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One of the rcaily useful quaiitics we're dcvcioping as we stay with the breath is mindfulness.
It you’rc going to stay with the breath, you have to kccp the breath in mind. As soon as you
forgct the breath, you’rc oft. This training in rcmcmbering is what piays a hugc partin the
practicc—and it bears repeating again and again and again that mindfulness is rcmcmbcring.
It’s your active memory. It's how you appiy your memory to what you’rc doing right now, what
you’rc experiencing right now —because there’s alot to remember about how to shapc your
experience skiiifuliy. This makes a hugc difference on the path.

Usuaiiy when a thought comes up, it's your thought. Ifan opinion comes up, it's your
opinion. A fecling, an emotion, a mood: The first thing you think is, “This is my mood,” “my
fceiing,” or “my opinion.” Wedon't getto look at these things carcfuily, in and of themselves.
We just ride with them, and we end up dealing with these thoughts and opinions in very
unskillful ways, because of that framework of “my.”

So we need a new framework, a different framework for looking at these things, and that’s
what we've gotto remember.

The Buddha said to look at the body in and of itself; feciings in and of themselves
—“feclings” here meaning fcelings of pleasurc, pain, and neither picasurc nor pain; mind states,
which is where moods, emotions, and opinions all come in; and then mental quaiitics—spcciﬁc
mental quaiitics that are skillful or unskillful and go into making up mind states. In each of
these cases, the Buddha gives youa framework for looking at these things in and of themselves
so that, for the time hcing, you can take away the “my” and “mine,” and instead look at these
things as events, part of a causal chain. Where do these things come from? Where do they
lead?

Take fcclings, for instance. There are fCCiings of plcasure, pain, and neither picasure nor
pain. As the Buddha points oug, in the abstract, there’s nothing rcaily wrong cither with
plcasurc or pain. But there are spcciﬁc plcasurcs that are worth cultivating and spcciﬁc
plcasurcs that are not. It’s the same with pains. There are alot of pains that are totaliy useless.
The Buddha gives an cxampic ofall the pain that went into the hugc sacrifices kings and queens
used to do back in the Buddha's time. He said it’s painful in the doing and painfui in the result.
That kind of pain doesn’t accomplish anything.

And there are plcasurcs. There’s the picasurc of concentration. There’s the plcasurc of
being generous. Those are skillful plcasurcs. Ashe points out, some picasurcs are worth
dcvcioping, and other pleasurcs are worth dropping. We're not here just Watching things
arising and passing away on their own because thcy don’t arise and pass away on their own.

There’s an element of intention in how we shapc our cxpcricnce.



Simply focusing on the breath, you’rc changing the fcclings in the hody. It you learn how to
apply your attention to the breath in the proper way, you can create what the Buddha calls
“plcasurc not of the flesh.” This doesn’t happcn on its own. There may be moments when it
comes and gocs, but you’rc not here just watching the moments. You're trying to dcvclop the
case that comes in hcing with the breath, the plcasurc that comes with hcing with the breath, to
make it continuous. And that’s a good plcasurc. That's somcthing worth cultivating.

As for unskillful plcasurcs: The Buddha says you want to stay away from them because of
the impact thcy have on your mind—and through that, the impact thcy have on your actions
and the way you affect other pcoplc.

So this is the framework you’rc trying to remember when a fccling comes. It’s not so much,
“It’s my fccling,” or ‘Tlikeit.” The question is, “Where does this fccling lead?” This hrings your
fcclings and mind states into the realm of right resolve.

As the Buddha said, the first thing that rcally got him on the path was his ability to separate
his thoughts into two types: those worth pursuing and those worth lctting go. What was the
distinction? Basically, the distinction was: Where do these thoughts lead? What kind of
intention was motivating them? Where does the intention lead? If the thoughts had to do
with scnsuality, ill will, or harmfulness, he would clrop them—Dbeat them down, actually.

Butif the thoughts were thoughts of renunciation, good will, or harmlessness, he'd allow
them to roam around. He said it was like having cattle during the dry secason when there’s no
dangcr of their getting into the Crops. All you have to do is just be aware: Okay, thcy’rc there.
Remember that thcy’rc there. That was it. But he noticed that if you continued thinking in
those ways, even if thcy were skillful, it would cvcntually tire the mind. That's Why he hrought
the mind to concentration.

The same principlc applics to all the different thought patterns and mind states that can go
through the mind. You have to ﬁgurc out which are the ones you can allow to roam around,
and which are the ones you’vc got to hring under control— and spcciﬁcally, what kind of
thinking is useful to get the mind into concentration. If your energy level is down and the mind
is getting dcprcsscd, okay, what can you do to life your spirits? When the mind is scattered all
over the placc with lots of energy, what can you do to calm it down? If the mind is not
concentrated, what can you doto getit concentrated? If the mind isn't in an expansive state,
what can you doto cxpand it?

These are the questions the Buddha has you ask. This is the framework you want to kccp in
mind. This is your frame of reference; this is where you want to establish your mindfulness.

It’s the same with mental qualitics. The hindrances? You want to recognize: These are
hindrances. Sensual desire comes up, and all too often, we justwant to run with it. Thoughts of
ill will come up. We can think of all the harm that other pcoplc have done us, and we can stew
in that for quite a while. The mind gets slccpy? You just tell yoursclf, “Ah,a sign that I'm
getting drowsy. I'm getting tired. I zeed to rest.” In other words, you side with the hindrances



because they’re yours. The Buddha wants you to take oft that little label of “me” and say, “Okay,
look at this simply in terms of this framework; keep this framework in mind.” If any onc of
these five hindrances comes up, it's something you want to deal with so you can getitout of
the mind.

This is where another main aspect of mindfulness practice comes in, which is ardency.
What do you doto deveiop the skillful states, and what do you doto get rid of the unskillful
ones? You want to keep that in mind as well. Whatever lessons you’ve learned in the past, try
them all out. And if nothing seems to work? Okay, how do you use your ingenuity to figure
out what's wrong? You watch again until you can see the connection between a particular
mind state and what's giving rise to it—and then, how you can cut it oftat the source.

As for the factors for awakening, how do you give rise to them? How do yourecognize
them when they’re there? Sometimes they come in just little seeds or little, tiny sprouts. How
do you recognize that moment of concentration, a moment of mindfulness? How do you
recognize the potential for rapture? You want to look for these things. Learn how to recognize
them, and then learn how to nurture them when they’re there. When you’re having trouble
settling down, where in the hody is there a sense of calm or serenity? It you’re all tied up in
tension—say, in your head—okay, which part of the hody is 7ot tense? Focus there.

It’s like that old book about drawing on the right side of the brain where, when you’re
drawing aface, instead of drawing the eyes, the nose, and the mouth, you draw the spaces
between the mouth and the nose, between the cyes and the nose, between the edge of the hair
and the eyebrow. In other words, you’re focusing on the spaces you tend to ignore. You find
that you can draw much more accurate pictures because you don’tlet your preconceived
notions of what an ¢ye or nose looks like getin the way. You don't have preconceived notions
about the shape of forehead or the shape of the space between eyebrows and eyes. Those are
the arcas where you tend not to look. So hy focusing on the areas where you tend not to look,
you find there’sa space, and you can draw the new and unfamiliar space. You geta much better
picture.

It’s the same with focusing on the breath energy in the body in arcas where there’s alot of
tension. You don’t focus on those; you focus on areas where things are going well. The “going
well” here may not be all that impressive to hegin with, but if you give it some space, give it
some time, it ]l develop. And one of the advantages of the kind of mindfulness practice that
encourages you to be accepting and cquanimous and patient is just that: You deveiop powers
of patience and cquanimity. Sowhen you can't ﬁgure something out, you watch. And when
you’ve figured out something, and you knowit’s going to take time, well, you have the patience
to stick with it.

But mindfulness practice doesn’t stop with cquanimity. Equanimity is simply one of the
clements of the practice. But remember that mindfulness is the remembering and the

framework you’re trying to keep in mind so that you recognize, when something comes up in



the mind, what you can do with it: when’s the time to be cquanimous, and when'’s not. This
way, mindfulness practice fits uitimatcly into the four noble truths. Each truth has a duty.
When somcthing comes up, is it part of the truth of stress? Okay, remember: What do you do
with stress? You try to comprchcnd it. You try to see where there’s the Clinging—which
particular agoregate you’rc clinging to—and then you learn how to dcpcrsonalizc these things
so that you can get the upper hand.

Part of you may resist, thinking, “Well, this is 7ze. These are 722y feelings. This is me,
mine’—whatever. But what's happened is these things have taken you over. You're cnsiaving
yoursclf to these things, the things that you cling to so much. By taking possession of them,
thcy take possession of you.

So what the Buddha’s giving you is a framework for frecing yoursclf. It requires cffortand
ardency, butit’sall to the good. It's in this way that mindfulness leads to right effort, to right
concentration, and to all the other right clements of the path that take you to freedom.

So remember this: Mindfulness is about remcmbcring, hoiding a certain framework in
mind, and then using thatasa guidc to what needs to be done with whatever comes up.

And you’rc not just waiting for things to come up wiliy-niliy. You realize that certain
things, when thcy come up, you have to let go. You have to get rid of them. Other things, when
thcy come up, you want to encourage—to kccp them going so that thcy can grow. Asthe
Buddha says in a sutta that I hadn’t read until just rcccntly, this is what it means to have
mindfulness as your governing, principic, not just watching things coming, and going, but
rcalizing that some things, when they come, should be allowed to go rcally fast. In other words,
you get rid of them. Other things, you want to encourage them to come because thcy’rc
skillful. Thcy’rc hcipfui. lfthcy don’tarise on their own, you make them arise—and you try to
kccp them from passing away.

So remember this, because this is the framework that helps you find freedom from all the
things you used to iay claim to. But then, when you learn that you can puli oft that label of “me”

or “my,” you’rc not dcprivcd. YOU_’I'C ﬁ”CCCl.



