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Preface




Ajahn Jayasaro

This book has been a long time in the making. After a productive
beginning in 1996, I put the manuscript aside for around ten years. At
first, the responsibilities of leading a large monastic community gave
me little time to devote to the project. Subsequently, a long period of
retreat gave me time but took away the inclination. Over the following
years, the manuscript became like a dear old friend. I would return to
it every few months, enjoy having some quality time together, and then
with a click, say goodbye. It was only as two important dates began to
loom – the 25th anniversary of Luang Por Chah’s death in 2017, and the
100th anniversary of his birth in 2018 – that I was forced to accept
that, at my present rate of progress, the book would never be completed.
I adopted a regular writing schedule and, slowly, the book you hold in
your hands at last took shape.

Stillness Flowing has an important precursor. In 1987, while Luang Por
lay seriously ill, I was asked by the Elders of Wat Pah Pong to write an
official biography. The book was to be distributed at his funeral,
whenever that might be. It was a great honour but an intimidating one. I
was not confident that my Thai prose style was up to the task.
Eventually, however, with the help of fellow Thai monks, and one very
skilled nun in particular (who has always insisted on her anonymity), it
was accomplished; the book was published in time for Luang Por’s funeral
in January 1993. To compensate for my shortcomings as a writer, the text
emphasized Luang Por’s own words and the transcribed testimonies of his
disciples. I gave the book the name, Upalamani – a play on words. It
means both ‘Jewel in the Upala Lotus’ and ‘Jewel of Ubon’.

Stillness Flowing features numerous passages translated from
Upalamani, in particular many of the anecdotes and reminiscences of
Luang Por’s disciples. The most obvious difference between the texts is
the exclusion here of a number of full-length Dhamma talks (now
available in translation elsewhere), and most of the photographs. At the
same time, a large amount of social, cultural, historical and doctrinal
content that I did not consider necessary to supply for a Thai audience,
has been added to this English biography, as have new sections of
analysis.

Although it has been my intention that this book should be, as far as
possible, a biography as opposed to a hagiography, I am not sure that I
have been completely successful. My love for Luang Por and my belief in
his enlightenment inevitably colour the text. What I have not done is
suppress any scandalous or embarrassing information out of concern for
his good name. Hard as it may be to accept nowadays when there is so
much – and often well-founded – cynicism about the integrity of
religious figures, Luang Por Chah had absolutely nothing to hide. The
only skeleton in a cupboard at Wat Pah Pong was the one hanging on
public display in the Dhamma Hall. In fact, that is one of the strongest
reasons for my belief that the life of Luang Por Chah is so worthy of
study.

All those that remember him have their own Ajahn Chah. This book
represents mine. If it includes any mistakes or oversights I accept full
responsibility, and ask for your forgiveness.

Janamāra Hermitage

July 2017


Honorifics

The ordination procedure requires a monk to possess a Pali name which,
in Thailand, is usually chosen by the preceptor. The first letter of the
name is determined by the day of the week on which the monk was born.
Luang Por Chah’s Pali name was ‘Subhaddo’; it means ‘excellent, noble or
happy’. The initial ‘S’ indicates that he was born on a Friday.

Pali names are rarely used by monks in Thailand (the main exception
being the Western disciples of Luang Por Chah). After ordination, Thai
monks continue to answer to their birth names, preceded by an
appropriate honorific. The use of Pali names is restricted to official
documents. On such a document, Luang Por Chah, for example, would have
appeared as ‘Venerable Chah Subhaddo’. Written protocols become more
complex when monks receive monastic titles (as did Luang Por Chah in
1976), and lie beyond the scope of this introduction.

It is considered rude to refer to a monk without an honorific preceding
his name. Customs vary throughout Thailand as to the particular prefix
used. In Isan forest monasteries ‘Krooba’ is the most common honorific
used to address a monk of less than ten years in the monkhood. In Wat
Pah Pong, ‘Tan’ is also often used. ‘Ajahn’ refers to a monk of ten
years or more (although in practice this term is employed much more
loosely, and these days is used in non-monastic contexts to refer to any
kind of teacher). Monks in their middle age start to be called ‘Luang
Por’ (Venerable Father) and in their old age, ‘Luang Pu’ (Venerable
Paternal Grandfather). Monks who ordain after raising a family are
referred to affectionately as ‘Luang Ta’ (Venerable Maternal
grandfather). This term has now gained a new gravity after the revered
master, Luang Ta Maha Bua, adopted it for himself in his old age. The
utmost respect is shown when monks are referred to in the third person
as ‘Por-Mae-Krooba-Ajahn’, literally ‘father-mother-teacher’.

In the books of teachings translated from Thai into other languages, it
has been customary to refer to the subject of this book as ‘Ajahn Chah’,
and for this reason, that has been chosen as the honorific used in the
subtitle of this book. This is not, however, how he has been generally
known in Thailand, and, aside from the subtitle and a few scattered
instances throughout the text, I have preferred to use the term that has
been most common amongst his disciples: ‘Luang Por Chah’. As it has
seemed too cumbersome to repeat the whole name on every page of this
book, the ‘Chah’ has mostly been omitted. Readers are asked to note that
‘Luang Por’, the name repeated hundreds of times throughout this
biography, is a generic term, rather than a specific name. Many of the
monks referred to in the text are now also commonly called ‘Luang Por’
or even ‘Luang Pu’. In this book, I have referred to them all here as
‘Ajahn’, except for some important figures who were senior to Luang Por
Chah.



A Note on Transliteration

This book features a number of words in the Pali and Thai languages. In
its representation of Pali, this book typically adopts the conventions
for romanization used by the Pali Text Society. Exceptions to this rule
exist in instances of certain Pali words which have been accepted as
English by the Oxford English Dictionary (e.g. ‘Pali’, ‘Sangha’,
‘Theravada’) and in the common renderings of the Pali names of Western
monks.

As for the transliteration of Thai, given that the Thai language
possesses a number of consonants and vowels not found in English,
transliteration is difficult, and no universally agreed upon system of
rules exists. This book follows the currently accepted transliteration
conventions of the Ajahn Chah community. An Appendix provides a list, in
Thai script, of the most commonly used words. Readers desiring a better
idea of how the Thai words featured in the book are pronounced may
consult the transliteration system outlined at:

http://www.jayasaro.panyaprateep.org/transliteration







Ice in the Sun




Luang Por’s Waning Years



Even gorgeous royal chariots wear out, and
indeed this body too wears out. But the Dhamma of the wise does not
decay; thus, indeed, say the wise amongst themselves.

– Dhp 151
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Body Sick, Mind Well

One day, as the illnesses that would go on to render him bedridden for
the last years of his life were starting to take their toll, Luang Por
Chah spoke to some lay supporters:



It’s like you’ve got a horse – a wild fiery horse that’s difficult to
train. When it tries to run off, keep hold of the reins. Don’t lose your
grip on them. But if the horse is really galloping away full pelt, let
the reins go. If you don’t – then the next thing you know, your hand
will be torn off. Let the horse and the reins go their way. Don’t let
yourself be hurt by it. Let it go. But if the horse is just straining on
the rope a bit, then try to restrain it, master it. This is the way to
relate to everything.

Our body is like a horse. If it gets ill, then we look after it with
medicine. If it’s going flat out on its way, and we can’t hold on to it,
then we let it go. We don’t interfere with it. We let it go its way.
That’s all there is to the body: it’s born, and then it goes its way.
And then there’s no caring for it any more. The body has run out of
options. Let it reach its natural end …

Everybody wants to live a long time. But the body is unable to do that.
When it reaches its time and its place, then we have to let it go. Don’t
make it suffer. Just be the ‘one who knows’. Know that what is ours and
what is not ours are mixed together. Wherever there is to be found what
is conventionally referred to as ‘ours’, we find what is, in fact, not
ours. Understand it like that. Then it won’t matter if you’re sitting or
lying down in a hospital full of pain. If your view is correct, then
you’ll be at ease – at ease precisely where the pain is, at ease where
the feeling manifests. The mind sees what is peaceful in the midst of
turmoil.





Luang Por’s understanding of pain and illness had matured after a
lifetime that had seen its fair share of both. In his middle years, his
physical endurance had been legendary. But by the age of sixty, Luang
Por looked like an old man. In his uncompromising efforts to realize the
Dhamma, his mind had reaped the rewards, while his body had paid the
price.

Although he had suffered from the mild asthma that ran in his family,
Luang Por had been a healthy boy. His first encounters with serious ill
health occurred when he left the life of the village monk and set off
into the forest. Details of Luang Por’s health through his tudong
years are sketchy. It is known that he contracted the usual fevers,
including malaria, that afflict almost all forest monks at one time or
another, and in 1951 he suffered an extremely painful stomach condition.
But the main source of discomfort during this period was his teeth. In
1953 he endured a period of intense toothache and swelling of the gums.
A visit to a dentist does not seem to have been an option. Years later,
he revealed his favoured method of dealing with a rotten tooth. He would
tie one end of a length of string to a small rock and the other end
around the tooth. Then he would throw the rock with all his might out
into the forest.

In 1967, the problem with his teeth got worse. His gums became so
swollen that he was unable to eat for a number of days. Perhaps for the
first time in his life, he went to see a local dentist. Against the
dentist’s advice, Luang Por insisted that all sixteen of his remaining
teeth be extracted in one session.

While Luang Por did not opt for transcending dental medication, the
impact of so many extractions on his nervous system rendered the
injection he received almost useless. To deal with the pain, he put his
mind into a state of calm. It felt, he said, as if the sensations from
every screaming nerve converged into one place. Then that gathered-pain
started to contract until it almost disappeared, his mind observing the
process with detachment. Nonetheless, after the dentist had finished,
blood started to flow and did not stop until three days later. In 1981,
as his health followed the downward spiral that would result in
paralysis, he spoke of his tooth extraction to a group of visiting
villagers:



By the age of fifty or sixty, your teeth start to come loose. Ohhh! You
want to cry. You’re eating, and you feel like tears are going to fall.
It’s like you’ve been elbowed or kneed in the mouth. The teeth ache so
much: it’s suffering, pain, torment. I’ve been through this myself. I had
all my teeth pulled out. These in my mouth now – all false, every one of
them. There were sixteen left, and I had them all pulled out at one go.
I’d had enough of them. The dentist was scared to do it. I said, ‘Go
ahead. I’ll take the consequences.’ And so he did – extracted all
sixteen. About five of them were still firm, but I had them out anyway.

As a boy, while I was grazing the cows and water buffalos, I’d take
ashes from the fire and polish my teeth to make them white. When I got
back home, I’d shoot myself a smile in the mirror just to see the
whiteness. In love with my own bones! I was an idiot. I loved those
teeth so much. I thought they were such good things. In the end, they
had to go – and the pain almost killed me.





It was always easy to pick up some ailment or other on tudong. During
one walk on which Luang Por was accompanied by his old lay disciple, Ta
Soei, he contracted an eye infection. Ta Soei remembered that Luang Por
saw his ailment as an opportunity to teach his companion a few home
truths:

“Luang Por’s eyes became very painful. I couldn’t bear it. I tried to
find some medicine for him, but he wouldn’t use it. I didn’t know what
else to do, and I started to cry. He said:”



An old man almost on your deathbed and you’re still crying. Laugh! It’s
only my eyes that hurt. You have to laugh as if it didn’t hurt. You have
to fight with death until you go beyond it.





“Two days later he must have remembered a remedy. He told me to find
some guysa leaves, squeeze out the juice and apply it to his eyes. He
said to me:”



This is kamma. I know what the cause is. This is the result of kamma
I’ve created. When I was a boy, if I saw a gecko, I couldn’t leave it
alone, I’d have to pierce its eyes where they bulge right out and then
chop it up with onions and grill it on the fire. Really delicious too!
Now that’s all caught up with me. Whoever creates good kamma gets good
results; whoever creates bad kamma gets bad results. That’s how it is.
Peoples’ actions always catch up with them. Don’t think that once you’ve
done something, that’s the end of it. Whoever cheats somebody will end
up being required to give back what they’ve taken.





In 1969, at the age of fifty-one, Luang Por suffered from a heart
complaint that was treated by his physician, Dr Uthai. Some years later,
in the mid-1970s, his body began the rapid decline that, within a few
years, transformed it: the lean vigorous figure familiar to his early
disciples morphing into the portly and prematurely aged figure by which
he is now most widely remembered. He said that he was not surprised at
this development. Considering the reckless way that he had treated his
body in his younger days, he was more surprised that it had lasted as
well as it had.

It was in England in 1977, during his first journey overseas, that the
initial symptoms of the illnesses that would paralyze him and bring an
early end to his teaching career, first appeared. On his return to
Thailand, the episodes of dizziness and unsteadiness that had affected
him abroad got worse. Some of the classic symptoms of diabetes began to
manifest. The bottoms of his feet felt numb – he said he felt like he
was walking on a mattress – and as a result, he began to use a walking
stick.

Although there were concerns that another long trip abroad would have
detrimental effects on his health, in 1979, Luang Por agreed to visit
his disciples in England and from there flew on to America. He arrived
in Seattle exhausted and spent the first few days resting. Chinese
medicine and Korean ginseng, however, had a galvanizing effect. Before
long, his attendants were finding it difficult to keep up with him, and
he returned to Thailand showing no obvious ill effects of his journey.

Back in Ubon once more, Luang Por announced that he would spend the
Rains Retreat at the monastery in Bahn Kor where he had been a novice so
many years before. It was a gesture of gratitude for all that he had
received there. With Luang Por in residence, donations flooded in and he
was able to oversee the construction of a new Dhamma Hall and kutis.

It was the first time in twenty-five years that Luang Por had not spent
the retreat period at Wat Pah Pong. But by residing such a short
distance away, he gave his deputy, Ajahn Liem, the opportunity to lead
the Sangha during the retreat, while remaining close enough to offer
counsel if the need arose. It seems that he was already addressing the
need to introduce the Sangha to a time when he would no longer be there
for them.

After the retreat, Luang Por returned to Wat Pah Pong where his
condition slowly deteriorated. He felt a constant intense ache at the
base of his neck. Massage gave next to no relief. Having always
possessed an excellent power of recall, he now started to forget monks’
names. He joked that his memory had decided to retire. There was no
public announcement, as when civil servants retired from their posts, he
said, ‘There’s just a whispering in your ear, I’m done.’

Periods of dizziness and unsteadiness came and went, arose and passed
away. Late at night, Luang Por started to suffer from bouts of nausea,
sometimes accompanied by vomiting. He lost his appetite and much of his
strength. For a short period, a gift of high-quality Korean ginseng from
a visiting Zen monk had a remarkable effect. During a meeting called to
deal with certain accusations against a young novice, he spoke for seven
hours. Some nights he would feel a sudden surge of energy and set off on
walks around the monastery. But it could not last. Soon all the symptoms
of his illness reappeared.


Worrying Signs

In August 1980, Luang Por went for a check-up in Bangkok. The diagnosis
by his disciples, Drs Suthep and Prapha Wongphaet, was that Luang Por
was suffering from the following conditions:



	
High blood sugar (Diabetes mellitus).


	
Cerebral insufficiency, an impairment of blood supply to the frontal
lobes of the brain with evidence of past stroke.


	
Periodic episodes of insufficient blood supply to the heart muscle
(Coronary ischemia).


	
Chronic longstanding damage to the bronchi of the lungs, leading to
the inability to clear mucous and secretions, often with a chronic cough
and shortness of breath (Bronchiectasis).


	
Degeneration of the spinal bones of the neck (Cervical spondylosis).






Luang Por was prescribed various medications, and he returned to the
monastery where he insisted on maintaining his tiring schedule. The
attendant monks tried in vain to restrict the time that Luang Por spent
receiving guests, but he would not agree to them turning away people who
had travelled many hours to see him. Teaching energized him. On one
occasion, a young English woman came to ask him a number of questions,
and it was almost as if he were back to his old self. Afterwards, he
said that it was as if each of her questions sharpened the knife of his
wisdom. After his guests had left, however, he would be visibly drained.

As news of his ill health spread, more and more people arrived at the
monastery with offerings of herbal remedies, nearly always accompanying
their gifts with stirring personal testimonies of their potency. Luang
Por tried many of them, sometimes merely in order to ‘celebrate the
faith’ of the donor. Although he formed no great hopes for these
treatments, it was true that during the hot season of 1981, his
condition did ease a little.

But then it got worse again. By July of that year, the dizziness,
unsteadiness and neck pain were intensifying. At a formal meeting of the
Sangha, Luang Por stunned the community with the announcement that he
would spend the forthcoming Rains Retreat period at Tam Saeng Pet, his
branch monastery some 100 kilometres to the north of Ubon. After
twenty-five consecutive retreats at Wat Pah Pong it was the second time
in three years that he had chosen to spend the retreat elsewhere. The
reasons he gave, when asked, were that the air on the hilltop would be
good for his health, and that it would provide him with some respite
from visitors. Tam Saeng Pet was, also, a place close to his heart, and
perhaps he wished to spend more time there while he could.

But although Luang Por spoke of Wat Tam Saeng Pet as a hilltop retreat
far away from the crowds, it was, in fact, less than two hour’s drive
from Ubon on a good metalled road. Inevitably, as the retreat period
progressed, news of Luang Por’s whereabouts spread. The crowds were not
deterred by the distance; on the contrary, the journey made for a nice
day out. The custom by which the abbots of branch monasteries took their
lay supporters to pay respects to Luang Por and listen to the Dhamma
during the retreat continued as usual. Luang Por also maintained his
custom of visiting branch monasteries during the Rains Retreat. This
year, he seemed particularly determined to make sure his senior
disciples understood his position regarding certain matters of the
Vinaya.

Despite his ill health, Luang Por continued to give teachings during the
three months that he resided at Tam Saeng Pet. They include some of the
most profound and well-loved of his recorded talks. His illness had not
yet interfered with the simple clarity of his teaching style, and he
drew upon the objects around him to act as similes and metaphors for
points of Dhamma in his old inimitable, exhilarating way. A tame monkey,
offered as a gift and often screeching within earshot at inopportune
moments, provided fertile ground for riffs on the restless ‘monkey
mind’. And it was here that he gave one of his most famous similes,
illustrating how the mind that has been brought to tranquillity in the
correct way, does not stagnate but bears within itself the impetus to
wisdom, to seeing things in their true light:



It’s like still flowing water …





On one occasion, someone asked him, if he was so ill, why did he look so
radiant? He drew an analogy with a car: you couldn’t tell what was under
the hood by looking at the chassis. When later asked a similar question,
he replied that most sick people suffered, not so much from the illness
itself, as from their desire to get better and the fear that they would
not. As for him, he was unconcerned whether he got better or not. He was
prepared for both outcomes, and so, didn’t get worried or depressed.

On another occasion, when a lay guest inquired after his health, he
replied simply:



These days I don’t take much of an interest in it.





A sense of the atmosphere at Tam Saeng Pet on a weekend is well conveyed
in Mae Somjai’s account of her visit:

“Luang Por walked very slowly across the rocky area between the Dhamma
Hall and the kitchen on alms-round. As soon as he appeared, everyone
converged on him to put food into his bowl. Those who hadn’t brought any
food with them or were too late to prepare it in time for alms-round
squatted on the ground, hands in anjali, expressing regret at
missing the opportunity. At least they would get the chance to offer
their food in the Dhamma Hall at the mealtime.

“After Luang Por had taken his meal, everyone waited for him to come out
and talk with all the visitors in the Dhamma Hall. A huge number of
people had arrived already, and there was a steady stream coming and
going throughout the day. In the evening, it was a bit better. Most of
the people who’d come during the day had gone home. I listened to Luang
Por give teachings from early evening onwards. He didn’t sit on the
Dhamma seat, but on his usual seat on the monks’ platform. He taught in
a relaxed, informal way, and every now and again would chat with one or
other of his guests. I remember at one point he talked about making
mindfulness continual, and to show us what he meant he lifted his kettle
and poured out the water, at first in drops, and then in a steady
stream. It was one of the similes that he was fond of using in his
talks.

“When it was time for him to rest, his attendant monk invited him to
return to his kuti. We all just held our breath, fearing that he would
leave us. It seemed like he had only just started talking. Luang Por
smiled at the monk but didn’t get up and, after a few moments, continued
to teach for a while longer. The attendant politely repeated to Luang
Por that he should rest now and we all groaned aloud – it was like a
plea and a protest all in one. Luang Por smiled again and said to the
attendant monk, ‘I’ll give them just a bit more’, and he carried on
until finally it really must have been time. Now when the monk invited
him, he spoke in quite a firm voice, and picked up Luang Por’s walking
stick. He stood there with his flashlight in his hand to show that he
was ready to take Luang Por back to his kuti. The attendant turned to
all us and said, ‘It’s already far past the time.’

“Luang Por smiled once more, comforting us like a father, and said,
‘They won’t give me any more time. I suppose I’ll have to go.’ It was as
if the whole Dhamma Hall sighed with dismay. The time had flown by; it
seemed that we had only been listening to him for a few minutes. I’d
heard a Dhamma talk from Luang Por’s own mouth for the first time and I
was utterly satisfied, but I still wanted to hear more.”

The monk with the torch in this recollection was Ajahn Pabhakaro, an
American monk who was now Luang Por’s chief attendant. A veteran of the
Vietnam War, he was 6 feet 3 inches tall, fluent in Thai and Isan. With
his deep devotion to Luang Por and his attention to detail, he fulfilled
a difficult task with great competence. Included in the job was the
thankless task of playing the stern policeman.

At one point during this Rains Retreat period, the chairman of the Royal
Privy Council and one of Luang Por’s old disciples, Prof. Sanya
Dhammasak, came to pay his respects. Speaking about his illness, Luang
Por said that he was ready to relinquish his body and not to worry about
him. Prof. Sanya fervently requested him to remain in the world some
time longer for the sake of suffering sentient beings. Twice he made his
request without response. But after the third request, Luang Por grunted
his assent.



Lump of Ice

One day while teaching a group of visitors, Luang Por said:



This Rains Retreat I don’t have much energy. I don’t feel well. My
health is not so good. So I’ve slipped away to spend the retreat period
here on this hilltop to enjoy the pure air. When my disciples and lay
supporters have come to visit me, I haven’t been able to fully repay
their faith [by teaching the Dhamma] because I hardly have any voice
left; my strength to speak has almost gone. Actually, it’s a good thing
that there’s still someone sitting here for you to see at all; in the
future, there won’t be. My breath will stop and my voice will be gone in
accordance with the causes and conditions governing the body. The Lord
Buddha called it khayavayaṃ: the ending, the degeneration of
conditioned things.

How does this degeneration take place? It’s like a block of ice. It
starts as water and then it gets frozen. Before long the block of ice
starts to degenerate. Put a big block of ice out in the sun and you can
see it happen. That’s like the degeneration of this body. It occurs
little by little. Before too many minutes, before too many hours have
passed, the ice will be gone, all melted into water. This is called
khayavayaṃ: the ending, the degeneration of conditioned things. It’s
been this way as long as there’s been a world. We’re born carrying
sickness, old age and death within us.





This was a constant theme over the next year or so. Later, many people
remembered him telling them that, in the future, he would no longer be
able to speak.

By the beginning of October, Luang Por’s condition was causing deep
concern. In the alternating pattern of good days and bad days that had
been playing itself out over the past months, the ratio of good to bad
was in steady decline. His scheduled appointment with the medical team
at Samrong Hospital in Bangkok was moved forward and on his arrival
there, he was given a CAT scan, newly available in Thailand. The scan
revealed an accumulation of fluid trapped in Luang Por’s skull. The
doctors recommended a surgical procedure in which a cerebral shunt would
be implanted inside the skull in order to drain the fluid down through a
catheter into his stomach.

When the doctors first explained their proposal to Luang Por, he was not
impressed. He nodded towards some fruit newly offered on a nearby table
and joked with one of his attendants, ‘The only thing that’s getting cut
up here is that watermelon.’ But when he asked if it was possible to
cure the condition without an operation, the doctors were blunt. They
said that implanting the shunt could not be a complete cure – too much
brain tissue had already been damaged beyond repair – but it was the
only way they could see to retard further degeneration. Without the
procedure, Luang Por could expect his condition to steadily worsen. The
opinion of other leading specialists was solicited. They were unanimous
in agreeing with the prognosis. After consideration, Luang Por decided
to go ahead with the operation. ‘Why not?’ he said, ‘Everything’s a
risk. Crossing the road’s a risk.’ He hoped that it would at least
enable him to do some more good for the Sāsana before he died.



[image: image]



It had been agreed at Wat Pah Pong some time before this that the Sangha
should be consulted before any major decisions were made concerning
Luang Por’s health care. For the first time, Luang Por ignored the
protocol. A number of his senior disciples were already uneasy about the
influence that they perceived (and much overestimated) Ajahn Pabhakaro
and the Bangkok medical team were now exerting upon Luang Por. An
operation on the head of the teacher (with all the transgressions of
cultural taboos that entailed) would have created dissension with little
prospect of a consensus emerging. Luang Por decided that he would
present his disciples with a fait accompli. After all, he said – and
not unreasonably – it was his head and no one else’s.

The operation took place on the thirtieth of October, 1981. On regaining
consciousness after the operation, Luang Por refused pain relief. He
said this was the first time he’d ever had an operation, and he wanted
to see what the pain would be like. In fact, he had planned on resisting
the effects of the anaesthesia before the operation, but it had ‘snuck
up and clobbered him’.



Disappointing Results

A few kilometres away from Samrong Hospital, in the eastern suburbs of
Bangkok, stood the house of one of Luang Por’s lay supporters, Khun
Kesree Bulsuk. Khun Kesree had recently had a two storey kuti built in
the grounds of her family home for Luang Por to make use of on his trips
to Bangkok. It was here that Luang Por and his attendants went to stay
in the first period of his convalescence. While he was residing there,
one of the strange things that often occurred in his presence took
place. A lavender bush in the garden had stopped flowering seven years
earlier after the death of Khun Kesree’s son. Now, on Luang Por’s
arrival, the bush suddenly came back to life. It flowered rapidly,
constantly extending its tendrils in every direction. Before long, the
tree was covered in clusters of flowers right up to its peak.

At first, the results of the operation were encouraging; but by the
beginning of December, the old symptoms had begun to reappear. Luang Por
was unsteady on his feet, sensitive to disturbance and weak enough at
one point to be put on a saline drip. By the end of the year, however,
there was a hope that that this recurrence of symptoms had been a
temporary blip. Luang Por’s voice became louder, and he could walk some
way without a walking stick; he ate more and rested better. He spoke to
laypeople and gave New Year’s blessings. In the mornings, despite odd
dizzy spells, he would try to go on alms-round.

In January 1982, Luang Por took up an invitation from a lay disciple, Dr
Gertchy, to convalesce in his secluded seaside cottage, an hour’s drive
west of Bangkok. The fresh sea air seemed to induce a mood of optimism.
Luang Por felt stronger, and the diabetes was under control. He was
looking forward to returning to Wat Pah Pong, and it seemed that might
be possible before too long. The attendants were pleased to know that a
new kuti was being built for him there, in the middle of an artificial
pond and accessible only by a small footbridge. It was hoped that this
would enable the flow of visitors to be governed more effectively.

In the meantime, Luang Por relaxed. He enjoyed listening to Dhamma talks
on his cassette player. He was taken out for drives to nearby
monasteries and stupas. Sometimes, he would ask an attendant to read
from the Thai translation of the Zen master Huang Po that he was so fond
of.

This bright period proved to be a mere interlude. By the beginning of
March, Luang Por was suffering from frequent dizzy spells and nausea. He
said his legs felt like jelly. He could not sleep and had no appetite.
He started to talk about his death more often. Although he still had
some good days, it was clear that, overall, his condition was getting
steadily worse. Luang Por would eat no more than four or five mouthfuls
of food a day. His sensitivity to sound increased as did periods of
cloudy vision; he became easily disorientated. On the fourteenth of
June, three days before his sixty-fifth birthday, Luang Por returned to
Ubon.



Wat Pah Pong: June-August 1982

On the seventeenth of June, a large number of monks, nuns and laypeople
packed tightly into the Wat Pah Pong Dhamma Hall ready to celebrate
Luang Por’s return to the monastery and commemorate his birthday. He had
been away for almost a year, and there was excitement in the air.
Everyone was eager to see him again, keen to pay their respects and
looking forward to hear him teach. Many of those who had been critical
of the operation hoped that, with Luang Por back where he belonged and
out of the clutches of the Bangkok doctors, he would soon recover his
health. Only a few were aware of the true seriousness of his condition.

At last, the vehicle carrying Luang Por rolled up in front of the Dhamma
Hall, and he was helped out of it. Ranged in front of him outside of the
hall, laypeople sat many rows deep on either side of a cleared path.
Women lay down their white shawls for him to walk upon. Luang Por moved
with obvious difficulty into the hall, a senior disciple on either side
of him, the towering Ajahn Pabhakaro behind. All bowed reverently as he
passed. Many of those who took a discreet glance at Luang Por were
visibly dismayed.

It was clear that there would be no rousing Dhamma talk. After the
traditional ‘Asking for Forgiveness’ ritual had been completed, Luang
Por spoke into the microphone with a weak echo of his normal voice. In a
few laboured sentences, he delegated his responsibilities as abbot and
preceptor, and he emphasized the need for harmony and dedication to the
practice of Dhamma.

Even these few words exhausted him. And so, without expressing his
happiness at returning to his home, and without providing a glimpse of
the warmth and humour and wisdom his audience loved him for, he brought
the final public address of his life to an end.

From this point onwards, Luang Por’s physical decline gathered pace. He
experienced intense headaches. The sound of the opening and closing of
doors was irritating to him; the light of a torch beam or a camera flash
painful to his eyes. His sense of balance became seriously compromised.
He could barely lift his left arm and leg, and began to spend much of
the time in a wheelchair. Luang Por’s body clock went awry. He would
suddenly decide that he’d like to go out for a tour in the wheelchair
during the hottest part of the day, or wake up asking for things in the
middle of the night. Perhaps most distressing were the mood swings. He
became stubborn and resistant whereas formerly he had been the model of
patience and self-control. He spoke much less and wore a strained,
brooding expression on his face; when he did speak, his voice was almost
inaudible. Sometimes he would mutter to himself and chuckle; other
times, he wept. In a more lucid interval, he said to one of his
attendants with his old lightness of manner:



If I start laughing, don’t join in. There’s nothing funny; it’s just my
brain condition. I can’t control it. Just let me be crazy by myself. You
don’t have to be crazy like me.





One monk said, ‘We understood what he was saying, but we couldn’t help
ourselves. When he laughed, we laughed. When he cried, we found we had
tears in our eyes.’

It was difficult for the monks to see their teacher so reduced. A few
privately admitted that if he had been afflicted by a purely physical
disease, it would have been easier for them to bear. At least, the Luang
Por they loved and revered would not be dissolving in front of their
eyes. Some became a prey to doubt: could this all be happening to a
truly enlightened being? The more reflective monks realized that what
was being thrust upon them in the most deeply unsettling form imaginable
was the truth of anattā.

It is relatively easy to accept the idea of the body as not self, even
by those who do not meditate. The changes that take place in the body
throughout the day, and over weeks, months and years, culminating in
death, offer persuasive proof of natural processes which lack any
controlling agent (Luang Por would often say, ‘If the body’s really
yours, can you tell it not to get old?’). However, the teaching that
personality is also not-self is profoundly counter-intuitive. The belief
in a unique individual entity, the ‘person’ – revealed most essentially
in ‘personality’ – is a bedrock of human psychology and culture. Only
the most skilled of meditators can penetrate the unexamined, false
assumptions on which it is based. The monks around Luang Por were
familiar with the teaching of anattā and had varying levels of insight
into it, but for most of them, what was happening to him now was
uniquely stressful.

Doctors from Bangkok flew up to examine Luang Por, suspecting a brain
tumour. They advised another CAT scan in Bangkok, and the monks were
informed that the Queen had offered to finance all future medical
treatment. The Sangha, which had now taken over all decision making in
the matter, convened a meeting. It was reported that Luang Por had
recently sighed, ‘Enough of doctors. I’m done.’ But the difficulty of
refusing the kind offer from the Royal Family, coupled with the hope
that Luang Por might perhaps still recover, swayed the Sangha in favour
of accepting the offer.

On the night of the seventh of August, the pain in the left side of his
head had become so intense that Luang Por was unable to rest at all. On
the ninth of August, he was taken on the Thai Airways flight to Bangkok,
where he was admitted to Chulalongkorn Hospital. Ajahn Anek was one of
the monks who accompanied him on the flight.

“Luang Por said that he had agreed to go to the hospital again to make
his disciples happy. It wouldn’t be right for him to be a cause of
concern to so many people. But he wasn’t going to get better; the
illness was the result of old kamma.

“Luang Por repeated that, for him, everything had come to an end. In
his heart, there was nothing left.”



It’s up to my disciples what they want to do to look after this body. As
for me, it makes no difference.







Chulalongkorn Hospital: August 82-January 83

The conditions awaiting the monks in the hospital could not have been
better. Luang Por was given a VIP suite that included a room in which he
could receive guests, and a bedroom for his attendants. A team of six of
the best neurologists in the country was on hand, and they conducted
every possible test that the technology of the time would allow. They
concluded from the tests that there was no tumour, merely an
unusually rapid onset of the next stage of the illnesses with which he’d
already been diagnosed: diabetes, cerebral atrophy secondary to
arteriosclerosis, and multiple cerebral infarction. The condition of
Luang Por’s brain, the senior neurologist pronounced, was like that of a
man of ninety. He was prescribed a cocktail of drugs for his brain
condition, insulin together with a special diet for his diabetes, and
daily physiotherapy.

Luang Por’s hands shook. He was quiet and withdrawn, sometimes picking
things up and then putting them down, again and again. The drugs helped
a little. His appetite improved and so did his blood sugar levels. But
new, worrying symptoms developed: if asked a question, his intended
‘yes’ would emerge as a ‘no’, and vice versa. Once, when asked if he
needed to urinate, he said no. Then as soon as the receptacle was
removed, began to urinate. For a brief second or two, it was funny.

Every day the attendant monks would lift Luang Por into his wheelchair
and take him for a ride to a shady part of the hospital grounds. On one
occasion, a woman catching sight of Luang Por dropped to her knees to
bow to him, urging her young son to do the same. The boy ignored his
mother. Remaining rooted to the spot, he stared with an unblinking gaze
at the old monk in the wheelchair. With a great effort of will, Luang
Por bent his body forward and extended his right arm very slowly towards
the boy in a gesture of blessing and loving-kindness. The boy moved
forward in response and, hands in anjali, inclined his forehead onto
Luang Por’s open hand.

Such touching moments were becoming more and more rare. In October,
Luang Por started to refuse to take the food that he was being spoon
fed, clamping his jaws tightly shut and flailing his arms. Nobody could
be sure whether he genuinely did not want to eat or if this behaviour
was just another symptom of his illness. The attendants coaxed and
cajoled and implored him to eat. For everyone involved, these were awful
days.

At the beginning of December, Ajahn Liem told Luang Por that his speech
no longer made sense and invited him to keep silent if he so wished.
Luang Por seemed to be listening attentively. He never spoke
again.[1]

Two days after the invitation, Luang Por had a stroke. Violent
convulsions shook all the strength out of the left side of his body. He
was left looking like the shipwreck of a man, not long for death. The
monks were determined that if Luang Por was soon to end his days, it
should be in the monastery rather than a hospital.

The doctors were reluctant to discharge their patient, but when the
Queen was informed of his condition and Luang Por’s long-stated wish to
spend the last days of his life at Wat Pah Pong, she settled the matter.
An Air Force plane was arranged to take him back to Ubon. When Ajahn
Liem informed Luang Por, ‘he opened his eyes and looked about, which at
that time was his way of showing that he was pleased.’



Wat Pah Pong: The Silent Years

Ajahn Liem was not convinced that this was necessarily the end. Luang
Por was still only sixty-four-years-old. He believed that most of Luang
Por’s vital organs were functioning normally, and there was no reason
why, if looked after well, he might not live on for years rather than
months or days. ‘Longer than some of us’, he joked with another of the
senior monks. And he was right.

On his return to Wat Pah Pong, Luang Por was invited to reside in a new
custom-built dwelling constructed on an open piece of land at the
northern end of the monastery. The ‘Nursing Kuti’, as it came to be
known, was a brick-built bungalow in the modern Western style. It
contained two main rooms: one set up like an intensive care unit in a
private hospital; the other left unfurnished for use by the attendants.
Brick walls projected at right angles from the midpoint of the kuti at
either side, separating the private from the public domain. Doors in the
walls allowed the attendants to admit visitors at agreed times, when the
curtains of Luang Por’s room would be drawn.



[image: image]



Every day, people would come to catch a glimpse of Luang Por lying in
bed, and to bow to him beneath the window. In the evenings, weather
permitting, attendants would wheel Luang Por outside. Guests would
gather on the lawn at the back of the kuti to pay their respects. The
Nursing Kuti soon became a place of pilgrimage for people from every
corner of the country. Once a week, the Sangha of Wat Pah Nanachat would
come to chant a selection of the Pali verses that Luang Por had been
most fond of. Chief amongst these was the Vipassanābhūmi chant that
lists the bases for insight.

A nursing schedule was established comprising fifteen-day blocks
(following the monastic lunar calendar) divided into thirty twelve-hour
shifts. A steady stream of monks arrived from branch monasteries to
volunteer their services. Each shift was manned by four monks and one
novice, with the night shift supplemented by a male nurse provided by
Ubon General Hospital. A local doctor, who was a disciple of Luang Por,
conducted a daily examination. It was agreed that there should never be
less than two monks in the room with Luang Por at any time, day or
night.

By the time Luang Por returned to Wat Pah Pong, his two chief
attendants, Ajahn Pabhakaro and Ajahn Boonloet, had absorbed a great
deal of knowledge about geriatric nursing. They began to pass on what
they’d learned to the new volunteers. Both monks were intimidating,
albeit in different ways: the American Ajahn Pabhakaro for his sheer
physical presence and the ease with which he could shift into his old
military officer persona when circumstances demanded it; Ajahn Boonloet,
a Thai of Chinese ancestry, for his unusually direct manner and his
unwillingness to suffer fools gladly. For this particular job, they were
perfectly suited.

Each nursing shift was selected to include a mixture of the experienced
and the untried. Monks learned how to lift and turn Luang Por, how to
carry him to the toilet, how to make beds, how to take important
measurements and make records. They learned about nutrition,
physiotherapy and more. Although the monks were new to all this, they
were highly motivated – nursing Luang Por was considered by them a great
honour – and the Vinaya discipline had already accustomed them to the
adoption of extremely precise and detailed procedures for relating to
the physical world. Infection was the greatest danger, particularly
through the respiratory tract. The swabbing and sterilizing routines
acquired an almost religious tone. After some years, when doctors
recommended using a nasal feeding tube, the attendant monks experimented
with it on each other, before using it on Luang Por.

Although Luang Por was silent and largely unresponsive, he was treated
with the same respect as he had always been. The attendants adhered
strictly to the customary forms of address, preventing any lapse into
careless or overly familiar behaviour. They bowed to him when entering
or leaving the room. Before touching his body for any reason they raised
their hands in anjali and asked his permission. They spoke in low voices
in his presence and only on necessary matters. Often, in a corner of the
room, an attendant monk with free time would sit quietly in meditation.

In the early years, Luang Por occasionally showed some interest in the
external world, not least on the twenty-sixth of February, 1983, when
the Queen was the guest of honour at the Uposatha Hall consecration
ceremony. While visiting Luang Por at the Nursing Kuti, the attendants
noticed Luang Por making an immense effort to maintain his sitting
posture and remain alert.

On her return to Bangkok, the Queen arranged for Luang Por to receive
regular treatment from a particularly gifted masseur in her employ.
Initially, the massages produced some small improvements, but these were
nullified by further seizures and were discontinued after three years.
In late 1984, the most violent seizures so far required Luang Por to
spend some days in the ICU room reserved for him in Ubon General
Hospital, where he was also treated for pneumonia.

The next major crisis came in March 1987. Luang Por, suffering from
severe breathing difficulties, was rushed to Ubon Hospital where it
became clear that without drastic intervention, he would not survive.
The doctors advised a tracheotomy. It was the first serious test of how
far the Sangha elders were prepared to go to prolong Luang Por’s life.
Most monks had long been opposed to anything they believed to be
‘unnatural’ treatments. Invasive procedures had always been considered
the step too far.

An emergency meeting chaired by the governor of Ubon was attended by
senior monks and doctors. The doctors put their case passionately. They
reassured the monks that the process was quick, safe and reversible.
Most importantly, there was no alternative. Logic was on their side, and
the monks were badly torn. Whatever their views on natural death, the
sight of Luang Por fighting for every breath and choking on his phlegm
was difficult for them to endure. A tipping point was reached when they
were informed that the Queen had entreated them to give permission. The
operation was performed that day. Less than a week later, Luang Por had
recovered sufficiently to return to Wat Pah Pong.

In the period following the tracheotomy, Luang Por showed a new
resistance to being fed. A troubled Ajahn Liem formally requested his
forgiveness if they had made the wrong decision, and begged him to take
nourishment. Luang Por acquiesced.

For the following five years, the story of Luang Por’s condition was one
of inexorable decline. Periods of relative stability were brutally
truncated by crises, each one of which, having been weathered, left his
body functioning on a slightly reduced level. He was hospitalized on a
number of further occasions with pneumonia.

An account of the atmosphere in the Nursing Kuti during this period was
given by Ajahn Anando, the American abbot of Cittaviveka Forest
Monastery in England. In late 1988 he returned to Thailand to visit his
old monastery, and to offer his services to his teacher.

“I like the early morning very much, because you can spend time alone
with Luang Por. From 2 a.m. until maybe 5 a.m. is the period when he
seems to sleep the most peacefully. Then, a rather busy time follows.
Depending on what day of the week it is, we might clean part of the
room, very quietly, and prepare things for waking him at 5.30 to bathe
and exercise him. Then, the weather and his strength permitting, we put
him in the chair – the one that was sent from England with the money
offered by people in the West. It’s a really superlative chair, it does
everything except put itself away at night!  

“There is a sense of great respect and affectionate caring that goes
into the nursing. Although he has been bedridden for almost six years,
he has no bedsores; visiting doctors and nurses are quite amazed at the
good condition of his skin. The monks who are nursing him never eat or
drink anything, nor sleep in the room. There is very little talking;
usually you only talk about the next thing you have to do in his care.
If you do talk, you talk in a quiet manner. So, it is not just a room we
nurse him in, it is actually a temple.”

In 1990, Luang Por suffered from heart failure due to clogged arteries,
and once more, he survived. But time finally ran out at the beginning of
1992. Luang Por’s kidneys started to shut down, and the essential organs
depending upon them inevitably followed. Early on the morning of the
sixteenth of January, Luang Por, Phra Bodhinyana Thera, the monk known
throughout the Theravada Buddhist world as Ajahn Chah, passed away.




More to It


Reflections

In February 1941, the 82-year-old arahant Luang Pu Sao, teacher and
companion of Luang Pu Mun, arrived by boat at a small riverside temple
in Champasak, southwest Laos. He had fallen ill some time before leaving
Thailand. Now on his way back to Thailand from an exhausting trip, he
had spent the long journey upstream lying down with his eyes closed,
apparently unconscious and clearly close to death. As the boat tied up
at the jetty, he opened his eyes and asked, ‘Have we arrived? Take me to
the Uposatha Hall.’ His disciples half-led, half-carried him into the
building. Once inside, he somehow managed to pull himself into a sitting
posture and asked for his outer robe to be folded over his left
shoulder. He began to meditate. After a few minutes had passed, he came
out of the cross-legged posture in order to bow three times to the large
Buddha statue in front of him. After a while his disciples realized that
he had not moved for some time. They rushed over, checked for a breath
on a small mirror, and found none. Luang Pu Sao had passed away while
prostrating before the Buddha.

To a Buddhist, Luang Pu Sao’s death is deeply inspiring. Many arahants,
from the time of the Buddha onwards, have left the world in similarly
uplifting ways; some, like Ven. Ānanda even gracing their departure with
a display of psychic powers. But this has never been the norm. Indeed,
Ven. Mahā Moggallāna, one of the Buddha’s two chief disciples, died at
the hands of a group of brigands, ‘who pounded his bones until they were
as small as grains of rice’. In the modern period, two of Luang Pu Mun’s
most revered disciples died in a plane crash, and some years later,
another came to his end in a car accident. Countless others have died
after painful illnesses.

These examples make it clear that enlightenment gives no automatic
protection from protracted illness or violent death. In their final
lifetime, arahants must work through any unresolved kamma committed in
previous lives. This was true of the Buddha himself. He linked the
injury he sustained, when a rock was thrown down at him from a mountain
by his evil cousin, to old kamma. Over and above the more measurable
physical factors leading to Luang Por’s last years of illness, his
disciples have always considered kamma to be culprit-in-chief. He
himself, as mentioned above, viewed it in that way.

The unresolved question, drawn into sharp relief by the development of
medical technologies, is how far the care of one believed to be an
arahant should be taken. How far, in other words, should medical
intervention be permitted to play a part in the working out of the
arahant’s kamma? Many disciples of Luang Por, particularly the
generation that could remember his early opposition to modern medical
care, were uneasy about the extent of the treatment he received. Their
views were summed up by Luang Ta Maha Bua, the great disciple of Luang
Pu Mun, in his customarily fiery manner:

“Me and Ajahn Chah, we know each other well, we respect each other very
much, and I don’t want to hear that he’s been imprisoned and hooked up
with wires … Doing that to a monk of his stature, it’s completely
inappropriate. Listen to me: it’s completely inappropriate … to put it
simply, you’re completely smothering him with the world. The Dhamma in
his heart is bright, radiant, immeasurable, and it’s unable to manifest.
There’s nothing but worldly things enveloping him. It looks repulsive.
If he says he can’t carry on, then let his body go accordingly. That’s
my opinion.”

But Luang Por’s own expressed wishes on the matter were ambiguous. He
had said different things at different times in different contexts. The
period when his brain condition caused him to say exactly the opposite
of what he meant to say stuck in everyone’s mind and complicated
matters. After he stopped talking, it was hard for anyone to be really
sure about his intentions. There were periods when he was unwilling to
take food and did everything in his very limited power to avoid doing
so. To some of Luang Por’s disciples, this was a clear indication that
he did not want to carry on living in the state he was in and desired to
be left to die in peace. To others, it was merely a symptom of his
illness. They pointed out that when they persevered or pleaded for Luang
Por’s co-operation, he invariably complied. To which would come the
retort, ‘Of course he did. What choice did he have?’ And so on. Only one
thing was indisputably clear: all of Luang Por’s disciples were united
by the same wish to do the right thing. It just was not always so easy
determining what that right thing was.

As for the doctors, they considered it to be both their ethical and
legal duty to offer every available treatment. To fail to do so would
have been criminally negligent. Furthermore, the kamma that might be
incurred by them allowing an arahant to die unnecessarily was a truly
frightening prospect. On a more worldly level, the doctors were aware
that any mistakes they might make in the care of such a universally
loved figure would deal a crushing blow to their professional
reputations. Also of considerable weight were the wishes of the Queen.
She was in favour of pursuing every available avenue to extend Luang
Por’s life.

Perhaps the most telling testimony is that of Ajahn Liem, Luang Por’s
Dhamma heir at Wat Pah Pong. He was adamant that Luang Por could always
understand him throughout his illness, and used his eyes to indicate
assent and dissent. He said that at Chulalongkorn Hospital, ‘Luang Por
had no wish to live on, but we couldn’t let him go.’



Another Dimension

Whatever the case, most of Luang Por’s disciples took as their refuge
the belief that he had finished his work and had gone beyond all mental
suffering. They learned to see the decay of his physical body as perhaps
their greatest teacher of the truths of old age, sickness and death.
Even silent and bedridden, Luang Por provided them with profound
teachings on impermanence, suffering and not-self. And Luang Por’s
physical condition was not the whole story by any means. While his body
might be seen and reflected upon by anybody with a good pair of eyes,
the state of his mind remained invisible to all but the most gifted
meditators. But every now and again, unusual events occurred that
reminded everyone that Luang Por was no ordinary patient.

One of the first of these occasions occurred when, just prior to the day
of the Queen’s visit in 1983, a four-man army security team arrived in
the monastery. Monks watched them with some bemusement as they searched
for weapon stashes and land mines. One soldier carried a large radio
pack on his back and checked radio communication links sector by sector.
On reaching the Nursing Kuti, the attendants asked the soldiers to take
off their boots. The soldiers ignored them and conducted their search,
showing scant respect even for the old sick master they found in the
inner room. Once outside, the radio operator tried to make contact with
headquarters. He was surprised to find the radio dead. The soldiers
walked back towards the main gate, and as they did so, the radio began
to work again. However, on their return to the Nursing Kuti, it went
dead once more. The puzzled soldiers asked the attendant monks if there
was some magnetic field around the kuti. The monks said that they did
not think so.

The soldiers started to become anxious. If they did not radio their HQ
from these coordinates in the next few minutes, they would get into
trouble. One of the attendants offered a suggestion. He said that the
way they had burst into the kuti earlier had seemed very rude and
disrespectful. They should take off their boots, bow to Luang Por and
ask for his forgiveness. With some reluctance, the soldiers agreed. At
the very moment their heads touched the floor, the radio squawked loudly
and came back to life. White-faced, the soldiers asked for forgiveness
with genuine feeling.

Another event, witnessed by Ajahn Nyanadhammo, occurred during the
crisis of 1987.

“Luang Por was in the Intensive Care Unit at Ubon hospital and looked
certain to die. Ajahn Liem was already preparing the funeral
arrangements. Luang Por was on oxygen and lying there very still. The
doctors checked the oxygen intake, and they could find no measurable
breath. They took the mouthpiece off, shook the gauge, thinking there
was something wrong with it. They tried it on another patient, and it
was working normally. But when they put it back on Luang Por, they could
still find no measurable breath. They began to worry he might be brain
dead. They took a blood sample and were amazed to find that the oxygen
level was completely normal. They said to Ajahn Liem, ‘This just doesn’t
make sense. He’s not breathing, there’s no measurable pulse, and yet the
oxygen level in his brain is normal.’ Ajahn Liem just said, ‘He’s
entered jhāna.’ ”

But most moving to the attendant monks were the words of Luang Por’s
great contemporaries who visited him at the Nursing Kuti. On one
occasion, Ajahn Phut, the most well-known living disciple of Luang Pu
Sao, asked for some private time to meditate by Luang Por’s bedside. On
emerging from the room, he said to the monks present:

“Luang Por’s mind is like the full moon. It is very radiant. His mind
is peaceful and still at all times. But when he is offered food or
someone attends on him, he is aware at every moment. He knows everything
that is going on.”



Silver Linings

That Luang Por’s death was preceded by a long illness could not, in any
sense, be labelled a blessing in disguise. It did, nevertheless, lead to
a number of long-lasting benefits to the Wat Pah Pong Sangha. Firstly,
it provided a long period during which the Sangha was able to learn how
to adapt to life without him as a leader but with him still present as a
uniting figurehead. Rather than disintegrate, the Sangha grew – an
unprecedented development for a forest monastery that had lost its
teacher. During the period of Luang Por’s illness, the number of branch
monasteries increased by almost a hundred.

Secondly, the huge long-term commitment necessary to sustain the quality
of Luang Por’s nursing care brought the Sangha together. Friendships
were forged between monks from different monasteries on shared nursing
shifts that stood the test of time. This complex web of relationships
that developed, further enhanced the harmony and sense of brotherhood
for which the Wat Pah Pong Sangha was already renowned.

The monks who served Luang Por benefited from the opportunity to express
their gratitude and devotion to him, as did the maechees who prepared
his special diet every day. The attendants learned geriatric nursing
techniques that were to be of great use in the coming years as more and
more of the senior disciples entered their old age. The huge number of
visitors over the years gained the immeasurably good kamma of paying
respects to a noble being. All of these benefits were, without doubt,
considerable silver linings. And yet, for many, they could not conceal
the cloud of regret that Luang Por’s life of training and teaching his
disciples should have come to such an early end at the age of
sixty-four.







1 Joseph Kappel, ex-Ajahn Pabhakaro, reports an occasion when Luang Por spoke one last word. On returning to Wat Pah Pong in January 1983, he asked Luang Por whether he would like to tour the area around his new kuti in his wheelchair, and Luang Por replied ‘Yes’ (literally: ‘bpai’ – ‘Go!’).












Poem to Luang Por
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Glossary




 

A B C D E F G H I J K L M N O P R S T U V W

A



	
Abhidhamma


	
āgantuka monk


	
Ajahn


	
Ajahn Liem Ṭhitadhammo


	
Ajahn Sumedho


	
alms-round


	
anattā


	
angsa


	
anicca


	
anjali


	
apaṇṇaka dhammas


	
appanāsamādhi


	
arahant


	
ārāma


	
Ariya Sangha






B
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Vajrayana


	
Vesakha Puja
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Wan Phra
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Wat Nong Pah Pong
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Abhidhamma


	
(Pali) A reworking and systematization of the core principles
presented in the Sutta Piṭaka.
← top


	
āgantuka monk


	
(Pali) Literally: ‘visiting monk’. In the Thai Forest Tradition,
this refers both to monks in a monastery on short-term stays, and
those serving a period of probation with a view to becoming
fully-fledged members of the resident community.
← top


	
Ajahn


	
(Thai) From the Pali ‘ācariya’. Literally: ‘teacher’. Used as a
title for senior monks or nuns of more than ten years’ seniority in a
monastery.
← top


	
Ajahn Liem Ṭhitadhammo


	
(1941- ) Abbot of Wat Pah Pong.
← top


	
Ajahn Sumedho


	
(1934- ) Ordination: 1967. The most senior Western disciple of Luang
Por Chah. In 1975, he established Wat Pah Nanachat (the
International Forest Monastery) near Wat Pah Pong, and in 1977, he
accepted the invitation to begin the first overseas branch monastery
in Hampstead, England.
← top


	
alms-round


	
(Pali: piṇḍapāta; Thai: pindapat) The means by which mendicant
monks receive food for their daily meal. Walking through an inhabited
area with eyes downcast, monks and novices accept offerings from any
donors along their path. They are forbidden from begging for food.
← top


	
anattā


	
(Pali) Literally: ‘not-self’. The Buddha’s foundational insight that
there is no permanent agent or self that lies behind or within
experience. Anattā is one of the three characteristics of existence
– along with impermanence (anicca) and unsatisfactoriness
(dukkha).
← top


	
angsa


	
(Thai) A rectangular cloth draped over a monk’s left shoulder and
fastened with a tag under the right arm. See: Appendix I
← top


	
anicca


	
(Pali) Impermanence: one of the three characteristics of existence
along with not-self (anattā) and unsatisfactoriness (dukkha).
← top


	
anjali


	
(Pali: añjali / Thai) A traditional gesture of joining the palms in
front of oneself with fingertips pointing upward as a means of
expressing respect. This gesture is still prevalent in Buddhist
countries and India today.
← top


	
apaṇṇaka dhammas


	
(Pali) A set of three ‘always relevant’ virtues that were a favourite
basis for Luang Por’s Dhamma talks to the Sangha consisting of: 1)
sense-restraint (indriya-saṃvara), 2) moderation in eating
(bhojane mattaññutā), and 3) devotion to wakefulness
(jāgariyānuyoga).
← top


	
appanāsamādhi


	
(Pali) Full or ‘fixed’ concentration’. The level of samādhi
experienced during absorption (jhāna).
← top


	
arahant


	
(Pali) Literally: a ‘Worthy One’. One who has attained the fourth and
highest level of enlightenment – the culmination of the Buddha’s
training – through penetration of the Four Noble Truths and the
abandonment of all mental fetters. Such an enlightened being will
never be reborn again. A title for the Buddha himself and for the
highest level of his noble disciples.
← top


	
ārāma


	
(Pali; Thai: wat) This word, originally referring to parks and
pleasure groves, was adopted by the Buddha and used to refer to a
monastic residence.
← top


	
Ariya Sangha


	
(Pali) Literally: ‘noble assembly’. The ‘Sangha’ in the highest sense:
the group of noble beings, ordained and lay, who have attained at
least the first stage of enlightenment.
← top


	
bhāvanā


	
(Pali) Cultivation. The Pali word most often translated as
‘meditation’ or ‘mental development’. In fact, the meaning of bhāvanā
extends beyond the application of a meditation technique and may be
applied to all elements of the Eightfold Path.
← top


	
bhikkhu


	
(Pali) A fully ordained Buddhist monk. A male over the age of twenty
who has taken higher Ordination (upasampadā) to become a member of
the Bhikkhu Sangha.
← top


	
bhikkhunī


	
(Pali) A fully ordained Buddhist nun. A female practitioner who has
taken higher Ordination (upasampadā) to become a member of the
Bhikkhunī Sangha.
← top


	
bodhisattva


	
(Sanskrit) A being striving for Awakening. In the Theravada tradition,
this term is used solely to describe the Buddha from the moment that
he made his vow to become a Buddha until his enlightenment.
← top


	
bojjhaṅga


	
(Pali) See: seven enlightenment factors
← top


	
borapet


	
(Thai) Tinospora crispa. Heart-shaped moonseed or guduchi. An
extremely bitter vine used as a prophylactic and treatment for
malaria.
← top


	
brahman


	
(Pali) A member of the priestly caste in Hinduism; one who practices
Brahmanism.
← top


	
Buddha


	
Literally: ‘Awakened One’. Historically, this term refers to the
fifth-century BCE Indian prince, Siddhattha Gotama, who attained
enlightenment through his own striving and taught the path to others.
He was not the first Buddha. A long line of Buddhas stretches back
into the unimaginably distant past.
← top


	
Buddhaghosa


	
A fifth-century CE Indian Theravada monk who, while living in Sri
Lanka, composed the Visuddhimagga (The Path of Purification) and
voluminous commentaries to every major section of the Pali Canon.
His exegeses have come to form the foundation for the orthodox
understanding of Theravada doctrine.
← top


	
Buddho


	
(Pali) A variation on ‘Buddha’. In Thailand, it is explained as: ‘The
one who knows; the one who is awake; the one who is radiant’. ‘Buddho’
is also widely taught and used as a meditation mantra, often being
combined with the breath: internally reciting ‘BUD-’ on the
inhalation, and ‘-DHO’ on the exhalation.
← top


	
Chao Khun


	
(Thai) An ecclesiastic title bestowed upon a monk by the King of
Thailand.
← top


	
citta


	
(Pali) The mind, heart, consciousness, state of consciousness.
← top


	
cremation forest


	
Traditionally, throughout Southeast Asia and the Indian subcontinent,
an area outside of a village devoted to the open-air cremation of
corpses. Dwelling in such forests was praised by the Buddha and has
been encouraged by teachers in the Thai Forest Tradition,
including Luang Por Chah. Cremation forests inspire heedfulness and
diligence in ardent practitioners.
← top


	
dāna


	
(Pali) The meritorious act of giving.
← top


	
defilement


	
(Pali: kilesa) Mental qualities which obscure the radiance of the
citta. The three root defilements are greed, hatred and delusion.
These manifest in various ways including passion, malevolence, anger,
rancour, hypocrisy, arrogance, envy, miserliness, dishonesty,
boastfulness, obstinacy, pride, conceit and complacency.
← top


	
dekwat


	
(Thai) Literally: ‘monastery child’. A boy or teenager living in a
monastery.
← top


	
Dependent Origination


	
(Pali: paṭiccasamuppāda) The Buddha’s analysis of conditionality,
Dependent Origination traces how ignorance leads to suffering and,
in turn, how insight leads to its cessation.
← top


	
determine (a robe)


	
(Pali: adhiṭṭāna) A formal declaration – by means of a short
ritual – that certain requisites belong to and are under a monk’s
care. The Vinaya requires that all cloth requisites as well as bowls
be ‘determined’.
← top


	
deva


	
(Pali) Literally: ‘shining one’ – an inhabitant of one the heavenly
realms, sometimes translated as ‘god’ or ‘angel’.
← top


	
Devadatta


	
A psychically gifted cousin of the Buddha who tried to create a schism
in the Sangha.
← top


	
Dhamma


	
(Pali) 1) The truth of the way things are, and the path leading to the
realization of that truth. 2) The teachings of the Buddha based upon
these natural laws and summarized in the Four Noble Truths.
← top


	
dhamma


	
(Pali) 1) A phenomenon in and of itself. 2) A mental state.
← top


	
Dhamma Hall


	
Usually the largest building in a monastery, it is here where Dhamma
discourses are delivered, and where sessions of group meditation and
chanting take place. It may also function as the dining hall where no
such designated building exists.
← top


	
Dhammapada


	
(Pali) Literally: ‘Verses of Dhamma’. The most widely known and
popular collection of teachings from the Pali Canon, containing
verses grouped by topic.
← top


	
Dhamma seat


	
(Thai: tamaht) A large, raised wooden chair in a Dhamma Hall from
which monks deliver formal discourses.
← top


	
Dhamma-Vinaya


	
(Pali) Literally: ‘Doctrine and Discipline’. One of the names the
Buddha gave to his dispensation.
← top


	
Dhammayut nikāya


	
(Pali) Literally: ‘the order bound with Dhamma’ or ‘the righteous
order’). The more recent of the two major sects of the Thai monastic
Sangha. The Dhammayut Order was established by King Mongkut in the
1830s, during his period in the monkhood prior to ascending the
throne, and with the intention of being a regenerative force within
the Mahā (great or greater) nikāya.
← top


	
dhutaṅga


	
(Pali) (Thai: tudong) Literally: ‘to wear away’. Voluntary ascetic
practices, made allowable by the Buddha, that practitioners may
undertake from time to time or as a long-term commitment in order to
cultivate renunciation and contentment, and to stir up energy.
Thirteen such practices are identified in the commentaries: 1) using
only patched-up robes, 2) using only one set of three robes, 3) going
for alms, 4) not-passing-by any donors on one’s alms-round, 5) eating
no more than one meal a day, 6) eating only from the alms-bowl, 7)
refusing any food offered after the alms-round, 8) living in the
forest, 9) living under a tree, 10) living under the open sky, 11)
living in a cremation forest, 12) being content with whatever dwelling
one has, and 13) not lying down.
← top


	
Discipline


	
See: Vinaya
← top


	
Discourses


	
See: Sutta Piṭaka
← top


	
dukkha


	
(Pali) The quality of unsatisfactoriness, suffering, inherent stress
and dis-ease in all conditioned phenomena. One of the three
characteristics of existence along with not-self (anattā) and
impermanence (anicca).
← top


	
Eight Precepts


	
These precepts consist of refraining from: 1) killing, 2) stealing, 3)
all sexual activity, 4) lying, 5) the use of intoxicants, 6) eating
after midday, 7) entertainment, beautification and adornment, and 8)
using a high or luxurious bed. These training rules are commonly
adopted by lay Buddhists on Observance Days and are also referred to
as the ‘Eight Upāsikā (laywoman) / Upāsakā (layman) Precepts’.
← top


	
Eightfold Path


	
(Pali: aṭṭhaṅgiko maggo) The fourth of the Four Noble Truths,
also known as the ‘Noble Eightfold Path’, is the way of practice
described by the Buddha leading to the cessation of suffering. It
consists of: 1) Right View, 2) Right Intention, 3) Right Speech, 4)
Right Action, 5) Right Livelihood, 6) Right Effort, 7) Right
Mindfulness, and 8) Right Concentration.
← top


	
faith


	
(Pali/Thai: saddhā) Conviction, confidence, trust. A confidence in
the teachings of the Buddha that issues in the willingness to put them
to the test. Conviction becomes unshakeable upon the attainment of
stream-entry.
← top


	
farang


	
(Thai) The Thai word for Caucasians.
← top


	
fetters


	
(Pali: ‘saṃyojana’) A group of ten defilements that bind the mind
to the cycle of rebirth. The realization of the four stages of
enlightenment is explained in terms of the progressive abandonment of
fetters. These are as follow: 1) self-identification views, 2)
uncertainty, 3) grasping at precepts and practices, 4) sensual
passion, 5) aversion, 6) passion for form, 7) passion for formless
phenomena, 8) conceit, 9) restlessness, and 10) unawareness.
← top


	
five basic meditation topics


	
(Pali: mūlakammaṭṭhāna – Literally: ‘root bases of work’) Five
objects of meditation given during the Ordination ceremony, namely: 1)
hair of the head (kesā), 2) hair of the body (lomā), 3) nails
(nakhā), 4) teeth (dantā), and 5) skin (taco). Meditation
on these parts of the body (the first five of the thirty-two parts
of the body) is meant to engender disenchantment with, and
non-attachment towards, the body.
← top


	
five hindrances


	
(Pali: nīvaraṇa) A frequently occurring canonical list of five
major hindrances to meditation: 1) sensual desire, 2) ill will, 3)
sloth and torpor, 4) restlessness and anxiety, and 5) doubt,
vacillation.
← top


	
Five Precepts


	
(Pali: pañcasīlāni) Refraining from: 1) killing, 2) stealing, 3)
sexual misconduct, 4) lying, and 5) the use of intoxicants. The Five
Precepts constitute the fundamental objects for mindfulness in daily
life.
← top


	
five spiritual powers/faculties


	
(Pali: bala/indriya) 1) faith (saddhā), 2) effort
(viriya), 3) mindfulness (sati), 4) concentration
(samādhi), and 5) wisdom (paññā).
← top


	
foundations of mindfulness


	
(Pali: satipaṭṭhāna) Four foundations for establishing mindfulness
– body, feelings, mind, and mental events – viewed in and of
themselves as they occur.
← top


	
Four Noble Truths


	
The distinctive, foundational and all-encompassing teaching of the
Buddha: 1) suffering (in all its physical and mental manifestations),
2) its origin (i.e. craving for sensuality, becoming, or not
becoming), 3) its cessation, and 4) the path leading towards its
cessation (the Eightfold Path). Full comprehension of suffering,
the abandonment of its cause, and the realization of its cessation
through full development of the Path is equivalent to the attainment
of Nibbāna.
← top


	
Four requisites


	
(Pali: paccaya, nissaya) A frequently occurring canonical list
of the four necessities or supports for life: 1) clothing, 2) food, 3)
shelter, and 4) medicine. For monks, the most basic examples of these
requisites are: 1) rag-robes, 2) alms-food, 3) shelter at the root of
a tree, and 4) fermented urine for medicine.
← top


	
four roads to success


	
(Pali: iddhipāda – Literally: ‘bases for spiritual power’ or
‘pathways to spiritual success’) Four pathways to success: 1) zeal
(chanda), 2) effort (viriya), 3) application of mind
(citta), and 4) investigation (vīmaṃsā).
← top


	
glot


	
(Thai) A glot is a handmade umbrella with a hook on top, which is
suspended from a line strung between two trees. A cylindrical mosquito
net is hung from the umbrella creating a make-shift tent.
← top


	
Going Forth


	
(Pali: pabbajjā) Novice ordination. During the ceremony, the
postulant requests to ‘go forth from home to homelessness’, formally
takes refuge in the Triple Gem, undertakes the Ten Precepts and
asks to live in dependence upon his teacher who will instruct him in
the five basic meditation topics.
← top


	
hiri


	
(Pali) A wise and healthy shame towards performing evil actions; an
inner conscience that restrains one from doing deeds that would
jeopardize their own self-respect. Often paired with wise fear of the
consequences of evil actions (ottappa).
← top


	
Holy Life


	
(Pali: brahmacariyā) The most commonly used English word for the
celibate monastic life.
← top


	
Isan


	
1) Northeast Thailand. The birthplace of the majority of teachers in
what is now known as the Thai Forest Tradition. 2) The main
language spoken in this region; a dialect of the Lao language.
← top


	
Isan Forest Tradition


	
Synonymous with the Thai Forest Tradition.
← top


	
Jātaka


	
(Pali) A collection of over 520 verses dealing with the Buddha’s past
lives and the stories based upon them. These form the basis for much
of the popular Buddhism in Theravada cultures.
← top


	
jhāna


	
(Pali) Mental absorption. Eight successively more refined states of
strong concentration.
← top


	
kalyāṇamitta


	
(Pali) Literally: ‘good and noble friend’. The Buddhist ideal of a
spiritual friend and teacher.
← top


	
kāma


	
(Pali) An object of sensual desire as well as the sensual desire and
lust itself. The term is not confined solely to sexual passion but
includes the desire for any object of the senses.
← top


	
kamma


	
(Pali; Sanskrit: ‘karma’) Volitional action as expressed through
body, speech, and mind.
← top


	
Kaṭhina


	
(Pali) A ceremony, held in the fourth month of the rainy season
(October, sometimes November), in which a Sangha of monks receives
offerings of cloth from lay supporters, makes a robe from the cloth
and offers it to one of its members considered to be a fitting
recipient. In Thailand, the annual kaṭhina ceremony has also become
the major occasion for offering financial support to monasteries.
← top


	
Khandhakas


	
(Pali) One of the three main divisions (along with the Suttavibhaṅga
and the Parivāra) of the Vinaya Piṭaka, the Khandhakas serve
to detail the communal life of the Sangha and thus include: procedures
for formal meetings (including the Ordination and Uposatha
ceremonies); steps to be taken in dealing with disputes; descriptions
of observances relating to the four requisites – robes, alms-food,
dwelling place and medicines; and an elaboration of the fourteen
protocols (kiccavatta).
← top


	
khandhas


	
(Pali) Literally: ‘heaps; groups; aggregates’. The physical and mental
components of experience, which act as the bases of attachment
(upādāna) and thus an illusory sense of self, namely: 1) form
(rūpa), 2) feeling (vedanā), 3) perception (saññā), 4)
mental formations (saṅkhāra), and 5) consciousness (viññāṇa).
← top


	
khaṇikasamādhi


	
(Pali) Literally: ‘momentary concentration’. The initial, short-lived
intervals of calm experienced as the mind becomes focused on its
object. This level of concentration arises before access concentration
(upacārasamādhi) and full concentration (appanāsamādhi).
← top


	
khaoma cloth


	
(Thai) An all-purpose piece of cloth used by Thai males, it measures
approximately two metres by one and is usually covered in a bright
checkered pattern. It is used as a sarong, a bathing cloth, a towel, a
shawl, a turban, a carrying cloth and even as a hammock.
← top


	
kiccavatta


	
(Pali) Literally: ‘duty observances’. Protocols. A group of fourteen
protocols found in the Khandhakas (Vin Cv 8) that play an important
part in the Vinaya training at Wat Pah Pong and its branch
monasteries.
← top


	
kusala


	
(Pali) Wholesome, skillful, good, meritorious.
← top


	
kuti


	
(Pali: ‘kuṭī’) A single-person dwelling place for a Buddhist
monastic; kutis range in size from small huts to more substantial
lodgings. In Thai forest monasteries, a typical kuti will have a
single room with a small veranda and will be raised from one to two
metres above ground level. This serves a dual purpose of giving
protection from flooding and encroachment by forest animals – large
and small – while at the same time, creating a second open-sided
living space below it.
← top


	
loving-kindness


	
(Pali: mettā) The wish for all beings to be happy; the first of
the four sublime abodes (brahmavihāra); and the ninth of the ten
perfections (pāramī).
← top


	
lower robe


	
(Pali: antaravāsaka; Thai: sabong) A monk’s skirt-like lower
robe which is held in place by a cloth waistband. One of a monk’s
three main robes. See: Appendix I
← top


	
Luang Por


	
(Thai) Literally: ‘Venerable Father’. A term of address for senior
monks that is both affectionate and respectful.
← top


	
Luang Pu


	
(Thai) Literally: ‘Venerable Paternal-Grandfather’. A term of address
for elderly senior monks that is both affectionate and respectful.
← top


	
Luang Pu Mun Bhuridatta


	
(1870-1949) The greatest monk of his generation. The co-founder (with
Luang Pu Sao) of the Thai Forest Tradition. He was well known
for emphasizing strict adherence to the Vinaya, regular observance
of the dhutaṅgas, and intensive meditation practice. Luang Por
Chah considered Luang Pu Mun his primary teacher.
← top


	
Luang Ta


	
(Thai) Literally: ‘Venerable Maternal Grandfather’. Traditionally used
to refer to a monk who ordains later in life after having lived the
householder life.
← top


	
maechee


	
(Thai) A white-robed nun who formally takes the Eight Precepts at
her ordination. At Wat Pah Pong, maechees are expected to keep
many of the same ascetic practices and monastic regulations as the
monks, in order to maximise the supporting conditions for their
practice.
← top


	
Mahānikāya


	
(Pali) Literally: ‘the greater order’. The older and larger of the two
major orders of the Thai monastic Sangha. Luang Por Chah, (and thus
Wat Pah Pong and its branches), was a member of this order.
← top


	
Mahayana


	
(Pali: ‘Mahāyāna’) Literally: ‘the great vehicle’. One of the
three major schools of Buddhism (the other two being Theravada and
Vajrayana). Mahayana Buddhism, which includes the traditions of
Zen, Pure Land and Nichiren, emphasizes practicing the path of the
Bodhisattva which seeks the attainment of full Buddhahood for the
benefit of all sentient beings. Mahayana Buddhism is prevalent in many
countries in Northern Asia, such as China, Japan and Korea.
← top


	
mai nae


	
(Thai) Literally: ‘Not sure’; ‘changeful’; ‘maybe, maybe not’. A
short, common phrase often used by Luang Por Chah to describe the
changeful, unstable, unpredictable nature of all phenomenon.
← top


	
majjhima


	
(Pali) Literally: ‘middle’. A ‘majjhima monk’ is one who has been
ordained for more than five years but less than ten. Majjhima monks
are considered to have completed their initial training and are not
required by the Vinaya to live under the guidance of a teacher.
← top


	
mānatta


	
(Pali) A Vinaya-regulated period of penance during which a monk,
having committed an offence of Saṅghādisesa and confessed it, is
deprived of certain rights and must observe certain duties.
← top


	
Māra


	
(Pali) The embodiment of evil, defilement and temptation, sometimes
personified as a Satan-like figure. In other contexts, the word refers
to a class of malevolent deities of the sensual realm.
← top


	
Mātikā


	
(Pali) Pali chants performed by the Sangha at interment and cremation
ceremonies.
← top


	
merit


	
(Pali: ‘puñña’; Thai: ‘boon’) Merit refers to actions of body,
speech and mind that have a spiritually uplifting or purifying effect.
The three activities productive of merit are 1) acts of generosity, 2)
keeping precepts, and 3) the inner cultivation of peace and wisdom.
← top


	
mettā


	
(Pali) See: loving-kindness.
← top


	
Middle Way


	
(Pali: majjhimā paṭipadā) The Buddha’s path of practice which
consists of avoiding the two extremes of sensual indulgence and
pointless asceticism. This term is equivalent to the Eightfold
Path.
← top


	
Nak Tam


	
(Thai) Literally: ‘Expert in Dhamma’. A basic, three-levelled series
of optional exams taken by new monks in Thailand just after the annual
Rains Retreat. The course material covers four subjects: 1)
Dhamma, 2) Vinaya, 3) biographies of the Buddha and his
disciples, and 4) monastic ceremonies.
← top


	
nāmadhamma


	
(Pali) Mental phenomena. A collective term for feeling, perception,
volition, sensory contact, and attention. Some teachers also use
nāmadhamma to refer to the mental components of the five
khandhas.
← top


	
navaka


	
(Pali) Literally: ‘new’. A term used to describe a monk during his
first five years of training. A navaka monk is required by the
Vinaya to live under the guidance of (literally: ‘in dependence
upon’) his preceptor or another qualified teacher of over ten-years
standing.
← top


	
nesajjik


	
(Thai) The Thai form of the Pali term ‘nesajjika’ meaning
‘sitter’s practice’. A practitioner who voluntarily takes on this
practice will refrain from lying down for the duration of their vow.
This is one of the thirteen dhutaṅga practices allowed by the Buddha
and was mandatory every Wan Phra night for all members of the Wat
Pah Pong community.
← top


	
Nibbāna


	
(Pali; Sanskrit: Nirvāna) Enlightenment – the goal of Buddhist
practice. The final liberation of the mind from all suffering
(dukkha); the elimination of all mental taints (āsava) and
defilements (kilesa); escape from the round of rebirth
(saṃsāra).
← top


	
nikāya


	
(Pali) Literally: ‘group’ or ‘order’. The term is used to refer to the
two major groupings of the Thai monastic Sangha: the Mahānikāya and
the Dhammayut nikāya.
← top


	
nimitta


	
(Pali) A mental ‘sign’, usually (but not exclusively) a visual image,
that may arise as meditation deepens. If attended to skillfully and
without attachment, a nimitta can enhance the movement towards deeper
concentration and penetrative insight.
← top


	
Nissaggiya Pācittiya


	
(Pali) Literally: ‘forfeiture and confession’. The name of a class of
thirty training rules (sikkhāpada) in the Pāṭimokkha which
entail the relinquishment of certain inappropriate items, followed by
confession. Such contraband items include: gold, silver, currency,
superfluous cloth requisites and a second alms-bowl.
← top


	
nissaya


	
(Pali) Literally: ‘dependence’. 1) The five-year commitment of a
junior monk to live under the guidance of his teacher. 2) The four
requisites upon which a monk’s life is sustained: alms-food, cloth,
shelter and medicine.
← top


	
nīvaraṇa


	
(Pali) See: five hindrances
← top


	
non-returner


	
(Pali: anāgāmī) One who has attained the third level of
enlightenment through abandoning the five lower fetters
(saṃyojana) that bind the mind to the cycle of rebirth and who,
after death, will never again return to this world. Most anagāmis
complete their practice of the Eightfold Path in the realm called
Suddhāvāsa.
← top


	
novice


	
(Pali: sāmaṇera – Literally: ‘a small samaṇa’) One who has
formally undergone the Going Forth ceremony and thus avowed to live
by the Ten Precepts. As full monks’ ordination requires the
candidate to be at least twenty years old, novice Ordination has
traditionally been the province of boys (at least ‘old enough to scare
crows’) and teenagers. Luang Por Chah, however, used the novice
Ordination as a probationary period before full Ordination,
irrespective of the age of the postulant.
← top


	
Observance Day


	
(Thai: Wan Phra) The half moon, full moon and dark moon days of the
lunar calendar. Since the time of the Buddha, it has been customary
for lay people to gather together at the local monastery on these days
to chant, observe the Eight Precepts, and listen to the Dhamma. While
the Pali word ‘Uposatha’ indicates only the full and new moons,
the Thai ‘Wan Phra’ and its English equivalent ‘Observance
Day’, covers the half moons as well.
← top


	
once-returner


	
(Pali: sakadāgāmi) One who has attained the second level of
enlightenment through abandoning the five lower fetters
(saṃyojana) and who, after death, will only have to be reborn in
this world once more.
← top


	
‘the one who knows’


	
(Thai: ‘poo roo’) A Thai definition of the word ‘Buddho’. An inner
faculty of awareness. Under the influence of ignorance and
defilements, it knows things wrongly. Trained through the practice of
the Eightfold Path, it is the awakened knowing of the way things
are.
← top


	
Ordination


	
(Pali: Upasampadā) The ceremony of acceptance or initiation into
the Sangha.
← top


	
ottappa


	
(Pali) A wise and healthy fear of the consequences of evil actions.
Often paired with wise shame (hiri).
← top


	
outer robe


	
(Pali/Thai: saṅghāṭi) The double-layered outer robe of a Buddhist
monk, measuring some three meters by two, usually worn folded over the
left shoulder during ceremonies and formal meetings of the Sangha. It
is one of a monk’s three main robes. See: Appendix I
← top


	
pabbajjā


	
(Pali) See: Going Forth
← top


	
paccattaṃ


	
(Pali) To be individually experienced. Teachers in the Thai Forest
Tradition use this term as shorthand for the quality of the Dhamma
known as ‘paccattaṃ veditabbo vinññūhi’ – a phenomena which can
only be experienced individually by the wise.
← top


	
Paccekabuddha


	
(Pali) Literally: ‘Solitary Buddha’. A Buddha who lacks the requisite
store of pāramī to teach others the practice that leads to
Awakening, and who leads a solitary life.
← top


	
pācittiya


	
(Pali) Literally: ‘confession’. The name of a class of ninety-two
training rules (sikkhāpada) in the Pāṭimokkha which entail
confession to another monk for inappropriate behavior.
← top


	
Pali


	
(Pali: ‘Pāli’) The Prakrit language in which the Theravada
Buddhist canon (Tipiṭaka) is preserved. As Pali had no written
script, ‘Pali’ texts preserved throughout the Theravada world are
generally written in the native script of each country (e.g. in Sri
Lanka, ‘Pali’ texts are preserved in Sinhala script; in Thailand, they
are in Thai script; in European countries, they are in Roman script;
etc.).
← top


	
Pali Canon


	
(Pali: ‘Tipiṭaka’; Sanskrit: ‘Tripiṭaka’ – Literally: ‘three
baskets’) The threefold corpus upon which Theravada Buddhism is based:
1) the Vinaya Piṭaka – dealing with the monastic Discipline; 2) the
Sutta Piṭaka – containing the teachings in narrative and verse; and
3) the Abhidhamma Piṭaka – a systematization of the teachings.
← top


	
paṃsukūla cloth


	
(Pali) Literally: ‘dust heap’ cloth. Discarded or abandoned cloth used
by monks for making new robes or repairing old ones. Since the time of
the Buddha, cremation forests have been a popular source for such
cloth.
← top


	
paññā


	
(Pali) Wisdom; discernment; insight. The third aspect of the
threefold training, paññā consists in ‘seeing things as they
are’, that is, observing the impermanent (anicca), unsatisfactory
(dukkha), and not-self (anattā) nature of all conditioned
phenomena. Paññā can also be described as insight into the Four
Noble Truths or into Dependent Origination.
← top


	
pārājika


	
(Pali) Literally: ‘defeat’. The offences earning immediate expulsion
from the Sangha, namely: 1) sexual intercourse, 2) theft, 3)
intentionally taking human life, and 4) lying about a spiritual
attainment. A monk who commits one of these offences is forbidden from
re-ordaining in this lifetime.
← top


	
pāramī


	
(Pali) Perfections of character. A list of ten qualities believed to
have been developed over many lifetimes by the bodhisattva. More
broadly speaking, these are essential virtues for all spiritual
practitioners to develop. They are listed in the commentarial texts
as: 1) generosity (dāna), 2) virtue (sīla), 3) renunciation
(nekkhamma), 4) wisdom (paññā), 5) effort (viriya), 6)
patience (khanti), 7) truthfulness (sacca), 8) determination
(adhiṭṭhāna), 9) loving-kindness (mettā), and 10) equanimity
(upekkhā).
← top


	
Paritta


	
(Pali) Protective verses chanted in order to ward off ill and create
blessings. Such protective chants, comprising passages from the Pali
Canon and traditional verses in praise of the Triple Gem, are
frequently chanted by monastics and lay Buddhists in Theravada
Buddhist countries on auspicious occasions.
← top


	
pariyatti


	
(Pali) The theoretical understanding of Dhamma obtained through
listening, reading and study. Ideally, it provides the foundation for
putting the teachings into practice (paṭipatti), and penetrating
their profound truth (paṭivedha).
← top


	
The Path of Purification


	
(Pali: Visuddhimagga) The chief Theravada commentarial text. This
text was composed in Pali and compiled from exegeses dating from the
time of the Buddha by Ven. Buddhaghosa in Sri Lanka during the
fifth-century.
← top


	
paṭiccasamuppāda


	
(Pali) See: Dependent Origination
← top


	
Pāṭimokkha


	
(Pali) The basic code of monastic discipline recited fortnightly in
the Pali original in monasteries with a quorum of four monks. The
Patimokkha consists of 227 training rules, classed according to the
nature of the offense committed, i.e. entailing disrobal
(pārājika), formal Sangha meeting (saṅghādisesa), forfeiture
(nissaggiya), confession (pācittiya), acknowledgement
(pāṭidesanīya), or training (sekhiya).
← top


	
paṭipadā


	
(Pali) Literally: ‘path of practice’. Though originally having the
neutral meaning of any path of practice, wholesome or unwholesome,
this term is used by teachers in the Thai Forest Tradition to refer
to the Middle Way, or in other words, the Eightfold Path.
← top


	
pavāraṇā


	
(Pali) Literally: ‘invitation’. 1) A formal invitation to a monk by a
lay Buddhist to inform him or her when the monk is in need of
requisites. 2) A request or invitation for feedback or advice. This
request is formalised in the annual ceremony marking the end of the
three- month Rains Retreat, when every monastic invites their
companions to comment on anything ‘seen, heard or suspected’ to be
remiss in one’s conduct.
← top


	
peta


	
(Pali; Sanskrit: preta) A ‘hungry ghost’ – one of a class of
beings in the lower realms, sometimes capable of appearing to human
beings.
← top


	
phra


	
(Thai) Venerable. 1) The Thai word for ‘monk’ (bhikkhu). 2) A term
used as a formal title – either by itself or as a prefix to a longer
title – for a monk (e.g. Phra Ajahn Chah). 3) A term used to
modify a noun to express a sense of sanctity (e.g. Wan Phra –
Literally: ‘holy day’).
← top


	
pijarana


	
(Thai) To reflect, examine or investigate. A term used by teachers in
the Thai Forest Tradition to describe a wide range of introspective
practices.
← top


	
pīti


	
(Pali) Rapture; bliss; delight. The third factor of meditative
absorption (jhāna).
← top


	
por dee


	
(Thai) Literally: ‘just right’, or ‘just the right amount’. This
common Thai phrase refers to the optimum amount, neither too much nor
too little. Luang Por Chah used this word as a synonym for the
Middle Way.
← top


	
postulant


	
(Pali: anāgārika; Thai: pakhao) A monastic aspirant who keeps
the Eight Precepts and wears white for a period ranging from a few
hours to a year or more depending on the monastery and circumstance,
before being allowed to ordain as a novice and then as a monk.
← top


	
Pubbasikkhāvaṇṇanā


	
(Pali) Literally: ‘The Exposition of the Preliminary Training’. A Thai
Vinaya commentary (known as the ‘Pubbasikkhā’ for short) composed
in the nineteenth century based on Pali Commentaries brought to
Thailand from Sri Lanka, and taken by the forest monks of Luang Por
Chah’s generation as the gold standard for Vinaya practice.
← top


	
puñña


	
(Pali) See: merit
← top


	
Rains Retreat


	
(Pali: vassa) A period of monastic retreat instituted by the
Buddha, in which monks must refrain from all but the most necessary
journeys for the whole of the Indian monsoon season (from the full
moon of July through to the full moon of October).
← top


	
requisite


	
(Pali: parikkhāra) An item used by a monk. This term is used to
describe both the essentials of a monk’s survival – i.e. their robes,
alms-food, lodging and medicines – as well as any accessory items they
might possess.
← top


	
Right View


	
(Pali: sammādiṭṭhi) The first of the eight factors of the
Eightfold Path. Right View on the preliminary (lokiya) level
consists of an acceptance of the enlightenment of the Buddha and the
law of kamma. At its most profound level, Right View means seeing
things in accordance with reality: observing the impermanent
(anicca), unsatisfactory (dukkha), and not-self (anattā)
nature of all conditioned phenomena; and, insight into the Four Noble
Truths and Dependent Origination.
← top


	
rūpadhamma


	
(Pali) Literally: ‘material phenomena’. Material form – usually with
connotations indicating the physical body – as juxtaposed to mental
phenomena (nāmadhamma).
← top


	
Sādhu


	
(Pali) Literally: ‘It is well’. A common Pali and Thai exclamation
expressive of appreciation or agreement.
← top


	
samādhi


	
(Pali) As sammāsamādhi, this terms refers to concentration,
unification of mind, mental stability. As the title of the second of
the three trainings, samādhi is an umbrella term covering the whole
realm of effort for the purpose of abandoning the unwholesome and
cultivating the wholesome.
← top


	
samaṇa


	
(Pali) A recluse or contemplative. One who abandons the conventional
obligations of social life in order to find a way of life more ‘in
tune’ (sama) with the true nature of things. A term which,
although predating the Buddha, was adopted by him and given the more
exalted meaning of ‘one who pacifies unwholesomeness’.
← top


	
sāmaṇera


	
(Pali) See: novice
← top


	
samatha


	
(Pali) Tranquillity, the state of lucid calm. ‘Samatha meditation’
refers to those meditation techniques which focus on stilling and
pacifying the mind rather than on reflecting and investigating
phenomena (i.e. insight meditation – vipassanā). Luang Por Chah
was not in favour of a hard and fast division of meditation practices
into these two categories.
← top


	
sammādiṭṭhi


	
(Pali) See: Right View
← top


	
samor


	
(Thai) Chelubic myrobalan. A laxative member of the myrobalan family
allowed by the Vinaya to be eaten at any time of the day.
← top


	
sampajañña


	
(Pali) Alertness, clear comprehension, self-awareness. Four kinds of
sampajañña are mentioned in the text: 1) clear comprehension of
purpose, 2) of suitability, 3) of resort, and 4) of non-delusion.
← top


	
saṃsāra


	
(Pali) Literally: ‘perpetual wandering’. 1) The cycle of birth, aging,
sickness, death and rebirth, which is without a knowable beginning and
will not come to an end until, through practice of the Eightfold
Path, one attains Nibbāna. 2) The world of all conditioned
phenomena – mental and material.
← top


	
Sangha


	
(Pali: ‘Saṅgha’) The community of Buddhist monks (bhikkhus)
and nuns (bhikkhunīs). Sangha can refer either to the global
institution of Buddhist monasticism or to individual monastic
communities. In a higher sense, Sangha refers to the ‘community’ of
enlightened disciples of the Buddha – lay and ordained – who have
attained at least stream-entry (sotāpaññā), the first of the
transcendent paths culminating in Nibbāna.
← top


	
saṅghādisesa


	
(Pali) The second-most serious class of Vinaya rules (after
pārājika defeat). A monk who transgresses any of the thirteen rules
in this class of offense must undergo a period of penance
(mānatta) and probation (parivāsa) entailing formal meetings
of the Sangha.
← top


	
Sāsana


	
(Pali) Literally: ‘message’. The dispensation, doctrine and legacy of
the Buddha; the Buddhist religion.
← top


	
sati


	
(Pali) Mindfulness, recollection, bearing in mind. A mental factor
inseparably associated with all kammically wholesome (kusala)
states of consciousness. In its most developed form, Right
Mindfulness is the seventh factor of the Eightfold Path and thus a
requisite for the attainment of enlightenment.
← top


	
sense-restraint


	
(Pali: indriyasaṃvara): ‘Seeing a form with the eye (or perceiving
an object through any of the other sense doors), [one] is not obsessed
with that which is pleasing, is not repelled by that which is
unpleasing, and remains with body-mindfulness established, with
immeasurable awareness.’ One of the three ‘always relevant’
(apaṇṇaka) Dhammas praised by the Buddha and frequently expounded
upon by teachers of the Thai Forest Tradition.
← top


	
seven enlightenment factors


	
(Pali: bojjhaṅga) Seven wholesome mental states listed as
antidotes to the five hindrances and qualities to be developed in
order to give rise to knowledge and liberation (vimutti): 1)
mindfulness (sati), 2) investigation of Dhamma
(dhamma-vicaya), 3) energy (viriya), 4) rapture (pīti), 5)
tranquillity (passadhi), 6) concentration or collectedness
(samādhi), and 7) equanimity (upekkhā).
← top


	
sīla


	
(Pali) Virtue, morality. The first aspect of the threefold
training, sīla is the quality of ethical and moral purity that
prevents unskillful actions. The term also includes the training
precepts, recollection of which restrains the performance of such
unskillful actions. Of the Eightfold Path, Right Speech,
Right Action and Right Livelihood are aspects of sīla.
← top


	
sikkhāpada


	
(Pali) Points of training. The Pāṭimokkha training rules formulated by
the Buddha for his monastic disciples.
← top


	
sotāpanna


	
(Pali) See: stream-enterer
← top


	
stream-enterer


	
(Pali: sotāpanna) One who has attained the first level of
enlightenment through abandoning the first three fetters
(saṃyojana) and has thus entered the ‘stream’ flowing inexorably
to Nibbāna.
← top


	
stream-entry


	
(Pali) The first stage of enlightenment after which one is no longer
subject to the possibility of birth in a lower realm and will realise
the fourth and final stage of arahantship within seven lifetimes at
most.
← top


	
stupa


	
(Pali: thūpa) A mound-like or hemispherical structure enshrining
relics of the Buddha or those of Noble Disciples.
← top


	
sukha


	
(Pali) Pleasure, ease, satisfaction. In meditation, a mental quality
that reaches full maturity in the third jhāna, where it is usually
rendered as ‘bliss’. The ultimate sukha is Nibbāna.
← top


	
sutta


	
(Pali; Sanskrit: sūtra) Literally: ‘a thread’. A discourse or
sermon attributed to the Buddha or one of his contemporary disciples.
After the Buddha’s death, the Suttas were passed down in the Pali
language by means oral tradition, and were eventually committed to the
written form in Sri Lanka sometime before the Common Era after. More
than 10,000 suttas are collected in the Sutta Piṭaka, the main
repository for such texts in the Pali Canon. These discourses are
widely regarded as the earliest record of the Buddha’s teachings.
← top


	
Sutta Piṭaka


	
(Pali) Literally: ‘The basket of Suttas’. The second of the three
sections of the Pali Canon, containing the majority of the
Buddha’s discourses to his disciples; also known as ‘the Suttas’ or
‘the Discourses’. The Sutta Piṭaka is composed of five nikāyas
(collections): the Dīgha Nikāya (containing long discourses); the
Majjhima Nikāya (containing discourse of mid-range length); the
Saṃyutta Nikāya (containing discourses organized by subject); the
Aṅguttara Nikāya (containing discourses organized by ascending
numerical list); and the Khuddaka Nikāya (subsuming various other
shorter collections of teachings).
← top


	
Tan


	
(Thai) An honorific roughly equivalent to the Pali, ‘bhante’ or
English ‘Venerable’. A common way of addressing monks.
← top


	
Tathāgatha


	
(Pali) Literally: ‘thus gone’ or ‘thus come’. An epithet used by
Buddha to refer to himself.
← top


	
Ten Precepts


	
The ten novice (sāmaṇera) training precepts, i.e. refraining from:
1) killing other beings, 2) stealing, 3) any sexual activity, 4)
lying, 5) the use of intoxicants, 6) eating after midday, 7)
entertainment, 8) bodily beautification and adornment, 9) using a high
or luxurious bed, and 10) the use of money.
← top


	
ten wholesome paths


	
(Pali: kusala-kammapathā) A list of ten virtues of body, speech
and mind (elsewhere referred to as ‘agārika-vinaya’). Namely,
refraining from: 1) taking life, 2) stealing, 3) sexual misconduct, 4)
lying, 5) coarse speech, 6) divisive speech, 7) gossip, 8) avarice, 9)
thoughts of aggression, and 10) wrong view.
← top


	
Thai Forest Tradition


	
The teachers and forest monasteries, primarily situated in Northeast
Thailand (Isan), that trace their lineage to Luang Pu Mun and
Luang Pu Sao. The tradition is characterized by a devotion to
traditional meditation practices accompanied by a strict adherence to
the Vinaya and the adoption of various dhutaṅga practices. Luang
Por Chah considered himself part of this tradition. Also referred to
as the Isan Forest Tradition.
← top


	
thera


	
(Pali) Literally: ‘elder’. An honorific title automatically conferred
upon a monk of at least ten years’ standing.
← top


	
Theravada


	
(Pali: Theravāda) Literally: ‘doctrine of the elders’. The
dominant form of Buddhism in South-East Asia (Thailand, Sri Lanka,
Myanmar, Cambodia, and Laos), Theravada takes the Pali Canon
(tipiṭaka) as its primary text and the arahant as its ideal and
working goal of practice.
← top


	
thirty-two parts of the body


	
A meditation theme recommended by the Buddha for countering lust in
which thirty-two parts of the body are investigated in terms of the
three characteristics and their unattractive (asubha) nature.
These parts are as follows: 1) hair of the head, 2) hair of the body,
3) nails, 4) teeth, 5) skin, 6) flesh, 7) sinews, 8) bones, 9) bone
marrow, 10) spleen, 11) heart, 12) liver, 13) membranes, 14) kidneys,
15) lungs, 16) bowels, 17) entrails, 18) undigested food, 19)
excrement, 20) bile, 21) phlegm, 22) pus, 23) blood, 24) sweat, 25)
fat 26) tears, 27) grease, 28) spittle, 29)mucus, 30) oil of the
joints, 31) urine, and 32) brain.
← top


	
three characteristics (of existence)


	
(Pali: tilakkhaṇa) A foundational teaching of the Buddha; the
insight that all conditioned phenomena are: 1) impermanent
(anicca), 2) unsatisfactory (dukkha), and 3) empty of self
(anattā). Deep meditative contemplation of these characteristics
can lead to Nibbāna.
← top


	
threefold training


	
(Pali: tisikkhā) The cultivation of 1) morality (sīla), 2)
concentration (samādhi), and 3) wisdom (paññā). An abbreviated
form of the Eightfold Path.
← top


	
three refuges


	
(Pali: tisaraṇa): 1) the Buddha, 2) the Dhamma, and 3) the
Sangha. Formal commitment to these refuges, or places of safety,
is commonly expressed outwardly in the formula, ‘I go for refuge to
the Buddha … the Dhamma … the Sangha’. On an inner level, these
refuges can be understood as follows: the Buddha refers to inner
awakening, the Dhamma to the ‘way things are’, and the Sangha to the
right practice leading to awakening.
← top


	
Tipiṭaka


	
(Pali) See: Pali Canon
← top


	
toothwood


	
A single-use, handmade toothbrush carved out of astringent wood with
frayed bristles on one end tapering to a pointed pick on the other.
Monks in the Thai Forest Tradition still make such toothwood and, on
occasion of first arriving at a monastery, taking leave, or asking for
forgiveness, will often offer a gift of a dozen or so to their
teacher.
← top


	
toraman


	
(Thai) In modern Thai, this word means ‘torture’, but it is used by
Thai forest monks with its older meaning of training the mind by
opposing its desires.
← top


	
Triple Gem


	
(Pali: tiratana) An abbreviated, poetic designation for the
Buddha, the Dhamma, and the Sangha in their aspect of being jewel-like
in extreme preciousness, value and beauty.
← top


	
tudong


	
(Thai) A Thai word derived from the Pali ‘dhutaṅga’, ‘tudong’
refers to the common monastic practice (especially amongst monks of
the Thai Forest Tradition) of wandering through the countryside
sleeping rough - while practising a number of the dhutaṅga
observances. Those monastics living their life in this way are called
‘tudong monks’ and are said to be ‘on tudong’.
← top


	
Ubon


	
Ubon Ratchathani Province; a province in Northeast (Isan)
Thailand. The birthplace of Luang Por Chah and many of his
contemporaries in the Thai Forest Tradition.
← top


	
upacārasamādhi


	
(Pali) Literally: ‘neighbourhood concentration’. Access concentration;
the state of lucid calm in which the mind has abandoned the five
hindrances but has not yet reached absorption (appanāsamādhi or
jhāna).
← top


	
upasampadā


	
(Pali) See: Ordination
← top


	
Uposatha (Day)


	
(Pali) The full moon and dark moon days during which Buddhist
monastics gather to recite the Pāṭimokkha rules.
← top


	
Uposatha Hall


	
(Pali) The specially designated building in a monastery in which
formal meetings of the Sangha and ceremonies such as Ordinations
(upasampadā) and the Pāṭimokkha recitation take place.
← top


	
upper robe


	
(Pali: uttarāsaṅga; Thai: jiwon) One of the three main robes
of a Buddhist monk. The large rectangular robe – in Thailand, commonly
measuring three metres by two – that covers a monk’s torso and legs.
This robe is worn on all formal occasions and whenever the monk leaves
the monastery. See: Appendix I
← top


	
Vajrayana


	
(Sanskrit) Literally: ‘the diamond vehicle’. One of the three major
schools of Buddhism (the other two being Theravada and
Mahayana). The form of Buddhism primarily found in Bhutan, Tibet,
and Mongolia.
← top


	
Vesakha Puja


	
(Pali: Vesākha Pūja) The memorial of the Buddha’s birth,
enlightenment and passing away, celebrated on the full moon day of the
fifth lunar month, Vesakha.
← top


	
vibhavataṇhā


	
(Pali) Literally: ‘thirst for non-becoming’: the craving to not exist,
or the desire for self-annihilation. One of the three types of craving
– along with craving for sensuality (kāmataṇhā) and craving for
becoming (bhavataṇhā) – that the Buddha listed in the Second
Noble Truth as being the cause of suffering.
← top


	
vicāra


	
(Pali) Sustained evaluation or appreciation. In meditation, vicāra
is the mental factor that dwells upon the chosen meditation object. It
is a factor of the first jhāna and is closely associated with
vitakka, the mental factor by which the mind takes up the object.
Vicara is commonly translated as ‘sustained thought’.
← top


	
vihāra


	
(Pali) Literally: ‘abode’. A dwelling place, particularly a monastic
residence, i.e. a monastery.
← top


	
Vinaya


	
(Pali) Literally: that which ‘leads out’ of suffering. Broadly, Vinaya
refers to all the rules, regulations, observances and traditions
designed to facilitate the practice of Dhamma. Vinaya finds its
apotheosis in the Monastic Discipline and is most commonly used as a
synonym for it.
← top


	
Vinaya Piṭaka


	
(Pali) Literally: ‘The basket of the Discipline’. The first of the
three sections of the Pali Canon, containing the Buddha’s
allowances, prohibitions, rules and regulations for his bhikkhu and
bhikkhunī disciples. The Vinaya Piṭaka is, in turn, composed of
three parts (usually presented in six volumes): the Suttavibhaṅga
(containing the explanations for every bhikkhu and bhikkhunī
Pāṭimokkha rule); the Khandakhas (containing additional
regulations, protocols, origin stories and allowances); and the
Parivāra (a summary and analysis of the first two parts for teaching
purposes).
← top


	
vipassanā


	
(Pali) Literally: ‘clear seeing’. Insight into physical and mental
phenomena as they arise and disappear, seeing them for what they
actually are – in and of themselves – in terms of the three
characteristics (tilakkhaṇa) and in terms of suffering
(dukkha), its origin, its cessation, and the way leading to its
cessation.
← top


	
vipassanupakkilesa


	
(Pali) Literally: ‘corruptions of clear seeing’. Attachment to intense
meditation experiences leading to an over-estimation of progress on
the path. The standard list (appearing in the Visuddhimagga) of
the bases for the defilement are ten in number: 1) light, 2) psychic
knowledge, 3) rapture, 4) serenity, 5) pleasure, 6) extreme
conviction, 7) exertion, 8) obsession, 9) equanimity, and 10) longing.
← top


	
Visuddhimagga


	
(Pali) See: The Path of Purification
← top


	
vitakka


	
(Pali) Directed thought. In meditation, vitakka is the mental factor
by which attention is applied to the chosen meditation object.
← top


	
walking meditation


	
(Pali: ‘caṅkama’; Thai: ‘jonkrom’) In the Thai Forest
Tradition, walking meditation usually takes the form of walking back
and forth along a prescribed path, from twenty to thirty paces long,
while focusing attention on one’s meditation object.
← top


	
Wan Phra


	
(Thai) See: Observance Day
← top


	
wat


	
(Thai) A Buddhist monastery or temple.
← top


	
Wat Nong Pah Pong


	
(Thai) The monastery which Luang Por Chah established in 1954 in
Ubon Province, Thailand. On all but the most formal occasions, it is
referred to simply as ‘Wat Pah Pong’.
← top


	
Wat Pah Nanachat


	
(Thai) Literally: ‘International Forest Monastery’. The monastery
founded by Ajahn Sumedho in 1975 in Ubon, Thailand, at the behest of
Luang Por Chah, as a centre for training monks from abroad.
← top


	
worldly dhammas


	
(Pali: lokadhammā) Four pairs of opposing conditions inextricably
bound up with human life. These fleeting and ultimately unsatisfactory
conditions are given in the Suttas as: praise and blame; gain and
loss; fame and disrepute; pleasure and pain.
← top
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Wat Pah Pong

1. the monastery wall, 2. the Maechee Section, 3. monk’s kuties, 4. the Uposatha Hall,

5. Luang Por’s kuti, 6. the kitchen, 7. the dining hall, 8. the bell tower, 9. the Dhamma Hall,
10. the sewing kuti, 11. the stupa, 12. the Nursing Kuti, 13. the inner (original) gate, 1. the
Luang Por Chah museum, 15. the Abbot’s Kuti, 16. the Outer Sala, 17. the dyeing shed,

18. outer gate
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Aforest monk's robes and requisites

1. glot, 2. candle lantern, 3. outer robe (sanghati), 4. upper robe (uttarasariga), 5. bowl lid,
6. crocheted bowl cover, 7. alms-bowl, 8. bowl stand, 9. water kettle, 10. sitting cloth
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The Life and Teachings of Ajahn Chah
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Aforest monk's dwelling

1.kuti/hut, 2. clothes line, 3. sitting platform, 4. angsa, 5. waistband, 6. lower robe
(antaravasaka), 7. flip-flops, 8. walking meditation path
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