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The sixteen talks translated here are actually reconstructions of
Aj aan Lee's tal ks nade by one of his followers--a nun, Arun
Abhi vanna- - based on notes she nmade while listening to himteach. Wth
a few exceptions--the tal ks dated 1958 and 1959, which were printed
after Ajaan Lee's death--all were checked and approved by Aj aan Lee
and printed in a volume entitled, The Way to Practice Insight
Meditation, Collected fromFour Years' Sernons, or Four Years' Sernons
for short. The entire volunme runs to nore than 600 pages in the Thai
original, the first half consisting of aphorisns and short passages,
the second hal f of reconstructions, some fairly fragnentary, others
nore conplete. The selection here consists of all the reconstructions
in Four Years' Sernons that deal directly with the techni ques of
breath meditation, plus a nunber of passages dealing with the val ues
underlying its practice.

To read these talks is, in effect, to eavesdrop on Aj aan Lee
while he is teaching other people. This point is worth bearing in
mnd. Ajaan Lee's remarks are directed at peopl e whose background,
preconcepti ons and experiences in the practice may or may not coincide
with our own. For this reason, his coments should be read
sel ectively.

In particular, his descriptions of the breath sensations in the
body and how to deal with themtouch on a matter very subjective and
subject to change. The way these sensations are experienced varies
wi dely from person to person, and even with the same person can change
radically with tinme. For a soneone with a Western background, A aan
Lee's expl anations of these sensations will sound strange. They are
based partly on Thai physiol ogy, which unlike Wstern physi ol ogy
descri bes physical processes as they feel fromthe inside, in terns of
their four basic properties (see dhatu in the 3 ossary), rather than
as they can be measured fromthe outside. Since in neditation we are
expl oring the body and mnd fromthe inside, we would do well to
famliarize ourselves with this approach, and not dismss it for its
st rangeness.

In any event, Ajaan Lee's comments are best read as food for
t hought - - poi nting out an area to be expl ored, suggesting various ways
to understand and deal with it--and not as hard and fast rules.



Meditation is an art and a skill, to be mastered by using one's own
powers of discernnment, sensitivity and observation while practicing
it, and not by adhering blindly to any set system of instructions.

Anot her aspect of these talks that deserves conment is the
frequent use of Pali words and phrases. For many readers, they wll
be unfamliar; for A aan Lee's listeners, though, they were not. They
are drawn nostly from chants that many Thai Buddhi sts--1ay and
ordai ned--repeat daily, or that nonks chant at cerenpnies in
nmonasteri es and honmes. For many Thai Buddhi sts, the chants and the
terms are Buddhism and thus Aj aan Lee nakes reference to themto show
that they reveal their true neanings only when related to the
experience of the practice. For the reader unfamliar with these
terms, | have provided a glossary explaining the nore inportant ones
at the end of the collection. The remaining terns can be adequately
understood fromtheir context or, if not, passed over as stylistic
devices--of interest to people already acquainted with them but by no
means necessary for understanding the nmeaning of what is being said.

I hope that these obstacles to eavesdropping on Ajaan Lee will
not be deterrent, for the talks included here are anong those that |
personal | y have found nost useful and inspiring ny own practice, and
nmy hope is that others will find themuseful in theirs.

Thani ssar o Bhi kkhu
(Ceoffrey DeGaff)

Metta Forest Monastery
Vall ey Center, CA
Cct ober. 1993

PART ONE: | NNER WEALTH

The Last Ser npn

"On February 19, 1956, Khun Nai Thawngnuan Si asakun invited Phra
Aj aan Lee Dhammadharo to deliver a sernon for Khun Thao Satyanurak in
Nekkhanmma House, WAt Borommivas. This sernon--which Khun Thao Satya
listened to quietly, with her hands folded in respect as she lay on
her sickbed--was the |ast sernon she ever heard. Wen the sernon was
over, | approached her and said, 'If you die, I "d like to jot down
this sermon and have it printed to distribute at your funeral.' She
smled with her eyes, nodded slightly to show her approval, and asked,
"Can you renenber it all? '"Not all of it, ' | answered, 'but at

| east sone of it.' So she reviewed a few of the points for nme. She
seenmed delighted and noved by the taste of the Dhamma all the while
she spoke. Thus | have witten out this sunmary of what | can
remenber of the sernon

nano tassa bhagavato arahato sanma- sanbuddhassa
ayudo bal ado dhiro'ti.



Now I will discuss a point fromthe Buddha's teachings for you to
listen to briefly as a neans of fostering strength of body and
strength of mind. Al of us live in dependence on strength of body
and strength of mnd. Wthout these two things, life couldn't I|ast.

Strength of body, no matter how nuch we rmay foster it with the
four necessities and with worldly wealth, can't hel p but waste away
and vanish by its very nature. It can't escape from ageing, illness
and death. And for strength of body to exist, it needs help from
strength of mind. But strength of mnd doesn't need to depend on the
four necessities or worldly wealth; and it doesn't need to depend on
strength of body at all. It can get along solely on 'Noble Walth.'
So strength of mind is nore inportant than strength of body.

Peopl e who don't have enough strength of their own have to start
out by hoping to depend on others until they reach the point where
they can stand on their own. |In depending on others, we have to be
careful in choosing a good mainstay, inline with the Pali phrase,
asevana ca bal anam panditananca sevana: W have to choose good

people to associate with. |If we associate with w se peopl e and sages,
they'll teach us to be good. If we associate with fools, we'll suffer
for it.

So searching for a mainstay of this sort doesn't rank as being
really good, because it's like shooting a bird: W mght hit it on
the wing or on the tail. If we really want to be right on target, we
have to depend on another sort of mminstay: atta hi attano natho, we
have to depend on ourselves. This sort of mainstay the Lord Buddha
prai sed as being the highest, because it will teach us to have a sense
of our own good and bad actions--' kanmassako' mhi'--and we won't need
to go placing our hopes on other people any nore.

To create this sort of mminstay, we have to devel op five
qualities--conviction, persistence, m ndful ness, concentration and
di scernment--which are called bala, or strengths, that will help give
us the strength of mnd to stride towards the good. Al five of these
qualities can be gathered under the headings of virtue, concentration
and discernnent. Conviction comes under virtue; persistence,
m ndf ul ness and concentration cone under concentration; and
di scernnent is discernnent.

To have conviction is tantamount to having wealth. Virtue is
like a white cloth that enwaps the body and nakes it beautiful, just
as the petals of a lotus enwap the scent of its pollen. Virtue is
the act of abandoning that cuts away evil and corruption from our
deeds so that our deeds will be honest and upright. This is virtue,
but it's not the ultimte good. Wen our body has virtue, our m nd
needs rectitude to go with it.

Persi stence neans diligence, determ nation, perseverance, being
audaci ous and unrelenting in what we do, so as to be strong in
progressing toward what is good.

M ndf ul ness neans care and restraint to nake sure that our
t houghts, words and deeds don't go off the nmark; being conscious of
good and evil so that our behavior doesn't fall into ways that are bad
and unw se.



Concentration neans keeping the mnd firmy centered in a single
object--the direct path (ekayana-nmagga)--not letting it tip, |lean or
waver under the influence of its preoccupations, whether good or bad,
past or future; keeping the m nd honest and upright.

Al three of these qualities formthe rectitude of the m nd that
abstains fromthoughts of sensuality, ill-will and harm This is
termed the intention of renunciation ( nekkhamra- sankappo): The m nd
isn't pleased or displeased with sensual npods or sensual objects,
whet her good or bad. This is a mnd that has gone forth fromthe home
life. Wuether or not we ordain, whether we live at hone or in a
nmonastery, we are classed as having gone forth.

The next quality, which the Buddha cl assed as the hi ghest good,
is discernnent. Once we have virtue and concentration, discernnent
will arise fromthe mind in the first, second, third and fourth | evels
of jhana. This is the Iight of discernment that enables us to see the
Dhamma both within us and without. W can see ourself fromboth
sides. W can see that the aspect that takes birth, takes birth; and
that there is also an aspect that doesn't take birth. The aspect that
ages, ages; and there is also an aspect that doesn't age. The aspect
that's ill, is ill; and there is also an aspect that isn't ill. The
aspect that dies, dies; and the aspect that doesn't die, doesn't die.
This is change-of -1ineage know edge ( got arabhu-nana), which sees both
sides, like having two eyes. \Wichever side we | ook at, we can see,
but we aren't stuck on either side. W sinply know things in line
with their nature as fashionings, that they have to take birth, age,
grow ill and die. These four facts have nade arahants of the many
peopl e who have contenpl ated them and seen their true nature clearly
to the point of working free from unawareness.

The nature of the body is that it flows in one direction--toward
decay--but the mind won't flow along with it. The mind is sure to
progress in line with its strength. Woever has a |ot of strength
will go far. Wioever gets stuck on birth will have to take birth.
Whoever gets stuck on ageing will have to age. Whoever gets stuck on
illness will have to be ill. Woever gets stuck on dying will have to
die. But whoever isn't stuck on birth, ageing, illness and death is
bound for a state that doesn't take birth, doesn't age, doesn't grow
ill and doesn't die.

Wien we can do this, we're said to have found a hunk of Nobl e

Wealth in birth, ageing, illness and death. W needn't fear poverty.
Even though the body nmay age, our mind doesn't age. |If the body is
going to growill and die, let it growill and die, but our mnd
doesn't growill, our mnd doesn't die. The mnd of an arahant is

such that, even if someone were to break his head open, his mnd
woul dn't be pai ned.

Wien the mind is involved with the world, it's bound to neet with
collisions; and once it collides, it will be shaken and roll back and
forth, just as round stones in a large pile roll back and forth. So
no matter how good or bad ot her people may be, we don't store it up in
our mind to give rise to feelings of like or dislike. Dismss it
conpl etely as being their business, and none of ours.



The five H ndrances are five diseases that fasten on and eat into
the mnd, leaving it thin and fam shed. Woever has concentration
reaching deep into the heart will be able to kill off all five of
t hese di seases. Such a person is sure to be full in body and
m nd--free from hunger, poverty and want--and won't have to go asking
for goodness from anyone.

The results we'll receive are: (1) W'll nake ourselves rich in
Nobl e Wealth. (2) If the Buddha were still alive, he'd be sure to be
pl eased, just as a parent whose child is wealthy and sel f-sufficient
can stop being anxi ous and thus sleep in peace.

To sunmarize: Wrldly wealth is what fosters strength of body;
Nobl e Wealth is what fosters strength of mnd. So | ask that we al
put this teaching into practice, training ourselves and polishing our
t houghts, words and deeds so that they are worthy and pure, reaching
the stage of Noble Wealth, which is the path to the highest happi ness:
ni bbana.

A Mnd of Pure Gold (July, 1958)

The mind, the Buddha said, is like gold. An inpure mind is like
gold adulterated with various mnerals that will make it hard and
unnal | eable. Before it can be put to use in any way, it first has to
be nelted down and its inpurities--the various adulterations--renmoved
conpletely. Only then will it be genuine gold, soft and mall eabl e.

Qur mind, which is adulterated with various preoccupations, first has
to be put into shape, and its inpurities--its various
defilements--conpletely renmoved. Only then will it be a pure m nd,
becom ng a thing of supreme power and useful ness, |ike genuine gold
mal | eabl e enough to be nelted and poured into anything at all. A pure
m nd can pour around the world w thout getting snagged, and can rol

all around itself, like a bead of water on a lotus leaf, which wll
roll around without seeping into the leaf. This is what is neant by a
m nd that is Dhama.

O you might conpare a pure mind to genui ne beeswax, which
doesn't need fire in order to melt. No matter how large or small a

lunp it may be, all it needs is a little sunlight or just the warnth
of your hand, and it will be soft and nall eabl e enough for you to form
it into any shape at all. A pure mnd can be put to every sort of use

inline with your aspirations in just the same way. This is why the
Buddha taught that every sort of achi evenent depends conpletely on the
power of the m nd.

Thi ngs that are genuine or pure, even though they may be snall
can give rise to enormous results, just as a piece of genui ne paper
nmoney--a tiny little slip of paper with the state seal--can be put to
use in all sorts of ways. But if it's newsprint, even a bushel of it
woul dn't be able to buy a thing. In the sane way, a pure m nd--even
if we can make it pure for only a little while--can give results way
in excess of its size. People who are really intent on purifying the
mnd may even |lift thensel ves over and beyond the world.



So we're taught that people whose mnds aren't pure--regardl ess
of whether they've given donations or observed precepts by the tens or
hundreds of thousands--may not escape going to hell. At best, they
may nmaeke it back only as human beings. A mind adulterated with bad
preoccupations will have to go to a bad bourn. A mind adulterated
wi th good preoccupations is bound for a good bourn, as a heavenly
being. A pure mind, though, will go above and beyond all this.

For this reason, you should focus on watching only your m nd
Don't let your attention go |eaking out your ears, eyes, nose, tongue
and body. If the mnd is nurky, make it clear. Keep trying to chase
away its various preoccupations until they're conpletely gone, |eaving
only the genuine gold: a pure mind. Set your heart on doing it right
now.

Just as we have to give rise to goodness in our actions, we have
to give rise to goodness in our mnds, by letting go of physical and
ment al phenonena, which are a heavy load. This is why the Buddha
taught, bhara have pancakkhandha: 'The five khandhas are truly a
burden.’” The body is heavier than rock. Howis it heavy? It's big.
Weighty. Enornous. Its nmouth can eat cattle by the herd, rice by the
ton, and yet never be full for a second. You have to keep finding
things to stuff init all the time, which is a burden to the heart.

W' ve been shoring up this body ever since we were little and red, so
that it will stay with us, and yet it won't stay. Wat does stay is
not hi ng nore than scraps. Wat's good | eaves us conpletely. Don't go
thinking that it'll stay. The part that's left |oads us down,
creating stress and pain. So we're taught to let go. Caga:

Rel i nqui sh what's outside, i.e., the body; and let go of what's in the
mnd, i.e., its various preoccupations that follow along with the
world. If we can let go of these things, we'll be light in body and
mnd. And when we're light in this way, we can be at our ease.

Then we can consider further that all these things fall under the
truths of the world. That is, they' re inconstant, stressful and not
the self. They nake us m sconstrue everything, just as when we |et
oursel ves get duped into spending our noney. There are people, for
i nstance, who nake sugar water with various colors for us to drink at
10, 20 or 30 cents a glass. Actually, it's no different fromthe
ordi nary water we drink, but we have it all m sconstrued, and think
that it's something special--so we'll cone back to spend nore noney to
drink it again. This is inconstancy. It's |like waves that keep
rising and falling, causing us to waver, keeping us frombeing stil
and at peace. Wien we see this, we should incline our hearts toward
being trained in the Dhanma.

A person who lets the mind be defiled is |ike someone who |ets
his children play in the mud: They're bound to cause hardships for
their parents, and not only that, they're bound to cause hardships for
t hensel ves, because they have no livelihood, no basis for setting
thenmselves up inlife. So we should train our hearts to be adults in
order to outgrow our defilenments and corruptions



We shouldn't let ourselves get tied up in worldly affairs,
because they're good only fromage 20 to 40. Fromthat point on, our
mout h gets smaller and smaller, our eyes get so small we can scarcely
open them \Watever we say doesn't get past our lips. Qur hands get
so small that we have to give thema one-neter extension called a
‘cane'. Qur back gets crooked--and with the body sure to run down
like this, what are we going to want out of it? It's enough to make
you heartsick. So we should devel op what's good and becoming within
oursel ves. Devel op goodness into a Noble Treasure. In other words,
relinqui shment (caga) and virtue (sila) are two things we should
foster in our hearts so that we can begin to grow up, unfold and go
beyond being children..

Once we've reached the mddle of life, things start getting
shorter and shorter, so we're taught not to be conplacent. Whatever
will give rise to know edge, we should stir ourselves to pursue, like
a child who studies math without playing truant or thinking only of
fun and ganes. Such a child is sure to have a high | evel of know edge
in the future

People in this world--even though they may be 80 years old--if

they stay sunk in worldly matters, are still children. Relinquishment
and virtue: Once we give rise to these things, we're headed for
adul thood. Oherwise, we're still children. So we shouldn't let the

heart settle on things that aren't good for it. Sonetimes there are
bot h good and bad things. The good things are hard to latch onto; the
bad are easy. |If we give our children free rein to go playing,

they'Il for the nost part bring us nothing but trouble. Sometines

t hey hang around doing nothing at all, and yet come back w th other
peopl e's bel ongings in their pockets. In other words, sonetines other
peopl e do sonething, and yet we let it get stuck in our hearts. This
is being infantile. Qur mnds are a ness of defilenents, which is why
we're said to be children

So we should consider things carefully. Whatever will benefit
us, we should take an interest in. |If a poor person wanders
shiftlessly about, nobody pays any nmind; but if a rich person behaves
that way, people really despise it. In other words, we shouldn't |et
our hearts go lurking about in shoddy or unw se preoccupations. W
have to practice tranquillity neditation to make the mnd still.
That's when we'll begin to enter adulthood.

VWhen the mind is still, it gradually gives rise to discernnent,
just as a kerosene lantern we keep | ooking after--addi ng kerosene,
maki ng sure that nothing disturbs the flanme--is bound to grow bright.
The wick is the breath, the thene of our neditation. The effort we
make is |like the kerosene: W keep |ooking after the m nd, naking
sure that the various preoccupations comng in by way of the eyes,
ears, nose, etc., don't collide with the heart. The mnd will becone
bright and dazzling, like the wick of a kerosene |antern that we keep
fed with fuel and whose burnt parts we keep scraping away.

If liberating insight arises, we'll see the absolute truth--that
all our preoccupations are inconstant, stressful and not the
self--appearing in our heart. Wen we can see things clearly in this
way, we'll be able to Il et go of our various preoccupations. The mnd



will giverise to a brilliant radiance--terned dhamo pajjoto, the
light of the Dhamma--and we'll attain to the transcendency of the

m nd. Wen we reach this point, that's when we're said to have grown
up. We can go wherever we like, for no one will be able to pull the
wool over our eyes.

Fashi oni ngs (February 6, 1956)

(Delivered at a funeral service for Sondet Phra Mhaviravansa (Ti ssa
Uan), Wat Borommivas.)

ani cca vata sankhara uppada- vaya- dhamm no

uppajjitva nirujjhant

The Dhamma, in one sense, is a nmeans of nourishing the heart to
make it pure. In another sense, the Dhamma is ourself. Every part of
our body is a piece of the world, and the world is an affair of the
Dhamma. But it's not the essence of the Dhanmma. The essence of the
Dhamma lies with the heart.

The devel opnent of all that is good and worthwhile comes from our
own t houghts, words and deeds. The good that cones from our words and
deeds, such as the devel opnent of charity and virtue, is goodness on
the crude and internediate levels. The refined | evel, goodness
devel oped by nmeans of the heart, is nmeditation. For this reason, the
i ssues of the heart are the nost inportant things we nmust learn to
under st and.

There are two issues to the heart: the aspect of the heart that
takes birth and dies, and the aspect of the heart that doesn't take
birth and doesn't die. |If the heart falls for fashionings (sankhara),

it's bound to take birth and die repeatedly. But the heart that truly
sees and clearly knows all fashionings can then |let go of them and
thus won't take birth and won't die. If we want to go beyond
suffering and stress--not to take birth and not to die--then we first
have to learn the true nature of fashionings so that we can understand
t hem

Fashi oni ngs, as they appear in actuality, are of two sorts:
fashionings on the level of the world, and fashionings on the |evel of
the Dhamma. Both sorts have their reality, but they're things that
arise and then decay. This is why the Buddha said, ' anicca vata
sankhara...'--which means, 'All fashionings are
i nconstant...'--because both sorts of these fashionings begin by
arising, then change, and finally disband. Woever can focus in to
know clearly and truly see this condition, curb the m nd and becone
wise to all fashionings, is sure to gain release fromall suffering
and stress.



Fashi onings on the level of the world are things that people
create and conjure into being, such as wealth, status, pleasure and
praise. As for fashionings on the |level of the Dhamma, whether or not
we dress themup, we all have themin equal measure--i.e., properties
(dhatu), khandhas and sense nedi a.

Fashi onings on the level of the world and of the Dhanma are |ike
the changing colors on a novie screen. They flicker and flash:
Geen. Red. Yellow Wiite. Changing back and forth. Wen we
wat ch, our eyes have to change along with themto foll ow them -and
this is what gives rise to m sunderstandings. Wen the mnd fastens
on tight to these fashionings, it gives rise to feelings of
satisfaction and di ssatisfaction. Wen they change for good or bad,
our mnd changes along with them-and so it falls into the
characteristics of inconstancy, stress and not-self.

From anot her point of view, fashionings can be divided into two
sorts: those with a mnd in possession, such as people or animals; and
those without a mnd in possession, such as trees. But though this
may be the standard interpretation of fashionings without a mind in

possession, | don't agree with it. Take the stairway to this hall:
If you say that it doesn't have a mind in possession of it, try
smashing it and see whether or not there'll be an uproar. The sane

holds true with fields--try planting rice in sonmeone else's field--or
wi th banana and other fruit trees planted in an orchard: Try hacking
themwi th a knife to see whether or not their owner will have you
thrown in jail. Everything in the world to which attachnent extends
has to have a mind in possession. Only the planet Mars, to which the
sphere of attachnent doesn't yet extend, doesn't have a mnd in
possession. Every sort of fashioning has a mind in possession--except
for arahants, who don't have a mind in possession because they aren't
attached to any fashionings at all

Attachnent to fashionings is the source of stress, because
fashionings are inconstant, as we've already explained. So only if we
can let go and not be attached to fashionings will we neet with
happi ness and ease--ease in the sense of the Dhamma, ease that is
cool, quiet, solid and unchanging. Ease in the worldly sense isn't
any different fromsitting in a chair: Only if the chair doesn't
wobbl e will we have any ease. The wobbling of the mind is of two
sorts: wobbling naturally and wobbling under the influence of
intention and its fruit. How many tinmes does the mnd wobble in a
day? Sonetimes it wobbles fromintentions in the present, sometines
fromintentions in the past, but howit's wobbling, we don't know.
This is avijja, the unawareness that causes fashionings--thoughts--to
ari se.

The other side to all this is non-fashioning ( visankhara). Wat
i s non-fashioning? No wobbling, no changing, no disbanding: That's
non-fashi oni ng. Fashi oni ngs change, but our m nd doesn't change.
Fashi oni ngs are stress, but our mind isn't stressed. Fashi oni ngs are
not-self, but our mnd isn't not-self. Fashionings without a mnd in
possession: That's non-fashi oni ng.

Most of us, by and large, are aware only of the know edge offered
by the Six Teachers--the senses of sight, hearing, snell, taste,



feeling and ideation--which are sources of change, uncertainty,
stress, unawareness and fashionings. So we should close off these
senses, because fashionings can't see other fashionings. Only if we
get on the other side will we be able to see.

The Tree is in its Seed (August 27, 1956)

The purpose of sitting and neditating is to cut away the various
t houghts that preoccupy our mnds. The nore preoccupations we can cut

away, the lighter we'll feel. Al of the various burdens that weigh
down our hearts--all the stresses and strains we feel--will | essen and
di sappear.

CGoodness doesn't conme from concepts. Concepts of past and future
are what obstruct and destroy our goodness. The Buddha said,

atitam nanvaganmeyya nappati kankhe anagat am
paccuppannanca yo dhanmam tatha tatha vipassati:

If we don't go conceiving the past or the future, |eaving
only the present, we'll be able to see the truth of the
Dhanma.

Concepts, even if they deal with the Dhamma, are fashionings,
because they fall in the area of nental concoction. There are three
types of mental fashionings: (1) If we think in ways that are good,
they're called nmeritorious concoctions (punnabhi sankhara). (2) If we

think in ways that are evil, they're called deneritorious concoctions
(apunnabhi sankhara). (3) If we think in ways that are neither good
nor evil, they' re called inpassive concoctions (anenjabhi sankhara) or

avyakat a--neutral and indeterm nate. Actually, anenjabhi sankhara has
a hi gher meani ng, because it refers to the four |evels of absorption
in form essness (arupa jhana). Avyakata refers to such things as

t hi nki ng about eating a nmeal or taking a bath, things that are
conpletely unrelated to good and evil. Al of these fashionings cone
from unawar eness and ignorance. |If we're really intelligent and
aware. we shouldn't go conceiving them

To cut off concepts nmeans to let our nental fashionings di sband,
to let our trains of thought disband. W sit in neditation, naking
the body and m nd quiet. Wen the body is still, the mnd stays with
the stillness. Wen the heart is at peace, the mnd stays with the
peace. Concentration develops. The mnd comes up to the forefront.
Ment al fashi oni ngs di sappear, but the mind is still there. Goodness
is still there. In nibbana, nothing di sappears anywhere, or gets
anni hil ated, except for unawareness.

When nental fashi oni ngs and unawar eness di sband, awareness
arises. For exanple, know edge of past lives: W see the nmnd s
ancestry--its past lifetimes. Know edge of death and rebirth: W
know t he good and bad actions of our fell ow beings, how they die and



are reborn. A mnd trained to maturity in concentration devel ops

quality, like a mature nango seed, which is capable of containing al
its ancestry, its parents and children, in itself. |If anyone plants
it, it'll break out into roots, stens, branches, |eaves, flowers and
nmore fruits just like before. A mnd not yet trained to maturity is
like the seed of an unripe mango that has fallen fromthe tree. |If
you plant it, it won't grow. It'll just rot there in the dirt. Since

it's not yet ripe, it isn't capable of containing its ancestry and
descendant s.

Peopl e who are aware of their own birth and death in this way are
said not to be lacking. Not lacking in what? Not lacking in birth.
They' re acquainted with the births they' ve experienced through many
lives and states of being in the past--so nany that they' re weary of
it all, to the point where they don't want to take birth again. As
for people who don't know, who don't have this awareness, they fee
that they're lacking. They want to take birth again, and so they keep
on creating birth over and over again. As for those who do have
awar eness, they've had enough. They're snmart enough. They won't give
rise to any nore births or states of being. Watever is good, they
keep within thenselves, like putting a ripe mango seed in a showcase
to look at, or peeling off its hard outer shell and then putting it in
a storeroom No one will be able to plant it again, and we can take
it out for a | ook whenever we want.

To train the mind to a higher level is the apex of all that is
good and worthwhile. To raise the |level of our heart is |ike com ng
up and sitting here in the neditation hall. Once we've gotten up off
the level of the ground, we've escaped fromthe rain, the heat of the
sun, and fromall sorts of dangers. Dogs, for instance, can't junp up
to claw us or bite us.

O we can nake a conparison with a tall nountain top. Nothing
filthy or dirty can stay on a nmountain top. Wether it's rain, dew or
fog, when it cones into contact with the sunmt, it all has to fl ow
down to the lowands and into the sea. It can't stay and form puddl es
on the sutmmit. At the sane tinme, fresh breezes cone bl owi ng from al
four directions, keeping the mountain top dry and free from danmpness.

O we can nake a conparison with a tall treetop. Odinarily,
nobody- - humman or animal --can urinate or defecate or splash anything
dirty on a tall treetop. And since the treetop is tall, its flowers
and fruits are born tall. Anyone who wants to pick the topnost |eaves
or destroy the fruits and flowers will have a hard tine of it, because
the height of the tree makes it hard to clinb.

In the sane way, once we've fed our heart full with what is good
and worthwhile, then no matter if people praise or condemm us, we
won't want anything of what they have to say. |If they say we're not
good, it flows right back to them As for what's really good w thin
us, it stays as it always was. A person whose heart is fed full with
what is good and worthwhile is |ike a person whose stomach is full of
food, and is thus bound to be satisfied and not want to eat anything
more: free from hunger and craving. No matter what fantastic food
other people may bring him he won't want any of it. O if anyone
brings himpoison, he won't take it. In other words, we aren't
interested in the goodness or evil that comes from other people. W



want only the goodness that we build up wi thin oursel ves.

I gnorant people think that good and evil are things we have to
get fromother people, and not that they cone fromwthin us--and so
they close their eyes and keep on groping. They have no sense of the
good that lies within them |ike the person who goes groping for a
mango tree without realizing that the nango tree lies in its seed.
Once we realize this, though, all we have to do is take the seed and

plant it, and soon it'll sprout roots and become a tree, with | eaves
and branches, flowers and fruits that will keep on multiplying into
hundreds of trees. In no tine at all, we'll be millionaires, because

mangoes, even when they've grown only to the size of a thunb, already
begin to fetch a price. People buy and sell mangoes fromthe tine

they're still unripe, until they're half-ripe, fully ripe and even
over-ripe. Sonetinmes nmangoes that are half-rotten can still get a
price, although not as nuch as mangoes that are still good.

Peopl e whose m nds haven't yet really reached a high | evel, when
they nmeet with criticism wll usually keep it and brood over it. By
and large, we like to think that we're intelligent, and yet we |let our
m nds feed on bad mbods and preoccupati ons. Bad noods are |ike scraps
and bones that other people have spit out. If we're really poor and
starving, to the point where we have to beg others for food, we should
feed on the good noods they have to offer us, which are Iike food that

hasn't been spit out by anyone. But even then we're still counted as
poor, as stupid and ignorant, because even though we have genui ne
goodness within us, we still go running off to gather good and evi

fromother people. This has to be wong.

The right way is that no matter what anyone el se nay say, we |et
it pass. W should view what they say as their property, and as none
of ours. As for the goodness we're developing, it's bound to stay
with us. Like eating a worny mango: An intelligent person will eat
only the good flesh, and | eave the spoiled part to the worns. In
other words, don't go noving in with the worns. To be intelligent in
this way is to qualify as a human bei ng--whi ch means a hi gh- m nded
bei ng--just as when we cone up the stairs to the neditation hall, we
escape the cats and dogs that woul d ot herwi se bother us. Here, they
can't junmp up and pounce on us. But if we sit on the ground, we're
exposed to the sun and rain and all sorts of disturbances. W're
m xed up with sages and fool s.

When wi se peopl e practice the Dhamma, they have to be selective
and choose only what's good. They won't let their mnds feed on
anyt hi ng spoi |l ed, because spoiled things, when we feed on them can be
toxic and harnful. As for good things, when we eat them they don't
cause any harm They can only benefit us.

CGoodness, evil, purity--all come fromw thin us. The Buddha thus
taught that each of us has his or her own kamma. Wat he said on this
point is absolutely true. There's no way you can argue with it.

' Kamma' neans the good and bad actions that come fromintentions.
Intentions are thoughts that come fromthe mnd, so the mnd |lies at



the essence of intention and kamma, because the mind is what thinks
and gives the orders. Wen an intention is shoddy or dishonest, the
resulting action is bad kamm, and will result in suffering. Wen an
intention is good, proper and honest, the action will be good kamra
and will result in pleasure. So whether we're to suffer or to
experience pleasure, to be good or shoddy, pure or inmpure, depends on
our own actions and intentions, not on anything anyone el se may do for
us. Once we realize this, there's no nore confusion

The Lessons of Unawar eness (August 21, 1956)

"The sernmon this afternoon was on the thene, 'vijja-carana-sanpanno
sugato | okavidu.' | didn't listen to the beginning. Al | can
remenber is this:"

....The real nature of the Dhanmma isn't all that difficult for
peopl e who have awareness; but it is hard for people who don't. It's
hard because it goes against our wishes. If it followed our w shes,
it'd be easy. The genuine Dhama i s sonmething that goes agai nst our
wi shes because good things ordinarily are bound to be that way. 1It's
the nature of things that are beneficial and useful to us that they're
hard and require effort. Even worldly things are this way. Things
actually beneficial are usually hard to obtain. But as for things of
no real use to us, there's no need to go to any great trouble to
search for them There are heaps of themright in our own back yard.

I"mreferring here to unawareness--ignorance of what's real. But
this ignorance of what's real is the wellspring that can give rise to
awar eness, or know edge of what's real. This know edge of what's rea
exi sts everywhere, |like water vapor that rises into the atnosphere.

VWhoever has the ingenuity to find it and bring it inwards will fee
cool, content and refreshed. This is called vijja-carana-sanmpanno,
which is the opposite of unawareness. So I'd like to explain one nore
point in the thene, vijja-carana-sanpanno, which nmeans, 'Those who
really search for the Dhamma are sure to be always giving rise to
know edge within thensel ves.'

Here we first have to explain the word 'dhamma’. Dhamma is
sonet hing that exists in each and every one of us. It can be divided
into three sorts: whol esone, unwhol esone and neutral

1. Wol esoneness (kusal a-dhamma) neans t he goodness that exists
natural ly, whether or not there's a Buddha to point it out. This
dhamma i s what gives confort and benefit to living beings in
proportion to how nmuch they practice it. Don't go thinking that
goodness cones from havi ng been fornul ated by the Buddha, or that it
comes fromhis teachings. Goodness has been in the world ever since
Il ong before the time of the Buddha, but no one was really acquainted



with it because no sage had been able to identify it. But when the
Buddha cane and ferreted out awareness itself, he was able to see the

dhamma that has existed in the world fromtinme imenorial. This sort
of dhamma didn't arise fromanything he said or taught. 1It's the
goodness that exists naturally in the world. |If this sort of goodness

didn't exist as a norrmal part of the world, the human race woul d have
died out long ago. The fact that we have any peace and wel | - bei ng at
all comes fromour having inbued our hearts with this goodness as we
have been able to discover it. Oherwise we wouldn't be able to
withstand all the fires of worldliness.

2.  Unwhol esoneness (akusal a-dhamm): The sane holds true with
evil. It doesn't come from anything the Buddha said or taught. It
exists on its owmn in the world, by its nature. But people who haven't
t hought about it or observed it m sunderstand things. They think that
evil cones fromwhat the Buddha taught, and so they don't pay it any
attention because they think good and evil were made up by the Buddha.
In this way, good and evil get all mxed up together, wthout anyone
knowi ng their truth.

But the Buddha was endowed with supreme intelligence, and so was
able to tell what was unhusked rice, what was husked rice, what was
bran, and what was chaff. He then sorted theminto separate |lots so
that peopl e coul d choose whi chever they prefer, with the realization
that each of us is responsible for his or her own kanmma: Whoever does
good will have to neet with good; whoever does evil will have to neet
with evil.

Al'l dhanmas--the good and evil that exist naturally--ultimtely
come down to the mnd right here in this very body. 1It's not the case
that we have to go searching for them anywhere outside. If we were to
ask where it all cane from the Buddha woul d probably be able to
answer us, but it'd be like hitting the earth with your fist. If we
were to ask where the mnd cones from we'd have to answer that it
comes fromus. And where do we cone fron? Fromour parents. That's
as far as we'd get.

If we were to answer on a different level--one that's nore
difficult to see, and that only peopl e of awareness can nanage--we'd
say that the m nd conmes from unawareness. And what does unawareness
come fron? From nental fashionings. And what do nental fashionings
come fron? Fromunawareness. It's like the old question, where does
the chicken come fron? The egg. And the egg? Fromthe chicken. |If
we keep asking and answering, we sinply go around in circles wthout
ever comng to the end of it. This is howthings are on the |evel of
the worl d.

The issues of the mind all boil down to two mnds: one that
likes to do good, and one that likes to do evil. One mnd, but
there's two of it. Sonetinmes an inclination to do good takes hold of
us, and so we want to do good. This is called being possessed by
whol esoneness. Sonetines an inclination to do evil takes hold of us,

and so we want to do evil. This is called being possessed by
unwhol esomeness. In this way, our mnd is kept always unsettled and
unsur e.

So the Buddha taught us to devel op our awareness in order to know



what's good and worthwhile, and what's evil and worthless. If

unawar eness obscures our mind, we can't see anything clearly, just as
when haze obscures our eyesight. |If our know edge gets really far up
away fromthe world, we'll have even | ess chance of seeing anyt hing,
just as a person who goes up high in an airplane and then | ooks down
bel ow won't be able to see houses or other objects as clearly as when
he's standing on the ground. The higher he goes, the nore everything
becomes a haze. He won't be able to see any sign of human life at
all. This is why the Buddha taught us to fill ourselves with as nuch
awar eness as possible, so that our ears and eyes will be bright and
cl ear, unobscured by fog or haze. Awareness, of the sort taught by

t he Buddha, can arise in three ways:

1. Sutamaya-panna: This is the awareness in which we study and
listen to what other people say so that we can understand what evi
things will lead us in the direction of suffering and stress, and what
good things will lead us in the direction of well-being and ease.

Once we know, we can then ask ourselves, 'Do we want to go in the
direction of suffering? If we answer, 'No, we don't, because it's a
hardship. W' d rather go in the direction of well-being,' we have to
set our hearts on giving rise to goodness. That goodness is then sure
to lead us in the direction of well-being. For exanple, sone people
are born way out in the sticks, and yet they train and educate
thensel ves to the point where they end up inportant and influential.
The sane holds true with us. If we train and educate ourselves, we're
all bound to end up as good people. This is education on the

el ementary | evel --our ABC s--called sutanmaya- panna.

2. G ntamaya-panna: Once we've learned that certain things are
good, we should try each of themuntil we see good results arising
within us. Don't go junmping to any fixed conclusions that this or
that has to be good or right. For example, sone things may be correct
in ternms of the Dhamma you' ve | earned, but when you try them out, they
may be wong in terns of other people's feelings. So when we're
taught sonething that seens right, we should remenber it. Wen we're
taught sonething that seens wong, we should remenber it. W then
take these things and evaluate themon our own until we give rise to
an understanding. Only then can we be called intelligent.

In other words, we don't sinply believe what's in books, what
ot her people say or what our teachers tell us. Before we do anything,
we shoul d consider it carefully until it's certain and clear to us.
Only then should we go ahead and do it. This is called believing in
our own sense of reason. This is the second |evel of awareness, but
it's not the highest. It can elinmnate only sone of the unawareness
that exists within us. Both of the levels nmentioned so far are
awar eness on the |ow | evel

3. The truly high |l evel of awareness is called
bhavanamaya- panna. This |evel of awareness arises in a trained mnd
This is what is neant by vijja-carana-sanpanno sugato | okavidu. The
awar eness here includes know edge of one's past |ives; know edge of
death and rebirth--knowi ng the nental stream of other people, what
sort of good and evil they've done, and where they will go after
deat h; and know edge of the end of nmental fernentation: Woever
devel ops the mind to the point of Right Concentration, giving rise to
intuitive insight, will be able to let go of:



(i) Self-identification (sakkaya-ditthi). They'Il see that the
body isn't really theirs.

(ii) Uncertainty (vicikiccha). Their doubts about the virtues of
t he Buddha, Dhamma and Sangha will be gone for good. They'll have no
nmore doubts about the paths and their fruitions (rmagga, phala). The
paths, their fruitions and ni bbana will have to exist for whoever is
true in practicing the Dhamma, no matter what the tine or season
This is termed akaliko: The Dhamra gives results no matter what the
time or season. (panayi ko: People who give rise to virtue,
concentration and di scernment within thensel ves are sure to see that
the qualities of the Buddha, Dhamma and Sangha can actually ward off
insecurity and dread. Such people will also let go of:

(iii) Attachment to the formalities of virtue
(sil abbat a- paramasa). The virtues of the five precepts will be firmy
established in their hearts.

To let go in this way is called know edge of the end of mnental
fernentati on (asavakkhaya-nana), or vijja-carana-sanmpanno--being
consunmat e i n knowl edge and conduct. 1In addition to these three
primary forns of awareness, we may al so devel op cl ai rvoyance,
cl ai raudi ence and psychic powers. But unless we can still our mnd in
concentration, we won't be able to gain any of these forns of
awar eness, even if we study all 84,000 divisions of the Canon, because
all of these forns of awareness depend on the stillness of
concentration. The ability to put away all forns of evil depends on
the stillness of concentration. Wen awareness arises within us, we
are sure to see the truth of what's good and what's evil. As long as
this awareness doesn't arise, we're still deluded and groping.

For example, we may latch on to the body as being our own, or to
the five khandhas--sense data, feelings, |abels, nental fashionings
and cogni zance--as being our own. Sone people identify thensel ves
with greed, anger or delusion. For exanple, when greed arises, they
identify with the greed. Wen anger arises, they identify with the
anger. Wen delusion arises, they identify with the delusion. But
these things arise only at certain tines. Sonetines when | ack of
anger arises, these people identify thenselves with the | ack of anger
And when | ack of greed or delusion arises, they identify with the |ack
of greed or delusion--and so these things get all m xed up because of
unawar eness, or ignorance of the truth.

But once we've devel oped awar eness, then when greed arises, we
won't identify with it. The sanme holds true with anger and del usi on
This is a step we have to nmaster so that we can catch sight of how
these three defilenents actually conme and go. |In other words, when
greed conmes, we sit and keep watch on the greed until it dies of its
own accord. We'|ll then be able to know exactly what ugly features it
has when it cones, and exactly how good it is when it goes. W just
sit there and watch it until it disbands, and we'll feel an i mediate
sense of relief. \Wen anger or delusion cones, we sit and keep watch
on the anger or delusion--don't go running off anywhere el se--and
we'll be able to see exactly how bad anger is when it conmes, and how
good it is when it goes. Wat delusion is |like when it comes--no
matter which side it's going to be del uded about--we make a point of
keepi ng our gaze fixed on it. Wen we can hold ourselves in check



this way, that's awareness.

But if, when greed cones, we get carried along with the greed, or
when anger or del usion cones, we get carried along with the anger or

delusion, that's unawareness. |If we're constantly on the |ook-out for
these three defilenents, the day is sure to cone when they grow

ashaned of thenselves. W'Il know how they arise, we'll see how they
take a stance, we'll perceive how they disband. This is the awareness

that cones from unawar eness.

When we can contenplate things in this way, we'll be able to gain
all eight forns of cognitive skill. [If we can hold ourselves in check
in the mdst of our defilenents, without feeling obliged to I et them
come out in our actions, we'll give rise to awareness within. This is
what is nmeant by vijja-carana-sanmpanno. Qur hearts will be pure, free
fromgreed, anger and delusion. Sugato |okavidu: W'Ill fare well
whet her we cone or go, and wherever we stay. This sort of awareness
is the real thing. It's the awareness that will bring us success in
the sphere of the Dhamma.

PART TWO | NNER SKI LL

The ABC s of the Breath (Septenber 27, 1957)

There are three inportant parts to meditating: thinking,
awar eness and the breath. Al three of these parts have to be kept
right together at all times. Don't |let any one of them cone |oose
fromthe others. 'Thinking' refers to thinking 'buddho’ together with
the breath. ' Awareness' neans knowing the breath as it goes in and
out. Only when thinking and awareness are kept fastened constantly
with the breath can you say that you' re neditating.

The in-and-out breath is the nost inportant part of the body. In
other words, (1) it's like the earth, which acts as the support for
all the various things in the world. (2) It's like the joists or
girders that hold up a floor and keep it sturdy. (3) It's like a
board or a sheet of paper: Wen we think "bud-' with an in-breath,
it's as if we rubbed our hand once across a board; and when we think
"dho’ with an out-breath, it's as if we rubbed the board once again.
Each time we rub the board, sone of the dust is bound to stick to our
hand, so if we keep rubbing it back and forth, the board is going to
becorme gl ossy. Wien it's very glossy, it'll be so clear that we can
see our reflectioninit. These are the results that conme from our
thinking. But if we go rubbing hit-or-mss, we won't be able to see
our reflection even in a mrror, nuch less in a board.

In anot her sense, the breath is like a piece of paper. Wen we

think "bud-'" in with the breath, it's as if we took a pencil and wote
a letter of the al phabet on a piece of paper. |If we keep doing this,
eventually we'll be able to read what we've witten. But if our m nd

doesn't stay constantly with the breath, it's as if we wote sonetines
right and sonmetinmes wong. The letters we'd wite would be a ness,



and woul dn't even be letters. No matter how | arge our piece of paper
m ght be, the whole thing would be a mess. W wouldn't be able to
read what letters we had witten, or what they were supposed to say.

If we're intent, though, and think of the breath as a piece of

paper, we'll wite down whatever nessage we want on the paper and know
for ourselves what we've witten. For exanple, thinking 'bud-' is
like taking a pen to our paper. 1t'll give us know edge. Even after
we' ve stopped witing, we'll still benefit. But if we're not really
intent on our witing, our letters won't be letters. If we draw a
picture of a person, it won't be a person. If we draw an animal, it

won't be an ani mal

When we start learning to wite, we have to use chal k because
it's big, easy to wite with and easy to erase. This is |ike thinking
"buddho.' Once we advance in our studies, we start using a penci
because its mark is clear and longer-lasting. For exanple, the
sentence, 'Were's Dad?" is a piece of know edge. If we can only read
the separate letters, "W or 'D, it doesn't really count as
know edge. So we then throw away our chalk. |In other words, we don't
have to repeat 'buddho.' W use our powers of evaluation (vicara) to
see, as we're breathing: 1Is the in-breath good? 1s the out-breath
good? What kind of breathing is confortable? Wat kind of breathing
isn't?

Then we correct and adjust the breath. Pick out whichever way of
breat hi ng seens good, and then observe it to see if it gives confort
to the body. |If it does, keep that sense of confort steady and put it
to use. Wen it's really good, benefits will arise, perfecting our
know edge. Once we' ve obtai ned know edge, we can erase the penci
mar ks in our notebooks, because we've seen the benefits that cone from
what we've done. When we go back home, we can take our know edge with
us and make it our honmework. W can do it on our own at hone; and
when we stay at the nonastery, we can keep at it constantly.

So the breath is like a piece of paper, the mind is like a
person, know edge is like a note: Even just this much can serve as
our standard. If we're intent on just these three things--thinking,
awar eness and breath--we'll give rise to know edge w thin oursel ves
that has no fixed limts and can't possibly be told to anyone el se.

As the M nd Turns (August 9, 1958)

Every person has both awareness and unawareness, |ike a doctor
who has studi ed various diseases: He's know edgeabl e about the
di seases he's studied, but not about the ones he hasn't. W hunan
bei ngs have both darkness and brightness. The darkness is



unawar eness; the brightness, awareness.

The affairs of the world keep spinning around |ike a wheel. As
we live in the world, we thus have both pleasure and pain in line with
worl dly conditions--the wheel of rebirth. Wenever we spin around and
run into the cycle of pain, we feel that the world is really narrow
and confining. Wenever we spin around and run into the cycle of
pl easure, we feel that the world is wide and refreshing, an inviting
place to live. This happens because we spin along with the world, and
so we don't really know the world as it actually is. Once we stop
spi nni ng, though, we'll cone to know the ways of the world and the
true nature of the Dhanma.

Whenever we run along after the world, we can't see the world
easily. For this reason, we first have to stop running, and then
we'll see it clearly. |If the world is spinning and we're spinning
too, how can we expect to see it? It's |like two persons running:
They' Il have a hard tine seeing each other's faces. |f one stops but
the other is running, they can see each other somewhat, but not
clearly. But if they're both running, they' |l see each other even
less clearly. For exanple, if we're sitting or standing still, and
sonmeone sneaks up, hits us over the head and then runs off, we'll have
a hard time catching him |In the same way, if we spin around or get
involved in the spinning of the world, we'll have even | ess chance of
knowi ng or seeing anything. The Dhamma thus teaches us to stop
spi nning the wheel of rebirth so that we can know the world clearly.

VWhen an airpl ane propeller or any bl aded wheel is spinning, we
can't see how many bl ades it has, what shape they are or how fine they
are. The faster it spins, the |less we can see its shape. Only when
it slows down or stops spinning can we see clearly what shape it has.
This is an anal ogy for the spinning of the currents of the world--the
outer world--and for our own spinning, we who live in the world.

The outer world refers to the earth in which we live. The world
of fashionings refers to ourself: our body and m nd, which are
separate things but have to depend on each other, just as the world
and peopl e, which are separate things, have to depend on each ot her
If we had a body but not a m nd, we wouldn't be able to acconplish
anything. The sanme would be true if we had a mind without a body. So
the mind is like a person dwelling in the world. The mind is the
craftsman; the body, its work of art. The mind is what creates the
body. 1It's what creates the world.

The world is sonething broad and al ways spi nni ng, sonething hard
to see clearly. This is why the Buddha teaches us to stop spinning

after the world, and to look only at ourself. That's when we'll be
able to see the world. W ourself are sonething small--a fathom | ong,
a span thick, a cubit w de--except that our belly is big. No matter
how much we eat, we're never full. W never have enough. This stands

for the greed of the mnd, which causes us to suffer because of our
| ack of enough, our desires, our hunger

To see ourself or to see the world, the Buddha teaches us to
survey ourself fromthe head to the feet, fromthe feet to the head,
just as if we're going to plant a tree: W have to survey things from
the ground on up to the tips of the branches. The ground stands for



the purity of our livelihood. W have to examine the ground to see if
it has any termtes or other pests that will destroy the roots of our
tree. Then we have to add the right amount of fertilizer--not too
little, and not too nuch. W have to care for it correctly in line
with its size. For example, how do we observe the five precepts so
that they're pure? How do we observe the eight, the ten and the 227
precepts so that they're pure? Wat things should we abstain from

doi ng? Wat things should we do? This is called R ght Livelihood.

If we attend too much to our physical pleasure, we tend not to
give rise to virtue, like certain kinds of trees that are very
healthy, with | arge branches and | ush foliage, but tend not to bear
fruit. |If a person eats a lot and sleeps a lot, if he's concerned
only with matters of eating and sl eeping, his body will be |arge and
hefty, like a tree with a large trunk, |arge branches and | arge
| eaves, but with hardly any fruit. W human bei ngs--once our bodies
are wel |l -nourished with food--if we then listen to a sernmon or sit in
meditation, tend to get drowsy because we're too well nourished. |If
we sit for a long time, we feel unconfortable. If we listen to a
sernmon, we don't know what's being said, because we're sleepy. This
ruins our chance to do good. People who are too well nourished tend
to get lazy, sloppy and addicted to pleasure. |If they sit in
meditation, they tend to get nunb, tired and drowsy.

This is why we're taught to observe the ei ght uposatha precepts
as a mddle path. W eat only during half of the day, only half full
That's enough. This is called having a sense of noderation with
regard to food. W don't have to load up, or to conpensate for
m ssing the evening neal. W eat just enough. 'l abstain fromeating
at the wong tine:" After noon we don't have to turn to another neal,
so that the heart won't turn after the world. This is like giving
just enough fertilizer to our tree.

"l abstain fromdancing, singing and ornanenting the body:' The
Buddha doesn't have us beautify the body with cosnetics and perfunes,
or ornanent it with jewelry. This is like giving our tree just the
right amount of water. Don't let the soil get water-| ogged.

O herwise the roots will rot. In other words, if we get attached to
scents and to beauty of this sort, it'll nmake us so infatuated that
our virtue will suffer. This is like taking scraps of food and
pouring them around the foot of our tree. Dogs will conme to tranple
over the tree, chickens will peck at the | eaves and flowers, and fire
ants will eat into the roots, causing our tree to wither or die. Al
sorts of conplications will conme to hassl e us.

"l abstain fromhigh and large beds:"™ Wen we lie down to sleep
t he Buddha doesn't have us use soft nattresses or cushions that are
too confortable, because if we have a lot of confort, we'll sleep a

Il ot and not want to get up to do good. The results of our
concentration practice will be neager, and our |aziness wll grow
ranpant. This is like caterpillars and worms that burrow throughout
the soil: They' Il keep whispering to us, teaching us all sorts of
things until ultimately they tell us to stop doi ng good--and so we
stop. This is like insects crawing up fromthe ground and eating
into our tree, clinbing higher and higher up until they reach the

ti ptop branches: the mind. Utimtely, when they eat the tips of the
branches, the tree won't bear flowers. Wen it has no flowers, it



won't bear fruit. 1In the sane way, if we |lack a sense of nobderation
in caring for ourself, we won't be practicing R ght Livelihood. If we
don't have a proper sense of how to nourish and care for the body, our
conduct will have to degenerate. But if we have a proper sense of how
to nourish and care for the body, our conduct will have to develop in
the direction of purity, and the mind will have to develop along with
it, step by step.

The world has its highs and lows, its good and evil, and we're
just like the world. Qur body--no matter how much we care for it to
make it strong and heal thy, beautiful and confortable--will have to be
good in sone ways, and to mal function in others. Wat's inportant is
that we don't let the mnd malfunction. Don't let it go branching out

after its various preoccupations. If we let the mnd go around
thi nking good and evil inline with its preoccupations, it won't be
abl e to advance to a higher level. So we have to nake our tree have a

single tip: W have to center the mind firmy in a single
preoccupation. Don't let your noods hold sway over the mnd. W have
to cut off the mind fromits preoccupations with sights, sounds,
snells, tastes and tactile sensations, leaving only a single nenta
preoccupation. Let a preoccupation with what's good and wort hwhil e
arise inthe mnd. Don't let any of the fornms of nental corruption
ari se.

Mental corruption refers to (1) greed for sights, sounds,
snells, tastes, etc.; (2) ill will--focusing on this matter or that
person as not being good, which develops into a desire for
retribution, leading to a confrontation or to violence; (3) wong
Vi ews- - seei ng that doi ng good doesn't lead to good results; for
exanpl e, seeing that being generous, observing the precepts or
practicing neditation doesn't make one rich or happy, so that one
stops doing good. W have to rid the heart of these three forns of
mental corruption. Wien the heart is freed fromcorruption, it wll
have to enter nental rectitude, becom ng a worthwhile m nd, pursuing
Ri ght Undertaking: in other words, neditation

In practicing nmeditation, we really have to be true in our work
if we want results. W have to be true in our body, true in our
speech, true in our heart. Qur body has to sit straight and unmovi ng
in a half-lotus position. Qur speech has to be silent, not saying a

thing. Qur heart has to be set straight and still, not flitting out
after allusions to past or future. |If we can be true in our work in
this way, we'll have to succeed and see results. |If we're slipshod

and desultory, our work won't succeed. This is why we're taught,

anakul a ca kammant a edam mangal am utt anam

"Undertakings that are not |left unfinished are a suprenme good

onen.

In practicing neditation, the mnd is what gives the orders. In
ot her words, we shoul d have a base or a frame of reference,



contenpl ating the breath so that it becones refined--because the nore
refined sonmething is, the higher its value. Qur breath sensations are
of five sorts:

(1) The first are the breath sensations that flow fromthe head
down to the tips of our feet. (2) The second are those that flow from
the tips of the feet to the head. These two sorts take turns running
back and forth like a rope over a pulley that we pull up and down.

(3) The third sort are the breath sensations that flow throughout
the body. These are the sensations that help ventilate the body,
recei ving our guests--the breath perneating in through the skin--and
expel ling the inner breath, keeping the pure, beneficial breath in the
body and expelling the harnful breath out through the pores.

(4) The fourth sort is the breath in the upper abdonen, guarding
between the heart, lungs and liver on the one hand, and the stonmach
and intestines on the other. It supports the upper organs so that
they don't press down on the | ower ones, and keeps the | ower organs
down so that they don't push up and crowd the upper ones. This sort
of breath we have to observe in order to see in what way it's heavy on
the left or right side.

(5) The fifth sort are the breath sensations flowing in the
intestines, helping to warmthe fires of digestion, just as if we were
steam ng fish or other foods to keep themfrom spoiling. Wen our
food is cooked, it can be of use--like the steam condensing on the lid
of a pot--to enrich the blood that nourishes the various parts of the
body. Whi chever kind of nourishnent should become hair, nails, teeth,
skin, etc., the blood sends to those parts.

These breath sensations are always flowing in waves through the
intestines to disperse the heat of digestion. Wen we eat, it's like
putting food in a pot on the stove and then closing the lid. |If
there's no ventilation in the pot at all, and we sinply add fire, it
won't be |l ong before our stomach is wecked and our intestines ruined,
because we've closed the lid so tightly that no air can pass in or
out, until the heat becomes too strong and burns our food to a crisp
Qur body won't get any benefit fromit. On the other hand, if the
heat is too low, our food won't cook through. [It'll spoil, we'll get
an upset stomach, and again our body won't get any benefit. These
sorts of breath sensations help keep our digestive fires just right
for the body.

If we ook at these five sorts of breath sensations in the
correct way, we're sure to reap two sorts of results: (1) In terns of
the body, those of us with many di seases will have fewer diseases;
those of us with few di seases may recover conpletely. D seases that
haven't yet arisen will have a hard tine arising. (2) In ternms of the
m nd, we'll becone contented, happy and refreshed. At the same tine,
medi tation can help free us from bad kamma because unwhol esone nent al
states won't have a chance to infiltrate the mnd. CQur life will be
| ong, our body healthy. |If we keep devel oping our neditation to
hi gher and hi gher |l evels, the four properties (dhatu) of the body will
becore cl ear and pure.



If we practice neditation by keeping the breath in mind until the
breath is refined and the mnd is refined, the breath settles down to
a stop and the mnd settles dowmn to be still, then we'll be able to
see our body and mind clearly. The body and mind will separate from
each other, each existing independently--just as when outsiders don't
come entering in and insiders don't go out. Awareness will arise
within us as to how the body is functioning, howthe mnd is

functioning. How has our body conme into being? W'Ill know And
where will it go fromhere? We'Il know where it canme from where it's
going--we'll know it conpletely. What actions we did in our past
lives that caused us to be born in this state, we'll know. This is

call ed know edge of past lives.

2. The people and other living beings who've been our parents,
brothers, sisters, relatives and friends: Were have they come fronf
When they die, what sorts of pleasures and pains will they nmeet w th?
And where? W might be able to make contact with them and send
currents of nmental energy to help them This is called know edge of
death and rebirth.

3. W'|l see that the body and mnd are inconstant, stressfu
and not self, to the point where we becone disenchanted with them
This will cause us to let go of the body, and free us fromthe fetters
of attachment. These fetters include such things as attachnent to
wor | dly phenonena (| oka-dhamm): Wen we | et oursel ves get pleased
with gain, status, pleasure and praise, it's no different fromthe
King of Death tying our hands up tight. Then when he gives a single
lash with his whip--i.e., we suffer |oss, disgrace, pain and
censure--we conme tunbling right down.

Anot her kind of fetter is self-identification--attachnment to the
body, seeing it as 'us' or as an entity, which gives rise to
m sconceptions. Another fetter is uncertainty--doubts and hesitation
runni ng back and forth, not know ng which way to go, and ending up
spi nning around along with the worl d.

Once we know the ways of the body and m nd, we'll be rel eased
fromthese fetters. The mind will gain release fromthe body and shed
the fernentations of defilenment. This is called know edge of the end
of mental fernentation. The mind will gain liberating insight and
flowinto the current of Dhamma | eading ultimtely to ni bbana.

VWhen we stop spinning along with the world, we'll be able to see
the worl d--our body--clearly. Once the m nd stops, we can then see
the body. For this reason, we should sl ow down the spinning of the

body by distilling and filtering its properties, making them nore and
more refined; slow down the spinning of our words by keeping silent;
and sl ow down the spinning of the mind, making it firmand still by

centering it in concentration, thinking about and eval uating the
breath. Wen the mnd stops spinning after its various concepts and
preoccupations, our words and body will stop along with it. Wen each
one has stopped, we can see themall clearly. The mind will know the
affairs of the body through and through, giving rise to liberating
insight that will slow down the spinning of the wheel of rebirth. Qur
births will becone less and less until ultimately we won't have to
come back to live in a world ever again.



To practice neditation is one sort of food for the heart. Food
for the body is not anything lasting. W eat in the norning and are
hungry by noon. W eat at noon and are hungry again in the evening.

If we're full today, tonmorrow norning we'll be hungry again. W keep
eating and defecating like this, and the day will never cone when

we' ve had enough. W'Ill have to keep | ooking for nmore and nore things
to eat. As for food for the heart, if we prepare it really well, even
for alittle space of time, we'll be full for the rest of our life.

Mental Power, Step by Step (July 26, 1956)

Try to be mndful as you keep track of the breath going in and
out. Don't let yourself forget or be distracted. Try to let go of
all allusions to past or future. Silently repeat 'buddho’ in your
mnd--"bud-' in with every in-breath, and 'dho' out with every
out--until the mnd settles down and is still. Then you can stop your
mental repetition, and begin observing the in-and-out breath to see
how fast or slow, long or short, heavy or light, broad or narrow,
crude or subtle it is. Stick with whichever way of breathing is
confortable. Adjust whichever way of breathing isn't confortable or
easy until it's just right, using your own
di scri m nati on- - dhamma- vi caya- sanboj j hanga- - as your standard of
judgment. (When you're naking adjustments in this way, you don't have
to do any nental repetition. You can |let 'buddho' go.)

You have to keep an eye on your mind to nake sure that it doesn't
wander, waver or fly out after any external concepts. Keep the m nd
still, indifferent and unconcerned, as if there were only you sitting
alone in the world. Let the breath spread throughout every part of
the body, fromthe head to the tips of the fingers and toes, in front,
in back, in the mddl e of the stomach, all the way through the
i ntestines, along the blood vessels and out through every pore.
Breathe | ong and deep until the body feels full. The body will fee
light, open and spacious, just like a sponge full of water: Wen we
squeeze the water out, it all conmes out easily w thout any
i nterference.

At this point, the body will feel Iight and at ease. The m nd
will feel as cool as the water that perneates the soil, seeping into
the roots of trees, keeping them nourished and fresh. The mnd wll
be set straight and upright, not leaning to the left or right, forward
or back. In other words, it doesn't stretch out to any concepts or
out si de preoccupations at all

Concepts lie at the essence of nmental fashioning. The mnd
thinks of matters either past or future, and then starts el aborating
on them as good or bad, liking or disliking them |If we see them as
good, we get pleased and taken with them This is delusion. If we



see them as bad, we get displ eased, which clouds and defiles the m nd
making it irritated, restless and annoyed: This is ill will. The
things that give rise to unrest and disturbance in the mnd are al

cl assed as Hi ndrances (nivarana)--fashionings that fashion the m nd,
destroyi ng whatever is good in our practice of concentration. So we
have to do away with them all

Mental fashionings, if we think in terns of the world, are
wor | d-fashionings. If we think in terms of dhamma, they're
dhamma- f ashi oni ngs. Both sorts cone fromavijja, unawareness. |If
t hi s unawar eness di sbands, awareness will arise in its stead. So we
have to try to increase the strength of our concentration to the point
wher e fashi oni ngs di sband--and at that point, unawareness w |l disband
as well, leaving only awareness.

This awareness is identical with discernnent, but it's a
di scernnent that arises fromwithin. 1t doesn't come from anything
our teachers have taught us. It cones fromthe stillness of mnd
focused on events in the present. It's an awareness that's very
profound, but it's still nundane--not transcendent--di scernment,
because it comes fromconcepts and allusions. [It's still tied up with
affairs of being and birth.

Per haps we may become aware of matters of the past, know ng and
seeing the states of being and birth we've been through. This is
call ed know edge of past lives. Perhaps we may becone aware of the
future, knowi ng the affairs of other people, how they die and are
reborn. This is called know edge of death and rebirth. Both these
forns of know edge still have attachnent infiltrating them causing
the mind to waver in line with its likes and dislikes. This is what
corrupts our insight.

Sone peopl e, when they |earn of the good states of being and
birth in their past, get engrossed, pleased and elated with the

various things they see. |If they neet up with things that aren't so
good, they feel disgruntled or upset. This is sinply because the mnd
still has attachnent to its states of being and birth. To like the

things that strike us as good or satisfying is self-indulgence. To
dislike the things that strike us as bad or dissatisfying is
self-affliction. Both of these attitudes are classed as wong paths
that deviate fromthe right path, or R ght View

Matters of the past or future, even if they deal with the Dhammre,
are still fashionings, and so are wide of the mark. Thus the next
step is to use the power of our concentration to nmake the mnd even
stronger, to the point where it can snuff out these rmundane forns of
di scernnent. The mind will then progress to transcendent
di scernnent--a higher formof discernnent, an awareness that can be
used to free the mnd fromattachnment--Ri ght M ndful ness, the right
path. Even though we may | earn good or bad things about ourself or
others, we don't becone pleased or upset. W feel nothing but
di senchant nent, disinclination and di smay over the way |iving beings
inthe world are born and die. W see it as sonethi ng neani ngl ess,
wi t hout any substance. W're through with feelings of |iking and
disliking. W' ve run out of attachnent for ourself and everything
else. The mind has noderation. It's neutral. Even. This is called
si x-factored equanimty (chal ang' upekkha). W let go of the things



that happen, that we know or see, letting themfollow their own
regul ar course without our feeling caught up with them The mnd wll
then nove up to liberating insight.

At this point, make your strength of mnd even nore powerful, to
the point where it is freed fromattachnment even to the realizations
it has come to. Knowing is sinply know ng; seeing is sinply seeing.
Keep the mi nd as something separate. Don't let it flowout after its
knowi ng. W know, and then leave it at that. W see, and then |eave
it at that. W don't latch on to these things as being ours. The
mnd will then gain full power and grow still of its own accord--not
i nvol ved, not dependent on anything at all

Fashi oni ngs di sappear conpletely, leaving just a pure condition
of dhamma: voidness. This is the phenonmenon of non-fashi oni ng.
Rel ease. The mind is free fromthe world--exclusively within the
current of the Dhamma, w thout going up or down, forward or back
progressing or regressing. The mind is a stake driven firmy in
pl ace. Just as when a tree is attached to a stake by a rope: Wen
the tree is cut down, the rope snaps in two, but the stake stays put.
The mind stays put, unaffected by any objects or preoccupations. This
is the mind of a Noble Disciple, a person free fromthe fernentations
of defil ement.

Whoever trains his or her heart in line with what has been
mentioned here will neet with security, contentnent and peace, free
fromevery sort of trouble or stress. What we have di scussed briefly
here is enough to be used as a guide in the practice of training the
mnd to gain rel ease fromsuffering and stress in this lifetime. To
take an interest in these things will be to our advantage in the tines
to cone.

(oserve & Evaluate (July 24, 1956)

In fixing our attention on the breath, the inportant point is to
use our powers of observation and evaluation and to gain a sense of
how to alter and adjust the breath so that we can keep it going just
right. Only then will we get results that are agreeable to body and
m nd. Qbserve how the breath runs along its entire length, fromthe
tip of the nose on down, past the Adami s apple, w ndpipe, heart,

I ungs, down to the stomach and intestines. Cbserve it as it goes from
the head, down past your shoul ders, ribs, spine and tail bone.

(observe the breath going out the ends of your fingers and toes, and
out the entire body through every pore. I1magine that your body is
like a candle or a Coleman lantern. The breath is the mantle in the

| antern; mndful ness, the fuel that gives off light. Your body, from
the skeleton out to the skin, is |ike the wax of the candle
surroundi ng the wick. W have to try make the mind bright and radi ant
like a candle if we want to get good results.



Everything in the world has its pair: There's dark, and so there
has to be bright. There's the sun, and there's the nmoon. There's
appearing, and there's disappearing. There are causes, and there are
results. Thus, in dealing with the breath, the mind is the cause, and
m ndful ness the result. 1In other words, the mnd is what acts,

m ndful ness is what knows, so mindfulness is the result of the mnd.
As for the properties of the body--earth, water, fire and w nd--the
breath is the cause. When the m nd makes the cause good, the physica
result is that all the properties becone radiant. The body is
confortable. Strong. Free fromdisease. The results that arise by
way of the body and m nd are caused by the act of adjusting. The
result is that we notice and observe.

Wien we sit and neditate, we have to observe the breath as it
goes in and out to see what it feels like as it cones in, howit noves
or exerts pressure on the different parts of the body, and in what
ways it gives rise to a sense of confort. |1s breathing in |ong and
out long easy and confortable, or is breathing in short and out |ong
easy and confortable? 1s breathing in fast and out fast confortable,
or is breathing in slow and out slow? 1|s heavy breathing confortable,
or is light breathing confortable? W have to use our own powers of
observation and eval uati on, and gain a sense of how to correct, adjust

and ease the breath so that it's stable, balanced and just right. If,
for exanple, slow breathing is unconfortable, adjust it so that it's
faster. |If long breathing is unconfortable, change to short
breathing. |If the breath is too gentle or weak--maki ng you drowsy or

your mnd drift--breathe nore heavily and strongly.

This is like adjusting the air pressure on a Colenman lantern. As
soon as the air and the kerosene are mixed in the right proportions,
the lantern will give off light at full strength--white and
dazzling--able to spread its radiance far. In the sane way, as |ong
as mndfulness is firmy wedded to the breath, and we have a sense of
how to care for the breath so that it's just right for the various
parts of the body, the mind will be stable and one, not flying out
after any thoughts or concepts. It will develop a power, a radi ance
called discernment--or, to call it by its result, know edge

This know edge is a special formof awareness that doesn't cone
from anyt hi ng our teachers have taught us or anyone has told us.
Instead, it's a special formof understanding praised by the Buddha as
Right View This formof understanding is coupled wth m ndful ness
and presence of mnd. It ranks as Ri ght M ndful ness and R ght
Concentration as well. Wen a mnd rightly concentrated gains
i ncreased strength, the results can lead to intuitive insight, direct
realization, purity of know edge and ultimately to release, free from
any sort of doubt.

The mind will be independent, quiet, light and at
ease--self-contained, like a flanme in a glass lantern. Even though
i nsects may cone and swarm around the |lantern, they can't put out the
flame; and at the same tinme, the flane can't lick out to burn the hand
of the person carrying it. A mnd that has m ndful ness constantly
wat ching over it is bound to be incapable of stretching or reaching
out to take up with any preoccupations at all. It won't lick out in



front or flicker back behind, and external preoccupations won't be
able to cone barging into the heart. Qur eyes--the eyes of our

di scernnent--will be clear and far-seeing, just as if we were sitting
inthe interstices of a net, able to see clearly in whichever
directi on we | ooked

VWhat does di scernment cone fron? You mght conpare it with
| earning to becone a potter, a tailor or a basket weaver. The teacher
will start out by telling you how to nake a pot, sew a shirt or a pair
of pants, or weave different patterns, but the proportions and beauty
of the object you make will have to depend on your own powers of
observation. Suppose you weave a basket and then take a good | ook at

its proportions, to see if it's too short or too tall. |If it's too
short, weave another one, a little taller, and then take a good | ook
at it to see if there's anything that still needs inmproving, to see if

it's too thin or too fat. Then weave anot her one, better-Iooking than
the last. Keep this up until you have one that's as beautiful and

wel | - proportioned as possible, one with nothing to criticize from any
angle. This |ast basket you can take as your standard. You can now
set yourself up in business.

VWhat you' ve done is to learn fromyour own actions. As for your
previous efforts, you needn't concern yourself with them any | onger
Throw themout. This is a sense of discernnment that arises of its own
accord, an ingenuity and sense of judgnent that cone not from anything
your teachers have taught you, but from observing and eval uating on
your own the object that you yourself have nade.

The sane holds true in practicing neditation. For discernnent to
ari se, you have to be observant as you keep track of the breath and to
gain a sense of how to adjust and inprove it so that it's
wel | - proportioned throughout the body--to the point where it flows
evenly without faltering, so that it' s confortable in slow and out
slow, in fast and out fast, long, short, heavy or refined. Get so
that both the in-breath and the out-breath are confortable no matter
what way you breathe, so that--no matter when--you inmediately feel a
sense of ease the nonment you focus on the breath. Wen you can do
this, physical results will appear: a sense of ease and |ightness,
open and spacious. The body will be strong, the breath and bl ood wll
flow unobstructed and won't form an opening for disease to step in.
The body will be healthy and awake.

As for the mind, when m ndful ness and sel f-awareness are the
causes, a still mnd is the result. Wen negligence is the cause, a
m nd distracted and restless is the result. So we nust try to make
the causes good, in order to give rise to the good results we've
referred to. If we use our powers of observation and evaluation in
caring for the breath, and are constantly correcting and inproving it,
we will devel op awareness on our own, the fruit of having devel oped
our concentration higher step by step

VWhen the mind is focused with full circunspection, it can let go
of allusions to the past. It sees the true nature of its old
preoccupations, that there's nothing lasting or certain about them



As for the future lying ahead of us, it's like having to sail a smal
boat across the great wi de sea: There are bound to be dangers on all
sides. So the mnd lets go of allusions to the future and conmes into
the present, seeing and know ng the present.

The mind stands firmand doesn't sway.
Unawar eness falls away.

Know edge arises for an instant, and then di sappears, so that you
can know that there in the present is a void.

A voi d.

You don't latch on to world-fashi oni ngs of the past,
wor | d- f ashi oni ngs of the future, or dhamma-fashi oni ngs of the present.
Fashi oni ngs di sappear. Avijja--counterfeit, untrue
awar eness- - di sappears. ' True' disappears. Al that remains is
awar eness: ' buddha... buddha...’

The factor that fashions the body, i.e., the breath; the factors
that fashion speech, i.e., thoughts that formul ate words; and the
factor that fashions the mnd, i.e., thinking, all disappear. But
awar eness doesn't di sappear. Wen the factor that fashions the body
moves, you're aware of it. Wien the factor that fashions speech
moves, you're aware of it. Wen the factor that fashions the m nd
moves, you're aware of it, but awareness isn't attached to anything it

knows. In other words, no fashionings can affect it. There is sinply
awar eness. At a thought, the m nd appears, fashionings appear. |If
you want to use them there they are. |If not, they di sappear on their

own, by their very nature. Awareness is above everything else. This
i s rel ease.

Meditators have to reach this sort of awareness if they're to get
good results. In training the mind, this is all there is.
Conplications are a lot of fuss and bother, and tend to bog down
wi t hout ever getting to the real point.

The Refinenments of the Breath (August 3, 1956)

When we sit in neditation, the inportant point is to be observant
of the levels of the breath. The breath in the body has three | evels:
common, refined and prof ound.

1. The common breath is the breath we breathe into the body. It
comes in two sorts. (a) That which is mxed with inmpure or polluted
air: Wen it goes into the lungs, it doesn't all conme out. The dregs
hang on in the body. And when these dregs mx with the blood in the
heart, they can cause the blood to be harnful to the body, giving rise
to diseases. But these diseases don't need to be treated with



medicine. If we treat themusing the breath, they' Il go away. (b)
The other sort of common breath is that which is beneficial--the
breath mixed with pure air. Wen it mxes with the blood in the
heart, it's beneficial to the body.

2. The refined breath is gentle and soft. |It's the delicate
breath sensations derived fromthe in-and-out breath that perneate
bet ween the bl ood vessels and nerves. This breath is what gives rise
to our sense of feeling throughout the body.

3. The profound breath |lies deeper than the refined breath.
It's cool, spacious, enpty and white.

The refined breath that spreads to nourish the body is the
important |level of breath to use as a basis for observing all three
|l evels of the breath. Wen this refined breath is spread fully
t hr oughout every part of the body, the body will feel light, enpty and
qui et--but we are still mndful and self-aware. The mind is stable
and so is the sense of the body. Wen this is the case, we are
constantly mndful and self-aware. At this point, a bright light wll
appear in our sensation of the breath. Even though our eyes are
closed, it's as if they were open. We'l|l feel as if the breath in our
body had a white glow, |like the mantle of a Col eman | antern bat hed
with light. This is the profound breath. The m nd becomes serene and
still; the body becomes serene and still.

The mind at this point is said to be in R ght Concentration
which can lead to liberating insight. Liberating insight can cut away
all allusions and concepts dealing with past and future. |In other
words, the mind is content to stay with the profound breath, the
spaci ous and enpty breath. As long as the mnd hasn't penetrated to
this level of the breath, it isn't free fromH ndrances. It doesn't
give rise to discernnent; it has no true awareness. But when the
awar eness that conmes fromstillness gains power, it gives rise to
strength and light. The mind and breath are both bright. Wen every
aspect of the breath is equally strong, the profound breath becones
apparent: quiet and snooth; free fromwaves; notionl ess and
resilient. The breath at this point isn't affected by the in-and-out
breath. The body is quiet, with no feelings of pain. It feels
buoyant, saturated and full, like the mantle of a Col enan | antern
There's no need to punp, there's no sound, the air inside seens still,
and yet the light is dazzling. Al that's needed is the vapor of the
kerosene, and the lantern will give off light.

The body is quiet, with no ups or downs, highs or |Iows. Wen the
breath is snooth and level in this way, it makes the body feel |ight,
enpty and quiet. This is called kaya-passaddhi: physical serenity.
The mind, which stays with the quiet body, is terned citta-passaddhi
a serene mnd. Wien the mnd stays with this stillness, it becones
bright. This brightness conmes fromthe mnd' s being firmy centered.
When the mind is firmy centered, it |eads to insight.

When insight arises, we can be aware on the | evel of sensations
(rupa) and nental acts (nama) that arise fromthe in-and-out breath.
We're aware of the comon breath, the refined breath and the profound
breath. W can keep tabs on all three levels of the breath. Wen our
awar eness reaches this point, we can be said to know the breath, or to



know sensation. Then we observe how these things affect the mnd

This is called knowi ng mental acts. Once we can know both sensation
and nmental acts, we'll know 'This is true awareness. This is how
true awareness goes about knowing.' As long as we can't nmake the mind
behave in this way, we can't know. And when we can't know, that's
avijja, unawareness.

Unawar eness i s darkness. The common breath is dark, the refined
breath is dark, the profound breath is dark. How harnful this
darkness is for the body and mind, we don't know nore darkness.
Unawar eness. Unawareness is like putting tar oil in a Col eman
lantern. Avijja has all the bad features of tar oil. It gives rise
to not hing but trouble--darkness--for other people, at the sane tinme
bei ng destructive to our own heart and mind, just as a fire fed with
tar oil will give off nothing but black smoke. The nore tar oil we
feed it, the blacker the snoke--and then we go around thinking that
our bl ack snoke is sonething special, but actually it's unawareness,
i.e., unaware of the fact that it's unawareness. So we get nore and
more wrapped up in our unawareness until we're covered thick with
soot .

Soot is a formof filth that gives rise to harm \Wen a fire
gives off black snoke, its light is bad, the fire is bad, the snoke is
bad. Bad snoke is the nature of unawareness; and since it's bad, the
know edge it gives rise to is bad, the results it gives rise to are
bad. These are all things that give rise to suffering and stress.
This is the sort of harmthat cones from unawareness.

The harm caused by unawareness is |ike a wood-fire. A wood-fire
makes us sweat and--as if that weren't enough--its light is red and
fierce like the Iight of the sun. Watever it's focused on will go up
in flames. Any place a wood-fire burns for a long tine will becone
black with soot, just as a person who builds a wood-fire gets hinself
all dirty. H s face and arns get black, his clothes get black, but
since he sees this blackness as his own, he doesn't take offence at
it. Just like an infected sore on his body: No matter how dirty or
snelly it may be, he can still touch it without feeling any revul sion
But if he saw the sanme sore on soneone el se, he'd be so repul sed that
he couldn't stand to ook at it, and wouldn't even want to go anywhere
near.

Anyone whose nmind is wapped up in unawareness is |ike a person
covered with open sores who feels no enbarrassnment or disgust at
hinself. O like soot on our own kitchen walls: Even though we see
it, we sinmply see it, without any sense that it's ugly, disgusting or
enbarrassing. But if we saw it in soneone else's kitchen, we'd want
to run away.

Unawar eness is what kills people. Unawareness is a trap. But
ordinarily a trap can catch only dull-witted animals. Sharp-witted
animals usually don't let thenselves get caught. If we're stupid,
unawar eness will catch us and eat us all up. If we live under the
sway of ignorance--if we aren't acquainted with the three |evels of
breath in the body--we'll have to reap harm To know t hem though, is
to have R ght M ndful ness. W'Il know the causes of our actions and



their results. To knowthis is to be mndful and alert. CQur body and
actions will be clear to us, like a fire that's bright in and of
itself. Were does its brightness conme fron? Fromthe energy in the
kerosene. So it is with the profound breath. 1It's quiet in the body,
like a Coleman | antern glowi ng dazzlingly bright: I1t's quiet, as if
no air had been punped into it at all

This is kaya-passaddhi, physical serenity. As for the mnd, it's
crystal clear all around. And like the glow com ng off the mantle of
the lantern, it's of use to people and other living beings. This is
what's neant by 'pabhassaramidamcittam--the mind is radiant. Wen
we can keep the mind pure in this way, it gains the power to see what
lies deeper still--but as of yet we can't know clearly. W'Ill have to
make our strength of mind even nore powerful than this: That's
Vi passana, clear-seeing insight.

When vi passana arises, it's as if we put kerosene directly on the
mantle of a lantern: The fire will flame up instantly; the [ight wll
dazzle in a single flash. The allusions and concepts that | abel
sensations will disappear; the allusions and concepts that |abe
mental acts will disappear. Al labeling and nam ng of things wll
di sappear in a single nental instant. Sensations are still there, as
al ways; nmental acts are still there, as always, but the |abels that
take hold of themare cut, just like a telegraph Iine: The
transmtter is there, the receiver is there, the line is there, but
there's no connection--the current isn't running. Woever wants to
send a nessage can go ahead and try, but everything is quiet. So it
is with the heart: Wen we cut through | abels and concepts, then no
matter what anyone nmay say to us, the heart is quiet.

This is vipassana, an awareness beyond the sway of unawareness,
free fromclinging and attachment. The mind rises to the
transcendent, released fromthis world. It dwells in a "world higher
than the ordinary worlds, higher than the human world, the heavenly
and the Brahma worlds. This is why, when the Buddha gai ned the
know edge of unsurpassed right self-awakening, a trenmor went through
the entire universe, fromthe | owest reaches of hell, up through the
human world to the worlds of the Brahmas. Wy? Because his mnd had
gained full power so that it could part its way up above the Brahma
wor | ds.

For this reason, we should reflect on the cormon breath we're
breathing right now It gives rise to benefits mxed with harm The
refined breath nourishes the blood vessels and nerves. The profound
breath adjusts the breath sensations throughout the body so that the
breath is self-sufficient inits owm affairs. The earth property, the
fire property and the water property all becone self-sufficient in
their own affairs. And when all four properties are self-sufficient,
they becone equal and bal anced, so there's no turnoil in the body.
The mind is self-sufficient, the body is self-sufficient, and we can
stop worrying about them just like a child we've raised to maturity.
The body and mi nd becone mature and independent in its own affairs.

This is termed paccattam W see on our own, and becone
responsi bl e for ourselves. Sanditthi ko: W can see clearly for
ourselves. Akaliko: No matter when, as soon as we reflect on the
three levels of the breath, we imedi ately gain confort and ease. To



speak in legal ternms, we've cone of age. W're no |onger mnors, and
have full rights to our parents' |egacy in accordance with the | aw
To speak in terns of the nonastic discipline, we no | onger have to
stay under our teachers, because we're fully able to | ook after
ourselves. And to speak in terns of the Dhanma, we no | onger have to
depend on teachers or texts.

What |'ve been saying here is aimed at giving us a sense of how
to apply our powers of observation to the three |levels of the breath.

We should attend to themuntil we gain understanding. If we're
observant in keeping tabs on the three levels of the breath at al
times, we'll reap results--ease of body and m nd--1ike an enpl oyer who

constantly keeps tabs on the workers in his factory. The workers
won't have a chance to shirk their duties, and will have to set their
m nds on doing their work as they are supposed to. The result is that
our work is sure to be finished quickly, or to nake steady progress.

The Direct Path (Septenber 14, 1956)

When you fix your attention on the breath, you must try to cut
away all outside preoccupations. Qherwise, if you let yourself be
di stracted, you won't be able to observe the subtleties of the breath
and m nd

The breath energy in the body can be divided into three parts:
one in the heart and lungs, another in the stomach and intestines, and
athird in the blood vessels throughout the body. Al three are
breaths that are always noving; but there's another breath--a stil
breath, light and enpty--centered in the di aphragm between the heart
and lungs on the one hand, and the stomach and intestines on the
other. This breath is notionless, unlike the breath distilled in the
heart and lungs. It exerts no pressure on any part of the body at
all.

As for the noving breath, when it strikes the bl ood vessels, it
feels warmor hot, and sonetimes causes excretions in your nose. |If
the breath is predom nant over the fire property, it causes the bl ood
to be cool. |If the fire property is predom nant over the breath
property, it causes the blood to be hot. |If these properties are
conbined in the right proportions, they give rise to a feeling of
confort and ease--relaxed, spacious and still--like having an
unobstructed view of the open sky. Sonetinmes there's a feeling of
ease--rel axed, spacious but noving: This is called piti, or rapture.

The best breath to focus on is the enpty, spacious breath. To
make use of the breath neans to use whichever feeling is nost
predom nant, as when you feel very rel axed, very enpty or very
confortable. If there's a feeling of notion, don't use it. Use just
the feelings of enptiness, relaxation or lightness. To use them neans
to expand their range, so that you feel enpty in every part of the
body. This is called having a sense of how to nake use of the



feelings you already have. But in using these feelings, you have to
be conpletely m ndful and self-aware. O herw se, when you start
feeling enpty or light, you m ght go thinking that your body has

di sappear ed.

In letting these sensations expand, you can let them spread
either one at a time or all together at once. The inportant point is
that you keep them bal anced, and that you focus on the whol e body all
at once as the single object of your awareness. This is called
ekayana- magga, the direct path. |If you can naster this, it's like
having a white cloth that you can either keep hidden in your fist or
spread out for two neters. Your body, although it may wei gh 50
kil ogranms, may feel as light as a single kilogram This is called
maha- sati patthana--the great frane of reference

When m ndf ul ness saturates the body the way flame saturates every
thread in the mantle of a Coleman lantern, the el ements throughout the
body work together |ike a group of people working together on a job:
Each person helps a little here and there, and in no tinme at all
al nrost effortlessly, the job is done. Just as the mantle of a Col eman
| antern whose every thread is soaked in flame becones light, brilliant
and white, in the same way if you soak your mind in mndful ness and
sel f-awareness so that it's conscious of the entire body, both body
and mnd will beconme buoyant. When you think using the power of
m ndf ul ness, your sense of the body will inmedi ately becone thoroughly
bright, helping to devel op both body and mind. You'll be able to sit
or stand for long periods of tine without feeling tired, to walk for
great distances without getting fatigued, to go for unusually |ong
periods of time on just a little food without getting hungry, or to go
wi t hout food and sl eep altogether for several days running w thout
| osi ng energy.

As for the heart, it will becone pure, open and free from
blemi sh. The mnd will becone bright, fearless and strong.
Saddha- bal am  Your sense of conviction will run like a car running
wi t hout stop along the road. Viriya-balam Your persistence wll
accel erate and advance. Sati-balam Your m ndful ness and al ertness
wi Il be robust, capable of know ng both past and future. For
i nstance, know edge of past |ives and know edge of other beings' death
and rebirth: These two kinds of intuition are essentially forns of
m ndf ul ness. Once your mindfulness is fully devel oped, it can give
you know edge of people's past actions and lives. Samadhi-bal am
Your concentration will beconme unwavering and strong. No activity

will be able to kill it. In other words, no matter what you're
doi ng--sitting, standing, talking, wal king, whatever--as soon as you
think of practicing concentration, your mind will imediately be

centered. Wenever you want it, just think of it and you've got it.
When your concentration is this strong, insight nmeditation is no
problem Panna-balam Your insight will be Iike a doubl e-edged
sword. Your insight into what's outside will be sharp; your insight
into what's inside will be sharp

When these five strengths appear in the heart, the heart will be
fully mature. ' Saddhi ndriyam viriyindriyam satindriyam sanmadhi ndriyam
panni ndri yam' Your conviction, persistence, m ndful ness,
concentration and discernnent will be mature and pre-emnent in their
own spheres. It's the nature of mature adults that they co-operate.



When they work together on a job, they finish it. So it is when you
have these five adults working together for you: You'll be able to
conpl ete any task. Your mind will have the power to denolish every
defilenment in the heart, just as a nuclear bonb can denolish anything
anywhere in the world.

When your mind has this sort of power, liberating insight wll
arise, like a lance with sharp edges on all four sides, or a power saw
whose bl ade has teeth all the way around. The body is |ike the stand
on which the saw rests; the mind is the circular blade: Werever it
spins, it can cut through whatever is fed into it. This is the nature
of liberating insight.

These are sone of the results that cone from knowi ng how to
refine the breath and how to expand the still breath so that it
benefits both body and m nd. W should take these matters to heart
and put theminto practice as we are able, so as to share in these
benefits.

Know edge & Vision (July, 1958)

The parts of the body that ache, that are tense, painful or
sore--think of themas hoodlunms or fools. As for the parts that are
rel axed and confortable, think of themas sages. Ask yourself: Do
you want to live with sages or fool s?

It's not the case that the body will be painful in every part al
at the same time. Sonetines our hand hurts, but our armdoesn't hurt;
our stomach aches, but our back doesn't ache; our legs hurt, but our
feet are fine; or our eyes hurt, but our head doesn't hurt. Wen this
is the case, we should choose to stay with the good parts. If we take
up conpany with nore and nore good people, they' Il reach the point
where they can drive out all the hoodluns. |In the same way, when the
mnd is very still, the sense of confort will becone so great that
we' || forget about aches and pains.

The breath energy in the body is |like a nessenger. Wen we
expand the breath--this is what's neant by vicara--m ndful ness will
spread throughout the body, as if it were going along an electric
wire. Being mindful is like sending electricity along a wre;
self-awareness is |like the heat of the electricity that energizes us
and wakes us up. Wen the body is energized, no pains will overcome
it. In other words, we wake up the properties of earth, water, w nd
and fire so that they get to work. The properties of the body w |
becorme strong and heal t hy, making the body feel confortable and well.
This is termed mahabhuta-rupa. Wen this sense of mahabhuta-rupa is
nouri shed with breath and m ndfulness in this way, it will grow and
mature. The properties will grow quiet and mature, and becone
maha- sati patthana, the great frane of reference.



This is threshold concentration; or vicara--spreading the breath.

In centering the mnd, we have to put it on the m ddl e path,
cutting away all thoughts of past and future. As for worldly
phenonena--gain and | oss, status and di sgrace, praise and censure,
pl easure and pain--no matter how bad they may be, or how fantastically
good, we aren't interested--because even when they really have been
good, they've left us long ago; and as for the good |lying ahead, it
hasn't reached us yet.

To feed on noods that are past is |like eating things that other
peopl e have spit out. Things that other people have spit out, we
shoul dn't gather up and eat. Woever does so, the Buddha said, is
like a hungry ghost. |In other words, the mind is a slave to craving,
which is like saliva. W don't get to eat any food, and so we sit
swal | owi ng nothing but saliva. The mnd isn't inthe mddle way. To
think of the future is like licking the rimof tonorrow s soup pot,
whi ch doesn't yet have even a drop of soup. To think about the past
is like licking the bottom of yesterday's soup pot when there isn't
any left.

This is why the Buddha becane di senchanted wi th past and future,
because they're so undependable. Sonetinmes they put us in a good
mood, which is indulgence in pleasure. Sonetinmes they get us in a bad
mood, which is indulgence in self-affliction. Wen you know that this
sort of thing isn't the path of the practice, don't go near it. The
Buddha thus taught us to shield the mnd so that it's quiet and stil
by devel opi ng concentration

When a person likes to lick his or her preoccupations, if they're
bad, it's really heavy. |If they're good preoccupations, it's not so
bad, but it's still on the nundane level. For this reason, we're
taught to take our stance in the present. Wen the mind isn't
involved in the past or the future, it enters the Noble Path--and then
we realize how neaningless the things of the past are: This is the
essence of the know edge of past lives. dd things come back and turn
into new, new things cone back and turn into old. O as peopl e say,
the future becones the past and the past becones the future. Wen you
can di spose with past and future, the m nd becones even nore
st eadf ast .

This is called Right Mndful ness. The mind devel ops strength of
convi cti on (saddha-balan), i.e., your convictions beconme nore settled
inthe truth of the present. Viriya-balam Your persistence becones
fearless. Sati-balam M ndful ness develops into great m ndful ness.
Samadhi - balam  The m nd becones firm and unshaki ng. Panna-bal am
D scernment becomes acute to the point where it can see the true
nature of the khandhas, becom ng di spassionate and letting go of the
body and self so that the mind is rel eased fromthe power of
attachnment. This, according to the wise, is know edge of the end of
mental fermentation.

To know where beings go and take birth is termed know edge of
death and rebirth. W becone di senchanted with states of being. Once
we know enough to feel disenchantnment, our states of being and birth
| essen. Qur burdens and concerns lighten. The mnd s cycling through



states of being slows down. Just |like a wheel when we put thorns in
the tire and place logs in the way: It slows down. Wen the mnd
turns nore slowy, you can count the stages in its cycle. This is
call ed knowi ng the nonments of the mind. To knowin this way is
liberating insight. It's awareness. To know past, future and present
i S awar eness.

The Noble Ones aren't attached to activities--to acting, speaking
or thinking--in any way. Wen the processes of action fall silent,
their mnds are enpty and clear, |ike space. But we ordinary people
hold on to speaking, standing, wal king, sitting, |ying down,
everyt hing--and how can it help but be heavy? The Noble Ones let go
of it all, and so are at ease. If they walk a long tinme, they don't
get weary. |If they sit a long time, they don't ache. They can do
anyt hi ng wi t hout bei ng wei ghed down. The people who are wei ghed down
are those who hold on.

Stress for ordinary people is pain and suffering. For sages,
it's the wavering of pleasure.

The breath of birth or of life is the in-breath. The out-Dbreath,
when there's no in-breath, is the breath of death. Wether a person
is to have the potential for a short or a long |life depends on the
i n-and-out breath. Thus the breath is terned kaya-sankhara, the
factor that fashions the body. 1It's the crucial factor inlife. Wen
you can catch hold of the breath, you can keep tabs on your own birth
and dying. This is birth and dying on the obscured level. As for
birth and dying on the open |level, even fools and children can know
it: 'Birth' means breathing, sitting, |ying down, standing, walking,
etc. 'Death' means to stop breathing and to get haul ed off and
cremated. But birth and dying on the obscured | evel can be known only
within. And not everyone can know them Only those who still their
m nds can.

To focus on the breath this way is, at the sane tinme, m ndful ness
of death, m ndful ness of breathing, and m ndful ness i mersed in the
body. O you can call it ekayana-magga--unifying the sense of the
body into a single, direct path. Vitakka is to bring the topic of
meditation to the mnd, to bring the mind to the topic of meditation
Vicara neans to spread, adjust and inprove the breath carefully. The
| onger you keep at this, the nore confortable your going will be, just
as when we work at clearing a road. The sense of the body will
benefit in three ways, feeling light, cool and confortable. At this
point, our neditation thenme becones even stronger, and the mnd feels
even greater ease and detachnment, termed citta-viveka, or nental
solitude. The sense of the body becomes nore qui et and det ached,
terned kaya-viveka, or physical solitude.

The breath energy in the body falls into two classes. One class



is called the 'femnine breath,” the gentle flow of energy from bel ow
the navel up to the head and out the nose. The other class is called
the "masculine breath,' the solid flow of energy fromthe ends of the
feet up through the spine. Once you can focus on these breaths, don't
go against their basic nature. Be conscious of them when you go in to
co-ordi nate and connect them and observe the results that come from
spreadi ng and adjusting the breath. As soon as things feel snmooth and
easy, focus in on the breath in the stomach and intestines, and the
breath energy that acts as a sentinel between them keeping themfrom
rubbi ng agai nst each other, like the cotton wool used to pack a stack
of glassware to keep the glasses from striking agai nst one anot her

When the breath is quiet and the mind at ease, this is goodness
inits greater form \Wen the mnd is at ease, but the body in
turnmoil, this is goodness in a lesser form Let the mnd settle
wherever there's a sense of confort in the body, in the sane way that
we go to look for food in places where in the past we've found enough
to eat our fill. Once the mind is full, rapture (piti) arises.

Pl easure (sukha) saturates the heart, just as salt saturates pickled
fish. The mind will take on value. The sense of the body w || becone
bright, clear and cool. Know edge will begin to see bit by bit, so
that we can come to see the nature of our own body and m nd. Wen
this state of m nd becomes stronger, it turns into

nana- dassana- - knowl edge and vi si on

Knowl edge on this | evel conmes from m ndful ness, and vision from
sel f-awar eness. Wen the wavering of the mnd stops, craving for
sensuality, for becom ng and for no becoming all stop. Pain and
pl easure, let go of them Don't give thema second thought. Think of
them as words that people speak only in jest. As for the truth, it's
there in the heart. |If the mind still wavers and strays, there wll
have to be nore states of being and birth. [If sensual craving noves,
it leads to a gross state of being. |If craving for becom ng noves, it
leads to an internediate state of being. If craving for no becom ng
moves, the mnd will latch on to a subtle state of being. Only when
we see this happening can we be said to know past, future and present.

Wien this awareness is clear and full, the m nd becones
di spassi onate and | oosens its attachments, comng to a full stop: the
st oppi ng of unawar eness, the stopping of birth. This is why the
Buddha felt no attachnent for home or family, for wealth, servants or
mat eri al pl easures of any ki nd.

Com ng Home ( Septenber 22, 1956)

When you close your eyes while sitting in nmeditation, sinply
cl ose your eyelids. Don't try to close off your eyes, like a person
sl eeping. You have to keep your optic nerves awake and worKki ng.
O herwi se you' |l put yourself to sleep



Thi nk of your internal mneditation object--the in-and-out
breath--and then think of bringing your external meditation
obj ect - - " buddho, ', awake, which is one of the virtues of the Lord
Buddha--in with the breath.

Once you can focus confortably on the breath, let the breath
spread throughout the body until you feel light, supple and at ease.
This is called maintaining the proper quality in practicing
concentration. To keep the mind fixed so that it doesn't slip away
fromthe breath is called maintaining the proper object. Being firmy
m ndful of your neditation word, w thout any | apses, is called
mai nt ai ning the proper intention. Wen you can keep your mnd fixed
in these three conponent factors, you can say that you're practicing
medi tati on.

Once we set our mind on doing good in this way, things that
aren't good--nivarana, or H ndrances--are bound to cone stealing into
the mnd. If we call the H ndrances by nanme, there are five of them
But here we aren't going to talk about their names; we'll just talk
about what they are: (1) Hindrances are things that defile and
adulterate the mnd. (2) They make the mind dark and murky. (3)
They' re obstacles that prevent the mnd fromstaying firmy with the
component factors of its nmeditation

H ndrances come from external preoccupations, and external
preoccupations ari se because our internal preoccupation is weak. To
say that our internal preoccupation is weak neans that our m nd
doesn't stay firmy with its object. Like floating a dipper in a
barrel of water: |If it doesn't have anything to weigh it down, it's
bound to wobble and tip. The wobbling of the mind is what creates an
opening for the various H ndrances to conme pouring in and nmake the
mnd | ose its bal ance.

W shoul d make ourself aware that when the mind starts tipping,
it can tip in either of two directions: (1) It may go toward thoughts
of the past, matters that happened two hours ago or all the way back
to our very first breath. Distractions of this sort can carry two
kinds of meaning for us: Either they deal in terns of worldly
matters--our own affairs or those of other people, good or bad--or
el se they deal in terns of the Dhamma, things good or bad that have
happened and that we've taken note of. (2) O else our mind may tip
towards thoughts of the future, which are the sanme sort of thing--our
own affairs or those of others, dealing in terns of the world or the
Dhanmma, good or bad.

VWhen our mind starts drifting in this way, we're bound to receive
one of two sorts of results: contentnent or discontentnent, noods
that indulge either in pleasure or in self affliction. For this
reason, we have to catch hold of the mnd constantly and bring it into
the present so that these Hi ndrances can't come seeping in. But even
then, the mind isn't really at equilibrium It's still apt to waver
to some extent. But this wavering isn't really wong (if we know how
touse it, it isn't wong; if we don't, it is) because the m nd, when



it wavers, is looking for a place to stay. In Pali, this is called
sanbhavesin. So we're taught to find a nmeditation theme to act as a
focal point for the mind, in the same way that a novie screen acts as
a reflector for inmages so that they appear sharp and clear. This is
to keep external preoccupations from barging in.

In other words, we're taught to nmeditate by focusing the mind in
one place, on the breath. Wen we think of the breath, that's called
vi t akka--as when we think 'bud-' in and 'dho' out, |like we're doing
right now As for the wavering of the mnd, that's called vicara.
When we bring vicara into the picture, we can let go of part of
vitakka. In other words, stop repeating 'buddho,’' and then start
observing how nmuch the body is affected by each in-and-out breath.
When the breath goes out, does it feel easy and natural? Wen it
conmes in, does it feel confortable? If not, inprove it

When we direct the mind in this way, we don't have to use
"buddho’. The in-breath will permeate and spread throughout the body,
along with our sense of m ndful ness and sel f-awareness. Wen we |et
go of part of vitakka--as when we stop repeating 'buddho,' so that
there's only the act of keeping track of the breath--the act of
eval uating increases. The wavering of the m nd becones part of our
concentration. Qutside preoccupations fall still. 'Falling still’
doesn't mean that our ears go deaf. Falling still means that we don't
stir the mind to go out after external objects, either past or future.
W let it stay solely in the present.

When the mind is centered in this way, it develops sensitivity
and know edge. This know edge isn't the sort that cones from studying

or frombooks. It conmes from doing--as when we make clay tiles. Wen
we first start out, we know only howto nmx the clay with sand, and
how to make plain flat tiles. But as we keep doing it, we'll start

knowi ng nore: how to nmake them attractive, how to nake them strong,
durabl e and not brittle. And then we'll think of making them
different colors and different shapes. As we keep making them better
and nore attractive, the objects we make will in turn becone our

t eachers.

So it is when we focus on the breath. As we keep observing how
the breath flows, we'll cone to know what the in-breath is |iKke;
whet her or not it's confortable; howto breathe in so that we fee
confortable; howto breathe out so that we feel confortable; what way
of breathing nmakes us feel tense and constricted; what way nakes us
feel tired--because the breath has up to four varieties. Sonetines it
conmes in long and out |ong, sometinmes in |long and out short, sonetines
in short and out |ong, sonetines in short and out short. So we shoul d
observe each of these four types of breath as they flowin the body to
see how much they benefit the heart, the lungs and the other parts of
t he body.

When we keep surveying and evaluating in this way, m ndful ness
and self-awareness will take charge within us. Concentration wll
arise, discernment will arise, awareness will arise within us. A
person who devel ops this sort of skill may even become able to breathe
wi t hout using the nose, by breathing through the eyes or the ears
instead. But when we're starting out, we have to make use of the
breath through the nose, because it's the obvious breath. W first



have to |l earn how to observe the obvi ous breath before we can becone
aware of the nore refined breath sensations in the body.

The breath energy in the body, taken as a whole, is of five
sorts: (1) The 'sojourning breath' (agantuka-vayas) that's
continually flowng in and out. (2) The breath energy that stays
within the body but can perneate through the various parts. (3) The
breath energy that spins around in place. (4) The breath energy that
moves and can flow back and forth. (5) The breath energy that
nouri shes the nerves and bl ood vessel s t hroughout the body.

Once we know the various kinds of breath energy, how to nake use
of themand how to i nprove themso that they feel agreeable to the
body, we'll devel op expertise. W'I||l becone nore adept with our sense
of the body, and results will arise: a feeling of fullness and
satisfaction pervading the entire body, just as kerosene pervades
every thread in the mantle of a Coleman |antern, causing it to give
off a bright white gl ow

Vitakka is like putting sand into a sifter. Vicara is like
sifting the sand. Wien we first put sand into a sifter, it's stil
coarse and lunpy. But as we keep sifting, the sand will becone nore
and nore refined until we have nothing but fine particles. So it is

when we fix the mind on the breath. 1In the first stages, the breath
is still coarse, but as we keep using nore and nore vitakka and
vicara, the breath becomes nore and nore refined until it perneates to

every pore. (darika-rupa: Al sorts of confortable sensations wll
appear--a sense of |ightness, spaciousness, respite, freedomfrom
aches and pains, etc.--and we'l|l feel nothing but refreshment and

pl easure in the sense of the Dhamma, constantly cool and rel axed.
Sukhumal a-rupa: This sense of pleasure will appear to be like tiny
particles, like the mst of atons that forns the air but can't be seen
with the naked eye. But even though we feel confortable and rel axed
at this point, this mst of pleasure pervading the body can forma
birthplace for the mnd, so we can't say that we've gone beyond stress
and pai n.

This is one of the forns of awareness we can develop in
concentration. Whoever develops it will give rise to a sense of inner
refreshment: a feeling of lightness, like cotton wool. This
lightness is powerful in all sorts of ways. Hi namva: The bl atant
sense of the body will disappear--panitamva--and will turn into a
more refined sense of the body, subtle and beautiful.

The beauty here isn't the sort that comes fromart or decoration
Instead, it's beauty in the sense of being bright, clear and fresh.
Refreshi ng. Soot hing. Peaceful. These qualities will give rise to a
sense of splendor within the body, terned sobhana, a sense of rapture
and exhilaration that fills every part of the body. The properties of
earth, water, fire and wind in the body are all bal anced and full
The body seens beautiful, but again this isn't beauty in the sense of
art. Al of this is termed panita-rupa.

When the body grows full and conplete to this extent, all four of
the el enentary properties becone mature and responsible in their own
spheres, and can be ternmed mahabhuta-rupa. Earth is responsible in
its own earth affairs, water in its owm water affairs, wind in its own



wind affairs, and fire inits ow fire affairs. Wen all four
properties become nore responsible and mature in their own affairs,
this is termed ol ari ka-rupa. The properties of space and cogni zance
al so beconme mature. It's as if they all becone mature adults. The
nature of mature adults, when they live together, is that they hardly
ever quarrel or dispute. Children, when they live with children, tend
to be quarreling all the time. So when all six properties are mature,
earth won't conflict with water, water won't conflict with wind, w nd
won't conflict with fire, fire won't conflict with space, space won't
conflict with cognizance. Al wll live in harnony and unity.

This is what is neant by ekayano ayam maggo sattanam vi suddhi ya:
This is the unified path for the purification of beings. Al four
physi cal properties become mature in the unified sense of the body,
four-in-one. Wien the mnd enters into this unified path, it's able
to becone well-acquainted with the affairs of the body. It cones to
feel that this body is like its child; the mind is |like a parent.
When parents see that their child has grown and matured, they are
bound to feel proud. And when they see that their child can care for
itself, they can put down the burden of having to care for it. (At
this point there's no need to speak of the H ndrances any | onger,
because the mind at this point is firmy centered. The H ndrances
don't have a chance to slip in.)

When the mind can let go of the body in this way, we will feel an
inner glowin both body and mnd, a glowin the sense of a calm
pl easure unli ke the pleasures of the world--for instance, the body
feels relaxed and at ease, with no aches or fatigue--and a glowin the
sense of radiance. As for the mnd, it feels the glow of a restfu
sense of calmand the glow of an inner radiance. This calmglowis

the essence of inner worth (punna). 1It's like the water vapor that
rises fromice-cold objects and gathers to formclouds that fall as
rain or ride high and free. |In the sane way, this cool sense of calm

expl odes into a m st of radiance. The properties of earth, water,
wind, fire, space and cogni zance all become a mist. This is where the
"six-fold radi ance' (chabbanna-ransi) arises.

The sense of the body will seemradiant and glowing like a ripe
peach. The power of this glowis called the Iight of the Dhama
(dhamo padi po). Wen we' ve devel oped this quality, the body is
secure and the mnd wi de awake. A mi st of radiance --a power--appears
within us. This radiance, as it becones nore and nore powerful, is
where intuitive insight will appear--the nmeans for know ng the four
Nobl e Truths. As this sense of intuition becomes stronger, it wll
turn into knowl edge and awareness, a know edge we haven't |earned from
anywhere el se, but which we've gained fromthe practice.

Whoever can do this will find that the mnd attains the virtues
of the Buddha, Dhamma and Sangha, which will enter to bathe the heart.
Such a person can be said to have truly reached the refuge of the
Buddha, Dhamma and Sangha. Woever can do even just this much is
capabl e of reachi ng Anakeni ng, wi thout having to go and do nuch of
anything else. If we're careful, circunmspect, persistent, m ndful and
di scerning, we'll be able to open our eyes and ears so that we can
know al | kinds of things--and we may not even have to be reborn to
come back and practice concentration ever again. But if we're
conpl acent --carel ess, inattentive and | azy--we'll have to come back



and go through the practice all over again.

The reason we practice concentration is to di sband the H ndrances
fromthe heart. Wen the H ndrances are absolutely quiet, the mnd
can reach vi hara-dhamma--the inner quality that can formits hone.
We'l|l then be able to gain complete freedomfromthe Hi ndrances. CQur
future states of rebirth will be no |ower than the human level. W
won't be forced to gain rebirth in the four real ns of deprivation
(apaya). Once the mind reaches its inner hone, it's capabl e of
raising itself to the transcendent level, to the streamflowing to
ni bbana. If we're not |lazy or conplacent, if we keep persevering with
our neditation, we'll be able to gain release fromthe nmundane | evel
If our mnd gains the quality of streamentry, we will never again
have to be born in the real ns of deprivation

Streamw nners, if we were to explain themin really sinmple
terns, are people whose minds are certain and sure, but who still have
some forms of shoddy thoughts--although they would never dare let that
shoddi ness show in their actions. As for ordinary run-of-the-mll
peopl e, once they have a shoddy thought, it's bound to appear in their

words and deeds--killing, stealing, etc. Although streamw nners may
still have sone forns of shoddiness to them they don't act shoddy at
all, like a person who has a knife in his hand when he's angry, but

who doesn't use it to cut off anyone's head.

Ordinary people usually can't say no to their defilenments. They
usual ly have to act in line with their defilenents as they arise. For
exanpl e, when they feel strong anger, they can't bear it. They have
tolet it show, to the point where they can get really ugly and do
things that fly right in the face of norality. Streamw nners,
al t hough they do have defilenents, can say no to them \Wy? Because
they have the discipline of m ndful ness enbedded within them enabling
themto tell right fromwong. Wen the mnd wavers in a good
direction, they're aware of it. Wuen it wavers in a bad direction
they're aware of it. They see, hear, snell aromas, taste flavors,
feel tactile sensations just like ordinary people, but they don't |et
these things nmake inroads on the heart. They have the self-contro
that enables themto withstand their defilenents, |ike a person who is
able to carry a bow ful of water while running, without spilling a
single drop. Even though streamw nners may be 'riding a
bicycle' --i.e., sitting, standing, wal king, |ying down, speaking,

t hi nki ng, eating, opening or closing their eyes--the permanent quality
of their hearts never gets overturned. This is a quality that never

di sappears, although it may waver sonetines. That wavering i s what
can cause themto be reborn. But even though they may be reborn
they're reborn in good states of being, as human or heavenly beings.

As for ordinary people, they take birth wi thout any real rhynme or
reason, and they keep doing it over and over again. Streamw nners,
however, understand birth. Though they experience birth, they let it
di sband. In other words, they have no use for shoddy inmpul ses. They
respond weakly to shoddy inpul ses, and strongly to good ones.

Ordi nary people respond strongly to bad inpul ses, and weakly to good
ones. For exanple, a person who decides to go do good at a
monastery--if sonmeone then makes fun of him saying that people who go



to the nonastery are ol d-fashi oned or have hit rock-bottom-wll
hardly feel like going at all. But no matter how other people may try
to talk himinto doing good, he hardly responds. This is because the
| evel of the mind has fallen very | ow

As for streamw nners, no matter how nmany tinmes shoddy i npul ses
may occur to them the goodness of nibbana acts as a nmagnet on their
hearts. This is what draws themto keep on practicing until they
reach the end point. When they reach the end point, there can be no
more birth, no nore ageing, no nore illness, no nore death.
Sensations stop, feelings stop, concepts stop, fashionings stop
cogni zance stops. As for the six properties, they also stop. Earth
stops, water stops, wind stops, fire stops, space stops, cogni zance
stops. The properties, khandhas and sense nedia all stop. There's no
mental |abel alluding to any of the khandhas. Mental |abels are the
medi a that | et the khandhas come running in. Wen nental |abels stop
there's nobody running. And when everyone has stopped running
there's no pushing and shoving, no colliding, no conversing. The
heart |ooks after itself, inline with its duties.

As for the properties, khandhas and sense nedia, each is
i ndependent in its own area, each is in charge of its ow affairs.
There's no trespassing on anyone el se's property. And once there's no
trespassing, what troubles will there be? Like a match left |ying
alone in the match box: What fires can it cause? As long as its head
isn't struck on anything abrasive, fire won't have a chance to arise.
This doesn't mean that there's no fire in the match. |It's there as it
al ways was, but as long as it doesn't |atch onto anything conmbusti bl e,
it won't flare up.

The sane is true of a mind that no | onger |atches on to the

defilements. This is what is nmeant by nibbana. It's the ultimate
good, the ultimate point of the religion, and our own ultimate point
as well. If we don't progress in the threefold training--virtue,

concentration and di scernnent--we won't have any chance to reach the
ultimate. But if we gather these practices within ourselves and
advance in them our mnds will devel op the knowl edge and awar eness
that will be capable of pushing us on to an advanced point, to

ni bbana.

Nobl e di sciples are |like people who realize that rain water is
the vapor that heat sucks up fromthe salt water of the ocean and then
falls down as rain--and so that rain water is ocean water, and ocean
water is rain water. Odinary run-of-the-mll people are |ike people
who don't know what rain water comes from They assume that rain
water is up there in the sky and so they deludedly wait to drink
nothing but rain water. |If no rain cones, they're sure to die. The
reason for their ignorance is their own stupidity. They don't know
enough to search for new resources--the qualities of the Noble
Ones--and so will have to keep gathering up the sane old things to eat
over and over again. They keep spinning around in the cycle of
rebirth in this way, with no thought of searching for a way out of
this mass of suffering and stress. They're like a red ant that keeps
probing its way around and around the rimof a bushel basket--whose
circunference isn't even two nmeters--all because it doesn't realize



that the rimof the basket is round. This is why we keep experiencing
birth, ageing, illness and death w thout end.

As for the Noble Ones, they see that everything in the world is
the sane old stuff comi ng over and over again. Walth and poverty,
good and bad, pleasure and pain, praise and censure, etc., keep
tradi ng places around and around in circles. This is the cycle of
defil ement, which causes ignorant people to m sunderstand. The world
itsel f spins--Sunday, Monday, Tuesday, Wednesday, Thursday, Friday,
Saturday, and then back to the same old Sunday all over again.
January, February, March, April, My, etc., up to Novenber and
Decenber, and then back to January. The year of the rat, the ox, the
tiger, all the way up to the year of the pig, and then back to the
same old year of the rat all over again. Everything is like this,
night follow ng day, day following night. N ght-tine isn't for sure:
Qur daytime is other people's night-tine, their daytine is our
night-tine. Things keep changing like this. This is called the whee
of the world, which causes people with only partial know edge to
m sunder stand and to quarrel

When Nobl e Ones see in this way, they devel op a sense of
di spassion, and don't ever want to be born in a world again--for there
are all sorts of worlds. Sone worlds have nothing but cold, others
not hi ng but heat--no Iiving beings can be born there. Sone have only
sunlight; others only noonlight; still others, neither sunlight nor
moonlight. This is what is meant by | okavidu

For this reason, once we've learned this, we should take it to
think over carefully. Watever we see as worthy of credence, we
shoul d then use to train our hearts so that the paths and their
fruitions will arise within us. Don't be heedl ess or conplacent in
anything you do, for life is like dew on the grass. As soon as it's
touched by the light of the sun, it vanishes in no time, wthout
| eaving a trace.

W die with every in-and-out breath. If we're the least bit
careless, we are sure to die, for death is something that happens very
easily. It's lying in wait for us at every nonent. Sone people die

from sl eeping too nuch, or eating too much, or eating too little; of
being too cold, too hot, too happy, too sad. Sonme people die from
pain, others die wi thout any pain. Sonetines even when we're sitting
around perfectly normal, we can still die. See that death has you
surrounded on all sides--and so be earnest in devel oping as much
goodness as you can, both in the area of the world and in the Dhanma.

PART THREE: | NNER RELEASE

The Truth & its Shadows (Undated, 1959)

The Dhanma of attainment is sonmething cool, clean and clear. It
doesn't take birth, age, growill or die. Woever works earnestly at



the Dhamma of study and practice will give rise to the Dhamma of
attai nment without a doubt. The Dhamma of attainment is paccattam
You have to know it for yourself.

We shoul d make a point of searching for whatever will give rise
to discernnent. Sutamaya-panna: Listen to things that are worth
listening to. G ntanmaya-panna: Once you' ve |istened, eval uate what
you' ve learned. Don't accept it or reject it right off hand.
Bhavanamaya- panna: Once you've put what you've learned to the test,
practice inline with it. This is the highest perfection of
di scernnent--1liberating insight. You know what kinds of stress and
pai n shoul d be renedi ed, and so you renedy them You know what ki nds
shoul dn't be renedi ed, and so you don't.

For the nost part, we're really ignorant. W try to renedy the
things that shouldn't be renmedied, and it just doesn't work--because
there's one kind of stress that should sinply be observed, and
shouldn't be fiddled with at all. Like a rusty watch: Don't polish
away any nore rust than you should. |If you go taking it apart, the
whol e thing will stop running for good. Wat this nmeans is that once
you' ve seen natural conditions for what they truly are, you have to
let thembe. |If you see sonething that should be fixed, you fix it.
What ever shouldn't be fixed, you don't. This takes a |load off the
heart .

I gnorant people are like the old woman who Iit a fire to cook her
rice, and when her rice was cooked, had her neal. Wen she had
finished her neal, she sat back and had a cigar. It so happened that
when she it her cigar with one of the enbers of the fire, it burned
her mouth. 'Dammed fire,' she thought. 'It burned my nmouth.' So she
put all her matches in a pile and poured water all over them so that
there wouldn't be any nore fire in the house--just like a fool with no
sense at all. The next day, when she wanted fire to cook her neal
there wasn't any left. At night, when she wanted light, she had to go
pestering her neighbors, asking this person and that, and yet stil
she hated fire. W have to |l earn how to nmake use of things, and to
have a sense of how nuch is enough. |If you light only a little fire,
it'll be three hours before your rice is cooked. The fire isn't
enough for your food. So it is with us: W see stress as sonething
bad, and so try to remedy it--keeping at it, with our eyes closed, as
if we were blind. No matter how nmuch we treat it, we never get
anywhere at all.

Peopl e with discernment will see that stress is of two kinds:
(1) physical stress, or the inherent stress of natural conditions; and
(2) mental stress, or the stress of defilenment. Once there's birth

there has to be ageing, illness and death. Woever tries to renedy
ageing can keep at it till they're withered and grey. Wen we try to
renedy illness, we're usually like the old woman pouring water al

over her matches. Sonetines we treat things just right, sonetinmes we
don't--as when the front step gets cracked, and we di smantle the house
right up to the roof.

Il ness is something that everyone has, i.e., the diseases that
appear in the various parts of the body. Once we've treated the
di sease in our eyes, it'll go appear in our ears, nose, in front, in

back, in our arm our hand, our foot, etc., and then it'l| sneak



inside. Like a person trying to catch hold of an eel: The nore you
try to catch it, the nore it slips off every which way. And so we

keep on treating our diseases till we die. Sonme kinds of disease wll
go away whether we treat themor not. |If it's a disease that goes
away with treatnment, then take nedicine. |If it's one that goes away

whether we treat it or not, why bother? This is what it means to have
di scernnent.

I gnorant peopl e don't know whi ch kinds of stress should be
treated, and which kinds shouldn't, and so they put their tinme and
money to waste. As for intelligent people, they see what shoul d be
treated, and they treat it using their own discernment. Al diseases
arise either froman inbalance in the physical elenents or from kammra.
If it's a disease that arises fromthe physical elenents, we should
treat it with food, nedicine, etc. |If it arises fromkanm, we have
to treat it with the Buddha's nedicine. In other words, stress and
pain that arise fromthe heart, if we treat themw th food and
medi ci ne, won't respond. W have to treat themw th the Dhanma.
VWhoever knows how to manage this is said to have a sense of how to
observe and di agnose stress.

If we ook at it in another way, we'll see that ageing, illness
and death are sinply the shadows of stress, and not its true
substance. People who lack discernment will try to do away with the
shadows, which leads only to nore suffering and stress. This is
because they aren't acquainted with what the shadows and substance of
stress come from The essence of stress lies with the mind. Ageing,
illness and death are its shadows or effects that show by way of the
body. When we want to kill our eneny, and so take a knife to stab his
shadow, how is he going to die? In the same way, ignorant people try
to destroy the shadows of stress, and don't get anywhere. As for the
essence of stress in the heart, they don't think of remedying it at
all. This ignorance of theirs is one formof avijja, or unawareness.

To look at it in still another way, both the shadows and the rea
thing come fromtanha, craving. W're |like a person who has amassed a
huge fortune and then, when thieves cone to break in, goes killing the
thieves. He doesn't see his own wong-doing, and sees only the
wr ong-doi ng of others. Actually, once he's piled his house full in
this way, thieves can't help but break in. 1In the same way, people
suffer fromstress and so they hate it, and yet they don't make the
effort to straighten thensel ves out.

Stress comes fromthe three fornms of craving, and so we should
kill off craving for sensuality, craving for becom ng, and craving for
no becom ng. These things are fabricated in our own heart, and we
have to know themwi th our own m ndful ness and di scernnent. Once

we' ve contenplated themuntil we see, we'll know 'This sort of
mental state is craving for sensuality; this sort is craving for
becom ng; and this sort, craving for no becomng.' People with

di scernnent will see that these things exist in the heart in subtle,
internedi ate and bl atant stages, just as a person has three stages in
alifetime: youth, mddle age and old age. 'Youth' is craving for
sensuality. Once this thirst arises in the heart, it wavers and
moves--this is craving for becom ng--and then takes shape as craving
for no further beconing--a sanbhavesin with its neck stretched out

| ooking for its object, causing itself stress and pain. In other



words, we take a liking to various sights, sounds, snells, flavors,
etc., and so fix on them which brings us stress. So we shoul dn't
preoccupy ourselves with sights, sounds, etc., that provoke greed,
anger or delusion (craving for sensuality), causing the mnd to waver
and whi sk out with concepts (this is craving for becom ng; when the
mnd sticks with its wavering, won't stop repeating its notions,
that's craving for no further becom ng).

VWhen we gain di scernment, we should destroy these forns of
craving wi th anul om ka-nana, know edge in accordance with the four
Nobl e Truths, know ng exactly how much ease and pl easure the m nd has
when cravings for sensuality, becom ng and no becomi ng all di sappear
This is called knowing the reality of disbanding. As for the cause of
stress and the path to the disbanding of stress, we'll know them as
wel | .

I gnorant people will go ride in the shadow of a car--and they'l
end up with their heads bashed in. People who don't realize what the
shadows of virtue are, will end up riding only the shadows. Wrds and
deeds are the shadows of virtue. Actual virtue is in the heart. The
heart at normalcy is the substance of virtue. The substance of
concentration is the mind firmy centered in a single preoccupation
wi t hout any interference fromconcepts or nental |abels. The bodily
side to concentration--when our nouth, eyes, ears, nose and tongue are

quiet--is just the shadow, as when the body sits still, its mouth
cl osed and not speaking with anyone, its nose not interested in any
snells, its eyes closed and not interested in any objects, etc. |If

the mind is firmy centered to the level of fixed penetration, then
whet her we sit, stand, walk or lie down, the mnd doesn't waver. Once
the mind is trained to the |evel of fixed penetration, discernment

will arise without our having to search for it, just like an inperia
sword: Wen it's drawn for use, it's sharp and flashing. Wen it's
no | onger needed, it goes back in the scabbard. This is why we are
taught ,

mano- pubbangama dhama nano- sett ha nano- maya:

The mind is the nost extraordinary thing there is. The mnd is
the source of the Dhanma.

This is what it nmeans to know stress, its cause, its di sbandi ng
and the path to its disbanding. This is the substance of virtue,
concentration and di scernment. Whoever can do this will reach
rel ease: nibbana. Whoever can give rise to the Dhamma of study and
practice within thenselves will neet with the Dhamma of attai nnment
without a doubt. This is why it's said to be sanditthiko, visible in
the present; akaliko, bearing fruit no matter what the tinme or season
Keep working at it always.

Beyond Right & Wong (January 17, 1959)




For the heart to go and do harmto other people, we first have to
open the way for it. In other words, we start out by doing harmto
ourselves, and this clears the way frominside the house for us to go
out and do harmto peopl e outside.

The intention to do harmis a heavy formof self-harm At the
very least, it uses up our time and destroys our opportunity to do
good. W have to wipe it out with the intention not to do harm or in
other words, with concentration. This is |like seeing that there is
pl enty of unused space in our property, and that we aren't making
enough for our living. W'Il have to leap out into the open field so
as to give ourself the nonmentum for doing our full measure of goodness
as the opportunity arises.

Nekkhanma- sankappo (thoughts of renunciation), i.e., being at
ease in quiet, solitary places. Abyapada-sankappo (thoughts of
non-anger): W don't have to think about our own bad points or the
bad points of others. Avihinsa-sankappo (thoughts of not doing harm,
not creating trouble or doing harmto ourselves, i.e., (1) not
t hi nki ng about our own shortcom ngs, which would depress us; (2) if we
t hi nk about our own shortcomings, it'll spread like wildfire to the
shortcom ngs of others. For this reason, wise people will [ift their
thoughts to the I evel of goodness so that they can feel |ove and good
will for thenselves, and so that they can then feel |ove and good wll
towards others as well.

VWhen our mind has these three forns of energy, it's like a table
with three legs that can spin in all directions. To put it another
way, once our mind has spun up to this high a level, we can take
pi ctures of everything above and bel ow us. We'Il devel op di scernment
like a bright light, or Iike binoculars that can nmagnify every detail
This is called nana--intuitive awareness that can know everything in
the world: Lokavidu

The di scernnment here isn't ordinary know edge or insight. It's a
special cognitive skill, the skill of the Noble Path. W'IIl give rise
to three eyes in the heart, so as to see the reds and greens, the
hi ghs and | ows of the nmundane world: a sport for those with w sdom

Qur internal eyes will look at the Dhamma in front and behi nd, above
and bel ow and all around us, so as to know all the ins and outs of
goodness and evil. This is discernment. W'Il|l be at our ease
feeling pleasure with no pain interfering at all. This is called

Vi j j a- car ana- sanpanno--being fully equi pped with cognitive skill

A person whose heart has di scernment is capable of hel ping the
nation and the religion, just as a farner who grows rice that can be
sold both inside and outside the country strengthens the nation's
econony. A person without discernment will nake the religion
degenerate. Wen he brings disaster on hinself, the disaster wll
have to spread to others as well. In other words, a single, solitary
person with no goodness to hi m-nothing but defilenments and
craving--can do evil to the point where he wi pes hinself out, and it
will spread to wi pe out people all over the country. But when a
person has the three above virtues in his or her heart, they will turn
into the strength of concentration. The heart will be as clear as
crystal or a dianond. The whole world will become transparent.



D scernment will arise, the skill of liberating insight and intuitive
under st andi ng, all at once.

VWhoever sees the world as having highs and | ows doesn't yet have
true intuitive discernnent. Woever has the eye of intuition will see
that there are no highs, no lows, no rich, no poor. Everything is

equal in ternms of the three common characteristics: inconstant,
stressful and not self. |It's like the equality of denocracy. Their
hone is the sane as our hone, with no differences at all. People

commit burglaries and robberies these days because they don't see
equality. They think that this person is good, that person isn't;
this house is a good place to eat, that house isn't; this house is a
good place to sleep, that house isn't, etc. It's because they don't
have insight, the eye of discernnent, that there's all this confusion
and turnoil.

Keep your attention focused exclusively on the body--a cubit

wi de, a fathomlong, a span thick. This is the mddle path. If you
make your awareness of the breath too narrow, you'll end up sitting
stock stiff, with no self-awareness at all. |If you rmake your

awar eness too broad--all the way to heaven and hell--you can end up

falling for aberrant perceptions. So neither extreme is good. You
have to keep things noderate and just right if you want to be on the
right track. |If you don't have a sense of how to practice correctly,
then even if you ordain until you die buried in heaps of yellow robes,
you won't succeed in the practice. You |lay people can sit in
concentration till your hair turns white, your teeth fall out and your
backs get all crooked and bent, but you'll never get to see nibbana.

If we can get our practice on the Noble Path, though, we'll enter
ni bbana. Virtue will disband, concentration wll disband, discernnent
will disband. In other words, we won't dwell on our know edge or
discernnent. If we're intelligent enough to know, we sinply know,
wi thout taking intelligence as being an essential part of ourselves.
On the lower level, we're not stuck on virtue, concentration or
di scernnent. On a higher level, we're not stuck on the stages of
streamentry, once-returning or non-returning. N bbana isn't stuck on
the world, the world isn't stuck on nibbana. Only at this point can
we use the term'arahant'.

This is where we can relax. They can say inconstant, but it's
sinmply what they say. They can say stress, but it's sinply what they
say. They can say not-self, but it's sinply what they say. Whatever
they say, that's the way it is. |It's true for them and they're
completely right--but conpletely wong. As for us, only if we can get
our sel ves beyond right and wong will we be doing fine. Roads are
built for people to wal k on, but dogs and cats can wal k on them as
well. Sane people and crazy people will use the roads: They didn't
build the roads for crazy people, but crazy people have every right to
use them As for the precepts, even fools and idiots can observe
them The sane with concentration: Crazy or sane, they can cone and
sit. And discernnent: W all have the right to come and tal k our
heads off, but it's sinply a question of being right or wong.

None of the val uables of the nmundane world give any real
pl easure. They're nothing but stress. They're good as far as the



world is concerned, but nibbana doesn't have any need for them Right
views and wong views are an affair of the world. N bbana doesn't
have any right views or wong views. For this reason, whatever is a
wong view, we should abandon. Watever is a right view, we should
devel op--until the day it can fall fromour grasp. That's when we can
be at our ease.

Point Zero (April 22, 1957)

"Asokaram the night of April 22, 1957: After we had gathered at
the neditation hall and said our chants, Aj aan Lee delivered a sernon.
At first, all | heard was the opening phrase, 'nano tassa, etc.,'
wi t hout hearing what Pali stanza he was going to take as his thene, as
his voice was very weak and the wi nd outside so strong that ny ears
were ringing. So | tried to still nmy mnd and keep |istening, even
though I couldn't make out a word he said until the sernon was al nost
over, when | was able to catch the follow ng:"

To purify the heart, we have to disentangle our attachnents to
self, to the body, to nental phenonena and to all the objects that
come passing in through the senses. Keep the mind intent on
concentration. Keep it one at all tines. Don't let it becone two,
three, four, five, etc., because once you' ve made the mnd one, it's
easy to make it zero. Sinply cut off the little 'head' and pull the
two ends together. But if you let the mind become many, it's a | ong,
difficult job to make it zero

And another thing: |If you put the zero after other nunbers, they
becone ten, twenty, thirty, forty, fifty, hundreds, thousands, on to
infinity. But if you put the zero's first, even if you have ten
thousand of them they don't count. So it is with the heart: Once
we've turned it fromone to zero, and put the zero first, then other
peopl e can praise or criticize us as they like, but it won't count.
CGood doesn't count, bad doesn't count. This is sonething that can't
be witten and can't be read, that we can understand only for
our sel ves.

When there's no nore counting like this, the heart attains purity
and the hi ghest happiness, as in the Pali stanza.

ni bbanam par amam sunnam ni bbanam par amam sukham

whi ch neans, 'N bbana is the ultimte void, enptiness, zero.
Ni bbana is the ultinmate ease.’

This is why we're taught to nake the mnd one at all tines--so
that we can easily erase it into zero. Once we can nake it zero, we
are bound to | oosen our attachnments to all things. Qur heart wll
reach purity--which is nibbana.



The definitions given here are based on the meani ngs these words have
in Ajaan Lee's witings and sernons. Terns marked with a single
asterisk (*) are taken fromthe standard chant of the qualities of the
Buddha; those with a double asterisk (**), fromthe chant of the
qualities of the Dhanma.

akal i ko**: Timel ess; unconditioned by tine or season

apaya: State of deprivation; the four |ower |evels of

exi stence--rebirth in hell, as a hungry ghost, as an angry denon, or
as a conmmon aninmal. None of these states are pernmanent.

arahant: A 'Wirthy One,' a person whose heart is freed fromthe
fernentati on (asava) of sensuality, states of being, views and

i gnorance, and who is thus not destined for further rebirth. An
epithet for the Buddha and the highest |evel of his Noble Disciples.
avijja: Unawareness; ignorance; counterfeit awareness.

bhavanamaya- panna: Di scernnent achi eved by devel opi ng the m nd
t hrough neditation.

brahma: Inhabitant of the higher, non-sensual |evels of heaven
buddho*: Awake.

chabbanna-ransi: Six-colored radi ance or aura. Mentioned usually as
an attribute of the Buddha.

chal ang' upekkha: Six-factored equanimty, i.e., maintaining
equani mty towards events known through any of the six senses--sight,
hearing, snell, taste, touch and ideation

dhamma: Event; phenonenon; the way things are in and of thensel ves;
their inherent qualities; the basic principles that underlie their
behavior. Also, principles of behavior that human bei ngs ought to
follow so as to fit in with the right natural order of things
qualities of mnd they should develop so as to realize the inherent
quality of the mind in and of itself. By extension, 'dhamma’ is used
also to refer to any doctrine that teaches such things. Thus the
Dhanma of the Buddha refers both to his teachings and to the direct
experience of the quality--'buddho' --at which those teachings are
ainmed. In contexts where the termis used in a neutral sense in these
sernmons, it has been left uncapitalized. Were used in a positive
sense, it has been capitali zed.

dhamma- vi caya- sanboj j hanga: Discrimnation of phenonena, qualities,
principles, etc. One of the factors of Awakeni ng, the others being
m ndf ul ness, persistence, rapture, serenity, concentration and



equani mty.

dhatu: Elenment; property; the elenentary properties that make up the
i nner sense of the body and mind: earth (solidity), water
(liquidity), fire (heat), wind (energy or nmotion), space and

cogni zance. The breath is regarded as an aspect of the wi nd property,
and all feelings of energy in the body are classed as breath
sensations. According to Thai physiol ogy, diseases conme fromthe
aggravation or inbalance of any of the first four of these properties.
Wl | -being is defined as a state in which none of these properties is
dom nant: Al are quiet, unaroused, bal anced and still.

ekayana-magga: A unified path; a direct path. An epithet for the
practice of being m ndful of the four franes of reference: body,
feelings, mnd and nental qualities.

got ar abhu- nana: ' Change of |ineage know edge': The glinpse of
ni bbana that changes one froman ordinary run-of-the-mll person to a
Nobl e One.

j hana: Absorption in a physical sensation (rupa jhana) or in a nenta
notion (arupa jhana). Vitakka (directed thought), vicara (eval uation)
and piti (rapture) are three of the five factors formng the first

| evel of rupa jhana, the other two being sukha (pleasure) and
ekaggat ar anmana (si ngl eness of preoccupati on).

kamma: Acts of intention that result in states of being and birth.

khandha: Component parts of sensory perception: rupa (sensations,
sense data); vedana (feelings of pleasure, pain or indifference);
sanna (|l abels, concepts, allusions); sankhara (nental fashionings,
anything created by the mnd); and vinnana (cogni zance).

| okavi du*: Expert with regard to the cosnos.

magga: The path to the cessation of suffering and stress. The four
transcendent paths--or rather, one path with four |evels of
refinement--are the path to streamentry (entering the streamto

ni bbana, which ensures that one will be reborn at nost only seven nore
tinmes), the path to once-returning, the path to non-returning and the
path to arahantship. Phala--fruition--refers to the nmental state
imediately followi ng the attai nnment of any of these paths.

mahabhut a-rupa: The four great physical properties--earth, water
fire and wind (see '"dhatu').

ni bbana (nirvana): Liberation; the unbinding of the mind from greed,
anger and del usion, from physical sensations and nental acts. As this
termis used to refer also to the extinguishing of fire, it carries
connotations of stilling, cooling and peace. (According to the
physics taught at the time of the Buddha, the property of fire in a

| atent state exists to a greater or lesser extent in all objects.

When activated, it seizes and sticks to its fuel. As long as it
remains latent or is extinguished, it is 'unbound.')

ni varana: Hi ndrances to concentration--sensual desires, ill wll,
torpor & |l ethargy, restlessness & anxiety, and uncertainty.



opanayi ko**: Referring inwardly; to be brought inwards.

paccattant*: Personal; individual

punna: Inner worth; merit; the inner sense of well-being that cones
fromhaving acted rightly or well, and that enables one to continue
acting well.

sanbhavesin: (A being) searching for a place to take birth
sandi tthi ko**: Self-evident; visible here and now.

sangha: The comunity of the Buddha's followers. On the conventiona
level, this refers to the Buddhi st nonkhood. ©On the ideal level, it
refers to those of the Buddha's foll owers, whether [ay or ordained,
who have practiced to the point of gaining at |east 'streamentry,’
the first of the transcendent qualities culmnating in nibbana

sankhara: Fashioning--the forces and factors that fashion things, the
process of fashioning, and the fashioned things which result; al
processes or things conditioned, conpounded or concocted by nature,
whet her on the physical or the nental |evel

sugato*: Well-faring; going (or gone) to a good destination

uposat ha: (Cbservance day, corresponding to the phases of the noon, on
whi ch Buddhi st | ay people gather to listen to the Dhamma and to
observe special precepts. The eight uposatha precepts are to refrain
fromtaking life; fromstealing; fromsexual intercourse; fromtelling
lies; fromtaking intoxicants; fromeating food after noon until the
foll ow ng dawn; from wat chi ng dancing, singing, instrunmental nusic and
ot her shows, and fromusing garl ands, perfumes, cosnetics and jewelry;
and from using high and | uxurious beds and seats.

vicara: Evaluation (see 'jhana').
vijja: Awareness, science, cognitive skill

Vi j j a- carana- sanpanno*: Consummate in know edge and conduct;
acconplished in the conduct |eading to awareness or cognitive skill

vi passana: Cear, intuitive insight into physical and nenta
phenonena as they ari se and di sappear, seeing themfor what they
actually are--in and of thenselves--in terns of stress, its origin,
its disbanding, and the way to its disbanding.

vitakka: Directed thought (see 'jhana').

Il. Quotations

ani cca vata sankhara, uppada-vaya-dhanm no, uppajjitva nirujjhanti:
Fashi oni ngs are inconstant, subject to arising and passi ng away.



Arising, they disband. (From stanzas uttered on the occasion of the
Buddha' s passing into total nibbana.)

asevana ca bal anam panditananca sevana: Non-association with fools,
and association with the wise. (Froma discourse listing factors that
augur well for one's well-being.)

atta hi attano natho: One's self is one's own nainstay.

ati tam nanvaganeyya, nappati kankhe anagatam paccuppannanca yo
dhammam tatha tatha vipassati: He would not pursue the past, nor
yearn for the future...and whatever phenonmenon is present, he clearly
sees it as it occurs. (From stanzas describing a person who spends
his day auspiciously in terns of the practice.)

ayudo bal ado dhiro'ti: The wi se person who gives life and
strength.... (From stanzas extolling the benefits (to the donor) of a
donation of food.)

ekayano ayam maggo sattanam vi suddhiya: This is a direct path for the
purification of beings. (See 'ekayana-nagga.')

kammassako' mhi: | amheir to ny kamm.

mano- pubbangama dhamma, mano-settha mano-maya: Phenonena have the
mnd in their forefront, are excelled by the mnd, are nmade fromthe
m nd.

nano tassa bhagavat o arahat o samma- sanbuddhassa: Honage to the Bl essed
One, Wrthy and R ghtly Sel f-awakened.

If anything in this translation is inaccurate or msleading, |
ask forgiveness of the author and reader for having unwittingly stood
intheir way. As for whatever may be accurate, | hope the reader will
make the best use of it, translating it a few steps further, into the
heart, so as to attain the truth at which it points.

The transl at or

Enquiries concerning this book may be addressed to: The Abbot, Metta
Forest Monastery, PO Box 1409, Valley Center, CA 92082 U S A

sabbe satta sada hontu
avera sukha-jivino
kat am punna- phal am mayham
sabbe bhagi bhavantu te



May all beings always |ive happily,
free fromani nosity.
May all share in the bl essings
springing fromthe good | have done.



