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APPENDI X

The earliest editions of Keeping the Breath in Mnd contain a version
of Step 3 in Method 2 that A aan Lee | ater shortened and revised to
its present form Sonme people, though, find the original version

hel pful, so here it is:

3. (Cbserve the breath as it goes in and out, noticing whether it's
confortable or unconfortable, broad or constricted, obstructed or
free-flow ng, fast or slow, short or long, warmor cool. |If the
breath doesn't feel confortable, change it until it does. For
instance, if breathing in long and out long is unconfortable, try
breathing in short and out short. As soon as you find that your
breath feels confortable, let this confortable breath sensation spread
to the different parts of your body. For exanple, each tine you
breathe in and out once, think of an inportant part of the body, as
fol |l ows:

As you let the breath pass into the bronchial tubes, think of it as
going all the way down the right side of your abdonen to the bl adder

As you take another in-and-out breath, think of the breath as going
fromthe main arteries to the liver and heart on down through your
left side to the stomach and intestines.

As you take another in-and-out breath, think of the breath as going
fromthe base of the throat all the way down the internal (front) side
of the spine.



As you take another in-and-out breath, think of letting the breath
go fromthe base of the throat down the front of your chest through to
the tip of the breastbone, to the navel, and out into the air.

As you take another in-and-out breath, inhale the breath into the
pal ate down to the base of the throat, on through the mddle of the
chest to the large intestine, the rectum and out into the air.

Once you' ve conpleted these five turns inside the body, let the
breath fl ow al ong the outside of the body:

As you take an in-and-out breath, think of inhaling the breath at
the base of the skull and letting it go all the way down the externa
(back) side of the spine

Now, if you' re male, think first of your right side, both with the
legs and with the arns. As you take an in-and-out breath, think of
the right buttock and of letting the breath run all the way down the
right leg to the tips of your toes.

As you take another in-and-out breath, think of the left buttock
and of letting the breath run all the way down the left leg to the
tips of your toes.

As you take another in-and-out breath, think of the base of the
skull and of letting the breath run down your right shoul der, al ong
your right armto the tips of your fingers.

As you take another in-and-out breath, inhale the breath into the
base of the skull and let it run down your |eft shoul der, along your
armto the tips of your fingers.

As you take another in-and-out breath, inhale the breath into the

area inside your skull, thinking of your ears -- eyes -- nose --
mout h.  (Men should think of the right side first, with each part of
the body: the right eye, right ear, right nostril, right arm right
leg, etc.; wonen: the left eye, left ear, left nostril, left arm left
leg, etc.)

Once you' ve finished, keep careful watch over your breath. Make

the breath refined, light, and free-flowing. Keep the m nd steady and
still in this breath. Be thoroughly m ndful and self-aware. Let the

various breath sensations join and permeate throughout the body. Let

the mnd be neutral, inpassive, and well-conposed.

* * Kk *x k% * * *

GLOSSARY

Arahant: A Wrthy One or Pure One -- i.e., a person whose heart is
freed fromthe effluents of defilenent and is thus not destined
for further rebirth. An epithet for the Buddha and the highest
| evel of his Noble D sciples.



Ariya sacca: Noble Truth. The word Noble (ariya) here can al so nean
i deal or standard, and in this phrase carries the neaning of
objective or universal truth. There are four: stress, its cause,
its disbanding, and the path of practice leading to its

di sbandi ng.

Asava: Effluent -- nental defilements (sensuality, states of being,
vi ews, and unawareness) in their role as causes of the flood of
rebirth.

Avijja: Unawar eness, ignorance, obscured awareness, counterfeit
know edge.

Ayat ana: Sense nedium The inner sense nedia are the eyes, ears,
nose, tongue, body, and intellect. The outer sense nmedia are
their correspondi ng objects.

Buddha (buddho): The mind's innate quality of pure know ngness, as
distinct fromthe themes with which it is preoccupied and its
knowl edge about those preoccupations.

Dhanma: Event; phenonenon; the way things are in and of thenselves;
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
i nherent quality of the mind in and of itself. By extension
Dhanma refers also to any doctrine that teaches such matters. To
view things -- nental or physical -- in terns of the Dhamra neans
to view themsinply as events or phenonmena, as they are directly
perceived in and of thenselves, seeing the regularity of the
principles underlying their behavior. To viewthemin termnms of
the world neans to viewthemwth regard to their meaning, role
or enotional coloring -- i.e., in terns of howthey fit into our
view of |life and the world.

Dhatu: El ement; potential; property; the elenmentary properties that
make up the inner sense of the body and mind: earth (solidity),
water (liquidity), fire (heat), wind (energy or notion), space,
and consci ousness. The breath is regarded as an aspect of the
wi nd property, and all feelings of energy in the body are cl assed
as breath sensations. According to ancient Indian and Thai
physi ol ogy, di seases cone from an aggravation or inbalance in any
of the first four of these properties. Well-being is defined as a
state in which none of themis domnant: Al are quiet, unaroused,
bal anced, and still.

Ekaggat ar ammana: Si ngl eness of object or preoccupation
Jhana: Meditative absorption in a single notion or sensation

Khandha: The conponent parts of sensory perception; physical and
ment al phenonena as they are directly experienced: rupa
(sensations, sense data), vedana (feelings of pleasure, pain, or
i ndi fference), sanna (| abels, nanmes, concepts, allusions),
sankhara (nental fashionings, thought formations), vinnana



(sensory consci ousness).

Lokavi du: An expert with regard to the cosnos -- an epithet normally
used for the Buddha.

Magga-citta: The state of mind that forns the path leading to the
transcendent qualities culmnating in Liberation. Phala-citta
refers to the nmental state that follows i mediately on nmagga-citta
and experiences its fruit.

Ni bbana (nirvana): Liberation; the unbinding of the m nd 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 tinme of the Buddha, the property of
firein alatent state exists to a greater or |esser extent in all
objects. Wen activated, it seizes and gets stuck to its fuel
When extingui shed, it is unbound.)

Nimtta: Mental sign, theme, or inage.
Ni varana: H ndrance. The nental qualities that hinder the mnd from

becom ng centered are five: sensual desire, ill will, torpor &
| et hargy, restlessness & anxiety, and uncertainty.

Pali: The nane of the nbst ancient recension of the Buddhi st canon now
extant and -- by extension -- of the |language in which it was
conposed.

Samadhi : Concentration; the act of keeping the mnd centered or intent
on a single preoccupation. The three levels of concentration --
nonent ary, threshold, and fixed penetration -- can be understood
interns of the first three steps in the section on jhana:

Monment ary concentration goes no further than step (a); threshold
concentrati on conbines steps (a) and (c); fixed penetration

conbi nes steps (a), (b), and (c) and goes on to include all higher
| evel s of jhana

Sangha: The community of the Buddha's followers. On the conventiona
level, this refers to the Buddhi st nonkhood. On the ideal (ariya)
level, it refers to those of the Buddha's followers -- whether |ay
or ordained -- who have practiced to the point of gaining at |east
the first of the transcendent qualities culmnating in Liberation

Sankhara: Fashioning -- the forces and factors that fashion things,
the process of fashioning, and the fashioned things that result.
As the fourth khandha, this refers to the act of fashioning
thoughts, urges, etc., within the mnd. As a blanket termfor all
five khandhas, it refers to all things conditioned, conpounded, or
fashi oned by nature. ' Sankharupekkha-nana' refers to a stage of
liberating insight in which all sankharas are viewed with a sense
of indifference

Vi passana (-nana): Liberating insight -- clear, intuitive discernnment
i nto physical and nental phenonena as they arise and di sappear
seeing themfor what they are in terns of the four Noble Truths
and the characteristics of inconstancy, stress, and



'not - sel f ness, '

* * k% *x k% * * *

If anything in this translation is inaccurate or msleading, | ask
forgiveness of the author and reader for having unwittingly stood in
their way. As for whatever nmay be accurate, | hope the reader wll

make the best use of it, translating it a few steps further, into the
heart, so as to attain the truth to which it points.

The Transl at or

* * k% *x k% * * %

CHANT FOR

THE DEDI CATION OF MERI T

sabbe satta sada hontu
avera sukha-jivino

kat am punna- phal am mayham

sabbe bhagi bhavantu te

May all |iving beings always |ive happily,
Free from aninosity.
May all share in the bl essings
Springing fromthe good | have done.

* * Kk *x k% * * *

TRANSLATOR S FOREWORD

This is a "how to' book. It teaches the liberation of the m nd, not as
a m nd-boggling theory, but as a very basic skill that starts with
keeping the breath in mnd

The teachings here are drawn fromthe works of Aj aan Lee
Dhanmadharo (1906-61), one of Thailand' s nost renowned teachers of



Buddhi st neditation. Ajaan Lee was a forest nonk -- one who prefers to
live in the seclusion of the forest and makes neditation the centra
thene of his practice -- so his teachings grow out of personal
practical experience, although he al so makes a point of relating them
to standard Buddhi st doctri ne.

The book is in two parts: The first is a basic guide to the
techni ques of breath neditation -- Ajaan Lee's specialty -- and gives
two net hods that he devel oped at separate points in his career. The
second part consists of excerpts fromfive of his talks dealing with
issues that tend to arise in the course of neditation

If you want to begin your practice of neditation i mediately and
fill in the details later, turn to Method 2. Read over the seven basic
steps until you have themfirmy in mnd and then start neditating.
Take care, especially at the beginning, not to clutter your mind with
extraneous ideas or information. O herw se, you mght spend too much
time looking for things in your meditation and not see what is
actually there. The rest of the book can wait until later, when you
want help with a particular problemor -- what is often the same thing
-- when you want an over-all perspective on what you are doing

The purpose of this book is to suggest possibilities: to direct
your attention to areas you may have overl ooked, to suggest approaches
that otherwi se mi ght not have occurred to you. Wat you actually see
is purely an individual matter. Don't try to force things. Don't be
worried if you have experiences that aren't covered in the book. Don't
be disappointed if you don't have experiences that are.

Signs and visions, for exanple: Some peopl e experience them others
don't. They are an individual matter, and not really essential to the
meditation. If you experience them learn howto use themw sely. |If
you don't, learn how to use what you do experience. The inportant
point is to keep the basics in mnd and to stay observant.

Meditation, |like carpentry, sailing, or any other skill, has its
own vocabul ary that to the beginner is bound to seemlike a code. One
of the challenges in using this book will be in breaking its code.
Part of the difficulty is that sone of the terns are literally
foreign: They're in Pali, the |anguage of the ol dest extant Buddhi st
texts, colored by shades of neaning they've picked up from Thai. This
problem though, is relatively mnor. Mst of these terns are
explained in the text; the glossary at the back of the book gives
definitions for any that aren't, plus additional information on many
that are.

A greater challenge lies in getting a feel for the author's point
of view In neditation, we are dealing with the body and mnd as
experienced fromthe inside. A aan Lee practiced neditation nost of
his adult life. He had |Iong experience in view ng the body and m nd
fromthat perspective, and so it is only natural that his choice of
ternms should reflect it.

For exampl e, when he refers to the breath or breath sensations, he
is speaking not only of the air going in and out of the |ungs, but
al so of the way breathing feels, fromthe inside, throughout the
entire body. Simlarly, the '"elenments' (dhatu) of the body are not



the chem cal elenents. Instead, they are elenentary feelings --
energy, warnth, liquidity, solidity, enptiness, and consci ousness --
the way the body presents itself directly to inner awareness. The only
way to get past the strangeness of this sort of terminology is to
start exploring your own body and mind fromthe inside and to gain a
sense of which ternms apply to which of your own personal experiences.

Only then will these ternms fulfill their intended purpose -- as tools
for refining your inner sensitivities -- for the truth of neditation
lies, not in understanding the words, but in mastering the skill that

|l eads to a direct understanding of awareness itself.

You m ght conpare this book to a recipe. If you sinply read the
recipe, you can't -- even if you understand all the ternms -- get any
flavor or nourishment fromit. |If you followthe first few steps and
then give up when it starts getting difficult, you' ve wasted your
time. But if you followit all the way, you can then set it aside and
sinmply enjoy the results of your own cooking.

My hope is that this book will be hel pful in your persona
exploration into the benefits that come fromkeeping the breath in
m nd.

Thani ssar o Bhi kkhu
(Ceoffrey DeG aff)

Metta Forest Monastery
PO Box 1409
Val |l ey Center, CA 92082

* * k% *x k% * * *

I NTRODUCTI ON

This book is a guide to the practice of centering the mnd. There are
two sections: The first deals al nost exclusively with the m nd. But
because the well-being of the m nd depends to some extent on the body,
I have included a second section [ Method 2] that shows how to use the
body to benefit the m nd.

Fromwhat |'ve observed in ny own practice, there is only one path
that is short, easy, effective, and pleasant, and at the sanme tine has
hardly anything to | ead you astray: the path of keeping the breath in
m nd, the same path the Lord Buddha hinsel f used with such good

results. | hope that you won't make things difficult for yourself by
bei ng hesitant or uncertain, by taking this or that teaching from here
or there; and that, instead, you'll earnestly set your mind on getting

in touch with your own breath and following it as far as it can take
you. Fromthere, you will enter the stage of liberating insight,
leading to the mnd itself. Utimately, pure knowing -- buddha -- will
stand out on its own. That's when you'll reach an attai nnent
trustworthy and sure. In other words, if you let the breath followits
own nature, and the mnd its owm nature, the results of your practice



will wthout a doubt be all that you hope for

Odinarily, the nature of the heart, if it isn't trained and put
into order, is to fall in with preoccupations that are stressful and
bad. This is why we have to search for a principle -- a Dhamma -- with
which to train ourselves if we hope for happiness that's stable and
secure. If our hearts have no inner principle, no center in which to
dwell, we're like a person without a honme. Honel ess peopl e have
not hi ng but hardshi p. The sun, wind, rain, and dirt are bound to | eave
them constantly soil ed because they have nothing to act as shelter. To
practice centering the mind is to build a home for yourself: Mnentary
concentration (khani ka samadhi) is like a house roofed with thatch
threshol d concentration (upacara samadhi), a house roofed with tile;
and fixed penetration (appana samadhi), a house built out of brick.
Once you have a home, you'll have a safe place to keep your val uabl es.
You won't have to put up with the hardshi ps of watching over them the
way a person who has no place to keep his val uables has to go sl eeping
in the open, exposed to the sun and rain, to guard those val uabl es --
and even then his valuables aren't really safe.

So it is with the uncentered mnd: It goes searching for good
fromother areas, letting its thoughts wander around in all kinds of
concepts and preoccupations. Even if those thoughts are good, we

still can't say that we're safe. W're like a woman with plenty of
jewelry: If she dresses up in her jewels and goes wandering around,
she's not safe at all. Her wealth mght even |l ead to her own death.

In the sane way, if our hearts aren't trained through neditation to
gain inner stillness, even the virtues we've been able to develop wll
deteriorate easily because they aren't yet securely stashed away in
the heart. To train the mind to attain stillness and peace, though
is |like keeping your valuables in a strongbox.

This is why nost of us don't get any good fromthe good we do. W
let the mnd fall under the sway of its various preoccupations. These
preoccupations are our enem es, because there are times when they can
cause the virtues we've already devel oped to wither away. The mind is
like a bloomng flower: If wind and insects disturb the flower, it may
never have a chance to give fruit. The flower here stands for the
stillness of the mnd on the path; the fruit, for the happi ness of the
path's fruition. If our stillness of m nd and happi ness are constant,
we have a chance to attain the ultinmte good we all hope for

The ultimate good is |like the heartwood of a tree. O her 'goods'
are like the buds, branches, and | eaves. If we haven't trained our
hearts and mnds, we'll meet with things that are good only on the
external level. But if our hearts are pure and good wi thin, everything
external will follow in becom ng good as a result. Just as our hand,
if it's clean, won't soil what it touches, but if it's dirty, wll
spoil even the cleanest cloth; in the same way, if the heart is
defiled, everything is defiled. Even the good we do will be defiled,

for the highest power in the world -- the sole power giving rise to
all good and evil, pleasure and pain -- is the heart. The heart is
like a god. Good, evil, pleasure, and pain cone entirely fromthe

heart. W could even call the heart a creator of the world, because
the peace and continued well-being of the world depend on the heart.
If the world is to be destroyed, it will be because of the heart. So
we should train this nost inportant part of the world to be centered



as a foundation for its wealth and well -bei ng.

Centering the mind is a way of gathering together all its
wort hwhil e potentials. Wien these potentials are gathered in the right
proportions, they'll give you the strength you need to destroy your

enem es: all your defilenments and unwi se nental states. You have
di scernnent that you've trained and made wi se in the ways of good and

evil, of the world and the Dhamma. Your discernnent is |ike gunpowder.
But if you keep your gunpowder for long without putting it into
bullets -- a centered mind -- it'll go danp and nmoldy. O if you're

careless and let the fires of greed, anger, or del usion overcone you
your gunpowder may flane up in your hands. So don't delay. Put your

gunpowder into bullets so that whenever your enemes -- your
defilements -- make an attack, you'll be able to shoot themright
down.

Whoever trains the mnd to be centered gains a refuge. A centered
mnd is |like a fortress. Discernnent is |like a weapon. To practice
centering the mind is to secure yourself in a fortress, and so is
sonmet hing very worthwhile and inportant.

Virtue, the first part of the Path, and di scernment, the |ast,
aren't especially difficult. But keeping the mnd centered, which is
the mddle part, takes sone effort because it's a matter of forcing
the mind into shape. Admttedly, centering the mnd, |ike placing
bridge pilings in the mddle of ariver, is something difficult to do.
But once the mind is firmy in place, it can be very useful in
devel oping virtue and discernnment. Virtue is |like placing pilings on
the near shore of the river; discernment, like placing themon the far
shore. But if the mddle pilings -- a centered mind -- aren't firmy
in place, howwll you ever be able to bridge the flood of suffering?

There is only one way we can properly reach the qualities of the
Buddha, Dhamma, and Sangha, and that's through the practice of nental
devel opnent (bhavana). Wen we develop the mnd to be centered and
still, discernment can arise. Discernment here refers not to ordinary
di scernnent, but to the insight that conmes solely fromdealing
directly with the mnd. For exanple, the ability to remenber past
lives, to know where living beings are reborn after death, and to
cl eanse the heart of the effluents (asava) of defilenment: These three
forns of intuition -- ternmed nana-cakkhu, the eye of the mind -- can
arise for people who train thenselves in the area of the heart and
mnd. But if we go around searching for know edge from si ghts, sounds,
snells, tastes, and tactile sensations m xed together with concepts,
it's as if we were studying with the Six Msters, just as the Buddha,
whil e he was studying with the Six Masters, wasn't able to gain
Awakeni ng. He then turned his attention to his own heart and m nd, and
went off to practice on his own, keeping track of his breath as his
first step and going all the way to the ultimte goal. As |long as
you're still searching for know edge fromyour six senses, you're
studying with the Six Masters. But when you focus your attention on
the breath -- which exists in each of us -- to the point where the
mnd settles down and is centered, you'll have the chance to nmeet with
the real thing: buddha, pure know ng.

Sone people believe that they don't have to practice centering the
m nd, that they can attain rel ease through discernnent (panna-vinutti)



by working at discernment alone. This sinply isn't true. Both rel ease
t hrough di scernnent and rel ease through stillness of mnd
(ceto-vinutti) are based on centering the mnd. They differ only in
degree. Like walking: Ordinarily, a person doesn't wal k on one |eg

al one. \Wichever leg is heavier is sinply a matter of personal habits
and traits.

Rel ease through di scernnment begi ns by pondering various events and
aspects of the world until the mind slowWy comes to rest and, once
it's still, gives rise intuitively to liberating insight
(vi passana-nana): clear and true understanding in terns of the four
Nobl e Truths (ariya sacca). In release through stillness of m nd
t hough, there's not much pondering involved. The mind is sinply forced
to be quiet until it attains the stage of fixed penetration. That's
where intuitive insight will arise, enabling it to see things for what
they are. This is release through stillness of mnd: Concentration
cones first, discernment |ater

A person with a w de-rangi ng know edge of the texts -- well-versed
intheir letter and neaning, capable of clearly and correctly
expl ai ning various points of doctrine -- but with no inner center for

the mind, is like a pilot flying about in an airplane with a clear
view of the clouds and stars but no sense of where the |anding strip
is. He's headed for trouble. If he flies higher, he'll run out of air.
Al'l he can do is keep flying around until he runs out of fuel and
comes crashing down in the savage wl ds.

Sone peopl e, even though they are highly educated, are no better
than savages in their behavior. This is because they've gotten carried
away, up in the clouds. Sone people -- taken with what they feel to be
the high level of their own | earning, ideas, and opinions -- won't
practice centering the m nd because they feel it beneath them They
think they deserve to go straight to rel ease through di scernnent
instead. Actually, they're heading straight to disaster, like the
ai rplane pilot who has lost sight of the | anding strip.

To practice centering the mnd is to build a landing strip for
yoursel f. Then, when discernnent comes, you'll be able to attain
rel ease safely.

This is why we have to develop all three parts of the path --
virtue, concentration, and discernnent -- if we want to be conplete in
our practice of the religion. O herwi se, how can we say that we know
the four Noble Truths? -- because the path, to qualify as the Noble
Pat h, has to be conposed of virtue, concentration, and discernment. |f
we don't develop it within ourselves, how can we know it? If we don't
know, how can we |et go?

Most of us, by and large, like getting results but don't |ike
| ayi ng the groundwork. W nmay want not hi ng but goodness and purity,
but if we haven't conpleted the groundwork, we'll have to keep on
bei ng poor. Like people who are fond of noney but not of work: How can
they be good, solid citizens? When they feel the pinch of poverty,

they' Il turn to corruption and crine. In the same way, if we aimat
results in the field of the religion but don't |ike doing the work,
we' || have to continue being poor. And as |long as our hearts are poor

we' re bound to go searching for goodness in other areas -- greed,



gain, status, pleasure, and praise, the baits of the world -- even
t hough we know better. This is because we don't truly know, which
means sinply that we aren't true in what we do

The truth of the path is always true: Virtue is something true,
concentration is true, discernment is true, release is true. But if we
aren't true, we won't neet with anything true. If we aren't true in
practicing virtue, concentration, and discernnent, we'll end up only
with things that are fake and imtation. And when we make use of
things fake and imtation, we're headed for trouble. So we have to be
true in our hearts. Wen our hearts are true, we'll conme to savor the
taste of the Dhamma, a taste surpassing all the tastes of the world.

This is why | have put together the follow ng two guides for
keeping the breath in mnd

Peace.
Phra A aan Lee Dhanmadharo

Wat Bor omni vas
Bangkok, 1953

* * k% *x k% * * %

PRELI M NARI ES

Now | will explain howto go about the practice of centering the mnd.
Before starting out, kneel down, with your hands pal mto-palmin front
of your heart, and sincerely pay respect to the Triple Gem saying as
fol |l ows:

Araham sanmma- sanbuddho bhagava:

Buddham bhagavant am abhi vadem . (bow down)
Svakkhat o bhagavata dhammmo:

Dhanmam namassam . (bow down)

Supati panno bhagavato savaka-sangho:
Sangham nanmani . (bow down)

Then, showi ng respect with your thoughts, words, and deeds, pay
homage to the Buddha:

Nanmb tassa bhagavato arahato samma-sanbuddhasa. (three tines)
And take refuge in the Triple Gem

Buddham saranam gaccham .
Dhanmmam saranam gaccham .
Sangham saranam gacchamni .
Dutiyanpi buddham saranam gaccham .
Dutiyanpi dhamam saranam gaccham .
Dutiyanpi sangham saranam gaccham .



Tati yanpi buddham saranam gaccham .
Tati yanpi dhammam saranam gaccham .
Tati yanpi sangham saranam gaccham .

Then make the followi ng resolution: 'I take refuge in the Buddha --
the pure One, conpletely free fromdefilenment; and in his Dhamma --
doctrine, practice, and attainment; and in the Sangha -- the four
levels of his Noble Disciples -- fromnowto the end of ny life.

Buddham jivitam yava nibbanam saranam gacchami.
Dhanmam jivitam yava ni bbanam saranam gacchami .
Sangham jivitam yava nibbanam saranam gaccham .

Then formulate the intention to observe the five, eight, ten, or
227 precepts according to how many you are normally able to observe,
expressing themin a single vow

Imani panca sikkhapadani sanmadiyam . (three tinmes)

(This is for the observing the five precepts, and neans, 'I
undertake the five training rules: to refrain fromtaking life, from
stealing, fromsexual m sconduct, fromlying, and fromtaking
i ntoxicants."')

Imani attha sikkhapadani sanmadiyam . (three tinmes)

(This is for those observing the eight precepts, and neans, 'I
undertake the eight training rules: to refrain fromtaking life, from
stealing, fromsexual intercourse, fromlying, fromtaking
i ntoxi cants, fromeating food after noon and before dawn, from
wat chi ng shows and from adorni ng the body for the purpose of
beautifying it, and fromusing high and |uxurious beds and seats.')

Imani dasa sikkhapadani samadiyam. (three tines)

(This is for those observing the ten precepts, and neans, 'I
undertake the ten training rules: to refrain fromtaking life, from
stealing, fromsexual intercourse, fromlying, fromtaking
i ntoxi cants, fromeating food after noon and before dawn, from
wat chi ng shows, from adorning the body for the purpose of beautifying
it, fromusing high and | uxurious beds and seats, and fromreceiving
money. ')

Pari suddho aham bhante. Parisuddhoti mam buddho dhammo
sangho dhar et u.

(This is for those observing the 227 precepts.)

Now t hat you have professed the purity of your thoughts, words, and
deeds toward the qualities of the Buddha, Dhamma, and Sangha, bow down
three times. Sit down, place your hands palmto-palmin front of your
heart, steady your thoughts, and devel op the four Sublime Attitudes:
good will, conpassion, appreciation, and equaninty. To spread these
thoughts to all Iiving beings wthout exception is called the

i mreasur abl e Subline Attitude. A short Pali forrmula for those who have
trouble nmenorizing is:



"Metta" (benevol ence and | ove, hoping for your own welfare and
that of all other living beings.)

"Karuna" (conpassion for yourself and others.)

"Mudita" (appreciation, taking delight in your own goodness and
that of others.)

"Upekkha" (equanimty in the face of those things that should be
| et be.)

METHOD 1

Sit in a half-lotus position, right leg on top of the left |eg, your
hands pl aced pal mup on your lap, right hand on top of the left. Keep
your body straight and your mind on the task before you. Raise your
hands in respect, palmto-palmin front of the heart, and think of the
qualities of the Buddha, Dhamma, and Sangha: Buddho ne natho -- The
Buddha is my mainstay. Dhammo ne natho -- The Dhanma is my mainstay.
Sangho me natho -- The Sangha is ny mainstay. Then repeat in your

m nd, buddho, buddho; dhammo, dhammo; sangho, sangho. Return your
hands to your |ap and repeat one word, buddho, three tinmes in your

m nd.

Then think of the in-and-out breath, counting the breaths in pairs.
First think bud- with the in-breath, dho with the out, ten tines. Then
begi n agai n, thinking buddho with the in-breath, buddho with the out,
seven times. Then begin again: As the breath goes in and out once,

t hi nk buddho once, five times. Then begin again: As the breath goes in
and out once, think buddho three tinmes. Do this for three in-and-out
br eat hs.

Now you can stop counting the breaths, and sinply think bud- with
the in-breath and dho with the out. Let the breath be rel axed and
natural. Keep your mnd perfectly still, focused on the breath as it
comes in and out of the nostrils. When the breath goes out, don't send
the mind out after it. Wen the breath cones in, don't let the mnd
follow it in. Let your awareness be broad and open. Don't force the
m nd too much. Relax. Pretend that you re breathing out in the w de
open air. Keep the mind still, like a post at the edge of the sea.
When the water rises, the post doesn't rise with it; when the water
ebbs, the post doesn't sink

When you' ve reached this level of stillness, you can stop thinking
buddho. Sinply be aware of the feeling of the breath.

Then slowy bring your attention inward, focusing it on the various
aspects of the breath -- the inportant aspects that can give rise to
intuitive powers of various kinds: clairvoyance, clairaudience, the



ability to know the mnds of others, the ability to remenber previous
lives, the ability to know where different people and aninals are
reborn after death, and know edge of the various el ements or
potentials that are connected with, and can be of use to, the body.
These el enments cone fromthe bases of the breath. The First Base:
Center the mind on the tip of the nose and then slowy nove it to the
m ddl e of the forehead, The Second Base. Keep your awareness broad.
Let the mind rest for a nonment at the forehead and then bring it back
to the nose. Keep nmoving it back and forth between the nose and the
forehead -- like a person clinbing up and down a nountain -- seven
times. Then let it settle at the forehead. Don't let it go back to the
nose.

Fromhere, let it nove to The Third Base, the middle of the top of
the head, and let it settle there for a noment. Keep your awareness
broad. Inhale the breath at that spot, let it spread throughout the
head for a nonent, and then return the mnd to the mddle of the
forehead. Move the mind back and forth between the forehead and the
top of the head seven tines, finally letting it rest on the top of the
head.

Then bring it into The Fourth Base, the mddle of the brain. Let it
be still for a monent and then bring it back out to the top of the
head. Keep noving it back and forth between these two spots, finally
letting it settle in the mddl e of the brain. Keep your awareness
broad. Let the refined breath in the brain spread to the | ower parts
of the body.

When you reach this point you may find that the breath starts
giving rise to various signs (nimtta), such as seeing or feeling hot,
cold, or tingling sensations in the head. You may see a pale, nurky

vapor or your own skull. Even so, don't let yourself be affected by
what ever appears. If you don't want the nimtta to appear, breathe
deep and long, down into the heart, and it will imediately go away.

When you see that a nimtta has appeared, mndfully focus your
awareness on it -- but be sure to focus on only one at a tine,
choosi ng whi chever one is nost confortable. Once you' ve got hold of
it, expand it so that it's as large as your head. The bright white
nimtta is useful to the body and mnd: It's a pure breath that can
cl eanse the blood in the body, reducing or elimnating feelings of
pai n.

When you have this white light as large as the head, bring it down
to The Fifth Base, the center of the chest. Once it's firmy settled,
let it spread out to fill the chest. Make this breath as white and as
bright as possible, and then let both the breath and the |ight spread
t hr oughout the body, out to every pore, until different parts of the
body appear on their own as pictures. If you don't want the pictures,
take two or three long breaths and they' |l disappear. Keep your
awareness still and expansive. Don't let it latch onto or be affected
by any nimtta that may happen to pass into the brightness of the
breath. Keep careful watch over the mnd. Keep it one. Keep it intent
on a single preoccupation, the refined breath, letting this refined
breath suffuse the entire body.

When you' ve reached this point, know edge will gradually begin to



unfold. The body will be light, like fluff. The mind will be rested
and refreshed -- supple, solitary, and self-contained. There will be
an extreme sense of physical pleasure and nmental ease.

If you want to acquire know edge and skill, practice these steps
until you're adept at entering, |eaving, and staying in place. \Wen
you' ve mastered them you'll be able to give rise to the nimtta of
the breath -- the brilliantly white ball or lunp of light -- whenever
you want. Wen you want know edge, sinply make the mind still and |et
go of all preoccupations, l|eaving just the brightness. Think one or
two tines of whatever you want to know -- of things inside or outside,
concerning yourself or others -- and the know edge will arise or a
mental picture will appear. To becone thoroughly expert you should, if
possi bl e, study directly with soneone who has practiced and is skilled
in these matters, because know edge of this sort can come only from
the practice of centering the mnd.

The knowl edge that comes fromcentering the mind falls into two
cl asses: mundane (| okiya) and transcendent (lokuttara). Wth nundane
know edge, you're attached to your know edge and views on the one
hand, and to the things that appear and give rise to your know edge on
the other. Your know edge and the things that give you know edge
t hrough the power of your skill are composed of true and fal se m xed
together -- but the '"true' here is true sinply on the level of nenta
fashi oni ng, and anyt hing fashi oned is by nature changeabl e, unstabl e,
and i nconstant.

So when you want to go on to the transcendent |evel, gather all the
thi ngs you know and see into a single preoccupation --
ekaggat ar anmana, the singleness of nental absorption -- and see that
they are all of the sane nature. Take all your know edge and awareness
and gather it into the sane point, until you can clearly see the
truth: that all of these things, by their nature, sinply arise and
pass away. Don't try to latch onto the things you know -- your
preoccupations -- as yours. Don't try to latch onto the know edge t hat
has come fromw thin you as your own. Let these things be, in line
with their own inherent nature. If you latch onto your
pre-occupations, you're latching onto stress and pain. If you hold
onto your know edge, it will turn into the cause of stress.

So: A mnd centered and still gives rise to know edge. This
know edge is the path. Al of the things that cone passing by for you
to know are stress. Don't let the mind fasten onto its know edge.
Don't let it fasten onto the preoccupations that appear for you to
know. Let thembe, inline with their nature. Put your mnd at ease.
Don't fasten onto the mnd or suppose it to be this or that. As |long
as you suppose yourself, you' re suffering from obscured awareness
(avijja). Wien you can truly know this, the transcendent will arise
within you -- the nobl est good, the nost exalted happi ness a human
bei ng can know.

To summarize, the basic steps to practice are as foll ows:
1. Elimnate all bad preoccupations fromthe m nd

2. Make the mnd dwell on good preoccupati ons.



3. Gather all good preoccupations into one -- the singleness of
medi tative absorption (jhana).

4. Consider this one preoccupation until you see how it is
ani ccam inconstant; dukkham stressful; and anatta, not yourself
or anyone else -- enpty and void.

5. Let all good and bad preoccupations follow their own nature --
because good and bad dwell together and are equal by nature. Let
the mnd followits own nature. Let knowing follow its own
nature. Knowi ng doesn't arise, and it doesn't fall away. This is
santi-dhama -- the reality of peace. It knows goodness, but the
knowi ng isn't goodness, and goodness isn't the knowi ng. It knows
evil, but the knowing isn't evil, and evil isn't the knowi ng. In
other words, knowing isn't attached to know edge or to the things
known. Its nature is truly elemental -- flaw ess and pure, like a
drop of water on a lotus leaf. This is why it's called
asankhat a- dhat u: the unconpounded property, a true el ement.

When you can follow these five steps, you'll find marvel s appearing
in your heart, the results of having practiced tranquility and insight
meditation. These results fall into the two classes al ready nenti oned:

mundane, providing for your own physical well-being and that of others
t hr oughout the world; and transcendent, providing for the well-being
of your heart, bringing happiness that is calm cool, and bl ooni ng,
leading all the way to Liberation (nibbana) -- free frombirth

ageing, illness, and death.

This has been a brief explanation of the main principles of breath
meditation. If you have any questions or encounter any difficulties in
putting these principles into practice, and you wish to study directly
with soneone who teaches along these lines, | will be happy to help
you to the best of ny ability so that we can all attain the peace and
wel | - bei ng taught by the religion

Most people will find that Method 2, which follows, is easier and
more relaxing than Method 1, outlined above.

METHOD 2

There are seven basic steps:

1. Start out with three or seven long in-and-out breaths, thinking
bud- with the in-breath, and dho with the out. Keep the neditation
syllable as long as the breath.

2. Be clearly aware of each in-and-out breath.

3. (bserve the breath as it goes in and out, noticing whether it's
confortable or unconfortable, broad or narrow, obstructed or



free-flow ng, fast or slow, short or long, warmor cool. If the breath
doesn't feel confortable, change it until it does. For instance, if
breathing in long and out long is unconfortable, try breathing in
short and out short.

As soon as you find that your breathing feels confortable, let this
confortabl e breath sensation spread to the different parts of the
body. To begin with, inhale the breath sensation at the base of the
skull and let it flow all the way down the spine. Then, if you are
male, let it spread down your right leg to the sole of your foot, to
the ends of your toes, and out into the air. Inhale the breath
sensation at the base of the skull again and let it spread down your
spi ne, down your left leg to the ends of your toes, and out into the
air. (If you are fenale, begin with the left side first, because the
mal e and fenal e nervous systens are different.)

Then let the breath fromthe base of the skull spread down over
both shoul ders, past your el bows and wists, to the tips of your
fingers, and out into the air.

Let the breath at the base of the throat spread down the centra
nerve at the front of the body, past the lungs and liver, all the way
down to the bl adder and col on

Inhale the breath right at the mddle of the chest and let it go
all the way down to your intestines.

Let all these breath sensations spread so that they connect and
flow together, and you'll feel a greatly inproved sense of well -being.

4. Learn four ways of adjusting the breath:

in long and out |ong,

in long and out short,
in short and out |ong,
in short and out short.

aoop

Br eat he whi chever way is nost confortable for you. O, better yet,
learn to breathe confortably all four ways, because your physica
condition and your breath are al ways changi ng.

5. Becone acquainted with the bases or focal points for the mnd --
the resting spots of the breath -- and center your awareness on
whi chever one seens nost confortable. A few of these bases are:

the tip of the nose,

the mddl e of the head,

the pal at e,

the base of the throat,

the breastbone (the tip of the sternunj,
the navel (or a point just above it).

ToQoooe

If you suffer from frequent headaches or nervous problens, don't
focus on any spot above the base of the throat. And don't try to force
the breath or put yourself into a trance. Breathe freely and
naturally. Let the mnd be at ease with the breath -- but not to the
point where it slips away.



6. Spread your awareness -- your sense of conscious feeling --
t hr oughout the entire body.

7. Unite the breath sensations throughout the body, letting them
flow together confortably, keeping your awareness as broad as
possible. Once you're fully aware of the aspects of the breath you
al ready know in your body, you'll come to know all sorts of other
aspects as well. The breath, by its nature, has many facets: breath
sensations flowing in the nerves, those flowi ng around and about the
nerves, those spreading fromthe nerves to every pore. Beneficia
breath sensations and harnful ones are m xed together by their very
nat ure

To summarize: (a) for the sake of inproving the energy already
existing in every part of your body, so that you can contend with such
things as di sease and pain; and (b) for the sake of clarifying the
know edge already within you, so that it can becone a basis for the
skills leading to release and purity of heart -- you shoul d al ways
bear these seven steps in mnd, because they are absolutely basic to
every aspect of breath nmeditation. Wen you' ve mastered them you wll

have cut a main road. As for the side roads -- the incidentals of
breath nmeditation -- there are plenty of them but they aren't really
inmportant. You'll be perfectly safe if you stick to these seven steps

and practice themas nmuch as possible.

Once you've learned to put your breath in order, it's as if you
have everyone in your home in order. The incidentals of breath
meditation are |ike people outside your hone -- in other words,
guests. Once the people in your hone are well-behaved, your guests
will have to fall in line.

The 'guests' here are the signs (nimtta) and vagrant breaths that
will tend to pass within the range of the breath you are dealing wth:
the various signs that arise fromthe breath and nay appear as inages
-- bright lights, people, animals, yourself, others; or as sounds --
the voi ces of people, sone you recognize and others you don't. In some
cases the signs appear as snells -- either fragrant or else foul I|ike
a corpse. Sonetines the in-breath can make you feel so full throughout
the body that you have no sense of hunger or thirst. Sonetines the
breath can send warm hot, cold, or tingling sensations through the
body. Sonetimes it can cause things that never occurred to you before
to spring suddenly to m nd

Al of these things are classed as guests. Before you go receiving
guests, you should put your breath and mnd into good order, making
them stabl e and secure. In receiving these guests, you first have to
bring themunder your control. If you can't control them don't have
anything to do with them They might |ead you astray. But if you can
put themthrough their paces, they can be of use to you later on

To put themthrough their paces nmeans to change themat wll,
t hrough the power of thought (patibhaga nimtta) -- naking them small
| arge, sending themfar away, bringing themup close, making them
appear and di sappear, sending themoutside, bringing themin. Only
then will you be able to use themin training the mnd



Once you've mastered these signs, they'Il give rise to heightened
sensory powers: the ability to see w thout opening your eyes; the
ability to hear far-distant sounds or snell far-distant aromas; the
ability to taste the various elenents that exist in the air and can be
of use to the body in overcom ng feelings of hunger and desire; the

ability to give rise to certain feelings at will -- to feel cool when
you want to feel cool, hot when you want to feel hot, warm when you
want to feel warm strong when you need strength -- because the

various elenments in the world that can be physically useful to you
will come and appear in your body.

The mind, too, will be heightened, and will have the power to
devel op the eye of intuition (nana-cakkhu): the ability to remenber
previous lives, the ability to know where |iving beings are reborn
after they die, and the ability to cleanse the heart of the effluents
of defilement. If you have your wits about you, you can receive these
guests and put themto work in your home.

These are a few of the incidentals of breath nmeditation. If you
come across themin your practice, exanm ne themthoroughly. Don't be
pl eased by what appears. Don't get upset or try to deny what appears.
Keep your m nd on an even keel. Stay neutral. Be circunspect. Consider
careful |y whatever appears, to see whether it's trustworthy or not.

O herwise, it mght |ead you to m staken assunptions. Good and evi l
right and wong, high and low. Al depend on whether your heart is
shrewd or dull, and on how resourceful you are. If you're dull-wtted,
even high things can becone | ow, and good things evil.

Once you know t he vari ous aspects of the breath and its
incidentals, you can gain know edge of the four Noble Truths. In
addition, you can relieve physical pains as they arise in your body.
M ndful ness is the active ingredient in the nmedicine; the in-and-out
breath is the solvent. M ndful ness can cleanse and purify the breath.
A pure breath can cleanse the bl ood throughout the body, and when the
blood is cleansed, it can relieve many of the body's diseases and
pains. If you suffer from nervous disorders, for instance, they'l
conpl etely di sappear. What's nore, you'll be able to strengthen the
body so that you feel a greater sense of health and well -being

When the body feels well, the mnd can settle down and rest. And
once the mnd is rested, you gain strength: the ability to relieve all
feelings of pain while sitting in neditation, so that you can go on
sitting for hours. When the body is free frompain, the mind is free
from H ndrances (nivarana). Body and mind are both strong. This is
cal l ed samadhi -balam-- the strength of concentration

When your concentration is strong like this, it can give rise to
di scernnent: the ability to see stress, its cause, its disbanding, and
the path to its disbanding, all clearly within the breath. This can be
expl ained as follows: The in-and-out breath is stress -- the
in-breath, the stress of arising; the out-breath, the stress of
passi ng away. Not being aware of the breath as it goes in and out, not
knowi ng the characteristics of the breath, is the cause of stress.
Knowi ng when the breath is comng in, knowi ng when it's going out,
knowing its characteristics clearly -- i.e., keeping your views in
line with the truth of the breath -- is Right View, part of the Noble
Pat h. Knowi ng whi ch ways of breathing are unconfortable, know ng how



to vary the breath; know ng, 'That way of breathing is unconfortable;
I"lIl have to breathe Iike this in order to feel at ease:' This is

Ri ght Aspiration. The nmental factors that think about and correctly
eval uate all aspects of the breath are R ght Speech. Know ng various
ways of inproving the breath; breathing, for exanple, in |long and out
long, in short and out short, in short and out long, in long and out
short, until you cone across the breath nost confortable for you: This
is Right Action. Knowi ng how to use the breath to purify the bl ood,
how to let this purified blood nourish the heart nuscles, howto
adjust the breath so that it eases the body and soothes the m nd, how
to breathe so that you feel full and refreshed in body and m nd: This
is Right Livelihood. Trying to adjust the breath until it soothes the
body and mnd, and to keep trying as long as you aren't fully at ease,
is Right Effort. Being m ndful of the in-and-out breath at all tines,
knowi ng the various aspects of the breath -- the up-flow ng breath,
the down-flowi ng breath, the breath in the stomach, the breath in the
intestines, the breath flow ng along the nuscles and out to every pore
-- keeping track of these things with every in-and-out breath: This is
Ri ght M ndfulness. A mnd intent only on issues related to the breath,
not pulling any other objects in to interfere, until the breath is
refined, giving rise to fixed absorption and then |iberating insight:
This is Right Concentration

To think of the breath is termed vitakka, directed thought. To
adjust the breath and let it spread is called vicara, evaluation. Wen
all aspects of the breath flow freely throughout the body, you fee
full and refreshed in body and mnd: This is piti, rapture. Wen body
and mnd are both at rest, you feel serene and at ease: This is sukha,
pl easure. And once you feel pleasure, the mind is bound to hold fast
to a single preoccupation and not go straying after any others: This
i s ekaggat arammana, si ngl eness of preoccupation. These five factors
formthe begi nning stage of Ri ght Concentration

When all these parts of the Noble Path -- virtue, concentration
and di scernment -- are brought together fully mature in the heart, you
gain insight into all aspects of the breath, know ng that 'Breathing
this way gives rise to good nental states. Breathing that way gives
rise to bad nmental states.' You aren't caught up with the factors --

the breath in all its aspects -- that fashion the body, the factors
that fashion speech, the factors that fashion the m nd, whether for
good or for ill. You let thembe, inline with their inherent nature:

This is the disbanding of stress.

Anot her, even briefer way to express the four Noble Truths is this:
The in-and-out breath is the truth of stress. Not being aware of the
i n-breath, not being aware of the out-breath: This is the cause of
stress -- obscured, deluded awareness. Seeing into all aspects of the
breath so clearly that you can let themgo with no sense of
attachnment, is the disbanding of stress. Being constantly m ndful and
aware of all aspects of the breath, is the path to the disbandi ng of
stress.

When you can do this, you can say that you' re correctly foll ow ng
the path of breath neditation. Your awareness is unobscured. You have
the skill to know all four Truths clearly. You can attain rel ease.

Rel ease is a mind that doesn't cling to | ow causes and | ow effects --
i.e., stress and its cause; or to high causes and high effects -- the



di sbandi ng of stress and the path to its disbanding. It's a mnd
unattached to the things that cause it to know, unattached to

know edge, unattached to knowi ng. Wien you can separate these things,
you' ve mastered the skill of release -- in other words, when you know
what forms the begi nning, what forns the end and what lies in between,
letting thembe as they are on their own, in line with the phrase,

sabbe dhamma anatta
Al'l phenonena are not-self.

To be attached to the things that cause us to know -- the el enents,
khandhas, the senses and their objects -- is ternmed clinging to
sensual ity (kamupadana). To be attached to know edge is terned
clinging to views (ditthupadana). To be unacquainted wi th pure know ng
in and of itself (buddha) is terned clinging to precepts and
procedures (sil abbatupadana). And when we cling in this way, we are
bound to be deluded by the factors that fashion the body, speech, and
the mnd, all of which arise from obscured awareness.

The Buddha was a conplete master of both cause and effect, w thout
being attached either to | ow causes and | ow effects, or to high causes
and high effects. He was above cause and beyond effect. Stress and
ease were both at his disposal, but he was attached to neither of
them He fully knew both good and evil, was fully equi pped with both
self and not-self, but wasn't attached to any of these things. He had
at his disposal the objects that can act as the basis for the cause of
stress, but wasn't attached to them The Path -- discernnment -- was
al so at his disposal: He knew how to appear either ignorant or shrewd,
and how to use both ignorance and shrewdness in his work of spreading
the religion. And as for the disbanding of stress, he had it at his
di sposal but didn't cling to it, wasn't attached to it, which is why
we can truly say that his mastery was conplete.

Before the Buddha was able to let go of these things in this way,
he first had to work at giving rise to themin full measure. Only then
could he put themaside. He let go from abundance, unlike ordinary
peopl e who 'let go' out of poverty. Even though he let these things
go, they were still at his disposal. He never dism ssed the virtue,
concentration, and discernnment he had worked at perfecting up to the
day of his Awakening. He continued using every aspect of virtue,
concentration, and discernnent to the day he entered total Liberation
(parini bbana). Even the monent he was about to 'nibbana,' he was
practicing his full command of concentration -- in other words, his
total Liberation occurred when he was between the physical and
non- physi cal |evels of jhana.

So we shouldn't dismss virtue, concentration, and di scernnent.
Sone people won't observe the precepts because they're afraid of
getting tied to them Sonme people won't practice concentration because
they' re afraid of becom ng ignorant or going insane. The truth of the
matter is that normally we're already ignorant, already insane, and
that to practice centering the mind is what will end our ignorance and

cure our insanity. Once we've trai ned ourselves properly, we'll give
rise to pure discernnent, like a cut jewel that gives off light by its
very nature. This is what qualifies as true discernment. It arises

for us individually and is terned paccattam W can give rise to it,
and know it, only for ourselves.



Most of us, though, tend to m sunderstand the nature of
di scernnent. W take imtation discernnent, adulterated with concepts,
and use it to snother the real thing, like a man who coats a pi ece of
glass with mercury so that he can see his reflection and that of
others, thinking he's found an ingeni ous way of | ooking at the truth.
Actual ly, he's nothing nore than a nonkey looking in a mrror: One
monkey becones two and will keep playing with its reflection until the
mercury wears off, at which point it becones crestfallen, not know ng
what the reflection cane fromin the first place. So it is when we
gain imtation discernnent, unwittingly, by thinking and conjecturing
inline with the things we think we've perceived: W' re headed for
sorrow when death neets us face-to-face

The crucial factor in natural discernnent conmes solely from
training the mind to be like a dianond that gives off its own light --
surrounded by radi ance whether in dark places or bright. Amrror is

useful only in places already well-lit. If you take it into the dark,
you can't use it to see your reflection at all. But a cut jewel that
gives off its owm light is brilliant everywhere. This is what the

Buddha meant when he taught that there are no closed or secret places
in the world where discernnent can't penetrate. This jewel of

di scernnent is what will enable us to destroy craving, attachnment, and
obscured awareness, and to attain the highest excellence: Liberation
-- free frompain, death, annihilation, and extinction -- existing
naturally through the reality of deathl essness (anata-dhanma).

By and large, we tend to be interested only in discernment and
rel ease. At the drop of a hat, we want to start right in with the
teachi ngs on stress, inconstancy, and not-self -- and when this is the
case, we'll never get anywhere. Before the Buddha taught that things
are inconstant, he had worked at knowi ng themuntil they reveal ed
their constancy. Before teaching that things are stressful, he had
turned that stress into pleasure and ease. And before teaching that
things are not-self, he had turned what is not-self into a self, and
so was able to see what is constant and true, lying hidden in what is
i nconstant, stressful, and not-self. He then gathered all of these
qualities into one. He gathered all that is inconstant, stressful, and
not-self into one and the sane thing: fashionings (sankhara) viewed in
terns of the world -- a single class, equal everywhere throughout the
world. As for what's constant, pleasant, and self, this was another
class: fashionings viewed in terns of the Dhamma. And then he let go
of both classes, without getting caught up on 'constant' or

"inconstant,' 'stress' or 'ease,' 'self' or 'not-self.' This is why we
can say he attained release, purity, and Liberation, for he had no
need to latch onto fashionings -- whether of the world or of the
Dhanmma -- in any way at all

This was the nature of the Lord Buddha's practice. But as for our
own practice, nost of us act as if we have everything figured out
bef orehand and have succeeded even before we start. In other words, we
want sinply to let go and attain peace and rel ease. But if we haven't
laid the full groundwork, our letting-go is bound to be |acking: CQur
peace is bound to be piece-neal, our release is bound to be wong.
Those of us who sincerely nmean well and want only the highest good
shoul d ask oursel ves: Have we laid the proper foundation? If we don't
lay the proper foundation for release and letting go, howw ||l we ever



be free?

The Buddha taught that virtue can overcone common defil enents, the
gross faults in our words and deeds; that concentration can overcome
such internediate defil ements as sensual desires, ill wll, torpor,
restl essness, and uncertainty; and that discernment can overcone such
subtl e defil enents as craving, attachnent, and obscured awareness. Yet
sonme peopl e whose di scernnent is sharp, who can clearly explain subtle
points of doctrine, can't seemto shake off the nore common
defilements that even virtue can overconme. This shows that something
must be lacking in their virtue, concentration, and discernment. Their
virtues are probably all on the surface, their concentration splotchy
and stained, their discernnent a sneared-on gloss -- |like the gl ass
coated with nmercury -- which is why they can't attain the goal. Their
actions fall under the old saying: Keeping a sword outside the

scabbard -- having a way with words and theories, but no center for
the mnd; laying an egg outside the nest -- |ooking for goodness only
outside, without training the mnd to be centered; resting a
foundation on the sand -- trying to find security in things of no

substance. Al of this is bound to bring di sappoi ntment. Such peopl e
have yet to find a worthwhile refuge

So we should lay the groundwork and put the causes into good
wor ki ng order, because all the attai nnents we hope for come springing
from causes

attana codayattanam
pati manse tamattana

Rouse yoursel f. Train your own heart.
Start judgi ng your own in-and-out breath.

JHANA

Now we will sunmarize the nethods of breath neditation under the
headi ngs of j hana.

Jhana nmeans to be absorbed or focused in a single object or
preoccupation, as when we deal with the breath.

1. The first level of jhana has five factors. (a) Directed thought
(vitakka): Think of the breath until you can recognize it clearly
wi thout getting distracted. (b) Singleness of preoccupation
(ekaggat aranmana): Keep the mind with the breath. Don't let it stray
after other objects. Watch over your thoughts so that they deal only
with the breath to the point where the breath beconmes confortable.
(The m nd becones one, at rest with the breath.) (c) Eval uation
(vicara): Gain a sense of howto let this confortable breath sensation
spread and coordinate with the other breath sensations in the body.
Let these breath sensations spread until they all nmerge. Once the body



has been soothed by the breath, feelings of pain will grow calm The
body will be filled with good breath energy. (The mind is focused
exclusively on issues connected with the breath.)

These three qualities nust be brought together to bear on the sane
stream of breathing for the first level of jhana to arise. This stream
of breathing can then take you all the way to the fourth | evel of
j hana.

D rected thought, singleness of preoccupation, and eval uation act
as the causes. Wen the causes are fully ripe, results will appear --
(d) rapture (piti), a conpelling sense of fullness and refreshnment for
body and mind, going straight to the heart, independent of all else;
(e) pleasure (sukha), physical ease arising fromthe body's being
still and unperturbed (kaya-passaddhi); mental contentment arising
fromthe mnd s being at ease on its own, unperturbed, serene, and
exul tant (citta-passaddhi).

Rapture and pleasure are the results. The factors of the first
| evel of jhana thus come down sinply to two sorts: causes and results.

As rapture and pl easure grow stronger, the breath becones nore
subtl e. The longer you stay focused and absorbed, the nore powerful
the results becone. This enables you to set directed thought and
eval uation (the prelimnary ground-clearing) aside, and -- relying
conpletely on a single factor, singleness of preoccupation -- you
enter the second | evel of jhana (magga-citta, phala-citta).

2. The second level of jhana has three factors: rapture, pleasure,
and si ngl eness of preoccupation (magga-citta). This refers to the
state of mnd that has tasted the results coming fromthe first |eve
of jhana. Once you have entered the second |l evel, rapture and pl easure
beconme stronger because they rely on a single cause, singleness of
preoccupation, which | ooks after the work fromhere on in: focusing on
the breath so that it becones nore and nore refined, keeping steady
and still with a sense of refreshment and ease for both body and m nd.
The mind is even nore stable and intent than before. As you continue
focusing, rapture and pl easure grow stronger and begin to expand and
contract. Continue focusing on the breath, noving the m nd deeper to a
more subtle level to escape the notions of rapture and pl easure, and
you enter the third |l evel of jhana.

3. The third level of jhana has two factors: pleasure and
si ngl eness of preoccupation. The body is quiet, notionless, and
solitary. No feelings of pain arise to disturb it. The mind is

solitary and still. The breath is refined, free-flowi ng, and broad. A
radi ance -- white like cotton wool -- pervades the entire body,
stilling all feelings of physical and nental disconfort. Keep focused

on | ooking after nothing but the broad, refined breath. The mnd is
free: No thoughts of past or future disturb it. The m nd stands out on
its own. The four properties -- earth, water, fire, and wind -- are in
har mony t hroughout the body. You could al nost say that they're pure

t hroughout the entire body, because the breath has the strength to
control and take good care of the other properties, keeping them

har moni ous and coordi nated. M ndful ness is coupled wi th singleness of
preoccupation, which acts as the cause. The breath fills the body.

M ndf ul ness fills the body.



Focus on in: The mnd is bright and powerful, the body is light.
Feel i ngs of pleasure are still. Your sense of the body feels steady
and even, with no slips or gaps in your awareness, so you can let go
of your sense of pleasure. The manifestations of pleasure grow still
because the four properties are balanced and free fromnotion
Si ngl eness of preoccupation, the cause, has the strength to focus nore
heavily down, taking you to the fourth [ evel of jhana.

4. The fourth level of jhana has two factors: equanimty (upekkha)
and si ngl eness of preoccupation, or m ndful ness. Equanimty and
si ngl eness of preoccupation on the fourth | evel of jhana are

powerfully focused -- solid, stable, and sure. The breath property is
absolutely quiet, free fromripples and gaps. The mi nd, neutral and
still, lets go of all preoccupations with past and future. The breath,
which forns the present, is still, like the ocean or air when they are

free fromcurrents or waves. You can know distant sights and sounds
because the breath is even and unwavering, acting like a novie screen
that gives a clear reflection of whatever is projected onto it.

Know edge arises in the mnd: You know but stay neutral and still. The
mnd is neutral and still; the breath, neutral and still; past,
present, and future are all neutral and still. This is true singleness

of preoccupation, focused on the unperturbed stillness of the breath.
Al parts of the breath in the body connect so that you can breathe
t hrough every pore. You don't have to breathe through the nostrils,
because the in-and-out breath and the other aspects of the breath in
the body forma single, unified whole. Al aspects of the breath
energy are even and full. The four properties all have the sane
characteristics. The mind is conpletely still.

The focus is strong; the light, aglow.
This is to know the great frame of reference.
The mind is beam ng and bright --

like the Iight of the sun
that, unobstructed by clouds or haze,
illumnes the earth with its rays.

The mind sheds light in all directions. The breath is radiant, the
mnd fully radiant, due to the focusing of m ndful ness.

The focus is strong; the light, aglow. ... The m nd has power and
authority. Al four of the frames of reference are gathered into one.
There is no sense that, 'That's the body....That's a feeling...
That's the mind....That's a nental quality.' There's no sense that

they're four. This is thus called the great frame of reference
because none of the four are in any way separate.

The mind is firmy intent,
centered and true,
due to the strength of its focus.

M ndf ul ness and sel f - awareness converge into one: This is what is
meant by the one path (ekayana-nmagga) -- the concord anong the
properties and frames of reference, four in one, giving rise to great
energy and wakeful ness, the purifying inner fire (tapas) that can
t horoughly di spel all obscuring darkness.



As you focus nmore strongly on the radi ance of the mind, the power
that conmes fromletting go of all preoccupations enables the mnd to
stand alone. You're like a person who has clinbed to the top of a
mountain and has the right to see in all directions. The mnd's
dwelling -- the breath, which supports the mnd s freedom-- is in a
hei ghtened state, so the mnd is able to see all things fashioned
(sankhara) clearly in terns of the Dhamma: as el ements, khandhas, and
sense nedi a (ayatana). Just as a person who has taken a canmera up in
an airplane can take pictures of practically everything below so a
person who has reached this stage (| okavidu) can see the world and the
Dhanmma as they truly are.

In addition, awareness of another sort, in the area of the mnd --
called liberating insight, or the skill of release -- al so appears.
The el enents or properties of the body acquire potency (kaya-siddhi);
the mnd, resilient power. When you want know edge of the world or the
Dhamma, focus the mnd heavily and forcefully on the breath. As the
concentrated power of the mind strikes the pure elenment, intuitive
know edge will spring up in that elenment, just as the needle of a
record player, as it strikes a record, will give rise to sounds. Once
your m ndful ness is focused on a pure object, then if you want inages,
images will appear; if sounds, sounds will arise, whether near or far
matters of the world or the Dhamma, concerning yourself or others,
past, present, or future -- whatever you want to know. As you focus
down, think of what you want to know, and it will appear. This is nana
-- intuitive sensitivity capable of know ng past, present, and future
-- an inportant |evel of awareness that you can know only for
yoursel f. The elenments are |ike radi o waves going through the air. If
your m nd and m ndful ness are strong, and your skills highly
devel oped, you can use those elenents to put yourself in touch with
the entire world so that know edge can arise within you

When you have mastered the fourth level of jhana, it can act as the
basis for eight skills:

1. Vipassana-nana: clear intuitive insight into nental and physica
phenonena as they arise, remain, and disband. This is a special sort
of insight, comng solely fromtraining the mnd. It can occur in two
ways: (a) knowi ng without ever having thought of the matter; and (b)

knowi ng from having thought of the matter -- but not after a great
deal of thought, as in the case of ordinary know edge. Think for an
instant and it imedi ately becones clear -- just as a piece of cotton

wool soaked in gasoline, when you hold a match to it, bursts
imediately into flane. The intuition and insight here are that fast,
and so differ fromordi nary discernnent.

2. Manomayi ddhi: the ability to use the mnd to influence events.
3. lddhividhi: the ability to display supra-nornmal powers, e.g.
creating images in certain instances that certain groups of people

will be able to see.

4. Dibbasota: the ability to hear distant sounds.

5. Cetopariya-nana: the ability to know the level -- good or evil
high or low -- of other people's m nds.



6. Pubbeni vasanussati-nana: the ability to remenber previous
lifetimes. (If you attain this skill, you'll no | onger have to wonder
as to whether death is followed by annihilation or rebirth.)

7. Dibbacakkhu: the ability to see gross and subtle inages, both
near and far.

8. Asavakkhaya-nana: the ability to reduce and elimnate the
effluents of defilenent in the heart.

These eight skills come exclusively fromthe centering the mnd
which is why | have witten this condensed guide to concentration and
j hana, based on the techni que of keeping the breath in mnd. If you
aspire to the good that can conme fromthese things, you should turn
your attention to training your own heart and m nd

* * Kk * * * % *

LESSONS I N SAVADHI

* k%

G oundwor k

July 30, 1956

If, when you're sitting, you aren't yet able to observe the breath,
tell yourself, "Now|l'mgoing to breathe in. Now |I'm going to breathe
out.' In other words, at this stage you' re the one doing the
breathing. You're not letting the breath come in and out as it
naturally would. If you can keep this in mnd each tinme you breat he,
you' Il soon be able to catch hold of the breath.

* k%

I n keepi ng your awareness inside your body, don't try to inprison
it there. In other words, don't try to force the mnd into a trance,
don't try to force the breath or hold it to the point where you fee
unconfortable or confined. You have to |let the mind have its freedom
Sinply keep watch over it to nake sure that it stays separate fromits
thoughts. If you try to force the breath and pin the m nd down, your
body is going to feel restricted and you won't feel at ease in your
work. You'll start hurting here and aching there, and your |egs nmay
fall asleep. So just let the mnd be its natural self, keeping watch
to make sure that it doesn't slip out after external thoughts.

When we keep the mind fromslipping out after its concepts, and
concepts fromslipping into the mind, it's like closing our w ndows
and doors to keep dogs, cats, and thieves fromslipping into our
house. What this nmeans is that we close off our sense doors and don't
pay any attention to the sights that come in by way of the eyes, the



sounds that conme in by way of the ears, the snmells that cone in by way
of the nose, the tastes that cone in by way of the tongue, the tactile
sensations that conme in by way of the body, and the preoccupations
that cone in by way of the mind. W have to cut off all the
perceptions and concepts -- good or bad, old or new -- that conme in by
way of these doors.

Cutting off concepts like this doesn't mean that we stop thinking.
It sinply means that we bring our thinking inside to put it to good
use by observing and evaluating the theme of our neditation. If we put
our mnd to wrk in this way, we won't be doing any harmto ourself or
to our mnd. Actually, our mind tends to be working all the time, but
the work it gets involved in is usually a lot of fuss and bot her
wi t hout any real substance. So we have to find work of real value for
it to do -- sonething that won't harmit, sonething really worth
doing. This is why we're doing breath neditation, focusing on our
breat hi ng, focusing on our mnd. Put aside all your other work and be
intent on doing just this and nothing else. This is the sort of
attitude you need when you neditate.

The Hi ndrances that cone fromour concepts of past and future are
like weeds growing in our field. They steal all the nutrients fromthe
soil so that our crops won't have anything to feed on and they mnake
the place ook |like a ness. They're of no use at all except as food
for the cows and other animals that come wandering through. If you |et
your field get filled with weeds this way, your crops won't be able to
grow. In the same way, if you don't clear your mind of its
preoccupation with concepts, you won't be able to nake your heart
pure. Concepts are food only for the ignorant people who think they're
delicious, but sages don't eat themat all

The five Hi ndrances -- sensual desire, ill will, torpor & |ethargy,
restl essness & anxiety, and uncertainty -- are like different kinds of
weeds. Restlessness & anxiety is probably the nost poisonous of the
| ot, because it nmmkes us distracted, unsettled, and anxious all at the
same tine. It's the kind of weed with thorns and sharp-edged | eaves.

If you run into it, you' re going to end up with a stinging rash al
over your body. So if you cone across it, destroy it. Don't let it
grow in your field at all

Breath meditation -- keeping the breath steadily in mnd -- is the
best nethod the Buddha taught for w ping out these H ndrances. W use
directed thought to focus on the breath, and evaluation to adjust it.
Directed thought is like a plow, evaluation, like a harrow If we keep
pl owi ng and harrowi ng our field, weeds won't have a chance to grow,
and our crops are sure to prosper and bear fruit.

The field here is our body. If we put a |ot of thought and
eval uation into our breathing, the four properties of the body will be
bal anced and at peace. The body will be healthy and strong, the mnd
rel axed and wi de open, free from Hi ndrances.

When you' ve got your field cleared and leveled like this, your
crops are sure to prosper. As soon as you bring the mind to the
breath, you'll feel a sense of rapture and refreshnent. The four bases
of attainment (iddhipada) -- the desire to practice, persistence in
the practice, intentness, and circunspection in your practice -- wll



devel op step by step. These four qualities are like the ingredients in
a health tonic. Woever takes this tonic will have a long life. If you
want to die, you don't have to take it, but if you don't want to die,
you have to take a lot. The nore you take it, the faster the diseases
in your mnd wll disappear.

The Art of Letting Go

August 17, 1956

When you sit and nmeditate, even if you don't gain any intuitive
insights, nmake sure at |east that you know this nuch: Wen the breath
comes in, you know Wen it goes out, you know. Wen it's |long, you
know. Wien it's short, you know. Wether it's pleasant or unpl easant,
you know. If you can know this nuch, you're doing fine. As for the
vari ous thoughts and concepts (sanna) that come into the mind, brush
them away -- whether they're good or bad, whether they deal with the
past or the future. Don't let theminterfere with what you' re doing --
and don't go chasing after themto straighten themout. Wen a thought
of this sort comes passing in, sinply let it go passing on. Keep your
awar eness, unperturbed, in the present.

When we say that the mnd goes here or there, it's not really the
m nd that goes. Only concepts go. Concepts are |ike shadows of the
mnd. If the body is still, howwll its shadow nove? The nmovenent of
the body is what causes the shadow to move, and when the shadow noves,
how wi Il you catch hold of it? Shadows are hard to catch, hard to

shake off, hard to set still. The awareness that forns the present:
That's the true mind. The awareness that goes chasing after concepts
is just a shadow. Real awareness -- 'knowing' -- stays in place. It
doesn't stand, wal k, conme, or go. As for the mnd -- the awareness
that doesn't act in any way com ng or going, forward or back -- it's
qui et and unperturbed. And when the mind is thus its normal, even

undi stracted self -- i.e., when it doesn't have any shadows -- we can
rest peacefully. But if the mind is unstable and uncertain, it wavers:
Concepts arise and go flashing out -- and we go chasing after them

hoping to drag them back in. The chasing after themis where we go
wong. This is what we have to correct. Tell yourself: Nothing is
wong with your mnd. Just watch out for the shadows.

You can't inprove your shadow. Say your shadow is bl ack. You can
scrub it with soap till your dying day, and it'll still be black --
because there's no substance to it. So it is with your concepts. You
can't straighten them out, because they're just images, deceiving you

The Buddha thus taught that whoever isn't acquainted with the self,
the body, the mnd, and its shadows, is suffering fromavijja --
dar kness, del uded know edge. Woever thinks the mnd is the self, the
self is the mind, the mind is its concepts -- whoever has things al
mxed up like this -- is lost, like a person lost in the jungle. To be
lost in the jungle brings countless hardships. There are wild beasts
to worry about, problens in finding food to eat and a place to sleep



No matter which way you | ook, there's no way out. But if we're lost in
the world, it's many times worse than being lost in the jungle,
because we can't tell night fromday. W have no chance to find any
bri ghtness because our mnds are dark with avijja.

The purpose of training the mind to be still is to sinplify things.
When things are sinplified, we can see. The m nd can settle down and
rest. And when the mnd has rested, it'll gradually beconme bright, in
and of itself, and give rise to knowl edge. But if we let things get
complicated -- if we let the mnd get mixed up with sights, sounds,
smells, tastes, tactile sensations, and ideas -- that's darkness.
Knowl edge won't have a chance to arise

When intuitive know edge does arise, it can -- if you know how to
use it -- lead to liberating insight. But if you let yourself get
carried away by know edge of the past or future, you won't get beyond
the mundane level. In other words, if you dabble too much in know edge
of physical things, w thout gaining wisdomw th regard to the worKkings
of the mnd, it can | eave you spiritually inmmature.

Say, for exanple, that a vision arises and you get hooked: You gain
know edge of your past lives and get all excited. Things you never
knew bef ore, now you can know. Thi ngs you never saw before, now you
see -- and they can make you overly pl eased or upset. Wiy? Because you
take themall too seriously. You may see a vision of yourself
prospering as a lord or master, a great enperor or king, wealthy and
influential. If you let yourself feel pleased, that's indul gence in
pl easure. You' ve strayed fromthe Mddle Path. O you may see yourself
as sonmething you wouldn't care to be: a pig or a dog, a bird or a rat,
crippled or defornmed. If you let yourself get upset, that's indul gence
in self-affliction -- and again, you' ve strayed fromthe path. Sone
people really let thenselves get carried away: As soon as they start
seeing things, they begin to think that they're special, sonehow
better than other people. They let thensel ves becone proud and
conceited -- and the true path has di sappeared wi thout their even
knowing it. If you're not careful, this is where mundane know edge can
| ead you.

But if you keep one principle firmy in nmnd, you can stay on the
right path: \Whatever appears, good or bad, true or false, don't |et
yoursel f feel pleased, don't let yourself get upset. Keep the m nd
bal anced and neutral, and discernment will arise. You'll see that the
vision or sign displays the truth of stress: it arises (is born),
fades (ages), and disappears (dies).

If you get hooked on your intuitions, you re asking for trouble.
Know edge that proves fal se can hurt you. Know edge that proves true
can really hurt you. If what you know is true, and you go telling
other people, you' re bragging. If it turns out to be false, it can
backfire on you. This is why those who truly know say that know edge
is the essence of stress: It can hurt you. Know edge is part of the
flood of views and opinions (ditthi-ogha) over which we have to cross.
If you hang onto know edge, you've gone wong. If you know, sinply
know, and let it go at that. You don't have to be excited or pleased.
You don't have to go telling other people.

Peopl e who' ve studi ed abroad, when they cone back to the rice



fields, don't tell what they've learned to the fol ks at hone. They
tal k about ordinary things in an ordinary way. They don't tal k about
the things they' ve studi ed because (1) no one woul d understand them
(2) it wouldn't serve any purpose. Even with people who woul d
understand them they don't display their learning. So it should be
when you practice neditation. No matter how much you know, you have to
act as if you know not hing, because this is the way people w th good
manners nornmally act. If you go bragging to other people, it's bad
enough. If they don't believe you, it can get even worse.

So what ever you know, sinmply be aware of it and let it go. Don't
let there be the assunption that 'I know ' Wen you can do this, your
mnd can attain the transcendent, free fromattachnent.

Everything in the world has its truth. Even things that aren't true
are true -- i.e., their truth is that they're false. This is why we
have to let go of both what's true and what's false. Once we know the
truth and can let it go, we can be at our ease. W won't be poor
because the truth -- the Dhanma -- will still be there with us. W
won't be left enpty-handed. It's like having a | ot of noney: Instead
of lugging it around with us, we keep it piled up at honme. W nmay not
have anything in our pockets, but we're still not poor

The sanme is true with people who really know. Even when they let go
of their know edge, it's still there. This is why the m nds of the
Nobl e Ones aren't left adrift. They let things go, but not in a
wasteful or irresponsible way. They let go like rich people: Even
though they let go, they ve still got piles of wealth.

As for people who let things go |ike paupers, they don't know
what's worthwhile and what's not, and so they let it all go, throwit
all away. And when they do this, they're sinply heading for disaster
For instance, they may see that there's no truth to anything -- no
truth to the khandhas, no truth to the body, no truth to stress, its
cause, its disbanding, or the path to its disbanding, no truth to
Li beration. They don't use their brains at all. They're too lazy to do
anything, so they let go of everything, throwit all away. This is
called letting go like a pauper. Like a |lot of nbdern-day sages: Wen
they conme back after they die, they're going to be poor all over
agai n.

As for the Buddha, he let go only of the true and fal se things that
appeared in his body and mnd -- but he didn't abandon his body and
m nd, which is why he ended up rich, with plenty of wealth to hand
down to his descendants. This is why his descendants never have to
worry about bei ng poor.

So we should | ook to the Buddha as our nodel. |If we see that the
khandhas are worthless -- inconstant, stressful, not-self, and al
that -- and sinply let go of them by neglecting them we're sure to

end up poor. Like a stupid person who feels so repul sed by a
festering sore on his body that he won't touch it and so lets it go
wi t hout taking care of it: There's no way the sore is going to heal



As for intelligent people, they know how to wash their sores, put
medi ci ne and bandages on them so that eventually they're sure to
recover.

In the sane way, when people see only the drawbacks to the
khandhas, w thout seeing their good side, and so |let them go w thout
putting themto any worthwhile use, nothing good will come of it. But
if we're intelligent enough to see that the khandhas have their good
side as well as their bad, and then put themto good use by nmeditating
to gain discernnent into physical and mental phenomena, we're going to
be rich. Once we have the truth -- the Dhama -- as our wealth, we
won't suffer if we have noney, and won't suffer if we don't, for our
mnds will be transcendent.

At the Tip of Your Nose

August 26, 1957

If feelings of pain or disconfort arise while you're sitting in

medi tation, exam ne themto see what they cone from Don't |et
yoursel f be pai ned or upset by them If there are parts of the body
that won't go as you'd like themto, don't worry about them Let them
be -- because your body is the sane as every other body, human or

ani mal , throughout the world: It's inconstant, stressful, and can't be
forced. So stay with whatever part does go as you'd like it to, and
keep it confortable.

The body is like a tree: No tree is entirely perfect. At any one tine
it'll have new | eaves and ol d | eaves, green | eaves and yell ow, fresh

| eaves and dry. The dry leaves will fall away first, while those that
are fresh will slowy dry out and fall away later. Some of the
branches are long, sone thick, and some small. The fruits aren't
evenly distributed. The human body isn't really nmuch different from
this. Pleasure and pain aren't evenly distributed. The parts that ache
and those that are confortable are randomy mixed. You can't rely on
it. So do your best to keep the confortable parts confortable. Don't
worry about the parts that you can't nake confortable.

It's like going into a house where the floorboards are beginning to
rot: If you want to sit down, don't choose a rotten spot. Choose a
spot where the boards are still sound. In other words, the heart
needn't concern itself with things that can't be controll ed.

You can conpare the body to a mango: If a mango has a rotten or a
worny spot, take a knife and cut it out. Eat just the good part
remaining. If you' re foolish enough to eat the worny part, you're in
for trouble. Your body is the same, and not just the body -- the mnd
too, doesn't always go as you'd like it to. Sonetinmes it's in a good
mood, sonetimes it's not. This is where you have to use as much
t hought and eval uation as possi bl e.



Directed thought and evaluation are |like doing a job. The job here
is concentration: centering the mnd. Focus the mnd on a single
object and then, giving it your full attention, exam ne and reflect on
it. If you use a neager anount of thought and eval uation, your
concentration will give nmeager results. If you do a crude job, you'l

get crude results. If you do a fine job, you'll get fine results.
Crude results aren't worth nmuch. Fine results are of high quality and
are useful in all sorts of ways -- like atom c radiation, which is so

fine that it can penetrate even mountains. Crude things are of |ow
quality and hard to use. Sonetines you can soak themin water all day
long and they still don't soften up. But as for fine things, all they
need is a little danpness in the air and they dissol ve.

So it is with the quality of your concentration. |If your thinking
and eval uation are subtle, thorough, and circunspect, your
"concentration work" will result in nore and nore stillness of mnd.

If your thinking and eval uation are slipshod, you won't get nuch
stillness. Your body will ache, and you'll feel restless and
irritable. Once the m nd can become very still, though, the body will
be confortable and at ease. Your heart will feel open and clear. Pains
wi || disappear. The elements of the body will feel normal: The warnth
in your body will be just right, neither too hot nor too cold. As soon
as your work is finished, it'll result in the highest form of

happi ness and ease: ni bbana -- Liberation. But as |long as you stil
have work to do, your heart won't get its full measure of peace.
Wherever you go, there will always be sonethi ng naggi ng at the back of
your mnd. Once your work is done, though, you can be carefree

wher ever you go.

If you haven't finished your job, it's because (1) you haven't set
your mind on it and (2) you haven't actually done the work. You' ve
shirked your duties and played truant. But if you really set your mnd
on doing the job, there's no doubt but that you'll finish it.

Once you' ve realized that the body is inconstant, stressful, and
can't be forced, you shouldn't |let your mind get upset or excited by

it. Keep your mind normal, on an even keel. 'lInconstant' neans that it
changes. 'Stressful' doesn't refer solely to aches and pains. It
refers to pleasure as well -- because pleasure is inconstant and

undependable. A little pleasure can turn into a ot of pleasure, or
into pain. Pain can turn back into pleasure, and so on. (If we had
not hi ng but pain we would die.) So we shouldn't be all that concerned
about pl easure and pain. Think of the body as having two parts, like
the mango. If you focus your attention on the confortable part, your
m nd can be at peace. Let the pains be in the other part. Once you
have an object of meditation, you have a confortable place for your
mnd to stay. You don't have to dwell on your pains. You have a
confortable house to live in: Wiy go sleep in the dirt?

W all want nothing but goodness, but if you can't tell what's good
fromwhat's defiled, you can sit and neditate till your dying day and
never find nibbana at all. But if you can set your mind and keep your
m nd on what you're doing, it's not all that hard. N bbana is really a
sinmple matter because it's always there. It never changes. The affairs
of the world are what's hard because they're always changi ng and
uncertain. Today they're one way, tonorrow another. Once you've done
somet hi ng, you have to keep |l ooking after it. But you don't have to



| ook after nibbana at all. Once you've realized it, you can let it go.
Keep on realizing, keep on letting go -- like a person eating rice
who, after he's put the rice in his nmouth, keeps spitting it out.

What this neans is that you keep on doing good but don't claimit
as your own. Do good and then spit it out. This is viraga-dhama:
di sengagenent. For nost people in the world, once they' ve done

something, it's theirs -- and so they have to keep | ooking after it.

If they're not careful, it'll either get stolen or else wear out on
its own. They're headed for disappointnent. Like a person who swal | ows
his rice: After he's eaten, he'll have to defecate. After he's
defecated he'll be hungry again, so he'll have to eat again and

defecate again. The day will never conme when he's had enough. But with
ni bbana you don't have to swallow. You can eat your rice and then spit
it out. You can do good and let it go. It's like plowing a field: The
dirt falls off the plowon its own. You don't need to scoop it up and
put it in a bag tied to your water buffalo' s | eg. Woever is stupid
enough to scoop up the dirt as it falls off the plow and stick it in a
bag will never get anywhere. Either his buffalo will get bogged down,

or else he'll trip over the bag and fall flat on his face right there
inthe mddle of the field. The field will never get plowed, the rice
will never get sown, the crop will never get gathered. He'll have to
go hungry.

Buddho, our neditation word, is the nane of the Buddha after his
Awakeni ng. It means soneone who has bl ossonmed, who is awake, who has
suddenly conme to his senses. For six |long years before his Awakening,
t he Buddha travel ed about, searching for the truth from various
teachers, all w thout success. So he went off on his own and on a
full-nmoon evening in May sat down under the Bodhi tree, vowi ng not to
get up until he had attained the truth. Finally, toward dawn, as he
was neditating on his breath, he gai ned Awakeni ng. He found what he
was | ooking for -- right at the tip of his nose.

Ni bbana doesn't lie far away. It's right at our lips, right at the
tip of our nose. But we keep groping around and never find it. If
you're really serious about finding purity, set your mnd on
medi tation and nothing el se. As for whatever else may conme your way,
you can say, 'No thanks.' Pleasure? 'No thanks.' Pain? 'No thanks.'
Goodness? 'No thanks.' Evil? 'No thanks.' Attainment? 'No thanks."'

Ni bbana? 'No thanks.' If it's 'no thanks' to everything, what will you
have | eft? You won't need to have anything left. That's nibbana. Like
a person w thout any noney: How will thieves be able to rob hinP If
you get noney and try to hold onto it, you' re going to get killed. If

this thief doesn't get you, that one will. Carry 'what's yours' around
till you're conpletely weighed down. You'll never get away.
In this world we have to live with both good and evil. People who

have devel oped di sengagenent are filled w th goodness, and know evi
fully, but don't hold onto either, don't claimeither as their own.
They put them aside, let themgo, and so can travel |ight and easy.

Ni bbana isn't all that difficult a nmatter. In the Buddha's tine, sonme
peopl e becane arahants while going on their al msround, sone while
urinating, some while watching farnmers plowing a field. Wat's
difficult about the highest good lies in the beginning, in laying the
groundwork -- being constantly m ndful, exam ning and eval uati ng your
breath at all tinmes. But if you can keep at it, you're bound to



succeed in the end.

The Care & Feeding of the Mnd

May 7, 1959

The breath is a mirror for the mind. If the mrror is abnormal, it

gi ves abnormal reflections. Say you |l ook into a convex mrror: Your
reflection will be taller than you are. If you look in a concave
mrror, your reflection will be abnormally short. But if you |l ook into
amrror that's flat, smpoth, and normal, it'll give you a true
reflection of yourself.

Knowi ng how to adjust the breath, putting it in good order, is
tantanmount to putting the mnd in good order as well and can give all
ki nds of benefits -- like a good cook who knows how to vary the foods
she serves, sonetinmes changing the col or, sonetimes the flavor,
sonetimes the shape, so that her enployer will never grow tired of her
cooking. If she fixes the sane thing all year around -- porridge
today, porridge tonorrow, porridge the next day -- her enployer is
bound to go | ooking for a new cook. But if she knows how to vary her
of ferings so that her enployer is always satisfied, she's sure to get
a raise in her salary, or maybe a special bonus.

So it is with the breath. If you know how to adjust and vary the

breath -- if you' re always thinking about and evaluating the breath --
you' Il becomne thoroughly m ndful and expert in all matters dealing
with the breath and the other elenents of the body. You'll always know

how things are going with the body. Rapture, ease, and singl eness of
preoccupation will come on their own. The body will be refreshed, the
m nd content. Both body and mind will be at peace. Al the elenents
will be at peace, free fromunrest and di sturbances.

It's like knowing how to | ook after a small child. If the child
starts crying, you know when to give it mlk or candy, when to give it
a bath, when to take it out for sone air, when to put it in a playpen

and give it a doll to play with. In no tine at all, the child wll
stop crying, stop whining, and | eave you free to finish whatever work
you have to do. The mind is like a small, innocent child. If you're
skilled at | ooking after it, it'll be obedi ent, happy, and contented,

and will grow day by day.

When the body and mind are full and content, they won't feel hungry.
They won't have to go opening up the pots and pans on the stove or
pace around | ooki ng out the wi ndows and doors. They can sleep in peace
wi t hout any di sturbances. Ghosts and denons -- the pains of the



khandhas -- won't cone and possess them This way we can be at our
ease, because when we sit, we sit with people. Wen we |ie down, we
lie down with people. Wien we eat, we eat with people. Wen people
live with people, there's no problem but when they live with ghosts
and denons, they're sure to squabble and never find any peace. If we
don't know how to eval uate and adjust our breathing, there's no way
our neditation will give any results. Even if we sit till we die, we
won't gain any know edge or understanding at all.

There was once an old nonk -- 70 years old, 30 years in the
monkhood -- who had heard good things about how | teach nmeditation and
so canme to study with ne. The first thing he asked was, 'Wuat nethod
do you teach?

'"Breath neditation,' | told him 'You know -- bud-dho, bud-dho.’

As soon as he heard that, he said, 'l've been practicing that
met hod ever since the time of Ajaan Mun -- buddho, buddho ever since
was young -- and |'ve never seen anything good cone of it. Al it does
i s buddho, buddho wi thout ever getting anywhere at all. And now you're
going to teach nme to buddho sonme nore. Wiat for? You want nme to buddho
till 1 die?

This is what happens when peopl e have no sense of how to adjust and
evaluate their breathing: They'|ll never find what they're |ooking for
-- which is why adjusting and spreading the breath is a very inportant
part of doing breath meditation

* k%

CGetting to know yourself -- becom ng acquai nted with your body, your
m nd, the elenments (earth, water, fire, w nd, space, and

consci ousness), knowi ng what they come from how they arise, how they
di sband, how they're inconstant, stressful, and not-self: Al of this
you have to find out by exploring on your own. If your know edge
simply follows what's in books or what other people tell you, it's
know edge that cones from | abels and concepts, not from your own
discernnent. It's not really know edge. If you know only what ot her
people tell you, you' re followi ng themdow a road -- and what could
be good about that? They m ght |ead you down the wong road. And if
the road is dusty, they mght kick dust into your ears and eyes. So in
your search for the truth, don't sinply believe what other people say.
Don't believe |labels. Practice centering the mnd until you gain

know edge on your own. Only then will it be insight. Only then will it
be trustworthy.

"Just Right' Concentration

Cct ober 4, 1960

When you neditate, you have to think. If you don't think, you can't



medi tate, because thinking forms a necessary part of neditation. Take
j hana, for instance. Use your powers of directed thought to bring the
mnd to the object, and your powers of evaluation to be discrimnating
in your choice of an object. Exam ne the object of your neditation
until you see that it's just right for you. You can choose sl ow
breat hi ng, fast breathing, short breathing, |ong breathing, narrow
breat hi ng, broad breathing; hot, cool, or warm breathing; a breath
that goes only as far as the nose, a breath that goes only as far as
the base of the throat, a breath that goes all the way down to the
heart. When you've found an object that suits your taste, catch hold
of it and nake the m nd one, focused on a single object. Once you've
done this, evaluate your object. Direct your thoughts to making it
stand out. Don't let the mind |leave the object. Don't let the object
|l eave the mind. Tell yourself that it's like eating: Put the food in
line with your mouth, put your nmouth in line with the food. Don't
mss. If you miss and go sticking the food in your ear, under your
chin, in your eye, or on your forehead, you' |l never get anywhere in
your eati ng.

So it is with your neditation. Sometinmes the 'one' object of your
m nd takes a sudden sharp turn into the past, back hundreds of years.
Sonmetinmes it takes off into the future and comes back with all sorts
of things to clutter your mnd. This is |like taking your food,
sticking it up over your head, and letting it fall down behind you --
the dogs are sure to get it; or like bringing the food to your nouth
and then tossing it out in front of you. Wen you find this happening,
it's a sign that your mnd hasn't been made snug with its object. Your
powers of directed thought aren't firm enough. You have to bring the
mnd to the object and then keep after it to nmake sure it stays put.
Li ke eating: Make sure the food is in line with the mouth and stick it
right in. This is directed thought: The food is in line with the
mouth, the nmouth is in line with the food. You're sure it's food and
you know what kind it is -- main course or dessert, coarse or refined

Once you know what's what, and it's in your nouth, chew it right
up. This is evaluation: exam ning, review ng your neditation
Sonetimes this cones under threshold concentration -- exanmi ning a
coarse object to make it nore and nore refined. If you find that the
breath is long, examne long breathing. If it's short, exam ne short
breathing. If it's slow, examne slow breathing -- to see if the mnd
will stay with that kind of breathing, to see if that kind of
breathing will stay with the mnd, to see whether or not the breath is
snmoot h and unhi ndered. This is eval uation.

When the mind gives rise to directed thought and eval uation, you
have both concentrati on and di scernnent. Directed thought and
si ngl eness of preoccupation fall under the heading of concentration
eval uati on, under the headi ng of discernnment. When you have both
concentration and discernnent, the mind is still and know edge can
arise. But if there's too nuch evaluation, it can destroy your
stillness of mnd. If there's too nmuch stillness, it can snuff out
thought. You have to watch over the stillness of your mnd to make
sure you have things in the right proportions. If you don't have a
sense of 'just right," you're in for trouble. If the mind is too
still, your progress will be slow If you think too much, it'll run
away Wi th your concentration.



So observe things carefully. Again, it's like eating. If you go
shoveling food into your nouth, you m ght end up choking to death. You
have to ask yourself: Is it good for me? Can | handle it? Are ny teeth
strong enough? Sone peopl e have nothing but enpty guns and yet they
want to eat sugar cane: It's not normal. Sone people, even though

their teeth are aching and falling out, still want to eat crunchy
foods. So it is with the mind: As soon as it's just a little bit
still, we want to see this, know that -- we want to take on nore than

we can handle. You first have to make sure that your concentration is
solidly based, that your discernnent and concentration are properly
bal anced. This point is very inportant. Your powers of evaluation have
to be ripe, your directed thought firm

Say you have a water buffalo and tie it to a stake. If your buffalo
is strong, it just mght walk anay with the stake. You have to know
your buffalo's strength. If it's really strong, pound the stake so
that it's firmy in the ground and keep watch over it. In other words,
if you find that your thinking is getting out of hand, going beyond
the bounds of mental stillness, bring the mnd back and make it extra

still -- but not so still that you lose track of things. If the mnd
is too quiet, it's like being in a daze. You don't know what's goi ng
on at all. Everything is dark, blotted out. O else you have good

and bad spells, sinking out of sight and then popping up again. This
is concentration without directed thought or evaluation, with no sense
of judgnent: Wong Concentration

So you have to be observant. Use your judgnent -- but don't I|et
the mind get carried away by its thoughts. Your thinking is sonething
separate. The mind stays with the neditati on object. Wherever your
thoughts may go spinning, your mind is still firmy based -- |ike
hol di ng onto a post and spi nning around and around. You can keep on
spi nning, and yet it doesn't wear you out. But if you let go of the
post and spin around three tines, you get dizzy and -- Bang! -- fal
flat on your face. So it is with the mnd: If it stays with its one
object, it can keep thinking and not get tired, because your thinking
and stillness are right there together. The nore you think, the nore
solid your mnd gets. The nore you sit and neditate, the nore you
think. The m nd becones nore and nore firmuntil all the Hindrances
(nivarana) fall away. The mind no | onger goes | ooking for concepts.
Now it can give rise to know edge.

The knowl edge here isn't ordinary know edge. It washes away your
old know edge. You don't want the know edge that comes from ordi nary
thi nki ng and reasoning: Let go of it. You don't want the know edge
that conmes fromdirected thought and evaluation: Stop. Make the mnd

quiet. Still. Wien the mind is still and unhindered, this is the
essence of all that is good. Wen your mind is on this level, it
isn't attached to any concepts at all. Al the concepts you' ve known

-- dealing with the world or the Dhamm, however nmany or few -- are
washed away. Only when they're washed away can new know edge ari se.

This is why you should Il et go of concepts -- all the |abels and
nanes you have for things. You have to let yourself be poor. |It's
when peopl e are poor that they become resourceful. If you don't |et
yoursel f be poor, you'll never gain discernnent. |In other words, you

don't have to be afraid of being stupid or of mssing out on things.
You don't have to be afraid that you' ve hit a dead end. You don't



want any of the insights you' ve gained fromlistening to others or
from readi ng books, because they're concepts and therefore inconstant.
You don't want any of the insights you' ve gained by reasoning and

t hi nki ng, because they're concepts and therefore not-self. Let al
these insights disappear, leaving just the mind, firmy intent,

|l eaning neither to the left, toward being displ eased; nor to the
right, toward being pleased. Keep the mnd still, quiet, neutral

i npassive -- set tall. And there you are: Ri ght Concentration

When Right Concentration arises in the mnd, it has a shadow. \When
you can catch sight of the shadow appearing, that's vi passana:
|'i berating insight.

The knowl edge you gain from Ri ght Concentration doesn't cone in the
formof thoughts or ideas. It conmes as Right Views. What | ooks w ong
to you is really wong. Wat |looks right is really right. [If what
|l ooks right is really wong, that's Wong View |f what | ooks wong
isreally right, again -- Wong View Wth Right View, though, right
| ooks right and wong | ooks wong.

To put it in terns of cause and effect, you see the four Noble
Truths. You see stress, and it really is stressful. You see the
cause of stress arising, and that it's really causing stress. These
are Noble Truths: absolutely, undeniably, indisputably true. You see
that stress has a cause. Once the cause arises, there has to be
stress. As for the way to the disbanding of stress, you see that the
path you're following will, wthout a doubt, lead to Liberation
VWhet her or not you go all the way, what you see is correct. This is
Right View And as for the disbanding of stress, you see that there
really is such a thing. You see that as long as you're on the path,
stress does in fact fall away. Wen you cone to realize the truth of
these things in your heart, that's vi passana-nana.

To put it even nore sinply: You see that all things, inside as well
as out, are undependable. The body is undependable, ageing is
undependabl e, death is undependable. They're slippery characters,
constantly changing on you. To see this is to see inconstancy. Don't
| et yourself be pleased by inconstancy. Don't let yourself be upset.

Keep the m nd neutral, on an even keel. That's what's neant by
Vi passana.
As for stress: Say we hear that an eneny is suffering. 'Gdad to

hear it,' we think. 'Hope they hurry up and die.' The heart has
tilted. Say we hear that a friend has becone wealthy, and we becomne

happy; or a son or daughter is ill, and we becone sad. Qur m nd has
fallen in with suffering and stress. Wy? Because we're unskill ed.
The mind isn't centered -- i.e., it's not in Right Concentration. W
have to | ook after the mind. Don't let it fall in with stress.

What ever suffers, let it suffer, but don't let the mind suffer with
it. The body nmay be in pain, but the mind isn't pained. Let the body
go ahead and suffer, but the mnd doesn't suffer. Keep the mnd
neutral. Don't be pleased by pleasure -- pleasure is a form of

stress, you know. How so? It can change. It can rise and fall. It
can be high and low. It can't last. That's stress. Pain is also
stress: double stress. Wien you gain this sort of insight into stress
-- when you really see stress -- vipassana has arisen in the mnd



As for anatta, not-self: Once we' ve exam ned things and seen t hem
for what they really are, we don't make clainms, we don't display
i nfluence, we don't try to show that we have the right or the power to

bring things that are not-self under our control. No matter how hard
we try, we can't prevent birth, ageing, illness, and death. |If the
body is going to be old, let it be old. |If it's going to hurt, let it
hurt. If it's going to die, let it die. Don't be pleased by death,

ei ther your own or that of others. Don't be upset by death, your own
or that of others. Keep the mind neutral. Unruffled. Unfazed. This
i s sankhar upekkha-nana: |etting sankharas -- all things fashioned,
condi ti oned, and caused -- follow their own inherent nature.

This, briefly, is vipassana: You see that all things fashioned are
i nconstant, stressful, and not-self. You can disentangle them from
your grasp. You can let go. This is where it gets good. How so? You
don't have to wear yourself out, |uggi ng sankharas around

To be attached nmeans to carry a load, and there are five heaps
(khandhas) we carry: attachnment to physical phenonena, to feelings, to
concepts and labels, to to mental fashionings, and to sensory
consci ousness. W grab hold and hang onto these things, thinking that
they're the self. Go ahead: Carry them around. Hang one |oad from
your left leg and one fromyour right. Put one on your |eft shoul der
and one on your right. Put the last |oad on your head. And now
Carry them wherever you go -- clunsy, encunbered, and comi cal

bhara have pancakkhandha
CGo ahead and carry them The five khandhas are a heavy | oad,

bharaharo ca puggal o
and as individuals we burden ourselves with them

bhar adanam dukkham | oke
Carry them everywhere you go, and you waste your time
suffering in the world.

The Buddha taught that whoever | acks di scernment, whoever is
unskil I ed, whoever doesn't practice concentration |leading to
liberating insight, will have to be burdened with stress, wll always

be | oaded down. It's a pity. It's a shane. They'|ll never get away.
Their | egs are burdened, their shoul ders burdened -- and where are
they goi ng? Three steps forward and two steps back. Soon they'll get
di scouraged and then, after a while, they'll pick thenselves up and

get goi ng agai n.

Now, when we see inconstancy -- that all things fashioned, whether
within us or without, are undependable; when we see that they're
stressful; when we see that they're not our self, that they sinply
whirl around in and of thensel ves: Wien we gain these insights, we can

put down our burdens, i.e., let go of our attachnments. W can put
down the past -- i.e., stop dwelling init. W can let go of the
future -- i.e., stop yearning for it. W can let go of the present --

i.e., stop claimng it as the self. Once we've let our burdens fall
we can walk with a light step. W can even dance. W're beautiful
Wherever we go, people will be glad to know us. Why? Because we're
not encunbered. Whatever we do, we can do with ease. W can walk,



run, dance, and sing -- all with a light heart. W' re Buddhisms
beauty, a sight for sore eyes, graceful wherever we go. No |onger
burdened, no |onger encunbered, we can be at our ease. This is

Vi passana- nana.

* * Kk *x k% * * *



