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Introduction

The daily schedule at Metta Forest Monastery includes a group interview in the
late afternoon and, later in the evening, a chanting session followed by a group
meditation period. The Dhamma talks included in this volume were given during the
evening meditation sessions, and in many cases covered issues raised at the
interviews—either in the questions asked or lurking behind the questions. Often
these issues touched on a variety of topics on a variety of different levels in the
practice. This explains the range of topics covered in individual talks.

I have edited the talks with an eye to making them readable while at the same
time trying to preserve some of the flavor of the spoken word. In a few instances I
have added passages or rearranged the talks to make the treatment of specific topics
more coherent and complete, but for the most part I have kept the editing to a
minimum. Don’t expect polished essays.

The people listening to these talks were familiar with the meditation instructions
included in “Method 2” in Keeping the Breath in Mind by Ajaan Lee Dhammadharo;
and my own book, With Each & Every Breath. If you are not familiar with these
instructions, you might want to read through them before reading the talks in this

book. Additional Dhamma talks are available at www.dhammatalks.org.
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As with the previous volumes in this series, I would like to thank Bok Lim Kim
for making the recording of these talks possible. She, more than anyone else, is
responsible for overcoming my initial reluctance to have the talks recorded. I would
also like to thank the following people for transcribing the talks and/or helping to
edit the transcriptions for this volume: Vidhurindo Bhikkhu, Dan Alexander,
Michael Barker, Deane Cameron, Elmer Fan, Shane Kelly, Julie Parton, Aruna Ravi,
Harman Singh, Elaine Thompson, and Julia Uddén. May they all be happy.

Thanissaro Bhikkhu

Metta Forest Monastery
April, 2026
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What It All Comes From

March 18, 2025

The Buddha tends to put aside most of the questions that activated Western
philosophy: Who am I? Where in the past did everything come from? Is there some
benevolent intelligence in charge of all things? A malevolent intelligence?

The Buddha said that the beginning point of all this wandering on is
inconceivable. Not only unknowable. Something you can’t even conceive. And he did
say there’s no one in charge. So we can’t blame our suffering on some being in charge
of the universe.

To understand how and why things are the way they are, the Buddha has you
look into the present moment: What are you doing in the present moment? He says
everything is rooted in desire. All our actions come out of a desire to get something,
and the nature of that desire is that it wants our actions to have consequences: That’s
something we want.

As it turns out, they do have consequences. The problem is that there are often
unintended consequences. We see something that we want, then we look for the
world in which that thing exists, and then we want to take on a role in that world so
that we can get it: This whole construct is called becoming.

It builds on the nature of desire. Desire is always moving someplace. When you
look in the present moment, there’s nothing static. It's moving, moving, moving
toward a goal. One question is whether you're going to attain that goal or not.
Another is, will it make you happy? That’s all part of the desire. You want to find
happiness.

But sometimes the things we want are in a world where they’re connected to
other things in that world—things that may not be desirable at all. It takes a lot of
insight to see the connections, to see the whole picture.

Ajaan Chah’s simile is of a snake. You glance at the tail of the snake and it looks
like it’d be harmless to grab hold of. It doesn’t have anything dangerous. But it’s
connected to the mouth, and the mouth has fangs. So if you pull on the tail, you get
bitten. After a while, you begin to see how the tail is connected to the mouth. And
you avoid that. You've learned.



But often the connections are a lot subtler and harder to see. Even when we see
them, we can quickly forget what we’ve seen. Which is why we keep aiming at things
that end up causing us trouble. This is what we’ve been doing as we keep wandering
on, wandering on—a slave to craving, as we chanted just now.

That teaching comes from a sutta in which a young monk is talking to a king. The
king had asked him why he had ordained, because the king assumed that most people
ordained because they had family problems: They lost their relatives, lost their
health, lost their money. Hard up, basically. Or in today’s parlance, they were losers.

But here the young monk came from a wealthy family. His parents were still alive.
He was healthy. So why did he ordain? The monk gave a series of Dhamma
summaries he said he learned from the Buddha.

They start with: The world is swept away. All those things you aim at just keep
going, going, going away.
It does not endure. It offers no shelter. There’s no one in charge.

You have nothing of your own. When you die, you have to leave everything
behind as you go on.

But yet we're still a slave to craving.

That’s the problem. We can’t think of anything better. We're not sure that there
would be anything better. So we keep coming back for what we know, hoping to
tweak it here, tweak it there, to make it better.

And we can, to some extent. As the Buddha saw in the night of his awakening,
there are some very high levels of heaven where the beings live for a long, long time.
More than one universe. Forty universes sometimes. That’s a long time. They think
they’'ve reached the goal. They aimed at acting in ways that lead to happiness, but it
turns out that the results of their past good actions wear out and they eventually fall
because they get complacent.

So it takes a lot of determination to figure out the way out. We can’t blame the
situation on anybody. It’s part of the nature of being a conscious agent: wanting
something, acting on your wants, and then seeing the results of your actions.

The Buddha basically took that combination—the combination of desire and
being able to be sensitive to the results of your desires—and turned it into a path. As
he said, the Dhamma is nourished by commitment and reflection. You commit
yourself to a path of action, you reflect on what you’ve done, what you've
accomplished, and you adjust your commitments accordingly. Again and again. You



take your role as a conscious agent seriously. You try to keep as honest as possible,
willing to do whatever is needed to act in ways that lead to true happiness.

This is a lot of where we fail. We put forth an effort and either we don’t get the
results we wanted and we just give up, or we do get the results and we get satisfied
with them.

Like the Brahmas: They’re satisfied with where they are. The Buddha tried to
teach them, but there were cases where he couldn’t get through to them. They were
just going to stay where they were. But of course, that meant that eventually they
were going to fall.

It's when you really assume responsibility as a conscious agent that you can actually
get out. We take this role that we’ve already started assuming and we take it seriously.
Why are we assuming it to begin with? There’s no answer to that. But just take it as
part of being a conscious agent. This is what happens. You have to learn how to be
more and more conscious of what you do with your agency. There’s no need to
complain about that. Just complain about your old habits.

Sometimes it does seem as if samsara is a sick joke. You work really, really hard to
get to a high level—up with the devas, up with the Brahmas. Then you hang out
there, and everything is very easy. You get lazy and complacent. Once you get lazy
and complacent, you're headed for a fall. You fall down, sometimes very far, and it
hurts. How you respond to that hurt is going to be really important.

There’s a passage where the Buddha talks about dependent co-arising, his
explanation of the causes of suffering, in an interesting way. In most of the cases,
dependent co-arising ends with suffering. But there’s one version where you get to
suffering and then what comes next? Conviction: conviction that there’s got to be a
way out. Based on that, you start acting in skillful ways. There’s joy as a result. Based
on the joy, there’s concentration. Concentration leads to discernment. And
discernment, in turn, leads to release.

So to gain release, you've got to have the proper response to your suffering,
which is confidence that there’s a way out—and that you, as a conscious agent, can
succeed in following that way.

We see this in the two main emotions that are talked about most in the
Theravada tradition: samvega on the one hand, and pasdda on the other. Samvega is
when you get a strong sense of life going around and around and around, and it’s
pretty meaningless, so meaningless that the sufferings it entails seem terrifying.
Pasada is when you're confident there’s got to be a way out.



The Buddha found that way out, as I said, in being really good at being a
conscious agent. That was how he discovered that the pattern by which our actions
give results start with two very simple principles, but they can get complex.

This is why we're so deluded about what’s connected to what, what the results of
our actions really are: Some of our actions lead to results that don't give fruit for quite
a while. By the time you get the fruit, you've forgotten even that you planted the seed.
In other cases, the results come immediately—so quickly that it’s hard to believe that
what we did was related to what happened right then and there.

When you have this combination, things can get complex, because when
something comes up, you don’t know: Does it come from something you’re doing
right now or from something you did in the past? It could be either; it could be both.

You've got to get the mind really still so that you can see these things clearly.
After all, how do you think the Buddha discovered these things? He didn’t have any
texts to read and argue about. He just had his own mind and his ability to observe his
actions, to observe the desires on which they were based. He developed really good
mindfulness and alertness so that he could see connections that other people hadn’t
seen before: connections between causes and effects.

First came his understanding about long-term causes—in other words, how you
do something and it leads to a result in a succeeding lifetime. But he saw that even
that was not as simple as many people had taught. It’s not that case that you simply
add up all your good actions in this lifetime, subtract all the bad actions, and then go
to whatever the result is. He said it had a lot to do with your state of mind at the
moment of death. A bad state of mind could delay a lot of good kamma for a long
time. A good state of mind can delay some bad kamma.

Which got him to reflect that some actions, even just mental actions, can have an
immediate impact that have nothing to do with your past actions. That showed him
the possibility of freedom. Otherwise, if everything were dependent on your past
actions, everything would be totally determined. You'd have to room for choice. But
here we do have choices.

He started looking into those choices in the present moment. That’s what led to
his third knowledge, which led to his true awakening.

You see these things in the mind when it’s really quiet and you stick with the
determination to find the way out. Think of the Buddha on the night of his
awakening. He gained many knowledges that a lot of people before him were very
satisfied with. People in the past had gained knowledge of their own previous



lifetimes. They'd gained knowledge of seeing how beings are reborn after death. And
they stopped there, satisfied.

But the Buddha realized that this still didn’t end the problem of suffering.

So he took the knowledge he’d gained from those first two knowledges and
applied it to the question of: What is the suffering right now? What’s causing it? Can
it end? And is there a path of practice that leads to an end of suffering? He found that
there was.

That came from his determination, focus, strong honesty, and strong willingness
to do whatever was required to get out. So: strong desire, strong awareness—those
qualities of a conscious agent, just raised to an nth degree. And that takes you out.

When you get out, then you don’t need to be a conscious agent anymore. Being a
conscious agent is this role that we take on because we have a sense of lack. When
there’s no lack, then we can let that role go.

For a lot of us, we’re more attached to our sense of our own identity than we are
to the idea of a happiness that would be total and complete. But when you remember
that your sense of identity came from the sense of lack and is maintained by a sense
of lack, maybe you can change your attitude. Maybe a conscious happiness that’s
outside of space and time would be a good thing.

The Buddha says it is. All the noble disciples say that it is. It’s up to you to give it
atry.



In the Context of the Deathless

September 20, 2025

For a long time, especially in the West, the Buddha has had a reputation for being
a pessimist, and the passage we chanted just now would seem to confirm that
reputation. The world is swept away. It does not endure. It offers no shelter. There’s no one
in charge. You have nothing of your own. You have to pass on, leaving everything behind.
Everybody’s a slave to craving. It sounds pretty negative, but you have to remember the
context. When the Buddha first taught his first disciples, he told them, “I've attained
the deathless, and I can teach you in a way such that you, too, can attain the
deathless”: a deathless happiness, a happiness that has no restrictions at all. He didn’t
say, “I'm going to teach you how miserable the world is, and how there’s no hope for
happiness.” In effect, he introduced his teachings by saying, “This is all about
happiness.” A happiness that doesn’t die. A happiness with no limitations.

So when he’s talking about the negative side of the world, it’s because he basically
wants to make sure that you don’t get stuck there, that you don’t content yourself
with the things of the world. There are better things in the mind. And there’s a path to
those better things. The path may require you to put forth more effort than you might
want, it may be more difficult than you'd like, but the difficulties are then more than
repaid. Even the path itselfisn’t all bad. It’s not all hard effort. You're sitting here
meditating. What does the Buddha say? You try to get the mind in a state of
concentration with a sense of ease and rapture or refreshment. In fact, the ease,
pleasure, and refreshment are one of the main points of getting the mind into
concentration.

So the path may have its difficulties, but it has its rewards. And it doesn’t save its
rewards for the end. It’s a good path to be on. You look at the things the Buddha asks
you to do in terms of virtue, concentration, discernment: They’re all honorable
qualities. They re all things you can be proud to do. Good qualities of the mind.
Qualities of the mind that you respect within yourself. The Buddha’s asking you to
develop them even further.

So there’s a joy in being on the path. And if you learn how to take delight, as the
Buddha says, in abandoning your unskilled qualities and developing skillful ones—in
other words, if you find the challenge exhilarating, find the challenge really



worthwhile—then you're going to get to the end of the path. He says you have to
delight in these things, in the same way as when you delight in mastering a
challenging game—although here the game has some serious consequences. If you
don’t play it well, you just keep coming back to being born again and dying again and
again and again and again. And the Buddha’s description of the world gives you some
pause.

What is it like to remember a past lifetime? The Buddha said that you remember
your name and what you looked like, you remember your happiness, you remember
your pains, you remember what you ate, and then you died. That’s it. It’s not much.
The ways of the world, he said, involve gain but then they also involve loss. Status,
loss of status. Praise, criticism. Pleasure, pain. These are normal things in the world.
And you have to reflect on them, because otherwise you get content when the world
goes smoothly, and really upset when the world doesn’t go smoothly. You're trying to
feed on the world, and all of a sudden the world gives you garbage. So the Buddha
says to reflect on this. Don’t let yourself be satisfied with what the world has to offer,
because your mind, as you develop it, has much more to offer you.

So always keep in mind the fact that even though we have to deal with
limitations, the goal that we’re aiming at is without limit. And when the Buddha talks
about things being inconstant, stressful, not-self, he’s not saying that you have to
content yourself with finding your happiness in the midst of things that are
inconstant, stressful, and not-self. He’s basically asking you to reflect on these things
as you meet with them and ask yourself: In the context of your search for a deathless
happiness, are these really worth going for?

There are few cases when the answer is actually Yes, in the sense that the path
we're working on is something we're putting together out of these aggregates that the
Buddha says are inconstant, stressful, and not-self.

Aggregates like the form of your body as you feel it from within, as you're sitting
here right now, working with the breath.

Feelings: You hope to create feelings of pleasure.

There are perceptions, the labels you apply to things that identify them, give
them meaning. Here you're identifying the breath as the topic you want to stick with.

There’s fabrication, the way you talk to yourself about the breath.
There’s consciousness, your awareness of these activities.

Even though these concentration aggregates ultimately will show that they, too,
are inconstant, stressful, and not-self, you're trying to fight against those
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characteristics for the time being.

Try to make your concentration as constant as you can. Make your mindfulness,
your alertness, your ardency as constant as you can so that you can give rise to a
sense of ease and well-being. Get the mind under your control so that you can create
a path—a path that leads beyond the path. As for other things that are inconstant,
stressful, not-self, don’t let yourself be satisfied with them. To whatever extent they're
useful on the path, you use them, but don’t rest content there.

People often get the context all backwards. They think that when the Buddha
talks about things being inconstant and impermanent, he’s providing the context,
saying that we simply have to put up with these facts and say that “If I'm going to look
for happiness, I have to accept the fact that it’s going to be inconstant and
impermanent.” That’s pretty miserable. But there are people who keep saying over
and over again that the reason we’re miserable is that we don’t accept our limitations.

I was reading, just the other week, a monk saying that our problem is that we
would like to have a permanent self. As long as we want something permanent in life,
we're going to suffer. But when we finally realize that there’s nothing permanent at all,
we say, “Okay, no problem. I'll accept that.” But that attitude is really sad, given the
fact that the Buddha does promise: You follow the path and it leads to a happiness
that has no limitations. It doesn’t even have the limitations of space and time. That’s
where we’re headed.

So remember, it’s not the case that the teachings on impermanence or
inconsistency form the context, and that you have to find happiness within that
context. It’s the other way around. The Buddha has you take your desire for
happiness seriously as your top priority, holding in mind the possibility promised in
the third noble truth: There is a total end of suffering. And it’s not just a blank. It’s a
state that the Buddha says is permanent. Refuge. The names he gives for it indicate
that it’s a state of consciousness totally without limitations. It’s happiness. It’s bliss.
It’s a sense of freedom. It’s true—in other words, it’s not going to disappoint. And it’s
the ultimate. As Ajaan Suwat would say, “Once you attain that, there’s no question
about who you are who's experiencing it, or where it’s being experienced.” The
happiness is that all-encompassing.

This is one of the reasons why we respect the Buddha: He has us respect our
desire for true happiness. He makes us realize that there will be things we have to give
up for it, but the things we give up are really not worth all that much. We've given
them worth. But when you really look at them, there’s not much there.
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So that’s the context: the search for true happiness; the desire for true happiness.
The teachings on inconstancy are then placed within that context to remind you that
anything that’s inconstant is not the goal. It may be part of the path there, in which
case you develop it. But then there comes a point when the path, too, will have to be
put aside. As the Buddha said, the path is constructed. It’s fabricated.

This is another misunderstanding that sometimes comes up, that the path is
somehow just a natural process that, if you get out of the way, will happen on its own.
We've been told that the Buddha would use nothing but images of natural processes
to describe the path. But that’s not the case. There’s one sutta where he compares the
path to a chariot, going through a list of all the different parts of the chariot and
equating them to aspects of the path. The chariots back in those days were pretty
complex. They were considered works of the art of craftsmanship. And this path we’re
doing is a work of art. It requires that we do things that we haven’t done before and
let go of things that we haven’t let go of before. But it also promises that we’ll find a
happiness that we haven’t found before, realize what we haven’t realized before, attain
what we haven't attained before.

So keep the context in mind. When we hear the passages that talk about the
negative side of the world, remember they’re there because the Buddha has a really
positive purpose. He’s like a doctor. If you go to the doctor and the doctor says,
“Where does it hurt?” you don’t accuse the doctor of being pessimistic. He asks
where it hurts because he’s got a cure. So remember that when the Buddha
introduced his teachings, he didn’t say, “I'm going to teach you how miserable the
world is.” He started out by saying, “I'm going to teach you the deathless, and if you
follow these teachings, you can find the deathless, too.”
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Strong-hearted

April 5, 2024

When you focus your attention on the breath, you’re focusing on something that
only you can know—how you feel the breathing from inside, how you feel your
awareness from inside. You're focusing here because this is where the problem is, and
this is where the solution will be found.

The problem is that we act in unskillful ways. We let greed, aversion, and
delusion take over. We look for happiness in short-term things and often forget the
long term. The solution is possible because we can see the problem. We can develop
qualities inside that allow us to stop acting in those ways, to the point where we don't
have to suffer at all.

Noble people can give us advice. People like the Buddha can show us that it is
possible to put an end to suffering. Without his example, without his teachings, we
probably wouldn’t be sitting here, watching our breaths right now. We wouldn’t sense
that the end of suffering is something that is possible, that it’s something we can
attain through our efforts. It’s because we lack skill that we don’t get there.

This is the crux of the problem: No one else can make us skillful. We have to
learn how to be skillful ourselves. As Ajaan Lee points out, a teacher can give you the
basic instructions in how to weave a basket, how to sew a pair of pants, or how to
make clay tiles, but if you're going to make good tiles, clothing that looks good, wears
well, or a basket that’s well-proportioned and will last long, that’s going to depend on
your own powers of observation. You have to rely on yourself. So in that sense, the
practice is something that you can do for yourself, and only you can do for yourself.

Of course, other people will benefit. If you have less greed, aversion, and
delusion, then less greed, aversion, and delusion will come out in your actions to
bother the neighborhood. So it’s not as if you're being selfish as you focus inside.
You're taking care of what you're responsible for. As the Buddha once said, that’s the
sign of a wise person: knowing what you're responsible for, knowing what you’re not
responsible for, and focusing your efforts on where you are responsible. This is work
that only you can do. And it doesn’t get easier as you get older, so you want to do it
now.
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Ajaan Suwat, the founder of our monastery who passed away twenty-two years
ago on this date, made a comment one time. There was a famous teacher in Thailand
who had said that the essence of the Buddha’s teachings was not being selfish. Now,
the Thai term for “not being selfish” means basically “not looking out for yourself.”
That teacher’s students even made a little drawing of a Buddha image made out of the
words, “Don’t be selfish™—yaa hen kae tua. Yaa, “don’t”— was the Buddha’s head. Hen
was the neck. Kae was the torso and arms. Tua was the legs. But Ajaan Suwat made
the comment: “This is wrong. You have to look out for yourself, but you have to do it
wisely”

And you need both strength of heart and strength of mind. Remember that, as
you're training the mind, the Pali term cifta covers not just the thinking faculty, but
also a lot of the qualities that we normally associate with the heart. Unfortunately, in
our culture, when we talk about someone who has a good heart, it usually means that
they’re kind and gentle. But from the Buddha’s point of view, having a good heart
requires a lot more. It requires a lot of strengths.

One, you're convinced of the truth that you are responsible for your actions, and
your actions can make a difference between whether you're going to suffer or not,
whether you're going to harm other people, harm yourself, or not. And you have it
within your power to stop that harm. In other words, you're convinced of the truth of
the Buddha’s awakening, of the message of that awakening and how it bears on your
life. It bears primarily on the standards he sets for you, and your willingness to put
aside your reservations, put aside your doubts, and just give it a try. That’s a strength
of the heart.

The next strength is persistence. You stick with this. In other words, whenever
anything unskillful comes up in the mind, you get rid of it. And you try to make sure
that unskillful things don’t take over. If they’re already there, you flush them out. As
for skillful qualities, if they’re not there yet, you try to give rise to them, and when
they are there, you try to maintain them so that they grow. That requires a strong
heart. You have to be patient, to have endurance, to be determined—all those good
Capricorn virtues. And that’s a quality of the heart.

The ancient Greeks used to say that we had three energy centers in the body: one
in the head, one in the chest, one in the stomach. The head, of course, was your
intellect; your stomach was your appetites; and your chest, your heart. The heart had
to do with your will. So a good heart wasn’t just being sentimental, having nice
feelings about other people, or being kind to other people. It meant seeing that there
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was something really important in life, and you were willing to make sacrifices—in
fact, to purify your will so that you willed things that were genuinely good.

This is exactly what we're doing: We're willing what’s skillful, what’s going to be
harmless. We're willing to stop the process by which we travel around, trying to
create little worlds around our desires, creating identities around our desires.

Our desires are pretty blind. We can learn how to want almost anything. A lot of
things, when you think about it, are pretty disgusting, but our desires and appetites
can dress them up. So we want to learn how to will to overcome those appetites.
That’s the quality of a good heart, a strong heart.

Then you will to keep these lessons in mind, because you realize that if you learn
these things and then forget them or apply them haphazardly, they don’t really
accomplish anything. It’s as if you never learned them. So you’ve got to keep them in
mind all the time. That’s the strength of mindfulness, and that requires having some
priorities. There are a lot of the things that the world would like us to keep in mind
that have nothing to do with our true well-being—or anybody else’s true well-being.
We have to realize that, no, our frame of reference has to be what we're doing right
now.

So we try to stay established with our sense of the body as we feel it from within,
so that we're fully aware of what’s going on in the body. That means we’re going to
fully aware of what we do with the body. The same with the mind, the same with our
speech—both our inner speech and our outer speech.

We have to be especially mindful of how we relate to our feelings—feeling-tones
of pleasure, pain, neither-pleasure-nor-pain—because those can spark some pretty
unskillful desires very quickly. We're going to have to learn how to cultivate pleasures
that are more skillful. There are pleasures that the Buddha calls “pleasures of the
flesh™—nice sights, sounds, smells, tastes, tactile sensations, thoughts about these
things—and there are “pleasures not of the flesh,” which are the pleasures that come
from getting the mind concentrated. Those, he says, you want to develop. So we’re
mindful to develop them, give rise to them, and then maintain them.

This is where the practice of mindfulness shades into the practice of
concentration. This, too, is a strength of the heart: your willingness to stay with one
thing and not let your other desires come in and waylay what really should have top
priority in your life. You know that, so you want to be able to keep your focus strong.

You're going to need this strong focus both as you're going through life and as
you approach death, because think about it: If you're about to die, what’s going to go
through your mind? All kinds of things: memories of what this person did to you,
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what that person did to you, things you regret doing to others, or things you wanted
to do with somebody but didn’t get to do. Sensual cravings, cravings to take on an
identity as your body is pushing you out: Your mind is going to be running off every
which way if you haven’t learned how to control your focus, control your
concentration. So while you're strong, healthy, and well, try to develop these powers.
This, too, is a strength of the heart.

Based on this concentration where you really get the mind stilled, you can see
what’s going on inside. This provides the basis for discernment—a basis for
discernment that’s reliable, or at least more reliable than it would be if your mind
were running around. If it’s based on conviction, based on persistence, it’s even more
reliable.

This is where the head comes in, but even here, the head is motivated by the
heart. What is discernment based on? The Buddha’s framework for discernment, of
course, is the four noble truths. Sometimes you hear it expressed as the three
characteristics—seeing things as being inconstant, stressful, not-self—but those the
Buddha calls perceptions. And those perceptions have meaning within the context of
the framework provided by the four noble truths, which is that you're trying to
comprehend suffering and abandon its cause.

So anything that would give rise to the desire to cling to things—that would be
the craving and the clinging—you want to see those things through the lens of the
three perceptions so that you can let go of the craving, really understand what
suffering is. We tend to think pain is suffering, and in Pali they use the same word for
both. But when the Buddha defines suffering, it’s clinging to the five aggregates. This
shows it’s not just ordinary pain. It’s something the mind is doing.

We try to understand these things—why? Because we want to put an end to
suffering. Why do we want to do that? Because we have goodwill for ourselves and
goodwill for all the people around us. Here again: a quality of the heart. So now that
the heart is more willing to listen to discernment, and your discernment focuses on
bringing about the heart’s best desire, both sides get trained.

As Ajaan Suwat pointed out, there are a lot of things that we like that are actually
suffering or are going to cause suffer