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ânàpànassati Meditation

Introduction
Here I would like to explain how a meditator should develop ànàpànassati meditation, mindfulness of breathing meditation. My lecture is mainly based on the ânàpànassati Sutta, the Discourse on Mindfulness of Breathing, of Majjhima Nikàya. In  this sutta, the Buddha teaches thus,

ßBhikkhus, when mindfulness of breathing is developed and cultivated, it  is  of  great  fruit  and great benefit. When mindfulness  of  breathing  is  developed  and cultivated, it fulfils the four foundations of mindfulness. When the four foundations of mindfulness are developed and cultivated, they fulfil the seven enlightenment factors. When the seven enlightenment factors are developed and cultivated, they fulfil true knowledge and deliverance.û
According to this passage, when ànàpànassati meditation, mindfulness of breathing,  is  developed  and cultivated, the thirty- seven  constituents  of enlightenment,  sattatiüsa-bodhipakkhiya- dhammà, are developed and cultivated.  I would  like  to  explain how this can be done step by step.
In the ânàpànassati Sutta, the Buddha continues as follows,

ßHere a Bhikkhu, gone to the forest or to the root of a tree or to  a secluded place, sits down; having  folded  his  legs  crosswise, set his body erect, and  established mindfulness on the meditation object [in-and-out breath], ever  mindful  he  breathes  in, mindful he breathes out.û
Suitable Places for Practice
The Buddha points out suitable places for practicing ànàpànassati meditation in the passage ßgone to the forest or to the root of a tree or to a secluded place.û At quiet places such as a forest, the root of a tree, and a secluded place, no noises disturb the meditator's mind so he  can  calm down his mind with ease. But if such places are not available, the  meditator  still  has  to  calm  down his mind and ignore all the external disturbances. If he successfully trains his mind in this way, to him any place would be like a forest, the root of a tree, or a secluded place and can be used to practice ànàpànassati meditation.
Suitable Posture

Although ànàpànassati meditation can be practiced in every bodily posture  and should be practiced in such a way, sitting is usually the most conducive posture to develop good concentration. While sitting, the meditator should keep his body naturally straight, neither too strained nor too relaxed. A straight and comfortable sitting posture would allow him to sit for a long time without getting tension  or  tiredness in the body.
Being Mindful of Breath

The meditator, having  calmed  down his mind, should direct his mind towards the in-and-out breath, which appears around the entrance of his nostrils or his upper lip. He should try to maintain his awareness of the breath. When he is breathing in, he knows that he is breathing in. When he is breathing out, he knows that he is breathing out. In this way, he is ever mindful of his in-and-out breath.
Whenever his mind wanders off, he should calmly direct his mind back to the breath, without being upset by the wandering thoughts whatsoever. If he has trouble to keep his mind with his breath, he may temporarily use the counting method -- knowing in-breath, knowing out-breath, he mentally counts ßoneû; again, knowing in-breath, knowing out-breath, he mentally counts ßtwoû... In this way he counts from one to eight, then again from one to eight. He may continue the counting  method  until  his  mind  can  keep calmly with the breath. Then he may stop counting and just be aware of the breath.
The First Tetrad

In the sutta, the Buddha continues thus,

ß[1] Breathing in long, he understands: `I breathe in long'; or breathing out long, he understands: `I breathe out long.' 
[2] Breathing in  short, he understands: `I breathe in  short'; or breathing out short,  he understands: `I  breathe out short.' 
[3] He trains thus: `I shall breathe  in  experiencing the whole body [of breath]'; he trains thus: `I shall breathe out experiencing the whole body [of breath].'  
[4] He trains  thus: `I  shall breathe  in  tranquillising the bodily formation'; he trains thus: `I shall breathe out tranquillising the bodily formation.'û
In this passage, the Buddha teaches the contemplation of  body, kàyànupassanà. This tetrad  is  intended for the attainment of the four ànàpàna jhànas. But  if  we  explain  it according to the meditation system  mentioned in the Mahàsatipaññhàna Sutta, it can include both samatha, tranquility meditation and vipassanà, insight meditation.

Following  the  above steps, when the meditator's mindfulness of breathing develops, he will naturally understand that sometimes his breath is long and sometimes it is short. Be it long or short, he should just calmly keep his awareness of that natural long or short breath.
When  his  mindfulness becomes further developed, he will naturally understand the whole body of breath. Just at the same place where he perceives the breath, he is aware of the beginning, middle, and  end of his in-breath and then of his out-breath. At this stage, no matter his breath  is  long or short, he should  continuously know all parts of it, from beginning to end. 

When  his  mindfulness  further develops, his breath becomes calmer and calmer, subtler and subtler. This subtle breath is so-called tranquil bodily formation in the sutta. This is the early stage of tranquillizing the bodily formation [the breath]. At this time, he should continue to keep a good mindfulness and a clear comprehension of his subtle breath. If he succeeds to keep awareness of the subtle breath for a long time, his concentration will become even stronger and deeper than before. In due course he may experience the nimitta, sign of concentration.
Three Kinds of Nimitta

The nimitta, sign of concentration, can appear in various ways -- it may look like fog, smoke, cotton wool, light, and etc. At beginning, the nimitta is usually grey in colour and is called parikamma-nimitta,  preparatory sign. When the meditator's concentration develops, the nimitta will  turn white and is called uggaha-nimitta, learning sign.  When his concentration further develops, the nimitta will become transparently  bright  and  is  called pañibhàga-nimitta, counterpart sign. It is the ànàpàna-pañibhàga-nimitta  that  he should focus his mind on to attain the ànàpàna jhàna, the absorption concentration based on in-and-out breath. 
The Five Jhàna Factors

When the nimitta first appears, usually it is not stable and does not last long. When the meditator continues to maintain his mindfulness on the breath and thereby deepen his concentration, the nimitta will gradually become stable and last for longer and longer time. If he finds that the nimitta unifies with his breath and his mind by itself fixes on the nimitta, he may let  his  mind continue to fix there and no longer pay attention to the breath. With  his improvement  in  concentration, the nimitta will become more and more brilliant. If he can focus his mind on the ànàpàna pañibhàga-nimitta for a long time, he may experience absorption concentration, which is the ànàpàna first jhàna.
He should practice to abide in the ànàpàna first jhàna for longer and longer  time. After  he  can  maintain  the first jhàna for about two or three hours, he may try to check the five jhàna factors. Every time after emerging from the first jhàna, he should direct his attention towards his  heart and try to perceive the bhavaïga transparent element there. The bhavaïga transparent element  is  like  a  mirror  in the heart. Having perceived the bhavaïga transparent element, he will find that the ànàpàna-pañibhàga-nimitta  appears  therein. Then he may check the five  jhàna factors one by one, and then  five at once. The five jhàna factors are:
1. vitakka, initial application Ý it directs the mind onto the ànàpàna-pañibhàga-nimitta

2. vicàra, sustained application Ý it maintains the mind on the ànàpàna-pañibhàga-nimitta

3. pãti, rapture Ý it is the liking or  elation for the ànàpàna-pañibhàga-nimitta
4. sukha, pleasure Ý it  is the blissful feeling of experiencing the ànàpàna-pañibhàga-nimitta

5. ekaggatà, one-pointedness Ý it  is  the  unification of the mind with the ànàpàna-pañibhàga-nimitta

The Five Masteries
Being able to check the five jhàna factors, he should practice to be proficient in the five masteries over the  ànàpàna first jhàna. The five masteries are as follows,

1. mastery in entering the jhàna as soon as he wants, 

2. mastery in abiding in the jhàna as long as he has predetermined, 

3. mastery in emerging from the jhàna at the predetermined time,

4. mastery  in  adverting his  attention to jhàna factors after he emerges from the jhàna, 

5. mastery in reflecting the jhàna factors. 

The Four Jhànas

After that, if he wishes to attain the ànàpàna second jhàna, he must reflect on the disadvantages of the first jhàna and the advantages of the second jhàna. Then he should determine to remove the two grosser jhàna factors of initial application and sustained application. With that intention, he again concentrates on the ànàpàna-pañibhàga-nimitta and enters a jhàna. On emerging from that jhàna, if he can check only three jhàna factors, namely, rapture, pleasure, and one-pointedness, he has succeeded in attaining the ànàpàna second jhàna. He must practice to be proficient in the five masteries over the second jhàna.

To  attain  the ànàpàna third jhàna, he must reflect on the disadvantages  of  the  second  jhàna and the advantages of the third jhàna. Then, determining to remove the relatively grosser jhàna factor of rapture, he should again concentrate on the ànàpàna- pañibhàga-nimitta to enter a jhàna. On emerging from that jhàna, if he can check only two jhàna factors of pleasure and one-pointedness, he has attained the ànàpàna third jhàna. He should practice to be proficient in the five masteries over the third jhàna. 
To attain the ànàpàna fourth jhàna, he must reflect on the disadvantages of the third jhàna and the advantages of the fourth jhàna. Then, determining to remove the relatively grosser jhàna factor of pleasure, he should again concentrate on the ànàpàna-pañibhàga-  nimitta to enter a jhàna. On emerging from that jhàna, if he can check only two jhàna factors of neutral feeling and one-pointedness, he has attained the ànàpàna fourth jhàna. He should practice to be proficient in  the five masteries over the fourth jhàna. When he abides in the ànàpàna fourth jhàna, his breathing temporarily stops. This completes the stage of ßtranquillising the bodily formation.û
Thirty-Seven Enlightenment Constituents in Tranquility 

When the meditator is practicing samatha, tranquility meditation, by attaining the four ànàpàna jhànas, he is cultivating the thirty-seven constituents of enlightenment. 
He is mindful of the breath body, the pleasant and neutral feelings, the exalted mind, and the mind-objects such as jhàna factors and the ànàpàna-pañibhàga-nimitta, so he is cultivating the four foundations of mindfulness, cattàro satipaññhànà. 
He  exerts constant effort to remove unwholesome qualities, such as  the  five  hindrances, and to develop wholesome qualities, such as the five controlling faculties, jhàna wholesome dhammas, and etc. Therefore  he is cultivating the four right efforts, cattàro samma- ppadhànà. 

He enters the jhàna sometimes with zeal as the predominant factor, sometimes with effort, mind, or  investigation  as  the predominant factor. Therefore he is cultivating the four bases of spiritual power or the four accomplishments, cattàro iddhipàdà.
He has  strong faith in the ànàpànassati jhàna meditation. This is his controlling faculty of faith  and power of faith. He applies constant effort to concentrate on the ànàpàna-pañibhàga-nimitta. This is his controlling faculty of effort and power of effort. He maintains firm mindfulness  of  the ànàpàna-pañibhàga-nimitta. This  is  his controlling faculty of mindfulness and power of mindfulness. He develops deep concentration  in  focusing on the ànàpàna-pañibhàga- nimitta. This  is his  controlling faculty of concentration and power of concentration. He keeps clear comprehension in concentrating on the ànàpàna-pañibhàga-nimitta. This is his controlling faculty of wisdom and power of wisdom. Therefore he is cultivating the five controlling faculties and the five powers, pa¤ca indriyàni and pa¤ca balàni, of the ànàpàna-pañibhàga-nimitta.
His mindfulness of the ànàpàna-pañibhàga-nimitta is the enlightenment  factor  of  mindfulness. His understanding the ànàpàna-pañibhàga-nimitta　is the enlightenment factor of investigation of dhammas. His constant effort in exerting the mind to focus on  the  ànàpàna-pañibhàga-nimitta  is  the enlightenment factor of effort. His rapture arising while he focuses on the ànàpàna-pañibhàga-nimitta is the enlightenment factor of rapture. His calming the mind on the ànàpàna-pañibhàga-nimitta is the enlightenment factor of tranquility. His strong concentration on the  ànàpàna-pañibhàga-nimitta  is the enlightenment factor of concentration. His looking on at the ànàpàna-pañibhàga-nimitta with equanimity is the enlightenment factor of equanimity. In this way, he is cultivating the seven enlightenment factors, satta bojjhaïgà.
His  understanding  the  ànàpàna-pañibhàga-nimitta  is right view. His applying the mind to the ànàpàna-pañibhàga-nimitta is right thinking. Before practicing ànàpànassati jhàna meditation, he keeps precepts and abstains from wrong speech, wrong action, and  wrong  livelihood. Those are his  right speech, right action, and  right  livelihood. His making effort to concentrate on the ànàpàna-pañibhàga-nimitta is right effort. His mindfulness of the ànàpàna-pañibhàga-nimitta is right mindfulness. His deep concentration  on  the  ànàpàna-pañibhàga-nimitta is right concentration. Thus he is cultivating the noble eightfold path, ariyo aññhaïgiko maggo. This is the mundane noble eightfold path.
In this way, when ànàpànassati, mindfulness of breathing, is developed  and cultivated by way of samatha meditation, the thirty-seven constituents of enlightenment are developed and cultivated.
Discern Ultimate Materiality

Having attained the four  ànàpàna jhànas, the meditator should discern ultimate materiality, beginning with the four elements meditation. He should discern the twelve characteristics of the four elements  in  his breath as well as in his body, in dependence on which his breath arises. The twelve characteristics are as follows,
For the earth element:     hardness, roughness, heaviness, softness, smoothness, lightness;

For the water element:   flowing, cohesion;

For the fire element:       heat, coldness;

For the wind element:    supporting, pushing.

He should discern each of the twelve characteristics firstly at one part of his body, and then gradually at the other parts of his body. As he discerns  them  systematically  and repeatedly in this way, he will be able  to  discern  them  rather  quickly, about two to three rounds a minute. At that time a good method for keeping the mind calm and concentrated is no longer to move his awareness from one part of the body to another, but to take an overview of the body and to discern each characteristic  in it. After some time he may see the twelve characteristics almost simultaneously in the body. Then he should discern  them  as  the  aforementioned  four groups, that is, earth element, water element, fire element, and wind element. When his mindfulness and concentration of the four elements develops, his body appears  to  his  perception  in different ways. At first, it appears as a grey body, then as a white body, and then as a transparent body like a block of ice. As he proceeds to discern  the four elements in that transparent body, it will emit brilliant light and then break into very tiny particles. These tiny particles are called råpa kalàpas. 

He should proceed to discern the four elements each time in a single tiny particle, råpa kalàpa. Having  discerned the four elements  each time in a single råpa kalàpa for many råpa kalàpas, he should discern the various  kinds  of  derived  materiality, such as colour, smell, flavour, and  nutritive  essence. In this way, he should analyze, in various råpa kalàpas,  altogether twenty-eight types of materiality. These are ultimate materiality. In a similar way, he should also analyze ultimate  materiality in the external world, including animate beings and inanimate things.
Discern Ultimate Mentality

The next step, he should discern  ultimate mentality. Having emerged from each of the four ànàpàna  jhànas, he should discern the mental formations in each type of mind moment in the jhàna cognitive processes. 
There are thirty-four  mental  formations  in  each of the ànàpàna first  jhàna  mind moments. They are: (1) consciousness, (2) contact, (3) feeling, (4) perception, (5) volition, (6) one-pointedness, (7) life-faculty, (8) attention, (9) initial application, (10) sustained application, (11) decision, (12) effort, (13) rapture, (14) desire, (15) faith, (16) mindfulness, (17) shame of wrongdoing, (18) fear of wrongdoing, (19) non-greed, (20) non-hatred, (21) neutrality of mind, (22) tranquility of mental body, (23) tranquility of consciousness, (24) lightness of mental body, (25) lightness of consciousness, (26) malleability of mental body, (27) malleability of consciousness, (28) wieldiness of mental body, (29) wieldiness of consciousness, (30) proficiency of mental body, (31) proficiency of consciousness, (32) rectitude of mental body, (33) rectitude of consciousness, and (34) wisdom faculty. 

Emerging from the ànàpàna first jhàna, he should discern consciousness  in  every  kind of mind moment of the jhàna cognitive process. Then  he  should   enter  the first jhàna again. Emerging from the first jhàna, he  should discern consciousness and contact in every kind of mind moment of the jhàna cognitive process. Then he should enter the first jhàna again. Emerging from the first jhàna, he should discern consciousness, contact, and feeling in every kind of mind moment...  In this way, he should add one mental formation for each round until he can discern all the thirty-four mental formations from moment to moment in the first jhàna  mind moments.

There are  thirty-two  mental  formations  in  each of the second jhàna mind  moments, leaving out initial application and sustained application from the list for the first jhàna. He should discern them in a similar way as he did for the first jhàna. There are thirty-one mental formations  in  each  of the third jhàna mind moments, leaving out further rapture. There are thirty-one mental formations in each of the fourth jhàna mind moments, changing blissful feeling into neutral feeling  in  the list  for  the third jhàna. He should practice to discern them from moment to moment.
Having discerned ultimate mentality in the four ànàpàna jhàna attainments, he should discern the various kinds of ultimate mentality in sensual-realm wholesome and unwholesome cognitive processes. Then he should also discern ultimate mentality in the external world, i.e., that of other living beings.
There are four steps that the meditator must complete for this stage of meditation. They are:

(1) discerning ultimate materiality internally and externally,

(2) discerning ultimate mentality internally and externally,

(3) discerning ultimate materiality and ultimate mentality together internally and externally,

(4) distinguishing ultimate materiality and ultimate mentality internally  and  externally  to  see  that there is no self, no person, no being in them, but only materiality and mentality.

When  he  has completed these four steps, he is said to possess the knowledge of analyzing mentality-materiality, nàma-råpa- pariccheda-¤àõa.
Dependent Origination
Having attained the knowledge of analyzing mentality-materiality, he is qualified to discern dependent origination, pañicca-samuppàda. By gradually recollecting his past materiality and mentality, he will eventually reach the first moment of his present life. Following that, he  will  reach  the  last moments of his first past life. There he should discern materiality and mentality forwards and backwards to search for the causes for the rebirth of his present life.

There are mainly five past causes for the production of the present resultant materiality and mentality. The five past causes are: 

1. avijjà,  ignorance Ý wrong knowledge that there exists a real human being.
2. taõhà, craving Ý attachment to the life of that human being.

3. upàdàna, clinging Ý grasping the life of that human being.

4. saïkhàrà, volitional formations Ý the wholesome volitional formations that were responsible for his present rebirth.

5. kammabhava, [force of] action Ý the wholesome kammic force that produced his present rebirth.

Having  found  the  right  five past causes for his present life, he should link and discern the causal relationship between the five past causes and the present resultant materiality and mentality. Then he should discern  such  kind of causal relationship in further past lives and in future lives, too. He should also systematically discern all the twelve links of dependent origination, from ignorance to ageing-death, and understand  their causal relationship in the past, present and future lives.
When he has discerned the causal relationship in this way, he is said to possess the knowledge of discerning cause and condition, paccaya-pariggaha-¤àõa.
Vipassanà
Ultimate materiality, ultimate mentality and their causes are collectively called formations. Formations are the object of vipassanà. Therefore, before  the  meditator can practice vipassanà, he must possess the above-mentioned two kinds of knowledge, that is, the knowledge of analyzing mentality-materiality and the knowledge of discerning cause and condition. Based on these knowledges and with the assistance of the ànàpàna jhànas, the meditator will be able to practice vipassanà to penetrate the real nature of all formations and to sharpen his wisdom in them.
By penetratingly knowing and seeing the arising and passing away of formations, he contemplates them as impermanent, anicca. By penetratingly knowing and seeing their being oppressed by arising and passing away, he contemplates them as suffering, dukkha. By penetratingly knowing and seeing their lack of eternal essence, he contemplates them as non-self, anatta. In this way, he continues to penetrate the three natures of  impermanence, suffering, and non-self of  all  formations and cultivate higher and higher vipassanà insight knowledges.
When  his vipassanà insight knowledge gets higher, sometimes he should contemplate that even the vipassanà insight knowledge itself is also impermanent, suffering, and non-self. This is called reflective insight, pañivipassanà. The vipassanà insight knowledge appears in mind-door cognitive processes. In each one of such  mind-door cognitive process there is a mind-door adverting moment and seven impulsion moments. Following the seventh impulsion moment, there may be or may not be two registration moments. In each of the seven impulsion moments there are usually thirty-four mental formations, as was listed for the ànàpàna first jhàna. When he discerns these mental formations, he can understand that the thirty-seven constituents of enlightenment are included therein.
The Second Tetrad

In the ânàpànassati Sutta, the Buddha continues,

ß[1] He trains thus: `I shall breathe in experiencing rapture'; he trains thus: `I shall breathe out experiencing rapture.' 
[2] He trains thus: `I shall breathe in experiencing pleasure'; he trains thus: `I shall breathe out experiencing pleasure.' 
[3] He trains thus: `I shall breathe in experiencing the mental formation'; he trains thus: `I shall  breathe out experiencing the mental formation.' 
[4] He trains thus: `I shall breathe in tranquillising the mental formation'; he trains thus: `I shall breathe out tranquillising the mental formation.'û
In this passage, the Buddha teaches the contemplation of feelings, vedanànupassanà. This tetrad includes both samatha meditation and vipassanà meditation.

When the meditator abides in ànàpàna first jhàna or second jhàna, he is breathing in and out experiencing rapture, pãti, because rapture is  a jhàna factor of these jhànas. Emerging from these jhànas, he discerns the mental formations, including rapture, therein and contemplates  them as impermanent, suffering, and non-self. At that time his vipassanà insight knowledge is also associated with rapture. It  is  a  rule  that  when there is rapture in the object mental formations,  there will also be rapture in the insight knowledge that contemplates  those mental formations. Therefore he  is  breathing in and out experiencing rapture.
When he abides in ànàpàna first, second, or third jhàna, he is breathing  in and out experiencing pleasure, sukha, because pleasure is  a jhàna factor of these jhànas. Emerging from these jhànas, he discerns the mental formations, including pleasure, therein and contemplates them  as impermanent, suffering, and non-self. At that time his vipassanà  insight knowledge  is  also  associated  with pleasure, so he is breathing in and out experiencing pleasure.
In the Cåëavedalla Sutta of Majjhima Nikàya, perception and feeling are called mental formation, cittasaïkhàro. When the meditator abides in any of the four  ànàpàna  jhànas, he is breathing in and out experiencing  mental formation, because perception and feeling are both associated in each jhàna moment. Emerging from these jhànas, he discerns the mental formations therein and contemplates them as impermanent, suffering, and non-self. At that time he may emphasize in  contemplating  perception  and  feeling,  so he  is breathing in and out experiencing mental formation.
When the meditator enters the four ànàpàna jhànas in succession, he is breathing in and out tranquillising the mental formation. Why is that? It is because the mental formation in each higher jhàna is more tranquil  than  that  in  the lower one. Emerging from each of those jhànas, he contemplates their mental formations as impermanent, suffering, and non-self. At that time, he is also breathing in and out tranquillising the mental formation, because when the object becomes more tranquil the mental formation associated with the vipassanà insight knowledge also becomes more tranquil.

The Third Tetrad

In the sutta, the Buddha continues thus,

ß[1] He trains thus: `I shall breathe in experiencing the mind'; he trains thus: `I shall breathe out experiencing the mind.' 
[2] He trains thus: `I shall breathe  in  gladdening the mind'; he trains thus: `I shall breathe out gladdening the mind.' 
[3] He trains thus: `I shall breathe  in  concentrating  the  mind'; he trains thus: `I shall breathe  out  concentrating the mind.' 
[4] He trains thus: `I shall breathe in  liberating  the mind'; he trains thus: `I  shall  breathe  out liberating the mind.'û 

In this passage, the Buddha teaches the contemplation of mind, cittànupassanà. This tetrad also includes both samatha meditation and vipassanà meditation.

When  the meditator abides in any of the four ànàpàna jhànas,  he  focuses his mind on  the ànàpàna-pañibhàga-nimitta with powerful mindfulness  and  clear comprehension. Because of this reason, it may be said  that  he is cultivating cittànupassanà.  So at that time he is breathing in and out experiencing the mind. Emerging from the jhàna, he contemplates the mental formations therein as impermanent, suffering, and non-self, especially emphasizing  the  mind. At  that  time, he is also breathing in and out experiencing the mind.
When  the  meditator  abides  in the ànàpàna  first or second jhàna, rapture is  associated  with  his  mind. Because of  rapture, his mind is gladdened.  At  that  time, he  is breathing in and out gladdening the mind. Emerging  from  any of  the two jhànas, he contemplates the mental formations  therein  as  impermanent, suffering, and non-self. At  that time, his mind is associated with rapture and is gladdened thereby. Therefore he is breathing in and out gladdening the mind.
When the meditator abides in any of the four ànàpàna jhànas, one-pointedness is associated with his mind and makes the mind concentrate on the ànàpàna-pañibhàga-nimitta. Therefore he is breathing  in  and  out  concentrating the mind. Emerging from any of  the jhànas,  he  contemplates the mental formations therein as impermanent, suffering, and non-self. In doing so, his mind is concentrating  on  the  natures of impermanence, suffering, and non-self. So he  is  breathing in and out concentrating the mind.
When the meditator  abides in the ànàpàna first jhàna, his mind is liberated from the five hindrances. When he abides in the ànàpàna second jhàna,  his mind is liberated from initial application and sustained  application. When  he  abides in the ànàpàna third jhàna, his mind  is  liberated  from  rapture. When he abides in the ànàpàna fourth jhàna, his  mind is liberated from pleasure. Therefore, while abiding in any of  the four ànàpàna jhànas, he is breathing in and out liberating the mind. Emerging from any of the four jhànas, he contemplates the mental  formations  therein  as impermanent, suffering, and non-self. At that time, his mind is liberated from the wrong perceptions of permanence, pleasure, and self. So he is breathing in and out liberating the mind.
The Fourth Tetrad

In the sutta, the Buddha continues as follows,

ß[1] He trains thus: `I shall breathe in contemplating impermanence'; he trains thus: `I shall breathe out contemplating impermanence.' 
[2]  He  trains  thus: `I shall breathe in contemplating fading away'; he trains thus: `I shall breathe out contemplating fading away.' 
[3] He trains thus: `I shall breathe in  contemplating cessation'; he trains thus: `I shall breathe out contemplating cessation.' 
[4] He trains thus: `I shall breathe in contemplating relinquishment'; he trains thus: `I shall breathe out contemplating relinquishment.'û
In this passage, the Buddha teaches the contemplation of dhammas or mind-objects, dhammànupassanà. This tetrad includes only vipassanà meditation.
Emerging from any of the  four  ànàpàna jhànas, the meditator discerns the arising and passing away of ultimate materiality, ultimate mentality [or the five aggregates] and their causes. He contemplates them as impermanent. At that time, he is breathing in and out contemplating impermanence.

There  are  two kinds of fading away, that is, fading away as destruction and  absolute fading away. `Fading away as destruction' is the momentary dissociation of formations. `Absolute fading away' is Nibbàna. When the meditator's vipassanà insight knowledge becomes sharp, he may contemplate the momentary passing away of formations as impermanent, suffering, and non-self. At that time, he is breathing in and out contemplating fading away of formations as destruction. When he  attains  the  noble path and the noble fruition, he realizes the absolute fading away, Nibbàna. At that time and every time later  when he abides in the fruition attainment, taking Nibbàna as object, he is breathing in and out contemplating the absolute fading away.
There are two kinds of cessation, that is, momentary cessation and absolute cessation. When the meditator contemplates the momentary passing away of formations as impermanent, suffering, and non-self, he is breathing in and out contemplating momentary cessation. When he abides in any of the fruition attainments, phala-samàpatti, he is breathing in and out contemplating absolute cessation.

Relinquishment  is  of  two kinds, too, that is, relinquishment as giving up and relinquishment as entering into. When the meditator cultivates  his  vipassanà  insight knowledge  up to the knowledge of dissolution, bhaïga-¤àõa, his contemplation of impermanence is so strong  that  it temporarily removes conceit; his contemplation of suffering  temporarily removes attachment; his contemplation of non-self  temporarily  removes  wrong view.  At that time, he is breathing in and out contemplating relinquishment as giving up defilements. His vipassanà insight knowledge not only makes him give up defilements  but  also  leads him to Nibbàna. Therefore, while practicing vipassanà, he is also breathing in and out contemplating relinquishment  as  entering  into  Nibbàna by inclining the mind towards it. When he eventually realizes Nibbàna, his path knowledge absolutely gives up defilements by cutting them off and enters into Nibbàna by making it  its object. So at that time, he is breathing in and out both contemplating relinquishment  as giving up defilements and contemplating relinquishment as entering into Nibbàna.
Thirty-Seven Enlightenment Constituents in Insight

When  the meditator is practicing vipassanà, insight meditation, based on ànàpànassati meditation, he is cultivating the thirty-seven constituents of enlightenment. 
He maintains  firm  mindfulness  to  contemplate  materiality, feeling, mind, and mind-objects  as  impermanent,  suffering, and  non-self. Therefore he  is  cultivating  the four foundations of mindfulness, cattàro satipaññhànà.
He exerts constant effort to remove unwholesome qualities, such as the wrong perceptions of permanence, pleasure, and self. And he develops  wholesome qualities, such as the vipassanà insight knowledges. Therefore he is cultivating the four right efforts, cattàro sammappadhànà.

He  practices vipassanà sometimes with  zeal  as the  predominant  factor, sometimes  with effort, mind, or  investigation as the predominant factor. Therefore, he is cultivating the four bases of spiritual power or the four accomplishments, cattàro iddhipàdà.
He has strong faith in vipassanà meditation, which is the practice of rightly penetrating the impermanence, suffering, and non-self natures  of formations. This is his controlling faculty of  faith  and power of faith. He exerts  constant effort to contemplate  the  impermanence, suffering, and non-self natures of formations.  This  is  his controlling  faculty  of  effort  and  power of effort. He maintains firm mindfulness of these natures. This  is his controlling faculty of mindfulness  and  power of mindfulness. He develops deep concentration  in  contemplating  these natures. This  is  his controlling  faculty of concentration and power of concentration. He  keeps clear comprehension to penetrate these natures. This is his controlling faculty of wisdom and power of wisdom. Therefore he is cultivating the five controlling faculties and the five powers, pa¤ca indriyàni and pa¤ca balàni. 
His mindfulness of the impermanence, suffering, and non-self natures of formations is the enlightenment factor of mindfulness. His  penetrating  insight  into these natures is the enlightenment factor of investigation of dhammas. His constant effort in exerting the mind to penetrate these natures  is  the enlightenment factor of effort. His rapture arising when he focuses on these natures is the enlightenment factor of rapture. His calming the mind on these natures is the enlightenment factor of tranquility. His strong concentration  on these natures is the enlightenment factor of concentration. His looking on at these natures with equanimity is the enlightenment factor of equanimity. In  this way he is cultivating the seven enlightenment factors, satta bojjhaïgà.

His right understanding of the impermanence, suffering, and non-self  natures  of  formations  is  right  view. His applying the mind to  these  natures is right thinking. Before practicing vipassanà, he keeps precepts and abstains from wrong speech, wrong  action, and wrong livelihood. Those are his right speech, right action, and right livelihood. His  making effort to  penetrate the impermanence, suffering, and non-self natures of formations is right effort. His mindfulness of these natures  is right mindfulness. His deep concentration on these natures is right concentration. Therefore he is cultivating the noble eightfold path, ariyo aññhaïgiko maggo. This is the mundane noble eightfold path.
In this way, when mindfulness of breathing, ànàpànassati, is developed and cultivated by way of vipassanà meditation, the thirty-seven constituents of enlightenment are developed and cultivated.
Noble Paths and Noble Fruitions

When  the  meditator's vipassanà insight knowledge becomes mature, he will realize Nibbàna, which is the supreme bliss, the deathless, the unconditioned state. At that time he realizes the four noble truths. Ultimate materiality and ultimate mentality are the noble truth of suffering, dukkha sacca. Their causes or dependent origination are the noble  truth of origin of suffering, samudaya sacca. Nibbàna  is  the noble  truth  of cessation of suffering, nirodha sacca. The noble eightfold  path  that  is associated at the moment  of  the  noble path is the noble truth of the path, magga sacca. Following the moment of the noble path, two  or  three moments of noble fruition will arise. In this way, he realizes the four noble truths  and  achieves the first stage of sainthood, sotàpanna. He should  continue  to practice vipassanà based on ànàpànassati  meditation  for higher achievements. With  the attainment  of  higher  and  higher stages of sainthood, he will eventually  destroy all the defilements and become an arahant, the worthy one, the perfect one.

Thirty-Seven Enlightenment Constituents in Noble Path
When the meditator realizes Nibbàna and attains the noble path, the thirty-seven constituents of enlightenment are developed and cultivated. 
His  path  knowledge removes the delusion that covered the true nature  of body, feeling, mind, and  mind-objects  [or dhammas]. Therefore, at that moment  the four foundations of mindfulness, cattàro satipaññhànà, are developed and cultivated.

The  effort associated  with  his  noble  path  knowledge  supports it to completely eradicate some defilements and to arouse and develop the wholesome path dhammas [magga-kusala-dhammà]  which realize Nibbàna. At that time, the four right efforts, cattàro sammappadhànà, are developed and cultivated.

Having  attained  the nolbe path and the noble fruition, he can sometimes abide in the fruition attainment with  zeal  as the  predominant  factor,  sometimes  with  effort, mind,  or  investigation as the predominant factor. Therefore, with the attainment of the noble path as the cause, the four bases of spiritual power or the four accomplishments, cattàro iddhipàdà, are developed and cultivated.

He has achieved unwavering faith in the triple gems through the attainment  of  the  first  noble  path. Through his own enlightenment, he obtains firm confidence in that the Buddha is really a perfectly self-enlightened one, Nibbàna really exists, and there really exists the noble saïgha of the Buddha's disciples. This is his controlling faculty of  faith  and power of faith. He exerts  effort to realize Nibbàna. This is his controlling faculty of effort and power of effort. He maintains firm mindfulness of Nibbàna. This  is his controlling faculty of mindfulness  and  power of mindfulness. He develops deep concentration  in  focusing on  Nibbàna. This  is  his controlling  faculty of concentration and power of concentration. He keeps clear comprehension to penetrate Nibbàna. This  is  his controlling faculty of wisdom and power of wisdom. Therefore, at that time, the five controlling faculties and the five powers, pa¤ca indriyàni and pa¤ca balàni, are developed and cultivated. 

His mindfulness of Nibbàna is the enlightenment factor of mindfulness. His  penetrating  Nibbàna is the enlightenment factor of investigation of dhammas. His effort in realizing Nibbàna  is  the enlightenment  factor  of  effort.  His  rapture arising when he focuses on  Nibbàna  is the enlightenment factor of rapture. His calming the mind on Nibbàna is the enlightenment factor of tranquility. His strong concentration  on Nibbàna is the enlightenment factor of concentration. His looking on at Nibbàna with equanimity is the enlightenment factor of equanimity. In  this way the seven enlightenment factors, satta bojjhaïgà, are developed and cultivated.

His  understanding  Nibbàna  is  right  view. His applying the mind to Nibbàna is right thinking. His path knowledges destroy all the defilements  that  could  otherwise  cause wrong speech, wrong action, and wrong livelihood. Therefore right speech, right action, and right livelihood are associated with his path knowledges and fruition knowledges. His making effort to penetrate Nibbàna  is  right effort. His mindfulness of Nibbàna is right mindfulness. His deep concentration on Nibbàna is right concentration. Therefore the noble eightfold path, ariyo aññhaïgiko maggo, is developed and cultivated. This is the supramundane noble eightfold path.
In this way, when ànàpànassati, mindfulness of breathing, is developed  and  cultivated  up  to the attainment of the noble path, the thirty-seven constituents of enlightenment are developed and cultivated.

Conclusion
So far I have explained  how a meditator should develop  ànàpànassati meditation, up to the attainment of arahantship. The mundane thirty-seven constituents of enlightenment that he develops in samatha  meditation  support  him  to cultivate the mundane thirty-seven constituents of enlightenment in vipassanà meditation.  With the support of both the mundane thirty-seven constituents of enlightenment in samatha meditation and in vipassanà meditation, he attains the supramundane thirty-seven constituents of enlightenment in the noble path moment.  That is why I mentioned at the beginning of this talk that when ànàpànassati meditation is developed and cultivated  the thirty-seven constituents of enlightenment  are developed and cultivated.

As the Buddha  instructs  us  in  the ânàpànassati Sutta, ßwhen  mindfulness  of  breathing   is  developed  and cultivated, it is of great  fruit  and great benefit,û and finally ßthey fulfil true knowledge and deliverance,û we  should  follow his wise advice to diligently  practice ànàpànassati meditation. If we develop ànàpànassati meditation systematically as  is  instructed  by  the  Buddha, we are sure to reap great  fruit  and  great  benefit  and  to eventually  achieve true knowledge and deliverance. May all of you attain the highest achievement in the Buddha's teaching.
1
PAGE  
5

