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The Buddha teaches that there are two sides to the path
of every practice: the side of devel oping and the side of
letting go. And it’s inportant that you see the practice in
bot h perspectives, that you have both sides in your
practice. If you practice just letting go, you'll throw away
the baby with the bath water. Everything good will get
t hrown out because you let go of everything and there is
nothing left. On the other hand, if yours is just a practice
of devel opi ng and working and doing, you m ss the things
t hat happen on their own, that happen when you do | et go.

So an inportant part of the practice is realizing which
is which. This is what discernnent is all about, realizing
which qualities in the mnd are skillful, the ones that are
your friends, and which qualities are unskillful, the ones
that are your enem es. The ones that are your friends are
the ones that hel p nake your know edge nore clear, nmake you
see things nore clearly. Things |ike m ndful ness,
concentration and di scernnent and then the qualities that
t hey depend on: virtue, norality, persistence. These are the
good guys in the mnd. These are the ones you have to
nurture, the ones that you have to work at. If you don't
work at them they won't conme on their own.

Sone people think that practice is sinply a matter of
letting the mnd go with its own flow, but the flow of the
mnd tends to flow down, just as water flows downhill, which
is why the mnd needs to be trained. In training the m nd,
we’'re not creating the unconditioned or unfabricated in the
mnd. It’s nore |like polishing wood. The grain is already
there in the wood, but unless you polish it, it doesn't
shine. It isn't beautiful. If you want to see the beauty of
the grain, you have to polish it, to work at it. You don't
create the grain, but the polishing is what brings out the
grain that’s already there. If you don't polish it, it
doesn't have the sanme shinmmer, it doesn't have the sane
beauty as it does when it’s polished.

So the practice is like polishing anay at the mnd to see
what's of real value there within the mnd. That's what the
m ndf ul ness, and the persistence and the ardency, and al
the other ternms that the Buddha uses that suggest effort and
exertion: that's what they're for. This why we have rules in
the practice—rules in terns of the precepts, rules for the
nonks to follow They provide work for the mnd, and it's
good work. They’'re not just "make-work" rules. Wen you hol d
by the rules, you hold by the precepts, and as a result you
find out an awful | ot about the mind at the sanme tine you' re
making life a |lot easier for yourself and for the people
around you. In the beginning it may seem harder to have the



rules to follow, but actually once you are living by them
they open up all kinds of possibilities that weren't there
before, when everything was going in terns of the flow

This is why there has to be effort. This why there has to
be work in the practice. As the Buddha said, right effort
has four sides. Abandoning is only one of the four. There’'s
preventing: preventing unskillful things fromarising. \Wen
unskil I ful things have arisen, those are the things that you
abandon. Then there is giving rise to the skillful
qualities, and finally maintaining themonce they are there.
You devel op these skillful qualities and then you keep them
going so that they develop to higher and higher |levels. So
sonmetines it is useful when you are | ooking at your
practice, to focus on exactly what is it that you are
devel opi ng here—the good things |ike m ndful ness and
alertness. At other times it’s helpful to focus on the
things that you have to let go of, the things that you have
to work at preventing.

You see right effort when you are doing concentration
practice very easily because you have to focus on where you
want the mnd to be, to be aware of where you don't want it
to be, and also to be ready to fight off anything that’'s
going to conme in disturb your stillness of m nd. Wen you' re
focusing on your neditation topic, you pick it up and say
that this what you are going to focus on for the next hour.
By doing this you're giving rise to skillful qualities. And
then you try to keep your focus there. You ve got to keep
rem nding yourself that this is what you are doing here.
You're not just sitting. You re sitting here so you can
devel op the m nd. So you keep it on the topic you ve chosen,
li ke the breath, and then you work it bringing the m nd back
whenever it slips off—bringing it there, keeping it there,
at the sanme tine being aware that any nonment the m nd can
slip off again. And this second | evel of awareness is what
keeps you fromdrifting off obliviously and then com ng back
to the surface five mnutes later, realizing that you were
of f who-knowwhere in the nean tinme. If you re prepared for
the fact that the mnd can | eave at any point, then you can
watch for it. In other words, you' re watching both the
breath and the mnd, [ooking for the first sight that the
it’s going to leap off onto sonething else. This is a
hei ght ened | evel of awareness that allows you to see the
subtle stirrings in the m nd.

The mnd is like an inchworm The inchwormis at the edge
of the | eaf and even though its back feet may still be on
this leaf, its front feet are up in the air, swaying around,
searching around for another leaf to land on. If you re not
careful, you' re not aware of the fact that the mnd is
getting ready to nove. For the inchworm as soon as that
ot her | eaf cones--boonph, it’s off. And so it is with the
m nd, when it |atches onto sonething el se and we’'re not
aware of the fact that it's getting ready to | eave the
breath, it comes as a real surprise when you realize that
you’' ve slipped off somepl ace el se. But when you have a sense



of when the mind is beginning to get a little bit antsy and
ready to nove, you can do sonething about it.

In other words you can't be conplacent in the practice.
Even if the mnd seens to be staying with the breath,
sonetines it's ready to nove on and you’'ve got to have that
second | evel of awareness going as well so that you can be
aware both of the breath and of the m nd together—so that
you have a sense of when the mind is snug with its object
and when it’s beginning to get a little bit |oose. Then if
you see it | oosening up, do what you can to make it nore
snug. |Is the breath unconfortable? Could it be nore
confortable? Could it be finer? Could it be |onger, shorter
what ever? Explore it. The mind is telling you on its own
that it isn't happy there anynore—it wants to nove.

So on the one hand, | ook at the quality of the breath and
then turn around and |l ook at the quality of the mnd—this
sense of boredom this wanting to nove. What's actually
causing it? Sonetinmes it cones fromthe breath, and
sonetines it's just a trait that arises in the mnd—a trait
that stirs up trouble. You want to be sensitive to what's
going on, to see whether the problemis comng fromthe m nd
or the object the mind is focused on. If it’s sinply a sense
of boredomthat comes in, let it go by. You don't have to
[atch onto it. You don't have to identify with it, saying
that it’s your boredom As soon as you identify with your
boredom the mnd has left the breath and is on the boredom
Even though the breath may be there in the background, the
boredomis what has cone into the forefront. Your inchworm
has noved off to the other |eaf.

So if the mnd is getting antsy and saying, "Well, nove.
Find sonething new," refuse for a while and see what
happens. Wat is the strength |ying behind that felt need to
nmove? What’'s giving it power? Sonetinmes you' |l find that
it’s actually a physical sensation soneplace in the body
that you’ ve overl ooked. Way don't you work on that one?

O her tinmes it’s nore an attitude—the attitude that you

pi cked up sonepl ace that said, "Just sitting here not

t hi nki ng about anything is the nost stupid thing you can do.
You are not |earning anything, you are not picking up
anything new. Your mnd isn't being exercised." And just
rem nd yourself, "Were is that voice comng fron?" It’s
com ng from sonmebody who never neditated, who didn't

understand all the good things that cone frombeing still in
the present nonment.
Only when the mind is really still right here can it

begin to resonate with the body. Then there’s a resonance
between the breath and the mnd, a nuch greater sense of

whol eness and oneness. So this is the positive aspect of the
practice that you want to focus on. because if the mnd is
one place and the body is soneplace else, there’s no
resonance. It’'s as if they were singing two conpletely
different tunes. But if you get themtogether, it's |ike
havi ng one chord with lots of over-tones. And then you cone
to appreciate that when there is this sense of resonance



bet ween the body and the m nd, you begin to open up. You
begin to see things in the mnd, to see things in the body,
that you didn't see before. It’s healing for both the body
and the mnd. It’'s also eye-opening in the sense that the
nore subtle things that were there suddenly appear. Then you
gain a sense of appreciation for this, that this is a very
inmportant thing to do with the mnd. The m nd needs this for
its own sanity, for its own health.

So when the mnd starts getting antsy and wants to nove
around and think about things and analyze things and it
starts telling you that you re stupid to sit here and not
think, remnd it that not everything has to be thought
t hrough, not everything has to be anal yzed. Sone things have
to be experienced directly. Because when you anal yze things,
where does the analysis cone fron? It cones nostly from your
ol d ignorant way of thinking. And what we’'re doing as we get
the mnd to settle dowm is to put those ways of thinking and
those ways of dividing up reality aside. For a state of
concentration you want to get the m nd together with the
body and a sense of oneness, a sense of resonance between
t he two.

Once they’ ve had chance to be together, then you can
begin to see that things begin to separate out on their own.
And this is a totally different way of separating. It’s not
t he kind of separating that comes from ordi nary thinking.
It’s actually seeing that even though the body and mind are
resonating, they are two separate things, |ike two tuning
forks. You strike one tuning fork, put another one next to
it, and the this second tuning fork picks up the resonance
fromthe first one, but they're two separate forks. Once
t hey have had a chance to resonate for a while, you begin to
see that they are two separate things. Knowng is different
fromthe object of knowi ng. The body is the object, the m nd
is the knowi ng. And this way when they separate out, they
don't separate out because you have sone preconceived notion
of how they should be—you watch it actually happening. It
is a natural occurrence. It’s |like the grain of the wood,
when you polish it all of a sudden the grain appears. Not
because you designed the grain. It’s the way it is. It’s the
way the wood has al ways been all along. It’s just that
you' re giving yourself a chance to really see it for what it
is instead of comng in with all your preconceived notions
about how things get divided up, how things should be
anal yzed. There's a natural separation |line between nane and
form body and m nd. They cone together, but they're
separate things, and when you |earn howto see this, that’s
when real discernnent cones in.

This is why the discernment that conmes with concentration
is a special kind of discernnent. It’s not your ordinary
node of thinking. It conmes fromagiving things a chance to
settle down. Like a chemcal m xture: If everything gets
jostled around, the two chem cals are always m xed together,
and you can't tell that there are two in there. There seens
to be just one mxture. But if you let it sit for a while



one of chemcal wll settle out. One will be lighter than
the other and you'll see that there are actually two
separate chem cals there. They separate thensel ves out on
their own.

The sane with the mnd. Alot of these things begin to
separate out on their owm if you sinply give the mnd a
chance to be still enough and you' re watchful enough. If
you're not watchful, the stillness drifts off into
drowsi ness. So you need the m ndful ness as well as the
stillness together for this to happen properly.

Wth the stillness you're letting go of a |ot of nervous
activity, youre letting go of a lot of unskillful things in
the mnd. But with the m ndful ness you' re devel opi ng the
skillful qualities you need. This is howthe letting go and
t he know ng com ng together. \Wen the Buddha tal ks about the
four Noble Truths he tal ks about the duty appropriate to
each. Your duty with regard to craving is to let it go .
Then he says there is a third Noble Truth, which is the
cessation of suffering. And what is that? It's the letting
go of the craving at the sane tine that you are aware of
what is happening. So it’s a double process. There's know ng
together with the letting go, and this nakes all the
difference in the world. Most of the tinme we |et go of
craving and we’'re not aware of what is happening so it’s
not hing special. It is just the ordinary way of life as we
nove fromone craving to another. But when the m nd has been
still enough, the m ndfulness is well-devel oped enough so
that when that craving gets |let go of—the craving gets
abandoned— you're aware of it as well, and this opens up
sonmet hing new in the m nd.

This is why the Noble Eight-fold Path is the path to
cessation of suffering, because when we | ook at the factors
of the path they fall into two types: the ones that devel op
and the ones that let go—they let go of all the unskillful
nervous activity in the mnd. The devel opi ng ones are the
ones that devel op insight, discernnent, concentration,

m ndf ul ness, right effort. They all work at awareness,
knowi ng clearly what is happening in the present nonent.

So there are these two sides to the practice and you want
to make sure that you' ve got both sides for your practice to
be conplete. It’s not just a practice of relaxing and
letting go, and it’s not just a practice of staying up al
night and neditating ten hours at a stretch, really pushing,
pushi ng, pushing yourself. It’s finding a bal ance between
cl ear knowi ng and effort, a bal ance between devel opi ng and
letting go, know ng which is which and how to get that
bal ance just right. That's the skill of the practice. And
when you have both sides of the practice perfectly bal anced,
they conme together and are not a separation anynore. You've
got the mnd in a perfectly clear state where the know ng
and the letting go becone al nost the sane thing. The know ng
and the letting go.

But the bal ance doesn't occur w thout practice. You may
ask, "What are we practicing for?" Well, we’re practicing



for the tine when ultimtely we can naster these things. The
practice gets bal anced and then things really open up in the
m nd
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