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Anumodana

1o all Dbamma comrades, those belping to spread Dbhamma:

Break our the funds to spread Dhamma to let faithful trust flow,
Broadcast majestic Dhamma to radiate long living joy.
Release unexcelled Dhamma to wap the spring of virtue,
Let safely peaceful delight flow like a cool mountain stream.
Dhamma leaves of many years sprouting anew, reaching out,
To unfold and bloom in the Dhamma centers of all towns.
To spread lustrous Dhamma and in hearts glorified plant it,
Before long, weeds of sorrow, pain, and affliction will flee.
As virtue revives and resounds throughout Thai society,
All hearts feel certain love toward those born, aging, and dying,
Congratulations and blessings to all Dhamma comrades,
You who share Dhamma to widen the people’s prosperous joy.
Heartiest appreciation from Buddhadasa Indapafifio,
Buddhist science ever shines beams of Bodhi long lasting.
In grateful service, fruits of merit and wholesome successes,
Are all devoted in honor vo Lord Father Buddha.
‘Thus may the Thai people be renowned for their virtue,
May perfect success through Buddhist science awaken their hearts.
May the King and his family live long in triumphant scrength,
May joy long endure throughout this our world upon earth.

\B melalhe daoe

Mokkbabalidrima

Chaiya, 2 November 2530 (1987)
Translated by Santikaro Bhikkhu
3 February 2531 (1988)
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Foreword

IN HAPPILY ACCEPTING the invitation to write abour Ajahn
Buddhadasa’s teaching of dndpanasati 1 have come full circle from an
encounter } had with him in Thailand a number of years ago. At
that time, I had already corrected the misconception I had previously
held, one which is shared by many practitioners, that dndpanasati is
simply a method to calm the mind, that it is solely Sematha.
According to this view, you calm the mind by paying continuous
and exclusive attention to the breath until the mind is serene and fic
to do some serious “looking.” At this point, this view asserts, you
can drop the breath and get on with the “real work” of wvipassana.
However, | knew this was not so. The breath awareness teaching in
the Andpanasati Sutta provides a clear and comprehensive way for us
to develop both samatha and vipassand. The Buddha himself is
reported to have atrained liberation using this very method. Before |
met Ajahn Buddhadasa, however, my understanding of this was
largely conceprual.

This all changed during an intense two-hour meeting with
Ajahn Buddhadasa at his monastery, Suan Mokkh, in southern
Thailand. The impact of this encounter changed my practice and
teaching forever. Buddhadasa was nearly eighty when I saw him, and
though his health was not very good, he was still tireless in his
teaching. He often taught informally, sitting in front of his hut in
the forest with students—and wild chickens and a dog!-—gathered
around him. From time to time bus loads of people seeking his
blessing would come to Suan Mokkh. He would patiently and lov-
ingly care for these visitors and then resume our conversation at
exactly the same point at which we had paused.

He was convinced that the Andpanasati Sutta provided a magnif-
icent vehicle for practice and teaching. With derailed, painstaking,
and quietly passionate instructions, he took me through the sixteen
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contemplations of the sutta step by step, contemplation by contem-
plation. It was a mixture of lecture and meditative reflection, and
one of the most powerful pieces of teaching I have ever experienced.

His approach was rational and systematic, but also beautifully
timed to open me up emotionally. Its effect was dramatic. As you
will soon discover, the sutta is comprised of four tetrads, or four sets
of four contemplations. Briefly, in the first tetrad we familiarize our-
selves with the breath and the body; in the second, breathing with
feclings; in the third, breathing with mental formations; and in the
fourth set of contemplations we concern ourselves with the breath
and discernmeni~—pure vipassana. This last set of contemplations,
13-16, is about impermanence, emptiness, and letting go into the
freedom that emerges naturally from such clear seeing.

When Ajahn Buddhadisa and | had completed the thirteenth con-
templation he paused, seemingly to check if I had understood thus
far. When he was convinced that I did, he quickly and decisively said,
“Okay, now you can go back 1o contemplations 1-12, with which by
now you arc quite familiar. You will find that the object of each and
every one of these contemplations js impermancnt and empty: the
body is empty; feelings are empty; mental formations are empty; and
the in- and out-breaths, which have accompanied you throughout the
contemplations, are also empty. Of course breathing is happening,
but you will see that no matter how hard you look, there is no
‘breather” to be found anywhere!” His warm, large smile and laughrer
cnded the interview.

In this book, Ajahn Buddhadasa will take you by the hand and lead
you, as he did for me, all the way {rom the firsc actempe 1o observe the
in- and out-breaths to the kinds of insight that have the power to lib-
crate. Of course, you will begin with merely a set of instructions, bur
then you must take these clear words of teaching and put them into
practice. If you do, you will not be disappointed. The beauty of this
work 1s its scamless integration of theory and practice. You have in
your hands a precious yogic manual, one that can decisivcly launch
you into the practice of vipassand meditation and set you firmly on the
Buddha’s path of liberation.

12



FOREWORD

I bring both of my palms together in the heartfelt wish that these
simple, clear teachings of Ajahn Buddhadisa bring as much benefit
into your life as they have already brought into mine. I bring both
palms together with gratitude to this great servant of the Buddha.

Larry Rosenberg
Cambridge Insight Meditation Center
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Preface to the Revised Edition

THE MAIN BODY of this manual comes from the series of lectures
given during Suan Mokkh’s September 1986 meditation course. For
this course, Ajahn Poh (Venerable Bodhi Buddhadhammo, the ini-
tiator of these courses and currently Suan Mokkh's Abbot) asked
Ajahn Buddhadisa to give the meditation instruction to the
retreatants directly: usually they are given by other monks, such as
the translator. Each morning, after breakfast, the retreatants gath-
ered at “the Curved Rock,” Suan Mokkh’s outdoor lecture area.
Venerable Ajahn spoke in Thai, with this translator interpreting into
English. The talks were recorded and many people, both foreign and
Thai, requested copies of the series.

At the request of the Dhamma Study-Practice Group, the tapes
were transcribed and edited for publication. The text follows the
original 'thai closely, although some of the translator’s interpolations
have been kepr. Material from talks given during subsequent retreats
was added as appendixes to make the manual more comprehensive.
In this edition, however, the appendixes have been incorporated into
the text. We also include a “Translator’s Conclusion” based on a talk
given by the interpreter as a summary of the Venerable Ajahn’s seven
lectures. The final word comes from our prime inspiration and orig-
inal source: the Lord Buddha’s “Mindfulness with Breathing
Discourse” (Andpanasati Sutra). The complete text of this funda-
mental sutta is presented here in a new translation. We hope that
the exquisite simplicity and directness of the Blessed One’s words
will gather all of the preceding explanations into one clear focus.
That focus, of course, must aim at the only real purpose there is in
life—nibbana. .

This revised edition has been prepared with the help of Wisdom
Publications. The marerial is substantially the same as the previous
editions; however, the following changes have been made. Material
that was previously in appendixes (that which had been taken from
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PREFACE

talks given in the months after the main series on which this book is
based) has been incorporated into the text, thus expanding chapters
one and two into three chapters. The translaror’s introduction and
conclusion have been revised, a few terms have been added to the
glossary, and the usual attemprts 1o make the book more accessible,
readable, and accurate have been tried. We hope the reader approves
of the results.

Santibaro Bhikkhbu
Suan Atammayatdrama (Dawn Kiam)
2538 Rains Retrear (1995)
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Translator’s Introduction

MINDFULNESS WITH BREATHING is 2 meditarion technique anchored
in our breathing. It is an exquisite tool for exploring life through
subtle awareness and an active investigation of breathing and of life.
The breath is life; to stop breathing is to die. The breath is vital, nat-
ural, soothing, revealing. It is our constant companion. Wherever
we go, at all times, the breath sustains life and provides the opportu-
nity for spiritual development. In practicing mindfulness upon and
through breathing, we develop and strengthen our mental abilities
and spiritual qualities. We learn to relax the body and calm the
mind. As the mind quiets and clears, we investigate how life unfolds
as experienced through the mind and body. We discover the funda-
mental reality of human existence and learn to live our lives in har-
mony with that reality. And all the while, we are anchored in the
breath, nourished and sustained by the breath, soothed and bal-
anced by the breath, sensitive to breathing in and breathing our.
This is our practice.

Mindfulness with breaching is the system of meditation, or mental
cultivation (céista-bhdvand), often practiced and most often raught
by Buddha Gotama. For more than 2,500 years, this practice has
been preserved and passed along. It continues to be a vital part of
the lives of practicing Buddhists in Asia and around the world.
Similar practices are found in other religious traditions as well. In
tact, forms of mindfulness with breathing predate the Buddha'’s
appearance. These were perfected by him to encompass his most
profound teachings and discoveries. Thus, the comprehensive form
of mindfulness with breathing taught by the Buddha leads 1o the
realization of humanity’s highest potential—spiritual awakening and
liberation. It has other fruits as well, and so offers something of both
immediate and long-term value, of both mundane and spiritual ben-
efit to people at all stages of spiritual development.

In the Pali language of the Buddhist scriptures this practice is

17



TRANSLATOR’S INTRODUCTION

called @ndpanasati, which means “mindfulness with in-breaths and
out-breaths.” The complete system of practice is described in the
Pali texts and further explained in their commentaries. Over the
years, an extensive body of literature has developed. The Venerable
Ajahn Buddhadasa has drawn on these sources, especially the
Buddha’s words, for his own practice. Our of that experience, he has
given a wide variety of explanations about how and why to practice
mindfulness with breathing. This book conrtains some of his most
cogent talks about this meditation practice.

The talks included here were chosen for two reasons. First, they
were given to Westerners who were attending the monthly medita-
tion courses at Suan Mokkh. In speaking to Western medirators,
Ajahn Buddhadasa uses a straightforward, no-frills approach. He
does not go into the cultural interests of traditional Thai Buddhists;
instead, he prefers a scientific, rational, analytical actitude. And
rather than limit the instruction to Buddhists, he emphasizes the
universal, natural humanness of dndpdnasati. Further, he endeavors
to respond to the needs, difficulties, questions, and abilities of
beginning Western meditators, especially our guests at Suan Mokkh.

Second, this manual is aimed at “serious beginners.” By “beginner”
we mean people who are fairly new to this practice and its theory.
Some have just begun, while others have some practical experience
but lack information about where and how to develop their practice
further. Both types of beginners can benefit from an overall perspec-
tive and clear instructions concerning their current situation. By
“serious” we mean those who have an interest that runs deeper than
idle curiosity. A serious individual will read and reread this manual
carefully, will think through this information adequately, and will
apply the resulting understanding with sincerity and commitment.
Although some people like to think that we do nort have to read
books about meditation, that we need only to do it, we must be care-
ful to know what it is we are doing. In order o practice meaningtully,
we must begin with some source of information thar is sufficiently
clear and complete. If we do not live near a competent teacher, a
manual such as this is necessary. The beginner needs information
simple enough to give a clear picture of the entire process, yer with
enough detail to turn the picture into reality. This manual should

18



TRANSLATOR’S INTRODUCTION

strike the proper balance. There is enough to guide successful prac-
tice, but not so much as to complicate and overwhelm. Those who
are serious will find what they need without difficulty.

If you have yet to sit down and “watch” your breath, this book
will point out the benefits of doing so and will explain how 1o
begin. Still, until you try it, and keep trying, it will be impossible to
completely understand these words. So read this book through at
least once, or as many times as it takes 1o get the gist of the practice.
Then, as you practice, read and retead the sections most relevant to
your particular stage. Only through applying them will these words
become tangible. When properly put into practice, they will guide
your development more securely. This manual should provide you
with enough intellectual understanding to be clear aboue what you
need to do and how to go about doing it. As you focus on the
immediate requirements of today’s learning, do not lose sight of the
overall path, structure, method, and goal. Then you will practice
with confidence and success.

In addition to its primary purpose—teaching how to practice
dndpinasati correctly—this manual serves another purpose that the
casual reader might overlook. In the course of carefully studying in
the way that has been recommended here, you will discover that
every central teaching of Buddhism, true Buddhism in its pristine
form, is mentioned here. Thus, this book provides an outline of the
essential teachings of Buddhism. So in this way our intellectual
study is neatly integrated with our mental cultivation practice. For
how can we separate the two? To fully understand our practice we
must do our Dhamma homework, and vice versa. Having both in
one place will help those who are confused aboutr what and how
much to study. Just be sure that you understand all the things dis-
cussed here; thac is enough.

We should always remember that meditation is the cultivation and
practice of non-attachment. The Buddha raught only the middle way,
and dndpanasari is nothing but the middle way. lt is neither an intense
practice, nor can it be done without effort. It must be done with bal-
ance. Properly done, dndpinasari is neither detached pushing away
nor egoistic clinging; it is a practice of non-attachment, Be very care-
ful about sitting down with ideas like, “I am sitting, [ am watching, I
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TRANSIATOR’S INTRODUCTION

am breathing, I am meditating. I am this, that is mine, my breathing,
my body, my mind, my feelings, I, I, me, me, mine, mine...” Learn
to let go of these attached feelings and ideas of “I” and “mine.” Learn
to stay balanced in the breathing wich sai.

We do not cling to the technique we are using, nor do we cling
to its theory. We do not use anapanasati to collect mundane trivia
about the breath, ourselves, or anything else. We do not abuse it in
the pursuit of attainments. Rather, we respectfully use dndpanasati
to develop the skills and learning we need, and all we need is to let
go of attachments and thereby quench our dukkha.

The middle way is also a practice of correctness, of being skillful
in the way we live. While practicing dndpanasati correctly, we are
also living correctly. We do no harm to any creature, neither to oth-
ers nor t ourselves. This practice abuses no one. As we become
established in this practice, we become familiar with a mode of
being that is correct, balanced, and non-attached. We do not get
caught up in extremes, in any of the dualistic traps. Although we
may initially develop this wisdom in formal bhdvana practice, we
then perfect it within the informal medication of daily life.

Artachment is a long-established habit for most of us. If we could
drop it easily, we would become buddhas just like that! Instead,
most of us must work at letting go of our attachments and the habit
of clinging and grasping. Andpinasati is one way of letting go. We
begin by letting go of our coarse atrachments: attachments to the
body, to aches and pains; attachments to agitation and impatience,
to boredom and laziness; artachments to external disturbances and
petty annoyances. Then, we find ourselves becoming attached to
more subtle things, such as happy feclings. Once we let go of thesc,
we discover artachments to higher, brighter, clearer, more refined
states of awareness. Letting go of these, we begin to have some
insight into reality and so we become artached to the insights.
Finally, we learn to let go of everything. In this way, anapanasati is a
systematic method of successively letting go of more and more subtle
attachments until thete is no attachment left at all.

The benefits of correct, sustained @ndpdnasati practice arc
numerous, Some are specifically religious, whereas others are mun-
dane. Although Ajahn Buddhadasa covers them extensively in the
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seventh lecture, we should mention a few here at the beginning.
First, dndpanasati is good for both our physical and mental healch.
Long, deep, peaceful breathing is good for the body. Proper breath-
ing calms us and helps us to let go of and eliminate the tension,
high blood pressure, nervousness, and ulcers that ruin so many lives
these days. We can learn the simple and beautiful act of sitting quietly,
alive to our breathing, free of stress, worry, and anxiety. This gentle
calm can be maintained in other daily activities and will allow us to
do everything with more grace and skill. Andpanasati brings us into
touch with reality and nature. We often live in our heads—in ideas,
dreams, memories, plans, words, and the like. So we do not even
have the opportunity to understand our own bodics, never taking
the time to observe them (except when the excitement of illness or
sex occurs). In dandpanasasi, through breathing, we become sensitive
to our bodies and their nature. We ground ourselves in this basic
reality of human existence, which provides the stability we need to
cope wisely with feelings, emotions, thoughts, memories, and all the
rest of our inner conditioning. No longer blown about by these
experiences, we can accept them for what they arc and learn the
lessons they have to teach us. We begin to learn what is what, what
is real and what is not, what is necessary and what is unnecessary,
what is conflict and what is peace.

With andpanasati we learn to live in the present moment, the only
place one can truly live. Dwelling in the past—which has died—or
dreaming of the future—which brings death—is not really living as a
human being ought to live. Each breath, however, is a living reality
within the boundless here-now. To be aware of the breath is to live,
ready to participate fully in whartever comes next. Lastly, @napanasati
helps us to let go of the selfishness thart is destroying our lives and our
world. Our societies and planer are tortured by the lack of peace. The
problem is so serious that even politicians and military-industrialists
pay lip service to it. Sull, very lictle is done to encourage the blossom-
ing of genuine peace. Merely external—and superficial—solutions
are tried, while the actual source of conflict is internal, within each of
us. Contflice, strife, struggle, and competition, violence and crime,
exploitation and dishonesty—these all arise out of our self-centered
striving, which is born from selfish thinking. Ana@panasati will guide
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TRANSLATOR'S INTRODUCTION

us to the bottom of this nasty “I-ing” and “my-ing” that spawns self-
ishness. It is not necessary to shout for peace when we need merely o
breathe with wise awareness.

Many people who share our aspiration for peace—peace both for
individual hearts and for the wotld we share—visit Suan Mokkh.
We offer this manual to them and to all others who seck Lord
Buddha’s path of peace and who accept this as the duty and joy of
all human beings. We hope that this book will enrich your practice
of @ndpinasati and your life. May we all realize the purpose for
which we were born.

Santikaro Bhikkbu
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Textual Notes

AJAHN BUDDHADASA FELT that committed students of Dhamma
should become familiar with and deepen their understanding of
important Pali terms, Translations into English often miss some, or
much, of the original meaning. (Take as an example the Pali term
dukkha.) By learning the Pali terms, we can explore the various
meanings and connotations that arise in different contexts. In this
volume, you will find Pali terms explained and sometimes translated
(although not always in the same way) both in the text and in the
glossary. The spelling we have used is according to Thai convention.

Pali has both singular and plural inflections, but Thai does not.
The Pali-Thai terms herein are used like the English word sheep,
sometimes with an article and sometimes not. Depending on the
context and meaning, you can decide which cases are appropriate:
singular, plural, both, or numberless.

Generally, Pali terms are italicized. The proper nouns Buddha,
Dhamma, and Sangha are not italicized. Pali and Thai scripts do not
use capital lecters. In general, we have only capitalized Pali terms
when they begin a sentence.

All notes have been added by the translator,
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1

Why Practice Dhamma?

WHY DHAMMA? WHY PRACTICE DHAMMA?

Before we answer these questions, we need to understand the mean-
ing of Dhamma. Then we can discuss the reasons why we must
study and practice Dhamma.

DHAMMA AND THE SECRETS OF LIFE

A simple explanation of Dhamma is “the secret of nature that must be
understood in order to develop life for the highest possible benefit.”

To develop life to the highest level means to reach a stage of life
that is free from all problems and all dukkha (unsatisfactoriness, suf-
fering). Such a life is completely frec from everything signified by the
words problem and dukkba.

To understand our topic, it is also important to clarify the word
secret. If we do not know the secret of something, then we are
unable to be successful in obtaining the highest results and maxi-
mum benefits from it. For example, the exploration of outer space
and developments in nuclear power have been possible through
understanding the secrets of these things. The same is true of life. In
order to develop our lives to the fullest, we must know life’s secrets.
Life, especially in the context of Dhamma, is a matter of nature
{(dbamma-jari}. This Pali word dhamma-jati may not correspond
exactly to the English word nature, buc the two are close enough.
Nature, in this context, means something that exists within itwelf, by
itself, of itself, and as its own law. According to this understanding,
nature is not opposed to humanity, as some Westerners belicve, but
encompasses humanity and all that human beings do and experi-
ence. Thus, in order to understand Dhamma, we must understand
the secret of the nature of life.

DitaMMA: FOUR ASPECTS

The Dhamma of life has four aspects:
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1. nature itself;

2. the law of nature;

3. the duties that must be performed according to that law
of nature; and

4. the fruits or benefits chat arise from the performance of
that duty.

We should always keep these four interrelated meanings in mind.

Please investigate these truths within yourself, within this body
and mind that you imagine to be yourself. Wichin each of us, vari-
ous natures are compounded inco a body, into a being. And there is
the natural faw that controls these natures. Further, according to the
law of nature, there are the duties that must be performed correctly.
Lastly, there are the results of the performance of these duties. If
one’s duties are performed correctly, the result will be well-being,
tranquility, and ease. If they are performed incorrectly, however, the
result will be dukkha: unsatisfacroriness, anguish, pain, frustration,
suffering. Even at the beginning, we should observe carefully and
see clearly that we can find all four aspects of Dhamma or nature
within each of us. When we have thoroughly investigated the four
meanings of nature, we will see that all life is made up of thesc four
aspects. At present, however, we have yet to understand them cor-
rectly and completely. We have not truly penetrated the secret of
what is called “life.” As we have not yer realized the secret of
[Dhamma, we are unable to practice in a way that obtains the fullest
benefit from life. Let us take the time to thoroughly study Dhamma
and “the secrert of life” so we might take full advantage of them.

DEVELOPING LIFE BEYOND DURKHA

We must also consider the phrase “developing life.” As we begin to
practice, we do not know the secrer of this either. We lack a clear
understanding of the extent to which life can truly be developed.
As we do not realize the highest benefits that are available to
humanity, we take little interest in the secrets of life that are neces-
sary to reach those highest levels. Our objective, then, is to under-
stand how far life can be developed and to kindle interest in that
development.
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As beginners, we need only hold to the basic principlé that “devel-
oping life” means “causing life to progress to the highest level,” that
is, beyond all problems and dukkha, beyond all the possible mean-
ings and gradations of these two terms. For those unfamiliar with the
word dukkba, we can tentatively translate it as “stress, unsatisfacrori-
ness, conflict, agitation—all che things that disturb life.” Dukkba is
what we are running from all the time. Dukkba interferes with a life
of calm and casc as well as with spiritual perfection. When life is
developed beyond all dukkha, it reaches its highest possible level.

Now, some people do not know about their own problems. They
do not understand dukkha, neither in general terms nor in their own
lives. They look at themselves and say, “Oh! I don’t have any prob-
lems; everything is okay.” They accept all their difficulties and sorrow
as normal and ordinary. Are we like this? We need to rake a serious,
detailed look into our own lives to see if there is anything that we can
call “a problem.” Is there any dukkha? Is there anything unsatisfactory
or disturbing about life? Such questions are necessary when we
choose to study Dhamma. If you have not looked inside, if you are
unaware of your problems, if you feel no dukkba, then you cannot
know why you are on retreat, why you have come to a meditation
center, or why you are studying Dhamma. Please, take a good, clear
look at your problems and dukkha before proceeding any further.

DEeVELOPMING LIFE Is Qur DuTY

There are four aspects of developing life. The first is to prevent from
arising that which is dangerous to life. The second is to eliminare
and destroy that which is dangerous that has already arisen in life.
The third is to produce that which is useful and beneficial for life.
The fourth is to maintain and preserve such beneficial elements so
that they grow further. Again, these four aspects of developing life
are: preventing new dangers, eliminating old dangers, creating bene-
ficial elements, and maintaining and increasing the beneficial ele-
ments. These comprise whar is called “developing life.” Developing
life is our duty. If such development is to happen,we must realize
our true duty.

In order to fulfill our duty, we must have in our possession four
very important dhammas,! four Dhamma tools. These four Dhamma
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tools are sa#i (mindfulness or reflective awareness), sampajanisia (wis-
dom-in-action ot ready comprehension), pa#nd (wisdom or spiritual
knowledge) and samddbi {concentration, mental collectedness, and
stability). These four tools will enable us to develop life.

In addition, the practice of vipassand, or mencal development,
cultivares and trains the mind so that these four Dhamma tools are
sufficiently enriched to develop our lives. We need to take an interest
in studying the mental development of these four necessary dbammas.

THE KIND OF ANAPANASATI WE NEED

There are many different systems and techniques of mental develop-
ment, or vipassand, for training the mind. Nevertheless, of all known
techniques, the best is @ndpanasati-bhivana, the cultivation of mind-
fulness with breathing. This is the practice that we will discuss in
derail throughour this book.

The correct and complete practice of andpanasati-bhivani is to
take one truth or reality of nature and then observe, investigate, and
scrutinize it in the mind with every inhalation and every exhalation.
Thus, mindfulness with breathing allows us to contemplate any
important natural cruth while breathing in and breathing our.

Such study is of great importance and value. To know the truth
of something, we must take that reality and contemplate, analyze,
and study it wholeheartedly every time we breathe in and out. The
object must be experienced continuously in the mind. Here, “con-
tinnously” means “with every in-breath and out-breath.” Breathing
in, know that object. Breathing out, know that object. Breathing in,
understand that object. Breathing our, understand thar objecr. This
kind of contemplation is necessary, as well as beneficial, to our
devclopment of knowledge. Such study brings about a transformation
in the mind-heart, that is to say, on the inside of life.

Actually, the meaning of @ndpanasati is quite broad: “to recall any-
thing at all with sz#7 while breathing in and breathing out.” Imagine
that while breathing in and breathing out you are thinking about your
home or work; or abourt your family and friends. This too can be
called @ndpanasati. However, this kind of thinking is not our purpose
here. We need to recollect Dhamma, thac is, the natural tuths chat
frec the mind from the suffering of dukkha. i we sufficiently investi-
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gate these truths in the mind, we will be free of all our problems and
eliminate Aukkha. In other words, we must acquire the four Dhamma
tools mentioned earlier. This kind of @ndpanasati is the most useful,

Four OBJECTS TO CONTEMPLATE

What are the proper, cotrect, and necessary objects of contemplation
every time we breathe in and breathe out? There are four proper
objects of contemplation: the secrets of kdya (body), the secrets of
vedand (feeling), the secrets of citza (mind), and the secrets of
dhamma. The secrets of these four objects are to be brought into the
mind and studied.

These objects are sufticiendy important that you should memo-
rize their Pali names. For your own clear understanding and furure
reference, please remember: kdya, vedand, citta, and dhamma. These
are the four most important topics. Because these four already exist
within us as the sources of all our problems, we must use them far
more than any other objects to train and develop the mind. Our
lack of understanding and inability to master? these four objects
ensures that they lead us to suffering. Therefore, it is absolutely nec-
essary that we clearly distinguish and understand these four objects:
body, feeling, mind, and dbamma.

STAGE ONE: FLESH-BODY AND BREATH-BODY

Now, let us examine these four separately, beginning with &4ya. The
Pali word kdya literally means “group” and can be applied to any
collection of things. In this case, £2ya specifically means the groups
of elements that are compounded together into a physical flesh-and-
blood body. The English word body can also mean group; we must
simply be careful about which group we mean.

Let’s observe for ourselves what makes up our bodies. What are the
organs? How many are there? What kinds of elements are present?
What parts and components come together to form a body? We
should note that there is one very important component which nour-
ishes the rest of this body, namely, the breath. The breath too is called
kdya in that it is a collection of various elements. We will study the
establishment of the flesh-body and its relationship to the breath-body.

The breath-body is very important because it sustains life in the
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rest of the body. This relationship is crucial to our study. Although
we lack the ability to control the general body, or flesh-body, directly,
we can master it indirectly by using the breath. If we act in a certain
way toward the breath-body, there will also be a specific effect upon
the flesh-body. This is why we take the breath as the object of our
training. Supervising the breath, to whatever degree, is equivalent to
regulating the flesh-body to that same degree. This point wiil be
more clearly understood when we have trained up to that particular
stage of andpinasati.

Beginning our practice with the &dyz (body), we study the breath
in a special way. Every kind of breath is noted and analyzed. Long
breaths, short breaths, calm breaths, violent breaths, fast breaths,
slow breaths—we learn to know them all. We examine the nature,
characreristics, and functions of each kind of breath thart arises.

We should observe the influence of the different breaths upon
the flesh-body. We need to see clearly the great effect that the breath
has on the physical body. We observe both sides of this relationship
until it becomes clear that the two, the flesh-body and the breath-
body, are interconnected and inseparable. See that the breath-body
conditions and affects the flesh-body. This is the first step. We make
a special study of the breath and come to know the characteristics of
all its different forms. In this way, we gain insight into the condi-
tioning effect it has on the flesh-body. This, in turn, will allow us to
master the flesh-body by means of regulating the breath.

The purpose of these beginning steps is to know the secrets of
the kaya, the body. We know that the breath-body, our breathing,
conditions the flesh-body. This important secret helps us to use the
breath to gain mastery over the body. We discover that by making
the breath calm we can relax the flesh-body. If our breathing is calm,
the flesh-body will be likewise. Thus, we can regulate our body indi-
rectly through our breathing. Furthermore, we learn that through
calming the breath-body and the flesh-body we can experience hap-
piness, joy, and other benefits.

STAGF. Tw0: OUR MASTERS, THE FEELINGS

Once we understand the secrets of the £Zya, we turn to the secrets
of the wvedana (feelings). The vedana have the greatest power and

32



NWHY PRACTICE [DHAMMA?

influence over human beings; indeed, over all living things. This
may come as a surprise to you. Nonetheless, the entire world—ani-
mals, humans, all living beings—depends on the vedana. All are
under the power of the feelings. At first, this may seem unbelievable,
so let’s examine it in more detail.

Our entire species is forced by the vedand to do their bidding.
When sukha-vedana (pleasant feelings) are present, we try to
increase these feelings. Pleasant feelings always pull the mind in a
certain direction and condition certain activities. Dukkha-vedand
(unpleasant, disagreeable feelings) affect the mind and influence life
in the opposite direction; again, the results are habitual responses.
The mind struggles with these feclings, turning them into problems
that cause dukkba.

Vedana, or feelings, have great power over our actions. In fact,
the whole world is under the command of these vedand. For example,
tathd (craving) can control the mind. Craving irself is first condi-
tioned by feeling. Thus, the vedand have the strongest and most
powerful influence over our entire mind. Thus, it is especially
important to understand the secrets of the vedana.

People leave Europe and America to come to Suan Mokkh or go
to other retreat centers in search of the conditions for sukha-vedana.
This is a fact. Even those people who remain atr home work for the
sake of nurturing sukba-vedand. We are slaves o vedani—sukha-
vedand in particular—all the time. Clearly, we must understand the
vedand in order to keep them under control.

In some Pali texts the vedand are described as “conditioners of the
mind” (citta-sankhdra). Mind, in this instance, arises from our
thoughts, desires, and needs. We cannot endure the influence of the
vedani. We are not free within ourselves; we think and act under the
power of vedand. Feelings condition the mind and force us to act.

If we master the vedand, we will master the world. This statement
may seem peculiar at first. However, we shall be able to regulate the
world when we are able to regulate the feelings as needed. Then we
shall be able to govern the world as it needs to be governed. These
days, nobody is interested in mastering the vedand, and as a conse-
quence, the world exists without any proper supervision. Wars,
famines, corruption, pollution, all these crises and problems originate
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from our failure from the start to master the feelings. If we master
the feelings, then we can master the world. It is important that we
give this some serious thought.

According to Lord Buddha, the causes of everything in the world
are rooted in the vedand. All activities occur because the vedana
force us to desire and then to act out those desires. Even the rounds
of rebirth within the cycle of samsara—the cycles of birth and death,
of heaven and hell—are themselves conditioned by the vedand.
Everything originates in the feelings. To master the vedand is to mas-
ter the origin, the source, the birthplace of all things. Thus, it is
absolutely necessary to understand these feclings correctly and com-
prehensively. Then we shall be able to master our feelings, and their
secrets will never again deceive us into behaving foolishly.

Once we master the highest and most sublime vedand, we can
also master the lower, cruder, more petty vedana. When we learn to
control the most difficult feelings, we can control the easy, simple,
childish feelings as well. For this reason we should strive to achieve
the highest level of vedand; namely, the feelings that are bern from
samddhi. If we can conquer the most pleasant vedand, we can be vic-
torious over all vedand Should you bother to give it a try? Should
you endure any difficulties that might arise? Should you spend your
precious time on this practice? Let us consider wisely.

It may seem curious that in striving to realize the highest vedana
our aim is to control and eliminate these feelings rather than to enjoy
and indulge in them. Some people might think it strange to search
for the highest vedana only to master and control them. It is impor-
tant to understand this point correctly. By eliminating thesc pleasant
feelings we obtain something even better in return. We receive
another kind of wedana, a higher order of vedani-—one that perhaps
should not even be called vedani—something more like nibbina or
emancipation. So it is not so unusual or strange that we wish to
achieve the best vedand in order to eliminate the pleasant feelings.

There are three main points to learn regarding the vedand. First,
we must learn to know the vedana themselves, those things that cause
feeling in the mind. Second, we should understand how the vedand
condition the c¢itta, the mind-heart. The vedana stir up thoughts,
memories, words, and actions. We need to know this conditioning of
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the mind. Third, we must discover that we can master the mind by
mastering the vedana, just as we can conurol the flesh-body by regu-
lating the breath. We master the mind by correctly mastering the
feelings that condition it, so that the vedand condition the mind in
only the proper way. We do this by regulating those elements thac
condition the feelings, which is equivalent to regulating the feelings
themselves. These are the three important points to understand
about the secrets of the vedand.

Since the first and second stages of practice both follow the same
principle, it is helpful to compare the two. In the stage regarding the
body, we learn what conditions the flesh-body and we study it. We
analyze that body-condittoner until we know it in great detail and
how it conditions the body. Then, by regulating the body-conditioner,
we master the body. In this way we make the body calmer and more
peaceful. Likewise, that which conditions the mind is feeling. We
calm the mind by controlling the vedand so that they do not condi-
don or stir up the mind; or if they do condition the mind, itis in a
desirable way. Thus, the first stage regarding the &dya and the second
stage regarding the vedani follow the same basic principle and are
similar in their method of practice.

STAGE THREE: THE SUBTLE MIND

First, we practice to know the secrets of the £dya. Second, we prac-
tice to know the secrets of the wedand. Then, after fully mastering
the first and second stages, we practice in order to know the secrets
of the ¢#ta. The mind is the director and leader of life. The mind
leads; the body is merely the toal that is led. If life is to follow the
correct path, we must understand the cfzta correctly until we are able
to master it. This requires a special study, because what we call
“mind” is very subtle, complex, and profound. We cannot see it
with our eyes; something special is needed to “see” it. Such study is
fully within our ability with well-trained sa#7, but we must put forth
spectal effort. Do not lose heart or give up! We are more than capa-
ble of studying the cit#a so that we may learn its secrets.

It is not possible to know the cirza directly: that is, we cannot
touch it or make direct contact with it. However, it is possible to
know the citta through its thoughts. If we know the thoughts, we
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will know the mind. In the material wotld, for comparison, we can-
not know the phenomenon “electricity” in itself. Instead, we know
electricity through its properties: current, voltage, power, and so on.
So it is with the cizza. We cannot directly experience it, but we can
experience its properties, the various thoughts. During each day,
how many kinds of thoughts arise, how many levels of thoughts
come up? We learn to observe these different thoughts; this is how
we can know the cizta.

We begin our study of the citza by observing the kinds of
thoughts that arise. In what ways are these thoughts improper and in
what ways are they correct? Does the mind think along defiled or
undefiled lines, good or wicked lines? We observe all the possible
types of thought until we can thoroughly understand the cizza. In this
way we gradually come to understand the true nature (dhamma-jiri)
of the mind.

Because of having already trained the £dyz and the vedand, we are
able at this stage to direct the mind as we require. The mind can be
made to think in different ways, or it can be kept still. We can make
the mind satsfied, or even dissatisfied, if we choose. The mind can
experience different kinds of happiness and joy. It can be stilled,
calmed, and concentrated in different ways and to different degrees.
Finally, the mind can be liberated. We can direct our mind to ler go
of things that it loves or hates, or to which it is attached. The mind
is liberated from all those objects. These secrets of the mind must be
practiced in stage three of @ndpanasati-bbivand.

We must get to know all the different kinds of citra. We are able
to make the mind glad and content; we can make it stop and be
still. Lastly, we can make the mind let go of its attachments. As the
mind lets go of things to which it is artached, things that are
attached to the mind let go as well. We let go of it all. As we do this,
we become expert and well versed in macters of the mind. This is
the third lesson of dndpanasati.

STAGE FOUR: REALIZING THE SUPREME DHAMMA

Having learned the secrets of the body, the feelings, and the mind,
we come to the fourth stage, which concerns Dhamma. As men-
tioned, Dhamma is nature in all its meanings. In this stage, we take
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the ultimate truth of all natures as the object of our study. “Studying
Dhamma” is to study the truth, the fact, that is, the supreme secret
of nature. With this knowledge we can live life in the best way. We
need to study the secret of the truth that controls life, the truth of
aniccad, dukkbbad, anattd, sunfatd, and tathatd.

Aniccad: know that all conditioned things are imperma-
nent and in endless flux.

Dukkbad: know chat all concocted things are inherently
unable to satisfy our desires.

Anatti: know that all things are not-self.

Susifiatd: know that everything is void of selfhood, of “I”
and “mine.”

Tathata: know the thusness, the suchness, of all things.

Together, these are the one ultimate truth. We must observe these
until they are fully realized so thar the mind will never again lose its
way. When the mind understands this truth of all reality, it will not
make any errors but will keep itself on the path of correctness.

It may seem curious that all truth—aniccad, dukkbad, anatta,
sufiniata—ends up with tathatd. It may be surprising that the ulti-
mate truth of everything in the universe comes down to nothing but
thusness. In Thai, tathatd is translated “juse like that.” It is more dif-
ficult in English: “just such, only thus, thusness.” It’s hard to
believe, isn't it? All cruth boils down o the typical, ordinary words,
“That’s the way things are.” When we see thusness, the highest
Dhamma, nothing is regarded as good or bad, wrong or right, gain
or loss, defeat ot victory, merit or sin, happiness or suffering, having
or lacking, positive or negative. The highest Dhamma is right here in
“merely thus,” for thusness is above and beyond all meanings of posi-
tive and negative, above all meanings of optimism and pessimism,
beyond all dualities. This is the end. The truth to be known in stage
four is the secret of nature that says all things are “only thus, just so.”

To understand Dhamma sufficiently is the first step, but under-
standing it is not the end. We now see that as the mind begins to let
go, to loosen up its attachments, these attachments dissolve away. We
expericnce this undl the point where attachment is extinguished.
Once attachment is quenched, the final step is to experience that
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“the mind is free, everything is free.” The Pali texts use the phrase
“throwing back.” The Buddha said that, at the end, we throw every-
thing back. This means that we have been thieves all our lives by
appropriating the things of nature as “I” and “mine.” We have been
stupid and have suffered for it. Now, we have become wise and are
able to give things up. At this last step of practice we realize, “Oh! It
isn’t mine, it belongs to nature.” We throw everything back to
nature and never again steal anything.

The last step ends in this unusual way with our not being thieves
anymore, with freedom from all influences of attachment. The final
step of the development of dndpanasati finishes here. To learn the
secret of Dhamma is to know that we should be attached to nothing
whatsoever, and then never again to become attached to anything,
All is liberated. The case is closed. We are finished.

If we choose to give a name to this last step, we can call it “eman-
cipation” or “salvation.” All religions seem to have similar goals and
to call these goals by similar names. Owr understanding of emanci-
pation is the meaning just described—ending attachment and
throwing everything back to nature. In Buddhism, emancipation
means to be free from every type and form of attachment, so that we
may live our lives above the world. Although our bodies are in this
world, our minds are beyond it. Thus, all of our problems disappeat.
This is how to develop life to its full potential, using this four-stage
method of practice. There are many more details to consider, but we
will leave them for later chapters.

In this chapter, we have given a general outline of this system of
practice. With this background it should be easy to practice each
step as we come to it. In the following chapters, we will describe the
practice of dnapdanasati itself.
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Getting Started

MANY DIFFERENT SYSTEMS, forms, styles, and methods of samddhi-
bbavana {mental cultivation through concentration; meditation) or
vipassana (meditation for the sake of insight into impermanence,
unsatisfactoriness, and not-self) are taught by various teachers under
different names. We will discuss the samadhi-bhavana specifically
introduced and recommended by Lord Buddha himself:
andpanasati. 'This method appears in both brief references and
detailed explanations in the Pali 7ipitika. Andpinasasi is the
Buddha's system, “the Buddha’s samddhi-bhavana.” This system is
not the Burmese or Chinese or Sri Lankan style that some people
are clinging to these days. Likewise, it is not the system of “ajahn
this,” “master that,” “guru this,” or “teacher that” as others are so
caught up in nowadays. Nor is it the style of Suan Mokkh or any
other wat. Instead, this system is simply the correct way as recom-
mended by the Buddha. He declared this form of samddbi-bhavana
to be the one through which he himself realized the Dhamma of
Perfect Awakening. Suan Mokkh pracrices as well as teaches this sys-
tem. This book deals with this style in particular of samddhi-
bhivand, or vipassand. We recommend the practice of dndpdnasati,
which is one system of vipassana, the one used at Suan Mokkh and
taught by the Buddha.

Eﬂdpdnmdti has many forms that are short, easy, and incom-
plete; we have chosen the form that is complere. Consequently, this
sixteenn-step form of andpanasati may scem long and detailed, as is
fitting for anything complete. For some people it is too long, too
detailed, or simply too much for what they need. This is true—it
may be more than is necessary for certain people. But for those who
want to scudy and train choroughly, it is just right. If we want the
technique w be complete, it must include all sixteen steps. This is
required by nature. The Buddha never taught anything more than
necessary or less than complete. Consequently, this sixteen-step
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samadhi-bbhavand is neither too much nor oo little. If you are
patient enough to learn all sixteen steps, you will have the complete
systemn. 1f you are unable 1o do all sixteen, there is a condensed ver-
sion that is adequate for those so inclined. However, if you are
interested in completeness, you must have the patience to train and
practice gndpdnasati in its full form.

MoDE OF LIVING

In order to practice dndpanasati satistactorily, some general prepara-
tions are needed. In other words, we must make some adjustments
in our mode of living. Qur lifestyle and our @ndpanasati practice are
interrelated. Thus, we shall discuss the kind of lifestyle that supports
Dhamma study and citta-bhavand practice before going into the
details of the practice of dndpanasati itself.

Here, we are discussing the paccaya. Paccaya is a Pali {and Thai)
word whose meaning is similar to the English word condition,
although it has other connotations as well. The paccaya are those
things that are absolutely necessary for life; thus, they are sometimes
translated as “the necessities, or requisites, of life.” The paccaya are
factors that support the existence of life. These necessities, the foun-
dation of our lives, must be correct if we are to study Dhamma and
practice meditation successfully. Thus, it is important to give your
attention to this important macter.

Generally, most people only pay attention to the four material or
bodily conditions: food, clothing, shelter, and medicine. However, it
is equally important that we understand the fifth necessity, the pac-
caya for the mind-hearc. The first four conditions are for the body
alone. The paccaya for the mind is what amuses and coaxes the mind
into contentment. We might describe this paccaya as “entertain-
ment,” since it entertains the mind properly and makes it content in
the correct way. Withour this condition there would be death—
mental death. When the bodily necessities are lacking, the body
dies; when the mental necessity is missing, the mind dies. We will
get to know both the four physical and the one mental paccaya,
although we are primarily concerned with the fifth necessity, the
paccaya that nourishes and sustains the mind. Let’s consider in detail
these four physical and one mental paccaya.
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THE MATERIAL NECESSITIES

Let us start with the first material necessity—food. We should eat
food that is food. Do not eat food that is “bait.” We should under-
stand the crucial distinction between “food” and “bait.” We cat food
for the proper nourishment of life. We eac bait for the sake of deli-
ciousness. Bait makes us unwise and causes us to eat foolishly, just
like the bait on the hook that snags foolish fish. We must eat the
kinds of food that are genuincly beneficial for the body, and we
must ¢at in moderation. “Eating bait” means eating for the sake of
deliciousness and fun. It is also usually expensive. We must stop
swallowing bait and learn to eat only food that is proper and whole-
somc. This is especially important while staying in Dhamma centers.

If you are eating bait, you will be constantly hungry all day and
night. You will always be sneaking off to eat yet more bait. Earing
bait impairs our mental abilities. The mind surrenders to the bait
and is not fit for the study and practice of Dhamma. On the other
hand, when you eat food, it will be at appropriate times and in
moderation. There will be litde waste and no danger.

Our second condition is clothing. We should wear clothes that
fulfill the real meaning and purpose of clothing: good health, pro-
tection against annoyances and discomfort, convenience and sim-
plicity, and expression of culture.

Thus, we should wear clothing that is convenient, simple, and a
sign of culture. Please do not wear clothing that destroys the culture
of oneself or of others. This leads to inappropriateness in ourselves;
it hampers mental tranquility. We should give some thought to the
second paccaya, clothing,

INTIMATE WITH NATURE

The third condition is shelter; shelter should be adequate, modest,
and not excessive. These days, worldly people live in housing that
exceeds their needs, costs a great deal, causes difficuldes, and leads to
worties. Thus, housing becomes a source of ever-greater selfishness.
The most appropriate housing for IDhamma practice is that closest to
nature, close enough to be called “in camaraderie with nature.” It
seemns that Europeans and Americans seldom live out in the open, on
the ground, or close to nature. They tend to live in beautiful, fancy,
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expensive places. They seem to need to stay in hotels and do not
seem to care for the simple monastery meeting hall.3

As a condition of our Dhamma practice, we should try to adapt
ourselves to housing that is closer to nawure. Living in such a way
makes it easier to understand and to practice in harmony with
nature, We can learn to be contented and even enjoy such plain and
simple living together with nature. This will benefit and support our
study and practice.

The Lord Buddha is an excellent example in these matters. The
Buddha was born outdoors, was enlightened outdoors, taughe sit-
ting outside on the ground, lived outdoors, rested out in the open,
and died (parinibbina) outdoors. Clearly his life was intimate with
nature. We take his example as our standard and are thus content with
a simple, natural mode of living. We believe that the founders of all
the great religions practiced plain living as well, although perhaps not
as thoroughly as the Buddha, who was born, was enlightened, taught,
lived, and died in the open air.

By developing a lifestyle that is intimate with nature, we are mak-
ing it convenient for nature to speak to us. If we are intelligent listen-
ers, we will hear nature’s voice more clearly than if we were far away.
Intimacy with nature can become the essence of our mode of living.

In English, the words moderate and sufficient can be vague, so it is
important to understand them in their fuller, Thai meaning, as they
have been explained above. We should also be careful about the
words good and well, as in, “good living” and “eating well.” We do
not care for good living and good eating that have no limits. Instead,
we prefer to live and eat correctly. All four material paccaya are based
on the principles of sufficiency and appropriateness. Do not get car-
ried away with good-good-good such that it becomes excessive and
fuxurious. That would be neither proper nor decent. Please acknowl-
edge this understanding of the four material necessities.

THE MIND-HEART P4ccAy4

The fifth necessity, which is so often neglected, is more important than
the other fous, so let’s consider it in detail. The fifth paccaya is that
which cajoles and entertains us, making us content, casing our anxiety
and agitation, so that we are no longer hungry to the point of death.
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Amusing the heart, making it satisfied and pleased, is crucial. This is
the mental paccaya or necessity. We might call it different names, such
as entertainment or amusement. The importanc point is that whatever
we call it, it must be right for the mind. It must be nourishment, food
for the mind, just as the other four are food for the body.

Much of the time, worldly people think of the fifth necessity as a
matter of sex. But we are interested in something different. Sex can
entertain the mind, but now we are ready for Dhamma-Dhamema-
Dhamma to be our amusement. This means we use appropriate
means to amuse and satisfy us. When we are aware of correctness
and are satisfied with it, when we feel proper and are content, the
heart is entertained and the mind is amused. This sense of correct-
ness and contentedness need not have anything to do wich sex.

There is a building at Suan Mokkh called the “Theater of
Spiritual Entertainments.” It was built to provide entertainment for
the heart. It is full of pictures that not only teach Dhamma but also
amuse and please. This is one form the fifth paccaya can take. We
should get to know this type of fifth necessity whose nature is not
sexual but Dhammic. Let’s not follow the majority who ignore the
fact that sex is caught up in endless complexities and difficulties and
who still cling to sex as their fifth necessiry.

In summary, it is imporrant chat we adjust our mode of living to
fit the study and practice of citta-bhavand. Then it will be easy and
convenient for us to study and practice successfully. We will discover
the “new life” that is above and beyond the influence of positivism
and negativism.’ We will be discussing the details later, for this mat-
ter is very subtle. We can say that “new life” is above all problems
and beyond all aspects of dukkha. It is free, liberated, and emanci-
pated because we practice Dhamma with the support and aid of all
five paccayas. Let’s endeavor to gather all five correct and proper
conditions for our Dhamma practice.

PHYSICAL PREPARATIONS

Next, let’s consider the immediate preparations for practicing
anapdnasati. First, we must choose a place that is suitable and
appropriate for our practice. We select the best location available,
knowing that we can never have a perfect situation. We try to find a
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place that is quiet and peaceful, where the conditions and weather
are good and where there are no disturbances. But when good con-
ditions are not available, we do the best we can with what we have.
We must choose something, somewhere, We must be able to prac-
tice even while sitting on the train traveling from Bangkok. In this
case, we can focus on the breath untl we do not hear the noise of
the wheels and do nor feel the shaking as the train ractes over the
rails. This shows that we can choose a location and use the condi-
tions available to us in the best possible way.

We are not going to be defeated by circumstances, even on the
train. Whether we have perfect conditions or not, we will make the
best of them and do what we can. When we want to practice, we
can use the sound of the train itself as a meditation object. Instead
of the breath, the “clack-clack-clack” of the wheels on the rails can
be our meditation object. In this way we cannot object to any loca-
tion in the world, whether it is perfectdy suitable or not. We will
have no excuses regarding our choice of a proper location.

The next preliminary step is to prepare the body. Ideally, we need
a body that is normal, free of discase, and without any respiratory or
digestive abnormalities. More specifically, however, we can prepare
the nose so that it functions smoothly and correctly. In ancient
times, practitioners took clean lukewarm water in the palm of the
hand, drew it up into the nose, and then blew the water out. If we
do this two or three times, the nose will be clean and prepared, able
to breathe well. The nose will then be much more sensitive to the
breath. This is an example of getting our body ready.

TIME ANLY TEACHER

The time of practice is also important. When we are determined to
practice earnestly, we need to choose the most suitable and appropri-
ate time possible. However, if’ we cannot find a good time, we accept
whatever we can get. We do not have to be enslaved to a certain time
of day. Whenever possible, we should choose a time when there are no
distractions or disturbances. Bur when there is no time that is com-
pletely free of distractions, we use the best time available. Then the
mind learns to be undistracted regardless of how many disturbances
are occurring. Actually, we are training the mind to be undisturbed
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no martter what is happening around us. The mind will learn to be
peaceful. We should not limit ourselves to any certain time when
things must be just right, or we will never find it. Some people do
this until they cannot find any time to meditate at all! That is not
right. We must always be flexible and able to practice at any time.

The next consideration involves what is called an acariya
(teacher, master). In truth, even in the old training systems, they did
not talk much about an dedriya. Such a person was called a “good
friend” (kalyana-mitta). It is correct to refer to this person as
“friend.” A friend is an advisor who can help us with certain mat-
ters. We should not forget, however, the basic principle that no one
can directly help someone else. Nowadays everyone wants a teacher
to supervise them! But here, a good friend is someone who has
extensive personal experience and knowledge about the meditation
practice, or whatever else it is we are striving to do. Although he or
she is able to answer questions and explain some difficulties, it is not
necessary for a friend to sit over us and supervise every breath. A
good friend who will answer questions and help us work through
certain obstacles is more than enough. To have such a kalyina-mitia
is one more ching to arrange.

SITTING POSTURE
With regard to the actual activity of meditation itself, the first thing
to discuss is the sitting posture. It is important to sit in a way that is
both stable and secure, so that when the mind becomes semicon-
scious, we will not fall over. We should be able to sit just like a pyra-
mid. A pyramid cannot fall over because it has a very solid base and
sides that rise up into a central pinnacle. There is no way that it can
fall down. Consider how long the pyramids in Egypt have been sit-
ting! So we learn to sit like a pyramid. The best way is to sit cross-
legged. Put your legs out in front of you, then pull the right foot up
onto the left thigh and the left foot up onto the right thigh. If you
have yet to try sitting this way, or are not even used to sitting on the
floor, you may need some time to train the body to sit in such a pos-
ture. [t is worth the effort. You can patiently, gradually train yourself
to sit this way. Then you will never fall over, as it will be impossible
to fall forwards, backwards, or sideways. From ancient times this
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way of sitting has been called “the lotus posture” (padmdsana).

It is also important to sit upright, with the vertebrae and spine in
proper alignment, without any bends or curves. The vertebrae
should sit snugly one on top of the other so that they fit together
propetly. This is what is normal for the body. The spine is a vital
part of the nervous system, so we should sit erect in order to keep it
straight and correct. This is good posture.

If you have never sat like this, it may be difficult at first.
Nevertheless, it is important that you try to do it. The first time,
you may be able only ro fold your legs in front without crossing
them, That is enough to begin. Later, put one leg on top of the
other, crossing one leg. Eventually, you will be able co cross both legs
in a “full lotus” position. This way of sitting is as compact as a pyra-
mid and will nor tip over when the mind is concentrated or half-
concentrated. A straight spine is necessary because it stimulates the
correct kind of breathing. If the spine is bent, there will be another
kind of breathing. Therefore, we must try to straighten the spine,
even if it is a little difficulc at first.6

Next, consider the hands. The most comfortable and casiest
placement is to let the hands fall onto the knees. Another way is to
lay one hand on top of the other in the lap. This second position
may be uncomfortable because the hands can become hot. If we rest
them on the knees, they will not get hot. Some groups advise people
to fold their hands in the lap with the thumbs touching in order to
aid concencration, That is how they do it in China, and chis posi-
tion can also be good. You should choose whichever position seems
most suitable for you. The hands will not heat up if you leave them
on the knees. Or you can lay them in the lap if that is comfortable.
Or you can press your thumbs together to increase concentration a
bit. You can choose the placement that is best for you from among
these different positions of the hands.

COOL, CONCENTRAIED EYES
Practitioners often ask, “Should we leave the eyes open or close
them?” Many people believe that they must close their eyes, that
they cannot meditate with open eyes. If you are serious about what
you are doing and have a sufficiently strong mind, it is not difficule
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to practice with the eyes left open. Begin with the eyes open. Open
them with the determination to gaze toward the tip of the nose.
This is not impossible; it just takes a little effort. Gaze at the tip of
the nose so that the eyes do not get involved with other things.
When we close our eyes, we tend to grow sleepy, so be careful about
closing the eyes. Also, when the eyes are closed, they tend to become
warm and dry. Meditating with the eyes open will help us to stay
awake and will keep the eyes cool and comfortable. Furthermore, this
will help the mind to be concentrated; it will aid the development of
samadhpi (concentration or collectedness). As samadhi gradually
develops, the eyes will naturally close by themselves. The eyelids will
relax and drop shut on their own. This is nothing to worry about.
The complete technique begins with the eyes open. Gaze at the tip
of the nose until you develop samadhi, then the eyes will close on
their own.

Practicing with the eyes open and gazing ac the tip of the nose
automatically produces a noticeable level of concentration. If we
establish the entire mind in gazing at the tip of the nose, we will not
see anything else. If we can do this, a certain level of samddbi is pro-
duced. We profit from having this much concentration right from
the start. Merely look at the nose without secing anything else. If all
of the mind’s attention is set on locking at the nose, then nothing
elsc will be seen. This samadhi is not insignificant. Theretore, we
should start with open eyes.

We are intent upon gazing at the nose, at fecling the nose, and at
the same time we feel the body breathing. Both can be done concur-
rently. It may seem that both are being done at exactly the same
moment, but they are not. There is nothing unnatural or supernatural
about it. Because of the mind’s great speed it is possible for the eyes ro
be gazing ac the tip of the nose and to be aware of breathing in and
breathing out at the same time. You can experience this for yourself.

FOLLOWING THE BREATH WITH MINDFULNESS

Finally, we come to noting, contemplating, our breathing. In order
to begin, we must develop sati (mindfulness or reflective awareness)
by being mindful of each in-breath and out-breath. We train in sz
by noting that we are about to breathe in or breathe out. Let the
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breathing continue comfortably and normally. Let ic be natural. Do
not interfere with it in any way. Then contemplate each breath with
mindfulness. How are we breathing in? What is the out-breath like?
Use sati to note the ordinary breath.

We first develop and train sa# by using a technique called “fol-
lowing,” or “chasing.” We imagine the in-breath starting from the
tip of the nose and ending at the navel. We imagine the out-breath
starting at the navel and ending at the tp of the nose. In between
these two points is the space through which the breath runs in and
out. We contemplate with sati the properties of this movement in
and out, from the tip of the nose to the navel and back again. Back
and forth. Do not allow any gaps or lapses. This is the first lesson:
contemplate the breath with sati.

Even though we are not medical students, we still know that the
breath only goes into the lungs, that it does not go all the way down
to the navel. Imagining that the breath ends at the navel is merely a
useful convention; we do not hold it to be true. It is just an assump-
tion based on our feeling and sensitivity of the movement of the
breathing. When we breathe, we feel movement all the way down 1o
the navel. We use that feeling as the basis of our practice and follow
the breath between the tip of the nose and the navel.

The distinction as to whether it is sat7 that follows the breath in
and out or whether sa¢/ forces the mind to follow the breath in and
out is not important ac this point. All chat macters is to contemplate
the breath as if chasing it, without ever losing it. The breath goes in
and stops a moment. Then it comes out and pauses a moment. In
and out, in and out, with short breaks in berween. We must note
everyching and not letr anything slip by. We do not allow empty
spaces where the mind might wander but keep the mind constantly
focused on the breathing in and out.

This is the first lesson to learn, the foundation for all the rest. It
may not be so easy. Maybe it will cake three days, three weeks, or
three months until we are able to do it. This is the first step, the first
task that we must accomplish. Here we are merely explaining the
method of training; it is che practice that counts. You may not get
very far in a ten-day course at Suan Mokkh or some other medita-
tion center, bur it is important to know what needs to be done and
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to get started doing it. Once you correctly understand the method,
you can practice on your own until you are successful. So begin with
this simple step: contemplate the breath as it moves between the
nose and the navel without leaving any chances for the mind to
wander elsewhere.

Many KINDS OF BREATH

As we practice “following,” we have the opportunity to observe the
various characteristics of the breath. For example, we can feel the
long and the short duration of the breath. Thus, we learn naturally
about the long breath and short breath. We can observe the coarse
and fine nature of the breath. Further, we can observe its smooth-
ness and bumpiness. Later, we will observe the rcactions to these
qualities. In this first step, however, we contemplate the different
kinds of breath: long and short, coarse and fine, easy and uneasy.
Begin to observe the various kinds by experiencing them with sat7.

We must learn to observe in greater detail, that is, to observe the
reaction or influence of each different kind of breathing. What reac-
tions do they cause? How do they influence our awarcness? For
example, when each breath is long, how does this affect our aware-
ness? What reactions do short breaths cause? What are the influences
of coarse and fine breathing, of comfortable and uncomfortable
breathing? We should observe the different types of breath and their
various influences until we can distinguish clearly how the long and
short breaths, coarse and fine breaths, and comfortable and uncom-
fortable breaths differ. We must learn to know the reactions to these
various properties of the breath. Likewise, we must learn to know
when these qualities influence our awareness, our sensitivity, our
mind.

It is also important for us to note the effect or flavor of each kind
of breath. The flavors that arise as different kinds of feeling are: hap-
piness, unhappiness, dukkha, annoyance, and contentment. We
observe and experience the flavors or effects caused by the long
breath and the short breath, by the coarse breath and the fine breath,
and by the easy breath and the uneasy breath. Find out why they
have different flavors. For instance, we can see that the long breath
gives a greater sense of peace and well-being; it has a happier taste
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than the short breath. Different kinds of breath bring different kinds
of happiness. We learn to analyze and distinguish the various flavors
that characterize the different kinds of breathing we have scrurinized.

Finally, we can discover the various causes that render our breath-
ing either long or short. We gradually learn this by ourselves. What
causes the breathing to be long? What kind of mood makes the
breath long? What kind of mood makes it shore? Thus, we also
come to know the causes and conditions that make the breath long
or short.

There is a method that we can use to regulate the breath in these
beginning steps to make it longer or shorter. This technique is called
“counting,” and it trains us to change the length of our breathing.
For example, as we inhale, we count from one to five. If during one
breath we count at the same pace but from one to ten, that breath
will lengthen accordingly. During an ordinary breath we only count
to five. For a short breath we might count to three and that shortens
the breath as we wish. We should always count at the same speed, for
if we change the pace of counting, it will negate the effect of count-
ing higher or lower. By counting, we can regulate the duration of
each breath. By using this special training technique we can lengthen
or shorten the breath. We do not have to use it all the time, butr we
can employ it occasionally to help us regulate the breath or to get to
know it better. We can give it a try whenever we choose.

In this chapter, we have described various preparations for our
practice and the actual establishment of mindfulness on breathing.
This practice is the foundation for a more detailed examination of
the four stages that were described in the first chapter. Some medita-
tors may be satisfied with juse this level of practice; it can be quite
difficult in and of itself at the start. Nonetheless, let’s continue our
study of the first stage: contemplation of the body.

SO
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Bodies of Breath

A$ WE HAVE MENTIONED before, altogether there are four groups
that we must contemplate, each group corresponding to one of our
four fundamental objects of study. Each group includes four steps,
or dhammas; hence they may be called “tetrads.” In all, therefore,
there are four tetrads, or groups, each of which contains four steps.
This makes a toral of sixceen dbhammas. Of these sixicen, the breath
is directly contemplated in only two steps. The remaining fourteen
steps focus on other objects.

The first of our four objects of study is dndpanasati focused on
the kdya. In this chapter we will examine the practice of the first two
of the four steps of anapinasati tocused on the £iya.

KAYANUPASSANA
In the kdya tetrad, or kdyanupassand (contemplation of the body),
we study and understand the breath. We learn to understand the
different kinds of breath, their various qualities and characteristics,
and the influences they produce. We get to know the breath in all
aspects and from all angles in order for it to be correct.

To put it briefly, we must have correct prdna. Prana is a Sanskrit
word, the Pali equivalent is pdna. Ordinarily, this word means “life” or
“life force” or “that which preserves and nurtures life.” We must
understand it correctly; our prdpa should be healthy and correct.
Then our lives will be correct. Thus, it is necessary to study the sub-
ject of the breath.

In India every style of yoga—and there are dozens of styles—has
trainings involving the prdna. These trainings are called prapayama,
which means “control of the prand” or “breath contral.” To control
the breath is to control life. When the prina enters the body, it is
called @na and when it leaves it is called #pdna. The cwo words com-
bined become dndpina, that is, the prdana enters and the prina exits.
To control the prdna is to control that which enters to preserve life.
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Then we live a life that is fresh and cheerful, ready and fic for training
and practice. Such pripa training can be found even in Buddhism.

Prapayima is the first subject of dndpinasati. Although this may
seem surprising, it does not contradict our principles at all. In fact,
dndpanasati is the equivalent of any system of yoga; indeed, it actually
improves on all of them. This system of &dydnupassand (contempla-
tion on the body) takes up the prandydma of the Indian yogas and
improves upon them in appropriateness and practicability.” Thus, our
first item of study is this system of training known as k@ydnupassand.

If we adjust the prana-body, so that it is good, healthy, and calm,
it makes the flesh-body good, healthy, and calm as well. Calm and
healthy prina brings the greatest peace and well-being in this life.
This is why we must understand both &dya (bodies): the flesh-body
and the breath-body. Then we shall be able to cultivate the “good”
until there is good peace and good calm. The word good here means
“fit and proper to be used in performing duties and work.”

The last item of this tetrad is calming the body-conditioner, that
is, making the preservers of the body peaceful and calm. By calming
the breath, which conditions the body, then the body too becomes
tranquil. The cizza will feel this cranquility and will also be calmed.
When the citta is calm, it is ready to perform its further duties.

This is the subject matter of the £dya. It is important to note that
the more you understand these facts, the more benefits this training
will bring; you will become able to make this the best life possible.
So we begin with learning about the &Zya as the first tetrad.

THE BUDDHA'S PRANAYAMA

It is essential that we understand this profound truth: the prana-body
is the conditioner of the flesh-body. We ought to know that there are
these two kaya or levels of kaya. We know about the first level, the
flesh-body, but we hardly know the prdna-body at all. Therefore, it is
very important to understand the prdna-body, as it can condition the
flesh-body in beneficial ways. In India, the prandydma is considered to
be the highest and most important subject for study. While different
schools vary in their explanations and meanings-for the prapa-body,
all schools seek to regulate the prana-body so that it conditions the
flesh-body appropriately. We need to study and rtrain the breath in
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order to use it to condition the flesh-body. Since we cannor regulate
the flesh-body directly, we regulate it indirectly. We study the prina-
body and practice regulating it. By learning to regulate the pripa-
body, welregulate the flesh-body, making it calm and peaceful.

We dévelop this knowledge through practice and training until we
are able to regulate the prina. In this way we gradually develop a
good, healthy body that is ready for concentrating the cizta. Both the
body and mind are prepared to do their respective duties. The first
tetrad, the Adya, has these characteristics, this objective and method
of practice, We should examine this tetrad carefully. Is it necessary or
not? Is it worth our time and effort to study and practice? If so, then
we should wholeheartedly commit ourselves to this study and train
in it until we are successful. This is the way to cultivate the best
prandyima—DBuddhist prandyima—rthrough the practice of
vipassand-bhavana (the cultivation of insight ot direct realization).

There are four steps in the practice of the 44y tetrad: knowing
the long breath, knowing the short breath, knowing how the breath
regulates the body, and contemplating the breath in order to calm
the body. These four steps are not difficult if we sincerely observe
and genuinely study in a scientific way.

Before the Buddha's time people practiced many types of
prandydma. When Lord Buddha appeared, he too practiced
prandyama; he then incorporated it into this system of contemplating
the breath. And through this system of contemplating the breath, we
regulate life and the body.

There are many advantages and benefits to prandyima that are not
directly concerned with religion or Dhamma. These extra incentives
may serve to interest you in prdndydma or breath control and encour-
age you to manage it correctly. First, you can live longer through prac-
ticing prandyama. Or you can make yourself die immediately, even
today, if you so wish. In fact, with the practice of prandydma you can
die during any breath you choose. On the other hand, you can have a
healthy breath and a good, healthy body with prandyima. You can
play sports, drive a car, work in an office, or do whatever you choose if
you regulate the breath or préna in a way that is in accordance with

your aims. You should know that these are some of the side-benefits
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MINDFULNESS WITH BREATHING
STEP ONE: THE LONG BREATH

Let’s consider in more detail the first two steps of the first tetrad, che
practice concerning the £Zya (body). Having followed the instructions
in the last chapter, we have developed a preliminary understanding of
the breath. We know about the various properties of the breath: long
duration, shortness, coarseness, fineness, easiness, and uneasiness. Our
knowledge extends to the properties connected with the breath and
how our mind reacts toward and is influenced by these properties. We
even know how to control the length of each breath. The next step is
to enter a course of training with the breathing. We begin wich the
long breath.

The first lesson is the contemplation of the long breath. Having
learned how to make the breath long and to keep it long, we are able
to breathe long whenever we need to. In this first lesson, we will
study exclusively the nature of the long breath. When a breath is
long, how pleasant is it? Is it natural and ordinary? What kinds of
calmness and happiness arise? In what ways is it different from a
short breath? We begin by studying just che long breath to find out
its properties, qualities, influence, and flavor. We should sit and
investigate only the long breath. This is lesson one: understanding
all matters connected to long breathing,

Finally, we observe how the body works in relation to the long
breath. How does the body move when there is a long inhalation? In
what places does the body expand? Where does it contract? When
there is the deepest possible long breath, does the chest expand or
contract? Does the abdomen expand or contract? These are things to
examine. As you observe, you may learn that the process happt#’ns dif-
ferently than you might have thought. Most people have the simple
idea that when we breathe in, the chest expands, and when we
breathe out, the chest contraces. In studying the breath carcfully,
however, we find that in taking a very long inhalation, the abdomen
will contract and the chest will expand. We find the reverse of what
common sense teaches. Thus, we investigate the very long breath, the
longest possible breath, ro sce what changes occur. We do not take
anything for granted but instead learn these basic facts for ourselves.

In order to know the nature of the long breath, we scudy all the
secrets and attributes of the long breath. We are able to contemplate
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its long duration, learning to protect and maintain it. In fact, we
become expert in all marters concerned with the long breath.
Practicing with the long breath is lesson one.

[t 1s extremely important that we learn the interrelationship
between each type of breath and the body. We shall find there is a
very close interconnection between them. As we learn the effects
that the long breath has on the body, we discover the happiness and
comfort the long breath brings. Further, we come to understand
more deeply the secret of the two Adya: the brearh-body and the
flesh-body. We can observe this even at this early stage, alchough we
will not discuss it specifically until step three. Still, in this lesson, we
should begin to realize how the breath and the body are intercon-
nected. Therefore, when breathing long, or in any way, we observe
how the rest of the body is affected. We learn in a deeper way,
through personal experience rather than through thinking, that the
breath is intimately associated with the body.

STEP TWETHE SHORT BREATH

Our second lesson concerns the short breath. We practice this step
in exactly the same way as we practiced the long breath, only now
we focus on the short breath. Whatever we learned about the long
breath, we shall learn the equivalent facts about the short breath.

For instance, we observe and feel immediately that the long breath
brings ease and comfort while the short breath leads to abnormality,
that is, uneasiness, agitation, and discomfort. Thus, through our abili-
ty to regulate the breath, we know how to make the body either com-
fortable or uncomfortable. We need to know the complementary dif-
ferences between the two kinds of breath as clearly as possible. So here
we are particularly interested in the short breath. We study everything,
every aspect, every property of the short breath undl we know it as
extensively as we know the long breath. Although the two kinds of
breath have opposite natures, our way of studying them is identical.

Of special interest is the observation that when we breathe long,
the breath is fine, and when we breathe shorr, the breath is rough.
Once we learn to make the breath fine or coarse as we wish, we can
use this ability to our advantage. The benefit is that the fine breath
will calm our body. It becomes cool. When we wish to cool down
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our body, we bring ourt the fine breath. When we require the fine
breath, we simply make the breath longer. This is one of the fine
points we need to study. _

Another example is that when we are angry, the breath becomes

short. When the breath is short, the body is distcurbed. 1f we make
the breath long, our anger will not continue. When we are angry,
the breath is short and rough, and the body is rough. We can drive
away such anger by breathing long. The body wiil be relaxed, and
the anger will disappear. This is an example of the many different
interactions and relationships between the breath, the body, and the
mind. It is important that we understand the relationship and differ-
ences between long and short breathing. We must experience this
relationship and feel it for ourselves so that we become experts.

BREATHING Away EMOTIONS

Let's summarize these first steps: it is possible to regulate, control,
limit, and manage the emotions by using the breath. We can make
the emotions correct, useful, and beneficial through the breath. We
develop the ability to control the breath itself through knowledge we
have gained abour the breath. If we I:E’m\o_ur breathing, we can con-
trol our emotions, that is, we can cope with the happiness and pain
in our lives. We should practice until we feel this; our practice is not
complete until we can see this clearly.

When you are sitting in meditation and a mosquito bites you, you
may develop an evil emotion. How can you get rid of it? To drive it
away, improve the breath. Make the breath long, make it fine, make it
chase away that wicked emotion. This is the best method to solve such
problems and is another example of the beneficial knowledge and use-
ful abilities that we are learning,

The topics and facts to be studied in the first lesson about the long
breath and in the second lesson about the short breath are the same,
The only difference is that everything is complementary. The number
and type of things to study are equal, but the differences between long
and short breathing lead to complementary sets of facts.

This completes our discussion of the first two lessons of the first
tetrad. Two more lessons of this tetrad remain to be considered. Please
practice what you have read as you prepare for what comes next.
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Calming the Kdya

NEXT, WE WILL CONSIDER steps three and four of the first tetrad,
that is, the remaining steps concerned with the #2ya (body).

STEP T'HREE: EXPERIENCING ALl BODIES

In step three, the aim is to experience all £42ya, all bodies. The essence
of this step is to feel all bodies while breathing in and breathing out.
While practicing the earlier steps of dndpanasati, we began to observe
that the breath conditions our flesh-and-blood body. This next step,
therefore, does not involve anything new; we merely investigate this
fact more profoundly, clearly, and carefully than before. We contem-
plate in a deeper way that there are two kdya (bodies). We should
continuously observe this while breathing in and breathing out.

The practitioner will recall that the breath is the conditioner of
the flesh-body. Here, we are distinguishing between two entities,
both of which are called £2ya (body). The breath is a body in that it
is a group, a collection. The flesh-body is also a £2ya because it too
is a group or collection. T'hus, there are two groups, two bodies.
One group is the breath that conditions the flesh-body group. We
should analyze this experience to see clearly that there are two
groups and that they condition cach other. Contemplate this thor-
oughly until it becomes obvious.

The meaning of the word body includes the idea of a group. In the
original Pali language, Lord Buddha used this word 44y in express-
ing, for example, “sabbakdyampatisarveti” {experiencing all bodies).
In Thai, kdya comes from the Pali £4y2 and can also mean “group,
pile, heap, division.” This term can be applied not only to our
human forms; it can refer to other things as well. For instance, in
Pali a squad of soldiers is a 4aya of soldiers. Kaya means “group,
heap, collection™; we should not understand it only in terms of flesh-
bodies. The breath is also called £dyz or group. We must correctly
understand the meaning of 44ya in order to know what is meant by
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“experiencing all bodies.” Then we can understand both the breath-
body group and the flesh-body group.

The specific aim of this third step is to come to understand (1)
that there are two groups and (2) that one group conditions, nour-
ishes, and supports the other group. The breath-body group nour-
ishes the flesh-body group. Actually, we have experienced this since
the beginning of our dndpinasati practice. Earlicr, we learned that
when the breath is coarse, the flesh-body becomes aggravated, and
when the breach is fine, the body calms down. We have observed
these facts while practicing steps one and two. In this step, we scru-
tinize this fact until these two groups become utterly clear. One
group conditions and nourishes the other. We should know clearly
the difference between them.

THE THREE MEANINGS OF SANKHARA

We are gradually acquiri\ﬁ‘gffﬁ'é/inner, mental experience thar these
two bodies condition each other. The body that is the causal condi-
tioner is given the name Adya-sankbdira (body-conditioner) to distin-
guish it from the onc affected by the conditioning, the “conditioned
body.” We should work on this fact in the mind to see if it is physi-
cally tangible. Observe the one group as it conditions and nurtures
the other. See them arise together, fall together, coarsen together,
become fine together, grow comfortable together, and become
uncomfortable together. Realize how intimately they are connected.
This is what is meant by “seeing all bodies.” Watch both bodies
together and see them condition each other. This is valuable for see-
ing truth more extensively, even for realizing anattd. In observing
this interrelationship, we learn that what is occurring is merely a
natural process of conditioning. There is no a#4, no self, no soul
involved. Although it is beyond the specific objective of this step,
such an understanding can have the highest benefit. For now, how-
ever, our purpose in understanding this conditioning is to be able to
calm the flesh-body by regulating the breath-body.

Let us discuss all the meanings of the term sankbhdra, a very com-
mon and important word in the Pali scripcures. We may encounter
problems because of the different uses and meanings of the word
sankhdra. Language, at times, can be uncertain and unreliable. The
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single word sankhdra can mean “conditioner,” the cause that condi-
tions; it can mean “condition,” the result of the action of condi-
tioning; and it can mean “conditioning,” the activity or process of
conditioning. We use the same word for the subject of the condi-
tioning, “the concocter,” as well as the object, “the concoction.” We
even use it for the activity, “the concocting,” itself. This may be a bit
contusing, so we should remember that sankhara has three meanings.
The correct meaning depends on the context. This knowledge will
be valuable in our further studies.

You should study the three meanings of sankhdra in your body.
There is no need to study it in books or in a theoretical way. The
body itself is a sankhira. It has been conditioned by a variety of
causes and by the many elements of which it is formed. Thus, it is a
sankbara in the meaning of “condition.” Once this body exists, it
causes the arising of other things, such as thoughts, feelings, and
actions. These thoughts and actions could never happen without the
body. Thus, it is a “conditioner” because it causes other actions.
Lastly, in this flesh-body sankbira of ours, the process of condition-
ing goes on constantly. We can discover all three aspects of the word
sankhdra within this very body. If you study the meaning of
sankhdra in this comprehensive way, you will find it possible to real-
ize more and more profound Dhamma.

EXPERIENCING SANKHARA

In step three, “experiencing all bodies”—experiencing both the
breath and this flesh-body—each of +hese three meanings is prac-
ticed. First, we contemplate the ﬂeﬁl-body as that which is condi-
tioned by the breath. Then we observe the breath as the conditioner
of the flesh-body. Lastly, we observe the activity of conditioning that
always exists simultaneously between the breath and the flesh-body.
Thus, in the practice of step three we see the conditioner, the condi-
tion, and the process of conditioning. This conditioning of the body
is the physical level of sankhara; we have yet to see the process at
work on the mental level. Step three is the work of seeing these three
elements together, simultaneously and continuously, within the
mind. In this way we see everything concerning the term, especially
as it relates to the kdya and its activity.
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When we have plainly and clearly understood sankhbara as
explained above, we will be able o experience all three of these
meanings of sankhdra together in one moment. Even during the
span of only one inhalation or one exhalation, in just a single stroke
of the breath, we can experience all three elements. If we are success-
ful, then we will have “tully experienced the kdya-sankbira” (body-
conditioner) and will have completed step three.

The essence of pracricing step three is to know that there are two
kaya and to regulate one Adya through the other. That is, we regulate
the flesh-body through the breath-body. Once we have understood
this clearly and are convinced by our expericnce of this process with
each in-breath and out-breath, then we have realized success in our
practice of step three.

S1EP FOUR: CALMING THE BREATH

Once we know that we can regulate the flesh-body with the breath-
body, we begin to practice step four. Lord Buddha described step
four as “calming the body-conditioner” (passambhayam
kayasankbdram). Step four is calming the body-conditioner (kzya-
sankbdra) while breathing in and calming the body-conditioner
while breathing out. This means that as we inhale and exhale we
make the body-conditioner (breath} calmer and calmer. Let’s explore
this in more detail.

“Calming the body-conditioner” refers to calming the breath-
body. In step four, the aim of our practice is to calm the breath;
using various techniques which are available to us, we make it fine
and peaceful. If we can calm the breath, the results will be very
interesting and powerful. First of all, the flesh-body will simultane-
ously become very gentle, relaxed, and tranquil. Then there will also
arise a calming of the mind. There will be other resules as well,
which we will discuss at a later point. The immediate lesson is to
calm the breath; managing the breath is the first point to be consid-
ered in the pracrice of step four.

Five SkiLLruL TRICKS

In practicing step four, there are various methods, or techniques—
we could even call them tricks—to use in calming the breach. It is
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important to note that these are a higher order of methods that we
use over more crude and foolish techniques. Thus, we call them
“skiflful means.” The tricks, or skillful means, to use on the breath
come in five stages:

1. following the breath;

2. guarding the breath at a certain poing

3. giving rise to an imaginary image at that guarding
point;

4. manipulating these images in such a way as to gain
power over them; and

5. selecting one image and contemplating it in 2 most
concentrated way until the breath becomes truly
calm and peacetul.

These are our five techniques, or skillful means: following, guarding,
raising a mental image, playing with the different mental images,
and choosing one image to be the specific object of sumddhi (con-
centration, collectedness) until there is complete calmness.

The first stage—following or chasing—we have actually been
doing from the beginning. We use hunting or following with the
long and short breaths. Now, we merely repeat or review it until we
become skilled at following the breath. This does not require further
explanation since we have already done it many times in steps one,
two, and three.

The second technique is guarding: choosing one point along the
breath’s path and warching or guarding the breath there. We no
longer follow the breath, but the results are the same as if we contin-
ued to do so. This ciza, this sa# is not allowed to go anywhere; it
must stay at the chosen point. It guards the breath passing in and
passing out; hence, the results are equivalent to following, except
that guarding is more subtle.

Generally, we use the furthest point on the nose where the breath
makes contact, usually at the tip. This point is the easiest and sim-
plest to guard, unless you have a hooked nose that comes down low
and a high upper lip. Then you might feel the breath’s touch just
above the upper lip. For cach of us the point will be in a different
place, depending on the shape and structure of our nose and lip.
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Find the place where you can observe the breath most casily. If
you have difficulty finding it while breathing normally, take a few
deep, strong breaths, and the spot will become obvious. The exact
location is not imporiant; just find that point on your nose, or even
on the upper lip, where you feel the breath most clearly. Once you
find it, guard that point as the breath passes in and out. The mind,
the sati, stays right at that point and contemplates the breath as it
goes in and out. Just breathe in and breathe out with the mind
guarding that poing; this is stage two in our series of skillful means.

We can observe that when we do not note the breath and just let
it go as it pleases, it has a certain feel. The breath becomes finer and
gentler as soon as we begin to note it, even when merely following
it. It adjusts itself and becomes subtler in order to deceive us. It
plays tricks like this. Then, when we stop chasing and start to guard
the breath at a specific point on the nosc, the breath calms down
even more. You can verify this through your own experience.

A MENTAL IMAGE APPEARS

If we create a mental image (nimirra) at the guarding point, the
breath will be further refined and calmed. This mental image is not
real, but imaginary. It is created by the citze, it is mind-made. You
can close your eyes and “see” it, you can open your eyes and still “see”
it. The image is like a hallucination the mind creates by itself to calm
the breath. To do this the mind must be subtle. The breath, indeed
all the faculties, must be refined in order for a mental image to arisc.
The breath must become finer and calmer until the image is created.

The mental image can be any shape or form, depending on what
is appropriate for the body of each person. Some people might cre-
ate a sphere—red, white, green, or any color. The mental image can
be a candle flame, or a pull of cotton, or a wisp of smoke. It can
look like the sun, or the moon, or a star. Even the image of a spider’s
web glimmering in the sunlight is within the abitities of the mind’s
creative powers. The kind of image depends on the one who creates
it. The mind merely inclines in a certain way and the image arises by
itself. It is a purely mental phenomenon that has no physical reality.
The third technique is complete when we are able to create 2 mental
image at che guarding point.
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Skillful means number four is to change the image or alternate
between images according to our requirements. We can change from
one image to another, changing them in all the ways that we wish.
How is this possible? Because the mind creates the images in the first
place, it has the ability to change them, to manipulate them, to play
with them. This can all be done casily; it is well within the mind’s
capabilities. At the same time, as we do this, we are developing our
ability to master the mind in increasingly subtle and powerful ways.
Because we can now control the mind more than before, the citta
automatically grows more subtle and refined by itself. The cizta
becomes more and more calm until eventually we are able to calm the
mind completely. We merely control the images, changing them
according to the mind’s tendencies. Depending on the mind’s inclina-
tion, we can experiment with changing the images in ways that calm
the breath more and more. Although this is nothing more than a
trick, it is a more advanced trick that enables us to have greater influ-
ence over the mind. Then the breath calms down automartically. The
breath must become calmer for us to manipulate the images.
Although the mind also calms down, the emphasis at the present is on
calming the breath. The fourth technique is controlling the mental
images as we wish.

THE FINAL IMAGE

If we observe the process of calming, we watch and see that when we
train in the prescribed way, the breath automatically becomes more
refined and calms down by itself. When the breath is calmed, the
flesh-body automatically calms down accordingly. Now when the
body calms down, this has an effect on the mind. The citta becomes
calm in proportion to the calming of the body, but this calming of
the mind is the aim of a later step. Here, by calming the breath in
this most refined way, the body will calm down accordingly. So we
observe the calming process while practicing this step.

The fifth skillful means is choosing the single most appropriate
nimitta (image) and not changing it again. We choose the one image
that is most fitting and proper, and then contemplate it with our
full attention in order to develop a complete measure of samidhi
(mental seability and integration). We should choose an image thar
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is soothing, relaxing, and easy to focus on. The image should not
stir up thoughts and emotions or contain any special significance or
meaning. A mere white poinr or dot will suffice.

Indeed, the best kind of image is neutral. A colored image will
brew thoughts and feelings, as will attractive, interesting, fancy, or
complicated images. Some people like to use a picture of the
Buddha as their nimizta, but this can cause thinking and distraction;
the thoughts will merely follow the image that is seen, rather than
easing into stillness. Therefore, we should take an image that has no
meaning or mental associations and is natural. A white spot is per-
fectly suitable; so is a tiny spot of light. Some people prefer a
Buddha image or whatever suits their fancy, but we do not. We take
a spot that is easy to contemplate and does not stir up any thoughts.
We choose such an image and focus all of the mind on it, for the
purpose of developing concentration. We focus on just this simple
point so that the citte does not wander anywhere else. The citta
gathers together on this single spot. Concentrating everything on
this one point is the fifth of our skillful means.

PERFECT CONCENTRATION

We should select an object (#imitta) to contemplare that is the most
appropriate for the mind. Ordinarily, the mind is scattered, spread-
ing and radiating outward in all directions. Now, we must turn
inward onto one focal point to end that outward flowing. In Pali
this state is called ekaggard, which means “to have a single peak,
focus, or apex.” Everything gathers at this single focus. We have
found an image that is the most appropriate—a tiny central point—
and now the mind focuses in on it. The mental flow is collected at
this point in the same way that a magnifying glass collects the sun'’s
rays and focuses them into a single point powerful enough to ignite
a flame. This example illustrates the power that is harnessed when
all of the mind’s energy is gathered into one point. Once the mind
focuses on the object we have chosen, its radiance gathers there and
becomes ekaggatd: one-pointed, one-peaked, one-pinnacled.

When che mind is one-pointed, there are no other feelings,
thoughts, or objects of that mind. There remain only the jhdnariga
{factors of jhina). At the first level of one-pointedness there are five
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factors. At this first level the mind is still coarse enough to perform
the function of contemplating the object. The mind noting its
object is called vitakka. The mind experiencing that object is called
vicdra. The mind is satisfied or contented ( pi#7) because of the vimkka
and vicira. And once there is pi#, the fecling of joy (sukha) arises at
the same instant. Lastly, one-pointedness of mind {ekaggati) contin-
ues as before. Thus, the mind on this level of samadbi (concentration)
has five factors: noting (vitakka), experiencing {vicdra), contentment
(piti), joy (sukha), and one-pointedness (ekaggazd). These five fac-
tors indicate that the mind has entered the firse level of perfect
samddhi. This kind of concentrated awareness does not include any
thinking, yet these five activities of the mind occur. We call them
factors of jhana. If all five are present, then we are successful in hav-
ing perfect samddpi, although only the first stage. That sounds
strange—perfect, but only the first stage of perfection.

Al THE PEAK

Let’s take a closer look at ekagguta. This Pali word is commonly
translated as “one-pointedness,” although literally, the Pali term
means “to have one single {eka) peak (agga; Thai, yod).” The Thai
word yod (rhymes with laud) can mean either the very top, peak,
apex, or pinnacle of something, such as a mountain or a pyramid, ot
the new tip or growing point of a plant. The word peins in English
does not have quite the same meaning, as a point can be anywhere,
off to the side or even down very low. This is why Pali uses the word
agga (peak, summit, or zenith). Ekaggata is like being the peak of a
pytamid. It would not be proper for such a mind to be at some low
poing; it must be on a high level. The one-pointed mind is gathered
together from low levels up to one high point or peak. This is the
proper meaning of ekaggatd.

We should not worry, however, if at first the mind collects itself at
a focal point that may not be the highest. It is a start. Whenever
there is ekaggard, it is the beginning of something most useful; when-
ever there is some ekaggatd, there is samadbi. In our practice of step
four of dndpdnasati, it is not necessary to enter jhina completely. In
the practice of dndpanasati these very refined levels of concentration
are not necessary. We need only to have a sufficient and appropriate
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level of concencration to continue with our practice: chat is, enough
samddhi that leelings of piti and sukba (contenument and happiness)
are also present. We shall need the feelings of piti and sukha in the
next steps of our study. If we can progress further into jhana, into
the material absorptions (rupa-jhana), that will be useful; it will
make the next steps easier. But even if we do not reach jhina, as
long as some feelings of piti and sukha ate present, we are doing
fine. With any fuck, that will not prove to be too difficult.

When the feelings pitz and sukba are strong enough for the mind
to feel them clearly, there is sufficient concentration to go on rto step
five. If you enter the first, second, third, or fourth rupa-jhana, it is
better still. But sufficient samadhi to experience piti and sukba dis-
tinctly is enough for step four.

IT’s EASY WHEN. ..

If you apply the method correctly, this practice is not difficule. If
you have been reading carefully, then you understand the proper
way to do this practice. If you follow the technique correctly, it will
not be too difficult. You might even finish in a short time. If you do
not practice according to the method, then it may be very difficult.
You may never finish. It could take three days or three weeks for
some, three months or even threc years for others. Who can say?

If you are still at the beginning, working on step one, this does
not mean you should not pay attention to the instructions about step
four. If you do not know what to do, then it will be very difficult to
practice when the time comes. Instructions are given as clearly as
possible, so that you will understand the proper way to do this prac-
tice. Many people, however, do not like to follow instructions. They
prefer to mix everything up with their own ideas and opinions. They
like to make a hodgepodge out of things they read and hear from
different places. If you want to make this practice successful and
easy for yourself, you should follow these instructions, which
explain the most proper and efficient way of using this technique.

Practicing according to the method is nort difficult; not following
the technique brings many difficulties. Therefore, if you learn the
correct method and apply it, you will achieve the expected results.
Beyond thac, there is nothing else to do except repeat these steps
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many times until you can very quickly calm the breath and the
body. You should practice until these steps require no effort and you
have becomne well-versed in these activities.

We should not forget: in every step, in every stage and interval of
the practice, we must note the breathing in and breathing out. This
is the background and foundation of our sa#. This is how to be
supremely mindful. If we note the inhalations and exhalations at
each stage of practice, we will meet with success in the first terrad of
andpanasati. This is the theoretical background of Zndpinasati and
the principles on which we practice it.

This completes our discussion of the first tetrad of dndpdnasati,
that is, the four steps concerning the 4dya (body). The next chapter
deals with the vedana (feelings) and the tetrad, or four steps, con-
cerning them.
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Mastering the Vedana

IN THIS CHAPTER, we will discuss the second tetrad of anapanasati,
which deals with the feelings. It is called “vedananupassana” (con-
templation of feeling). The first two steps of this tetrad take piti
(contentment) and sukha (joy) as the subjects of our detailed exami-
nation and study. This practice develops out of the practice of the
previous step. Once the body-conditioner, the breath, is calmed,
feelings of piti and sukha appear. We then take piri and sukha as the
next objects of our pracrice.

If we calm the #dya-sankhara (body-conditioner) to the extent of
entering jhana (the first jhina and so forth), then piti and sukba will
be full and complete as factors of jhina. However, if we are unable
to reach jhdna and are only able to calm the body-conditioner par-
tially, there will likely be a degree of pisi and sukha present propor-
tionate to the extent of that calming. Thus, even those practitioners
who are unable to bring about jhdna can still manage enough pir
and sukha to practice these steps.

Piti (contentment) arises from our successfully inducing samddhi
in the previous steps, when we calmed the body-conditioner, ot
breath. Contentment or satisfaction arises with this success. Once
there is contentment, happiness (swkba) will surely follow. Joy arises
out of satisfaction. Thus, it is possible for us to experience sufficient
piti and sukhba to be able to practice steps five and six.

Prir 1s NOT PEACEFUL
Next, we observe that there are different levels to piri, such as con-
tentment, satisfaction, and rapture. We must know these energetic
gradations of pizz. Most importantly, we should be aware that pizi is
not peaceful. There is a kind of cxcitement or disturbance in pits;
only when it becomes sukba is it tranquil. Piti has varying levels, but
all are characterized as stimulating, as causing the citta to tremble
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and shake. Sukha is the opposite; it calms and soothes the mind.
This is how piti and sukba differ.

Step one of the second tetrad, “experiencing piti” (piti-patsadveds),
consists of contemplating piti every time we breathe in and breathe
out. We must keep wartching unril we find the pi# that has arisen
from calming the body-conditioner. Find out what this feeling is like.
Fully experience it. Take it as the new object for the mind to contem-
plate. The ¢itta is absorbed in contemplating it the same as if there
was ekaggatd. The mind is absorbed with the single object, piti.

Throughout our practice we have contemplated a number of
objects: the long breath, the short breath, all bodies, and calming
the bodies. Now we switch to pizz. This piti has stimulating power.
It makes the mind quiver, shake, and tremble. It should be easy to
understand the various degrees of piz/ through the different English
words we can use. How stimulating is contentment? To what degree
is satisfaction stimulating? And how stimulating is rapture? We must
observe and find out for oursclves. The mind focuses upon piti and
fully experiences it with every inhalation and exhalation. This is the
essence of the practice of step five.

Briefly, we breathe, and we experience piri with every breath.
Breathing in and out, we fully experience this feeling of content-
ment and, simultaneously, are aware of each in-breath and each
out-breath. There is a very pleasant feeling of well-being when this
step is being practiced. This work is fun to do; it is a most enjoy-
able lesson.

STUDY THE FLAVOR OF PiTr

In each moment that we breathe with the experience of pizi, we are
simultaneously studying and training. Earlier, we trained and stud-
ied while breathing long, breathing short, and so forth. Now, we
study and train as we experience piti in the mind. What is pis like?
Is it heavy? Is it light? How coarse is it? How subtle? This can be
called “knowing its flavor.” In particular, investigate the influence its
flavor has on the mind and on the thoughts. Study in order to
understand the nature of pitZ, just as we studied to understand the
nature of the breath during the practice of the previous tetrad. This
is how to practice this step.
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Most important, study and observe the power piti has over the
mind. What influence does pizi have on the mind and thoughts?
Carcfully observe the mind when pi#7 is not present. Once pit arises,
what is the cirza like? Whar is the effect of an abundance of pit:?
How is the mind when there is only minimal piti? When piti is
intense, as in rapture, how much greater is the stimulation to the
mind? See how the coarsest kinds of pui differ from the medium
levels and the finest types. Then, sce how their influence upon the
mind differs. This is the crucial point of this step of practice.

Finally, we realize that pit7 stimulates the mind in a coarse way; it
lacks a refined and subtle effect like sukha. In this step, understand
the nature, facts, and secrets of this phenomenon known as pizi.
Observe its relationship to the mind until the entire cxperience is
completely familiar.

SUKHA SOOTHES THE MIND

In the second step of this second tetrad—or step six overall—"expe-
riencing sukbd’ (sukba-patisadvedi), we contemplate sukbha (happi-
ness) with every inhalation and exhalation. We focus on siukba as
arising out of pizi. When piti has finished stimularing the cizzz in its
coarse way, pifi loses energy. That is, it calms down and transforms
into sukba. These wwo feelings are very different; sukha does not
stimulate or excite; it calms down and soothes. Here we contemplate
sukba as the agent that makes the cizza tranquil. Usually pizr obscures
sukha, but when piti fades away, sukba remains. The coarse feeling
gives way to calm. Taste the tranquil flavor of sukba with every
inhalation and exhalation. This is the gist of step six.

As we contemplate sukha within the mind, our method of study-
ing and training is identical to our practice with the breath and pir.
How light is sukha?> How heavy? How coarse is it How subtle? How
does sukba flavor awareness and experience? In Thai and Pali we use
the word drink to describe this experiencing. We drink the flavor of
sukha while breathing in and breaching out, at the same time studying
its nature and truth.

When the power of piri is present, the breath is rough. When the
influence of sukha is present, the breath is fine. Moreover, when pizi
manifests its power, the flesh-body is coarse. When sukba manifests
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its influence, the body calms down and becomes subtle. There arc
similar effects on the cizta as well. When piti shows its power, it dis-
turbs the mind proportionately, whereas the influence of sukha
calms and relaxes the mind. That the two feelings are opposites is
what we must observe with every in-breath and out-breath.

To summarize, once piti and sukha arise, they have different
effects upon the breath. Pizi will make the breath coarse, while subba
will make it calm. They also have different effects upon the body:
piti makes it coarse or agitated, while sukha soothes it. Finally, chey
have different effects upon the mind. The presence of piti excites the
mind, while the presence of sukha calms ic. When you can experi-
ence this distinction directly, rather than through thought, you will
have met with success in the practice of this step.

It is possible to experience some difficulties on this step. While
we are contemplating sukha, piti might interfere. It may predomi-
nate such that the feeling of sukba disappears. Therefore, we main-
tain that feeling of sukha for as long as needed to prevent piti from
arising. Pits is much stronger and coarser than sukba. If piti inter-
feres, the contemplation of sukhaz is ruined and real tranquility will
not arise, Superb effort in our contemplation of sukha is needed to
ensure that it does not fade away. We should not let any other feel-
ings interfere. In this step we should feel saturated with happiness,
certainly a wonderful way to meet with success in the practice of
step six.

EXPERIENCING THE MIND-CONDITIONER

Now we come to step seven: “experiencing the mind-conditioner”
(citta-sankhira-patsaavedi). If we have successfully completed step
six, then we are familiar with the feelings of piti and sukba. What
does the arising of piti do to the cita? How does the arising of sukba
influence the cirra? What kind of thoughts does pizi condition? And
what thoughts does sukha condition? We have noted and scrutinized
these effects since steps five and six. Once we come to step seven, it
is easy to realize, “Oh, piti and sukba are mind-conditioners.” These
vedana are mind-conditioners in the same way that the breath is the
body-conditioner. The method of study and observation is the same
in this step as in step three.
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We have obscrved that pir/ is coarse and excited, whereas sukha is
fine and peaceful. Thus, when pi#i conditions a thoughrt, that
thought is coarse. On the other hand, when a thought arises
through sukba, that thought is calm and tranquil. Thus, we realize
the way that the vedand condition thoughts. We learn that feelings
condition both coarse thoughts and subtle thoughts. This activity is
called “conditioning the mind.”

When pit: is strong, it causes trembling in the body. If it is very
strong, the body might even dance or bounce with joy. This feeling is
coarse and powerful. On the other hand, sukha is calming, soothing,
and relaxing. We learn that the characteristics of piti and sukba are
very different. When piti dominates the mind, it is impossible to
think subtle thoughts. We feel a tingling all over; it makes the hair
stand up all over the body. So we need to be able to control pizi.
However, sukha has advantages in thac it leads to tranquil, refined
states; it can cause subtle and profound thoughts. These two feelings
might be called opponents or foes, but this does not really matter, for
we have learned how to regulate them. We can control them by train-
ing according to the method of step seven. This is called “understand-
ing the citta-sankhdra sufficiently.”

FRIENDS AND FOES

It is important that we now observe and understand a different
secret: these two feelings must arise together. Thac is, if we are not
contented or satisfied, happiness cannot occur. Contentment gives
rise to happiness; joy arises from satisfaction. Contentment and sat-
isfaction are che group of stimulating, pleasant feelings called pizr.
Although happiness and joy belong in the group of soothing feel-
ings, they cannot exist without satisfaction. We observe that where
there is happiness, satisfaction must always arise first. Pz leads the
way. We are satisfied when we experience success; we get excited and
disturbed by that success. Once piti loses strength, when the mind
gets tired of agitation and excitement, then su&ba remains. The feel-
ing calms down. So the two are comrades while ar the same time
opposing each other; they are comrades in that they must arise
together. There must first be contentment for there to be joy. We
need to be careful about this, acting toward these two in an exwemely
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subtle and refined way. It is an art, a spiritual art of concrolling piri
and sukha so that they benefit our lives. This is the secret that we
ought to know concerning piti and sukba.

We have discovered that piti is a foe of vipassand, whereas sukba,
happiness-joy, is a friend, a supporter. Vipassand means “secing
clearly,” having direct insight into the truth of amiccad (imperma-
nence), dukkbai (unsatisfactoriness), and anartd (not-self). We
require a very refined mind to realize aniccad, dukkbaa, and anani
through vipassand. Should piti arise, vipassand is impossible. The
mind becomes clouded and restless. Piti must be driven away, for it
is the enemy of vipassand, that is, of clear, subtle mental vision.
However, sukha is quite the opposite. Sukha soothes and calms,
making the mind active and ready for vipassana. For this reason, we
must acquire the ability to regulate piti and sukba.

We have realized that feelings (piti and sukha) are mind-condi-
tioners. When piti conditions the cita, it is coarse and its thoughts
are coarse; both the mind and thoughts are coarse. When sukha con-
ditions or supports the citta, it is subtle and tranquil, and its
thoughts are subtle and tranquil. Both feelings condition the mind,
but from different angles. The vedand are conditioners of the cira;
thus they get the name “mind-conditioner” (citza-sankhara).

We contemplate this fact in the mind every time we breathe in
and breathe out. This is the practice of step seven.

CALMING THE FEELINGS

Step eight is “calming the mind-conditionet” (passambbayad citta-
sankhard) while breathing in and breathing out. We make the citza-
sankbara, the vedana, calm and peaceful by lessening their energy
while breathing in and breathing out. There are two approaches for us
to use: the samddhi (concentration) method and the pasivia (wisdom)
method.

THE CONCENTRATTON METHOD

We can calm pitis impulse with the samddhi method, in which we
develop a higher level of concentration that removes piti and sukha
from what is felt. As we have only just begun our training, we are

probably not yet able to do this. Stll, we should know that these
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feelings can be driven away by developing a higher level of samadhi,
such as the third or fourth jhina. Or alternatively, we can lessen the
energy of piti by bringing another kind of thought into the mind to
intervene and suppress thac satisfied fecling. Either rechnique uses
the power of samddhi. Generally, it is not necessary to drive away
sukba. In fact, we ought to preserve it as a suppore for further prac-
tice. Here, our abjective is to control piti with samadhi techniques,
either by changing the mind’s object or by having a higher degree of
concentration or jhana. Either method will calm down piti.

Another possibility is to bring in the true meaning of the word
samddhi to drive away piri. The real meaning of samddpi is “having
ekaggata-citta with nibbana as its object.” We have already learned
that ekaggati-citta is the mind gathered together into one pinnacle,
or peak; true samddhi has nibbina or sants (spiritual tranquility) as
its object. So when piti causes complications, disturbances, and dif-
ficulties, we chase it away because we do not want or need it. We
aim at the one-pinnacled mind that has santi or nibbina as its
object. The feeling of piti dissolves because we do not want it any-
more. This is a skillful means that uses samddhi to drive away pizi.

THE WIisDoM METHOD

Next is the method that uses pa#Asid (wisdom) to diminish the strength
of piti, to eradicate the influence of pizr, or even of sukha if we wish,
We use the pafisia that realizes the true nature (characteristics, quali-
ties, conditions) of all things to understand how piti arises and what
will cause it to cease. Pz bubbles up when a sausfying condition is
achieved. Pit7 ceases because of the lack of that satisfying condition,
and thus we realize thac it is illusory and not real. Once we see wisely
in this way, the feeling of being agitated by piti will abate.

Another wisdom method is to contemplate the dssdda and
ddinava of piti. Assdda is an element’s attractive quality, its charm
that deliciously tempts the heart. Pirz has an enchanting flavor.
Adinavais an element’s unhealthy consequences. The adimava of piti is
the fact that it excites and disturbs, that it drives away tranquility and
is the foe of vipassana. Once we realize this, piri dissolves. If we see its
arising and ceasing, its charm and unwholesomeness, then it dissolves
and disappears. This is how to drive off piti with the paind technique.
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We should understand completely the meanings of Zssdda and
ddinava. The Pali words are even better than the English transla-
tions. Assada is the atrractive, satisfying, lovely, infatuating quality
or charm of something. Adinava is the unsound or noxious quality
of a thing. There is no excuse for us to be deccived by these two.
Once we see them, we will know that being pleased by and falling
in love with anything is positive foolishness, and to hate something
is negative foolishness. If we know that these two constantdy
deceive and lure us into loving and hating, then we will learn from
them not to indulge in liking and disliking, and we will be freed
from the power of objects. For example, money has both dssada and
ddinava. Once we know these two, money will not mislead us or
make us crazy.

The safest thing we can do is to understand this pair fully. Know
the dssada and ddinava of piti and you will tire of pizi. It will flee by
itself. This is how to use the wisdom method to chase away piti
Even sukha should noc be indulged. Although we may save some
sukha for a beneficial purpose, we do not get lost in it. We should
remember assdda and ddinava for the rest of our lives. Then they
will become the kind of charm or talisman that truly protects rather
than endangers.

At this point, the mind is able to regulate the feelings. It has
developed the kind of mastery and self-control where the feelings no
longer have the power to drag us this way or that. We have discussed
the sukba-vedand, the group of pleasant feelings, that pull the mind
in an agrecable direction, in a positive way. There is another set of
vedand that pull us in a negative way, in an undesirable, unsatisfacto-
ry direction. We also need 1o be aware of these unpleasant feelings,
the dukkha-vedand, and how to keep these feelings of displeasure and
unhappiness from dragging us into a state of dukkba. They can be
overcome with the same method as we used on piri. We can control
all happy or unhappy feelings. In fact, we become controllers of all
feelings without exception. We practice by bringing any vedand into
the mind and experiencing it fully. Then we scrutinize it with
pafind w drive that feeling away. Experience this ability o drive
away any kind of vedand. Know that the feelings cannot condition
the citta anymore. Rehearse this technique with every inhalarion
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and exhalation until you become deft and expert at it. Thus, you
will meet with success in the practice of step eight.

Wiy BOTHER?

Onc last point to consider is why we bother talking so much abour
the feelings. Why is it necessary to include them in this line of prac-
tice? Why not hurry on to vipassand and get to nibbana as fast as
possible? The reason is that we must understand the vedand and reg-
ulate them to help us control the mind as our practice continues on
to the realization of the path, fruitions, and nibbinas (magga-phala-
nibbdna), which is our primary purpose.

We also have a special secondary purpose. That is, once we can
regulate the feelings, we will be able to keep our life on the correct
path. When we are foolish about the vedana, we become slaves to
matetialism. This happens when we indulge in material pleasures,
that is, the flavors of feelings. All the crises in this wotld have their
origin in people not understanding the vedand, giving in to the
vedand, being enamored with the vedana. The feclings entice us to
act in ways that lead to disagreements, quarrels, conflicts, and even-
tually, war. Sometimes they even lead to world wars, all because peo-
ple act unwisely through the deceptions of vedana.

By now we surely realize that the feelings must be understood. We
must know their secrets and learn 1o regulate them if there is to be
peace in this world. There is no need to talk of realizing nibbina,
when merely living on this planet in peace with others-—or even with
ourselves—is more than we can manage right now. It is cJearly impor-
tant that we take advantage of this ability to control the feelings for
the rest of our lives. This tetrad has been incJuded in the practice of
andpdnasati because of the great power and importance of the vedanda,

This is the second tetrad of andpanasati. It is the foundation for
the third tetrad, contemplation of mind, which we will consider next.
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6
Contemplating the Citta

OUR $TUDY OF THE THIRD TETRAD of dndpdnasati is concerned with
the ¢itta, the mind-heart, and is known as cittanupassand (contem-
plation of cita).

Before specifically discussing the third tetrad, there is a very
important point that we sometimes forget to stress. Every time you
sit down to practice dndpdnasati—every sitting and every session—
you must begin with step one, experiencing the long breath. It does
not matter which step you were doing yesterday, today you must
start again at the very beginning. Each session is brand new. From
the long breath, move on to the short breath, and so on. Progress
from one step to the next, completely fulfilling each step before
moving on, until you come to the step where you left off the last
time. Each step depends upon the previous one. If you are unable to
do the first step, then there is no possibility of going on to further
steps. Even now, when we intend to do citednupassand, we must starc
at step one. This holds true for all sixteen steps. With every inhala-
tion and exhalation, we practice in this way. Do not forger. We
always begin pracricing with step one—every time, every session,
every step that we practice.

After successfully completing the first two tetrads, we begin to
work on the third, cittanupassana (contemplation of mind). The
first step of this tetrad is contemplating or experiencing the mind
in all its aspects. This is called citza-patisaqvedi {experiencing the
condition or state of the mind during any given moment). Many
different states of mind have arisen since the beginning of the prac-
tice. We must observe the state of the mind at each step. What is its
condition now? How is it changing? Whart arises in the cizza? What
are the mind’s characteristics at this moment? In previous steps, we
have emphasized certain things that the mind knows or experi-
ences. Now, we are ready to observe cimza itself. We must observe
until we know directly what the mind is like in this moment. What
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kind of experience is it? Step nine begins with experiencing the cizta
through each moment of practice.

DEFILED OR NOT?

There are many different characteristics of the mind to contem-
plate, but they all must happen naturally by themselves. We
observe these characteristics as chey really exist, in the very moment
of their existence. As it is said in the traditional way of speaking,
the characteristics to note begin with “whether the mind has lust
(rdga) or is free of lust.” The meaning of rdga is broad. Sexual lust
is called rdga; lust toward objects such as money, jewelry, gold,
food, housing, and possessions is also called rdga. There can also be
lust toward individuals: for instance, love (nonsexual) of one’s
employees or servants. The Pali term rdga has this wide array of
meanings, both sexual and nonsexual. Does the cizta have any of
these types of rdga at this moment, or is it free of lust? If there is
lust, then thoroughly contemplate its presence to distinguish what
kind of lust it is. Know what it is to have rdga in the mind. If there
ts no lust, then contemplate its absence. Breathe in and breathe out
while experiencing the actual state of mind in this moment.

The next characteristic of mind to contemplate is dosz (anger,
hatred, aversion). The meaning of dosa is also broad. Sometimes an
external object—a person or situation—causes us to be angry. Any
dislike in the mind is dosa; it can even arise from within, withour
any cxternal object. When the mind is oppressed, irritated, offend-
ed, or resentful, it is called dosa. We contemplate whether this mind
has dosa. 1f the citta is free of anger and hatred, then know that
state. This is the second characreristic to observe.

The third characteristic to observe is moha (delusion and confu-
sion). Moba is feeling infatuated with something because of not
knowing that object as it really is. For example, when we are doubt-
ful about something, we cannot help but think about it. Or when
there is hope or cxpectation, we cannot avoid dwelling on it. Moha
can mean “astray or lost,” and it can mean “dark or dim,” that is,
full of doubt and ignorance. When one kind of thought or another
ferments in the mind, it is called moba. We should know whether or
not there is delusion in the mind. If there is meba, then realize it
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and contemplate it. If the cifta is empty of delusion, then contem-
plate its absence. Always contemplate this state of mind while
breathing in and breathing out. This is the third characteristic.

There is a simple way of distinguishing among these three states:
rdga, dosa, and moha. If there is any feeling of wanting, that is,
wanting to gather toward, to pull in, to hug and to hold, such a feel-
ing is rdga. It has a most positive character. The second, dosa, does
not like, does not want. It has a negative character. Dosa pushes
away, knocks away, even to the extent of wanting to kill. Réga pulls
in and dosa pushes away. The third, meha, is ignorant. It does not
know what is wrong and right, good and evil, according to reality. It
is running around in circles. This is how the three differ. One gath-
ers in, one pushes away, and one runs in circles, We should be able
to observe the differences and to call them by their correct names.
We know rdga, dosa, and moba by observing their activiries of
pulling in, pushing away, and running in circles.

Next, we need to know whether the mind is distracted or undis-
tracted. The distracted mind lacks one-pointedness; it is unable to
rest and relax and has no stillness or calm. Further, distraction annoys
us. Is the cizza distracred? Or s it free of distraction, in a state of nor-
mality? We contemplate the mind’s character while breathing in and
breathing out. We practice in order to know all types of cirra.

COMMON OR EXALIED?

Next, we observe whether there is a superior state of mind, one bet-
ter than usual, or merely a common state. In Pali, the superior state
is called mabaggata. In ordinary language we would say there is an
awarenecss that is sharper than usual, more satisfying than usual,
higher than usual. Does our cizta have such an awareness now? If
so, contemplate it. If not, know that a commeon state of mind exists
at this moment. Contemplate this pair while breathing in and
breathing out.

Another pair of states to consider is whether or not this mind is
supreme and unsurpassed. Thar is, has our ¢itta achieved that most
advanced state where there is nothing better? Or has our mind not
yet reached the most advanced state so that there are finer things yet
to come? This one is difficult to know because the supreme, most
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developed state of mind is the citza of an arabant (“worthy one,”
fully awakened, perfected human being). If we are not yet arahanss,
common sense tells us whether we have the type of citza that is most
satisfying or whether there is still something more to be developed.
Do we feel that we have achieved final satisfacrion? Or do we feel
that there should be something even more satisfying than this? This
pair is about the citzz having or not having something superior to it.
If there is this highest mind, contemplate it clearly in order to under-
stand it. Breathe in and breathe out with this kind of awareness.

The next pair is whether or not the mind is concentrated. Is it or is
it not in samadhi? Concentrate the cita. Yven if the mind is not in
full samadhi right now, the influence of samddhi will probably keep it
concentrated. This too can be called a concentrated mind. Know
whether the mind is concentrated or not while breathing in and
breathing our.

The last pair is to see if the mind has been liberated, if it is empty
of attachment (upddana), not grasping or clinging to anything, or if
it is not yet liberated and still clinging to something. Does the mind
have attachment or not? This is what we mean by asking whether or
not the ¢imza is liberated. Right now, is there anything arresting the
mind or is it free? Whatever the case, know it clearly. Breathe in and
out with this awareness. Make it as distinct as possible.

KNOWING OQURSELVES

By practicing like this, we learn to know ourselves and the kinds of
thoughts that are typical for us. Then we understand ourselves well.
What kinds of ¢itza are habitual in us? Generally, the mind’s
thoughts tend to follow some object. By observing these tendencies,
we know ourselves better. This is a special benefir of this step. Our
primary aim, however, is to know our mind as completely as possi-
ble. Thoroughly understanding our own cirta is the specific objec-
tive of this step. This is how to practice step one of the third tetrad,
that is, step nine overall.

DELIGHTING THE MIND

Step two of this tetrad is delighting the mind (abhippamodayai
cittad). From the beginning, we have been training in various ways
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of controlling the mind. In the second tetrad, we developed the
mind’s ability te be independent of fecling and to have control over
the vedana. This means the mind is under control.8 Once we fully
know the various mental states and conditions, both positive and
negative, then we can put the ¢irta into any state that is appropriate
or desirable. Step ten is to make the mind joyful, delighted, and
“content. It is important to be able to control the mind so that it
feels satistied and glad while breathing in and out.

When the mind is sad, sorrowful, or without joy, we can let go of
the sorrow and bring the mind into a joytul state. Or even when the
mind is in a normal state, we can always gladden or delight it by using
this technique. This is very useful. We do not have to endure a sor-
rowful mind because we can conrtrol it. Whenever needed, we can
have the energy to do whatever work is required. We can be joyful ac
any time. But be careful—the words joyfulness and delight have two
types of meaning. There is the ordinary, worldly kind of delight that is
rooted in materialism and sensualicy. Although this is one kind of joy,
it is not the specific kind of joy we are interested in. We require the
delight that comes with knowing and using Dhamma. We need not
depend on material or sensual stimulants, for we have Dhamma to
help delight the ¢/tza. Thus, there are two kinds of joyfulness: defiled
joyfulness and joyfulness free of defilement (£7lesa). Both kinds of joy
ate available to us. If you want defiled joyfulness, it is very easy to
obtain. The delight derived from Dhamma, however, must be achieved
correctly. For this reason, we ought to examine it more closely.

DELIGHTED BY DHAMMA

It is easy to delight the mind when we understand the cause of joy-
fulness. Joyfulness comes from the feeling of being successtul, of hav-
ing correctly and successfully completed an activity. An easy way to
delight the mind is to return to practicing steps one, two, and three
again. Go back to the beginning and practice each step successfully.
Then there will be contentment and joyfulness with each completed
step. This kind of gladness is associated with Dhamma. We return
to practicing step one again, but now we focus specifically upon the
feeling of success, contentment, and joyful delight. Proceed
through each of the steps in the same way until you arrive at the
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feeling of joyfulness that satisfies us the most. Joyfulness comes
from contentment, and contentment comes from achieving success
in some activity. By being certain that we are safe and liberated from
bondage, we will experience contentment and joytulness.

An easy method is to reflect upon achieving what is good. We
have obtained the good life, a life that has discovered the Dhamma
and is certain to eradicate dukkha. We are the most fortunate of
human beings, one who has found Dhamma and is able to eliminate
dukkha. By reflecting in this way, we are joyful and happy. This is
the way to be exceedingly glad and delighted. Obtaining what is
good, achieving the good life, being a good human being, discover-
ing enough Dhamma to ensure that we will not suffer—this kind of
reflection is a simple way for the czrta to experience joy.

When we are certain that we can extinguish dukkba, or when we
have gained the best that humans can possibly achieve, then it is
normal for us to be joyful and content. We study the Dhamma o
understand what will eradicate suffering, to realize our maximum
human potential. Then we are content. We are able to delight and
gladden the citta using this skillful technique.

CONCENTRATING THE MIND

Once we are able to delight the mind as we wish, we train in the
next step. The objective of step eleven is to concentrate the mind
(samddabad citta). This step is not difficult because we have been
practicing with concentration from the beginning, especially in step
four {calming the body-conditioner) and step cight {(calming the
mind-conditioner). If we could do it before, then we can do it now.
So we concentrate the mind in samddhi and immediately drive away
any unwanted feelings. Then the cizza is concentrated and happy
and is skillfully able to perform various duties. This ability is most
advantageous.

This brings us to a common problem. Most people misunder-
stand, thinking that if the mind is in samddhi, we must sit absolutely
still—stiff and unable to move. Or they think that in samdidhi we
should experience no sensation whatsoever. This is wrong undet-
standing. To sit still and stff like a log is only a training exercise in
higher levels of samdidhi. Developing the deeper concentrations of
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the second, third, and fourth jhdna, up to the point where the body
does not breathe, are just training exercises. Nevertheless, if the
mind is able to develop these very high levels of concentration, it
should have no problems with the lower levels. Here in step eleven,
concentrating the mind means to train the mind so that it has good
qualities and is ready for work. It is prepared to perform its duties as
needed. From the previous step the citta knows how to be happy.
When it is happy, the cizza is highly capable of performing its func-
tions. We should not misunderstand and think that when the mind
is in samddhi, we must be rigid like a rock or a log.

STABILITY, PURITY, ACTIVENESS

If the mind has correct samadhi, we will observe in the mind three
distinct qualities. The quality of mind that is firm, steady, undis-
tracted, and focused on a single object is called samahiro (stability,
collectedness). That mind is clear and pure, not disturbed by any-
thing, unobscured by defilement. A mind empty of defilement is
called parisuddbe (purity). Such a citta is fit and supremely prepared
to perform the duties of the mind. This is called kammaniyo (active-
ness, readiness). It might be wise to memorize these three words:
samahito (stability), parisuddbo (purity), and kammaniye (active-
ness). For correct concentration all three of these qualities must be
present. This kind of concentration can be used not only in formal
meditation practice but in any of the necessary activities of life.

These three qualities can be present while walking, standing, sit-
ting, or lying down. There is an interesting passage in a Pali text; it
states that if these three qualities are present while standing, that is
called “divine standing.” If these three qualities are present while walk-
ing, then that is “divine walking.” If all three are present while sitting,
that is “divine sitting.” If these qualities are present while lying down,
then it is “divine lying down.” Obviously, concentration is more than
sitting like a lump of rock or a block of wood—stiff, rigid, and dead
to the world. Instead, with concentration the citta is perfectly ready to
perform its duty, namely, to grow in knowledge and understanding
from moment to moment. At the very least, the cizta will be happy
when these three qualities are present, and being happy is also a duty
of the cizza.
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The practitioner whose mind is concentrated with these three
qualities is known as “one who has a concentrated mind.” The Pali
word is samabite (one who is concentrated). In Pali, Lord Buddha is
quoted as saying, “When the mind is concentrated, it knows all
dhammas as they vruly are” (samahito yathibhutai pajandti). This is
the supreme bencfic of samahito: the citta is concentrated on know-
ing all things as they really are. If there are any problems in life that
we cannot answer, then concentrate the mind and the answers will
automatically come. Wherever it goes, the concenrrated mind sees
things according to reality. If we look within ourselves, we scc all
things according to truth. This means that if the citzz is accompa-
nied by the three qualities of samabito, we will easily see aniccad,
dukkbad, and anatid.

We can observe that these three qualities are interdependent; they
are interconnected in a single unity. There cannot be purity of mind
without stability of mind. If there is no purity, there is also no stability.
And there must be stability and purity for there to be activeness. The
three work together as the three factors of the concentrated mind.
Moreover, the three must be equal and unified to be called samabiro.
Then they become extremely beneficial, valuable, and powerful.
This kind of concentration is able to solve the questions of life,
including both the natural problems of this material world and the
questions of 2 “supernatural” order above the world.

Finally, we must understand this essential point: when the mind
is In samddhi, we can walk or stand or sit or lie down or work or
taste the fruir of our labor or help others or help ourselves. The
samddhi-citta can be used on any problem, in any situation. It can
be used to solve all problems. Be interested in this word samdhito—
one who has samddhi and is able to perform every kind of duty.

LIBERATING THE MIND

While breathing in and breathing our, we practice until we are capa-
ble of having the mind of samdhite with three qualities. We have
then completed step eleven. We now come to step twelve, which is
liberating the mind {(vimocayad-citia). Liberating the mind means
not lecting the mind become attached to anything. We make the
mind let go of anything it is grasping. Such a mind is spodessly
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clean; it is frec. Liberating the mind from all attachments has two
aspects: the mind can lec go of all these things, or we can take these
things away from the mind. The results are the same. We take away
all the things that the citta should not hold on to. Then we observe
if there is anything to which the cirta continues to dling. If so, we
try to release those things from the mind. This is step twelve.

[t is essential that we thoroughly understand what is called “atcach-
ment.” Although it is a mental phenomenon, we use words from the
physical-mental realm to discuss it. We use words like cfing, grasp, and
be attached. Yet, it is a mental activity. The mind is ignorant and acts
out of ignorance. Thus, it causes the activity we call clinging or
grasping or being attached. We ought to study chis carefully, for it is
something that exists in all people, in everyone’s daily life. Briefly,
attachment is to regard something as “T” or “mine.” If we understand
attachment, then the practice of this step will go smoothly.

The most direct way to practice step twelve js to examine the dan-
ger, the pain, and the suffering present in any moment thar we cling
to something as “I” or “mine.” Scrutinize the dangerous and painful
consequences that all attachment inevitably brings. Then examine and
realize the benefits and advantages of non-attachment. When we are
not attached, what benefits do we receive? What kind of happiness is
present? Observe carefully. When we grasp onto something, what type
and degree of pain and suffering results? Examine both sides of the
coin. Contemplate the suffering of attachment and the value of non-
attachment as they continuously alternate in the mind. Through this
kind of contemplation the mind is auromatically liberated. The mind
will naturally let go of things, and things will naturally ler go of the
mind through observing these two facts. Observe until you see the
penalty and lowliness of attachment. Observe until you see the advan-
tages of non-attachment. Observe this every time you breathe in and
out. This is how to practice this step.

FOUR KINDS OF ATTACHMENT

The objects of attachment are numerous. Furthermore, they are
subtle and profound. By this we mean that they are difficult to see,
hear, and understand. Nevertheless, we can identify four types, or
modes, of attachment. The first category is all the marerial objects

87



MINDFULNESS WITH BREATHING

valued by sensuality (kdma), such as possessions, necessities, gems,
jewelry, gold, and money; or in other words, the things we see, hear,
smell, taste, feel, and think about. All these are the foundations of
sensuality and sexuality. These are objects of attachment to sexualiy.

The other three categories are immaterial objects of attachment.
The second category consists of our incorrect opinions, beliefs,
views, and theories. These are the things that we cannot understand,
that we cannot possibly know, but because of avijji (ignorance) we
accept and are attached to them. We have many such incorrect
opinions and views.

The third category includes the traditional activities and practices
that we follow. All of them, both the religious and the secular, are
superstitious. There are many of these customs with which we identify.

Last and most important of all is the category of all the chings
that we are attached to as “I” or “mine.” These four main categories
of attachment include all the things that we grasp. Observe them
and see the pain and suffering of dlinging to them. See the value of
not clinging to them. Centinually examine every kind of attach-
ment with every inhalation and exhalation. In this way they are
released in an automatic letting go. Release the objects of attach-
ment. Let go, let go, let go.

When we look at Christianity, we see thar it shares this concern
about atrachment. In fact, the primary symbol of Christianicy—the
cross—teaches the “I” (the upright) and the cucting of the “I” (the
cross-member). This symbolizes getting rid of attachment. All reli-
gions agree on their major goal: the eradication of attachment to “1”
and “mine.” This is the highest, most sublime practice. It removes
those fundamental difficulties—selfishness in particular—thar are
the source of all other problems. Cut out selfishness and problems
end. We should become interested in letting go of all things. Letting
go of the four types of attachment is the best thing we can do.

The mind must also let go of the things that are disturbing the
citta right at this moment, such as the nivarata (hindrances). These
are moods thart arise in the mind out of habir and tendencies of
thought. The five nivarata are feelings of sensuality, aversion,
depression and drowsiness, agitation and distraction, and doubt and
uncertainty. We must drive away these five nivarata. Furthermore,
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the kilesa (defilements)—the emotions of lobbha (greed), dosa
(anger), and moha (delusion)}—must go. Any feelings of liking and
disliking, any moods of satisfaction and dissatisfaction, any attach-
ments to dualistic things must be removed. Eventually, we will real-
ize that no problems remain that will puc the iz into dukkha. It
there is attachment, there is dukkbha. When the mind is empty of
attachment, it experiences no dukkha because there is no foundation
for dukkha.

Whenever the mind sees something clinging to it, it releases that
object. Practicing like this every time we breathe in and breathe out
is step twelve, the last step of the third tetrad. Altogether there are
four steps that deal exclusively with the cizta: experiencing the dif-
ferent states of mind, gladdening the mind, concentrating the mind,
and liberating the mind. Through them we successtully complete
our study of the mind.

So far, we have discussed three of the four tetrads. The next chap-
ter concerns the remaining tetrad, the most important of all.
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The Supreme

IN THIS CHAPTER, we will discuss the fourth tetrad, the final four
steps of gndpdnasati, In this tetrad we specifically study and examine
Dhamma, or truth. You will recall that the first tetrad concerned the
breath and the body. The second tetrad dealc with those feelings that
result from the calming of the body-conditioner, the breathing. We
studied the mind’s feelings although not yet the mind (cizza) itself.
We studied the mind-conditioners and learned about the condition-
ing of the citza. Then we learned to control the citra-sankbara, the
mind-conditioners. In the third tetrad we studied the citt and prac-
ticed various ways of controlling the mind. Now that this well-
trained mind has been brought under control, in the fourth tetrad
we use it to study Dhamma, the truth of nature. Please observe how
the four tetrads are interconnected: first, the kdya-sankhdra; second,
the citta-sankhdra; third the citta itself; and finally Dhamma, the
facts (saccadhamma) of nature (dbamma-jati).

The reasoning here is simple. Once the mind is under our power
and within our control, we put this mind to work. The mind has a
great deal of ammaniyo, readiness or activeness, from the practice
of concentrating the mind in the third tetrad. The mind is fit and
ready to do its duties. In Pali another word is used in this context—
mudu (gentle). Whereas before the cirza was hard and stff, now it is
gentle and supple. The mind is very sensitive and quick, in a condi-
tion that is ready to be used. Consequently, we use the mind o do
the work of the fourth tetrad, where the first duty is to contemplate
impermanence.

THi: IMPERMANENCE OF ANAPANASATI
From the beginning, a fundamental principle of this entire practice

has been to use elements already existing within us as the objects of
our study and practice. We prefer not to use external objects. Once
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we completely understand the internals, we can extrapolate to the
externals, We should not forget this important principle: we must
examine things that exist internally. Therefore, for this step of
aniccanupassi (contemplating impermanence), we rerurn to the
beginning step. First, we contemplate just the breath until we see
that it is impermanent. We observe that the breath changes and
becomes long. Its long duration is impermanent, always changing,
getting longer or shorter. Its shortness is impermanent as well. The
various conditions and characteristics of the breath are imperma-
nent. The breath’s effect on the body is also impermanent.

Next, cbserve that both bodies—the breath-body and the flesh-
body—are impermanent. Then, watch the calming of the breath;
here, impermanence becomes even more obvious. The breath
changes from coarse to calm, bur even that calmness is impermanent.
The state of the breath keeps changing. Contemplate each step, one
at a time, until each phase is seen to be impermanent.

Eventually, the feelings of pizi and sukba arise. Watch them one
by one. See impermanence in each and every aspect of these
vedand. Contemplate the impermanence of the conditioning of the
mind by the feelings. The calming of these feelings is impermanent
as well.

Next, we watch the cirta itself; it, too, is impermanent. The
gladdening and refreshing of the mind as it changes ro delight and
joyfulness is impermanent. Contemplate the impermanence of this
freshness and delight along with its various conditions and flavors.
Concentration itself is impermanent for it changes to non-concentra-
tion. The activeness of samddpi is impermanent. Impermanence
manifests right there in that activeness. Even the liberating of the mind
is only a temporary liberation here and thus is also impermanent.

Realize impermanence in each and every step, in each and every
one of the interconnected points, phases, and aspects of this prac-
tice. Directly experience impermanence in everything. Redo each of
the steps. Make the impermanence of cach step absolutely clear,
undoubtedly obvious, completely certain. This is how we contem-
plate the impermanence of all these passing phenomena, which are
collectively known as sankbdra. In step thirteen, we contemplate the
impermanence of the sankhira (conditioned things, concoctions).
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MORE TO It THAN JUST IMPERMANENCE

Now, obsetve that in the realization of impermanence there is the
simultancous realization of many other aspects. When imperma-
nence is truly seen, it also has the characteristic of dukkham, namely,
it is painful and unbearable. We can also find the characteristic of
not-self (anattd) in it. As these things are always changing, imper-
manent, unsatisfactory, and beyond our control, we realize anarta as
well. Then we sce that they are void of selthood, which is suAfata.
We see thac they are just thus, just like that. Impermanence is jusc
thus, just like that, thusness. And so, tathata is seen as well.

Please understand that the realizations of these truths are inter-
related. From seeing impermanence, we sce unsatisfactoriness, see
analtd, see sufifiatd, see tathatd, and see idappaccayatd (conditionality,
the law of cause and effect) as well. Each continues into the next. A
complete realization of impermanence must include unsatisfactori-
ness, not-self, voidness, thusness, and the law of causality. When we
see all of these, then we have seen impermanence completely and in
the most profound way. This is how we fully realize the imperma-
nence of the sankhara.

We have already explained sankhara and practiced it in lessons
three and seven.” Remember thart there are three meanings to this
word: the conditions that are concocted, the concocters that condi-
tion other things, and the activity of conditioning or concocting.
Various causes, conditions, and ingredients must be concocted and
compounded in order to use the term sankhira. The characteristic of
conditioners is impermanence. The characteristic of things condi-
tioned is impermanence. The characteristic of the activity or process
of conditioning is impermanence. To see all three aspects like this is
to realize impermanence in the most profound and complete way.

Merely seeing aniccar by itself, rather than seeing it completely in
all of its characteristics, is nothing extraordinary. To be complete, the
realization must encompass dukkham, anattd, sufifatd, tathatd, and
idappaccayatd. To see aniccavr alone, in an incomplete way that does
not include dukkhar and anattd, is neither profound nor sufficient
to solve our problems. Thus, “realizing aniccari” in this context must
encompass a realization as deep as dukkbam, anatta, sufifiatd, tathara,
and idappaccayata.
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This is illustrated in the following story. In The Basker of
Discourses (suttanta-pitaka) of the Pali Canon, the Buddha men-
tioned that there was a religious teacher at that time named Araka
who taught about impermanence as often as the Buddha did, but
went no further and said nothing about dukkban: and anatza. This is
interesting because at the time of the Buddha there lived the Greek
philosopher Heraclitus. The Buddha said that Araka lived in a dis-
tant land where he taught about impermanence or flux. The Blessed
One was probably referring to Heraclitus, whose central teaching
was panta rhei (Greek, “everything flows” or “all is flux™). Heraclitus
taught only impermanence, however, and was unable to extend this
insight 1o include dukkbam, anattd, sunhata, tathata, and idappac-
cayara. Thus, it was not a successful teaching. Otherwise, another
buddha would have arisen right then and there. Knowledge abourt
impermanence was well spread both within India and abroad.
“Distanct land” probably meant a foreign country; thus we mighe
suppose that Araka and Heraclitus were the same person.

The essential point is that seeing aniccan alone is not enough.
We must see aniccam such thac it shines onvo dukkban:, anattd,
sunnatd, tathatd, and idappaccayari—the entire string of realization.
The short phrase aniccanupassi (contemplating impermanence)
includes the realization of unsatisfactoriness, not-self, voidness, thus-
ness, and conditionality as well.

DISSOIVING ATTACHMENT

Now, observe—study closely until you see it—thart the realization
of aniccam dissolves upddina, dissolves attachment. This is crucial.
Realizing aniccam dissolves attachment because we realize the pain
and suffesing of that attachment. Upddina dissolves until less and
less remains. Such is the result of realizing impermanence. It makes
us weary, bored, and disenchanted with all the things to which we
continue to be attached and were ever artached. Then wpddina
begins to dissolve. This is the resule of truly secing impermanence.
The second step of this tetrad, or step fourreen overall, is con-
templating fading away (virdganupassi). We already began to
observe this in step thirteen when the contemplation of imperma-
nence led to the dissolving of attachment. Now we focus upon and
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study dissolving, or virdga. Vi, in this case, means “not” or “not
having.” Rdga is another name for attachment. Thus, virdga means
“without attachment.” Watching attachment dissolve is like watch-
ing the stains in a cloth slowly fade away, bleached out by sun-
light, until the cloth is white. This is a material analogy of virdga
that helps to explain the mental fading away of artachment.
Upddana dissolves under the light of seeing things as they truly
are—aniccam, dukkham, anattd, suitiiatd, tathaid, and idappaccayata.
We know that attachment is lessening when we are even-minded
toward sankhara, namely, toward all things to which we were once
attached. When we are unprejudiced toward them all, we realize
virdga, the fading away of attachment. Contemplate this with every
inhalation and exhalation. This is how to practice step fourteen.

The result of this fading away of attachment is the even-minded
stillness of non-attachment. We can eobserve this quite easily, for
example, as our erotic love for things to which we were once
attached begins to fade. Anger toward past, or even present, objects
of our displeasure dissolves away. We are no longer afraid of the
things we once feared. We are gradually less and less afraid unuil
fear disappears. The same is true for hatred, envy, jealousy, worry,
anxiety, longing after the past, and so on. Each of these indicators
lessens and shrinks until the mind is able to keep still and silent.
The phrase “keep still and silent” means simply not to grasp, cling,
or regard anything as “1” or “mine.” Contemplate impermanence
until the attachment dissolves, until we can remain stll, silent, and
even-minded. This is how to practice this step.

QUENCHING DUKKHA

Step fifteen, nirodhanupassi, is the study and contemplation of the
quenching of attachment. We observe the cessation of attachment,
the nonexistence of attachment, while breathing in and breathing
out. We can observe quenching or cessation from a variety of per-
spectives: the quenching of attachment t “self”; the quenching of
selfishness; the quenching of greed, anger, and delusion; and the
quenching of all experiences of dukkha. All occur with the quenching
of attachment. There are many forms of nirodba.

When we speak of quenching, remember rhat the ending of
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dukkha is what the practice of Dhamma is all aboue. Here, we
observe different aspects of dukkha to see how they are quenched.
The first aspect is the ending of fearfulness, che horror of birth,
aging, illness, and death. Aging, illness, and death will never again
teerify our mind. This is one type of quenching. The next aspect is
the cessation of the various symptoms or conditions of dukkha, such
as sorrow, grief, lamencation, despair, sadness, pain, frustration, and
depression. All of these symptoms of dukkha are quenched. The third
aspect is related to our hopes and wants, to artractive and unattrac-
tive things. Experiencing things we do not like is dukkba. Being sepa-
rated from the things we like is dukkha. Not getting what we want is
dukkhba. These aspects of dukkba are quenched as well.

Lastly, clinging to one of the five khandha (groups, aggregates,
clusters), grasping the five groups (pasica-khandha), as “self” or
“belonging to self,” as “1” or “mine” is dukkha. These five groups of
things to which the mind habitually is attached are body, feeling,
perception, thought, and sense-consciousness. These are the summa-
tion of all dukkha, the burdens of life. A full realization of chis step
must include all four aspects of dukkba’s quenching. Quench the
fear of birth, aging, illness, and death. Quench the symptoms of
dukkba, such as pain, sorrow, sadness, and despair. Quench the
wants and desires of agreeable and disagreeable things. Finally,
quench the view of any of the five khandba as “self.” When these
four aspects are quenched, then dukkba is quenched. We should not
underestimate this important realization.

Thus, we realize the voidness or nonexistence of attachment
through the quenching, disappearing, and ending of attachment, We
experience the absence of attachment, in any of the aspects men-
tioned above, while we breathe in and breathe out. Or more simply,
we drink, taste, and savor the flavor of nibbdna. Nirodha and nibbina
are synonyms; we can use them interchangeably. Thus, to contem-
plate the quenching of attachment is to contemplate nibbina.

THROWING IT ALL BACK

The last step, the fourth step of the fourth tetrad, the sixteenth step
of andpanasaii is called patinissagganupassi (contemplating throwing,
back). Patinissaggd is a curious word; it means to throw back or give

96



THE SUPREME

back. When we arrive at this step, we contemplate our throwing
back, our returning, everything to which we were once attached.
This is step sixteen.

There is a simple metaphor for explaining this step. Throughout
our lives we have been thieves. All along, we have been stealing
things that exist naturally, that belong to nature, namely, the
sankhdra. We have plundered them and taken them o be our selves
and our possessions. We are nothing but thieves. For this we are
being punished by dukkba. We suffer dukkba because of all our
attachment and thieving. As soon as we observe the way things really
are through the succession of steps in this tetrad, we let go. We cease
being thieves. We return everything to its original owner—nature. It
all belongs to nature. Don't claim anything to be “I” or “mine” ever
again! Our goal is made clear by this metaphor.

DrOPPING THE BURDENS OF LIFE

The following example illustrates a similar point. In the past we
went around foolishly picking up heavy objects, such as boulders.'®
We lugged them along wherever we went. For this we constantly
suffered dukkha. How many years has this gone on? Now, however,
we realize how unwise we were in creating such problems for our-
selves. We realize how burdensome these boulders are, and we just
toss them away. Without these burdens we are light; all our prob-
lems disappear. Before, life itself seemed to be a burden because of
our stupidity. We clung to those natural sankhdra, carried them
everywhere, and thus weighed ourselves down terribly. Now we
throw them off. This is another metaphor that describes the final
step of andpanasati.

The practice of this last step is to train in throwing away the bur-
dens of life. Throw them away until no burdens remain. Before, we
lived under their weight; their heaviness oppressed us. This is called
“ltving beneath the world” or “drowning in the world.” Once we can
toss away the burdens that hold us down, thar trap us beneath the
world, we ascend. We are above the world. We are “lords of the
world.” This is the true meaning of freedom and well-being.

You should remember the meanings of these two condirions.
“Living beneath the world” is lokiya. “Living above the world” is
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lokustara. During the practice of step sixteen every problem relared
to these two meanings will be solved. Let us understand clearly and
perfectly that whenever we are foolish, we pick up weights and pile
them up as burdens of life. Once we know what they are doing to
us, we throw them off. Now we no longer have any burdens. Living
under the world and living above the world are totally different.
Whoever wants to be free, to be at ease, to be above the world,
ought to try their best to practice according o this truth as much as
possible——starting right now.

THE SUPREME EMANCIPATION

Be well aware that this is the way to emancipation. Andpanasati
successfully practiced through this final siep brings emancipation,
or liberation. When we are liberated from all bonds, we either let go
of all burdens or release ourselves out from under those burdens.
Whether we say “letting go of ourselves” or “letting go of the bur-
dens,” the meaning of the realization is the same. There is “letting
go,” and the resulc is emancipation. Or it might be called “salva-
tion,” “deliverance,” “release,” or “liberation.” They all signify that
we have obrained the best thing possible for human beings. We have
not wasted our lives and the opportunity of having found the
Dhamma, which is the best thing that human beings can obtain.
This is the end of the story.

We have completed a thorough discussion of all the lessons and
tetrads of dnapanasati as taught by the Loed Buddha. You should
now have a good understanding of the entire process as well as of
the individual steps. Before finishing our discussion, let’s consider
the wonderful fruits and benefits of practicing andpanasatz.
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The Highest Benefits

IN THIS CHAPTER, we will summarize all of the inquiries into
dndpdnasati covered by the previous chapters. We will summarize
the sixteen steps in terms of their essential characteristics, their value
and benefits, and the means of realizing those benefits. We shall
examine these benefits carefully, so that we will be able to make full
use of them according to their meaning.

Let us not forget that we are ralking about nature, about four
aspects of nature, and the law of nature manifest in these four
aspects: kdya, vedand, citta, and Dhamma. These are nature, pure
and simple. So we should understand dbamma-jati (see chapter 1).
Dhbamma-jati both is the law of nature and foflowws the law of nature;
nature and its law can never be separated. As living creatures, our
duty is to understand and use nature for our highest benefit.
Although we cannot control it, we can use it to our advantage when
we act cotrectly according to its law. We know these four natures for
the benefit of our life, however long it may last.

KArae: COOLING EMOTIONS

The first subject in the practice of mindfulness with breathing is the
kaya (the body, bodies). We can understand without explanation the
body’s imporeance in life. It is the foundation for the mind. We
require a Adya that is ready and able to mainwin and support itself,
as well as the mind, in ways beneficial for life. Further, we need to
understand how to control this £4yz according to our needs through
the technique of regulating the breath. There are many advantages
in knowing how to regulate the breath. First, we can change our
moods and emotions. For example, when we are angry, we can
quickly let go of that anger by breathing long. By breathing deep
and long, the anger will disappear. When we are worried and unable
to think straight, we breathe longer and longer to force away thac
worry. Or we can also change from one train of thought to another
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by breathing long, which will wipe out the unwanted thoughts or
emotions and replace them with something more orderly and nor-
mal. Through this practice, we are able to think what needs to be
thought. We can see that there is more to 44y« than just the flesh-
body; it carries over 1o the cirta as well.

The breath alone is well worth knowing, even if only in terms of
health. If we know how to breathe propetly, we will have good
health. Thus, the body and everything associated with the body—
the breath, the emotions, our health—is considered to be a very
important subject. It is hoped that you will be able to get the fullest
benefits from this stage of andpanasati.

VEDANA: STOPPING THE SPINNING

The feelings are the second item. If you are unaware of the feelings,
you might think they are unimportant. In reality, they are of the
greatest importance to human beings in that they spin us around at
their will. Furthermore, they also spin the whole world around.
Whatever feelings we desire—and everyone craves them—incite us
to all kinds of behavior. Everyone chases after pleasant feelings and
runs away from unpleasant feelings. This is how the vedana keep the
whole world spinning. The feelings in people are the causes of all che
new, strange inventions and creations that humanity constantdy pro-
duces. Art, culture, and technology were discovered and produced for
the sake of the feelings, which have such great power to force us to
follow them. Vedani causes desire. Want is born out of feeling and
follows fecling. Consequently, we act according to our desires, caus-
ing all manner of occurrences to happen. Even our search for money
is a response to vedand, whether because of sensuality and sex or
merely because of the ordinary feeling of wishing to be at ease.

We should get to know the things that dominate humanity. The
vedand have tremendous power and influence over us. If we cannot
control the feelings, we will rise and fall at their whim. This is
dukkha. We will act out of vedand, which are trapped in ignorance
(avijja) and, thus, are incorrect. Animals, too, are directed and com-
pelled by feelings. All their activities are merely scarching, hunting,
and chasing after the desired vedand. Likewise, people search and
hunt for the feelings they want.
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Even when you do a meditation retreat, you are hoping to find
something that will produce the vedand that please you. Is it not
true that in so doing you hope to experience pleasant feelings, such
as those that arise from the peace and quiet of a monastery or the
joy of meditation? Or that you are trying to get away from some of
the agitation, conflict, sorrow, and suffering in the world? These
vedand cause all kinds of activity and searching; they compel every
kind of effort and endeavor. In effect, they are the masters or dicta-
tors of our lives in the most profound way. When we can control
them, they do us no harm. When we are unable to control them, we
become their slaves. Whar a pitiful state it is to be a slave to vedana!

There are two kinds of vedand: foolish feelings conditioned by
avifid (ignorance) and wise feelings conditioned by vifja (correct
knowledge). If we are foolish at the moment of phassa (sensory con-
tact), foolish feelings arise. If we are clever and knowledgeable at the
moment of phassa, wise feelings arise. Foolish feclings lead to igno-
rant desire, or tatha (craving). Wise feelings lead to correct desire, to
wanting what we ought to want in the right way, that is, to wise
wanting. We should make sure that the vedand are always wise feel-
ings. Foolish feelings cause zazhd, or craving, which in turn drags us
along behind foolish desires; it also makes us chase after unincelli-
gent needs. Craving can wurn wise wants and needs into stupid
desires. Foolish zatha leads us around and around the world, yet we
still put up with it. Sometimes we even want to go to the moon! As
long as craving remains, there will be no end to it all: endless com-
ings and goings, endless inventions and concoctions, endless desires
for the luxurious life. Hence, the benefits of controlling the wedana
are enormous. Do not allow them to stir up foolish desires and
wants. Let us be interested in the vedand from this perspective.

Crria: WORKING CORRECTLY

Now we come to the citta. Our studies have clearly shown the sig-
nificance of the citta (mind-heart). On the other hand, like the &4y
and vedand, if the cirta is established or exists in the wrong way,
problems will arise and dukkha will occur.

We must understand thac we apply three different names wo the
mind depending on the function that it performs, When it thinks,
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we call the mind cirta. When it is aware, feeling, experiencing, and
knowing, we call the mind mane. And we call the basic function of
being conscious at the sense doors in order to see, hear, smell, taste,
touch, and think vi#fdne. We focus on the function that the mind
performs and name it accordingly; in the case of thinking we name
it citza, in the case of knowing we name it mano, and in the case of
basic sensory consciousness we name it vififidna.

When the citta performs correctly, there are good results, but in
order to work correctly the ¢tz must be under control. If we do net
control it, it will not be correct. When it is not correct, it is said that
“nothing will be left in the world.” By this we mean that the world
exists because we have citza; if we did not have eitta, it would be as if
there was no world. If we keep the mind under control and dwelling
in correctness, we will receive the fruits of calmness, quiet, and
peace. Thoroughly understanding the cizza to keep it under control
is the highest knowledge for human beings to have. We must be
especially interested in this.

Dramvma: Two Basic FACTS

Lastly, we come to Dhamma, or truth. In all things—both those that
make up “me” and those that are connected with “me”—chere is
truth that must be known. If we do not know such truth, or under-
stand it incorrectly, our involvement with life is incorrect. This caus-
es problems and leads to dukkba. Such knowledge can be summa-
rized in two areas: that which is compounded (sankhira, concoc-
tions), that is, those things that have causes and conditions, and their
opposite, that which is non-compounded. These subjects can be
studied through the metaphysical terms “phenomenal” and “noume-
nal.” Noumenal is the opposite of phenomenal; in principle, they are
a pair. If something is phenomenal, it is compounded and must
exhibit the truth of impermanence (aniccam). If something is
noumenal, it is non-compounded and is not aniccam buc niccam
(permanent). Therefore, we study the aniccarn of all things until we
know well the truth of impermanence. Then we do not become
artached to anything, ‘The mind thart is nor attached ro anything will
proceed to realize chat which is permanent (niccarn), which is beyond
impermanence, namely, the noumenon: nibbina. Understanding

102



THE HIGHEST BENEFITS

these two realities—the conditioned and the unconditioned—is of
the utmost importance. It is the most important principle of all.
The practice of the Dhamma tetrad of andpanasati leads to knowing
these two realities.

This is the essence of our study within these four areas, and the
knowledge and benefits such scudy brings. Thart is the essence of
andpanasati.

THE FOUR COMRADE DHAMMAS

There are further benefits from practicing @napanasati. Through the
practice of andpanasati we also obtain whar are called the “four com-
rade dbammas.” The four comrade dbammas ate sati, pafifid, sampa-
Jjannd, and samadhi. While we are living in this world, the four com-
rade dhammas enable us to subdue all threats; with them we can rid
ourselves of dukkha. We must use these four comrades to live,
whether inside or outside the monastery, in family life, or wherever
we find ourselves.

First, we have satzf {(mindfulness, reflective awareness). When a
sense object makes contact, sa# is there and brings pafifid (wisdom) to
the experience. Once it arrives, passid wanstorms into sampajannd
(wisdom-in-action), the specific application of wisdom required by
the situation. Then, samdidhis power and strength are added to sampa-
janfid. With all four comrades we are able to conquer every kind of
object that comes in through the eyes, ears, nose, tongue, body, and
mind. The four comrade dhammas are unsurpassed guardians. They
watch over and protect us as God is said to do. If we correctly prac-
tice dndpdnasati, we will acquire the four comrade dhammas.

PRACTICING FUNDAMENTAL TRUTHS

Another benefit of practicing andpanasati is that we are able to prac-
tice in accordance with the principle of paticca-samuppida (depen-
dent co-origination, conditioned co-arising). The theory of paticca-
samuppida is complex and lengthy. For those unfamiliar with ir,
conditioned co-arising explains the causal origination of dukkha. A
series of causes, each dependent on a previous cause, leads to suffer-
ing. Lord Buddha taught many variations on this theme, but because
of its great subdety and profundity it is difficult to understand.
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Nonetheless, it is worth making an effort to study it.1! Once we
come to its practical application, however, dependent co-origination
is exquisitely simple. In practice, it means having saf/ in the moment
of phassa (sense contact). That is all. Phassa is the meeting of an inter-
nal sense organ, a corresponding external sense object, and the
appropriate type of sense consciousness (vififiana). Simply having sati
in the moment of phassa completely solves all the possible problems
of paticca-samuppida. In other words, before conditioned co-arising
can develop, sa# should be right there at the moment of contact. Do
not let it be ignorant phassa. If sati is present, then that contact will
not lead to ignorant feeling and ignorant feeling will not lead to fool-
ish craving (ratha). It will all stop right there at contact. This is
another advantage of training in anapanasati: it makes sa#i sufficiently
abundant, fast, and capable of performing its duty in the moment of
phassa to stop the stream of paticca-samuppdda right then and there.
This is an enormous benefit of practicing dndpanasati.

Yet another benefit is that we are able to practice according to the
principles of the four ariya-sacca with ease and completeness. We
know about the Four Noble Truths. The essence of this set of laws is
that dukkha is born out of ignorant desire (2atha). 1f there is taghd,
there must be dukbha. When we use satf 1o stop tratha and to cut it
off, there is no dutkhba. Through preventing ignorant sense experi-
ence (phassa), there is no ignorant fecling (vedana) and tathd is not
stitred up. This is the most beneficial way to practice the Four Noble
Truths. You can stwop fatha through the speed and power of the sat
that you have developed by practicing dndpdnasati in all four tetrads.

THE HEART OF THE TRIPLE GEM

A further benefit is that andpdnasati easily, completely, and perfectly
brings us the Triple Gem (tiratanad), the Three Refuges of Buddhism.
This is because the essence or nucleus of Buddha, Dhamma, and
Sangha is in cleanliness, clarity, and calm. The state of cizta that is
clean, clear, and calm is the essence of Buddha, Dhamma, and
Sangha. Please be careful about these three words. Lord Buddha is
not some physical body or image. Rather, the state of mind that is
clean, clear, and calm is the crue Lord Buddha. In seeing the
Dhamma, the Buddha is seen. The heart of the Dhamma is this
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cleanliness, clarity, and calmness itself. Then, the Sangha are those
who through successful practice have clean, clear, and calm minds.
All three words are very important. The first person to realize perfect
cleanliness, clarity, and calm is called “Buddha,” the truth that is
realized is called “Dhamma,” and those people who follow and prac-
tice accordingly are called “Sangha.” When we practice dndpanasati,
we make our cizga clean, clear, and calm, as we have explained in
detail throughout this book. These qualities are the fruit of virdga,
nirodha, and patinissagga (steps fourteen through sixteen). Through
them there is cleanliness, clarity, and calmness; thus, we can say the
genuine Buddha, Dhamma, and Sangha are in our hearts. This is
another of the unsurpassed benefits of angpanasati.

BuppHISM IN [TS ENTIRETY

The next benefit in practicing dndpdnasati is that we practice the
most fundamental principles of Buddhism, namely, sile, samddhbi,
and painid. These three factors are wholly present in the practitioner
of gnapanasati.

The unshakable determination ro practice is si/a (virtue).
Moreover, when the mind is set on correct action, that too is sifa. In
the intention necessaty to practice every step of dndpanasati there is
a natural sz/z, automatically, without our having to specifically prac-
tice it, Then there is samadhi (concentration) as well. Because of this
intention, we practice until samadhbi arises. Then panii (wisdom)
develops, especially in the fourth tetrad, in which we contemplate
the most perfect wisdom. In practicing gndpdnasati correctly the
most fundamental principle of Buddhism is fulfilled; it leads to si/a,
samdadhi, and pasifid in full measure. This is an enormous benefit:
practicing Buddhism in its entirety.

When we study Buddhism in more detail, we learn about the
seven bojihariga {factors of awakening). In the /Tndpdnasati Sutta, the
Buddha asserts that fully practicing the sixteen steps of andpinasati
perfects the four satipatthina (applications of mindfulness).
Through the perfection of the four satipatthina (the subjects of the
four tetrads—body, feeling, mind, and Dhamma), the seven
bajjhanga are perfected. Then full awakening is assured. The seven
bojjhatiga are the very factors that lead to the enlightenment of the
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arahant (a human being who is liberated from all dukkba). It would
take another book to go into all the details. For now we will simply
list the names of these factors: sati, dhammavicaya (investigation of
Dhamma), wiriya (effort), piti (contenument, satisfaction), passaddbi
(tranquility), samddhi (concentration, collectedness), and upekkhd
{(equanimity, even-mindedness). When a@ndpanasati is complete,
these seven factors are complete. When these seven factors are com-
plete, perfect awakening is assured. Although there is not enough
space to explain further, we should understand that the seven
bofjhariga are a certainty when we practice dndpanasati completely.
The recorded words of the Buddha clearly state this.!? You can verify
its truth by yourself.

NiBBANA HERE AND NOw

The greatest possible benefit of the practice of mindfulness with
breathing is that without having to die we will have nibbina in this
very life. By this is meant nibbana here and now, having nothing to
do with death. Nibbina means “coolness.” The word nibbuto also
means “coolness,” referring to a temporary coolness, not yet contin-
ual, not yet perfect. Nevertheless, the flavor is the same as perfect
nibbana. Nibbuto is like the sample a salesman shows of a product
that we might actually buy. They must be alike. So we have a sample
of nibbana to taste for a lictle while. Tt is called temporary nibbina
or samdytka-nibbina.

Coolness can also be the #ibbina thar happens due to “that fac-
tor.” In Pali it is called “that factor,” which means something like
“coincidental.” For example, when there is sati focusing on the
breath, the citra is cool. Endpdnmrzti is “that factor,” the agent, the
cause, that brings about the coolness here and now. This is tadudga-
nibbina, coincidental nibbina. This coolness occurs because there is
no defilement; when there is no defilement, the citte is cool. When
there is no fire, there is coolness. Here andpanasati eliminates the
fires, that is, the defilements. Although it is only temporary, the fires
disperse and there is coolness for a while. There is nibbina for a
period due to “that factor,” that tool, namely Zndpinasati, Alchough
momentary, not yet perfect and perpetual, the flavor of nibbana is
savored as a sample, a taste. Andpanasati helps us wo sample nibbina
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little by little, moment by moment, during this very life. And noth-
ing has to die! Then, the duration of that coolness is lengthened, its
extent broadened, and its frequency increased until there is petfect
nibbana. If attained, this benefic is the most satisfying, the most
worthwhile.

It is important that we correctly understand this word nibbana. It
means “cool” and has nothing to do with dying. We use the term
parinibbina if we are referring to the kind of nibbina associated
with death, such as the death of an arabant. Just nibbana without
the prefix “pari” simply means “cool,” the absence of heat. Imagine
that everything is going right for you: you have good health, eco-
nomic security, a good family, good friends, and good surroundings.
Then, according to the meaning of nibbina, this life of yours is
cool. It may not be perfect nibbiana, because 1 be perfect it must
include a cool mind, but it is cool just the same.

Nibbana means “cool.” We can even use this word with regard to
material things. A burning charcoal that gradually cools down until
it is no longer hot is said to nibbdna. When soup is to hot to eat,
we wait for it to cool off; we then say that the soup is #nibbina
enough to consumne. We might even apply it to fierce and dangerous
animals caprured from the forest, then tamed and trained until fully
domesticated. They too can be said to nibbdna. In the Pali texts,
nibbina is used regarding material things, animals, and people. If
something is cool rather than hot, it is nébbana in one sense or
another. And it need not die. Through practicing andpanasati we
will receive the most satisfying sort of nibbdna—cool in body, cool
in mind, cool in all aspects.

In short, we have a cool life here and now; our life is #ibbana in
the sense just discussed. In Pali, this is called nzbbuso, meaning “one
who is cooled” or “one who has nibbdna.” This reality is called
nibbina. This kind of person is called nibbuzo.

THE LAST BREATH

There are many other benefits of practicing dndpdnasati that we
could cite, but space does not permit it. One last item, however,
should be mentioned: we will know the last breath of our life. That
is, we will know the breath in which we will die. This does not
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mean that we will choose the moment of our death; it just means
that by becoming well versed in our practice of dndpanasari we will
become experts regarding the breath. We will know instandy
whether we are going to die during this present breath or not. Thus,
we will be able to predict the final breath of our life.

Lord Buddha himself declared that he realized Perfect Self-
Awakening (anuttara sammdsambodhi) through the practice of
andpdnasati. So he offered it to us as the best system to practice. He
advised us to use this practice for our own welfare, for the welfare of
others, for the welfare of everyone. There is no better way to prac-
tice Dhamma than mindfulness with breathing. May you give care-
ful attention to it.

Our discussion of @napanasati-bhivana is now sufficiently com-
plete. We conclude this final chapter here, and with it the teaching
on mindfulness with breathing for serious beginners.
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Translator’s Conclusion:
Summary and Suggestions for Practice

Following Ajahn Buddhadisa’s lectures, the translator was asked to give a sum-
mary. Based on the experience of the engoing retreat, emphasis was placed on
attitudes and techniques that would help beginners get off 1o a correct start.
The following section is based on thar talk.

1 WILL ATTEMPT TO REVIEW and add to some of the main points from
the preceding chapters, mainly those with which our Western readers
might have the most trouble and confusion. Some of these are practi-
cal hints and tips to use in establishing the practice of @ndpdinasari.
The rest involve right view (samma-ditthi). The more our actitude is
correct, the more our practice of dndpanasati will be correct and will
lead to the quenching of all dukkha through the end of attachment.
Although I do not claim to be a meditation master, I hope that this
information will be of some practical benefit 1o you. It is based on
the experience of leading Zndpinasati monthly for many years, fre-
quent discussions with Ajahn Buddhadasa, and personal practice.

NATURAL EVOLUTION/INTENTIONAL PRACTICE

Let’s begin with a distinction that is generally overlooked. When we
talk about @ndpanasati, we also ralk about a natural evolution of the
mind, of human life. This natural evolution is not the same as our
meditation practice, although the two happen together and mutually
support each other. The sixteen steps of Zndpanasati are based on
the contemplation of sixteen distinct objects (including, but not
limited to, the breath) while we maintain awareness of breathing in
and breathing out. In our study of life, we focus on these sixteen liv-
ing objects. At the same time, these sixteen objects arise narurally
out of our culuvation of the mind (citta-bbivani). The mind must
follow a certain path of evolution from wherever it “is” to what is
called “awakening” or “liberation.” This path is fundamentally the
same for all beings, a natural evolution that is both the duty and the
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privilege of us all. Andpinasati meditation is not that evolution
itself; rather, andpanasati is the studying and nurturing of that evo-
lution. As that evolution takes place—and it has already begun—we
use dndpanasati to study and understand it. Through thac under-
standing we can use drdpdnasati 1o further support, nurture, and
nudge that evolution along. Thus, the practice and the progress are
interconnected and inseparable but not identical.

People often confuse the two. We often hear, “Oh! I had rapture,
I got piti, 1 had contentment. | must be on step five.” The same
confusion occurs regarding most of the steps, and some of us think
that we are doing them all in one short sitting. The feeling of con-
tentment, as well as the other objects, will be arising all the time,
coming and going all the time, part of the natural process that is
taking place. In step five, however, we only start to work with piz ar
the proper time, which is after the first four steps have been com-
pleted and piti manifests clearly and steadily. Even while we are
practicing step one, feelings of contentment and joy arise o some
degree. This is nothing to get excited about. We might even become
aware of impermanence during step one, but that is not step thir-
teen unless we intentionally contemplate that impermanence. (In
the case of impermanence, if it is a genuine insight and not just talk-
ing to oneself, it is worth following up immediately. With the first
twelve steps, however, it is best to take them patiently, one at a
time.} At any one time, we have the intention to practice one specif-
ic step or object. All other objects are to be left alone. If the mind
should wander, merely norte it, let go, and return to the current
object or lesson while breathing in and out.

There is this difference between what is happening naturally and
what we are practicing specitically. To summarize, on the natural
side there are the sixteen objects that occur naturally whenever the
conditions are present. On the practical side, we systematically con-
template and train upon these sixteen things one by one. Please be
clear about this. It will help you to know what you need to do and
when, and to practice efficiently.

Another aspect of this natural evolution is that the mind evolves
from cruder states of happiness to more subtle states of happiness.
When we begin meditating, we are still interested in rather crude
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kinds of happiness, usually sensual and sexual happiness. Through
meditation we come across refined levels of joy. As citta-bhavana
continues, we discover even more sublime levels of bliss. Once we
learn of a higher or more refined level of happiness, then it is quite
easy to let go of the coarser kinds. Thus, in this practice there is a
natural progression of the mind letting go of a crude happiness
through the discovery of a better happiness. Then the mind
becomes attached to that better happiness undil it finds an even
higher level of joy. It can then let go of what is now a lower level of
happiness to enjoy the higher level. This proceeds by fits and starts
until we learn that supreme happiness is not to become attached to
or indulge in any form of happiness.

ONE STEP AT A TIME, PLEASE

Andpanasati must be practiced one step at a time. We only get con-
fused and distracted by trying to do two or more things at once. We
should be satistied with the step we are on and be willing to pracrice
correctly, for as long as it takes. We should not jump around from
this step to that, merely because we are restless, bored, or full of
desires. Do not listen when you find yourself thinking, “Today I'll
try alf sixteen steps,” or “Let’s do the first tetrad this week, and the
second next week, and then the third,” or “Whar if I scart with six-
teen and work backwards?” Don't just leaf through this book and
choose something that interests you. We must take the lessons one
by one, because andpanasati is based on the natural evolution
already described. To make the most of this natural fact, it is best to
follow dndpanasati as it has been taught by the Buddha.

We should always start ac the beginning. Each session starts with
firmly establishing sa¢/ in the breathing and then practicing step one.
After you are skilled in step one, after you know it well and can do it
with ease, then go on to step two. Practice step two until you are
expert in it and have learned what you need to know about it. Then,
you can go to step three. Do not fall into the confusion of a little of
step one, then a bit of step two, then some of this and some of that.
We are often impatient with where we are and want to get some-
where else. We would be wise to restrain that urge. Practice the steps
one at a time, remaining with each step until you are an expert in it.
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Each session is brand new. Each sitting or walking period is brand
new. In fact, each breath is new. So each session must start with step
one. Even if you were working with step three or four yesterday, or
before lunch, unless you have kept it going throughout the interim,
you must start at the beginning, as is only nacural. If you have
already succeeded with step one, now you must review it at the start
of each session until the knowledge of it is directly here and now,
rather than mere memory. Each step must be reviewed in the same
way to make sure that we are expert in it right now. Depending on
conditions—primarily internal—some sessions will not get past step
one and others will get as far as our overall progress. We never know
until we do it. Without expecration we practice step by step, seeing
what happens and learning what we can.

This is merely the way things are. Each step depends on the pre-
vious steps. The conditions for step five are the completion of steps
one through four. We are ready for step ten only when we have gone
through the first nine successfully. Once we can accepe things as
they are, we can stop desiring that they be otherwise. By accepting
the nature of these steps—thar is, the nature of our own bodies,
breathing, and minds—we can practice wisely, without impatience,
boredom, and frustradon.

PATIENCE AND PROGRESS

Finally, let’s remember that £hant: (patience, endurance) is a neces-
sary spiritual tool. The Buddha said:

Patient endurance is the supreme incinerator of defilement.
(Kbanti paraman: tapo titikkhd)'3

We are often in the habit of judging and measuring ourselves
against various standards. Some of us are competitive and judge our-
selves according to others. Sometimes we judge ourselves according
to the various ideals we have. Many people, when they learn about
the sixteen steps of dndpinasati, judge themselves according to these
steps. We foolishly think, “T am a better person when practicing step
four than when practicing only step one.” We all want to be good
and practice step four and then five and then six. Such thinking will
not do us any good.
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Do not measure progress according to these sixteen steps.
Measure progress according to the development of spiritual quali-
ties, such as sati, perseverance, understanding, confidence, calmness,
friendliness, compassion, balance, and so forth. Measure it against
the diminishing of attachment and the disappearance of greed,
anger, and delusion. These results of correct practice will increase
noticeably even during step one. Even if we stick with litde old step
one for the rest of our lives, if we do it properly, these qualities will
grow and attachment will diminish. There will be less and less
dukkha, and that is all thac macters.

Getting to step sixteen is not so important. In fact, step one can
be enough. The reality of nibbina is unconditioned and not caught
within time. So you never know when nibbina will be realized;
maybe even during step one. You need not hurry to get on to steps
two or three or ten. Step one might be enough’if you just do it
right. Do it with patience, with balance, with clarity, with wisdom.
Do it without clinging and grasping. Just do it.

We find that when we have more patience and endurance in our
dndpanasati practice, then patience and endurance are more a part of
our daily lives. They help us to live a clean, clear, calm life. So let us be
very, very patient. Learn to sit still. Learn to forgetr abour all those
“things that I have to do.” Learn to keep plugging away at step one
until it is complete. And then proceed to step two. Do each step prop-
erly and do not hurry. With patience the mind will develop, it will “get
somewhere.” As long as there is impatience and desire te move on, you
are learning little of consequence and experiencing much dukkha.

Regarding attitude or right view: discover the natural evolution;
study it systematically; always starc anew; take things one step at a
time; be patient; put aside expectations, desires, and demands; stay
balanced; learn to identify and let go of the attachmenes that creep
into your practice. In short, practice to understand dukkha and to
realize the end of dukkba. Accept that nibbana is the reason for prac-
ticing dndpanasati and be delighted with this great opportunity.

(GETTING STARTED: ESTABLISHING SATT

Any practice of citta-bhiavand begins with taking up sat7 and estab-
lishing it upon the initial meditation object; thus, we begin by
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establishing sa#i on our first object, the breath. This can be called the
“preliminary step,” or “lesson zero,” if we wish to number it. There
are various ways of being mindful of the breath. We can arrange
them progressively from coarse to subtle in a way that corresponds to
the first four steps. The following is a simple approach that should
work well for most people, but you need not follow it blindly. As
always, you must find what works best for you. Remember, never go
by mere opinions or biases, learn from experience.

(1) Once you are seated comfortably and are relaxed and still,
feel the breathing, which is now easily noted within the quiet and
still body. Direct attention to the breathing in a firm and gentle
way. Maintain this watchfulness of the breathing and become
familiar with both the breathing and the mindfulness of ic. This
attention to the breathing can be general, that is, not focused on
any one specific place.

(2) Note the three primary segments of each breath: beginning,
middle, and end. During the inhalation these correspond to the nose,
the middle of the chest, and the abdomen. During the exhalation the
reverse is true, beginning at the belly and ending at the nose. Watch
and wait at the nose until the incoming breath is felt there. Then,
skip to the middle of the chest and wacch there until the breath is
fele. Next, skip to the abdomen and watch there until the breath is
felt. Continue watching as the inhalation ends and wait for the exha-
lation to begin. Once the exhalation is felt at the abdomen, go to the
middle of the chest and then to the nose. Observe at the nose as the
exhalation ends and wait for the new inhalarion to be felt, cthen skip
to the chest, and so on. With sa# note the breath at each of these
points as it passes in and out, in and out. Be careful to patiently
observe at each point until the breathing (the movement of the
breath itself or of the organs used for breathing) is felt. Only then
does the mind jump to the next point. This hopping from point to
point is a relatively easy way to establish sazi on the breath. It is a
good way to get started. It becomes, however, somewhat crude and
agitating after a while. Once we are skilled ar it, we will want a more
refined and peaceful way to be mindful of the breath.

(3) Next, we connect the three points into a continuous sweep or
flow. This more closely approximates the breath itself. We call this
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“following, chasing, hunting, stalking.” While breathing naturally,
without any forcing or manipulating of the breath, sati follows the
breath in and out, between the tip of the nose and the navel. Follow
the breath, do not lead it. Track the succession of physical sensa-
tions—which must be felt, experienced—in and out.

(4) Once following becomes easy and constant, it will begin to
feel unnecessarily busy and disruptive. Now we are ready for guard-
ing, a more peaceful way to practice sz#/ with the brearhing. By this
time, a certain poinc in the nose will stand ouc. This is right where
the breath is felt most clearly and distinctly. Although some people
may fecl that there are two points, one in each nostril, do not make
things unnecessarily complicated. Simply note one point that cov-
ers both nostrils. This is called the “guarding point.” We choose a
point in the nose because it is more subtle, exact, and distinct than
other places such as the abdomen or chest where the movements
are large and coarse. To calm the breath, we must use a point that is
small, focused, and suitably refined. With sa#i, fix the cirza on this
point. Allow the citta to gather itself at this point. Do so by simul-
tancously calming the breach and becoming more sensitive
(through sat7) to the increasingly subtle sensations at the guarding
point. Continue to calm the body-conditioner until proper and
sufficient samddhi develops.

We can always begin with the first technique. The second and
third techniques are suitable for steps one and two. Step three is best
done by following, although guarding can also be used. Step four
should begin with following and then take up guarding.

If at first our breaths are short and shallow, with movement in
the chest only and not in the abdomen, then simply follow the
breath down as far as it goes. After sa#i is established, we will relax
and the breathing will become deeper. Just sitting still for ten or fif-
teen minutes also helps. Before long we will feel movement in the
abdomen. If we see that the breath is passing by many places at the
same time, do not use this as an opportunity to complicate matters.
Keep it simple. A simple flow from the tip of the nose to the navel
and from the navel to the tip of the nose is sufficient for our purposes.
Do not look for or create complex breathing patterns. Do not try to
watch every separate movement at once. If we merely observe the
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breath, the process will remain simple. If we spend our time think-
ing about the breath, it is easy to get confused.

This is a good opportunity to emphasize that sz# is not “thinking
about” something. Sati is reflective attention, awareness, watchful-
ness, observance, scrutiny. There is no need for concepts, labels,
words, and pictures. Such things only get in the way of directly
experiencing the breathing in and out. We can compare “following”
the breath to walking along a river. The water flows; we walk along
and wartch it flow. We need nor talk to ourselves, “river, river—flow-
ing, flowing—this, thar—blah, blah, blah,” to sce the river. In such
a case, if we are not careful, we will stop watching the river and get
lost in our words and thoughts. We do enough of thar already. Why
bring it into our Zndpdnasati practice, too?

TRICKS TO AID S477

If it is too much of a struggle to keep the mind on the breath while
following, there are some tricks or aids we can use. The first is to
aim the eyes at the tip of the nose, as Ajahn Buddhadasa suggests.
Do this in a relaxed and gentle way. Do not cross the eyes or create
tensions; this will only lead to headaches, not to sa#z. At first you
may be able only to gaze a little beyond or in front of the nose, but
as the body and face relax, you will be able to gaze at the tip itself.
Even when the eyelids are closed, we can aim the eyes at the tip of
the nose.

A second trick is to breathe loudly. Breathe loud and strong
enough to hear the breath. The ears as well as the eyes can support
sati. This can be particularly useful at the beginning of a session or
after a disturbance. After following is established, we naturally drop
the loud breathing as it will become annoying. You should try some
loud breathing, however, at the beginning of a session or whenever
you find it difficult to establish sazi.

The third trick is counting. We can gang up on the breath with
the eyes, the ears, and now the intellect. Count each inhalation as it
begins, one number for each breath. If the mind wanders, start over
with “one.” If we can count to “ten” without the mind wandering, go
back to “one” anyway. For our purposes here, a simple count of each
breath is enough. The method of counting explained by Ajahn
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Buddhadisa serves another purpose and comes later. Again, once sati
is well established, counting is unnecessary and should be dropped.
With training, sa#f becomes more subtle, alert, and natural.

These tricks are to help us get started and should not be confused
with lessons one, two, and so on. After becoming familiar with
them, you will always have them at your service, whether in medita-
tion or ordinary life.

LONG AND SHORT BREATHS

As sati is established (techniques two or three), we begin to notice
the long and short breathing. The mind may occasionally still wan-
der, but it stays with the breath enough to learn what the breath is
like. The first and easiest quality to note is length, in terms of both
time and extent of physical movement. For our purposes, an exact
dividing line between short and long is not important. Become
familiar with your own breathing and learn what your longest
breaths and shortest breaths are like relative to each other. There is
no need to compare your breath to anyone else’s.

Generally, you will find that abdominal breathing is longer than
chest breathing, that is, if abdominal breathing comes naturally. This
is something we observe, however; it is not something we desire or
force. We are not “supposed” to breathe in a certain way, and we do
not use dndpdnasati to develop any special way of breathing, So do
not try to force abdominal breathing since the results would not be
very relaxing. When abdominal breathing occurs naturally, however,
you will see that it is longer, more relaxed, and healthier.

In fact, long breathing is more “not doing” than “doing.” In other
words, don’t hurry the inhalation or squeeze out the exhalation. Let
the inhalation naturally flow in by itself; the body knows exactly how
to do it. Release the exhalation naturally, without pushing it out or
cutting it off abruptly. Both require a relaxed diaphragm and
abdomen, so let go of all those tensions down there. It is important
to be patient during the transitions from inhalation to exhalation and
from exhalation to inhalation. Watch carefully but gently as one
ends, and wait calmly for the next o begin by itself.

Should your breaths become very long, you will discover an
interesting point. You may have thought it strange when Ajahn
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Buddhadaisa said that the chest expands and che abdomen contracts
with the long in-breath. Common sense says that the abdomen
expands on the in-breath and contracts on the out-breath; common
sense seems to contradict Ajahn Buddhadisa. Which is right? First,
we observe normal breathing: as we inhale, the diaphragm drops
and pushes the tummy outward; when we exhale, the tummy falls in
again. This is ordinary abdominal breathing before it becomes very
long. It is a simple movement of the abdomen expanding {or rising)
with the in-breath and contracting {(or falling) with the out-breath.
Some people will consider this short whereas others will feel it is rel-
atively long.

Now, there is a limit to how far the abdomen can expand. As we
relax and breath more deeply, this limit will be reached. At that
point there is, however, room left in the lungs for more air. If we
continue to breathe in, the chest will then expand. This, in turn,
pulls up and flattens the tummy. This is what Ajahn Buddhadasa
referred to. A very long inhalation begins just like 2 normal breath;
the abdomen expands but the chest barely moves at all. After the
abdomen’s limit is reached the chest expands and the abdomen con-
tracts. When the breath is really long, you will discover this for
yourself. The opposite movements occur (roughly) with the very
long exhalations. So, the very long breath is an ordinary breath plus
more, Until the body becomes very relaxed chrough dndpinasati,
many of us will seldom experience this very long breathing.
Eventually, ic will happen more and more regularly—even outside
formal sittings.

Any breathing that is less than long can be considered short.
There are a few ways, however, to describe short breathing in more
detail. The first is that if it feels short to you, then it /s short. Such a
definition may be helpful for neophytes. The second definition is
more precise; chest breathing, breathing in which all the movement
is in the chest with little or none in the abdomen, is clearly short
and shallow (and usually rather fast). The third description is most
appropriate for those who are committed to a long-term practice of
dndpdnasati. The “normal breath” discussed above is considered
short; that is, anything less than a full long breath that expands the
belly and then the chest is short. When starting out, be flexible
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about the distinction between long and short. As you gain experi-
ence, you'll find the third definition to be the most useful.

Even when sati is less than firmly established, we will be learning
about long and short breathing. Steps one and two really begin,
however, when sa#/ can follow the breath without faltering. Sounds,
thoughts, and other phenomena may occasionally wander through,
but the mind does not get caught up in them. We are able to stay
with the breath, observe it, and learn. If the mind still wanders a
great deal, consider yourself to be on the “preliminary step,” that is,
still getting started. Focus attention solely on establishing sati on the
in-breaths and out-breaths. Until you are successful, that should be
your only concern,

If we are impatient to get through step one and want to move on
to “more interesting things,” we can check such thoughts by asking
ourselves: “Is the body relaxed enough to sit like this for an hour or
more, comfortably, without any desire to move?” When the breath-
ing is truly long, it is possible to sit comfortably for long periods of
time. If we are restlessly changing positions every ten or fifteen min-
utes, it is best to be content with step one. Learn how to sit still,
relax, and allow the breath to become long, slow, gentle, and
smooth. Then, we will be able to sit for long periods of time with
ease. This requires self-discipline—not self-torture. Train yourself
wisely, with balance.

STEP THREE: A NEW OBJECT

In steps one and two the breathing is the only object of our atten-
tion. Beginning with step three, we take up other objects, in this case
“all bodies.” Here, we focus on the influence of the breathing upon
the rest of the body. Note that the focus is no longer the breathing
tself, although the breathing and its influence are closely associated.
At this time, the awareness of breathing in and out moves into the
background where it remains clear and constant. While the mind
focuses on the new object, we always know whether we are breathing
in or out. This holds true for the rest of the sixteen steps.

Studying the influence of the breathing upon the body involves
more than just long and short breaths. Length was a convenient way
to begin. Now, we should also notice speed (fast-slow) and texture
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(coarse-subtle). Texture, or quality, is the most important because it
has the greatest influence on the calmness of the body. In this step,
we will discover the kind of breathing that most effectively calms the
body. Then we are ready for step four.

LIFE Is MEDITATION

These suggestions and tips should be enough to help you get started
and to develop a wise meditation practice. Please note the following
observations as well.

There is more to meditation (citta-bhdvand, mental cultivation)
than sitting. Our formal sitting and walking practice is very impor-
tant, and there are few people who do not need it, but we are inter-
ested, most of all, in living life-~life free of dukkha. Our lives
involve more than sitting, and gnapinasati can help us in other areas
of life as well.

First, the skills and knowledge developed through formal practice
can be used and expanded upon throughout our daily activicies.
Second, we can be aware of, if not concentrated on, the breach while
performing most duties. [f this is developed properly, the breath reg-
ulates the body in a state of correctness and anchors the mind in
purity, stability, tranquility, clarity, strength, and alertness. Third,
the mind can go to the breath and focus upon it when harmful
mental states arise. In doing so, the breath should not be treated as
an escape. Nevertheless, it is often the most skillful means out of an
unwholesome thought, emotion, or mood.

As you grow to love this practice and its benefits, you will seek
out opportunities to practice whenever you can. This can be frus-
trating, however, in our busy, time-poor world. Fortunately, a won-
derful quality of dnapanasati is that we can practice it anywhere
without doing anything special. For example, when finding yourself
waiting in a line or office, or at a traffic light, don’t waste your pre-
cious time being bored or nervous! Practice andpinasati, at least
until the light turns green. There is no need to close your eyes or to
sit in a way that draws attention to yourself. You can practice while
standing or in whatever position you may find yourself. When mak-
ing a telephone call to somebody, there is time for a few mindful
breaths even while waiting for that person to pick up the phone.
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Computers often make us wait: a chance to come back to the reality
of breathing in and out, of being alive and awake. You can probably
find a couple hours for such practice even in your busiest day. These
are just a few ways to integrate gndpanasati into your life as a whole.

SATIPATTHANA Is ANAPANASATI

Even the theory of andpanasati can be used throughout the medita-
tion of daily life, Once we have taken the time to study and under-
stand the sixteen steps (which may involve some supplementary
reading), we need not limit their application to breathing alone.
Ajahn Buddhadasa points out that both versions of the Satipasthina
Surta'4 lack a clearly defined method of practice, whereas the
Andpdnasati Sutta ouclines a complete progressive system of practice:

Another common problem is that some people cling to and
are stuck on the word satipasthina (foundations of mind-
fulness) far too much. Some go so far as to think that
dndpdnasati has nothing to do with dhe four foundations of
mindfulness. Some even reject Zndpinasati out of hand. In
some places they really hang onto the word satipaghana.
They cling to the satipatthina of the Digha-nikiya (Long
Discourses}, which is nothing more than a long list of
names, a lengthy catalog of sets of dhammas. Although
there are whole groups of dhammas, no method of practice
is given or explained. This is what is generally taken to be
satipatthina. Then it is adjusted and rearranged into differ-
ent practices, which become new systems that are called
satipatthana practices or meditation.!3

Then, the followers of such techniques deny, or even
despise, the gndpanasati approach, asserting thar it is not
satipatthdna. In truth, dndpdnasati is the heart of
satipagthana, the heart of all four foundations of mindful-
ness. The sixteen steps are a straightforward and clear prac-
tice, not just a list of names or dhammas, like in the
Mabasatipatthana Sutta (Digha-nikiya 22). Therefore, let us
not fall into the misunderstanding that andpanasati is not
satipatthina; otherwise, we might lose interest in it, thinking
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that it is wrong. Unfortunately, this misunderstanding is
common. Let us reiterate that dndpanasati is the heart of all
four satipatthana in a form that can be readily practiced.

We have taken time to consider the words satipasthana
and dndpdnasati for the sake of ending any misunder-
standings that might lead to a narrow-minded lack of
consideracion for what others are practicing. So please
understand correctly that whether we call it satipatthina or
andpdnasati there are only four matters of importance:
kdya, vedand, citta, and Dhamma. However, in the
Mabhasatipatthina Susta there’s no explanation of how to
practice these four things. It only gives and expands upon
the names of dbammas. For example, the matter of kdya
(body) is spread out over corpse meditations, sati-sampa-
jafifid in daily activities, the postures, and other things,
more than can be remembered. This sutta merely catalogs
groups of dhammas under the four areas of study.

The /Tndpdnamti Sutta, on the other hand, shows how
to practice the four foundations in a systematic progression
that ends with emancipation from all dukkha. The sixteen
steps work through the four foundations, each one develop-
ing upon the previous one and supporting the next. If you
practice all sixteen steps fully, the heart of the satipatthana
arises perfectly. In short, the satipatthina suttas are simply
lists of names. The Andpanasati Sutta clearly shows how to
practice the four foundations without anything extra or
surplus, without mentioning unrelated matters.16

The four foundations and mindfulness of them are the basis for
all meditation practice; we should at every opportunity work to
develop the four foundations of mindfulness. You will see that the
sixteen steps provide a general structure for all sagiparthana pracrice.
These are the sixteen things that we should contemplate every
chance we can, whenever these dbammas occur. Although most bod-
ily processes are not open to the systemaric and complete treatment
we use with the breathing, we can use the sixteen steps to identify
the things most worthy of our attention.
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CONDENSED VERSION

Some people may feel intimidated or put off by all the steps. In this
regard, Ajahn Buddhadasa has given the following advice:

If some people feel that sixteen steps are too much, that is
alt right, It is possible to condense the sixteen down to two
steps. One—train the cirza (mind) to be adequately and
properly concentrated. Two—with that samadhi, skip over
to contemplate aniccam, dukkham, and anattd tight away.
Just these two steps, if they are performed with every
inhalation and exhalation, can also be considered
dndpinasati. If you do not like the complete sixteen-steps
practice, or if you think that it is too theoretical, too much
to study, or too detailed, then just take these two steps.
Concentrate the citta by contemplating the breath. When
you feel that there is sufficient samddhi, examine everything
that you know and experience so that you realize how they
are impermanent, how they are unsatisfactory, and how
they are not-self. Just this much is enough to get the
desired results, namely—Iletting go! release! no attachment!
Finally, note the ending of kifesa (defilement) and the ceas-
ing of attachment when you fully see aniccam-dukkban.
Thus, you can take this short approach if you wish.

Here, however, we want you to understand the com-
plete system; thus, we must speak abourt the sixteen-step
practice. Once you fully understand the entire sixteen
steps, you can abridge them for yourself. Decrease them
until you are satisfied enough to practice with confidence.
You might end up with two steps, or five steps, or whart-
ever suits you. This is our purpose in the way we explain
dndpanasati. We explain the system of practice in full,
then you can shorten it for yourself depending on what
pleases you.

This is why we have studied and explained the sixteen-
step method in full, because it will reveal the secrets of
nature through its scientific approach. This is a science
that leads to a nawural understanding of kaya, vedana, citta,
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and Dhamma, in the best and most complete way possible,
through the perspective and approach of natural science.
This method is a scientific approach that can regulate these
four things. First, study the complete sixteen steps, then
you may trim them down by yourself. Choose for yourself
what you need. Practice only two or three steps if you
want. Keep just two or three or five steps as you like.!?

THE SHORTCUT METHOD FOR ORDINARY PEOPLE

We will begin by speaking for those who do not like “a
lot.” By “a lot” they seem to mean too much, or a surplus.
Well, the surplus is not necessary. We will take just what is
sufficient for ordinary people, which is called “the shortcur
method.” The essence of this method is to adequarely con-
centrate the mind, which any ordinary person can do, and
then take that concentrated cirta 1o observe aniccam-
dukkbam-anatti—the three characteristics of being—until
realizing sufifiatd and tathasi. With this practice it is possi-
ble to realize the benefits of samddhi as well as the full-scale
result of extinguishing dukkba, but there will not be any
additional special qualities. Such special abilities are not
necessary anyway. Therefore, make the mind sufficiently
concentrated, then examine aniccant and dukkban. Just
practice sufficiently the first tetrad of dndpanasati, then
practice sufficiently the fourth tetrad. That is all! Sufficient
is not a lot, nor is it good enough. This is the shortcut for
ordinary people.

Now let’s look at the method of pracricing the first
tetrad. If you make the breath fine, the entire body will be
subtle, that is, tranquil and cool. Just this much is sufficient
for having a mind good enough to do vipassand. Then the
citta is on a level that it can use to contemplate anicean-
dukkbari-anattd, which manifests in every part and particle
of our bodies. We contemplate the impermanence, unsatis-
factoriness, and selflessness of every organ and component
in our bodies—both concrete and mental-—until we realize
suchness. When we see suchness, we do not fall under the
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power of dualism. It is enough. This much is enough to
penetrate higher and higher into the Dhamma until realiz-
ing the highest. This is the shortcut for ordinary people.
Those living in the common, ordinary world—even those
living the household life—are able to do at least this
much.18

SIXTEEN STEPS TO EVERYTHING

We can use any bodily activity as a basis for sati. The more necessary
and central to life {like breathing) thart activity is, the better. First, get
to know that activity from all angles (long-short may or may not be
relevant). Second, see what influence thac activity has on the flesh-
body. Third, find the right way to perform that activity so that it has
the optimal effect on the body and allows the mind to find an appro-
priate degree and. type of concentration. This corresponds to the first
tetrad (kdya). Next, examine the feelings associated with chat actdivity,
especially the pleasant feelings that arise when the activity is done well
and successfully. Study the influence these feelings have on the mind,
then calm thar influence. This covers the second tetrad (vedend). The
third tetrad (citza) begins with experiencing the diffefent types of
mind that arise during that activity. Then we train to gladden, con-
centrate, and liberate the mind while that activity is raking place.
Finally, the fourth and most important tetrad (Dhamma) is to con-
template all aspects of chat activity—body, feeling, and mind—as
aniccan, dukkham, and anarti. Contemplate the fading away and
extinction of attachment. Contemplate the tossing back to nature of
everything associated with that basic activity.

Andpianasati explains how to use everything we do as satipasthina
practice. When possible, practice dndpdnasati directly. Otherwise,
practice it indirectly through a parallel practice. The knowledge we
gain chrough parallel cizza-bhavana will supplement and support our
regular andpanasati practice, and vice versa. Once we appreciate the
possibilities inherent in the sixteen steps, there will be constant
opportunities to develop the ¢it#a even in the “most difficult condi-
tions.” The sixteen steps—especially the first and last tetrads—are
enough meditation theory to climinate dukkha from life. May you
use them well.
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NOTHING SURPLUS

While simplified versions of dndpdnasati are common, Ajahn
Buddhadasa maintains that the sixteen-step approach of the Buddha
is the most effective.

You can see for yourself whether it is a lot or not, surplus
or not. We begin our study with dukkha itself and the
cause of dukkha’ arising. Then we study the foundations
on which dukkba grows: the body and the vedana. We go
on to study that thing that experiences cither dukkha or
the absence of dukkha, namely, the ecirta. Lastly, we study
Dhamma—the truth of all things—so that the citza
knows, knows, knows, until it does not become attached
to anything. Know letting go. There is a great deal to be
done. To do it, our practice must be complete. Thus, we
have the sixteen steps. As I explain it to you, it does not
seem the least bit excessive. Really, there are so many mat-
ters to study and know in life that to have only sixteen
steps is not very much at all. Some may say that it is too
much, that they do not want to study and practice. {f they
do not think that it can help them, well, whatever suits
them. Anyone who does not want to study and train in
the complete sixteen steps can follow a condensed practice
as previously explained. That is still enough to get some-
thing beneficial our of Buddhism through the technique
of samddhi-bhivana 1?

LORD BUDDHA'S VirdssAnA

What is real vipassand? Propaganda put out by certain meditation
teachers might lead one to believe that only the mediration system
of the speaker, or his teacher, can be considered to be vipassand.
Such insinuation is pure nonsense and leads to narrow-mindedness
and confusion. Therc are, in fact, numerous approaches to
vipassand, and dndpanasati is one of the most important. In fact, of
the many approaches, @ndpanasati surely has the best claim to being
Lord Buddha’s approach. No other system is detailed in the sutcas,
whereas andpanasari has its own sutta, is partially discussed in the
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two satipatthdna suttas, and is prominent in the Vinaya-pitaka and
the Samyutta-nikdya as well. Such claims, however, are not the
point. The sole poinc is whether a particular approach, when prac-
ticed correctly, brings a final end to dukkha. Such proof will be

found in practice and realization rather than in sectarian arguments.

SANGHA

A growing number of people are practicing dndpinasati in some
form, as well as other kinds of meditation, but do not always have
regular access to qualified teachers. Everyone shares in the same joys
and difficulties chat you meet with in your practice. To join with
some of the many meditators—they are everywhere, even in your
area-—to form a sitting group will be of great benefit to you, not to
mention to the wider community. Sitting groups need not be large.
It isnt necessary that you be “Buddhists” or that everyone practice
in the same way, as long as you all sit quietly. The important things
are mutual friendship, respect, and support, and that the group
meet regularly, say, once a weck. Such groups can help keep you
going when times are rough or your spiric is weak. Further, they are
a source of the community or sangha that we all need, especially in
our hyper-individualistic, alienated modern societies. Imagine what
the world would be like with meditation groups everywhere culti-
vating peace, compassion, and wisdom!

I hope that you are able to use this information. I have presented
it as clearly as [ am able. Please study it carefully; you may find that
more than a few readings are necessary. Think it through sufficiently.
Then, most importantly, try it. By practicing, your understanding of
these instructions will grow. You will need to make adjustments, but
for the most part those adjustments will be in your own understand-
ing and application rather than in Ajahn Buddhadasa’s instructions.
Try to follow his advice as well as you are able. Avoid mixing it with
things you hear from meditators using other systems. With patience,
dedication, and wisdom allow this practice to decpen and lead to
the understanding of non-attachment and the realization of the end
of dukkha, the supreme peace and freedom of nibbina.
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Mindfulness with Breathing Discourse

(Andpanasati Sutta)?®

INTRODUCTION

[ have heard thus:

At one time the Exalted One?' was staying near Savatthi,2? in the
mansion of Migiras mother in the Eastern Grove, together with
many widely known elder disciples: Venerable Saripurta, Venerable
Maha-Moggallana, Venerable Maha-Kassapa, Venerable Maha-
Kaccayana, Venerable Mahi-Kotthita, Venerable Maha-Kappina,
Venerable Mahi-Cunda, Venerable Revata, Venerable Ananda, and
other widely known elder disciples.

Ac thac time those venerable elders taught and trained the new
bhikkhus. Some of the elders taught and trained ten bhikkhus, some
of them taught and trained chirty bhikkhus, and some of them
taught and trained forty bhikkhus. Those new bhikkhus, when
taught and trained by the elders so, understood that which is lofty
and excellent more than ever before.

During that time the Exalted One was sicting in the open sur-
rounded by the community of bhikkhus on the observance day of
the fifteenth, the full moon night, of the last month of the rains res-
idence.2? The Exalted One surveyed the calm and silent assembly of
bhikkhus, then spoke:

“Bhikkhus, we are certain of this way of practice. Bhikkhus, we
are convinced by this way of practice. Bhikkhus, for this reason you
should summon up even more energy for actaining the unarrained,
for reaching the unreached, for realizing the unrealized. I will wait
here at Sivatcht until the fourth and final month of the rains, the
blossoming time of the white lotus (komudr).”

The bhikkhus in the countryside came to know that the Exalted
One would remain at Savacthi undl the fourth and final month of
the rains, the blossoming time of the white lotus. They streamed
continuously into Savatthi in order to attend upon the Exalted One.
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Further, the venerable elders caught and trained the newly arrived
bhikkhus in great measure. Some of the elders taught and trained
ten bhikkhus, some of them taught and trained twenty bhikkhus,
some of them taught and trained thirty bhikkhus, and some of them
taught and trained forty bhikkhus. Those new bhikkhus, when
taught and trained by the elders so, understood that which is lofty
and excellent more than ever before.

Now, at that later time, the Exalted One was sitting in the open
surrounded by the community of bhikkhus on the night of the full
moon observance day of the fourth and final month of the rains, the
blossoming time of the white lotus. The Exalted One surveyed the
calm and silent assembly of bhikkhus, then spoke:

THE COMMUNITY OF BHIKKHUS

“Bhikkhus, this community is not at all worthless, This community
is not a failure in the least way. This community is established in the
pure essence of Dhamma. Bhikkhus, this community is worthy of
gifts, is worthy of hospitality, is worthy of offerings, is worthy of
homage, and is a field more fertile than any other in the world for
the cultivation of merit.

“Bhikkhus, this community of bhikkhus is an assembly such that
people who make small offerings to it reccive much and people who
make large offerings receive even more. This community of
bhikkhus is an assembly most difficult to find in this world. This
community of bhikkhus is an assembly worthy of people packing up
provisions and walking great distances to come and observe it.

“Bhikkhus, living in this community are bhikkhus who are wor-
thy ones (arahants) without eruptions (asdvas),?* who have lived the
sublime life, have done what is to be done, have dropped all burdens,
have attained their purpose, have ended the fetters to existence,”> and
are liberated through right understanding. Bhikkhus such as these are
living in this community of bhikkhus.

“Bhikkhus, living in this community are bhikkhus who are non-
returners through having ended the five lower ferters, who are
spontaneously arisen,26 who will realize perfect coolness in that
existence and by nature will never return from that world. Bhikkhus
such as these are living in this community of bhikkhus.
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“Bhikkhus, living in this community there are bhikkhus who are
once-returners through having ended the three fetters?? and lessened
lust and hatred, who will come back to this world only once and
then will put an end to dukkha. Bhikkhus such as these are living in
this community of bhikkhus.

“Bhikkhus, living in this communiry are bhikkhus who are
stream-enterers through having ended the three fetters, who by
nature never will fall into evil again and are certin of future awak-
ening. Bhikkhus such as these are in this community of bhikkhus.

“Bhikkhus, living in this community are bhikkhus who dwell
devoted in practicing the cultivation of the four foundations of
mindfulness (satipatthina). Bhikkhus such as these are living in this
community of bhikkhus.

“Bhikkhus, living in this community are bhikkhus who dwell
devoted in practicing the cultivation of the four right efforts. . .28

...bhikkhus who dwell devoted in practicing the cultivation
of the four bases of success...??

...bhikkhus who dwell devoted in practicing the cultivation
of the five faculties. ..3¢

...bhikkhus who dwell devoted in practicing the cultivation
of the five powers... 5

...bhikkhus who dwell devoted in practicing the cultivation
of the seven factors of awakening...32

...bhikkhus who dwell devoted in practicing the cultivation
of the Noble Fightfold Path.. .33

...bhikkhus who dwell devoted in practicing the cultivation
of friendliness (mertd). ..

...bhikkhus who dwell devoted in practicing the cultivation
of compassion (karund)...

...bhikkhus who dwell devoted in practicing the cultvation
of sympathetic joy (mudita)...

...bhikkhus who dwell devoted in practicing the cultivation
of equanimity (upekkbd)...

...bhikkhus who dwell devoted in practicing the cultivation
of the non-beautitul. . .34

...bhikkhus who dwell devoted in practicing the cultivation
of the experience of impermanence (aniccasasizia). Bhikkhus such
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as these are living in this community of bhikkhus.

“Bhikkhus, living in this community are bhikkhus who dwell
devoted in practcing the cultivation of mindfulness with breathing
(@ndpinasati).”

MINDFULNESS WITH BREATHING

“Bhiklkhus, anapanasati, which one has developed and made much
of, has greart fruit and great benefic. Andpinasati, which one has
developed and made much of, perfects the four foundations of
mindfulness. The four foundations of mindfulness, which one has
developed and made much of, perfect the seven factors of awaken-
ing. The seven factors of awakening, which one has developed and
made much of, perfect insight knowledge and liberation.

“Bhikkhus, how does andpanasats, which one has developed and
made much of, have greac fruit and great benefit?

“Bhikkhus, a bhikkhu within this training {(dbamma-vinaya),
having gone into the forest, to the base of a tree or to an empty
dwelling, having sat cross-legged with his body erect, securely main-
tains mindfulness {sa#7). Ever mindful, that bhikkhu breathes in;
ever mindful, he breathes out.”

FIRST TETRAD

(1) “While breathing in fong, he fully comprehends, ‘I breathe in
long.” While breathing out long, he fully comprehends, ‘T breathe
out long.’3%

(2) “While breathing in short, he fully comprehends, ‘I breathe in short”
While breathing out short, he fully comprehends, ‘T breathe our short.”

(3) “He trains himself, “Thoroughly experiencing all bodies, I shall
breathe in.” He trains himself, “Thoroughly experiencing all bodies,
I shall breathe out.’36

(4) “He trains himself, ‘Calming the body-conditioner, I shall

breathe in.” He trains himself, ‘Calming the body-conditioner, 1 shall
breathe out.’”37
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SECOND TETRAD
{(5) “He rtrains himself, “Thoroughly experiencing pizi, 1 shall

breathe in." He trains himself, ‘“Thoroughly experiencing pizi, I shall
breathe out.’

(6) “He trains himself, “Thoroughly experiencing sukba, 1 shall
breathe in.” He trains himself, “Thoroughly experiencing sukba, |
shall breathe out.’

(7} “He trains himself, “T'horoughly experiencing the mind-condi-
tioner, I shall breathe in.” He trains himself, “Thoroughly experienc-
ing the mind-conditioner, I shall breathe out.’38

(8) “He trains himself, ‘Calming the mind-conditioner, 1 shall
breathe in.” He trains himself, ‘Calming the mind-conditioner, I
shall breathe out.” 737

THIRD TETRAD
(9) “He trains himself, “Thoroughly experiencing the mind, I shall

breathe in.” He trains himself, “Thoroughly experiencing the mind, |
shall breathe out.’40

(10) “He trains himself, ‘Gladdening the mind, I shall breathe in.’
He crains himself, ‘Gladdening the mind, T shall breathe out.4!

(11) “He trains himself, ‘Concentrating the mind, I shall breathe
in. He trains himself, ‘Concentrating the mind, T shall breathe
our. 42

{12) “He trains himself, ‘Liberating the mind, 1 shall breathe in.” He
trains himself, ‘Liberating the mind, I shall breathe out.” 43

FOURTH TETRAD

(13} “He trains himself, ‘Constantly contemplating impermanence,
[ shall breathe in.” He trains himself, ‘Constantly contemplating
impermanence, | shall breathe out.’#4
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{14) “He trains himself, ‘Constantly contemplating fading away, 1
shall breathe in.” He trains himself, ‘Constantly contemplating fad-
ing away, [ shall breathe out.’#>

(15) “He wains himself, ‘Constantly contemplating quenching, I
shall breathe in.” He trains himself, ‘Constantly contemplating
quenching, 1 shall breathe out.’46

(16) “He trains himself, ‘Constantly contemplating tossing back, 1
shall breathe in.” He trains himself, ‘Constantly contemplating toss-
ing back, I shall breathe our.””47

“Bhikkhus, this is how @ndpdnasati, which one has developed and
made much of, has great fruit and great benefit.”

THE FOUR FOUNDATIONS OF MINDFULNESS (SATIPATTHANA)

“Bhikkhus, how does @ndpdnasati, which one has developed and
made much of, perfect the four foundations of mindfulness?

“Bhikkhus, whenever a bhikkhu (1) while breathing in long fully
comprehends: ‘I breathe in long’; while breathing out long fully
comprehends: ‘I breathe out long’; or, (2) while breathing in short
fully comprehends: ‘I breathe in short’; while breathing out short
fully comprehends: ‘1 breathe out short’; or, (3) trains himself:
‘Thoroughly experiencing all bodics I shall breathe in. . .shall breathe
out’; or, (4) trains himself: ‘Calming the body-conditioner I shall
breathe in...shall breathe out’; then that bhikkhu is considered one
who lives constantly contemplating body in bodies, strives to burn
up defilements, comprehends readily, and is mindful, in order to
abandon all liking and disliking coward the world.48

“Bhikkhus, T say that the in-breaths and the out-breaths are cer-
tain bodies among all bodies. Bhikkhus, for this reason thar bhikkhu
is considered one who lives constantly contemplating body in bodies,
strives to burn up defilements, comprehends readily, and is mindful,
in order to abandon all liking and disliking toward the world.

“Bhikkhus, whenever a bhikkhu (5) trains himself: “Thoroughly
experiencing piti | shall breathe in...shall breathe out’; or, {6) trains
himself: ‘Thoroughly experiencing sukbha [ shall breathe in...shall
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breathe out’; or, (7} trains himself: “Thoroughly experiencing the
mind-condicioner I shall breathe in...shall breacthe out’; or, (8)
trains himself: ‘Calming the mind-conditioner I shall breathe in...
shall breathe out’; then that bhikkhu is considered one who lives
constantly contemplating feeling in feelings, strives to burn up
defilements, comprehends readily, and is mindful, in order to aban-
don all liking and disliking roward the world.4?

“Bhikkhus, I say that attending carefully in the mind to in-
breaths and out-breaths is a certain feeling among all feelings.
Bhikkhus, for this reason that bhikkhu is considered one who lives
constantly contemplating feeling in feelings, strives to burn up
defilements, comprehends readily, and is mindful, in order to aban-
don all liking and disliking toward the world.

“Bhikkhus, whenever a bhikkhu (9) trains himself: ‘Thoroughly
experiencing the mind I shall breathe in...shall breathe out’; ot, (10)
trains himself: ‘Gladdening the mind | shall breathe in...shall breathe
out’; or, {11} trains himself: ‘Concentraring the mind 1 shall breathe
in...shall breathe out’; or, {12} trains himself: ‘Liberating the mind I
shall breathe in...shall breathe out’; then that bhikkhu is considered
one who lives constantly contemplating mind in the mind, strives to
burn up defilements, comprehends readily, and is mindful, in order to
abandon all liking and disliking toward the world.50

“Bhikkhus, I do not say that anapanasari is possible for a person
who has straying mindfulness and lacks ready comprehension.
Bhikkhus, for this reason that bhikkhu is considered one who lives
constantly contemplating mind in the mind, strives to burn up
defilements, comprehends readily, and is mindful, in order to aban-
don all liking and disliking toward the world.

“Bhikkhus, whenever a bhikkhu (13) trains himself: ‘Constantly
contemplating impermanence | shall breathe in.. shall breathe out’s;
or, (14) trains himself: ‘Constantdy contemplating fading away [ shall
breathe in...shall breathe out’; or, {15) trains himself: ‘Constantly
contemplating quenching 1 shall breathe in...shall breathe out’; or,
(16) trains himself: ‘Constandly contemplating tossing back 1 shall
breache in...shall breache out’; then that bhikkhu is considered one
who lives constantly contemplating Dhamma in dbhammas, strives to
burn up defilements, comprehends readily, and is mindful, in order
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to abandon all liking and disliking toward the world.5’

“That bhikkhu looks on with perfect equanimity because he has
seen with wisdom the abandoning of all liking and disliking toward
the world. Bhikkhus, for this reason that bhikkhu is considered one
who lives constantly contemplating Dhamma in dhammas, sttives to
burn up defilements, comprehends readily, and is mindful, in order
to abandon all liking and disliking toward the world.

“Bhikkhus, this is how dndpanasati, which one has developed and
made much of, perfects the four foundations of mindfulness.”

THE SEVEN FACTORS OF AWAKENTNG (BOJHANGA)

“Bhikkhus, how do the four foundations of mindfulness, which
one has developed and made much of, perfect the seven factors of
awakening?

“Bhikkhus, whenever a bhikkhu is one who lives constantly con-
templating body in bodies’2...is one who lives constantly contem-
plating feeling in feclings. ..is one who lives constantly contemplacing
mind in the mind...is one who lives constantly contemplating
Dhamma in dhammas, strives to burn up defilements, comprehends
readily, and is mindful, in order to abandon all liking and disliking
toward the world; then the sa# of that bhikkhu thus established is
natural and unconfused.

“Bhikkhus, whenever the szt of that bhikkhu thus established is
natural and unconfused, then the mindfulness enlightenment factor
(sati-sambojjbariga) is engaged by that bhikkhu; he develops it fur-
ther and finally its development in him is perfected. That bhikkhu,
when mindful in such a way, selccts, takes up, and scrurinizes these
dbammas with wisdom.

“Bhikkhus, whenever a bhikkhu is mindful in such a way,
selects, takes up, and scrutinizes these dhammas with wisdom; then
the investigation of the dbammas’ factor of awakening (dhamma-
vicaya-sambojihariga) is engaged by that bhikkhu; he develops it
further and finally its development in him is perfected. When that
bhikkhu selects, takes up, and scrutinizes these dhammas with wis-
dom, unwavering effort is engaged by him.

“Bhikkhus, whenever unwavering energy is engaged by a bhikkhu
who selects, takes up, and scrutinizes these dhammas with wisdom;
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then the energy factor of awakening (viriya-sambojibariga) is engaged
by him; he develops it further and its development in him is perfected.
When energy is engaged by that bhikkhu, non-sensual piz arises. >3

“Bhikkhus, whenever non-sensual p## arises in the bhikkhu who
has engaged energy, then the contentment factor of awakening {pizi-
sambojibarga) is engaged by thar bhikkhu; he develops it further
and its development in him is perfected. When that bhikkhu’s mind
is contented, both body is calmed and mind is calmed.

“Bhikkhus, whenever both the body and the mind of a bhikkhu
who is conrented are calm, then the tranquility factor of awakening
(passaddhi-sambojjhanga) is engaged by him; he develops it further
and its development in him is perfected. When that bhikkhu’s body
is calmed, there is joy and the mind becomes concentrated.

“Bhikkhus, whenever the mind of a bhikkhu whose body is
calmed and who is joyful becomes concentrated, then the concen-
tration factor of awakening (samddbi-sambojjharga) is engaged by
that bhikkhu; he develops it further and its development in him is
perfected. That bhikkhu looks upon that concentrated mind with
perfect equanimity.

“Bhikkhus, whenever a bhikkhu looks upon that concentrated
mind with perfect equanimity, then the equanimity factor of awak-
ening {(upekkha-sambojjharga) is engaged by that bhikkhu; he
develops it further and its development in him is perfected.

“Bhikkhus, this is how the four foundations of mindfulness,
which one has developed and made much of, perfect the seven fac-
tors of awakening, "4

KNOWLEDGE AND LIBFRATION

“Bhikkhus, how do the seven factors of awakening, which one has
developed and made much of, perfect knowledge (#ji#) and liberation
{(vimutti)?

“Bhikkhus, a bhikkhu in this training develops sati-sambojjharga,
which depends on wiveka (solitude, aloneness), which depends on
virdga (fading away), which depends on niredhi (quenching), which
leads to vossagga (dropping away, letting go).55

“He develops dhammavicaya-sambojjhariga, which depends on
viveka, on virdaga, on nirodha, and leads to vessagga.
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“He develops viriya sambojiharga, which depends on wviveka, on
virdga, on nirodhd, and leads to vossagga.

“He develops piti-sambojjhariga, which depends on viveka, on
virdga, on nirodhd, and leads to vossagga.

“He develops passaddhi-sambojjharga, which depends on viveka,
on virdga, on nirodhd, and leads to vossagga.

“He develops samadbi-sambojjhariga, which depends on viveka,
on virdga, on nirodhd, and leads o vessagga.

“He develops upekkhi-sambojjhariga, which depends on viveka,
on virdga, on nirodhd, and leads to vossagga.

“Bhikkhus, this is how the seven factors of awakening, which
one has developed and made much of, perfect knowledge and liber-
ation.”%

After the Exalted One had spoken, the bhikkhus were contented
and rejoiced at the Exalted One’s words.
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6.

10.

Notes

In some contexts, dhamma mercly means “thing”; in this instance, we
do not capitalize it. However, when Dbamma refers to “the secret of
nature for developing life,” then to distinguish it from dbamma as
“thing,” we have capitalized it.

The Thai word £nab-kum is used throughout this book. It can be
translated “to regulate; to control or confine; to master; to oversee,
supervise, or superintend.” When one of these translations appear, all
of the rest should be understood. 1n all cases, buab-kum depends on
sati and wisdom, never on force or willpower.

The wat is the waditional place for Thai travelers to rest and sleep, but
nowadays it is no longer used by merchants and government employ-
ees, who prefer hotels with their modern amenities.

At Suan Mokkh, to the right and past the hin kong, where Ajahn
Buddhadasa lectured, this theater is one of the many vehicles for shar-

ing Dhamma. It not only contains relief sculprures copied from the
oldest Buddhist shrines in India that tell the life of the Buddha buc
also many Dhamma paintings from various Buddhist tradidons.

The fundamental dualism that distraces us from the middle way and
causes us to become caught up in attachment, selfishness, and dukkba.

Fven those who use kneelers and chairs must strive to follow these
principles: stability, weight evenly distributed, and spine straighe.

The anapanasati form of pranaydma is not an overt or forced “control”
of the breath. Tt is a subtle and patient guide or regulator, a feather
rather than a hammer.

However, this is not yet the highest degree of control.
See chapter four.

The hin kong lecture area is covered by sand and is full of trees, rocks,
and boulders. Tt is to these boulders that Ajahn Buddhadasa refers here.
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11.

12,

13.

14.

15.

16.

17.
18.
19.
20.

21.

22,

23.
24.

NOTES

See Ajahn Buddhadasa’s Practical Dependent Origination (Bangkok:
The Dhamma Study and Practice Group, 1992) and forthcoming
translations on the subject. See also P A. Payutrto, Dependent
Origination: The Buddhist Law of Conditionaliry (Bangkok: Buddha-
Dhamma Foundation, 1994).

The reader can find a full rranslation of this sutta on pp. 113-122.
Dhammapada, 184.

‘The Mahisatipatthina Sutta (13.11.22) and the somewhar shorter
Satipaythina Sutta (M.1.10), which follows the same pacern as the
Mahd but is less detailed and extensive.

Whether these methods are correcr and useful, or nor, is not ar issue
here.

These quoted paragraphs are from a retreat talk given by Ajahn
Buddhadisa on 5 April 1987,

Ibid.
From a retreat talk given by Ajahn Buddhadasa on 5 May 1987.
From the ralk of 5 April 1987.

The translator is not well-versed in Pali. This rendering is based on
Ajahn Buddhadisa’s translation from Pali to Thai and his line-by-line
explanation of that translation. Previous English translations by 1. B.
Horner, Bhikkhu Nanamoli, and Bhikkhu Nagasena have been con-

sulted as well.

Bhagavd, a frequent epithet of the Buddha, was a common form of
address tn India. Buddhises, however, reserve it for the Buddha. It is
often manslated as “Blessed One.”

Then the capital of the kingdom of Kosala, which was located
berween the Himalayas and the Ganges River, Savacthi was che geo-
graphical center of the Buddha's teaching during his lifetime. He spent
twenty-five of forty-five rains residences there.

‘The third monch of the four-month-long rainy season.

Conditions that ferment in and flow out or erupt from the mind'’s
deprhs. Usually given as three: kdmdsava, cruption of sensualicy;
bhavdsava, cruption of becoming: and avijjgsava, eruption of ignorance.
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25.

26,

27.

28.

29.

30.

31.

Nors — e
Somerimes a fourth is added: digthasava, eruption of views. The end-
ing of the dsdvas is synonymous with perfect awakening. (Other trans-
lations are “cankers, taints, influxes.™)

The ten samiyojana that bind beings to the cycles of becotning are per-
sonality beliel, uncertainty about che path, superstitious use of rituals
and practices, scnsuous lust, ill will, lust for fine material existence,
lust for immarerial existence, conceit, restlessness, and ignorance.

Oppitika, born instantly and fully mature without going through the
process of conception, gestation, infancy, and childhood—thar is,
instantancous mental birth (not necessarily “rebirth” in the conven-
tional sense).

The first three of the ten sumyojana.

The four sammappadbina are: (1) the effort to prevent or avoid
unwholesome states that have nor arisen; {2} the effort to overcome or
abandon unwholesome states that have arisen; (3) the effort to develop
wholesome states that have not arisen; and (4} the effort to maintain
wholesome states that have arisen.

The four iddhipada are: chanda, love of duty; viriya, effort in dury;
citta, thoughtfulness regarding duty; and vimamsd, investigation of

ducy through practicing Dhamma.

The five indriya are: saddba, confidence, faith; wviriya, effort, energy;
sati, mindfulness; samddhi, concentration; and passid, wisdom.

The five bala have the same names as the five indriya, but function
differently. The five balz function as powers that provide the strength
needed to overcome and withstand their opposites (i.c., lack of confi-
dence, laziness, carelessness, distraction, and delusion,) The five
indriya arc the chief sovercign or controlling faculties that lead cach
group of dhammas as they deal with their oppaosites (e.g., lack of con-

fidence),

. The scven bojjhanga are: sari, mindfulness; dhammavicaya, investiga-

tion of dhamma; virsya, effort; pits, contentment; passaddbi, tranquility;
samadhi, concentration; and upekkhd, equanimiry. They are discussed
in detail later in the Suzza.

. The ariya-asthangika-magga consists of right understanding, right

aspiration, right speech, right action, right livelihood, right effort,
right mindfulness, and right concentration.
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34.
35.

36.

37.

38.

39.

40.

41.
42.
43.
44,

45.

406.

NOTES

Asubba-bhavani is used o counteract and overcome lust.

The words “fully comprehends” mean thac there is sati-sampajainia
{mindfulness and ready comprchension) with every moment of noting
the in-breaths and ont-breaths in all their aspects.

“Bodies” {kdya) rcfers to the breath in its aspect of conditioning the
flesh-body. “Fxperiencing all bodies” (sabbakiyam patisamveti) refers
to directly knowing the breath’s characteristics—such as short or
long, coarse or fine, calm or agitated—knowing how it conditions the
flesh-body, knowing its natural processes of change, and knowing
other relevanc details about the breathing.

As the breath is calmed and refined, the conditioning of the body is
calmed, and the mind becomes calm and concentrared to the extent,
finally, of jhana.

Know how feclings (vedana), especially the pleasant oncs, condition
the mind with every breath.

Be able to decrease the ability of the feelings to condition the mind.
Decrease their conditioning of the mind until there is nothing that is
conditioning it, that is, there is no feeling, no perception (s2474), and
no thought (vitakka) at that time.

Know the exact state of mind at that moment, whether it is spotless or
darkened, calm or agitated, prepared to work (contemplate Dhamma)
or not ready, or whatever state may arise.

Be able to amuse the mind with Dhamma in various ways.
Expertly observe the qualirics and extent of the mind’s samadhi.
Observe the qualities and extent of the mind’s freedom from atrachment.

With every breath, use the correctly concentrated mind to contem-
plate impermancnce continuously, unril realizing the unsarisfactori-
ness, selflessness, voidness, and thusness of all conditioned things.

With cvery breath, examine the state of the mind being disenchanted
with, weary of, and dispassionate (oward the things it has desired and

grasped.

Examine the ceasing of attachment and realize it as being #ibbana, the
ceasing and quenching of dukkha, then cherish it as the mind’s regular
object.
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47.

48.

49.

50.

51

52,

53.

54.

5.

56

NOTES

Realize that all condicioned things have been freed from arrachment.
This condition arises in the moments of path (maggs) and path
fruition (phala).

“Contemplating body in bodies” means seeing the cruth of bodies
directly within bodies themselves and seeing all the components of the
body as being small bodies within the collective body. The breath is
one body. It conditions all kinds of bodies, whether physical or men-
tal, beginning with the flesh-body up to the joy of jhina. Contemplate
these bodies until there is no more attachment to any of them.

Contemplate feelings in the same way that bodies have been contem-
plated. Contemplate piti and sukha until there is no attachment to any
feelings anywhere.

Contemplate the mind in the same way as bodies and feelings were
contemplated, until there is no attachment to any mind states.

Contemplate the truth of Dhamma in all things (dbammas) until chere
is no attachment left 1o any dhamma, from the lowest to the highest,
including nibbiana.

‘I'he original Pali explains how all seven factors can develop upon each
one of the four foundations of mindfulness, with each foundation
considered separately. Here, for the sake of brevity, we have grouped
all four foundations together.

This piti is pure and associated with Dhamma; it has nothing 1o do
with the physical senses. Such piri occurs during jhana and while real-
izing Dhamma.

The bojjhasiga develop as follows. Mindfulness fixes on a specific
thing, and investigation of dhamsmas examines it in derail, with energy
and cffore, until contentment arises. Then, the mind calms undl it
becomes tranquil and is concentrated in contemplating the object.
Equanimity firmly and unwaveringly watches over and guards that
concentration, and the penetration of and awakening to Dhamma
continues by itself until complete.

Here vossagga means no longer becoming attached to previous objects
of attachment, because the mind is disenchanted with them and now
inclines toward the quenching of dukkba, namely, nibbina. Viveka,
virdga, nirodha, and vessagga are synonyms of nibbdna.

ijd is the insight knowledge of the path (magge-fana) that follows
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upon the insights experienced through the practice of anapanasati. Its
function is to penetrate choroughly and destroy ignorance (avifia).
Vimutti is insight knowledge of fruition {(phala-fidna), the resule of the
path having done its work of clearing away awijja. It is the mind's
direct experience of being liberated from dukkha.
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AN ABUNDANCE OF PALI TERMS are used in this manual. This reflects Ajahn
Buddhadasa's advice that sincere student-practitioners of Buddhism should
be familiar with the most important Pali terms and their correct meanings,
for they offer a precision, clarity, and depth that English equivalents may
lack. Most of the terms used here are explained within the text. This glos-
sary is provided for easy reference and additional information. We also
include some key English terms so that they may be checked with their
Pali equivalents. As we have followed Ajahn Buddhadasas explanations,
some of the translations and definitions found here may differ from those
found in other books. Thus, to make the most of this manual, you need to
understand how Ajahn Buddhadasa uses these terms. Even those who have
studied Pali may find some helpful insights here.

Both Pali and English terms are listed in alphabetical order according
to the English language. Pali terms are defined and explained. When
appropriate, we cite textual passages in which specific terms are discussed.
Spelling is according to standard Thai usage (sce Dictionary of Buddhism,
Phra Rajavoramuni [P A. Payutto], Bangkok: Mahaculalongkorn Rajavi-
dayilai, 1985). English terms are not defined. You can find their meaning
under the given Pali equivalent. In any case, it is important that you be
wary of English terms found here and elsewhere. They seldom correspond
exactly to the Pali terms they are meant to translate, and they often carry
inappropriate connotations. It is always best to learn the Pali terms and
their proper meanings. Terms that appear only once or are of minor impor-
tance may nat be included in this glossary. All Pali terms used in the expla-
nations below are themselves also explained in their own glossary entries.

Acariya. 'Teacher, master.

Adinava. Penalty, disadvantage, peril, harm: the hook within the bait
(assada); the lowly, harmful, negative, or wicked aspect of something,

Ana. In-breath, inhalation, breathing in. The corresponding verb is
asiasati, to breathe in.

Andpinasati. Mindfulness with breathing in and out: to note, investigate,
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and contemplate a dhamma (thing, fact, truth) while being mindful of
every in-breath and out-breath. In the Buddhas complere system of
andpanasati, a natural progression of sixteen lessons or dhammas are
praceiced in order to explore fully the satipasthina and realize liberation.

Anatea, anattati. Not-self, selflessness, non-selfhood: the fact thar all
things without exception, including nibbdna, are not-self and lack
any essence or substance thar could properly be called a “self.” This
truth does not deny the existence of “things” (see dhamma) but
denies that they can be owned or controlled or be an owner or con-
troller in any bur a relative, conventional sense. Anated is the third
fundamental characteristic of sankhira. Anartd is an inevitable result
of aniccam. All things are what they are and are not-self. Anarta is
mote or less a synonym of sufifiaid.

Aniccar, anicea, aniccard. lmpetrinanence, instability, flux: conditioned
things arc ever-changing, in ceaseless transformarion, and constantly
arising, manifesting, and extinguishing. All concocted things decay
and pass away. This is the first fundamental characteristic of sankhara.

Anupassana. Conternplation: sustained, nonverbal, nonreactive, uninvolved,
even-minded scrutiny of a dbamima, the essence of meditation. The four
satipasthina are the necessary objects of conternplation, thus: kayanmpas-
sand, contemplation of body, vedundnupassand, contemplacion of fecling,
cittanupassand, contemplation of mind, dhamminupassand, contempla-
tion of Dhamma. True gnupassand arises from vipassand {insight).

Apana. Out-breath, exhalation, breathing out. The verb form is passasati,
to breathe out.

Arabant. Worthy one, fully awakened being, perfected human being: a liv-
ing being completely free and void of all attachment, kifesa, self-belief,
selfishness, danger, and dukkba. To speak of such a one in terms of
encering nibbdna or not, as is done in Mahayina polemics, is a misun-
derstanding of the Buddha’s teaching.

Ariya-sacca. Noble truths: there are four thar together are one truth, namely:
dukkhba, the cause of dukkba, which is craving, the end of dukkba,
which occurs when craving ends, and the path of practice that leads 1o
the end of dukkba. T'he arabant, the truly enlightened being, has pene-
trated these truths thoroughly.

Assada. Bait, charm, attractiveness: the tasty morsel hiding the hook
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(@gdinava): the lovely, satisfying, infatuating, positive quality of some-
thing.

Atsi. Self, ego, (Sanskrit, atman): the instinctual feeling and illusion {men-
tal concoction) that there is some personal, separate “I” in life.
Although theories about self abound, all are mere speculation about
something that exists only in our imagination. In a conventional
sense, the aftd can be a useful concept, belief, or perception, bur it
ultimarely has no validiry. That conventional “self” is not-sclf {anazta).
No individual, independent, inherently self-existing, free-willing sub-
stance can be found anywhere, whether within or without human life
{the five khandhas) and experience.

Attachment, Upddana.

Avgjja. Not-knowing, ignorance, wrong knowledge, foolishness: the lack,
partial or total, of »ijjd (correct knowledge). Avijja has two levels: the
lack of knowledge that comes with birth, and the wrong knowledge
conditioned and accumulated later.

/@mmna. Sense media, connecrers: there are two aspects or sets of dyazana,
internal and external. The internal dyarana are the cyes, ears, nose,
tongue, body, and mind (mental-sense): that is, the six sense doors,
the sense organs, and their corresponding portions of the nervous sys-
tem. The external dyatana are forms, sounds, smells, tastes, touches,
and mental-concerns: that is, the concerns or objects of sensory expe-
rience. Nibbdna is described as an gyatana, an unconditioned gyatana.

Bhivand. Development, cultivation, meditation: to produce or make hap-
pen. In pardcular, to cultivate skillful, wholesome qualities of mind.
The term citta-bhavand (mental development) is preferable o the
vague and often confusing “meditation.” The Buddha mentiened four
bhavand: kiya, sila, citta, and paind.

Body. Kaya.

Bojjhariga. Factors of awakening, enlightenment factors: these seven mental
factars must be perfecred, in succession, for the mind ro be liberared.
First, sat7 (mindfulness) fixes on a certain dhamma. Then, dbamma-
vicaya (analysis of dbamma) investigates that thing subtly, precisely, and
profoundly. Next, viriya (effort, energy) arises, which leads to pis (con-
tentment). Then, the mind develops passaddbi (tranquility} because of
that contentment, such chat there is samddhi {concentration) in the
contemplation of that dbamma. Lastly, samddbi is continuously and
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evenly guarded by upekkhi (equanimity) as the truth of that dhamma
and all Dhamma is penetrated and realized.

Buddha. The Knowing, Awakened, Fully Blossomed One, especially the
Perfectly Self-Awakened One (sammdsambuddha). Specifically, Buddha
refers to the historical prophet under whom Buddhism was founded,
otherwise referred to as Bhdgava (Blessed One) by followers and Samana
Gotama by others. Generally, any arahant is also a buddha, thae is, one
who is awakened from ignorance and the sleep of egoism. Finally, a bud-
dha is the ultimate potential of all human beings. The primary qualities
(gutq) of a buddha are wisdom, putity, and compassion.

Crtta. Mind, heart, consciousness: all aspects, qualities, and functions of
the living being that are not material-physical. In a more limited sense,
citta is the consciousness-potential when it “thinks.” Ciera is also used
1o name that which is defiled by kilesa and realizes nibbina. Further,
citta is the maker of kamma or doer of actions and receives the fruits of
those actions; that is, citza is the creator of all that we do and experi-
ence. Cirta requires a physical structure, the body, and funcrions
together with it. (Compare with mane and vinddsa.)

Citta-sankhdra. Mind-conditioner: the vedand that conditions and concocts
the citta.

Concentration. Samddhi, calm-collectedness.
Craving. Tathd, foolish desire, blind want.
Defilement. Kilesa: namely, greed, hatred, and delusion.

dbamma. Thing, nature, things: both conditioned phenomena and uncon-
ditioned noumenon,

Dbamma (Sanskrit, Dharma). Truth, nature, law, order, duty: the secret of
nature which must be understood in order to develop life to the high-
est possible purpose and benefit, The four primary meanings of
Dhamma are nature, the law and cruth of nature, the ducy to be per-
formed in accordance with narural law, and che results or benefits chat
atise from the performance of chat duty.

Dbhamma-jati. Nature: that which exists within itself, by itself, of itself, and
as its own law. Dhamma-jiri encornpasses all things, both human and
non-human.

Dosa. Hatred, ill-will: the second category of 4ilesa; includes anger, aversion,
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dislike, and all other negative thoughts and emotions; characrerized by
the mind pushing away an object.

Dakkha, dukbbham. Stress, suffering, misery, unsatisfactoriness, pain: literally,
“hard to endure, difhicult 1o bear.” In its limited sense, dukkha is the
quality of experience that results when the mind is conditioned by
avifjid into craving, attachment, egoism, and selfishness. This feeling
takes on forms such as disappointment, dissatisfaction, frustration,
agitation, anguish, dis-case, despair—from the crudest to the subtlest
levels. In irs universal sense, dukkbam is the inherent condivion of
unsatisfactoriness, ugliness, and misery in all impermanent, condi-
tioned things (sankhdra). This second fundamental characteristic is the
result of aniccam: impermanent things cannot satisfy our wants and
desires no matter how hard we try {and cry). The inherent decay and
dissolution of things is misery.

Ego. Ana.

Ekaggatd. One-pointedness: to have a single peak, focus, or pinnacle. The
state in which the flow of meuntal energy is gathered and focused on a
single object, especially an exalted one, such as wibbina.

Emancipation. Vimuti.

Feeling. Vedund, feelings. (Note: Sometimes the word “fecling” can denote
other things that arc not vedana, such as “mood, emotion, or tactile
sensation.”)

ldappaccayara. The law of conditionality {or causaliry), the law of nature:
literally, “the state of having this as condition.” All natural laws can be
seen in idappaccayatd. Because all creation, preservation, and destruc-
tion occurs through this law, it can be called the “Buddhist God.”

Jhina. Peering, contemplation, absorption, meditation: one-pointed focus
of the mind on an object, for the purpose of developing wanquility, or
on impermanence, for the purpuse of developing insight. Jhdna is
understood as both an activity of the mind (focusing, peering, looking
intently and deeply) and the results of thar activity. These results are of
two types: (1) the riapajhanas, the jhanas dependent on the forms of
material objects, meatal absorption into objects of finer materiality;
and (2) the aripajhinas, the jhanas dependent on immaterial or form-
less objects. The jhanas are listed below. The first four are the
riapajhanas, and the second four are the argpajhinas.
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pathama-jhina, which has five factors: noting (the object), experiencing
(the object), raprure, joy, and one-pointedness.

dutiya-jhidna, which has three factors: rapture, joy, and one-pointedness.

tatiya-jhana, which has two factors: joy and one-pointedness.

catuttha-fhiana, which has two factors: equanimity and one-pointedness.

dkdsdnanciyatana, which is the experience of infinite space.

vififtdtaniedyatana, which is the experience of infinite conscicusness.

dkificanifidyatana, which is the experience of infinite nothingness.

nevasafifidnasanndyatana, which is the experience that is neither-

experience-nor-nonexperience.
These eight levels of successively more reflined samidhi are very useful but

are not necessary for the successful practice of dndpanasati.

Jhinarga. Factors of jhdna: the functions or qualities of mind that exist
within fhdna. In the first jhdna there are five factots: vitakka, noting
the object or nimitta; vicara, experiencing the object; pits, rapture,
contentment; sukha, joy; and ekaggatd, one-pointedness. The other
Jhdna have successively fewer factors. (See jhana.)

Kalyana-mirta. Good friend, noble companion: a spiritual guide and advisor.

Kama. Sensuality, sexuality: strong desire and its objects, Seeking and
indulging in sensual pleasutes; not to be confused with kamma.

Kamma (Sanskrit, £arma). Action: actions of body, speech, and mind aris-
ing from wholesome and unwholesome volitions. Goed intentions
and actions bring good results; bad intentions and actions bring bad
results. Unintentional actions are not kamma, are not Dhammically
significant. Kamma has nothing to do with fate, luck, or fortune, nor
does it mean the result of bamma.

Kaya. Body, group, collection, heap, squad: something composed of various
elements, organs, or patts. Generally used for the physical body; refers
to cither the whole body or its parts (“breath-body” and “flesh-body”).

Kaya-sankbdra. Body-conditioner: the breath, which conditions and influ-
ences the body directly. (Also can be translated “body-condition.”)

Khandba. Aggregates, groups, heaps, categories: the five basic functions
that constitute a human life. These groups are not entities in them-
selves; they are merely the categories into which all aspects of our lives
can be analyzed (except nibbina). None of them are a “self,” nor do
they have anything to do with selfhood, nor is there any “self” apart
from them. The five are rigpa-khandba, form aggregate (corporeality);
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vedand-khandha, feeling aggregate; safifia-khandba, perception aggre-
gate (including memory, recognition, discrimination, evaluation);
sankbara-khandha, thought aggregate (including emotion); and
viAifidia-kbandhba, sense consciousness aggregare. When they become
the basis for atachment, the five become the upidina-kbandba.

Kilesa. Defllements, impurities: all the things thac dull, darken, dirty,
defile, agitate, stress, and sadden the cizza. The three categories of kile-
sa are lobba, dosa, and moba.

Lobha. Greed: the first category of kilesa; includes erotic love, lust, miserli-
ness, and all other “positive” thoughts and emortions; characrerized by
the mind pulling in an object. See rdga.

Loka. World: that which must break, shateer, and disintegrate.

Lokiya. Worldly, mundane, worldly conditions: to be trapped within and
beneath the world; to be of the world.

Lokuttara. Transcendent, above and beyond the world, supramundane: to
be free of worldly conditions although living in the world.

Lust. Raga.

Magga. Path, way: the Noble Eightfold Path, the middle way our of all
dukkha.

Magga-phala-nibbana. Path, fruition, and n/bbina: this compound refers
to the three activities that occur in rapid succession in the realization
of Dhamma. Magga (path} is the activity of vipassand cutting through
defilements, Phalz (fruit) is the successful completion of that cutting,
the resulc of maggs. Nibbina is the coolness thar appears once the
defilements are cut. {Although these three terms appear separately
throughourt the Pali texts and are commonly grouped in the commen-
taries, their compound is found only in Thai.)

Mabhaggati. Superiority, great-mindedness: a superior, better than usual
state (of mind).

Mano. Mind-sense, mind: the name given to the consciousness-clement
when it feels, experiences, knows, and is aware; mind as inner dyatana
{sense organ). (Compare with cirta and vifisidra.)

Mara. lemptet, demon, devil; fiterally, “killer of goodness™; often personi-
fied, the real tempters and murderers are the defilements.
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Mind. Citta or mane or *vififidta,” depending on the aspect referred to.
Mindfulness. Sa.

Moba. Delusion: the third category of kilesa; includes stupidity, fear, worry,
confusion, doubt, envy, infatuation, hope, and expectation; character-
ized by the mind spinning around its object.

Nibbina. Coolness: the ultimate goal of Buddhist practice and the highest
achievement of humanity, beyond birth and death, good and evil.
Nibbana manifests fully when the fires of kifesa, attachment, sclfish-
ness, and dukkha arc completely and finally quenched. Nibbina is to
be realized in this lifetime and should never be confused with death.

Nibburo. Coolness, one who is cooled: a coolness thar occurs when, either
spontancously or through correcr Dhamma practice, the Ailesa subside
temporatily. Samayika-nibbina (temporary coolness) and radariga-
nibbana (coincidental coolness) are types of nibbuto.

Nimitta. Image, sign, imaginary object: in the context of dndpdnasasi prac-
tice, nimitta refers to a mentally created image that arises out of con-
centration upon the guarding point and thac is used to develop
samddbi further in step four. There are three stages: the initial image;
images manipulated as a training exercise; and the final image, which
is neutral, refined, and soothing, and used as a basis for jhina.

Nirodhd. Quenching, cessation, extinction: a synonym for #ibbana, the
end of attachment and dukkha. In Buddhism, niredha always refers to
the cessation of ignorance, clinging, and dukkha, not to the death of
the human being. The lesson of step fifteen.

Nivarara. Hindrances, obstacles: semi-defilements that get in the way of
success in any endeavor, especially mental development. The five hin-
drances are kdmachandha, sensuousness; vydpdda, aversion: thinamid-
dba, sloth and torpor; uddhacca-kukkucca, restlessness and agitation;
and wicikicchd, doubt. (Do not confuse nivarata with nirvdna, the
Sanskrit nibbana.)

Parinid. Wisdom, insight, intuitive wisdom: correct understanding of the
truth needed to quench dukkha. Paiisid is the third sikkha (training)

and the beginning of the Noble Lightfold Path. Pafag (rather than
faith or willpower) is the characteristic quality of Buddhism.

Paticca-samuppida. Dependent cg-origination, conditioned co-arising: the
profound and detailed causal succession, and its description, that
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concocts dukkha. Because of ignorance (avijid), there is concocting
(sankhira); because of concocting, there is sense consciousness
(visifiata); because of sense consciousness there is mind and body
(ndma-ripa); because of mind and body there is sense-media
(saldyatana); because of sense-media there is sense-concact (phassa);
because of sense-contact there is feeling (vedand); because of feeling
there is craving (tathd); because of craving there is atrachment
(upddina); because of attachmenc there is becoming (bbava); because
of becoming there is birth (ja); because of birth, there is aging and
death (jgra-mdirata); and thus arises the entire mass of dukkba.

latinissagga. 'Throwing back, giving up, relinquishment: to stop claiming
things as “I” and “mine,” and return them to Dhamma-Nature. The
lesson of step sixteen.

Phassa. Contact, sense expetience: the meeting and working together of
inner gyatana, outer dyatana, and the vinfiana dependent on them: for
example, eye, form, and eyc-consciousness. There is phassa when a sen-
sual stimulus has a sufficient impact upon the mind to draw a
response, cither positive or ncgative, beginning with zedand. There are
six kinds of phassa cotresponding to the six senses.

Piri. Contenument, satisfaction, raprure: the excited happiness (pleasant
vedand) that arises when one is successful in something. Pt is the les-
son of step five,

Prana (Sanskrit), pana (Pali). Breath, life force, life: that which sustains and
nurtures life.

Prandyama (Sanskrit). Control of the pruna, breath control.

Riga. Tust: desire w ger or have. Rdga can be sexual or sensual, marerial,
and immaterial, depending on its object. (See lvbba.)

Sacca. Truth.
Sacca-dbamma. Truth, fact, reality.

Samddhi. Concentration, collectedness, mencal calmness and stability: che
gathering together, focusing, and integration of the mental flow.
Proper samadhi has the qualities of purity, clarity, stability, strength,
readiness, flexibility, and gentleness. It is perfected in ekaggatd and
jhina. The supreme samddhi is the one-pointed mind with nibbana as
its sole concern or object. Samdadhi is the secand sikkba.
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Sampajansia. Wisdom-in-action, ready comprehension, clear comprehen-
sion: the specific application of pafifid as required in a given situation.

Sangha. Community: the community of the Buddha’s followers who prac-
tice thoroughly, directly, insightfully, and correctly. Sangha includes
lay women, lay men, nuns, and monks.

Sankhira. Conditioned thing, concoction, phenomenon, formarion: any-
thing depends on other things or conditions for its existence. There
are three aspects of sgnkhira: concocter, conditioner, the cause of con-
ditioning; concoction, condition, the tesult of conditioning; and the
activity or process of concocting and conditioning,

Sanri. Peace, spiritual tranquility.

Sasand. Religion: the behavior and practice that binds the human being ro
the supreme entity (whatever we name it).

Sati. Mindfulness, recollection, reflective awareness: the mind’s ability to
recall, know, and contemplate itself. Sa# is the vehicle or transport
mechanism for pasifig without sati, wisdom cannot be developed,
retrieved, or applied. Sa# is not memory, although the two are relaced.
Nor is it mere heedfulness or carefulness. Sa#f allows us 10 be aware of
what we are about to do. It is characterized by speed and agility.

Satipatthana. Foundations or applications of mindfulness: the four bases to
which sazi must be applied in mental development. Life is investigated
through these four subjects of spiritual study: Aaya, vedand, cirtta, and
Dhamma.

Sikkha. Training: the three aspects of the one path, of the middle way. All
Buddhist practices fit within the three sikkha: sila, samidbi, and pania.

Sile. Moralivy, virtue, normality: verbal and bodily action in accordance
with Dhamma. Much more than following rules or preceps, true sila
comes with wisdom and is undertaken joytully; its essence is non-
harming of others and oneself. T'he first sikkha.

Sukha. Joy, happiness, bliss: literally, “easy to bear”; tranquil, scothing,
pleasant vedand. Sukba results from pit, which stimulates, and is the
lesson of step six.

Suitfiard. Voidness, emptiness: the state of being void and free of selthood,
soul, ego, or anything that could be taken to be “I” or “mine”; also,
the state of being void and free of defilement.
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Tinha. Craving, blind want, foolish desire: the cause of dukkha (second
arfya-saced), not to be confused with “wise want” (sammd-sankappa,
right aspiration}. 7arba is conditioned by foolish vedand and, in turn,
CONCocts wpddina.

Tathatd. Thusness, suchness, just-like-thatness: neither this nor that, che
reality of non-duality. Things are just as they are (impermanent,
unsatisfacrory, and not-self) regardless of our likes and dislikes, suppo-
sitions and beliefs, hopes and memoties.

Upddana. Attachment, clinging, grasping: to hold onto something foolishly,
to regard things as “1” and “mine,” to take things personally.

Vedana. Fecling, sensation: the mental quality that colors sense experiences
{(phassa). There are three kinds: sukba-vedana, pleasant, nice, apreeable,
delicious feeling; dukkha-vedand, unpleasant, disagreeable, painful
feeling; and adukkbhamassukba-vedand, neither-unpleasant-nor-pleas-
ant, indeterminace feeling. Vedana is conditioned by phassa (sense
contact}. If vedand atises through ignotance, it will concoct craving, If
vedand arises with wisdom, it will be harmless or beneficial. This sub-
te activity of mind (not physical sensation) is not emotion, nor is it
the more complicated aspects of the English word “feeling.”
(Sometimes the word “feeling” must be used o translate Thai and Pali
words other than vedani.)

Vijja. Knowledge, insight knowledge, wisdom: correct knowledge abour
the way cthings really are. lts perfection destroys avifja. Synonymous
with pasfd.

Vimuzei. Emancipation, deliverance, liberation, release, salvation: becom-
ing free of all attachment, &ilesa, and dukkba, and realizing nibbana.

Visifidta. Sense-consciousness: knowing sense objects or concetns through
the six sense doors (eyes, cars, nose, mouth, body, mind). ViiAdra is
the fundamental mental activity required for participation in the sen-
sual world (dpka); without it there is no experience. Modern Thai uses
of vinfiara include “soul” and “spiritual,” which, however, are mean-
ings not found in the Pali term. (Compare with citta and mane.)

Vipassand. Insight: literally, “clear seeing”; to see clearly, distincdy, direct-
ly into the true nacure of things, into aniccan, dukkbam, and anarta.
Vipassand is populatly used to refer o the practice of mental devel-
opment for cthe sake of true insight. It is important not to confuse
the physical posture, theory, and method of such practices with wue
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realization of impermanence, unsatisfactoriness, and not-self.
Vipassand cannot be taught, although methods to nurture it are
taught.

Virdga. Fading away, dispassion, un-staining: the breaking up, dissolving,
and disappearing of rdga, of attachment. The lesson of step fourteen.

Viveka. Spiritual solitude, aloneness, seclusion: to be undisturbed in quiet
solitude and mindfulness. There are three kinds: (1) kdya-viveka, phys-
ical solitude, when the body is not disturbed; (2) cirza-viveka, mental
solitude, when no defilements disturb the mind; and (3) wpadb:-
viveka, spiritual solitude, freedom from all actachment and all sources
of attachment, that is, nibbdna.

Vossagga. Tossing back, relinquishment: the natural giving away of every-
thing by the liberated mind. Synonymous with #ibbdna and the same
as painissagea.
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About the Author

BUDDHADASA BHIKKHU (Slave of the Buddha) went forth as a
bhikkhu (Buddhist monk) in 1926 at the age of twenty. After a few
years of study in Bangkok, he was inspired o live close with nature
in order to investigate the Buddha-Dhamma as the Buddha had
done. Thus, he established Suan Mokkhabalarama (The Grove of the
Power of Liberation) in 1932, near his hometown in Southern
Thailand. At that time, it was the only forest Dhamma center in the
region, and one of the few places dedicated to vipassand (mental culti-
vation leading to “seeing clearly” into reality). Word of Buddhadasa
Bhikkhu and Suan Mokkh has spread over the years, and Buddhadasa
Bhikkhu’s life and work are considered to be among the most influ-
ential events in the Buddhist history of Siam. Here, we can only
mention some of the more memorable services he has rendered to
Buddhism.

Ajahn Buddhadisa worked painstakingly to establish and explain
the correct and essential principles of pristine Buddhism. That work
was based on extensive tesearch of the Pali texts {canon and commen-
tary), especially of cthe Buddha’s Discourses (surta-pitaka), followed by
personal experiment and practice with these teachings. From this, he
uncovered the Dhamma that truly quenches dukkbha, which he in
turn shared with anyone interested. His goal was to produce a com-
plete set of references for present and future research and practice. His
approach was always scientific, straightforward, and practical.

Although his formal education was limited to seven years, in
addition to some beginning Pali studies, during his lifetime he was
given seven honorary doctorates by Thai universities. Numerous
dactoral theses have been written aboutr his work. His books, both
written and transcribed from rtalks, fill a room at the National
Library and influence all sertous Thai Buddhists.

Progressive elements in Thai society, especially the young, have
been inspired by his wide-ranging thought, teachings, and selfless
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example. Since the 1960s, activists and thinkers in such areas as
education, social welfare, and rural development have drawn upon
his teaching, advice, and friendship. His work helped inspire a new
generation of socially concerned monks.

He studied all schools of Buddhism and all the major religious
traditions. This interest was practical racher than scholarly. He sought
to unite all genuinely religious people, meaning those working to
overcome selfishness, in order to work together for world peace. This
broad-mindedness won him friends and students from around the
wotld, including Christians, Muslims, Hindus, and Sikhs.

Not long before his passing, he established an International
Dhamma Hermitage, where courses introducing foreigners to a cor-
rect understanding of Buddhist principles and practice are held in
English at the beginning of every month. Retreats in Thai are orga-
nized for the latter part of each month. Further, he hoped that meet-
ings would be organized for Buddhists from around the world to
identify and agree upon the “heart of Buddhism.” Finally, he wanted
to bring together all the religions to cooperate in helping humaniry.

In his last few years, he established some new projects for carry-
ing on the work of serving Lord Buddha and humanity. Onc is Suan
Atammayatarama, a small training center for forcign monks in a
quiet grove near the International Dhamma Hermitage. The guide-
lines he laid down for this center aim to develop “Dhamma mission-
aries” who are well versed in the Buddha's teaching, have solid expe-
rience of vipassand, and can adapt the Buddha-Dhamma to the
problems of the modern world.

Another sister project is Dhamma Mara (Dhamma Mothers).
Society is suffering from a lack of qualified women spiritual teach-
ers; they exist but are not given adequate recognition. Dhamma
Mata aims to raise the status of women by providing them betcer
opportunities and support in Buddhist monastic life and meditation
practice. The hope is that there will be more women who can “give
birth to others through Dhamma.”

Ajahn Buddhadasa died at Suan Mokkh on 8 July 1993. The work

of Suan Mokkh continues as before, according to the law of narure.
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SANTIKARO BHIKKHU has lived at Suan Mokkh since 1985. Having
arrived with a Thai language background from four years of service
in the U.S. Peace Corps, he was soon put to work translating. When
Ajahn Buddhadisa began giving lectures to foreign retreatants,
Santikaro Bhikkhu was trained to render these lectures into English.
His ability to do so was aided by Ajahn Buddhadisa’s advice and
support. The Venerable Ajahn found this kind of practice and ser-
vice beneficial for himself after he founded Suan Mokkh, so he
encouraged others to try it. He frequently discussed the mechanics
of translating and the subtleties of English with the translator, in
addition to clarifying Dhamma points about which the cranslator
was unsure. Santikaro Bhikkhu is now acting Abbot of Suan
Atammayatarama.

WIisDOM PUBLICATIONS

WISDOM PUBLICATIONS is a non-profic publisher of books on Buddhism, Tiber,
and related East-West themes. We publish our titles with the appreciation of
Buddhism as a living philosophy and the special commitment of preserving
and transmirting imporrant works from all the major Buddhist traditions,

If you would like more information or a copy ‘of our mail order catalog,
and to keep informed about our future publications, please write or call us at:
361 Newbury Street, Boston, Massachusetts, 02115, USA. 'lelephone: (617)
536-3358; fax: (617) 536-1897.

The Wisdom Trust

AS A NON-PROTIT PUBLISHER, Wisdom Publications is dedicated to the publica-
tion of fine Dharma books for the benefic of all sentient beings and dependent
upon the kindness and generosity of sponsors in order 1o do so. If you would
like #0 make a contribution to Wisdom to help us continue our Dharma work,
or 1o receive information about opportunities for planned giving, please conract
our Boston office.

Thank you so much.

Wisdom Publications is a non-profit, charitable 501(c){3} organization.




