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There are lots of people who are ashaned to tal k about their own
defilements, but who feel no shane at tal king about the defil enents of
others. Those who are willing to report their own di seases--their own
defilements--in a straightforward manner are few and far between. As
a result, the disease of defilenment is hushed up and kept secret, so
that we don't realize how serious and wi despread it is. W all suffer
fromit, and yet no one is open about it. No one is really interested
i n diagnosing his or her own defilements...

We have to find a skillful approach if we hope to wipe out this

di sease, and we have to be open about it, admtting our defilenments
fromthe grossest to the nost subtle |levels, dissecting themdown to
their mnutest details. Only then will we gain fromour practice. |If
we | ook at ourselves in a superficial way, we may feel that we're
already fine just as we are, already know all we need to know  But
then when the defilenents let | oose with full force as anger or
delusion, we pretend that nothing is wong--and this way the

defil ements becone a hi dden di sease, hard to catch hold of, hard to

di agnose. ..

We have to be strong in fighting off defil enents, cravings and
illusions of every sort. W have to test our strength agai nst them
and bring themunder our power. |If we can bring themunder our power,
we can ride on their backs. If we can't, they'll have to ride on our
backs, making us do their work, pulling us around by the nose, naking
us want, wearing us out in all sorts of ways.

So are we still beasts of burden? Are we beasts of burden because
defilement and craving are riding on our backs? Have they put a ring
t hr ough our noses? Wen you get to the point when you' ve had enough
you have to stop--stop and watch the defilenents to see how they cone
into being, what they want, what they eat, what they find delicious.
Make it your sport--watching the defil enents and maki ng them starve,
like a person giving up an addiction...See if it gets the defilenments
upset. Do they hunger to the point where they're salivating? Then
don't let themeat. No matter what, don't let themeat what they're

addicted to. After all, there are plenty of other things to eat. You
have to be hard on them-hard on your "self"-- like this..."Hungry?
Wl |l go ahead and be hungry! You're going to die? Fine! Co ahead
and die!"™ If you can take this attitude, you'll be able to win out

over all sorts of addictions, all sorts of defilenents--because you're
not pandering to desire, you're not nourishing the desire which exists

for the sake of finding flavor in physical things. I1t's time you
stopped, time you gave up feeding these things. |If they're going to
waste away and die, let themdie. After all, why should you keep them

fat and well fed?

No matter what, you have to keep putting the heat on your cravings and
defilements until they wither and waste away. Don't let them raise
their heads. Keep themunder your thunmb. This is the sort of
straightforward practice you have to follow If you have endurance,

if you put up a persistent fight until they're all burned away, then



there's no other victory which can cone anywhere near, no ot her
victory which is anywhere near a match for victory over the cravings
and defilenents in your own heart.

This is why the Buddha taught us to put the heat on the defilements in

all our activities--sitting, standing, walking and Iying down. If we
don't do this, they' Il burn us inall our activities...
If you consider things carefully, you'll see that the Buddha's

teachings all are exactly right, both in howthey tell us to exam ne
the di seases of defilenent, and in howthey tell us to let go, destroy
and extinguish defilement. Al the steps are there, so we needn't go
study anywhere el se. Every point in his doctrine and discipline shows
us the way, so we needn't wonder how we can go about exam ni ng and
doing away with these diseases. This becones nysterious and hard to
know only if you study his teachings w thout nmaking reference to doing
away with your own defilenments. People don't like to talk about their
own defilenents, so they end up conpletely ignorant. They grow ol d
and die w thout knowing a thing about their own defilenents at all

When we start to practice, when we cone to conprehend how t he
defilements burn our own hearts, that's when we gradually come to know
ourselves. To understand suffering and defilenment and | earn how to
extingui sh defil enent gives us space to breathe. ..

VWhen we |l earn how to put out the fires of defilenment, how to destroy
them it nmeans we have tools. W can be confident in ourselves--no
doubts, no straying of into other paths of practice, because we're
sure to see that practicing in this way, contenplating inconstancy,
stress and not-selfness in this way at all tinmes, really gets rid of
our defilenents.

The sane hold true with virtue, concentrati on and di scernnent.

They're our tools--and we need a full set. W need the di scernment

whi ch which cones with Right View, and the virtue which comes with
self-discipline. Virtue is very inportant. Virtue and di scernnment
are like our right and left hands. |If one of our hands is dirty, it
can't wash itself. You need to use both hands to keep both hands
washed and cl ean. Thus wherever there is virtue, you have to have

di scernment. \erever there is discernment, you have to have virtue
D scernment is what enables you to know, virtue is what enables you to
let go, to relinquish, to destroy your addictions. Virtue isn't just
a matter of the five or eight precepts, you know It has to be dea
with the finest details. Whatever your discernment sees as a cause of
suffering, you have to stop, to let go.

Virtue is something which gets very subtle and precise. Letting go,
gi vi ng up, renouncing, abstaining, cutting away and destroying: Al

of these things are an affair of virtue. This is why virtue and

di scernment have to go together, just as our right and |left hands have
to hel p each other. They hel p each other wash away defilement. That's
when your mind will be able to beconme centered, to be bright and

clear. These things show their benefits right at the mind. If we
don't have these tools, it's as if we had no hands or feet: We
woul dn't be able to get anywhere at all. W have to use our

tool s--virtue and discernnent--to destroy defilenment. That's when our
mnds will benefit....



This is why the Buddha taught us to keep training in virtue,
concentration and di scernment. W have to keep fit in training these
things. If we don't keep up the training as we should, our tools for
extingui shing suffering and defilement won't be sharp, won't be of

much use. They won't be a match for the defilenents. The defilenents
have nonstrous powers for burning our mind in the twi nkling of an eye.
Say that mind is quiet and neutral : The slightest sensory contact can
set things burning in an instant by making us pl eased or displ eased.
Wy ?

Sensory contact is our neasuring stick for seeing how firmor weak our
m ndful ness is. Mst of the time it stirs things up. As soon as
there's contact by way of the ear or eye, the defilements are very
quick. Wen this is the case, how can we keep things under control ?
How are we going to gain control over our eyes? How are be going to
gain control over our ears, our nose, our tongue, our body and m nd?
How can we get m ndful ness and di scernment in charge of these things?
This is a matter of practice, pure and sinple...our own affair,
somet hi ng by which we can test ourselves, to see why defilenents flare
up so qui ckly when sensory contact takes pl ace.

Say, for instance, that we hear sonmeone criticizing someone else. W
can listen and not get upset. But say that the thought occurs to us,
"They're actually criticizing nme." As soon as we concoct up this
"me", we're inmediately angry and displeased. |If we concoct very much
of this "me", we can get very angry. Just this fact shoul d enabl e us
to observe that as soon as our "self" gets involved, we suffer
imediately. This is howit happens. If no sense of self conmes out
to get involved, we can remain calmand indifferent. Wen they
criticize other people we can stay indifferent, but as soon as we
conclude that they're criticizing us, our "self" appears and

i medi ately gets involved--and we i mMmediately burn with defil ement.
Wy ?

You have to pay close attention to this. As soon as your "self"
arises, suffering arises in the very same instant. The sane hol ds
true even if you're just thinking. The "self" you think up spreads
out into all sorts of issues. The mnds gets scattered all over the
pl ace with defilenent, craving and attachnments. It has very little
m ndf ul ness and di scernnment watching over it, so it gets dragged al
over the place by defil ement and craving.

And yet we don't realize it. W think we're just fine. |Is there
anyone anong us who realizes that this is what's happening? W're too
wei ght ed down, weighted down with our own delusions. No matter how
much the mind is snmothered in the defil enent of delusion, we don't
realize it, for it keeps us deaf and blind....

There are no physical tools you can use to detect or cure this disease
of defilement, because it arises only at sensory contact. There's no
substance to it. It's like a match in a matchbox. As long as the

mat ch doesn't come into contact with the friction strip on the side of
the box, it won't give rise to fire. But as soon as we strike it

agai nst the side of the box, it bursts into flane. |If it goes out
right then, all that gets burned is the matchhead. |If it doesn't stop
at the matchhead, it'll burn the matchstick. If it doesn't stop with



the matchstick, and meets up with anything flammble, it can grow into
an enormous fire.

VWhen defilenment arises in the mind, it starts fromthe slightest
contact. If we can be quick to put it out right there, it's like
striking a match which flares up-- chae-- for an instant and then dies
down right in the matchhead. The defil enment di sbands right there.

But if we don't put it out the instant it arises, and let it start
concocting issues, it's like pouring fuel into a fire.

VW have to observe the diseases of defilenent in our own mnds to see
what their synptons are, why they are so quick to flare up. They
can't stand to be disturbed. The mnute you disturb them, they flare
up into flane. Wen this is the case, what can we do to prepare

our sel ves beforehand? How can we stock up on m ndful ness before
sensory contact strikes?

The way to stock up is to practice nmeditation, as when we keep the
breath in mind. This is what gets our m ndful ness prepared, so that
we can keep ahead of defilenent, so that we can keep it fromarising
as long as we have our thene of neditation as an inner shelter for the
m nd.

The mind' s outer shelter is the body, which is conposed of physica

el ements, but its inner shelter is the theme of neditation we use to
train its mndful ness to be focused and aware. \Whatever thene we use,
that's the inner shelter for the mnd which keeps it from wandering
around, concocting thoughts and imaginings. This is why we need a
theme of neditation. Don't let the mind chase after its
preoccupati ons the way ordi nary people who don't neditate do. Once we
have a neditation theme to catch this nonkey of a mind so that day by
day it becones less and less willful, it will gradually cal mdown,

cal mdown until it can stand firmfor |long or short periods, depending
on how rmuch we train and observe oursel ves.

Now, as for how we do breath neditation: The texts say to breathe in
I ong and out |ong--heavy or light--and then in short and out short,
again heavy or light. Those are the first steps of the training

After that we don't have to focus on the length of the in-breath or

out-breath. Instead, we sinply gather our awareness at any one point
of the breath, and keep this up until the mnd settles down and is
still. Wwen the mnd is still, you then focus on the stillness of the

mnd at the sane time you' re aware of the breath.

At this point you don't focus directly on the breath. You focus on
the mnd which is still and at normalcy. You focus continuously on
the normalcy of the mnd at the sane tinme you are aware of the breath
comng in and out, w thout actually focusing on the breath. You
simply stay with the mnd, but you watch it with each in-and-out
breath. Usually when you are doi ng physical work and your mind is at
nor mal cy, you can know what you're doing, so why can't you be aware of
the breath? After all, it's part of the body.

Sone of you are new at this, which is why you don't know how you can
focus on the mnd at normalcy with each in-and-out breath wi thout
focusing directly on the breath itself. Wat we're doing here is
practicing how to be aware of the body and mnd, pure and sinple, in



and of thenselves. ...

Start out by focusing on the breath for about 5, 10 or 20 m nutes.
Breathe in long and out long, or in short and out short. At the sane
time, notice the stages in howthe mnd feels, howit begins to settle
down when you have m ndful ness wat chi ng over the breath. You' ve got
to make a point of observing this, because usually you breathe out of
habit, with your attention far away. You don't focus on the breath,
you're not really aware of it. This leads you to think that it's hard

to stay focused there, but actually it's very easy. After all, the
breath conmes in and out on its own, by its very nature. There's
nothing at all difficult about breathing. I1t's not |ike other thenes

of meditation. For instance, if you' re going to practice recollection
of the Buddha, or buddho, you have to keep on repeating buddho,
buddho, buddho.

Actually, if you want, you can repeat buddho in the mnd with each

i n-and-out breath, but only in the very begi nning stages. You repeat
buddho to keep the mind from concocting thoughts about other things.
Sinply by keeping up this repetition you can weaken the mind's
tendency to stray, for the mnd can take on only one object at a tine.
This is sonmething you have to observe. The repetition is to prevent
the m nd fromthinking up thoughts and cl anbering after them

After you' ve kept up the repetition--you don't have to count the
nunber of tinmes--the mnd will settle down to be aware of the breath
with each in-and-out breath. It will begin to be still, neutral and
at normal cy.

This is when you focus on the mnd instead of the breath. Let go of
the breath and focus on the mnd--but still be aware of the breath on
the side. You don't have to make note of how |l ong or short the breath
is. Mke note of the mnd which stays at normalcy with each

i n-and-out breath. Remenber this carefully so that you can put it
into practice.

The posture: For focusing on the breath, sitting is a better posture
t han standi ng, wal king or |ying down, because the sensations that cone
with the other postures often overcone the sensations of the breath.
wal king jolts the body around too nmuch, standing for a long time can
make you tired, and if the mnd settles down when you're |ying down,
you tend to fall asleep. Wth sitting it's possible to stay in one
position and keep the mind firmy settled for a long time. You can
observe the subtleties of the breath and the mnd naturally and
automatical l y.

Here I'd like to condense the steps of breath meditation to show how
all four of the tetrads nmentioned in the texts can be practiced at
once. In other words, is it possible to focus on the body, feelings,
the m nd and the Dhamma all in one sitting? This is an inportant
question for all of us. You could, if you wanted to, precisely follow
all the steps in the texts so as to devel op strong powers of nental
absorption (jhana), but it takes a lot of tine. |It's not appropriate
for those of us who are old and have only a little tine left.

VWhat we need is a way of gathering our awareness at the breath | ong
enough to make the mind firm and then go straight to exam ning how



all formations are inconstant, stressful and not-self, so that we can
see the truth of all formations with each in-and-out breath. If you
can keep at this continually, w thout break, your m ndful ness will
becone firm and snug enough for you to give rise to the discernnent
which will enable you to gain clear know edge and vi sion

So what follow are the steps in practicing a condensed form of breath
meditation....Gve thema try until you find they give rise to

know edge of your own within you. You're sure to give rise to

know edge of your very own.

The first thing when you are going to meditate on the breath is to sit
straight and keep your m ndfulness firm Breathe in. Breathe out.
Make the breath feel open and at ease. Don't tense your hands, your
feet, or any of your joints at all. You have to keep your body in a
posture that feels appropriate to your breathing. At the beginning,
breathe in long and out long, fairly heavily, and gradually the breath
wi Il shorten--sonetimes heavy and sonetines light. Then breathe in
short and out short for about 10 or 15 minutes, and then change.

After a while, when you stay focused mndfully on it, the breath wll
gradual |y change. Watch it change for as many mnutes as you li ke,
then be aware of the whole breath, all of its subtle sensations. This
is the third step, the third step of the first tetrad

sabba- kaya- pati samvedi --focusing on how the breath affects the whol e
body by watching all the breath sensations in all the various parts of
the body, and in particular the sensations related to the in-and-out
br eat h.

Fromthere you focus on the sensation of the breath at any one point.
When you do this right, and for a fairly long while, the body--the
breath--will gradually grow still. The mind will grow calm In other
words, the breath grows still together with the awareness of the
breath. Wen the subtleties of the breath grow still, at the same
time that your undistracted awareness settles down, the breath grows
even nore still. Al the sensations in the body gradually grow nore
and nore still. This is the fourth step, the stilling of bodily
formati ons.

As soon as this happens, you begin to be aware of the feelings which
arise with the stilling of the body and mnd. Wether they are
feelings of pleasure or rapture or whatever, they will appear clearly
enough for you to contenplate them

The stages through which you have al ready passed--watching the breath
cone in and out, long or short--should be enough to make you
realize--even though you may not have focused on the idea--that the
breath is inconstant. |It's continually changing, fromin | ong and out
long to in short and out short, fromheavy to light and so forth

This should enable you to read the breath, to understand that there's
not hing constant to it at all. It changes on its own from one nonent
to the next.

Once you have realized the inconstancy of the body, i.e of the breath,
you'll be able to see the subtle sensations of pleasure and pain in
the real mof feeling. So now you watch feelings, right there in the
same pl ace where you have been focusing on the breath. Even though



they are feelings which arise fromthe stillness of the body or mnd,
they are neverthel ess inconstant even in that stillness. They can
change. So these changing sensations in the real mof feeling exhibit
i nconstancy in and of thenselves, just |ike the breath.

When you see change in the body, change in feelings and change in the

mnd,this is called seeing the Dhamma, i.e. seeing inconstancy. You
have to understand this correctly. Practicing the first tetrad of
breath neditation contains all four tetrads of breath nmeditation. In

ot her words, you see the inconstancy of the body, and then contenpl ate
feeling. You see the inconstancy of feeling, and then contenplate the
mnd. The mind, too, is inconstant. This inconstancy of the mnd is
the Dhanma. To see the Dhamma is to see this inconstancy.

When you see the true nature of all inconstant things, then keep track
of that inconstancy at all tines, with every in-and-out breath. Keep
this up in all your activities to see what happens next.

VWhat happens next is dispassion. Letting go. This is something you
have to know for yourself.

This is what condensed breath neditation is like. | call it condensed
because it contains all the steps all at once. You don't have to do
one step at atinme. Sinply focus at one point: Focus on the body,
and you'll see the inconstancy of the body. Wen you see the

i nconstancy of the body, you'll have to see feeling. Feeling wll
have to show its inconstancy. The mind s sensitivity to feeling, or
its thoughts and i maginings, are also inconstant. All of these things
keep on changing. This is how you know i nconst ancy. . .

If you can becone skilled at |ooking and knowing in this way, you'l

be struck with the inconstancy, stressful ness and not-selfness of your
"self", and you'll neet with the genui ne Dhanma. The Dhamma which is
constantly changing like a burning fire, burning with inconstancy,
stress and not-selfness, is the Dhanma of the inpermanence of al
formations. But further in, in the mnd or in the property of

consci ousness, i s sonething special, beyond the reach of any kind of
fire. There, there is no suffering or stress of any kind at all

This thing which lies "inside": You could say that lies within the
mnd, but it isn't really in the mind. 1It's sinply that the contact
is there at the mind. There's no way that you can really describe it.
Only the extinguishing of all defilement will |lead you to know it for
your sel f.

This "something special” within exists by its very nature, but
defilements have it surrounded on all sides. Al these counterfeit
things--the defil enents--keep getting in the way and take possession
of everything, so that this special nature remains inprisoned inside
at all times. Actually, there is nothing in the dinmension of tine
whi ch can be conpared with it. There's nothing by which you can | abe
it, but it is sonething which you can pierce through to see--i.e. by
pi ercing through defilenent, craving and attachment into the state of
m nd which is pure, bright and silent. This is the only thing that's
i mport ant.

But it doesn't have only one level. There are many levels, fromthe
outer bark to the inner bark and on to the sapwood before you reach



the heartwood. The genuine Dhanma is |ike the heartwood, but there's
alot to the mnd which isn't heartwood: The roots, the branches and
| eaves of the tree are nore than many, but there's only a little
heartwood. The parts which aren't heartwood wi |l gradually decay and
di sintegrate, but the heartwood doesn't decay. That's one kind of
comparison we can nmake. It's like a tree which dies standing. The

| eaves fall away, the branches rot away, the bark and sapwood rot
away, |eaving nothing but the true heartwood. That's one conparison
we can make with this thing we call deathless, this property which has

no birth, no death, no changing. W can also call it nibbana or the
Unconditioned. It's all the same thing.
Now, t hen. Isn't this sonmething worth trying to break through to

see?. ..



