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| said I'd talk on BuddhaNature, because today we are celebrating the Buddhas own
complete realisation of it. The BuddhaSakyamuni completely realised his Buddha
Nature. Thisis something really worth celebrating.

My talk today is aboutwha tha means I’ d like usto think more aboutthe concept of
BuddhaNature. It isbasically jus away of expressing thefact tha Enlightenmentis
somehow in our nature as human bengs Tha it’swired in somehow, tha it's somehow
in our genes. It doesn't mean we' re somehow already Enlightened. But it does mean tha
Buddhst awakeningisn’t something alien, or added on. | think tha to feel tha
Enlightenment is part of our potential as human beingsisincredibly important for our
whole attitudeto our Dharmalife.

It meanstha in a certain sense, Enlightenment is something natural. Even, in away, tha
it'sisthemod natural thing of al. Being genuindy naural, bang truly ourselves, is not
at al easy for us In thisway of thinking, if only we could be completely naural, we' d be
Enlightened. To undestand this propely, we have to go into wha Buddhsm means by
‘natural’. Tha isawhole discussonwhich | hopel’ll beable to address a bit later.

Generdly it seemsto metha to see thegod of our practice as akind of naturalness
would bevery hdpful for us smply because we in thewest very easily think of
Enlightenment as something unndural. It is sometimes actudly expressed in tha way.
It's sometimes said tha in practisng Dharmawe' re going ‘ agang naure . Nature can be
identified with samsara. Nature can be seen solely in terms of plants and animals. Tha
idea of naure then gets contrasted with theworld of spiritud attainment. It is seen as
something we all need to g&t beyond, something to betranscended.

WEell of course thereisacertain truth in that way of looking at theissue butthere's
something very falsein it aswell. Wordsand concepts are tricky. We have to use them,
butwe need aso to watch out, because they can tie usin knots!

TheTibetan Whed of Lifeillugdrates this problem quite well. In case you don'tknow it,
theWheel of Lifeisagraphica image of the Budchd srealisation, akind of picture of
wha he saw onthenight of his Enlightenment. It's a great circular image, abit likea
whedl, and abit like amirror. It's nota pleasant sight—it'sin thegrip of ademon, and
it’sapicture of our imprisonment in samsara.

Roundthe outside of this ‘mirror isacircle of imageslike a filmstrip, showing the
progression of al theunsatisfactorinessin life. It shows our body and mind conditioned
by our past. It shows bodyand mind emerging into a present reality of pleasure and pan.
It shows us reacting with emotions It then shows these emotionsconditioning how our
mind and body manifest in thefuture. The strip goes roundand round It’sacycle of



reaction. Then ingdethefilmstrip, roundthe hubof thewheel, you see all the different
worldsthat all thedifferent kindsof bengsinhabit. There are human and nonhunan
worlds heavenly worlds hdl worlds andit showsthem in detail. Then insdetha, close
to thehubof the Whedl, you see theraw essence of every world: see bengsgoing up,
getting high, getting hgppy; or going down, getting unhgpier and unhagpier. Lifein the
raw is either black or white, its down or up. Then findly, rightin the centre, a the hubof
thewhedl, you see images of a cock, a snake and a pig. Greed, hared and dduson: the
basic reactionsto pleasure and pain. Andit’ s thisreactivity at thehubtha’s continudly
making unenlightened existence so dissatisfying.

It'snot had to see life like tha, isit? To have quite adark view of existence. But the
Buddhasees a bigge picture. He' s shown standing outside the wheel, and he€ s pointing
to something else. He' s pointing to the Dharma. The Dharma.is depicted symbolically as
thefull moon.Jug like thefull Wesak moonwe ve been experienang thelast few days.

Andthisisrealy wha the Buddhasaw onthe night when his awakening hgppened. He
certainly saw thewheel of Samsara, but heaso saw, very clearly, thefull moonof
Dhama. Andthere s such a difference between these two images. TheWhedl hdd by the
demonisadak, complex, unhgpyimage Thefull moonis something smple, joyful,
abundant, brimming over with light and postive energy.

But we sometimes think tha the dark Wheel represents Nature. It seemsjud to goround
and round,there seems noway out Y ou re born and you react, you g& more and more
deeply enmeshed in samsaric reactions then you die and are rebom even more enmeshed.
Whereas Buddhst ingght offers escape from samsara. It offers escape from Nature, it
seems. Certainly, if we lookat it in that way, Enlightenment has no connestion with
naure.

But it seemsto me thisidea chimes too much with our Christian inheitance that Natureis
bad and that the Goodis somehow outside nature. When thisis not the case in Buddhsm.
For Buddhsm, naure is notthe same as samsara. Nature indudes what is beyond
samsara. Nature indudes Enlightenment. in other wordsthe Buddhadid nottranscend
Nature — hecompleted it, hefulfilled it. After his Enlightenment the Earth goddess bore
witness to his attainment of Enlightenment. She' d been there all along she d seen his
efforts and she d suppoted them.

So theWhedl of Life represents nature only in avery limited sense. Thefull Moon
represents naure in the sense of complete fulfilment of our naure. Thefull moon
represents the spiral, progressive aspect of naure. Thewheel represents the cyclical
aspect of nature.

Because Nature is notjud thebirds the bees, theflowers and thetrees. Nature is notjust
theouter form of things It isalso what isunseen. Nature is also theway of action, the
behaviour, theattitudeg thethought thehidden inner life of things It'sin everyonés
nature to act in certain ways. Theearth suppots, water flows, fire consumes, and wind
moves. So flowers, trees, you and me all have ourways, we all have a nature of our own.



Andtha naure, essentially, is BuddhaNature. Because if oné s naure is completely
fulfilled, it will be Enlightened. No doubtthat naure can only fully befulfilled unde
certain circumstances. But where there’ s motivation and will, there' s potential to fulfil
the BuddhaNature to some degree. And as human beings we have the power to fulfil it
completely.

So when we celebrate the Buddhas Enlightenment, it’s the BuddhaNature within usal
tha we are essentially regjoicingin.

However, theideatha wisdom, or Enlightenment, is already within usin some way, so
tha wha we haveto doisto unmver it, islike the proverbia water snake. It' s difficult to
grasp correctly. Infact it’'s quite easy to grasp it incorrectly — to mean that we are literally
already enlightened. We nauradly liketheideathat there's something aready therein us
jugt waiting to bewoken up. It ringstruein a certain kind of way. It also makesthe
spiritud pah appear an easy, smple matter: relax, let go the hindrances, and jud let the
Buddhanaure shineforth!

WEell, doesn't theidea have a certain ring of truth?lsn't it so tha when we manageto
relinquish an obgacle, something postive arises? When we're in atricky philosophical
moodwe can start wondeing if tha ‘something’ was there already. Andif it wasindeed
already there, wha need could there have been to let anything go?Why did we need to
make tha effort in thefirst place?

We can get rathe knotted upin logical problems like these, andit’ simportant tha we
recognise tha they arise because we are trying to describe something that cannot
adequaely bedescribed. Thisiswhy we have the perfection of wisdomteachingswhich
ingst tha reality cannotbedescribed AT ALL. So when we get to these illogicalities,
these antinomies of reason, we have to meditate on the perfection of wisdom, let gointo
theBuddhaNature — trug the BuddhaNature — in other wordsgo for refugeto the
Buddha

Of course the Buddhanaurewasn’t there dready in aliteral sense. Y et nonghdess, the
Buddhanaureistherein al bengs all thetime.

It'seasier to undestand thisissueif we apply it something other than Buddhdnood.
Because you get jud the same semantic problem when trying to describe anything tha
existsin potential. For example, an entire oak treeis potential in an acorn, isn'tit? Now
obvioudy thegreat big oak tree isn’t literally there, in the seed, whichisawiddly little
thing. Nice, butnat actudly atree. But at thesame time it's obvioustha theentiretreeis
there in theseed. Because in theright conditionswe know tha an entire oak tree will
definitely grow fromthetiny acorn. We don'tfully undestand how it hgppens butwe
know it will. The naure of an acorn isto grow into an o&k tree. That’s very smple to
undestand.

Now isit hdpful to have tha example because we know so much more aboutplants than
human bengs? Well | dorit know, it seemsto me we know jug as much aboutpeople



actudly, and | reckon we could undestand the notion of BuddhaNature quite easily if we
wanted. What thetradition calls‘BuddhaNature' is jug the unfolding of human

potential, especially asit relates to degpe seeinginto things We jud need to ask what’s
involved in bringing abouttha unfolding.

Spiritud realisation involves some kind of relaxation. We focuson some crudal issues,
and we seeinto it more deeply, and it’s as thoughthe insight was there before, but
previoudy we hadn't somehow allowed space for it to break throughour nommal mindst.

Thespiritud path requires tha we relinquish and relax certain traits and activities.
Unskilful tendendes. Many people like usare holding in masses of anxiety and
uptightness—we' reamindield of tengon, it seems, with dange spots everywhere jug
waiting to betriggeed into something destructive. We try all kindsof tricks to alleviate
this suffering. For example drink or drugs.. holidays... relationships.. gadgds...
entertainment. But these never work for long.

It’s only when we come across some form of Dharma, which gets usto meet our
expeience with mindfulness, tha we discover how really to relax. We start to realise tha
our endless anxiety and tensonis actudly amoral issue Tendgon comes from our endless
cravings haredsand ddusons It comes alongwith our attitudeand our behaviour. And
it becomes clear from our Buddhgt practice tha we can actudly changeit, that we can
ddiberately let go some of those habits and unskilful attitudes. 1t will take ages, therest
of ourlife, butit’s ill truetha when we have completely let go our craving, hatred and
ddugon,we'll beEnlightened.

Soitisin this sense tha Buddhdoodiswithin usall. All beéingshave the potential to
relinquish thar attachment to craving, hared, anddduson. Thisis basic Buddhsm; if it
were not the case tha all bengscould gan Enlightenment, then there would beno
Buddhsm, and the Buddhawould not have taken thetrouble to teach us

So | have Buddhanaure, and so doyou. Even adog has it, according to the famouskoan.
| suppo tha the processis mog likely to developin a human existence, butin prindple,
it can start in anyone We are learning these days jug how little we really know about
animals minds But withoutgoingthere, thebasic point is tha anyonecan actudise thar
potential —if they want to. If they can want to.

Andif they consde deeply enoughwha it isthey’re doing. To grasp correctly theidea
of the Buddhanature, we need to unde'stand what actudising potential really involves. |
mean, you and | bath have some potential to become a Buddha But youand| aso have
some potential to become an air traffic controller, a stand-up comedian, or an expert on
mediaeval history. Does it soundeasier to gan Enlightenment? Well, it snot I'd say it's
more difficult.

Actudising potential is hard work: blood swedt, tears, toil, and strugde. Yet struggleis
how we build our character. Struggle isimportant for our becoming strongin the
Dhama; it’s an important pat of our development. And strangethoughit may seem, the



struggles we face in our spiritud lives relate directly to theissue of relaxation: usudly,
they are aboutour inability to relinquish habitud patternsof behaviour. Letting go sounds
so easy, buttheredlity is quite different if we don't want to let go of whaever itis. And

at the same time, making an effort soundsdifficult, butthereality is quite different.
Making an effort isn’t difficult at all when it's something we really wantto do! So effort
is not necessarily difficult; relaxation is not necessarily easy. Theissueessentially isone
of desire.

Thoughourwanting is often experienced as something very congious—asin, I'd likea
cool computer, or I’d like to beagoodperson —the redlity istha our congiouswanting
isgreatly overlappel by stuff tha is very very unoongious Asin—1I need love.. and
attention... andfood.. and security... and to have my way in al thingsat any price. Ina
nutshdl, the spiritud urge, theurgeto gofor Refuge as we call it, is aboutmaking
congiousthis continud wanting, and fromthere, trandorming it out of its basisin ego
grasping. That trandormationis a life time project. Theresult of engaging in tha project,
at any level, istha notonly do we want to bea good personin thelimited and
unimagindaive sens, buttha we start realising thefull scopeof thefar broader and
despe enagiestha are available to uswhen we start loosening our fixed ideas of who
we are. Thisisthe pah to awakening to which thegoing for Refugegives usaccess —
when we actudly doit.

Once you start applying it, there’salot of significance to BuddhaNature thought The
Three Jewels, for example, are al aspects of the BuddhaNature. This reflection hdpsus
ge degper into wha going for refugereally means To celebrate the Buddhais to
celebrate how the BuddhaNature is fundamental to all Buddhist practice. For if it wasn’t
for thefact that Buddhdoodwas part of our nature as human bengs it wouldn’t be
possible for anyoneto gan any kind of ingght

In conduson, let me spend afew minutes in appreciation of what the BuddhaSakyamuni
has bequeathed to the human tradition throughhis great awakening. Sakyamuni is of
course themain flowering, in our time, of theBuddhaNature. Heis the onein whomwe
take refugeas the greatest source of teaching, apat of course from our own indghtsinto
theDharma. | say tha because in theend, obvioudy, we have to take refugein the
Buddhawithin, in the onewe are becoming through our practice. Thewhole point of the
Buddhawithout, in whaever form, isto introduce usto tha unfoldment of ingghtand
compassion.

The Buddhawas fully awakened, so heisthemain example of the BuddhaJewel.
Thoughthe Sanghawe take refugein, tha isthe Arya or Noble Sangha are also fully
Enlightened bengs Ther teachingsare also very important for practising the Dharma
However, they areimportant only in varying degrees. It’ s theBuddhasteaching tha is
mog useful.

| think we can see this from the scriptures tha record his teaching. Sakyamuni’ s teaching
seem to speak more universally, at least to me, and | presume thisis because Sakyamuni
discovered the Dhamafor himself. He not only discovered it, buthe had to articulate and



work it out for himself. Wha he achieved is such an incredibly accomplished piece of
work tha onecan feel notonly appreciative when onelooksat the sheer scopeof it, but
gobsnacked, amazed, totally in awe.

So in our age, the Buddhawas thefirst Dharmateacher, as well astheonewhofirst fully
realised the Dharma. And hiswork in crafting the teaching shines out, | think, when we
compare his teaching even with that of thevery greatest of those teachers who came later
in thetradition. These teachers we tend to think of as Sangharather than Buddha — even
thoughthey may have been no less enlightened and so, in tha sense, they are also
Buddha

Take the example, say, of Nagarjunaor Padmasambhava. ThoughNagarjunds
eluddation of thePerfection of Wisdom and Padmasambhava s teachingsof MahaAti or
Dzogdhen are amazingly profound— perhgosin certain respects even more profoundthan
wha we know of the Buddhas teachings— these teachingsddfinitely do not speak to
everyone Whereas the Buddhas material does. It is genuindy universal. Fromwha we
can glean fromthe Pali Canon, histeachingis ontheonehandreally basic and
accessible, and on theother, it’smovingly profourd.

So thisisthetradition we inhait from Shakyamun and those who followed his example
down theyears. It's now ours to explore and use. This amazing collection of methodsof
liberation which seem to be uniquein thisworld. Certainly we find overlappingswith
certain philosophies, bits of thisreligion, bits of that — say — shamanic practice, or secular
cugom, or world view. But for pure unaulterated liberation methods you jud don't
seem to get the stuff so concentrated elsewhere. That’s my take anyway. When you see
al thisfor yourself —and you haveto gointo it for yourself, or you don'tseeit at all —
you see how utterly, utterly mind-blowing the Buddhst traditionis.

And appreciating thisis of thevery essence of practice. It’ sreflectingin thisway tha we
get tha goodfeeling of ingpiration aboutwhat we're getting into as Buddhist
practitiones. Thismightat first sight seem a bit self congratulatory and cult like, butit
isn’'t really. In fact we dont get a particularly warm sense of security from our practice.
No, it actudly gives usrather aterrible shodk sometimes. There' stha lovdy quae from
Regindd Ray fromVaradhau. When hewas asked wha the Dharma has donefor him,
hesaid ‘it has completely ruined my life'. But hewas glad it had. So the sense of
ingpiration we get fromreal Dharmais joyful, but it’s also pretty har raising. It'swhen
we feel tha, that thisis something very real, we start to fedl tha we take refugein the
Buddha We start to fedl anew kind of openness to the Buddhas teachings

When we look at the Buddha look at an image of the Buddha or read abouthim in the
scriptures, especially in thePali scriptures, wha impression dowe get? | suppo® oneof
wisdomand compassion, friendliness, conaern for others, dedication to his work... you
could probably putyourown list togeher. But | think there's something behind all tha,
undelying all tha, something very fundamental to his whole mannea and approach.
Wha I’ m thinking of is his amazing practice of mindfulness. Whaever our own
mindfulness practiceis like, it'sagoodway we can link in directly to theBuddhas



experience. Because wha he needed to be mindful of, we need to be mindful of too. Our
practice is exactly the same. We have exactly the same struggles. Because the Buddha
was a human being like us He had abodyjud like us— so hehad to eat and deep, and he
gotsick aswell. He'd grown up arich kid and had awife and a child before heleft home.
He had fedlingsand emotionslike we do. He had thoughs and perceptionsjud like we
do. So his awareness had basically the same objects as ours. Theonly differences are that
the Buddhaknew his body,feelings emotionsand perceptionsto an amazing degree; and
knowing tha profoundly affected his experience. So for this reasonit's goodhavinga
Buddhaas onés example. You knowit’s only a matter of degree of practice and
expeience. You know there' s more, and the Buddhashows you wha tha ‘more’ is
about Themoreyou doit, themore your experience is the same as the Buddhas. The
Buddhawithoutand the Buddhawithin gradudly come togeher.

Mindfulnessis nota specia practice for theideal conditionsenjoyed by monastics, butis
acore practice. Some kindsof meditation may depend on conditions and experience of
goodconditionshdp everyoneto ge a start, but mindfulness is not degpendent on
conditions

Mindfulnessis aways applicable, it's always useful. It' s themog central Buddhst
practice. It's effective even in the very worst conditions Indeed, especidly there. It's
essential, as we know, for doing shamathaand vipashyanameditation— butit's a'so
essential for the practice of ethicsintherea world. You can’t do any spiritud practice
withoutsome level of mindfulness. It’'stheawareness tha makesit a spiritud practice,
and the more awareness tha’ s in it, the more spiritud it is.

Y et we often dotry to do spiritud practice withoutawareness. We so easily go through
themotionsof practice withoutreally doingit. We all dothis. | doit all thetime. | jus
don'tcatch it. Because theway | doit’s often pretty subtle. Infact | designit tha way.

Going throughthe motions or merely formal practice, practice as aformality, is oneof
thethree fundamental obgaclesto Dharma practice, which are known asthethree basic
fetters. The other two fetters are, first, a closed view of our self, of what we are — when
essentially we don'tknow wha we are, and that’s OK. And second, thetendency to hold
back, to notthrow ourselves into the practice, dueto unresolved doubs and fears.

Thefetter of formalistic practice is known, in sanskrit, as shila-vrata-paramarsha Often
it strandated as ‘ attachment to ethical rules (shila) and externd cusoms (vrata) as ends
in themselves'.

Sanghaakshita dippeal theword shilainto my name when heordained me, | think as an
ironic pointer towardswhat | need mog to practice. Tha was when | was 24.1 remember
in those far off daysthere was a senior Order member who had been given the name
Suvrata. Vrata bang the second aspect of thefetter. It meansan observance, aformal
cugom. On some occasions, for example, it might be expected of ustha we wear a
paticular kind of dress, or atie. Now this Suvratawas aresearch scientist, | bdieve a



membe of the Royd Sodety, butl don't recall any ties. All | ever remembe him
wearing was a beard, a caftan, sandds, and a set of very largebeads

Tha's because during the 1960sand 1970sformality became unfashionable. We tended
to think formality was supeficial. And we were right The mechanised handshake, the
formal enqurry after someoné swellbang. People do very often jus go throughthe
motionsin thar treatment of others. Noneghdess, formality still fulfils an important
sodal fundion.

Because we cannotalways bein toud with our fedingsaboutothers. When we meet
them, we may well beflugered, confused, distracted, anxiousor extremely angry about
something quite outside the situaion. We don'twant to express tha negative feeling.
Hello, interesting to meet you, I’ m feelinginaredibly angry, how are you? So we have
sodal formsto protect others from misundestandings Certainly tha can easily lead to
problems, butstill, formality is often useful.

But when this tendency appearsin our practice of the Dhama, there is a seriousproblem.
Tha's shilavrataparamarsha We do al the correct things thethingsonewould
reasonably expect of a Buddhst practitione, but withoutawareness and feeling.
Outwardly we are agoodBuddhgt, butingdeour heart isnotinvdved. We have log
toudh with our essential motivation for practising. So it amounts amos to hypoaisy. |
know tha soundsterrible, butwe jug haveto try to undestand it, because we're al daing
it. Because it’svery had for usto avoid as we get more established onthe path. After a
few years, we've probably undetaken all kindsof responsbilities as a Sanghamember.
Perhgpswe work or even live with othe Buddhgts; perhgoswe teach meditation. We do
al thethings we' d expect a Buddhst to do. We meditate, we attend retreats regularly, we
study Buddhsm, we discussit. Perhgpswe even teach it and write booksaboutit. Maybe
we are very, very experienced, a senior and respected practitiona — an indispensable
pillar of the Sanghawith an internaiond following. Y et amazing thoughit might seem,
after all these years, we often merely go throughthe motionsof our Buddhst practice,
rather than actudly doingit.

On the other hand, we may notbeat all prominent or distinguished in the Sangha No,
we're not busy, busy, bugy. We are quite hgppy maintaining a back seat, thank you,
giving alittle service to othe's. We're jug hunbly getting onwith our Buddhst life.
However, whatever comfy little groovewe may have settled into, we're still going
throughthemotionsalot of thetime. We are in fact always diding back in owr Dharma
practice. Wein fact don'thave a continuous ingired interest in realising of the naure of
things We' d sincerely like to have such athing, but our interest gets caughtupin all
kindsof moodsand emotiond reactions

Andthisisus It'sal of us Yes, each of ushas made a subgantial commitment to
spiritud development. Andit hasintroduced amajor source of conflict in ourlife. It'sas
thoughwe sewed on alargebadgetha says ‘look— | am a Dhama practitiong’, and we
have somehowto live upto tha. | think that conflict is something good,perhgos
indispensable. But it readly does test us the conflict can bevery hard to handle. As our



self awareness degpens, there’ s boundto be something of a split between the parts of
ourselves which definitely want to make a spiritud effort, and those which totally, totally
donot

In that corflict there arises akind of hesitancy, awobbling, which makes uscling onfor
shdter to outward forms of religiouspractice. To shilaand vratain fact. So we ‘dothe
rightthing', but our interest is notreally engaged, so our approach becomesrigid. Isn’t it
amazing tha practice itself can obgruct real practice. We manageto replace it with a
frozen replica of itself.

| don’t mean to lay any guilt tripson anyonehere. Thisreally is something everyonedoes
whoisn't a stream entrant. Even they probably doit abit. Wha we need is to think
postive — think aboutwha we can do aboutit.

An example tha | imaginemany of you will recognise thisin, isdevotiond practices like
puja. Onefindsoneisjug mouthing thewords and notrelating at all to the actud
meaning. We lose our openness to wha thewordsare saying. So naurally we get bored
and impatient. Our attention eventudly cuts off and engages with something we find
more interesting.

When dhama practice isformalistic, the solutionis not necessarily to stop. Thereal
solution is mindfulness and awareness. Theway forward is to give more attentionto wha
isgoing on. We need to look and experience the actud feelingsand thoughs and body
sensations. We need to accept and feel thedifficulty. Only then will we see how to move
onfromit. Going throughthe motionshgppenswhen something is not being
acknowedgel.

That's abit different from practising with reluctance. Sometimes there’ s no elephants
being swept beneath our carpd. It'sjud hard living with them. When alot of negaive
emotion comes up, enthusasm can wane quite alot. In tha situaion we need to reflect on
why we practice. We can then see tha even thoudh we feel reluctant, our heart is actudly
involved. If we jug keep re-committing ourselves to wha we know we want to become,
soone or later our emotionswill catch up andit will beeasy again. | think in that kind of
gtudionit’simpaortant to give as much time as possible to meditation practice.
Sometimes the mind needs space to relax and open up into something new.

It seemsinevitable that we'll lose touch with our motivation sometimes, because the
Dharma changes us Theways we are changing may be more or lessinvisible to us Often
we do not notice wha has hgppened, so we don'tadjus. There€ sagap inour
mindfulness. When we don'tcatch up with ourselves, we can start to practice rigidly.

Let me putthisadighty different way. Let’'s say we find tha we nolonge find it so
easy to concentrate in meditation. In thelast decade or so we have actudly gonealot
deeper as apeason. We experience ourselves alot more deeply. But this depth itself has
aroused new emotional issues which mean we can nolonge bethebliss bunnywe were
when we first used to do the mindfulness of breathing. We fedl confused aboutthose



uncomfortable thoughs tha nowadays start poking themselves into our awareness when
we meditate. So almog as a kind of protection, we start clinging onjud to theform of a
practice. We jug doit. We don'tlet it take usanywhere. And then, at oncg, it stops
providing any ingiration. We no longe find it ingiring, but we till clingon, jus
because we feel there is nothing else to hold onto. It seemsto be better than nothing.
Thisisnotavery goodidea, because but after awhile this can get habitud, and then
unoongious And soone or later, we will stop even theformalistic practice.

How are we to get out of formalism? We nead somehow to rediscover afreshness of
approach. Theantidote is of course mindfulness. | mean, awareness is always the answer.
But that isalso thebaring answer, isn'tit? We are so not attracted to some kind of dead,
formalistic application of mindfulness. We need to get into it more spontaneoudy
somehow. Well actudly | think the so called pure awareness style of meditationisafun
kind of trainingin being more sponianeous It’s aso serious strongand rewarding.
Because you have to face your experience, whaever it is.

Dilgo Khyentse Rinpode once wrote abouthow you do this. | have quoted this afew
times before... buthere some of it isagain.

“...Thereisnoneed to correct anything. Since everything that arises is smply the play of
themind, there are no "bad" meditation sessionsandno need to judgethoughs asgood
or evil. Therefore, oneshould notsit down to meditate with varioushopes or fears about
the outcome; onejud doesit, with no self-constious feeling of "I ammeditating,” and
withoutattempting to control or force the mind, and withouttrying to become peaceful.

If onefindsthat oneis going agray in any of these ways, oneshould stop meditatingand
smply rest andrelax for a while before resumng.

If, either during or after meditation, onehasexperiences that oneinterprets asresults,
they should not be madeinto anything special; recognize thatthey are jus phenonmena
andsimply observe them. Abowe all, do not attempt to recreate them asthis oppogs the
natural spontanaty of themind.

All phenonrena are conpletely new andfresh andabslutely unique entirely free fromall
concepts of pad, present, andfuture — asif expeienced in anoher dimenson of time;
thisis abslute spontanaty.

Thecontinual streamof new discovery andfresh revelation andingiration that arises at
every moment is the manifestation of the eternal youth of theliving dhama andits
wonde's, splendou and spontanaty istheplay or dane agoect of the universe asguru.
Oneshould learn to see everydaylife asa mandak in which oneis at thecentre, andfree
of thebiasandprgudice of pag condtioning, present desires, andhopes and
expectations

aboutthefuture.

Thefigures of the mandak are the day-to-day objects of onés life experiences moving in



thegreat dane of the play of the universe, the symbolism by which the guru reveals
profound and ultimate meaning and significance.

Therefore, be natural and sponaneous accept and learn fromeverything.”

| think that is awondeful set of admonishments. Our experience can be our teacher, if
we let it. Andif we strive too hard for particular results, we will stop learning and our
practice will become our prison.

Wéll, | hopewha I’ ve said tonightillugrates something of wha isinvolved in our
feeling for the Buddha whofirst discovered wha we now practice. Tha feeling also
reveals something aboutourselves, too, since we partake in tha same Buddhanaure. In
fact exploring our feelingsabout Sakyamuni hd psusundestand who we really are. Or
who we could really be if only we could befully ourselves. Sakyamuni’s spiritud urge,
his going for Refuge has produced an amazing harvest, onetha indudes our own going
for refuge Probably themod conaete expression of Sakyamuni’ s aspirationis going to
bein ourdaly practice of mindfulness, the practice of waking up to wha is hgppening,
and notignotingit. The practice of nauralness free from pretence or contrivance. Tha
trueopenessto expeienceiswha lies at thevery heart of the Buddhas awakening,
whethe the Buddhawe' re talking aboutis Sakyamuni, or ourselves,
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