IR

— iR (IR E)

L JRIUERU ot

& TP I

T I PR T AT P TS - PR R
@I}?}Fu% B (RRL T b R < RS AT B PR pEAsL > PR o EWL?“ palies * ELE M

AT RS o (ERLH T PURRIORE o SR P A 5T LR IR

o [ RL- ?E}Elfiﬁxj?[ o B WPy T AT ngﬁ_[—ﬁfjf&fi‘»ﬁ\ij‘ ; [’i'jFIEJfF“p'::’
PSSRV TP At g [ e E T e B AR S PR 0 T
'Eli/[‘%""iﬂﬁ LI R -

IHEEL R S EU?F[ 53 FRIEE IR S e i T RIEE  — G RLT
Ol = 75T S~ BRI FOL IR » 7 R !
TR S RIEITIELGE YR o SRR e R T Iﬁ'iﬁi%'zﬁf{[?i
PSSR ipiﬁl%)fﬁ-ﬁjkp VI P RL P < AR R R TR = e
T P LIS 2 YIRS IR0 PR R A
.mHa = B8 5 R E) hjw,@w' SES

AL Py PRI R - R "&,ﬁ,* Y[l PIFERTRSE o B ——C
ﬂ)wfxﬂjza VIR A1 ——AILRLES 47 - Ffr'l £ B 1 ny?ﬁiri@sfi
1‘JF}HEEEJ  HiEfF F’JBV’%@“” F‘EJFJ‘J[“HF% ARL LA 7 - iI'Fu

H[E@ > I AR RS 0 P LPF‘P\’PBE%TF” YRR
i/[l[fd"q" T Ak LR R OISR » RGNS - S T A
FU[H EJJI ) farsl) r:[j-r*‘j T’dﬁﬂf* B =K
BRHEE TG AT Y s e s ST CREAE) (SB[
PEES— BT - T yﬁamﬂ BV~ PEFRRLI[F ) < A 9 <R ( ﬂiﬁ“ﬁﬂ W
SR PR PSR o HURLRLER1S y‘%ﬂﬁllﬁlé‘r—y?ﬂ BB N
RIS = ] e JEZ5 0T A e % RIGEF T 1 - sk 2 S a @ T -
W SR ALY KRR PIRELEETI Y -

LTI PRI - s Eﬂﬁ Sl A
PR PVIRGE o SPIERL oA 2 VR e IR %7 E L (R S P
,Jﬂgﬂpﬂ%«? o A YRR L Jﬁf‘%"ﬁ“? ° rivﬁ?fg}ﬁ UFIE > T?é@?ﬂ =
B (E3IE- = S BNIES ;Lﬁ pATEE HE - papL g T3 kDL = d S I
e R e e A N T L T
Ay A E ;’J,Jggf o fih r’ﬁ‘F{fj?iﬂﬂ‘jtﬂé?&'ﬁﬁi",‘ipfpﬁ ] Tﬁfgj o e ‘EVJ”—
PR o (EHEEE ,:”"Ffﬁﬁl—* ([PEPoE ™ g ?I%i (12
o T Jfﬁﬂ*‘% PP T Vﬁﬂf“ IR S48 - H P9 Ei
e R I’J;'ij—ﬁ’L‘JJTEI% T PEPEE A o g R e
CARAES R SV

g bR - PR PSR ET e - RL T RRURE SRR - 2



TR TS T Sy BRI TR TS ) - f’“‘Ti’EE‘“@?‘ =y &
i TR & if/[‘?"?iﬂﬁ. e O A o e
PR A ﬁlﬁ‘? PRI O :ﬁiﬁuq& ST BUR T rv =
i s - SR ECAL T IFIFY 1 ) A= S B P - T AL
iﬂrrﬂié Fogi o = kL CREED ) R Ry B RS SR
maa[ﬂ. T R 5 5T ;LFJ. cq;fifiﬁg*pvmsgﬁ AR e ]
BB PO BT 4 ‘i?‘i?,wﬁﬁ TRl F o B gy pU BT R =
?i"" f—ﬁ'ﬁ’%ﬂ J/p & Eﬂj’ o f VIR R S R T PSP
o [P (o VS 05 7 B PR —— B Jiﬁ IFPETRE TR TERL
HFEJEE&FFFJI—I\ i%lﬁj[ﬂﬁﬂg\l y“jtrf{ﬂJF R A A AN g“jtr:“ @E?Efiﬂ%\l
,il’TJLzH*EFIIEf'E*JI?ka PIREF e PSSR R LT 5 riQﬁ'THBJ_’\ T
L SRR e I PR (RIS PO - e b g
PO 2 Vo 4k T R SRR P i
o PYPEFES PR IR B Tk e o { BLIFARRIES " o 2 50 R - Py
Y IR 4 220 - S S EREERLIE T R, —— R 2 T
P E 1T G b URLIROEO L, e ([ 2 SR A o IRY) 0 T
L5t hFFlE}HI YIRS R R R TR S 2 [F'EJE:%I— (i [t 1
F’%%ﬂr*rg; T RIRE e 2 Ilﬂ VEER > 25 PRI ~ (W EFJH Vg
NUEEN - ?ﬁ»ﬁ\ffﬁiff?r BN SR ) - - FREE O o IF“*F““J i
B ??ﬂp@ BASEPud =y o Z/L”Fﬂ” s & SR et
TEEE o PR B (R R ES: o TR o
SRR T EAEORAS - BET RIRS Ws‘g IRRE G Ui
V& o m%lfl[‘ﬁ?j‘;’i‘rﬁ?w@ ][—{IEI%J gﬁzl ER ] IEJEL” 7 E,[[B;WJT}ii]ﬁeE ) FJ =
EEEdeﬂfPBEﬁ - fj@@%ﬂmﬁ fil IW% B '%lfﬁ? A JiERLl)
R EEHL N PRAN T g '” T E l%wi%:ﬂF e ﬁi/DFJEEWS‘in
=3I F‘giﬁﬁ'” F'“ ?.?S‘FUIH#; ",‘is;ﬁF ?.?S‘Fuﬁﬂjf['{, far 4. F[_k_ Fﬁﬁji {47 24,
‘F”[TFM:W IR S ERVRY - YR Fu@[ﬂb{/p]ﬁj 16 e s PRET, 15 ?ﬂﬁfﬂlﬂij
7:[+F[J}{J&F: ‘:§=gm El[ﬁﬂj?ip o %IE,?‘E{ o fay.t47 g[,@ﬁj@n FIE TZSH; 2k jxﬁb
w%ﬁui— PISHRE D T e *ﬁ%“"ﬁﬂp[ﬂ?s‘ﬂ IR < S IR T
'i“ﬁrﬂ?li’y*}{ﬁ’J/? &% - ﬁ‘/i@‘* e3E o] SUIEa lgﬁwj[ﬁﬂii i f= i A
o [Ei A IR I 7 - ST R Jﬁt'ilws‘iﬁ“ﬁﬁ‘%‘%
[ pifpe 55 e o
St SR DSBS « SRS AARSF 11 3
etk 5007 SERE - ‘Eﬁ*:iﬁ 7#&1%3@&? T IERLES HT‘EET PHBE S, F R
CHTIRES o B "ERLEL AR PHI y F e Yo R
sl TR SO SR RLIBRE * [T RIS (L P it
IF@FuﬁiﬂM;‘i) FORL * PIE T BV el ] ) PR - pRLE PR AP
AT =4 5 ) BRI Ei IEﬂ/L'” TP EREAAT g i -



LUl S '”\ﬂ:ﬂ‘wy#ﬁ R e e S PP S AR 72 R
ER-E-R Al RU U LU RS E“'“J [FPERFSEAE o Fioe > s i
(7 PR 2 Sk i o B P 2 TS 2 G o P ey P
Yy f’n«%lﬂﬁx%&f‘ﬁiﬁﬂﬂﬁIP%E}{J{FT‘ R EET PRI
T o) R kot = @l » P - ﬁfﬁﬁ@ﬁ}{kﬁtﬁ J? b
G T PRI RIS BT T [ L S T o T
M’%l’?ﬂw (ERLAN =2 7 Ry e ) ' EI@HI*; S| N EEAT R
S BORLERE Ve T USRS o TI]RGO IR TR
Rifor =3 G BT PREEAE — — TR AR el — —sg o PRR T ] Rt i1 29
EPRE PILRLOP g = RS o

I SR COCLTR AL R0
fﬁ'ﬂ?\ﬁéﬁﬂ* oIl i > v S FER BRI o 0 2R H [ PR
e e g PRIV % IR Fﬁﬁﬁl infjwu SESPE S S pﬂa
e NI Jéf[ B > 0 2 R i, ol o R e e Pt R AR
B2 ERos BRfelT > 2 EW%‘“HE% el il R TR R

S BRI e Al R :@%ﬂ*'ﬁ' oI SRR T
iﬂ'r?%&m [ o £ 7 iﬂ[lﬁg AP SRR o PRI R R s A o i/DL””‘T P
IR o gk = CIAMB AT e o SRR uRIRE S © O3 - JIHFREa]
Fpd e By za/g”j SR e - 5= > BRI o PP R R
EEAa I’[Eifﬁ[%q[ﬁml[%j F[J[ﬂﬁlf’fﬁivp 3 Fu[ﬂg’ﬁrﬂm Fﬁa[ﬂ ; m\?(g;f:gl?
H e filE PO FTHIE e PSSR o ORI AR e g'}’fﬁ\’?i?[lﬁl el
T i o e R IV B = OB (7 24 > Pl T e [/F;Jga;ﬁrn,
ﬁ* E}?ﬁ*# AR u'ﬂ\FalpJ i o TR R s R AR
f SSRCHEVEA - B PHILZ

e L nﬁuog.‘ﬂi”” ik 'JFMW&I— (AR J e e o s e [ETRL
BB TS A IS 4R T T F'EJEJ}%’?#ﬂr’ﬁﬁﬁi‘
,u\% S [iiﬁﬁﬁlfwﬁh o W HI T R ‘{é]_q' & EAYE Y RETHL H oo
'”\%%W@{%l g o - BLeRRRI S Iﬁtriiﬁﬂj %%ﬂ% > PR E =
ﬁﬁ’?f[ﬂgﬁ o :”,;mJE ﬁﬁg% G VR o R e A Z/fod[‘i'il”“’;l =5, ?,I,a
‘%T?ﬁ“ﬂﬂﬁfn%\ﬁzﬁﬂj Bl ki - W pEd 2 ﬂcr% :T—‘LIH@‘EO R dpod
R EEIPIREE R o PRRENGE PR Fobd 2 e R S S E g s
_f“ﬂif %ﬂbﬁ?@ﬁm PHASR kL & IR -

O Al O L At o MU
FRPER U ok = TRl S o Rl ® ~ Rl ~ BT e O
PRI © 2 T J"ﬁﬁ/\?’%ﬂ” SEE VPRV o AT R R o (BT
A T g PG AR CRLINE I PRSP IR e o AL fafosh
o Pf; JFJ,?%F!JU;WE EX ﬁ?‘u&ﬁ jiﬂ%ﬁ\ﬂj » v} F' UNESEIEETE T

EGIfP LRI St T b R = Lo T R S e

)

—.E



L P RL O [IURLEYRAO o e [ - BRSSP e SR - E"
" BRI 1 > B9 f [??ﬁff'ﬂiﬁf[ﬁ'iﬁ%‘ ° ﬁff"ﬂﬁﬁf[ﬂ"’"f e & S 2
f‘]ﬁf%éﬁ:jﬂﬁﬁ?fﬁ\_’\ F00 4 ’*@Jifﬂﬁ'ﬁi%”?} (I[N oA = B o G g~ 3
I?F SEN (N > —U“fﬁé‘i HRLE 7SRV o = hl- BRAY ﬁ; ey
HF AR “*ﬁ:{*lfﬁﬁ* I%I’?{J o WA F'LJ#E?F' TRECHPH
foRER]

S| > SEERLL-TE (SRS nﬁw@w?@ﬂ“r' LR RS R
(EER2RE & E“?ﬁ% Y=g I g e o AP o R FFET = BT L
PRI AT IR TR =1 o PP fERE L G AT R~ Sﬁgm > ol P IE S
R[] - iﬁﬁ'%ﬁ’* I A P ST EAE B -

=TS UI'T%F‘FUEJJ# PETFE —— i (B3 T%}-V““ = ﬂ“ﬁTgﬁE[FJ
U o (ARS) B Fﬁ‘lﬁjf}{kﬁ:ﬂfég?ﬁl T e
HITHEE 5 PR * @A 'Q\HITT—'J%%J[L[F i g o B e
FLIPEL TS AU o :gﬁﬁﬁdﬁ‘"%ﬁfﬁﬁ*f?fﬂ* ARER S NI TRA A i]i}%@**élj?ﬁLF .
glp JIH%E——?B[%JE“ 3E[@;§ ;ﬂg n il [Fﬁjﬁ ff' Elc [ ?ﬁﬁk&iﬁg =1 ,'a»j@m,,

mfgmulﬂrn - ﬁm%w ] -
=4 MFME'E[ F!;["“X 5T [_{BE%**T*TFJ o F"T*E[' ELE ]Hi 7 Fl}}f—y IZEI=
e o L%&%cm@uﬁﬁlm 7 Jpguj\[g[,?\ [ foc 3;&T§ﬂmfu;‘b§?ﬁf§clsrﬁuuﬂrglmﬁg
PRSI i R 0 - ORI TR I A R
(e ”}HEEP I - O T‘*%iﬂﬁiﬁﬁ g,* FOIES e S 1
F'ﬂ#“@’?‘fﬁﬁi’f‘ﬁ” (e O - e e B R 2
[P FHIREEISHEFUE » S fORES ~ he -
) R ARSI g (R - ) Jbl‘ﬁrﬁ%ﬁfﬂ‘-‘J 5 [Pﬁ’ﬁ’ﬁ\’iﬂiﬁ}m
& I’[E'BETBB I ERIGAET PR« B I TER IR SR e
EREE AT ﬁ?}*ﬁ%};ﬁ@i{_ﬁ@ﬁ s F T;f 4 ﬂé[a’lrp YEHET o ISt I[r—}%H'Fm
%EE'FF RS R Y e R e e (R PR e g R
RPN Il R A S SE T 2 (EEPE PRy RES: H s B0 el
R[] e (OPRREY o IETE ) oy g B H Y s Gy ) TR
TV IR R R VSR R ) > e R s SEIE T I e v
(23F5)

The Path of Concentration & Mindfulness
Excerpt from Noble Strategy
by Thanissaro Bhikkhu
Chinese Translation by Cheng Chen-huang
Many people tell us that the Buddha taught two different types of



meditation--mindfulness meditation and concentration meditation. Mindfulness
meditation, they say, is the direct path, while concentration practice is the scenic route
that you take at your own risk because it’s very easy to get caught there and you may
never get out. But when you actually look at what the Buddha taught, he never
separates these two practices. They are parts of a single whole. Every time he explains
mindfulness and its place in the path, he states clearly that the purpose of mindfulness
practice is to lead the mind into a state of Right Concentration: to get the mind to
settle down and to find a place where it can really feel stable, at home, where it can
look at things steadily and see them for what they are.

Part of the  “two practices” issue centers on how we understand the word jhana,
which is a synonym for Right Concentration. Many of us have heard that jhana is a
very intense trance-like state that requires intense staring and shutting out the rest of
the world. It sounds nothing like mindfulness at all. But if you look at the Buddha’s
descriptions of jhana, that’s not the kind of state he’s talking about. To be in jhana is
to be absorbed, very pleasurably, in the sense of the whole body. A very broad sense
of awareness fills the entire body. One of the images the Buddha used to describe this
state is that of a person kneading water into dough so that the water permeates
throughout the flour. Another is a lake in which a cool spring comes welling up and
suffuses the entire lake.

Now, when you’re with the body as a whole, you’re very much in the present moment.
As the Buddha says, the fourth jhana--in which the body is filled with bright
awareness--is the point where mindfulness and equanimity become pure. So there
should be no problem in combining mindfulness practice with a whole-body
awareness that’s very settled and still. In fact, the Buddha himself combines them in
his description of the first four steps of breath meditation: (1) being aware of long
breathing, (2) being aware of short breathing, (3) being aware of the whole body as
you breathe in and breathe out, and then (4) calming the sensation of the breath within
the body. This, as the texts tell us, is basic mindfulness practice. It’s also a basic
concentration practice. You’re getting into the first jhana--Right Concentration--right
there, at the same time you’re practicing Right Mindfulness.

To see how Right Mindfulness and Right Concentration help each other in the
practice, we can look at the three stages of mindfulness practice given in the
Discourse on the Foundations of Mindfulness. Take the body as an example. The first
stage is to stay focused on the body in and of itself, putting aside greed and distress
with reference to the world. What this means is looking at the body simply as a body,
without thinking about it in terms of what it means or what it can do in the world.
Whether it’s good- or bad-looking, strong or weak, agile or clumsy--all the issues we
tend to worry about when we think about ourselves in the context of the world: the



Buddha says to put those issues aside.

Just be with the body in and of itself, sitting right here. When you close your eyes,
what do you have? There’s the sensation of ~ “bodiness?you’re sitting with. That’s
your frame of reference. Try to stay with it. Keep bringing the mind back to this sense
of the body until it gets the message and begins to settle down. In the beginning of the
practice you find the mind going out to grasp this or that, so you note what’s
happening enough to tell it to let go, return to the body, and hold on there. Then the
mind goes out to grasp something else, so you tell it to let go, come back, and latch
onto the body again. Eventually, though, you reach a point where your awareness
actually grasps hold of the breath and you don’t let go. You keep holding onto it.
From that point on, whatever else may come into your awareness is like something
coming up and brushing the back of your hand. You don’t have to note it. You stay
with the body as your basic frame of reference. Other things come and go, you’re
aware of them, but you don’t drop the breath and go grasping after them. This is when
you really have established the body as a solid frame of reference.

As you do this, you develop three qualities of mind. One is mindfulness (sati). The
term mindfulness means being able to remember, to keep something in mind. In the
case of establishing the body as a frame of reference, it means remembering to see
things in terms of the body. You don’t let yourself forget. The second quality, alertness
(sampajanna), means being aware of what is actually going on in the present. Are you
with the body? Are you with the breath? Is the breath comfortable? Simply notice
what’s actually happening in the present moment. We tend to confuse mindfulness
with alertness, but actually they’re two separate things: mindfulness means being able
to remember where you want to keep your awareness; alertness means being aware of
what’s actually happening. The third quality, ardency (atappa), means two things. One,
if you realize that the mind has wandered off, you bring it right back. Immediately.
You don’t let it go grazing around the pasture. Two, when the mind is with its proper
frame of reference, ardency means trying to be as sensitive as possible to what’s going
on--not just drifting in the present moment, but really trying to penetrate more and
more into the subtle details of what’s actually happening with the breath or the mind.
When you have these three qualities focused on the body in and of itself, you can’t
help but settle down and get really comfortable with the body in the present moment.
That’s when you’re ready for the second stage in the practice, which is described as
being aware of the phenomenon of origination and the phenomenon of passing away.
This is a stage where you’re trying to understand cause and effect as they occur in the
present. In terms of concentration practice, once you’ve got the mind to settle down,
you want to understand the interaction of cause and effect in the process of
concentration so that you can become more skillful in the practice, so that you can get



the mind to settle down more solidly for longer periods of time in all sorts of
situations, on the cushion and off. To do this, you have to learn about how things arise
and pass away in the mind, not by simply watching them, but by actually getting
involved in their arising and passing away.

You can see this in the Buddha’s instructions for dealing with the hindrances. In the
first stage, he says to be aware of the hindrances as they come and go. Some people
think that this is an exercise in ~ “choiceless awareness,?where you don’t try to will
the mind in any direction, where you simply sit and watch willy-nilly whatever comes
into range. In actual practice, though, the mind isn’t yet ready for that. What you need
at this stage is a fixed point of reference for evaluating the events in the mind, just as
when you’re trying to gauge the motion of clouds through the sky: You need to choose
at a fixed point--like a roof gable or a light pole--at which to stare so that you can get
a sense of which direction and how fast the clouds are moving. The same holds true
with the comings and goings of sensual desire, ill will, etc., in the mind. You have to
maintain a fixed reference point for the mind--like the breath--if you want to be really
sensitive to when there are hindrances in the mind--getting in the way of your
reference point--and when there aren’t.

Suppose that anger is interfering with your concentration. Instead of getting involved
in the anger, you try simply to be aware of when it’s there and when it’s not. You look
at the anger as an event in and of itself--as it comes, as it goes. But you don’t stop
there. The next step--as you’re still working at focusing on the breath--is recognizing
how anger can be made to go away. Sometimes simply watching it is enough to make
it go away; sometimes it’s not, and you have to deal with it in other ways, such as
arguing with the reasoning behind the anger or reminding yourself of the drawbacks
of anger. In the course of dealing with it, you have to get your hands dirty. You’ve got
to try and figure out why the anger is coming, why it’s going, how you can get rid of
it, because you realize that it’s an unskillful state. And this requires that you improvise.
Experiment. You’ve got to chase your ego and impatience out of the way so that you
can have the space to make mistakes and learn from them, so that you can develop a
skill in dealing with the anger. It’s not just a question of hating the anger and trying to
push it away, or of loving the anger and welcoming it. These approaches may give
results in the short run, but in the long run they’re not especially skillful. What’s
called for here is the ability to see what the anger is composed of; how can you take it
apart.

One technique that gives results--when anger is present and you’ve in a situation
where you don’t immediately have to react to people--is simply to ask yourself in a
good-natured way, “Okay, why are you angry?” Listen to what the mind has to say.
Then pursue the matter:  “but why are you angry at that?”  “Of course, I’m angry.



Afterall.....--"  “Well, why are you angry at that?” If you keep this up, the mind
will eventually admit to something stupid, such as the assumption that people
shouldn’t be such-and-such a way--even though they blatantly are that way--or that
people should act in line with your standards, or whatever other assumption the mind
finds so embarrassing that it has to keep it hidden from you. But finally, if you keep
probing, it’ll fess up. You gain a lot of understanding into the anger this way, and can
really weaken its power over you.

In dealing with positive qualities--like mindfulness, serenity, and concentration--you
make use of a similar process. First, you’re aware of when they’re there and when
they’re not. Then you realize that when they’re there it’s much nicer than when
they’re not. So you try to figure out how they come, how they go. You do this by
consciously trying to maintain that state of mindfulness and concentration. If you’re
really observant--and this is what it’s all about, being observant--you begin to see that
there are skillful ways of maintaining the state without getting knocked off kilter by
any failure or success in doing so, without letting the desire for a settled state of mind
actually get in the way of the mind’s settling down. You do want to succeed, but you
need a balanced attitude toward failure and success so that you can learn from them.
Nobody is keeping score or taking grades. You’re here to understand for your own
sake. So this process of developing your foundation of mindfulness or developing
your frame of reference is not  “just watching.” It’s more a participation in the
process of arising and passing away--actually playing with the process--so that you
can learn from experience how cause and effect work in the mind.

This can be compared to the knowledge that cooks have of eggs. You can learn certain
things about an egg just by watching it, but you don’t learn very much. To learn about
eggs you have to put them in a pan and try to make something out of them. As you do
this you begin to understand the variations in eggs, the ways that they react to heat, to
oil or butter or whatever. And so by actually working with the egg and trying to make
something out of it, you really come to understand eggs. It’s similar with clay: you
really don't know clay until you become a potter and actually try to make something
out of the clay.

And it’s the same with the mind: unless you actually try to make something out of the
mind, try to get a mental state going and keep it going, you don’t really know your
own mind. You don’t know the processes of cause and effect within the mind. There
has to be an element of actual participation in the process. That way you can
understand it. This all comes down to being observant and developing a skill. The
essence of developing a skill means three things. One, you’re aware of a situation as it
is given. Two, you’re aware of what you put into it. Three, you look at the results.
When the Buddha talks about causation, he says that every situation is shaped from



two directions: causes coming in from the past and causes you’re putting into the
present. You need to be sensitive to both. If you aren’t sensitive to what you’re putting
into a situation, you’ll never develop any kind of skill. As you’re aware of what
you’re doing, you also look at the results. If something isn’t right, you go back and
change what you’ve done, keeping at this until you get the results you want. And in
the process, you learn a great deal from the clay, the eggs, or whatever you’re trying
to deal with skillfully.

The same holds true with the mind. Of course, you could learn something about the
mind by trying to get it into any sort of a state, but for the purpose of developing
really penetrating insight, a state of stable, balanced, mindful concentration is the best
kind of souffle or pot you want to make with the mind. The factors of pleasure, ease,
and rapture that arise when the mind really settles down help you stay comfortably in
the present moment, with a low center of gravity. Once the mind is firmly settled, you
have something to look at for a long period of time so that you can see what it’s made
up of. In the typical unbalanced state of the mind, things are appearing and
disappearing too fast for you to notice them clearly. But as the Buddha notes, when
you get really skilled at jhana, you can step back a bit and actually see what you’ve
got. You can see, say, where there’s an element of attachment, where there’s an
element of stress, or even where there’s inconstancy within your balanced state. This
is where you begin to gain insight, as you see the natural dividing lines among the
different factors of the mind, and in particular, the line between awareness and the
objects of awareness.

Another advantage to this mindful, concentrated state is that as you feel more and
more at home in it, you begin to realize that happiness and pleasure are possible
without any need to depend on things outside--people, relationships, approval from
others, or any of the issues that come from being part of the world. This realization
helps pry loose your attachments to external things. Some people are afraid of getting
attached to a state of calm, but actually, it’s very important that you get attached here,
so that you begin to settle down and undo your other attachments. Only when this
attachment to calm is the only one left do you begin work on loosening it up as well.
Still another reason for why solid concentration is necessary for insight is that when
discernment comes to the mind, the basic lesson it will teach you is that you’ve been
stupid. You’ve held onto things even though deep down inside you should have
known better. Now, try telling that to people when they’re hungry and tired. They’ll
come right back with,  “You’re stupid, too,” and that’s the end of the discussion.
Nothing gets accomplished. But if you talk to someone who has eaten a full meal and
feels rested, you can broach all kinds of topics without risking a fight. It’s the same
with the mind. When it has been well fed with the rapture and ease coming from



concentration, it’s ready to learn. It can accept your criticisms without feeling
threatened or abused.
So. This is the role that concen-tration practice plays in this second stage of
mindfulness practice: It gives you something to play with, a skill to develop so you
can begin to understand the factors of cause and effect within the mind. You begin to
see the mind as simply a flux of causes with their effects coming back at you. Your
ideas are part of this flux of cause and effect, your emotions, your sense of who you
are. This insight begins to loosen your attachments to the whole process.
What finally happens is that the mind reaches a third level of mindfulness practice
where the mind comes to a state of perfect equilibrium--where you’ve developed this
state of concentration, this state of equilibrium to the point where you don’t have to
put anything more into it. In the Discourse on the Foundations of Mindfulness this is
described as simply being aware--if you’re using the body as your frame of reference,
being aware that “there is a body,” just enough for knowledge and mindfulness,
without being attached to anything in the world. Other texts call this the state of
“non-fashioning.” The mind reaches the point where you begin to realize that all
causal processes in the mind--including the processes of concentration and
insight--are like tar babies. If you pull them toward you, you get stuck; if you fight
them off, you get stuck. So what are you going to do? You have to get to the point
where you’re not really contributing anything more to the present moment. You
unravel your participation in it. That’s when things open up in the mind.
Many people want to jump right in and begin at this level of not adding anything to
the present moment, but it doesn’t work that way. You can’t be sensitive to the subtle
things the mind is habitually adding to the present until you’ve consciously tried to
alter what you’re adding. As you get more and more skilled, you become more
sensitive to the subtle things you didn’t realize you were doing. You reach a point of
disenchantment, where you realize that the most skillful way of dealing with the
present is to drop all levels of participation that cause even the slightest bit of stress in
the mind. You start dismantling the levels of participation that you learned in the
second stage of the practice, to the point where things reach equilibrium on their own,
where there’s letting go and release.
So it’s important to realize that there are these three stages to mindfulness practice,
and to understand the role that deliberate concentration practice plays in taking you
through the first two so that you can arrive at the third. Without aiming at Right
Concentration, you can’t develop the skills needed for understanding the mind--for
it’s in the process of mastering the skill of mindful concentration that true insight
arises. Just as you don’t really understand a herd of cattle until you’ve successfully
herded them--learning from all your failures along the way--you can’t get a sense of



all the cause-and-effect currents running through the mind until you’ve learned from
your failures and successes in getting them to gather in a state of concentrated
mindfulness and mindful concentration. And only when you’ve really understood and
mastered these currents--the currents of craving that cause suffering and stress, and
the currents of mindful-ness and concentration that form the Path--can you let them
go and find true freedom.v (end)



