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Abstract

This thesis explores the methodological foundations and epistemological dynamics of
meditation in the Theravada Buddhist tradition, with a special focus on the Pa-Auk system.
Drawing on canonical, commentarial, and contemporary sources, it examines how modern
practitioners often misapply conceptual understanding (pafiniatti), misinterpret meditative

experiences, and approach practice with distorted attitudes shaped by performance culture.

The study highlights the necessity of doctrinal clarity (sutamayd pannd) and precise
reporting in teacher—student relationships, demonstrating how misunderstanding key
concepts—such as nimitta, samadhi, or the meditative breath—can derail concentration and
insight development. Through a close analysis of Pa-Auk Sayadaw's manuals and
pedagogical principles, the thesis advocates for the use of structured reporting systems,
accurate translations, and integrated theoretical training to ensure faithful transmission of the

Dhamma.

Ultimately, this work argues for a refined approach to Theravada meditation that
preserves doctrinal integrity while adapting skillfully to the needs of modern practitioners. It
contributes to contemporary Buddhist studies, contemplative pedagogy, and the broader
discourse on how traditional wisdom systems interface with global education and

psychological paradigms.



Chapter I - Introduction

Anapana meditation, rooted in the early discourses of the Buddha, represents one of
the most foundational and accessible forms of meditative practice within the Theravada
tradition. Centered on mindfulness of breathing (anapanasati), it functions not only as a
starting point for beginners but also as a crucial platform for cultivating deeper states of
concentration (samadhi) and insight (vipassana). Despite its apparent simplicity,
contemporary practitioners often face significant challenges when attempting to engage with

this practice in a sustained and transformative manner.

While the meditative technique itself has remained consistent over centuries, the
cultural, psychological, and technological context in which it is now practiced has shifted
dramatically. Modern practitioners—particularly those immersed in globalized, urban, and
performance-driven cultures—often carry with them deep-seated mental habits and
conceptual frameworks that conflict with the contemplative ethos of traditional Buddhist
training. This mismatch gives rise to a fundamental dissonance between ancient principles of

practice and the contemporary mental landscape of the yogi.

This thesis identifies and explores three core challenges commonly encountered by

modern meditators in their approach to Anapana meditation:
1. The Conflict Between Modern Striving and Meditative Receptivity

In performance-oriented cultures, individuals tend to approach meditation with the
same mindset used to pursue academic, professional, or personal success. The relentless
pursuit of outcomes, combined with performance anxiety and a need for control, undermines
the gentle attentiveness and non-striving attitude essential to breath-based practice. As a
result, effort becomes excessive, awareness becomes forced, and the mind loses the

spaciousness required for genuine stillness to emerge.
2. Misinterpretation of Parfiiatti in the Abhidhamma Framework

A second challenge arises from the doctrinal misunderstanding of parnnatti

(conceptual designation), a key category within Theravada Abhidhamma. When
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misunderstood as mere abstraction or falsely equated with ultimate reality (paramattha
dhamma), pannatti can either be dismissed prematurely or clung to rigidly. Both errors lead
to conceptual entanglement, obscuring the flexibility and clarity needed for meditative insight.
Rather than serving its functional role as a skillful support for practice, panifiatti becomes a

source of confusion and fixation.
3. Lack of Theoretical Grounding in Meditative Progression

The third obstacle concerns the absence of sufficient theoretical knowledge regarding
the stages of meditation and the nature of meditative objects such as the breath and nimitta
(meditative signs). Without understanding the sequential development of samatha and
vipassand, practitioners often misjudge their experiences—overestimating progress, doubting
legitimate insight, or failing to recognize key transitions. This creates significant
communication gaps between teacher and student and often leads to misreporting,

misdiagnosis, and stagnation.

These challenges are not minor technical issues; they reflect deep structural tensions
between modern psychology, cultural conditioning, and classical Buddhist contemplative
models. If unaddressed, they can transform a liberating path into yet another domain of self-
centered striving. Thus, this thesis adopts a multidisciplinary methodology—drawing from
Buddhist doctrinal analysis, meditative phenomenal, and contemporary mindfulness
research—to examine these obstacles and propose a more integrated, context-sensitive

framework for practicing Anapana meditation today.
1.1 The Growing Global Interest in Theravada Meditation

Over the past several decades, Theravada meditation has experienced a remarkable
global resurgence. Techniques such as vipassana (insight) and samatha (tranquility),
especially through the practice of anapanasati, have spread far beyond their origins in
Myanmar, Thailand, Sri Lanka, and Cambodia. Influential masters—including Mahasi
Sayadaw, Pa-Auk Sayadaw, and Ajahn Chah—have played a central role in this expansion,
establishing retreat centers, monastic networks, and online resources that provide systematic

instruction to a worldwide audience.

This revival coincides with a growing secular interest in the psychological and

physiological benefits of mindfulness. Clinical psychology, education, and neuroscience



increasingly recognize mindfulness-based interventions as effective tools for managing stress,
anxiety, and attention-related disorders. However, while secular mindfulness often draws
upon Theravada sources, the full contemplative and ethical context remains alive and
essential for those pursuing the deeper goals of Buddhist practice—liberation from suffering,

not just symptom reduction.

Today, practitioners range from urban professionals in Western cities to monastics in
Southeast Asian Forest monasteries. This democratization of access is both a sign of vitality
and a source of complexity. As ancient methods meet diverse modern minds, new tensions
arise—particularly around how to transmit, translate, and embody traditional teachings

in culturally appropriate yet doctrinally faithful ways.

1.2 Tensions Between Modern Ethos and Ancient Practices

While the popularity of Theravada meditation continues to grow, many contemporary
practitioners encounter subtle but pervasive conflict between modern psychological
conditioning and traditional meditative principles. In modern societies shaped by
capitalism, industrialization, and digital technologies, values such as productivity, control,
and speed are normalized. These values manifest in meditation as restlessness,
perfectionism, and goal-oriented striving, all of which are antithetical to the purpose of

anapanasati.

By contrast, classical Buddhist training emphasizes patience, letting go, present-
moment awareness, and equanimity. Meditation is not a tool to "achieve" calmness, but a
field of cultivation where unwholesome tendencies are gradually attenuated through non-
reactive observation. When the modern ethos of control invades this field, effort becomes
aggressive, mindfulness becomes mechanical, and tranquility is reduced to a target rather

than a condition for insight.

This tension is not merely psychological; it has doctrinal implications.
Misunderstandings about the function of parfifiatti, confusion about meditative objects, and
premature evaluations of progress are all exacerbated when ancient teachings are filtered
through modern assumptions about efficiency and personal success. The result is a subtle

distortion of both method and goal.



1.3 Methodology

This thesis adopts a textual-analytical and phenomenal informed approach,

integrating the following methods:
1. Doctrinal-Textual Analysis
Primary sources include:

o Canonical Pali texts (dnapanasati Sutta, Mahdasatipatthana Sutta, Visuddhimagga),

o Commentarial literature (e.g., Abhidhammattha-sangaha),
e Manuals by contemporary masters, especially Pa-Auk Sayadaw’s Knowing and

Seeing, The Light of Wisdom, and retreat transcripts.

These texts are analyzed to trace meditative instructions, doctrinal classifications, and

their intended functions in structured meditation.

2. Comparative Conceptual Inquiry

A cross-cultural critique of how key Buddhist terms (parifiatti, samadhi, nimitta,
vipassanda) are translated and understood in non-Pali speaking, modern contexts. Special

focus is given to:

e Misinterpretations rooted in Western philosophical and psychological assumptions,
o The divergence between sammuti-sacca (conceptual truth) and paramattha-sacca

(ultimate truth) in meditative contexts.
3. Pedagogical Reflection

Drawing from reported retreat experiences, teacher feedback systems, and practitioner

case studies (especially within Pa-Auk retreats), the thesis reflects on:

o How misreporting or conceptual fixation impacts meditative development,
o The importance of self-reflection and structured guidance,

e The role of manuals, interviews, and theoretical literacy in long-term progress.

This method bridges textual understanding with lived meditative practice.
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In the evolving landscape of global Buddhism, Anapana meditation stands as a
profound yet often misunderstood practice. Rooted in canonical teachings and refined
through centuries of monastic discipline, it remains central to the Theravada path of
cultivating concentration and insight. Yet, as this ancient discipline interfaces with
contemporary cultures marked by productivity-driven values, psychological fragmentation,
and linguistic reinterpretation, practitioners encounter structural and experiential challenges

that compromise the integrity and transformative power of the practice.

The three core obstacles identified in this thesis—the conflict between modern
striving and meditative receptivity, doctrinal misinterpretation of pafifiatti, and inadequate
theoretical grounding in meditative progression—are not isolated technical issues. They
emerge from a deep incongruity between the classical Buddhist soteriological framework and
the modern psychological and cultural ethos. These tensions call for not just greater fidelity
to traditional sources but also a more nuanced, context-aware pedagogy that honors both

doctrinal precision and the lived realities of modern meditators.

By integrating textual analysis, cross-cultural conceptual inquiry, and insights from
lived meditative experiences, this study aims to contribute to a more balanced and sustainable
model of Anapana practice. Such a model neither romanticizes the past nor capitulates to the
assumptions of the present but instead seeks a middle path—grounded in the Dhamma yet
responsive to the challenges of our time. Through this investigation, the thesis aspires to
illuminate both the pitfalls and the potential of meditative training in the modern world,

thereby reaffirming Anapana’s relevance as a gateway to deep inner transformation.



Chapter II: The Modern Mindset as a Meditative Obstacle

2.1 Characteristics of the Modern Ethos

Productivity, Performance Anxiety, and Control as Meditative Barriers

The ethos of the modern world—especially within industrialized, digital, and
capitalist societies—is fundamentally shaped by values that prioritize efficiency, measurable
achievement, and mastery over outcomes. These ideals permeate educational systems,
corporate structures, and even interpersonal relationships, producing a worldview in which
personal worth is often equated with productivity, external success, and forward momentum.
While these values may yield tangible benefits in secular spheres, they become significant

obstacles when carried into the meditative domain.

In the context of Buddhist meditation—particularly anapanasati (mindfulness of
breathing)—the goal is not to achieve an external result, but to cultivate inner stillness,
receptivity, and liberating insight. Yet many modern practitioners, often unconsciously,
transpose performance-driven attitudes onto their meditative path. This results in three
interrelated psychological tendencies that directly hinder meditative progress: productivity

fixation, performance anxiety, and the urge to control.
2.1.1 Productivity Fixation

In modern life, time is commonly perceived as a resource to be maximized, and
meditation is frequently approached as a means to produce desired outcomes—such as
calmness, clarity, or enhanced focus. The breath becomes something to manipulate or

optimize, and meditation is treated like a cognitive tool or productivity hack.

This utilitarian view undermines the very heart of meditative practice, which depends
on abandoning craving and relinquishing attachment to results. When success is
measured through quantifiable outcomes—such as the duration of a sitting, reduction in stress,
or attainment of meditative signs—the practitioner risks instrumentalizing meditation. It
becomes a task to complete, rather than a process to dwell within. In this frame, the subtle
richness of the present moment is eclipsed by goal-oriented striving, making genuine insight

elusive.



2.1.2 Performance Anxiety

Closely linked to productivity is the phenomenon of self-comparison and
performance anxiety. Modern meditators often ask themselves: “Am [ doing this
correctly?”, “Why am I not progressing as fast as others?”, or “How do [ measure up to the
ideal practitioner?” This mental environment, saturated with comparison and internal

judgment, generates subtle but persistent anxiety.

Such anxiety manifests as excessive self-monitoring, which fragments attention and
introduces unnecessary tension. Rather than cultivating a spacious, embodied awareness of
the breath, the practitioner becomes absorbed in an evaluative feedback loop: “Is my
concentration deep enough?”, “Why is my mind still restless?” This habit of self-
surveillance displaces the simplicity and immediacy of mindfulness with layers of doubt,

frustration, and overthinking—obscuring the natural unfolding of meditative clarity.

2.1.3 The Urge to Control

Another hallmark of the modern mindset is the deeply held belief that control yields
success. In ordinary life, exerting control over schedules, environments, and emotions is seen
as a sign of competence. However, when this attitude is imported into meditation, it directly
contradicts the main of the path, which emphasizes non-reactivity, surrender, and natural

unfolding.

This urge to control takes subtle but pervasive forms: forcing the breath to follow a
fixed rhythm, attempting to block thoughts or sensations, or rigidly pinning attention to a
single point. These actions, though well-intentioned, create a kind of inner aggression—a
conflict between how the mind is and how the meditator wants it to be. Instead of allowing
the mind to settle through relaxation and patience, the practitioner tries to force stillness.
Ironically, this often amplifies restlessness and internal resistance, making concentration

more elusive.

Conclusion: Recognizing the Invisible Architecture of the Modern Psyche

The psychological tendencies of productivity, performance anxiety, and control
form the unseen architecture of the modern psyche. When these attitudes enter meditation

unexamined, they distort the practice, transforming it from an open inquiry into yet another



domain of ego-driven striving. Rather than supporting liberation, they reinforce the very

patterns of craving (fanha) and aversion (dosa) that Buddhist practice seeks to uproot.

Recognizing and understanding these deeply conditioned mental habits is essential for
their transformation. Only by bringing them into awareness can the practitioner begin to
restore the core meditative attitudes of humility, receptivity, and patience. In doing so,

meditation ceases to be a project of the self and becomes a path of release.

2.2 How Greed and Aversion Shape Meditation

Psychological Mechanisms in Meditative Experience

Within the framework of Buddhist psychology, all unwholesome mental states are
ultimately rooted in three primary defilements: greed (lobha), aversion (dosa), and delusion
(moha). While these afflictions are often associated with actions in daily life, they also
manifest—more subtly and often more destructively—within the domain of meditation itself.
Ironically, though practitioners turn to meditation to overcome these tendencies, they

frequently bring them into practice in disguised and internalized forms.

In contemporary contexts, particularly among those conditioned by performance-
oriented cultures, greed and aversion often shape how the breath is perceived, how effort
is applied, and how meditative experiences are interpreted. These psychological patterns, if
left unexamined, create subtle inner conflicts that obstruct concentration, distort intention,

and deviate the practitioner from the path of authentic transformation.
2.2.1 Greed as Craving for Progress and Special States

In meditation, greed rarely presents itself as material desire. Instead, it manifests as a
subtle craving for progress, achievement, or exceptional meditative states—deep
concentration, bliss, jhana, or rapid insight. This form of craving is often fueled by
comparison: with past experiences, with others’ reported attainments, or with idealized stages

outlined in meditation manuals.

Practitioners may sit with a sense of anticipation, grasping for the next stage, subtly

hoping that each breath will lead to transformation. This clinging to outcomes generates
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tension in the body and agitation in the mind, blocking the natural relaxation essential for
samadhi to develop. Awareness becomes future-oriented, rather than rooted in the present
moment, and meditation becomes another arena of ego affirmation—seeking to become

someone who is calm, advanced, or enlightened.

Greed also distorts interpersonal dynamics in practice communities. In traditions that
emphasize meditative attainments, practitioners may feel pressure to embellish or
misrepresent their progress during interviews. This compromises the honesty that is vital to
authentic mental growth and fosters a disconnection between actual experience and reported

perception.

2.2.2 Aversion as Frustration and Resistance

When meditative expectations are unmet, aversion frequently follows. This may take
the form of impatience with the breath, irritation at the mind’s restlessness, or dissatisfaction
with the pace of perceived progress. For modern practitioners accustomed to immediate
feedback and visible results, the ambiguity and gradual unfolding of meditation can be a

source of frustration. When results fail to appear, rejection sets in: “Why is this not working?”

This resistance often manifests physically—through restlessness, discomfort, or
tension—and psychologically, as dislike of the practice itself. The breath, meant to be a
calming refuge, becomes an object of struggle. The yogi may divert attention to stronger

sensations, criticize themselves for distraction, or lose confidence in the method altogether.

At a subtler level, aversion also appears as resistance to the natural wandering of the
mind. Rather than patiently observing and returning, practitioners often attempt to suppress
thoughts, inadvertently feeding the very agitation they seek to avoid. This control-based
aversion contradicts the center of mindfulness, which emphasizes acceptance and gentle

redirection over suppression or force.

2.2.3 The Feedback Loop Between Greed and Aversion

Greed and aversion rarely operate in isolation. More often, they co-arise and
reinforce one another in a cyclical dynamic that traps the practitioner in a loop of striving
and disappointment. When craving for progress is strong and expected results do not
materialize, aversion arises. In response, the yogi doubles their effort, renewing desire and

intensifying frustration when progress again remains elusive.



This feedback loop contracts awareness, distorts perception, and leads to mental and
physical exhaustion. Rather than cultivating upekkha (equanimity), the meditator becomes
further entangled in dukkha (suffering)—ironically, within a practice designed to liberate
from these very patterns. The path devolves into a cycle of grasping and rejecting, obstructing
the very insight mindfulness is meant to develop: the realization of impermanence, non-self,

and the unsatisfactory nature of conditioned experience.
Conclusion: From Control to Clarity

Understanding the subtle workings of greed and aversion within meditation is
essential to progressing on the path. These forces often masquerade as effort, discipline, or
ambition—making them difficult to identify. But without recognizing and releasing these

defilements, the practice becomes yet another arena for the ego to assert control.

Meditation must be reframed not as a project of self-improvement, but as a process
of self-surrender—a deep unlearning of conditioned patterns. Only through relinquishing
craving and resistance can the practitioner encounter the breath—not as a means to an end,
but as a doorway into present-moment clarity. In this letting go, the mind softens, awareness

deepens, and the space for genuine insight emerges.

2.3 From Effort to Obsession: The Coarsening of Breath

Neurological Reflections

In the early stages of Andpana meditation, a moderate degree of effort is both natural
and necessary. It helps to anchor attention, establish initial mindfulness (sati), and stabilize
the mind. However, when effort becomes excessive—driven by a subtle craving for
meditative progress or attainment—it evolves into obsession. The practitioner begins not
merely to observe the breath, but to grasp at it, manipulate it, and force it to conform to
expectations. This shift, often imperceptible at first, gradually transforms the natural rhythm
of the breath into a strained, artificial process. What the classical texts caution against as

the “coarsening of the breath” begins to unfold—both physiologically and experientially.



2.3.1 Neurological Reflections: Striving and the Sympathetic Nervous System

Contemporary neuroscience offers a valuable lens through which to examine this
phenomenon. The autonomic nervous system, which regulates involuntary bodily functions

such as breathing, consists of two complementary branches:

e The sympathetic nervous system, associated with the “fight-or-flight” response,
which mobilizes the body in times of stress or effort.
o The parasympathetic nervous system, which promotes rest, digestion, and the state

of deep relaxation conducive to meditative absorption.

When meditation is approached with excessive striving, anxiety, or tension, the
sympathetic system becomes activated, increasing respiratory rate and creating muscular
tension, especially in the chest and abdomen. Though the practitioner may believe they are
concentrating well, what is often occurring is hypervigilant control of the breath—a

condition driven more by stress than by mindful awareness.

This physiological tension disrupts the body’s natural breathing rhythm, making it
shallow, forced, or irregular. The nervous system’s feedback loop means that these bodily
changes in turn reinforce mental agitation, impairing the sensitivity and subtlety of
perception necessary for deep samadhi. Thus, neurophysiological stress responses become a

barrier to meditative deepening, despite appearing externally as sustained attention.

2.3.2 From Presence to Manipulation

From a first-person perspective, this dynamic manifests as a gradual shift from
observing the breath to managing it. The practitioner may begin with a relaxed
attentiveness, but when distractions arise or progress feels stagnant, they begin to “try
harder”—grasping at the breath, narrowing attention too tightly, or mentally “chasing”

absorption.

In its natural state, the breath is rhythmic, gentle, and uncontrived. It mirrors the inner
state of the mind—calm breath reflects the calm mind. Yet under the influence of obsessive
effort, the breath becomes rigid, mechanical, or unnatural, stripped of its spontaneity.
Practitioners may unconsciously elongate the breath, constrict it, or impose artificial

patterns—all in the hope of controlling internal states.
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This shift serves the organic relationship between awareness and breath. Instead of
cultivating receptive mindfulness, the practitioner anchors the mind through willpower and
fixation—a quality often mistaken for concentration but lacking the pliancy (muduta) and

serenity (passaddhi) essential for meditative insight.

2.3.3 The Illusion of Progress and the Trap of Subtle Violence

One of the most insidious consequences of this pattern is that it may masquerade as
success. Practitioners often report feeling "highly focused" or “locked on” to the breath,
unaware that their apparent stability is actually a form of over-concentration rooted in
tension. Without the guidance of an experienced teacher, this state may be mistaken for

genuine meditative absorption.

Over time, this creates a subtle internal violence—a relationship to practice defined
not by acceptance and curiosity, but by control and coercion. The yogi fights with the breath,
imposes expectations upon it, and suffers when it fails to comply. Frustration arises. Self-
criticism follows. The cycle repeats. In striving to force the breath into stillness, the

practitioner undermines the very calm they seek to cultivate.

Conclusion: Letting the Breath Lead

The transition from balanced effort to obsessive striving represents a profound,
though often overlooked, obstacle in meditative practice. Neurologically, it activates the
body's stress response, disrupting the very conditions conducive to concentration. It
transforms the breath from a natural object of awareness into a manipulated target of

control.

The coarsening of breath is not a trivial byproduct; it is a symptom of deeper
confusion—an inability to relinquish the habits of doing, controlling, and achieving. To
navigate this, practitioners must learn to cultivate a wise, measured relationship with effort.

The breath must be followed, not forced; known, not controlled.

True samadhi arises not through gripping the breath tightly, but through dwelling
with it gently—allowing the rhythm of life itself to become the teacher. In this space of

receptive stillness, the practitioner is no longer chasing meditation, but entering into it.



2.4 Tactile Fixation and Misidentification

How Fixation on Bodily Sensations Replaces Breath Awareness

In the early and intermediate stages of Anapana meditation, particularly as the breath
becomes subtler, practitioners often experience a common deviation: attention shifts from the
breath itself to more tangible bodily sensations associated with it. These may include the
feeling of air at the nostrils, a tickling at the upper lip, or the expansion and contraction of the
abdomen. While such tactile cues can initially aid in grounding awareness, over-reliance on
them often results in a subtle yet critical misidentification: mistaking bodily contact for

the breath.
2.4.1 The Origin of Tactile Fixation

This fixation emerges not arbitrarily, but as a compensatory response. When the
breath becomes faint—due either to the natural progression of practice or to agitation, over-
effort, or distraction—the meditator may feel anxious or disoriented. In seeking a sense of
perceptual stability, the mind instinctively gravitates toward more obvious, neurologically
vivid sensory inputs. Tactile sensations, by contrast to the subtle flow of breath, are spatially

distinct and emotionally grounding.

However, this shift subtly reorients the meditative object. Rather than attending to
the dynamic, processual quality of the breath cycle, awareness becomes locked onto static
somatic points. Over time, what began as support becomes a substitute: the practice

transforms from breath awareness to bodily fixation.
2.4.2 Sensory Tunnel Vision

From the lived, subjective experience of the practitioner—this misidentification
results in a form of “sensory tunnel vision.” Attention narrows, becoming concentrated in a
dense, localized region of the body. Though the meditator may feel focused, this focus is
often tense, constricted, and forced. The expansive, fluid nature of mindful awareness is

replaced by a rigid tethering to surface sensation.

The consequences of this misdirection may include:



9

e Over-stimulation of bodily sensations, sometimes misread as nimitta or signs of
progress

o Emotional reactivity toward those sensations (e.g., discomfort, tingling, heat)

o Inaccurate reporting to teachers, wherein bodily awareness is mistaken for genuine

breath-based concentration or meditative insight

Moreover, this narrowing of focus obstructs the natural deepening of tranquility
and insight, reinforcing identification with the body (kaya) rather than supporting

dispassionate observation of impermanence and non-self.
2.4.3 Doctrinal Implications: Losing the Object

From a doctrinal perspective, the Anapanasati Sutta emphasizes awareness of the
entire breath body— “sabbakdyapatisamvedi assasissami’ti sikkhati”—a comprehensive
experience of inhalation and exhalation. The Visuddhimagga and its commentaries elaborate
on this, guiding practitioners from coarse perception to subtle, unified observation of the

breath’s flow.

When attention is anchored in a localized contact point, this doctrinal arc is
disrupted. Instead of refining awareness toward a unified field of subtle experience, the
practitioner remains tethered to a fragmented, surface-level somatic proxy. In some cases,

this can lead to complex psychosomatic phenomena, such as:

e Vivid tactile imagery or sensations of movement
e Illusory energetic flows or pressures

o Persistent sensations at the nostrils or chest misinterpreted as progress

Though not inherently problematic, these phenomena can become distractions or

delusions if clung to or mistaken for meditative attainments.
Toward Corrective Awareness

The solution is not to eliminate bodily sensation, but to recontextualize it within a
broader framework of mindful attention. Rather than clinging to contact points, practitioners
are encouraged to return to the breath as a fluid process, with awareness anchored in rhythm,

continuity, and receptivity.
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Recommended approaches include:

e Relaxing effort when the breath fades, trusting its natural return

e Widening awareness to include breath and surrounding sensations, rather than
narrowing forcibly

e Recognizing and gently noting when attention has shifted to bodily proxies, then

returning to the breath without judgment

These corrections allow the practitioner to reestablish the breath as the central
object, while preserving the qualities of non-striving, openness, and equanimity essential

for both samatha and vipassana.
Conclusion: Restoring the Breath as the Pathway

Fixation on bodily sensations in Andpana meditation arises from an understandable
desire for clarity and stability. Yet when these sensations eclipse breath awareness, the
practice risks becoming a mimicry of mindfulness—vivid in experience, but subtly

misaligned in intention.

To progress, the practitioner must learn to distinguish between supportive anchors
and substituted objects. The breath, when observed without grasping, remains a profound
teacher: a gateway to the present moment, and a mirror of the mind’s deeper patterns.
Through refined attention and embodied patience, one can return to the breath—not as a point

to control or feel, but as a process to accompany, to trust, and ultimately, to transcend.

2.5 Clarifying the Purpose and Principles of Anapana Meditation

Anapana meditation—mindfulness of breathing (anapanasatiy—is among the most
accessible and widely practiced forms of meditation in the Theravada tradition. At first
glance, its instruction appears disarmingly simple: “know the breath in, know the breath out”
(satova assasati, satova passasati). Y et beneath this simplicity lies a profoundly sophisticated
training in attention, equanimity, and insight. Many modern meditators, however, face
significant obstacles—not due to a lack of effort, but due to misunderstanding the nature of

breath, the function of mindfulness, and the structural progression of the practice.
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To realign with the Buddha’s original teaching, practitioners must reflect deeply on
six foundational questions that illuminate the core purpose and correct method of Anapana

practice.
1. What Is the Nature of the Breath?

In Buddhist meditation, the breath (assasa—passdsa) is not merely a physiological
event or tactile sensation. Within the framework of Abhidhamma, it is classified as a
conceptual object (panfatti)—specifically, a composite designation (samiiha-paifiatti)
and a configuration-based concept (santhana-paiiiatti). It is not a paramattha-dhamma
(ultimate reality) and therefore cannot serve directly as the object of insight (vipassana) until

further analytical wisdom breaks down its constituent elements.

Early-stage meditation requires the breath to be observed as it is—unforced and
unmanipulated. As mental agitation fades and tranquility (samatha) deepens, the breath
naturally becomes lighter, finer, and more refined. This progression is not the result of

active intervention, but of receptive stillness.

The breath thus acts as both mirror and bridge: it reflects the quality of the mind and
also facilitates access to deeper meditative states. To illustrate, one may consider the analogy
of a young child: a mind like that of a three-year-old—free from craving, aversion, and
worldly concerns—rests naturally in the present. In the same way, the meditator must return

to simplicity: knowing the breath, gently and steadily, with no agenda.
2. What Is the Touching Point?

A core feature of Anapana practice is identifying the “touching point”
(phutthaphutthokasa)—the area where the breath is most distinctly felt. Typically located at
the rims of the nostrils, upper lip, or nasal cavity, this point provides a reference zone for

stabilizing attention.

However, the physical contact is not the meditation object itself. As the Pa-Auk
Sayadaw tradition emphasizes, mindfulness should rest slightly above this point, in the
space through which the breath flows. Like tethering a calf to a post, this positioning allows

the mind to remain nearby without grasping.
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The practitioner’s task is to rest awareness lightly at this zone, allowing the breath
to pass through naturally while being known with clarity and continuity. Over-focusing on
the tactile sensation—mistaking it for the breath—Ileads to narrowing of awareness, tension,

and somatic fixation.

The term phutthokasa is often translated as “touching point,” but a more skillful
rendering might be “the place where the breath is most easily known.” This phrasing

emphasizes its function as a support—not as a target—for awareness.
3. What Is the Purpose of Teaching Anapana by the Buddha?

The Anapanasati Sutta (M.1.70) presents breath meditation as a comprehensive path
integrating both calm (samddhi) and insight (vipassana). The practice is structured around

sixteen progressive steps, grouped into four tetrads:

1. Contemplation of the Body (kayanupassana) — noticing long and short breaths, and
experiencing the full breath-body

2. Contemplation of Feelings (vedananupassana) — observing rapture (piti), joy
(sukha), and sensations

3. Contemplation of the Mind (cittanupassana) — perceiving and calming mental
states

4. Contemplation of Dhammas (dhammanupassana) — realizing impermanence,

fading away, cessation, and release

These stages affirm that Anapana is not merely preparatory—it is a complete

framework capable of leading the practitioner from initial mindfulness to nibbana.

Importantly, the Buddha’s primary emphasis was the establishment of sati. The
instruction “satim upatthapetva” means “having established mindfulness,” highlighting
continuity of attention—not pursuit of altered states. Beginners, therefore, should focus
simply on knowing the breath—clearly and without distraction—not on attaining jhana or

chasing meditative phenomena.
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4. What Are the Objectives of Anapana for Beginners?

For novice meditators, it is not necessary to engage all sixteen steps of the
Anapanasati Sutta. Instead, the objective is to develop basic stability and clarity through

three foundational meditation objects:

e The Breath Itself — Awareness of natural inhalation and exhalation without
manipulation.

e The Touching Point — The bodily area where breath is most clearly perceived,
anchoring attention.

e Parikamma Nimitta (Preparatory Sign) — The initial mental representation of the

breath, combining sensation and movement perception.
As concentration develops, more refined nimittas may appear:

o Uggaha Nimitta (Acquired Sign) — a clear internal image, often cotton-like or white.
o Patibhaga Nimitta (Counterpart Sign) — a bright, stable mental image signaling

deeper samadhi.

However, beginners should not aim for or cling to these signs. Doing so risks
slipping into kasina meditation, which differs methodologically and doctrinally from breath-
based mindfulness. The true objective remains: maintaining clear, continuous awareness of

the natural breath.
5. Why Is Nimitta Not the Final Goal?

While nimittas may arise during deep concentration, they are not the culmination of
Anapana practice. According to both the Visuddhimagga and Pa-Auk Sayadaw's method,

nimittas function as indicators of concentration, not as meditation objects themselves.

¢ Parikamma-nimitta — the natural breath and initial sensations
e Uggaha-nimitta — internal mental image

o Patibhaga-nimitta — luminous, refined sign associated with absorption

When practitioners cling to these signs, particularly their color, shape, or brightness,
they risk misdirecting the practice—transforming it into a form-based technique (kasina)

and losing the mindfulness foundation.



14

The Buddha’s instruction remains grounded in mindfulness: “satova assasati, satova
passasati”—to know the breath without distraction. Nimittas arise and pass; mindfulness

endures. Their purpose is to support clarity, not to become new objects of attachment.
6. What Is the Best Mindset to Practice Anapana?

The essential mindset for Anapana practice is encapsulated in “satim

’

upatthapetva”—to establish mindfulness. This entails:

o Natural observation — allowing the breath to arise and fall without interference
e Equanimity and patience — especially as the breath becomes subtle
e Gentle continuity — sustaining attention without strain or expectation

o Compassionate perseverance — returning to the breath without frustration

The Visuddhimagga likens the mind to a calf tied to a post: at first restless, but
gradually learning to settle near its anchor. Likewise, the meditator must return to the breath
with kindness and persistence. Meditation is not an act of force, but a training in present-

moment intimacy.
Conclusion: Simplicity as the Gateway to Depth

Ultimately, Anapana meditation is a profoundly simple practice. Its depth lies in the

repetition of fundamental truths:

e What is the breath?
e What is mindfulness?

o What is the Buddha’s purpose in teaching this practice?

These reflections realign the practitioner with the original intent of the path—not to
fabricate mystical states, but to uncover clarity, serenity, and insight already available in the

present moment.

When rightly understood, the breath becomes not just a method—but a living
gateway to the Dhamma, guiding the yogi toward liberation through simplicity, mindfulness,

and unwavering presence.
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Conclusion to The Modern Mindset as a Meditative Obstacle

This chapter has explored the ways in which deeply internalized features of modern
psychological conditioning—particularly those shaped by productivity culture,
performance-driven anxiety, and a compulsion for control—create significant
impediments to the authentic development of Anapana meditation. While the method itself is
simple and accessible, the mental environment with which many contemporary practitioners
approach it often introduces tension, distortion, and confusion, rather than the intended calm,

clarity, and insight.

Through a detailed analysis of meditative dynamics, three core mechanisms of

obstruction were identified:

1. The Ethos of Striving:
Modern practitioners frequently approach meditation as a task to be completed or
a state to be achieved. This performance-oriented attitude transforms the breath
from an object of receptive awareness into a target of effortful attainment. As a
result, the breath becomes strained, and the mind agitated, disrupting the natural
emergence of concentration (samadhi).

2. The Interplay of Greed and Aversion:
The craving for meditative progress and the aversion to perceived stagnation or
failure reflect the ongoing influence of lobha and dosa—two of the three
unwholesome roots in Buddhist psychology. These tendencies foster mental
oscillation between grasping and resistance, undermining the equanimity (upekkha)
necessary for sustained mindfulness.

3. Fixation on Sensation:
In the face of subtlety or fading breath awareness, practitioners often retreat into
bodily sensations as proxies for the breath. While initially grounding, this tactile
fixation tends to contract awareness and anchor the mind in surface-level
perception, diverting it from the breath’s flowing process and stalling deeper

meditative development.

At the heart of these challenges lies a fundamental misalignment: the contemplative
ethos of Buddhist meditation—rooted in patience, receptivity, and surrender—stands in stark
contrast to the control-oriented, goal-driven mindset of the modern world. Meditation

invites letting go; modern conditioning demands grasping. Meditation thrives on stillness;
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modern life idolizes speed. This dissonance subtly recasts the practice into another arena of

striving, thereby compromising its liberative potential.

Yet the recognition of these dynamics is more than theoretical—it is corrective.
Awareness of how these tendencies manifest in one’s own practice opens the door to
transformation. The antidote lies not in doing more, but in doing less with greater
awareness: relaxing effort, softening control, and returning—again and again—to the

breath with humility and care.

Anapana, in its essence, is a radical return to simplicity. It does not require
sophistication, performance, or mastery. It asks only for sincerity, continuity, and presence.
When approached with the right view and right attitude, even the conditioned habits of a
restless modern mind can be gently transformed, breath by breath, into the clarity and

stillness that the path ultimately reveals.



Chapterlll : Misunderstanding Pariiiatti in Theravada

Buddhism

The Nature of Pafiniatti
Definitions and Typologies: Attha-paniiiatti vs. Nama-parfifiatti

In Theravada Abhidhamma, the term parifiatti—commonly rendered as "concept"—
refers to mental constructs or designations by which the mind engages with and organizes its
experience of the world. Parifiatti is categorically distinct from paramattha dhamma (ultimate
realities), which include consciousness (citta), mental factors (cetasika), material phenomena
(ripa), and Nibbana. These ultimate realities are directly knowable through refined insight

(vipassana) and constitute the experiential foundation of liberation.

In contrast, panriatti does not possess intrinsic nature (sabhava) and is not subject to
arising and ceasing (udayabbaya) in the way that ultimate phenomena are. It arises purely
through mental construction (parikappana) and serves a representational or descriptive
function. Thus, it belongs to the domain of sammuti-sacca—conventional or relative truth—

as opposed to paramattha-sacca, ultimate truth.

The Abhidhammattha-sangaha, the Visuddhimagga, and associated commentarial
texts divide pariniatti into two main categories, each of which plays a distinct role in cognition

and communication:
3.1.1 Attha-panfatti — Concepts of Meaning or Substance

Also known as pannapiyatta-pannatti, this form refers to mental constructions that
aggregate or summarize patterns of paramattha dhamma. They are conceptual
representations derived from experiences of ultimate phenomena and are perceived as

coherent entities or structures.

Examples include:

29 ¢¢

o Samiha-paiifatti — Concepts of groups or collections (e.g., “house,” “vehicle”)
e Satta-paiiiatti — The notion of a “being” or “person,” derived from the five

aggregates (parnicakkhandha)



o Disa-paiiatti — Spatial directions (e.g., north, south, up, down)
o Kala-paiifiatti — Temporal concepts (e.g., morning, night, year)

99 ¢¢

« Akasa-paiifatti — Concepts of space or absence (e.g., “hole,” “room”

These are not independently existing phenomena but rather constructs synthesized

from recurrent sensory and cognitive patterns.
3.1.2 Nama-paiifatti — Concepts of Names or Labels

Also referred to as pannidapanato-pannatti, this category involves the linguistic and
symbolic systems used to designate and communicate concepts. While attha-pannatti
captures the perceptual or cognitive grouping of phenomena, nama-pannatti gives them

communicable expression.
Examples include:

e The word “tree” as a linguistic label (nama-pafinatti)

e The image or idea of a tree formed by perceptual grouping as attha-pafifiatti

In this relationship, nama-parniatti functions as the name-giver, while attha-pannatti

forms the meaning-based conceptual representation.
3.1.3 Key Doctrinal Clarifications

Both forms of paririatti are instrumental yet provisional. They are necessary for
communication, doctrinal teaching, and even early stages of meditation. However, they are
not objects of liberative insight. In vipassana practice, it is only the paramattha dhamma—
directly experienced mental and physical realities—that can lead to the realization of

impermanence (anicca), suffering (dukkha), and non-self (anatta).

A recurrent misunderstanding in modern practice is to conflate parniniatti with ultimate
experience. For instance, breath (assasa—passasa) or nimitta (mental signs in concentration)
are often mistakenly treated as ultimate realities. However, as explained in both canonical
and commentarial literature, these are conceptual representations—useful for developing
samadhi, but not suitable as objects for direct insight until analytically deconstructed into

their elemental constituents.



This misunderstanding has critical practical implications. When a practitioner
mistakes the andpana-nimitta as an ultimate object rather than a mental construct, the
meditation may become form-driven rather than reality-centered, inadvertently

reinforcing attachment to mental imagery rather than cultivating liberative insight.
Summary

Understanding panniatti in its twofold typology—attha-pariniatti (concepts of meaning)
and nama-parnnatti (concepts of names)—is essential for harmonizing meditative experience
with the epistemological foundations of Theravada Buddhism. While conceptual designations
serve vital roles in learning, communication, and preliminary meditative focus, they are not

ends in themselves.

Progress along the Dhamma path entails a gradual but decisive transition: from
conceptual orientation (panriatti) to direct experiential knowledge of paramattha dhamma.
Only by transcending the realm of concepts can the practitioner arrive at non-conceptual

wisdom (pafinid) and realize the unconditioned freedom that lies beyond mental construction.

3.2 Conceptual Truth vs. Ultimate Reality

The Epistemological Basis for Dual Truths in Abhidhamma

A defining characteristic of the Theravada Abhidhamma is its two-tiered

epistemological framework, which distinguishes between two levels of truth:

1. Sammuti-sacca — Conventional or Conceptual Truth

2. Paramattha-sacca — Ultimate or Absolute Truth

This dual-truth framework is not merely a linguistic or philosophical distinction; it
reflects the way reality is constructed, perceived, and ultimately penetrated by insight. In
the path of meditative development—especially in vipassana—the practitioner must learn to
discern between what is mentally fabricated and what can be directly apprehended

through wisdom (paiiiia).



3.2.1 Conceptual Truth (Sammuti-sacca)

Sammuti-sacca refers to the functional designations and cognitive constructions that
structure our everyday experience. It includes all forms of panfiatti—names, labels, and
symbolic frameworks—which enable social communication, ethical conventions, and even

meditative training at preliminary levels.
Examples of sammuti-sacca include:

o Entities: "man," "tree," "house," "teacher"

nn nn

e Processes: "meditation," "thinking," "walking"

nn

e Spatial/temporal relations: "up," "down," "yesterday," "future"

e Meditative objects: "breath," "nimitta," "body scan"

These concepts, though not intrinsically false, are not ultimately real. They are
imputed through mental construction (parikappanda), lacking their own inherent nature
(sabhava). In Abhidhamma analysis, they are considered useful fictions—necessary for

conventional discourse but ultimately empty of ontological substance.
3.2.2 Ultimate Truth (Paramattha-sacca)

In contrast, paramattha-sacca refers to phenomena that exist independently of
conceptual interpretation and can be directly known through meditative insight (vipassana).
The Theravada Abhidhamma system recognizes four such ultimate realities (paramattha

dhamma):

o Citta — Consciousness, the awareness of an object
e Cetasika — Mental factors, which accompany and color consciousness
o Riipa — Material phenomena, governed by physical conditions

e Nibbana — The unconditioned, supramundane reality

Unlike pariiatti, these are not inferred or mentally constructed. They arise and cease
in rapid succession (khanika), governed by the law of dependent origination
(paticcasamuppada), and are directly knowable only through purified, non-conceptual
awareness. Ultimate realities are the only valid objects for vipassana and the cultivation of

liberating insight.



3.2.3 The Role of Dual Truths in Meditation

Understanding the function and limitation of conceptual truth is essential for
structured meditative training. Early stages of concentration (samadhi) and mindfulness
practice rely on parniniatti—terms like “breath,” “body,” or “nimitta”—as functional anchors.
These are classified within the stage of parikamma-nimitta (preparatory signs), serving as

launchpads for refined attention.

However, if a practitioner fails to distinguish between conceptual and ultimate

truth, several distortions may occur:

o Treating the breath (assasa-passdasa) as a material entity
o Clinging to nimitta as a literal object rather than a symbolic reflection

e Mistaking the meditating “self” as a substantial agent

These confusions reinforce moha (delusion) and upadana (clinging), entrenching the

very ignorance that insight practice is designed to dissolve. As the Visuddhimagga cautions:

“Only when the conceptual is abandoned can the yogi see the arising and ceasing of

dhammas clearly.”

True vipassana requires penetrating beyond sammuti-sacca into the arising and
passing of citta, cetasika, and ripa—without mental overlay. This shift from conceptual
engagement to direct experiential observation marks the transition from perception (safifia)

to wisdom (paiifia), and from self-reference to non-self realization.

Conclusion

The distinction between sammuti-sacca and paramattha-sacca is not a theoretical
construct but a practical roadmap for meditative progress. Understanding which objects
are conceptual and which are ultimate enables the practitioner to align attention with the

liberative function of the Dhamma.

Through this epistemological lens, Abhidhamma provides not merely a taxonomy of
experience but a cognitive strategy for transcendence. The goal is not conceptual

refinement but experiential wisdom—not to perfect the language of meditation, but to
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pierce through it to the direct realization of impermanence (anicca), unsatisfactoriness

(dukkha), and non-self (anatta).

3.3 Risks of Mistranslation and Misinterpretation
Linguistic and Cultural Tensions in Understanding Paiifiatti

One of the major challenges facing the contemporary transmission of Theravada
Abhidhamma—especially into Western contexts—is the translation and interpretation of its
technical vocabulary. Among the most frequently misunderstood terms is parriatti, often
rendered into English as “concept.” While this translation appears harmless at first glance, it
carries with it a set of philosophical, linguistic, and cultural assumptions that can result in

profound distortions of its intended meaning and function.
3.3.1 Divergent Philosophical Assumptions

In Western philosophical traditions—especially those influenced by thinkers such as
Plato, Descartes, or Kant—the term “concept” refers to abstract cognitive categories, often
regarded as the very building blocks of reason, meaning, and knowledge. Concepts in this
tradition are viewed as epistemically valid and intellectually substantial; they serve as the

mental architecture upon which systems of thought and scientific analysis are constructed.

By contrast, in the Theravada Abhidhamma framework, parifiatti is a non-substantial,
context-dependent mental designation. It is not real in the ultimate sense (na
paramatthato vijjati) and does not possess an intrinsic nature (sabhdava). Rather than being an
object of liberative insight (vipassana), paniatti is a conventional fabrication, arising to
facilitate linguistic communication and conventional experience (sammuti-sacca). It plays a
provisional role but must be seen through—and ultimately transcended—on the path toward

realization of paramattha dhamma (ultimate realities).

When paririatti is filtered through Western conceptual paradigms, several critical

misinterpretations may arise:
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o Treating concepts like “self,” “breath,” or “mind” as substantive entities rather than
functional designations.

o Mistaking intellectual reasoning or philosophical abstraction for direct meditative
knowledge.

e Over-intellectualizing Dhamma practice, confusing thinking about experience with

direct, non-conceptual awareness.
3.3.2 Linguistic Imbalance in Translation

The term parnnatti in Pali encompasses multiple dimensions of function and
meaning, which are often flattened in English translation. Traditional commentarial literature

distinguishes two forms:

o Nama-paiifiatti — Names, symbols, and linguistic designations
e Attha-paiifiatti — Imputed meanings or conceptual aggregates derived from

experience

In many Western interpretations, pannatti is reduced to the abstract notion of “idea”
or “mental construct,” which severs the interdependence between name and meaning. In
Abhidhamma, however, these two types are interwoven: the label (nama) exists only in
relation to a referent (attha), which is itself conceptually constructed from patterns of
paramattha dhamma. Pafinatti is not an isolated mental “thing,” but rather a dynamic

relational activity of the mind.

When this nuance is lost, the following distortions often emerge:

e Doctrinal rigidity: Clinging to definitions rather than cultivating intuitive,
experiential understanding.

o Cognitive overload: Substituting discursive analysis for meditative clarity.

e Misapplication of mindfulness: Focusing on conceptual labels instead of cultivating

direct perception of phenomena.

3.3.3 Cultural Projections onto the Dhamma

Beyond linguistic translation, cultural conditioning further contributes to the
misunderstanding of panriatti. In globalized and particularly secular Western Buddhism,

common cultural assumptions include:



e Viewing meditation as a tool for self-improvement, stress relief, or psychological
optimization.

e Reducing sati (mindfulness) to bare attention, stripped of its ethical and liberative
dimensions.

o Treating pannatti as personal narrative, imaginative imagery, or emotional

interpretation rather than dependent designations rooted in conventional truth.

In such settings, concepts are often taken as primary realities, while the sophisticated
Abhidhamma analysis—centered on momentary processes and ultimate constituents of
experience—is ignored or dismissed as esoteric. This inversion of emphasis undermines the
transformative potential of Buddhist insight, reducing vipassana to a form of conceptual

introspection.

Conclusion

Paririatti serves as a bridge between linguistic communication and experiential
reality. It is a skillful means—not a metaphysical foundation. However, when
mistranslated, decontextualized, or overlaid with foreign philosophical or cultural
assumptions, its role becomes distorted. The result is often a misapplication of meditative

technique, doctrinal confusion, and stagnation in practice.

To safeguard the integrity of Theravada meditative training—particularly in its

modern, global contexts—it is imperative to:

e Maintain the epistemological distinction between sammuti-sacca (conceptual truth)
and paramattha-sacca (ultimate truth),

e Uphold doctrinal precision in translation and pedagogical methods,

e Encourage meditative maturity through the cultivation of non-conceptual, direct

insight.

When properly understood, pariiatti becomes a skillful raft—not something to cling
to, but something to use wisely, then leave behind as one crosses to the far shore of

realization.



3.4 Meditative Implications

Misusing Paijiiiatti in Meditation and Doctrinal Study

The misinterpretation and misapplication of paririatti—conceptual designation—
presents one of the most subtle yet significant obstacles in Theravada Buddhist meditation.
While often regarded as a theoretical or semantic concern, this misunderstanding has far-
reaching consequences, particularly when conceptual constructions are mistaken for
ultimate realities or used inappropriately as meditative objects. Such errors affect not only
the object of focus, but also the mode of knowing, thereby impeding the arising of insight

(vipassana) and the transformation of consciousness that is central to the Buddhist path.
3.4.1 Clinging to Conceptual Objects as Ultimate

A common practical error in meditation arises when conventional objects (pariniatti)
are grasped as if they were paramattha dhammas (ultimate realities). In Anapana practice,
for example, the breath is often treated as a fixed, self-existent thing. Yet from an
Abhidhammic perspective, “breath” (assdsa-passdsa) is a composite concept (samitha-
paniattiy—an inferred structure constructed from subtle bodily movements, tactile sensations,

and habitual perception.

When this constructed image is reified, the meditator fails to observe the
impermanent, conditioned, and processual nature of experience. Similarly, meditative
signs (nimitta)—whether visual lights, spatial forms, or breath-related images—may be
mistaken for final goals. However, as emphasized by the Visuddhimagga and Pa-Auk
Sayadaw, nimittas are conceptual aids useful for cultivating samddhi (concentration), but
they are not valid objects of insight meditation unless deconstructed into ultimate

constituents.

Grasping at such signs impedes the necessary transition from tranquility (samatha) to

insight (vipassand), creating stagnation rather than liberative understanding.
3.4.2 Over-Intellectualization in Doctrinal Study

Conceptual designations (pafifiatti) also play a pivotal role in doctrinal study, where
they are employed to communicate and categorize the Dhamma. Manuals, charts, and

classification systems—especially in Abhidhamma—rely on parifiatti to convey meaning. Yet
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problems arise when practitioners treat these conceptual maps as if they are themselves

direct knowledge rather than pointers to experience.

This results in:

Confusing verbal or theoretical understanding (sutamaya pannd) with experiential
realization (bhavanamaya panna)

Becoming entangled in intellectual structures, losing connection with the living
dynamics of mind and matter

Using Abhidhamma as a system of knowledge without grounding it in embodied,

meditative insight

The Buddha’s warning in the Sabbdsava Sutta (M I 8)" is highly relevant: speculative

proliferation and attachment to views can obscure true seeing. Over-intellectualization turns

pannatti from a means to liberation into another form of clinging (upadana).

3.4.3 Conceptual Rigidity and Meditative Stagnation

Misusing pannatti often fosters rigidity of perception. The mind begins to overlay

experience with fixed ideas—trying to force reality into preconceived definitions, categories,

and frameworks. This rigidity can manifest in several ways:

An overemphasis on technical precision, losing sensitivity to the changing nature of
phenomena

Overconfidence in theoretical clarity, masking the absence of direct meditative
insight

Frustration or doubt when lived experience diverges from textual expectations or

mental templates

This process subtly reinforces egoic structures—the very constructs that meditation

seeks to dissolve. Meditators may feel "stuck," unable to progress, not due to lack of effort,

! Majjhimanikaya, Millapannasa, page-8
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but because the map has become more important than the territory. Genuine mindfulness

gives way to monitoring, and clarity is replaced by habitual mental referencing.
3.4.4 The Proper Role of Paiifiatti in Practice

The solution lies not in rejecting pariniatti, but in understanding and applying it
skillfully. Concepts are indispensable tools, particularly in early stages of practice. Their

functions include:

o Helping identify and label objects of mindfulness

e Providing initial clarity and orientation, especially through attha-panriatti
(meaning-based designations)

e Facilitating communication with teachers, enabling meaningful guidance and

correction

Yet as meditative maturity increases, the practitioner must learn to let go of concepts.
Breath becomes not a “thing,” but a sequence of impermanent sensations. The body is seen
not as an entity, but as ripa-kalapas—fleeting aggregates of physical phenomena. Even the

"meditator" dissolves into causal streams of consciousness and mental factors.

The journey from parfiniatti to paramattha entails a radical shift from naming to
knowing, from formulation to direct seeing. It is the transition from map to terrain, from

finger to moon.
Conclusion

The misuse of paririatti in meditation and doctrinal study is one of the most subtle but
insidious forms of obstruction. When concepts are reified, clung to, or misapplied, they create
confusion, stagnation, and self-deception. Rather than leading to insight, they become

another layer of delusion.

However, when employed skillfully and released at the right time, pasiiatti serves as a
liberating aid—a raft across the flood, a bridge toward the unconditioned. As the Buddha
taught, “the Dhamma is well taught, to be realized through direct knowing” (ehipassiko).
Concepts must eventually give way to the non-conceptual immediacy of yathabhiita riana-

dassana—seeing things as they truly are.
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3.5 Misunderstanding Paifiatti and Its Distortion of Anapana Practice

How Conceptual Misinterpretation Undermines Right Concentration

Among the most serious practical consequences of misinterpreting pariniatti lies in its
direct impact on how samadhi (concentration) is cultivated within Anapana meditation. This
issue is particularly critical for beginners, who often rely on doctrinal explanations or textual
interpretations as guides to their early practice. When the nature of padratti is
misunderstood—especially when filtered through Western philosophical assumptions—it can
lead to erroneous methods that appear meditative but are structurally flawed and misaligned

with canonical Theravada principles.
3.5.1 The Problem: Mistaking Panfatti for a Mental Idea

In modern discourse, particularly under Western epistemological influence, the word

“concept” often implies:

1. An abstract, generalized mental idea.

2. A philosophical predicate representing a class or essence.

When practitioners are told that the breath or nimitta is a concept (panriatti), they may
conflate this with the Western notion of an imagined idea—something that can be mentally
constructed or willed into appearance. As a result, beginners may attempt to create nimitta
through visualization or imagination, believing this to be a valid meditative object. This

misconception stems not from lack of sincerity, but from a doctrinal misreading.
3.5.2 The Consequence: Constructed Nimitta and False Absorption

Practitioners influenced by this view may indeed perceive a luminous image or
soothing internal focus, assuming it to be a genuine anapana-nimitta. Yet in reality, what has
arisen is a fabricated sign—a manmade construction, not the natural, refined product of

sustained mindfulness and deepening concentration.

This artificial nimitta may produce a pleasant or blank state, which the practitioner

interprets as jhanic absorption. In fact, such a state often constitutes a fall into the
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bhavanga—the passive flow of subconscious continuity. The meditator feels absorbed, yet
lacks genuine awareness or clarity. This is not authentic meditative absorption (jhana), but a

subtle form of dullness or sleep-like trance.
3.5.3 Right Nimitta vs. Imitation Nimitta

According to the Visuddhimagga and the Pa-Auk meditation lineage, the true

andapana-nimitta arises:

e Naturally and organically
e Through continuous, undistracted mindfulness of the breath

e Asaresult of increasing mental refinement and tranquility

This authentic nimitta is not static; it evolves—growing more luminous, stable, and
subtle with deepening samdadhi. Crucially, it is not something produced by imagination or
mental force. Any attempt to fabricate or control it—particularly through visualizing color,
shape, or light—shifts the practice from Anapana to a distorted form of kasina, effectively

derailing the transition to genuine vipassand.
Conclusion: Doctrine Must Inform—but Not Distort—Practice

This case study illustrates a vital principle: Doctrinal precision is essential to
safeguard meditative integrity. When pariniatti is wrongly interpreted as “something I can
make,” the meditator is led to create or chase after imagined constructs rather than attend to
natural phenomena with mindful observation. This leads not to insight, but to entanglement in

delusion and self-generated projection.
Right Anapana practice must:

e Be grounded in natural observation of breath and sensation,
o Be supported by accurate doctrinal understanding, and

e Avoid conceptual manipulation or imaginative fabrication.

Only when mindfulness is continuous and non-manipulative can the nimitta arise in
its true form—spontaneously, organically, and as a gateway to absorption and liberating

insight.
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Conclusion to Chapter I1I: Misunderstanding Paififiatti in Theravada Buddhism

This chapter has explored the doctrinal nature and meditative implications of
pannatti—conceptual designation—in Theravada Buddhism. Drawing from canonical and

commentarial sources, we examined the two principal types:

e Attha-paniiatti (concepts of meaning)

e Nama-pannatti (concepts of naming)

We clarified that both arise within the domain of sammuti-sacca (conventional truth),
lacking intrinsic reality (sabhdava), and thus must not be mistaken for paramattha dhamma
(ultimate reality). Though indispensable in early learning, doctrinal classification, and

meditative guidance, paniiatti must ultimately be transcended on the path to liberation.

We then outlined the epistemological framework distinguishing conceptual truth
from ultimate truth in the Abhidhamma, warning against the conflation of representational
knowledge with experiential realization. Linguistic and cultural misinterpretations—
particularly in Western contexts—compound this confusion by projecting philosophical

assumptions onto Pali terms, leading to:

e The reification of concepts,
e Over-intellectualization of doctrine, and

o The misuse of conceptual labels as meditative objects.

The most damaging consequence of such misunderstanding lies in meditation.

Misreading paniiatti as an object for fabrication causes practitioners to:

e Create visualized or imagined nimittas,
o Fall into false absorption rooted in comfort but lacking awareness,

e Stagnate in practice by clinging to conceptual illusions rather than penetrating reality.

Ultimately, the misuse of parifiatti turns a tool for liberation into an obstacle to insight.
But when understood correctly, it plays a noble role—supporting the mind in its initial stages,
before being relinquished in favor of direct knowledge. The Dhamma unfolds when the
practitioner moves from naming to knowing, from concept to reality, from parninatti to

paramattha.
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Only through this transition can the practitioner reach the liberating vision of

yathabhiita fiana-dassana—seeing things as they truly are.



Chapter VI The Importance of Understanding Meditation

Stages

4.1Debate on Theoretical Knowledge Before Practice

Mental and Commentarial Perspectives on Understanding Meditation Stages

In the Theravada tradition, the role of theoretical knowledge in meditation—
particularly in relation to the sequential development of concentration and insight—has been
a matter of nuanced debate. Some contemporary approaches emphasize direct meditative
experience without preparatory study, suggesting that intellectual understanding may become
a hindrance. However, within more structured systems—especially those rooted in the
Abhidhamma tradition—the consensus is clear: a foundational understanding of doctrinal
context and meditative progression is not only helpful but essential. This section explores
both the mental rationale and commentarial insights supporting this position, with particular

attention to the Pa-Auk tradition.
4.1.1 The Pa-Auk Tradition: Practical Honesty Requires Theoretical Clarity

Pa-Auk Sayadaw, one of the foremost living meditation masters of the Theravada
forest tradition, has consistently emphasized the necessity of knowing the stages of
meditation in advance. During a 2011 Dhamma gathering in Disittha Meditation Grove,
Malaysia, Sayadaw responded to a question regarding “whether meditators must understand

the sequence of meditative stages before entering practice.”
His answer was candid and revealing:

“It is not easy for a teacher to determine whether a meditator’s report is true or not. If
the meditator is not honest, or if he reports only based on memorized information, it becomes

very difficult to teach him.”

This highlights a fundamental pedagogical limitation: unless the teacher possesses
abhififa (supernormal abilities like mind-reading), they must rely entirely on the meditator’s
self-report. If that report is fabricated, confused, or doctrinally uninformed, instruction

becomes ineffective or misleading. Therefore, Sayadaw insists that yogis should gain a clear
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conceptual understanding of the meditation structure prior to practice—especially in

methodical systems like his, where each object unfolds in precise order and function.

4.1.2 Four Key Principles from Pa-Auk Sayadaw’s Guidance

Sayadaw’s guidance reflects a deeper pedagogical framework grounded in ethical

integrity, meditative clarity, and pragmatic wisdom. Four essential principles emerge:

a) Instruction Must Be Based on Accurate Reports

Teachers can only guide students effectively when reports align with doctrinal
markers. If a meditator lacks the language or insight to describe their experience accurately,
the teacher cannot discern whether progress is genuine or imagined. To maintain the student’s
confidence, teachers may avoid direct correction, opting instead for adjusted assignments.
Nonetheless, effective instruction relies on shared terminology and mutual recognition of

experiential milestones.

b) Honesty Comes First

Sayadaw underscores that sincerity in reporting is a moral obligation. Falsely
claiming meditative attainments not only obstructs practice but constitutes a serious ethical
transgression. For monastics, such claims may even warrant disrobing under the Vinaya. For
lay practitioners, dishonesty creates karmic obstacles and self-deception. Only by reporting
experiences truthfully—however mundane—can the teacher provide appropriate support and

rectify errors.

¢) Clear Expression Is Essential

The ability to articulate one’s meditative state is itself a sign of emerging insight. It
reflects accurate introspection and doctrinal literacy. Especially in international settings
where language and cultural frameworks differ, practitioners must learn to communicate
using precise, appropriate terminology. Without theoretical understanding, meditators risk
misidentifying or miscommunicating with their states, leading to flawed guidance or stalled

development.



d) Harmony Between Theory and Practice

True progress arises from the balanced cultivation of sutamaya parninia (wisdom from
study) and bhavanamaya panna (wisdom from meditation). As Sayadaw notes, “Learning
knowledge and practical knowledge must be in accord with each other.” Without
understanding the meditative path’s framework, practitioners may misjudge signs (e.g.,
mistaking bodily sensations for nimitta) or imitate experiences they do not yet have. Likewise,
theoretical understanding without practice becomes mere scholasticism. Real progress

demands the integration of both.

4.1.3 Broader Implications for Contemporary Meditation Pedagogy

In modern meditation movements—particularly those emerging in secular or lay
contexts—there is often a trend toward minimizing doctrinal study in favor of experiential

immediacy. While this may make meditation more accessible, it frequently results in:

e Conceptual confusion
o False attainments

e Stagnation in practice

Pa-Auk Sayadaw compares the uninformed practitioner to a traveler without a map—
earnest, but directionless. This analogy becomes especially apt in highly technical practices
involving kasina, four elements, or dependent origination. In such methods, timing,
recognition, and precision are paramount, and all of these depend on prior understanding of

meditative structure.

Conclusion

The debate over whether theoretical knowledge is necessary before practice is best
resolved by recognizing its function as a safeguard, not an obstacle. As emphasized by both
classical texts and modern authorities like Pa-Auk Sayadaw, understanding the structure of

meditation is foundational to genuine progress.

Doctrinal study is not a burden, but a compass. It protects the practitioner from error,
enables honest communication, and allows teachers to guide with precision. When theory and
practice are harmonized, meditation ceases to be trial-and-error and becomes a clear,

purposeful journey toward liberation.



4.2 The Teacher—Student Relationship in the Pa-Auk Tradition

Communication and Reporting Challenges

Within the Pa-Auk meditative tradition, the teacher—student relationship is governed
not by charisma or mystical authority, but by technical rigor, honesty, and shared
commitment to the Dhamma. Unlike more informal or purely experiential approaches to
meditation, the Pa-Auk system follows a highly structured path through distinct stages of
concentration (samadhi) and insight (vipassana). This sequential approach demands not only
deep internal discipline but also clear, accurate, and ethically grounded communication
between student and teacher. Central to this dynamic is the yogi’s meditative reporting,

which functions as the primary basis for personalized instruction.
4.2.1 Why Reporting Matters

In the Pa-Auk framework, teachers do not presume to know a student’s internal

experience by intuition or supernatural ability. As Sayadaw often emphasizes:

“If the teacher can read the meditator’s mind, he may decide. But it is not easy to read
the meditator’s mind, so depending on the meditator’s report, the teacher must teach. If the

report is not a true report, it is a problem. If the report is a true report, it is good.”

Thus, meditative reporting is not a peripheral exercise—it is an essential discipline.
The teacher’s ability to offer accurate, stage-appropriate guidance hinges entirely on the

student’s capacity for honest and articulate self-reporting.
4.2.2 Core Challenges in Communication

Despite its importance, several recurring challenges complicate the teacher—student

dialogue in Pa-Auk settings, particularly in increasingly globalized and multi-lingual contexts:
a) Honesty vs. Self-Deception

The gravest obstacle is dishonesty—whether deliberate exaggeration, subtle self-

deception, or parroting doctrinal language without genuine experience. Driven by pride, hope,



or misunderstanding, some yogis report ‘“attainments” they have not realized, often

mimicking technical phrases heard in Dhamma talks or read in manuals.

In the Pa-Auk system, such behavior is not only a technical misstep but an ethical
breach. For monastics, falsely claiming meditative achievements may constitute apatti—a
serious Vinaya offense. For lay practitioners, it reinforces self-delusion and obstructs genuine

progress. Clear, truthful self-awareness is thus both a prerequisite and a moral safeguard.

b) Inarticulateness and Conceptual Vagueness

Many students experience authentic meditative phenomena but struggle to describe
them due to lack of doctrinal vocabulary or insufficient understanding of meditative
terminology. This is particularly common among foreign practitioners unfamiliar with Pali

terms like nimitta, bhavanga, jhana, or vipassana-nana.

Sayadaw repeatedly stresses the importance of prior study of the meditation map.
Without it, students risk miscommunicating their progress, misinterpreting their own

experiences, and misguiding the teacher’s response.

¢) Emotional and Psychological Filters

Emotions—such as fear of being judged, a desire to impress the teacher, or anxiety
over “failing”—often color a student’s self-perception. These mental filters distort reports
and turn teacher interviews into performances rather than honest dialogues. In the absence of
an internal framework to contextualize one’s experience, students may not even know what

aspects are relevant or how to articulate their doubts and discoveries.

4.2.3 The Teacher’s Method of Response

Pa-Auk Sayadaw’s pedagogical style is characterized by non-confrontational
correction. Rather than openly pointing out mistakes—which could discourage or embarrass
the student—the teacher subtly adjusts instructions. This may include reassigning

foundational practices, offering supplementary techniques, or gently probing for further detail.

Such a method presumes that, over time, a sincere student will self-correct—provided

they remain honest, observant, and receptive. However, this approach also demands that the
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student cultivate sensitivity to nuance and a deepening understanding of the method itself.

Without these, the subtlety of the teacher’s corrections may go unnoticed or misapplied.
4.2.4 Harmonizing Understanding and Expression

Effective communication in the Pa-Auk system rests on three interdependent forms of

clarity:

e Internal Clarity: Accurately recognizing and interpreting one’s meditative
experience.

o Linguistic Clarity: Expressing that experience using appropriate doctrinal and
phenomenological language.

e Moral Clarity: Reporting honestly, without embellishment or concealment.

This triad is what Sayadaw refers to when he insists that “learning knowledge and
practical knowledge must be in accord.” Only when understanding and articulation are

synchronized can meditative reporting serve as a reliable compass for deeper progress.

Conclusion

In the Pa-Auk tradition, meditative reporting is not an optional formality but a
central main discipline. It functions as both a mirror and a bridge: reflecting the student’s
current meditative state and connecting them to the teacher’s guidance. The teacher—student
relationship is thereby grounded in transparency, humility, and shared alignment with the

Dhamma.

Practitioners must therefore approach reporting with sincerity, precision, and
reverence. It is not merely about relaying information—it is about cultivating the conditions
for right view, right effort, and right concentration to flourish. Only through this integrated
and ethical mode of communication can the meditative path unfold with authenticity and

transformative depth.



4.3 Consequences of Inadequate Understanding

The Risk of Delusion, Misreporting, and Ineffective Instruction

In the structured meditative system of the Pa-Auk tradition and within the broader
Theravada framework, the lack of clear theoretical understanding poses significant risks—not
just to one’s meditative development but to the integrity of the teacher—student transmission.
When practitioners enter intensive practice without first comprehending the stages, principles,

and functions of the techniques they are using, they are especially vulnerable to three

interrelated dangers: delusion, misreporting, and ineffective instruction.

4.3.1 The Danger of Self-Delusion

Without a working knowledge of meditation maps or doctrinal models—such as the
jhana factors, mnimitta dynamics, or insight knowledge stages (vipassand-riana)—a
practitioner may misinterpret ordinary or superficial experiences as signs of attainment.

This phenomenon, known as vipalldsa (distortion), results in the practitioner:

e Mistaking comfort or blankness for absorption (jhdna),
o Identifying visualizations or mental imagery as nimitta,
o Believing in subtle bodily sensations or emotions to be insightful stages, or

e Assuming that “nothing happening” implies equanimity or insight.

Such misjudgment fosters inflated self-view, complacency, or false confidence—
thereby reinforcing mental pride (mana) and obstructing the humility necessary for further
progress. As the Visuddhimagga and monastic Vinaya warn, falsely claiming meditative

attainment is not only delusional but ethically dangerous, particularly for ordained individuals.

4.3.2 Misreporting and Teacher Misdirection

A practitioner who lacks understanding of key meditative terms and progressions is
likely to misreport their experiences during teacher interviews or “small talks”

(kammathana-reporting). Such misreporting may be:

o Unintentional, due to misunderstanding one’s internal state, or

o Deliberate, in an attempt to impress or satisfy the teacher.



Either case makes it extremely difficult for the teacher to provide appropriate
guidance. In a system like Pa-Auk’s, where detailed oral reports determine the teacher’s next

instructions, this miscommunication can:

o Cause the teacher to prescribe an unsuitable or advanced technique prematurely,
e Prevent correction of serious imbalances in concentration or perception,

o Lead to stagnation, confusion, or deviation from the intended path.

When meditators report what they have read or memorized rather than what they have
actually experienced, they are no longer participating in truth-based Dhamma dialogue, but

in performance or self-deception.

4.3.3 Ineffective Instruction and Wasted Effort

Instruction in Theravada meditation—especially in detailed systems like Pa-Auk’s—
is tailored and progressive. Each stage builds upon the last, relying on correct application of
both method and view. When a meditator does not understand what they are doing or where

they are in the process:

e They may repeat techniques ineffectively, mistaking quantity of effort for
quality of awareness,

e They may overlook key transitions, such as when to shift from the breath to
nimitta, or from samatha to vipassana,

o They may continue practicing with serious energetic or attentional imbalances,

without recognizing the need for recalibration.

Over time, this results in wasted retreat time, mounting frustration, and a lack of
tangible progress—despite sincere effort. This disconnects between effort and outcome often

leads to doubt (vicikiccha), loss of faith, or even abandoning the practice entirely.

4.3.4 Doctrinal Safeguards Against These Risks

The Theravada system provides several doctrinal safeguards to counter these dangers:

o Integration of theory and practice (pariyatti-patipatti): The Buddha
consistently emphasized that hearing the Dhamma and understanding the path
conceptually (sutamayda pannd) precedes and supports experiential wisdom

(bhavanamaya panna).
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o Ethical grounding (si7a) and humility: Recognizing one’s limits and being
willing to ask questions cultivates the proper attitude for learning.

e Guidance from a qualified teacher: A competent teacher, informed by both
theory and realization, can detect subtle errors and redirect the yogi, but only if

communication is truthful and informed.

Conclusion

The absence of adequate theoretical understanding in meditation is not a neutral
oversight—it is a structural risk that undermines progress and misguiding intention.
Delusion arises when experience is interpreted through ignorance. Misreporting arises when
the practitioner lacks clarity or honesty. Ineffective instruction follows inevitably when

communication breaks down and the teacher’s guidance is based on false premises.

Therefore, studying the stages, principles, and language of meditation before and
alongside practice is not merely helpful—it is essential. It safeguards sincerity, strengthens
the teacher—student relationship, and ensures that meditative progress is not only possible but

reliable, grounded in the Dhamma rather than distorted by self-view or speculation.

4.4 Sutamaya vs. Bhavanamaya Painina
Alignment of Theoretical and Experiential Wisdom

In Theravada Buddhism, paififia (wisdom) arises through a progressive model of

cultivation, classically delineated into three stages:

1. Sutamaya paiiia — wisdom acquired through hearing or learning (scriptural and
theoretical knowledge),

2. Cintamaya paiifia — wisdom developed through reflection and analysis,

3. Bhavanamaya paiifia — wisdom realized through meditative cultivation and direct

experience.
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Among these, the alignment between sutamaya and bhavanamaya paiia is
particularly vital in structured systems like the Pa-Auk tradition, where precision in both
theory and method defines the meditative trajectory. These two forms of wisdom—
conceptual and experiential—must function in mutual reinforcement for practice to yield

transformative insight.

4.4.1 Sutamaya Panfa: Laying the Doctrinal Foundation

Sutamaya panfia involves study of the Dhamma through listening, reading, and

reflection upon suttas, Abhidhamma, and meditation manuals. It includes:

e Understanding core frameworks such as the Four Noble Truths and Dependent
Origination,

e Familiarity with meditation mechanics (e.g., the dynamics of jhana, nimitta
characteristics),

e Conceptual clarity regarding the structure of insight knowledge (vipassana-riana)

and the stages of purification (visuddhi).

This wisdom acts as an internal compass—establishing direction, defining key terms, and
allowing the practitioner to assess and report experiences accurately. As Pa-Auk Sayadaw
emphasizes, sutamaya pafina is a necessary prerequisite for both valid reporting and safe

progression:

“If the meditator does not understand the meditation procedure thoroughly, their reporting

and comprehension of experience will be vague, misleading, or incorrect.”

Yet, by itself, sutamaya pafina does not liberate. It sets the frame, but unless verified

through personal realization, it remains theoretical.
4.4.2 Bhavanamaya Paiifia: Realization Through Direct Insight

Bhavanamaya panfia refers to insight that arises through direct meditative engagement. It

develops by:

o Sustained observation of mental and physical processes,
e Direct perception of the three characteristics—anicca (impermanence), dukkha

(unsatisfactoriness), and anatta (non-self),
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e Penetration of ultimate realities (paramattha dhammas) beyond conceptual

construction.

This is wisdom in action—transformative rather than descriptive. However, when pursued

without a theoretical foundation, the yogi risks serious misinterpretation:

e Mistaking blankness or vivid imagery for absorption,
e Misidentifying conceptual constructs for ultimate reality,
o Falling into vipassana-upakkilesa (defilements of insight) without understanding

their nature or resolution.

Thus, even genuine experience can mislead if not interpreted through a proper doctrinal lens.

4.4.3 The Integration: Merging Clarity with Realization

In Pa-Auk Sayadaw’s system, the successful practitioner is one who integrates pariyatti

(study) and patipatti (practice). This alignment involves:

o Using sutamaya paiifia to inform what should be observed,
o Allowing bhavanamaya pafifia to validate and deepen what was conceptually
understood,

o Refining both through a continuous feedback loop of experience and learning.

As Sayadaw puts it succinctly:

“Learning knowledge and practical knowledge must be in accord. That is better.”

This synergy ensures that neither theory becomes speculative, nor practice becomes
blind. Each verifies and enriches the other, grounding meditative progress in both

understanding and lived insight.

Conclusion to Chapter IV: The Importance of Understanding Meditation Stages

This chapter has explored the critical role of theoretical understanding in the

meditative path, particularly within the disciplined framework of the Pa-Auk tradition. Far
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from being a distraction or obstacle, doctrinal knowledge—when properly integrated—serves

as the structural backbone of effective meditation.

We began by examining the debate on the necessity of theory before practice, with
Pa-Auk Sayadaw emphasizing that even honest and sincere yogis cannot progress without
procedural clarity. Without understanding the method, even genuine meditative experiences

risk being misinterpreted, misreported, or entirely missed.

The chapter then investigated the dynamics of the teacher—student relationship,
emphasizing how successful instruction depends on accurate and honest reporting. Without a
shared language of experience, supported by doctrinal familiarity, the teacher’s role becomes

compromised, and instruction can lose its efficacy.

We also addressed the real-world consequences of insufficient understanding:
delusion, misreporting, and ineffective guidance. These are not hypothetical risks; they are
well-documented outcomes that can derail a practitioner’s development—despite diligent

effort.

Finally, we explored the synergy between sutamaya paiifia (conceptual wisdom) and
bhavanamaya paififia (experiential wisdom). Rather than opposing forces, they are
complementary dimensions of the same process. Study without practice is sterile; practice
without study is blind. Only when the two are integrated does the practitioner walk a path of

clarity, integrity, and genuine insight.

In sum, understanding the stages and structure of meditation is not optional for serious
practitioners—it is essential. It safeguards sincerity, enhances precision, and allows the inner
path to unfold in accordance with the Dhamma. Theoretical knowledge is not a burden to be

cast aside, but a lamp that lights the way toward liberation.



Chapter V: Bridging the Gap — A Holistic Meditative

Framework

5.1 Redefining Effort as Balanced Energy (Viriya)

Bridging Classical Teachings with Contemporary Practice

In adapting ancient Theravada meditative systems to the conditions of modern life, a
central obstacle often encountered is the misapplication of effort. Conditioned by cultures of
productivity, competition, and goal-orientation, many modern practitioners bring into
meditation a mindset of forceful striving—the belief that mental progress, like worldly
success, must be “earned” through pressure and control. This misunderstanding does not
merely hinder progress; it actively disrupts the very qualities that meditation is designed to

cultivate: calmness, clarity, and insight.

In the classical Theravada framework, this tension is addressed through a refined
understanding of viriya, commonly translated as energy or effort. As one of the five spiritual
faculties (indriya) and a component of the Eightfold Path (samma-vayama), viriya is not
equated with willpower or strain. Rather, it represents a dynamic balance between passivity

(kosajja, laziness) and agitation (uddhacca, restlessness).
5.1.1 The Nature of Right Effort (Samma Vayama)
The Buddha outlined four dimensions of right effort in the path to liberation:

Preventing the arising of unwholesome states,
Abandoning unwholesome states that have already arisen,

Cultivating wholesome states has not yet arisen, and

b=

Sustaining and perfecting wholesome states already present.

This model reveals that effort is not inherently about exertion, but about wise
application of mental energy—a disciplined attentiveness that knows when to engage,
when to hold steady, and when to release. Within meditation, the right effort takes on a

delicate form:

e Too much effort leads to frustration, tension, and disruption of mindfulness.



o Too little effort results in drifting, dullness, and forgetfulness.

o Balanced effort sustains mindfulness with clarity and ease—alert, yet relaxed.

This middle path transforms viriya into a responsive and intelligent faculty, not a

blunt force.

5.1.2 Viriya in the Pa-Auk System: Energy in Harmony with Calm

Within the systematic methodology of the Pa-Auk Sayadaw tradition, viriya is
essential in cultivating samadhi (deep concentration), but only when aligned with tranquility

(passaddhi). Sayadaw warns that beginners often distort effort by:

e Forcing attention on the breath,
e “Chasing” the object with agitation,

o Holding concentration with tension instead of gentleness.

In contrast, the right effort in Pa-Auk training involves a graduated process:

o Initial viriya establishes the object (e.g., breath, elements, kasina),
e Once mindfulness stabilizes, effort must soften,

e As the mind settles, viriya supports rather than drives the practice.

This is echoed in the Visuddhimagga's analogy of training a calf tied to a post—the
meditator returns the mind to the object patiently, not with force, but with steadfast and

relaxed attention.

5.1.3 Redefining Effort for Modern Practitioners

Modern cultural conditioning often glorifies slogans such as:

e “Push through discomfort,”
e “Try harder,”

e “No pain, no gain.”

Such views, while useful in external tasks, become counterproductive in meditation.
They activate subtle greed for attainment, aversion toward natural obstacles, and
restlessness toward progress—all of which are hindrances (nivarana) in the Buddhist

framework.



Redefining viriya in the modern context means:

e Letting go of performance thinking,
o Learning to rest in attentiveness, not chase after results,

e Cultivating a "returning" energy rather than a "pushing" one.

Effort becomes a quality of careful, compassionate persistence—the gentle yet

unwavering courage to begin again, moment by moment.
5.1.4 The Middle Path of Energy: A Meditative Skill

Balanced effort is not spontaneous—it is an acquired skill, refined through
introspection and feedback. In Pa-Auk monasteries, teachers often assess a yogi’s effort

based on:

o Demeanor (restless or tense postures),
e Quality of the breath (natural or coarsened),

e Reporting language (driven or relaxed tone).
Depending on their diagnosis, teachers may recommend:

o Relaxation and body awareness for over-striving students,
e More dynamic practices (like walking meditation) for sluggishness,

e Verbal anchors or subtle adjustments to fine-tune effort.

Ultimately, viriya is cultivated as a form of self-knowledge and humility—a

willingness to meet each moment not with ambition, but with wisdom and steadiness.
Conclusion

Reframing viriya is essential for reconciling the deep wisdom of -classical
Theravada practice with the psychological patterns of contemporary life. When rightly
understood, effort becomes not a force to conquer silence, but a gentle discipline that

supports stillness, guides mindfulness, and returns the mind home.

Far from being mere exertion, true viriya is a quiet force of resilience—not pushing,

but persisting; not striving, but steadily serving the unfolding of the Dhamma.



5.2 Reframing Conceptual Understanding in Practice

Suggestions for Modern Pedagogy and Translation

In Theravada Buddhism, particularly within meditative systems grounded in
Abhidhamma such as the Pa-Auk tradition, the concept of panriatti—often rendered as
"conceptual designation"—plays a pivotal role in both doctrinal orientation and practical
application. Yet in modern contexts, where Pali literacy is rare and Western epistemology
dominates, panrnatti is frequently misunderstood as synonymous with mental invention or
abstraction. This misinterpretation can lead to distorted practice, intellectualization, or forced

effort that contradicts the contemplative ethos of early Buddhist meditation.

This section explores how conceptual understanding can be more skillfully reframed
to accommodate contemporary needs without compromising doctrinal integrity. Such
reframing is necessary not only for theoretical clarity but also for preserving the experiential

authenticity of meditation practice.
5.2.1 The Challenge of Conceptual Transmission

Modern practitioners—especially those shaped by Western philosophical
paradigms—often interpret the term "concept" as denoting abstract mental content or
symbolic representation. In Buddhist Abhidhamma, however, paniatti does not denote

mental fabrications in this way. It refers instead to:

o Nama-paiifiatti: names or labels used for conventional identification, and
o Attha-paifatti: constructed meanings or groupings (e.g., “person,” “breath,”

“tree”) based on patterns of paramattha dhamma.

This distinction is subtle but critical. Misunderstanding it leads to severe practical
distortions—for example, when meditators treat the breath as a fabricated object to be
visualized or mentally constructed, rather than a naturally occurring process to be observed

with clarity.



5.2.2 Toward a More Accurate Pedagogical Translation

To better convey the functional meaning of panriatti, meditation teachers and
translators should consider adopting more precise and context-sensitive language. The

following strategies may improve both comprehension and practice:

a) Use Descriptive Rather than Abstract Language

The word “concept” carries philosophical connotations that are foreign to the

soteriological function of parifiatti in Buddhism. Alternative renderings such as:

e “Designated appearance”
e “Conventional form”

e “Functional naming”

better preserve the pragmatic nature of parifiatti—as a linguistic or mental aid used for

orientation, not as a target for realization.

b) Emphasize Function, Not Ontology

Educators should clarify that paririatti serves a pedagogical and pragmatic function.
It helps the practitioner remain oriented in the early stages of training (e.g., locating the

breath), but it is not an object of liberative knowledge. This distinction guards against:

o Treating conceptual markers as metaphysical truths, and

o Confusing language with experience, or maps with territory.

¢) Introduce Conceptual Scaffolding Gradually

Instruction can be designed to stage the introduction of paiifiatti, allowing students

to:

1. Use conventional language for early focus (e.g., “nose,” “in-breath”),
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2. Gradually transition to experiential language (e.g., “contact,” “sensation’), and

3. Eventually see paririatti as something to be recognized and let go.

This mirrors the classical path from pariyatti (study) to patipatti (practice), and finally

to pativedha (realization).



5.2.3 Meditative Integration: Knowing When to Let Go

A central skill in meditative development is the ability to discern when to use

paiifiatti and when to transcend it. In the Pa-Auk system:

o Attha-pannatti serves as a support in initial stages (e.g., identifying the breath),

e As mindfulness stabilizes, direct experiential awareness (bhavanamaya panna)
replaces conceptual dependence,

o In advanced insight, the practitioner sees even panratti itself as impermanent,

constructed, and non-essential.
Teachers must therefore guide students to:

e Recognize conceptual forms without reifying them,
e Transition from naming to knowing,

e Rest in awareness beyond linguistic and categorical filters.

This approach safeguards the progression from conditioned knowing to

unconditioned seeing.
5.2.4 Aligning Language with Liberation

Translation is not a neutral activity—it is a soteriological act. Poorly rendered terms
such as panfatti, nimitta, or even sati may yield surface-level accessibility but ultimately

undermine the Dhamma’s transformative intent if stripped of their layered nuance.
To preserve integrity, teachers and scholars must cultivate:

o Linguistic literacy: the capacity to transmit Dhamma vocabulary with doctrinal
precision,

e Meditative literacy: the embodiment of those terms through direct experience.

Only through this dual literacy can translation serve as a vehicle of liberation, rather

than a barrier cloaked in familiarity.



Conclusion

Reframing parinatti is not a linguistic technicality—it is a pedagogical necessity.
When translated and taught carelessly, it distorts the path. When approached skillfully, it
becomes a vital bridge between theory and insight, between conventional guidance and

ultimate truth.

The goal is not to abandon concepts, but to use them wisely—as stepping stones that
vanish beneath the feet as the practitioner walks forward. When language, instruction, and
meditative clarity are harmonized, pariniatti fulfills its intended function: a temporary guide

that gently fades as one enters the domain of the unconditioned.
5.3 Developing Effective Reporting Systems

Structured Systems for Teacher Feedback and Yogi Self-Reflection

In traditional Theravada meditation, especially within rigorous systems like the Pa-
Auk lineage, the reporting process between yogi and teacher is not merely
administrative—it is a cornerstone of principal training. Given that most teachers cannot
directly perceive a student’s internal states, accurate self-reporting becomes the primary

channel through which feedback, correction, and guidance are offered.

However, without a structured system, reporting often suffers from vagueness,
misinterpretation, or even self-delusion. To bridge the gap between experience and
instruction, it is vital to establish effective systems of reporting that foster both teacher
comprehension and yogi self-reflection. This section explores the elements of such systems,
their benefits, and best practices for integration into modern retreat and daily-practice

environments.
5.3.1 The Role of Reporting in Meditative Progress

The teacher—student relationship in Theravada meditation depends on truthful,

clear, and doctrinally-aligned communication. Reporting serves multiple purposes:

o It informs the teacher about the student’s stage of development,
o It allows assessment of technique application and consistency,

o Itreveals imbalances, hindrances, or misinterpretations,



o It cultivates self-awareness and precision in the yogi.

As Pa-Auk Sayadaw has emphasized, truthful reporting rooted in understanding is
essential. When a meditator lacks clarity about the stages or concepts, their descriptions
become imprecise or misleading, resulting in inappropriate feedback and lost opportunities

for refinement.
5.3.2 Elements of a Structured Reporting System

To address this, an effective reporting system should include the following

components:
a) A Standardized Template or Format

Using consistent prompts or written outlines helps both teachers and students track

progress. Typical elements may include:

e Object of meditation used (e.g., breath, elements, nimitta),

e Duration and frequency of practice,

o Description of key experiences (with terms like lightness, stability, vibrations),
e Observations of hindrances (e.g., dullness, distraction),

e Questions or confusions to be addressed.

This not only supports memory and accuracy, but also teaches the yogi how to think

systematically about their experience.
b) Clear Definitions and Technical Vocabulary

In systems rooted in Abhidhamma or Visuddhimagga-style methodology, students
should be trained in the precise use of technical terms. Words like samdadhi, piti, sukha,
nimitta, or bhavanga should be used with shared understanding between teacher and

student, minimizing ambiguity.
¢) Regular and Contextualized Feedback

Teachers should not only correct errors but also contextualize the yogi’s report

within the broader framework of the practice. For example, if a student describes subtle
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tactile sensations but does not yet recognize them as patibhaga-nimitta, the teacher can gently

introduce the relevant distinction—moving the yogi forward while affirming their progress.
d) Written and Oral Integration

In longer retreats, combining written daily reports with short oral interviews
ensures better comprehension and continuity. Written records help preserve subtle details and
track long-term patterns, while verbal dialogue allows for clarification, emotional attunement,

and adaptive instruction.

5.3.3 Cultivating Yogi Self-Reflection

Perhaps the most overlooked benefit of structured reporting is its effect on the
practitioner’s internal discernment. As yogis learn to observe and describe their experiences

with care:

e Their self-awareness sharpens, leading to clearer meditative insights,
e They begin to distinguish between fabricated and natural phenomena,

e They gain insight into their own tendencies toward striving, avoidance, or pride.

This reflective discipline is a form of meditative training in itself—encouraging the
practitioner to relate to their experience not reactively, but with curiosity, honesty, and
clarity. Over time, reporting becomes not just a requirement, but a mirror for one’s internal

path.

5.3.4 Recommendations for Modern Retreat Centers and Teachers

To institutionalize these benefits, contemporary meditation settings—whether

residential retreats or online programs—should:

e Provide clear guidance on how to report, including what to include and how to
phrase it,

o Educate yogis in the stages of meditative development to improve self-assessment,

o Encourage sincerity over performance, making honesty a core value,

e Use reporting not as judgment, but as a shared inquiry into the Dhamma.
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In multicultural contexts, care should also be taken to adapt terminology and
templates while preserving doctrinal integrity—ensuring that clarity, not cultural bias,

guides how experience is conveyed.
Conclusion

A structured reporting system is not merely a support tool—it is a meditative
discipline in itself, integrating clarity of experience, doctrinal literacy, and relational
trust between teacher and student. As the yogi learns to articulate what arises internally with
increasing honesty and precision, the practice matures beyond effort or attainment into

ongoing discernment and wisdom.

By cultivating systems that support this level of communication, modern meditation
communities can uphold the integrity of the Theravada path while making it more accessible,

transparent, and responsive to today’s diverse practitioners.

5.4 The Role of Comprehensive Meditation Manuals

The Case for Translated and Systematized Guides: Pa-Auk Sayadaw’s

Contribution

In highly structured Theravada traditions—particularly those influenced by the
Visuddhimagga and Abhidhamma frameworks—meditation is not intuitive or
improvisational. It is a methodical process requiring stage-by-stage orientation, accurate
terminology, and doctrinal coherence. As more practitioners undertake long-term retreats
or self-guided meditation, the absence of comprehensive manuals poses a significant risk to

both meditative progress and doctrinal integrity.

This section examines the importance of comprehensive meditation manuals, using
the works of Pa-Auk Sayadaw as a paradigm, and calls for their accurate translation,

cultural adaptation, and integration into contemporary meditative pedagogy.
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5.4.1 Why Manuals Matter in Structured Systems

Structured systems like Pa-Auk’s involve not only the cultivation of deep samdadhi,
but also the precise transition to vipassana grounded in canonical insight stages. This requires

the practitioner to:

e Understand and correctly apply techniques across a wide array of objects (e.g.,
breath, elements, kasina, 32 body parts),

o Track and verify experiential markers (e.g., nimitta, jhana factors, knowledge of
rise and fall),

e Avoid common deviations such as over-efforting, misidentifying mental imagery,

or misapplying doctrinal terms.

Manuals function as silent teachers—bridging gaps between teacher instruction and
solitary practice. They clarify sequences, define terminology, and offer a maps essential for

progress.
5.4.2 The Pa-Auk Model: Realization Made Systematic

Pa-Auk Sayadaw’s meditation manuals—such as Knowing and Seeing, The Light of
Wisdom, and The Workings of the Kamma—are revered for integrating meditative

experience, doctrinal fidelity, and pedagogical clarity. These texts:

e Trace the entire path from ethical foundations (si/a) to full liberation (vimutti),

o Describe the arising and development of nimitta, jhana, and vipassana-riiana with
exceptional detail,

e Rigorously align each stage with canonical and commentarial sources, making
them ideal for cross-reference by scholars and teachers,

e Include visual aids, analogies, and technical appendices for in-depth study.

Unlike informal guides, these works do not reduce meditation to psychological

states or secular wellness. They preserve the original liberative goal of the Dhamma.
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5.4.3 The Translation Imperative: Bridging Language and Culture

Despite their value, many of Pa-Auk Sayadaw’s works remain under-translated,
unevenly disseminated, or doctrinally misunderstood. In non-Pali-speaking regions, key

terms are often mistranslated or framed through non-Buddhist conceptual lenses.

Example: In some Chinese and Western contexts, nimitta has been equated with
“visualization” or “hallucination,” ignoring its role as a concentration marker (uggaha or

patibhaga nimitta), which arises naturally through mindfulness, not imagination.
To ensure transmission fidelity, it is essential to:

o Translate core texts into major languages with doctrinal and meditative rigor,
e Train bilingual teachers who can explain technical terms with cultural sensitivity,
e Include glossaries, footnotes, and annotations that clarify distinctions between

pannatti and paramattha, samadhi and blankness, vipassana and speculative thinking.

5.4.4 Manuals as Pedagogical and Diagnostic Tools

Meditation manuals are more than instructional texts; they are diagnostic guides and

scaffolding tools that support both student and teacher. Proper use of these manuals enables:

e Accurate self-assessment and recognition of insight stages,

e Honest reporting based on doctrinally informed vocabulary (see Section 5.3),

o Teacher consistency in feedback and instruction, particularly in long retreats,

e Avoidance of mental bypassing, where yogis confuse stillness or comfort with

realization.

They help bridge the gap between theoretical understanding (pariyatti) and

experiential insight (patipatti), leading ultimately to transformative wisdom (pativedha).
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Conclusion to Chapter V:

Bridging the Gap — A Holistic Meditative Framework

This chapter has explored how modern practitioners and teachers can more effectively
bridge the conceptual and practical dimensions of Theravada meditation. The core insight is
clear: authentic meditative progress depends not only on sincerity, but on structure,

precision, and right view.

We began by redefining viriya (effort) as a balanced mental energy—not forceful
striving, but intelligent engagement rooted in awareness. Misunderstanding effort leads to
tension or passivity; understanding it restores harmony between samadhi and passaddhi

(tranquility).

Next, we reframed parifiatti as a pedagogical tool rather than a philosophical
abstraction. Misreading concepts leads to fabricated practice and doctrinal drift. Clarity
around pafinatti supports both accurate meditation and deeper insight into paramattha

realities.

In Section 5.3, we emphasized the critical role of structured reporting. Honest,
articulate, and doctrinally literate communication between yogi and teacher ensures
appropriate feedback, safeguards the integrity of instruction, and transforms reporting into a

form of self-inquiry.

Finally, we demonstrated the indispensable role of comprehensive meditation
manuals, such as those of Pa-Auk Sayadaw. These texts do more than convey information;
they transmit the lineage of realization, acting as doctrinal anchors and practice

companions.



Chapter VI: Conclusion

6.1 Summary of Findings

This study has critically explored the dynamic tension between contemporary
psychological conditioning and the traditional methodology of Theravada Buddhist
meditation, with specific focus on Anapanasati as systematized in the Pa-Auk lineage. By
interrogating the roles of doctrinal clarity, conceptual discernment (paririatti), meditative
effort (viriya), and teacher—student communication, the research revealed how these

dimensions serve as essential scaffolding for genuine meditative development.
Key findings include:

e The modern emphasis on productivity, control, and performance often distorts the
contemplative ethos of receptivity, leading to bodily tension, breath manipulation,
and mental agitation.

e Misunderstanding pariniatti—especially through the lens of Western abstract
epistemology—results in fabricated meditation objects, premature theorizing, and
confusion between thinking and knowing.

e Accurate self-reporting is not ancillary but central to progress. It demands not
only honesty but doctrinal fluency and technical clarity. Misreporting
compromises both instruction and insight.

e The integration of sutamaya panna (wisdom from learning) with bhavanamaya
panna (wisdom from practice) is indispensable. Without this synthesis,
practitioners risk delusion, imitation of signs (nimitta), and derailment from the
liberative path.

e Comprehensive meditation manuals—such as those authored by Pa-Auk
Sayadaw—function as vital bridges between canonical authority and experiential
realization. Their accurate translation and dissemination are essential for

preserving the structural and soteriological integrity of the Theravada tradition.



6.2 Practical Recommendations for Meditators and Teachers

For Meditators:

o Study Before Practice: Develop a foundational understanding of sila, samdadhi,
and parinid to cultivate sutamaya parnnda alongside experiential training.

e Prioritize Clarity Over Attainment: Rather than seeking profound experiences,
prioritize accurate and non-inflated self-awareness.

o Balance Effort and Tranquility: Cultivate intelligent energy (viriya) that
supports calmness (passaddhi), avoiding both striving and stagnation.

e Use Manuals as Orientation, Not Prescription: Let manuals illuminate your

trajectory without becoming rigid frameworks. Stay sensitive to direct experience.
For Teachers:

o Establish Structured Reporting Systems: Use written templates and regular
interviews to enhance diagnostic accuracy and support yogi discernment.

e Train in Doctrinal Language: Ensure shared definitions of technical terms like
samadhi, nimitta, vipassana, and jhana to minimize miscommunication.

e Avoid Premature Validation: Encourage depth over speed. Avoid confirming
attainments before sufficient experiential and doctrinal criteria are met.

e Promote Dual Literacy: Foster both textual understanding and meditative

maturity, ensuring that theory and practice evolve in tandem.

6.3 Implications for Theravada Education and Transmission

This research has several implications for the evolving landscape of Theravada

education in global contexts:

Translation and Linguistic Fidelity: There is an urgent need for accurate
translations of core meditation manuals—especially into Chinese, Korean,
Vietnamese, Thai, and European languages—to prevent misinterpretation of critical

concepts like paninatti and nimitta.
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o Integrated Curricula: Meditation centers must design curricula that weave together
pariyatti (textual study), patipatti (practice), and pativedha (realization)—particularly
for non-monastic and international practitioners.

e Teacher Development: Senior meditators must be trained not only in deep practice
but in diagnostics, feedback methodology, and doctrinal clarity to preserve fidelity
and precision in instruction.

e Guarding Against Secularization: As mindfulness is increasingly secularized into a
wellness framework, it is crucial to reaffirm the liberative aim of Theravada
Buddhism. Educational structures must preserve nibbana as the final goal—not

psychological well-being alone.

6.4 Suggestions for Further Research
Several areas merit further scholarly and contemplative investigation:

1. Comparative Study of Reporting Systems: Examine how different traditions (e.g.,
Pa-Auk, Mahasi, Thai Forest) handle teacher—student communication, especially
regarding structured reporting and its impact on progress.

2. The Phenomenology of Misunderstanding Paiifiatti: Conduct textual and empirical
studies on how misreading conceptual constructs affects practice, insight, and
doctrinal fidelity in modern Buddhist communities.

3. Digital Tools for Dhamma Transmission: Explore the development of digital
platforms—multilingual manuals, Al-guided reporting tools, e-learning curricula—
that preserve the depth of the tradition while increasing accessibility.

4. Cross-Lineage Adaptability: Investigate whether key elements of the Pa-Auk
pedagogy (structured manuals, technical reporting, and Abhidhamma integration) can

constructively inform other Theravada systems.
Final Reflection

In Theravada meditation, clarity is not ornamentation—it is liberation’s ally. When
concepts are correctly understood, effort is rightly balanced, experience is accurately reported,

and instruction is skillfully given, the path unfolds with integrity, continuity, and precision. In
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this light, understanding the structure of the path is not a distraction—it is the Dhamma itself,

skillfully embodied.

“Yatha dhammo tatha patipajjitabbam — The path must be practiced in
accordance with the Dhamma.” (Patisambhidamagga Atthakatha)



