di ng of wi sdom You see, in achieving samadhi, although you can suppress
defilements to sone extent, they are not totally extinguished. Samadhi enabl es
the m nd to achieve a sharpness and sensitivity that is greater than ordinary.
This sensitivity is what experiences peace and stillness so clearly.
Sensitivity has its drawbacks in that the stillness is so unique and exquisite
that one clings to its uniqueness. Thus self-inportance arises. Many are stuck
inthis way and are unable to proceed fromthere.

E: Don't you need samadhi to achi eve paffia (w sdom ?

Sure -- but let's be clear. There are two kinds of sanmadhi. In addition to

j hanic samadhi, there is also what is called khani ka samadhi. It is only
nmonentary in nature but it is penetrating enough to realize Truth. Khanika
samadhi can occur even wi thout strenuous neditative efforts, given the right
circunstances and nmental state. Even in jhanic samadhi, realization of Truth
or anatta (not-self) is only nonmentary. After that, one is back to ordinary
consci ousness. The unfol ding of insight wi sdomw th khani ka sanadhi occurs
with few or none of the nystic experiences or sensations of bliss that are
usual |y encountered in jhanic samadhi; thus, the person has no chance to cling
to blissful sensations. Before they know it, they are back to ordinary
consci ousness.

E: But don't people who experience khani ka samadhi al so accunul ate sone
experiences they hang on to?

O course they do, and that is why in all cases there should be a guiding hand
to hel p people free thenselves fromtheir own achi evenents. As | said just

now, clinging to progress on the spiritual path is so subtle that it is never
easy for us to realize this in ourselves

E: Wuld a teacher know it?

It depends upon the sensitivity of the teacher and his or her own experience.
But a truly wise teacher should be able to detect where the clinging or the
problemis and help accordingly. 1 still remenber clearly eighteen years ago
when ny teachers chastized ne nercilessly for getting a swelled head. Thinking
back now, | realize how fortunate I was to experience ny teachers' great
conpassi on.

E: Vasn't it painful for you at that tine?



O course it was. | was only thirty-three then and the only woman in the
Dhamma circle. You can inmagine howinflated | becanme with all the praise and
attention | was getting. My teachers saw all of this and took it upon

thensel ves to put nme in ny right place. They taught ne the essence and virtue
of humlity. Fromthem | |earned that spiritual achievenment w thout w sdom and
hum lity is useless to oneself or hunanity.

The essence of the spiritual path lies only in
the beauty of the ordinariness, in the nmundane,
and in the freedomfrom separation of the

spiritual and the ordinary.

El aborati on of The Noble Eightfold Path

1. Right Understanding (samma ditthi)

Know edge of the Four Noble Truths:

a) the Noble Truth of Suffering;

b) the Noble Truth of Cause of Suffering;

c) the Noble Truth of the Cessation of Suffering;

d) the Noble Truth of the Way Leading to the Cessation of Suffering.

2. Right Thoughts (samma sankappa)
Thoughts free from

a) lust, free fromattachnent;

b) free fromill-will; and

c) free fromcruelty.

3. Right Speech (samma vaca)
Refrain from

a) fal sehood,

b) sl ander;

c) harsh words; and

d) frivol ous speech.

4. Right Action (sanma kanmmant a)
Abstain from

a) killing;

b) stealing; and

c) sexual m sconduct.

5. Right Livelihood (sanma ajiva)

Abstain fromtrading in:

a) arns;

b) human beings (slavery, prostitution, etc.);
c) flesh (breeding animals for slaughter);

d) intoxicants; and

e) poi son.

6. Right Effort (samm vayams)

a) to discard evil that has already arisen;

b) to prevent the arising of unarisen evil;

c) to devel op unarisen good; and

d) to pronote the good that has already arisen.



7. Right M ndful ness (samma sati)

M ndf ul ness with regard to:

a) body;

b) feelings;

c) mental formations; and

d) ideas, thoughts, conceptions and things (dhammas).

8. Right Concentration (samma sanadhi)
One- poi nt edness of m nd.

@ ossary of Pali Terns

Anapanasati: m ndful ness of breathing; a formof neditation
Ani cca: inpermanence, flux, change

Avijja: ignorance of the Four Noble Truths

Brahma vi hara: sublinme dwelling in universal |ove, conpassion, synpathetic joy

and equanimty

Boj j hanga: seven factors of enlightenment, of which mndfulness is the first

G tta-nupassana: contenplation of the m nd

Dhamma: truth, teaching, righteousness, doctrine, nature, all things and
states, conditioned and unconditioned

Dhanma- nupassana: contenpl ation on nmental /intellectual objects
Dukkha: suffering, conflict, unsatisfactoriness

Jhani ¢ samadhi: trance state in which the mind is absorbed in one nental
obj ect

Kar una: comnpassi on

Kaya- nupassana: contenpl ation of the body

Khani ka samadhi : split-second col | ect edness of the m nd
Magga: path or way

Maya: ill usions

Metta: universal |ove

Moha: ignorance

Mudi ta: symnpat hetic joy

Ni bbana: Utinmate Reality, Absolute Truth, The Unconditi oned
N rodha: cessation of dukkha

Pafifia: insight, w sdom



Samadhi : concentration attained in higher meditation
Samat ha: concentration neditation

Sanma kanmanta: right action

Sanmudaya: arising, origin of dukkha

Sati patthana: setting up of m ndful ness

Tadanga ni rodha: monentary cessation of suffering

Theravada: literally, "the School of Elders,"” the orthodox, original form of
Buddhi sm followed in Sri Lanka, Burma, Thail and, Laos and Canbodi a

Upekkha: equanimty

Vi passana: insight nmeditation
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