Jewel Ornament of Liberation seminar
Chapter 4: Transitoriness of the Composite

Present: The venerable Sangharakshita, Dhammadinna, Marichi, Punyavati, Sulocana, Joan
Graham, Sue Lawson, Verne Barrett, Liz Bisson, Janet Martin, Kaye Roberts, Noel Lehane,
Bonnie Quirk, Michelle Johnson, Marion Cohen Paloma.

S: In this study group we will be going through Chapter 4 of The Jewel Ornament of
Liberation which is on the instruction in The Transitoriness of the Composite and I hope we
will be able to get through the whole chapter. It is quite a substantial chapter as I expect you
already know. And we will so what we usually do, we'll just have people going around the
circle reading a Paragraph or shorter passage at a time and then we'll just stop and go into it as
thoroughly as we can or as thoroughly as is necessary. Perhaps we could start with Marichi.

"The Instruction in the Transitoriness of the Composite
(d) "The method are the instructions of spiritual friends.'

Since we have Buddha-nature as our driving force, as our working basis the precious human
body which we have obtained from beginningless time in the course of generations, and as a
contributory cause (of our development) the spiritual friends we have met, how is it that we
have not already obtained Buddhahood? The fault lies in people like ourselves having come
under the power of four obstacles by which the attainment of Buddhahood is prevented. They
are: attachment to sensuous experiences during this life, to sensual pleasures in this world, to
self-complacency and ignorance about the means of realizing Buddhahood. Who, then,
dispels these four obstacles? He who listens to the instructions of spiritual friends and takes
them to heart. They are summarized below:

There are four topics of instruction:

Concentrated attention to transitoriness and

To the vicious state of Samsara as a result of our own actions;

The development of benevolence and compassion;

And those factors which set up an enlightened attitude.

S: So, "since we have Buddha nature as our driving force, as our working basis the precious
human body which we have obtained from beginning less time in the course of generations,
and as a contributory cause of our development the spiritual friends we have met, how is it
that we have not already obtained Buddhahood? This is quite a pertinent question in a way.
We could perhaps step it down a bit and say, "How is it, when conditions are so good, when
facilities are so abundant, how is it that we haven't made greater spiritual progress?" Here it is
pitched in the highest possible sense, "How is it that we have not already attained
Buddhahood?" It is as though we have done less than might have been expected of us. We
have all these advantages, all these opportunities; but we have done so [2] little. And the
particular advantages and opportunities are mentioned here. There are four of them. "Since
we have Buddha-nature as our driving force." Buddha nature. In Sanskrit, that is usually
(Buddhat?) That in the depths of our being we are as it were well not just as it were, we are
literally Buddha already, but of course we don't realize that, we don't see that. I have
mentioned more than once before that this whole, as it were, metaphysical way of looking at
things and making such statements as "Thou are Buddha", as some of the Zen, or allegedly



Zen people do from time to time, isn't always very helpful; because very often it discourages
people from actual practise because they understand the statement "Thou art Buddha" as an
intellectual proposition, they think that is enough. "I'm Buddha already, what do I really need
to do?" It tends to inhibit practice. But you notice there is a difference here in this case. This
statement doesn't say "since we have' Buddha nature as our ultimate metaphysical constituent.
So what do you think is the significance of that? That implied distinction?

Noel: We have the Buddha seeds within us.

S: Yes, it is not just an abstract metaphysical theory, it is a living thing, it is as you say a seed,
seed represents actual potential, it is a sort of driving force. The fact that you are Buddha, as it
were (out of time means that in time) and your experience is entirely within time, you
experience that as it were abstract potential as a sort of living potential that impels you to
grow and develop. So that if you simply make this statement that you are Buddha already in a
sort of abstract metaphysical way that is of no significance at all. But if you make the
statement, or rather - if you experience yourself as living and growing, well then in a way,
yes, you are asserting that you are Buddha, do you see the distinction? The fact that you are
here and now trying to grow is evidence of the fact that out of time, so to speak, yes you are
already, in a sense, that towards which in time you are trying to grow and develop. In other
words the significance of the statement as it applies to you metaphysically as you exist
outside time is demonstrated in time by the fact that you are making an effort to grow at all.
So that Buddha nature is not an abstract metaphysical (theory?) that you have, or which your
present personality can claim as an already existent possession. Buddha nature is your driving
force! it is what makes you grow and you know that you have the Buddha nature ultimately
because you are trying to grow, that is the proof, that is the demonstration. Just as in the case
of the little plant you know that it has the potentiality to be a flower, being a flower is, as it
were, it's true nature because you can see it from day to day growing and growing and
growing. It isn't that the plant [3] settles down and says Tm a flower I needn't bother to
grow". This is what you find with some of these Zen people... "I am Buddha so I don't need to
do anything about it". The fact that you are Buddha is proved by the fact that you try to
become Buddha.

Dhammadinna: Could this be concentrating on the thing rather than the process?

S: Right yes.

Dhammadinna: Making it 'something'.

S: Yes.

Paloma: What about people who are not consciously trying to become Buddha?

S: Well what about them?

Paloma: Well you said that the fact that we sit here and make an effort to become Buddha
proves that it is within our nature already. But what about the people who aren't sitting here...

like?

S: Well they don't have Buddha nature then do they.



Paloma: Well that is what ...

S: That is if we want to be quite logical about it but Buddha nature as our driving force ...
Yes? So can one say that then? That there are some people without Buddha nature?

Dhammadinna: It is that they haven't realized it, that they have the potential, it is not that they
will never have it

S: Buddha nature here is defined as a driving force.
Sulochana: It is more a direction ... Maybe we find that these direction ...

S: So to further crystallize it what does one mean by this driving force? Is it necessarily
conscious?

Noel: Is it connected with the arising of the Bodhicitta?

S: Yes, one can certainly say that in a more specifically Mahayana sense. Well, it really
amounts to asking what is the connection between the lower evolution and the higher
evolution. This is what one is asking, because the higher evolution by very definition must be
a conscious process. What about the process of the lower evolution? It has brought you to that
point where it is possible for the higher evolution to begin. That must be an unconscious
process, the process of nature at large. You as a human being come to that point, or perhaps
you are not a human being when you come to that point, but as a rational animal you come to
that [4] point, you become self conscious and then the process of the higher evolution can
begin. Buddha nature comes into play there as the driving force of that higher evolutionary
process. In Buddhism traditionally speaking it is not said that the Buddha nature is the driving
force of the lower evolutionary process; that connection is not made. There is as it were a sort
of hiatus between the wheel of life and the spiral. So one can therefore say in traditional
Buddhist terms, that if you are not making a conscious effort to evolve, Buddha nature in the
sense of that driving force is not there. You have of course the potential to become aware of
that driving force but one perhaps could not say more than that.

So we have the Buddha nature as our driving force, and this is the most important advantage
that we have. That we are able to grow that we are able to develop, even to the fullest and
highest possible extent of becoming enlightened human beings. This is the first great
advantage and then the second ... 'as our working basis we have the precious human body
which we have obtained from beginningless time in the course of generations'. The traditional
Buddhist perspective sees this human body as having been acquired in the course of hundreds
of lives in this or that animal form, in a more modern a more scientific perspective we can see
it against the background of the lower evolution, that evolutionary process as ordinarily
understood which has brought us to this point where we find ourselves as human beings,
individualized, equipped with senses, with minds, with rational minds, with emotions etc. etc.
Here we are with this wonderful piece of equipment. The text says "body" but I think we
shouldn't understand that in a narrow sense, it is the whole psycho-physical organism. This is
what we've got as a sort of instrument and very often we don't realize, the great advantage of
that. What an advantage it is for instance to have a human body or human psycho-physical
organism as distinct from that of an animal. You can do all sorts of things with this wonderful
piece of equipment. Every bit of it is the product of millions of years of evolution. The eye,



the ear, the nose the tongue, the skin, all these things, the whole apparatus of perception, the
memory recognition, thought, feeling, all these things have taken millions of millions of years
to develop. This wonderful piece of human equipment, far more wonderful than any computer
that we gawk at in the shop window (laughter) is just your very own psychophysical
organism. This psychophysical organism, this precious human body is of such a nature that
rightly utilized you can gain enlightenment with it. We can say gain enlightenment but that
possibly can be taken too literally. It means [5] that this piece of equipment can be
transformed even more wonderfully. It can be transformed into an enlightened human
psychophysical organism. So you've not only got the potential, that is to say Buddha nature,
but you have the means in the form of the actual equipment, the working basis to achieve this
or attain it. And then as a contributory cause of our development we have got the spiritual
friends we have met. We are not isolated, we are not alone. We are in contact with the
tradition, we can read about the life of the Buddha, the lives of so many great Buddhist sages
and teachers. We have our spiritual friends, our own Kalyana Mitras, people we meet at the
centres, people we live with in our communities. All that spiritual help is there. So we have
got Buddha nature as our driving force, the precious human body that is to say the psycho
physical organism as our working basis, we have all this help and encouragement from
spiritual friends. How is it that we have not already attained Buddhahood? I think this really
requires pondering maybe, not quite in those sort of terms, of course the text is going to give
its own answer. I mean it is all, as it were, cut and dried, we'll go through that in a minute.

I think we just have to dwell a little bit on the extraordinariness of the fact that we haven't yet
attained Buddhahood. We've got the Buddha nature as our driving force, we've attained
self-consciousness, self-awareness, we are thinking in terms of development, we are perfectly
familiar with that idea, we are trying in fact to grow and develop. We've got all the equipment
we need in the form of the human psycho-physical organism. That is all we really need. We
don't need temples, we don't need buildings, we don't even need Scriptures, all we really need
is a body and a brain, and we've got those that is our basic equipment and also to urge us on
to prod us in the right direction we have got those spiritual friends, but we haven't yet attained
Buddhahood ... we've been around the FWBO for months, even years but we haven't attained
Buddhahood (laughter) so why is this? Or putting it in a less elevated key: how is it that we
don't progress more rapidly?

So before we try to understand Gampopa's answer to this let us just as it were realize the
terms of the question. Just sort of try to feel a little surprise at ourselves that we haven't done
better! (laughter) It is extraordinary when you think ... You've got all the facilities, you have
got centres, you have got classes, you have got retreats, you have got meditations carefully
devised for you, you're led step by step through them ... communication exercises, besides
that you have Mitratas produced for you, there is one out this very morning ... [6] priced 50p!
(laughter) We've got all these facilities. You can go away on solitary retreats. You have got
lots of books ... translations from the Pali, translations from the Sanskrit, translations from the
Chinese and the Japanese, translations from the Tibetan and the Mongolian. You have got it
all (laughter) ... nice little anthologies, you have got co-ops, you have got work which is the
real Tantric guru to help you on your way but ...

Dhammadinna: We've got you. (laughter)

S: But we don't make all the progress that we might. Before asking ourselves why, we just
have to recognize the enormity of this fact. Especially perhaps those who have been around



quite a long time. (laughter) You notice this sometimes that people have been around quite
along time. You notice this, that people have been around one year ... two years, three years ...
four years ... well even it goes up to eight years, nine years and they don't really seem to be
getting very far. They don't seem to be getting anywhere at all sometimes. So we have to ask
ourselves well why is this, why am I not making further progress? Or why am I not making
more rapid progress because the facilities are there so clearly it must be up to us ... Gampopa
is going to go into this. He says, therefore 'the fault lies in people like ourselves having come
under the power of four obstacles.' It is not so simple as it looks, yea you have got Buddha
nature as your driving force; yes you have your working basis in the psycho physical
organism; yes you have your spiritual friends, but there are obstacles quite terrible obstacles.
We come under the power of four obstacles by which the attainment of Buddhahood is
prevented. They are 'attachment to sensuous experiences during this life'. There is a note:
‘This could be freely translated as optimism' (this is Guenther at his most Guentherish
probably) 'The assumption that determinate qualities will continue to exist unchanging and
thereby provide a solid basis for what maybe called a philosophy of life. Optimism however
is false to the immediately apprehended fact that all determinate things are transitory. The
only way to secure peace of mind is to not fall victim to this common error. It may be noted
that pessimism, the opposite to naive optimism, is just as erroneous".' So, 'attachment to
sensuous experiences during this life,' then 'to sensual pleasures in this world' in other words.
/note/; hedonism, or the elevation of a passing pleasure into an immortal principle. Hedonism
as is optimism is equally false to immediate experience".' And then, 'self complacency (self
complacency is a term for the Hinayana egoistic Nirvana) and, ignorance about the means of
realizing Buddhahood. We will be going into each of these in detail one by one. So I'm not
saying much about [7] them. 'Who then dispels all these four obstacles. He who listens to the
instructions of spiritual friends and takes them to heart'. You notice something here; you have
got these three great advantages, the Buddha nature as driving force, the precious human
body, and spiritual friends, but one doesn't realize Buddhahood immediately because of these
four obstacles, but who dispels the four obstacles? He who listens to the instruction of
spiritual friends and takes them to heart. So what does this suggest? The fact that one who
listens to the instructions of spiritual friends is the one who overcomes the obstacles? What is
the significance of this?

: Receptivity.
S: It is receptivity ...

Dhammadinna: Is it communication between spiritual friends when this being in contact with
their driving forces?

S: Yes one could say that.
Sulochana: Is it blind spots that other people can see ...?

S: Yes ... yes this is very important. Well, you have got the Buddha nature and you have got
the precious human body, but it's as though you need some sort of stimulus from outside. It's
not easy just to get started just by yourself. You cannot always see yourself, your own weak
spots. You cannot always see the qualities that you need to develop, you cannot always see
yourself where you are going wrong, it might be easier for others, good friends, to see that. So
in the end it is back to the spiritual friends and their instruction. So 'he who listens to the



instructions of spiritual friends and takes them to heart. They are summarized', that is to say
the instructions below, 'there are four topics of instruction. Concentrated attention to
transitoriness' (concentrated attention has a foot note: Bhavana, this is to bring into existence,
this is what we usually translate as meditation, the bringing into existence of more skilful the
more positive mental states) ah ... 'concentrated attention to transitoriness and to the vicious
state of samsara as a result of our own actions. The development of benevolence and
compassion and those factors which set up an enlightened attitude.'

'In other words, they are: (1) instruction in the development of concentrated attention to the
significance of transitoriness and (ii) to the vicious state of Samsara resulting from our
actions, (iii) of benevolence and compassion and (iv) in the formation of an enlightened
attitude.'

S: Yes ... so clearly in this chapter it is the first of these that we are concerned with ... so do
you see the sort of scheme, or schema. The fact that it's surprising that with all the advantages
that we have that we haven't gained enlightenment already; then, the fact that we haven't
gained it because of certain serious obstacles; and then, contact with [8] and instruction by
spiritual friends, as the main means of overcoming those obstacles and realizing what
potential [is] within us. And the instruction is comprised under four headings and the first of
those topics we will be dealing with in this particular chapter.

All right then let's carry on then.

'‘Concentrated attention to the significance of transitoriness is the remedy for attachment to
sensuous experiences in this life; similar attention to the vicious state of Samsara due to our
actions removes attachment to sensual pleasures in this world; the development of
benevolence and compassion is the remedy against attachment to self-complacency, while the
factors which set up an enlightened attitude remove ignorance about how to realize
Buddhahood. These factors are experiences, which start with taking refuge in the Three
Jewels and lead up to concentrated attention to the meaning of the two types of
non-individuality. They are also those experiences which you have on the five paths and ten
levels of spirituality.

'Furthermore, some of them are the working basis, others the frame of reference and still
others the method for the formation of an enlightened attitude; others again are the training in,
the usefulness and the result, of the formation of an enlightened attitude. So there is nothing
in Mahayana which does not fall under the scope of the formation of an enlightened attitude.
Consequently all instructions therein originate with and depend on spiritual friends. As is
stated in the 'sDon.po bkod.pa'i mdo' (Gandavyuha Sutra)

Spiritual friends are the birth-place of all good.

And,

Omniscience depends upon instruction by them.'

S: So ... you have got four topics of instruction by Spiritual friends and those four topics are

antidotes, as it were, for the four obstacles previously mentioned. This Particular chapter is
going to be dealing only with the antidote to the first obstacle. In addition to that it gives a



little summary of the other three and even a conspectus of most of the other chapters of the
book. So we will just briefly go into that before we go back through the subject matter proper
of this particular chapter.

So, 'concentrated attention to the significance of transitoriness is the remedy for attachment to
sensuous experience in this life' which Guenther paraphrased as optimism. So the antidote to
that then is concentrated attention to the significance of the transitoriness of the composite.
Do you see how the one is the antidote of the other? Is that clear? One has to understand first
of all what is meant by attachment to sensuous experiences during this life which is
distinguished from attachment to sensual pleasures in this world. Lets refer to the notes and
try to understand that distinction. "This could be [9] be freely translated by optimism i.e.: the
assumption that determinate qualities will continue to exist unchanging and thereby provide a
solid basis for what may be called a philosophy of life'. So, this is almost the more intellectual
aspect of attachment to sensuous experiences. It is a sort of assumption that those sensuous
experiences or that experience of life, will continue in the way that it always has done. It is
not only reliable, but also relatively pleasant, and you can count on things continuing in that
sort of way, hence the translation of optimism, and therefore you assume a certain solidity in
your experience ... So you see what I mean? You often find this in ordinary life don't you,
when things have been going on in much the same way, you sort of settle down, you take it
for granted that things are going to continue in that sort of way. That is your optimism. It is
not often an expressed optimism, an explicit optimism, it is implicit, you take it for granted
that things are going to carry on like that. Things are going to be all right; that you will have a
job. For instance I got a letter from an old friend of mine a few days ago. She said that the job
that she had been working on for two years, it was the translation of a three volume text,
which she assumed she would be able to continue working on until the whole thing was
finished, which would take several more years, had suddenly been cancelled right in the
middle, and this had been a terrible shock to her. This is the sort of thing that happens. We
have the assumption that what we are doing is going to continue, that the set up is going to
continue. Maybe you have no reason to think it won't, but the thunderbolt falls, something
happens, it all comes to an end. It can be our family life, it can be our domestic life, it can be
a relationship. We have presumed it was going to go on, that everything was going to be all
right, but then something goes wrong, our optimism is shattered. That is optimism in this
special sense . So attachment to sensuous experiences in this life doesn't mean so much
attachment to specific forms of pleasure, that comes in the next obstacle. It is rather this
taking for granted that things are going to continue in the way that they always have done.

Marichi: Is it something that has become a general form of sensual pleasure as in food, maybe
as a child you have had food ...?

S: Yes, an expectation of food, that there always will be food. I mean there are people in the
world who don't take it for granted that they will have another meal today, or a meal today at
all. We have come to expect that almost as our right.

Marichi: Could you, then it seems a bit harsh, but could you then be, in [10] that situation, see
that as being stuck in a pessimistic state rather than an optimistic state ...?

S: Well of course there could be a corresponding state, an opposite state where things have
always been bad and you expect them to go on being bad ... (laughter) ... in a way well in
principle there is no difference between optimism in that sense and pessimism in that sense.



Paloma: Is it being lazy, this attitude and not making an effort?

S: Yes indeed it is, well that is why it is an obstacle, it prevents you making an effort. So here
maybe the emphasis is more on the world ... your world. You have this sort of false
confidence which Guenther calls optimism. This false confidence that your world will
continue intact. Whether it is the world of your professional life, whether the world of your
personal life, even the world of your artistic life, the world of your health, the world of your
family. You assume that this is going to continue intact, and of course very often it doesn't.
So this is what is meant here by attachment to sensuous experiences during this life. It is not
so much attachment to the sensuous experiences themselves it is attachment to this whole
pattern of existence to which you have become accustomed and which you go on taking for
granted, and on which you base yourself and your life and your expectations, until such time
as something happens to shatter it. Of course with some people nothing much happens. One
can see I think people whose expectations actually continue to be fulfilled. The obstacle is
always there (laughter) and because nothing happens to disappoint their expectations, well,
they [are] never shaken out of it. But they just remain sort of increasingly rather dissatisfied,
even although things are going on more or less as they expected, even more or less as they
wanted.

Paloma: There is also another side; that is, if you take it too literally you get a mistrust of
people and situations and you think, "oh, it is not going to last", so I'd better not get involved,
so you don't touch anything and you don't settle down anywhere ... you just run around all the
time.

S: Yes ... so what is the middle way? Well what it really means is that you have to take risks.
Yes? ... You have to take risks. Some people assume that things are going to continue as they
always have been and they come to depend on that in an unreal way, but others may be so
overwhelmed that situations, that worlds aren't stable that they refuse to commit themselves
to anything. They may have had for instance, unfortunate experiences of certain kinds and
that has put them off entering into that particular world. But you have to enter these worlds,
you cannot [11] sort of refuse to enter into them. But you have to enter into them on a sort of
provisional basis, you have to take a risk. Just like when you say hello to somebody; you are
taking a risk because they might ignore you, and you might not like that. So if you think 'well
that person might ignore me, and therefore I won't take the risk of saying hello', then you just
remain enclosed in your own world, you see what I mean. There are people who have had so
many painful experiences in different worlds that they are unable to take the risk any more.
But you have to take the risk, you cannot shut yourself off completely. So you mustn't
depend, that is your expectations must not be too rigid, but there is such a thing as a
reasonable expectation. Well you have this reasonable expectation with the laws of nature,
you expect them to go on working. You don't expect the law of gravitation to fail one day, we
expect it to go on continuing; well, I suppose it could fail, I suppose it is conceivable, and
well if you are married, every time you come home you don't wonder if there is a little note on
the kitchen table saying "I've left". But you have to accept well at least in general that that
particular relationship is not ultimate and everlasting. You have to keep at least a sort of
reservation in your mind, at the same time still you work on that particular relationship while
it lasts. I mean you might be going around to the centre every week, but who knows there
might not be a centre standing there now, there might have been a fire during the night,
during the week, but you don't think, "oh well, there might have been a fire during the week,
there might not be a centre, perhaps it is not worth going". (laughter) You take the risk and



you go. There is a sort of reasonable rational expectation, as well as an unreasonable one. So
what is being talked about here is the unreasonable expectation, the sort of solid conviction
that things are going to go on as they have gone on. Maybe you don't express it, but the longer
things go on undisturbed the more you get used to them going on in that way and the less you
look for any disturbance in your particular world, and that amounts to an obstacle. I think we
can see this happening in different ways, it happens as I've said in all our worlds, all spheres
of life.

Bonnie: That taking risks ... that can be seen as experiencing it as adventure, sort of dipping
into an adventure.

S: When you take a risk you must know you are taking a risk. That it may not come off ... and
you are prepared for that, if it doesn't come off then it is not going to kill you, you can take it.

Marichi: But couldn't you have this expectation of continuity because [12] of your own
confidence in yourself ...?

S: Well your confidence in yourself shouldn't give you confidence in the world. It should give
you the confidence that even if the world collapses you can go on . Your self confidence
would not necessarily guarantee that your world will continue.

Marichi: That is what this sort of optimism ...

S: Yes ... right ... your genuine self-confidence will give you the confidence that you will
continue even if your world doesn't. That you will continue even if your world doesn't. Your
career may go, your relationship may go, your family may go, your job may go, everything
may go, but you have the confidence that you are still there and you can cope. You can
manage, you can survive quite happily ... you won't go down with the wreck as it were. But
when we do have too many assumptions and expectations about the continuity of our world,
we do tend to become identified with our world and depend upon it for our security and well
being, and then when our world collapses, we collapse too very often.

Punyavati: But that confidence in yourself has to be based on something doesn't it, like
commitment?

S: It must be a genuine confidence. It mustn't be based on a false picture of yourself, as for
instance the very 'strong' person etc., etc. It must be based on genuine individuality and
genuine positivity and then whatever happens to you, you do survive.

So that is the first obstacle and the remedy to that is concentrated attention to the
transitoriness of the composite: in other words, you remain aware that the particular situation
in which you find yourself, your particular world, your particular life, is transitory, it can
change any minute, any minute the pattern can change. So dwelling upon as it were the fact of
transitoriness, the fact of change is the antidote, for attachment to sensuous experiences
during this life in the sense that false confidence in the continuity of the present pattern, the
present world. And it is so easy to forget that, you just to a certain extent take it for granted
that things are going to be the way they always have been and you just wake up one morning
and the pattern has changed, the world has changed and you become disappointed as though
you didn't know that things are transitory. Of course if anyone had asked you you would have



said, well yes I suppose it is transitory, but you don't really mean it you don't really believe it.
You act all the time on the assumption that it is going to continue. But, by its [13] very nature
it cannot. It may ... but there is no reason so to speak why it should there is no necessity.

Marichi: It's a very tricky balance between being engaged, but not being so engaged that ...
S: Yes, yes.

Joan: I think I find that I've got to be engaged at the time and it is almost like I get the
feedback afterwards that people, say, do the unexpected. That you are open to accept the fact
that things change afterwards but at the time you have got to be wholeheartedly involved in it,
but be open to what happens later on.

S: There is an old saying which we can change a bit ... (laughter) The old saying goes like
this: 'Pray as though everything depended on God, but work as though everything depended
Upon you.' So, in the same way when you are engaged in something work as though you are
going to be involved in that forever, but think and meditate as though it was going to end
tomorrow, yes? ... like for instance you are working in a co-op, you are working in a shop, all
right work as though that were your life's work. You are in that as it were forever, you totally
commit yourself to that, but in your meditation think 'well, work may fold up tomorrow'.
(laughter) You need that sort of combination, that sort of bit of the Bodhisattva Spirit.
Commit yourself to it as though it's the one and only thing that is always going to be there;
but meditate in a deeper sense as though, well, you know it is not going to be there even
tomorrow.

Marichi: So it's bringing all your attention to the present.

Joan: That sort of happens in meditation because you have got something very important on
your mind but you are still working, letting go of it anyway. So that you can see that that is
important but there is also a lot of space around it.

S: In the context of time it is all important, in the context of eternity it has no importance at
all. You have to bear both points of view in mind simultaneously. It is like if you have got
children, when they are babies you have got to do everything for them, but at the same time
you have got to think well when they are grown up they will have to do everything for
themselves and that is why you are doing everything for them now so that when they are
grown up they can do everything for themselves. It is a bit like that. The fact that things are
transitory shouldn't stultify you and at the same time the fact that they are transitory shouldn't
bog you down.

[14]
Joan: Sometimes you can really appreciate something more if you get a sense that it won't

last. You get a feeling of the value of it.

S: Well that is a bit different isn't it? (laughter) because you can sort of grab it thinking "I
might not have it tomorrow, I'd better enjoy it today" sort of thing.

Dhammadinna: That is hedonism, isn't it?



S: Yes you could say that.
Paloma: What is hedonism?

S: Taking pleasure as the supreme value ... I was reading something the other day which said
in the old days a young man was exhorted to work hard and save money as the value of that
would increase, but the modern young man knows that a pound today will only be worth 75p
tomorrow and that is an incentive to spending it today and therefore to Hedonism. So we are
conditioned in this way by our very economic and social environment.

Paloma: It is greedy isn't it?

S: In a way it is greed ... in a way though it is sensible (laughter) because it may not be there
tomorrow. (laughter) So why put it on a shelf and leave it there? It not be there. Why not
enjoy it today, sometimes you can not help thinking like that, but there is a touch of
greediness there it must be admitted.

Paloma: It depends maybe on what it is.
S: Of course ... yes.

Paloma: Because I've often had this experience that for instance when Lokamitra was here he
gave this talk, I would liked to have talked to him but the Puja was in two minutes so I
thought well, will I talk to him afterwards, and afterwards he was away so [ missed it ... So
maybe for such things you take the moment.

S: Yes ... seize the opportunity, it might not come again.

Dhammadinna: With the money thing though they are both greedy in a way because if you
hold on to your money so that it accumulates ...

S: It is delayed hedonism (laughter).
Dhammadinna: It is the nature of the object unless you are giving it away.

S: Right yes ... (laughter) So I think this is clear then what attachment to sensuous
experiences in this life means and how concentrated attention to the significance of
transitoriness is the remedy for this. But this [15] [is] what we'll be dealing with in thi