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Testing the Satipatthana Model 

On the Buddhist Tradition and Therapy
A way of establishing the validity of the Satipatthana Model is to look at the teachings of various buddhist schools or at the internal
mechanisms within various psychotherapies - such as traditional cognitive or mindfulness-based psychotherapy - and to see if they
can be explained by the model.  As the buddhist tradition is the inspiration behind some mindfulness-based therapies, it is interesting
to look at how the various schools of buddhism fit within the model.



Mindfulness and Therapy

Mindfulness is becoming established in the world of psychology.  In a recent book  Mindfulness and Psychotherapy  (Germer et al.,
2005) the authors lay out progress in the field:

AN EMERGING, NEW MODEL OF PSYCHOTHERAPY?
We may be on the threshold of a new, mindfulness-oriented model of psychotherapy. There is a clear philosophical paradigm that
supports such a model (discussed later in this chapter). Treatment strategies can be derived from the basic elements of
mindfulness—awareness, of present experience, with acceptance. The strategies are distinguishable from those of other models
and are beginning to be tested for effectiveness. A review of the empirical literature by Baer (2003) suggests that mindful-ness-
based treatments are “probably efficacious” and en route to becoming “well established.”  We will have a developed new model of
psychotherapy, if the out-come literature further confirms its usefulness, when we elaborate and refine relevant aspects of
mindfulness for different settings and diagnostic categories, when we specify the limitations of the approach, and when the
different areas of scholarly investigation are brought under a consistent theoretical umbrella.

The emerging mindfulness model offers intriguing possibilities to diverse areas of psychology and psychotherapy. Its scope is
wide, because mindfulness is a very simple and universal human capacity, and because it can find its way into psychology both as
a theoretical construct and as a practice. Mindfulness is already making strange bedfellows of far-ranging fields such as
behaviorism, psychoanalysis, humanistic psychotherapy, brain science, ethics, spirituality, health psychology, and positive
psychology.

Cognitive-Behavioral Therapy
There has been a surge of literature on mindfulness and acceptance-based cognitive-behavioral treatment (Baer, 2003; Campos,
2002; Hayes et al., 2004; Roemer & Orsillo, 2002). Unlike change-based therapies, mindfulness- and acceptance-based
treatments cultivate a relaxed, non-adversarial relationship to symptoms, in which disturbing sensations, feelings, or thoughts are
allowed to come and go. Acceptance-based therapies address the familiar paradox of symptoms intensifying when we try to
remove them, such as when trying to go to sleep or struggling to relax.

The four leading approaches are (1) dialectical behavior therapy (DBT; Linehan, 1993a, 1993b), which has become the preferred
treat-ment for borderline personality disorder and is being used for affect regulation in general; (2) mindfulness-based stress
reduction (MBSR; Kabat-Zinn, 1990), an 8- to 10-week mindfulness training course with multiple applications to physical and
mental health; (3) mindfulness-based cognitive therapy (MBCT; Segal, Williams, & Teasdale, 2002), an application of MBSR to
cognitive therapy and depression, which teaches patients to observe their thoughts; and (4) acceptance and commitment therapy
(ACT; Hayes, Strosahl, et al., 1999; Hayes, Strosahl, & Houts, 2005), which encourages patients to accept, rather than control,
unpleasant sensations. For a review of the promising outcome literature, see Baer (2003), Hayes, Masuda, et al. (2004), and
Chapter 11 of this book.

Germer, C.K., (2005). 19-21.

These mindfulness and acceptance-based therapies have overlaping but differing definitions of mindfulness (Hayes & Fletcher, in
press).  As Christopher Germer says, 'a new mindfulness-oriented model of psychotherapy will be developed when - among other
things -  these different areas of investigation are brought under a consistent theoretical umbrella [my italics].'  

What probably makes an attempt at a consistent theoretical umbrella with regards to mindfulness complex is that, a) buddhism is
acknowledged by some founders of mindfulness-based therapy as influential, b) there is not only one school of buddhism: different
schools of buddhism despite overlaping teachings will have subtle differences in emphasis, and probably subtly different things to say
about mindfulness.  Jon Kabat-Zinn (1990, xxi) acknowledges among his buddhist influences: Philip Kapleau (Three Pillars of Zen ),
Ram Dass (Be Here Now ), Shunryo Suzuki (Beginners Mind ), Zen Master Seung Sahn, Quan Ja Nim, Thich Nhat Hahn (Miracle of
Mindfulness ), Jack Cornfield, Joseph Goldstein, Sharon Salzberg, Christopher Titmuss, Christina Feldman and various teachers at the
Insight Meditation Society, Larry Rosenberg (Breath by Breath), and a few non-buddhist influences.  This group is collectively
influenced by the buddhist schools of zen, theravada and vipassana meditation.   Kabat-Zinn is influenced by the theravada-mahayana
vietnamese buddhism of Thich Nhat Hahn.  Marsha Linehan, founder of DBT, is more pre-dominantly 'zen.' - she says:  The DBT
tenets of observing, mindfulness, and avoidance of judgement are all derived from the study and practice of Zen meditation' (Linehan
1993a, 20-21).



In considering the issue of what mindfulness in therapy really is, it may be useful to try and fit the teachings of the various buddhist
schools into a 'consistent mindfulness-based theoretical framework.'   I have tried to do this in the following pages, and in the ones
following to look at the different mindfulness-based therapies in that light: exploring the schools of buddhism they relate to, and how
they might fit into a 'satipatthana framework'. 
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Buddhism and its Three Main Phases

Buddhism over the centuries went through three distinct phases called yanas or ways.  The oldest, dating from the time of the Buddha
and lasting approximately 500 years, was called by the phase that succeeded it, the Hinayana.  Its survivors constitute Theravada
buddhism: as in the saffron-robed monks of Burma or Thailand.  Theravada means the 'Way of the Elders.'   This school concentrates
particularly on following a comprehensive monastic code of ethics (the Vinaya ), mindfulness meditation, and on the cultivation of
insight (vipassana  meditation).  It values highly the four satipatthanas as one of its central teachings, and its main texts are in the Pali
Canon. 

The second great phase, lasting roughly another 500 years after the Hinayana, called itself the Mahayana.  Mahayana means the
"Great" Way, as opposed to "Lesser" Way of the Hinayana, a perjorative term used by the Mahayana.  The Mahayana emphasised
altruism and compassion, adding that to the wisdom emphasised in the Hinayana, now Theravada.  Its texts include Perfection of
Wisdom Sutras, and its schools the zen school: black robed monks in Japan for instance are Mahayana.  Within the Mahayana a
practitioner practices for their own liberation but it the context of the welfare of 'the many', and in this are guided by the symbolic figure
of the bodhisattva.

The third phase, following for around 500 years after the Mahayana, is the Vajrayana or 'Diamond' Way, as represented by Tibetan
monks in maroon robes.  The Vajrayana is built on the platform of the previous two yanas (the Dalai Lama for instance is motivated by
compassion) but it adds to them a strongly symbolic dimension: the vajra  or diamond thunderbolt being a symbol for relationship with
reality.  Tibetan buddhism is highly devotional and  practical, and a person may spend years reciting large numbers of mantras to
prepare their mind for wisdom and compassion.

In the buddhist world of today, which of course is global, we see the mixing of these phases of buddhism, and it is now theoretically
possible to take an overview of them - to see how the respective emphases of Theravada, Mahayana and Vajrayana migfht fit with
each other in an overall system.  These emphases we might characterise as insightfulness, inclusivity, and immediacy.  In the
development of the succession of yanas,  it is likely that each yana  evolved to meet a need beginning to be unmet in a previous yana .
As such we could see each yana  as a corrective rather than a replacement for the previous yana.  In terms of mindfulness we could
see an unmet need in a previous yana  as a failure in mindfulness.  For instance the Hinayana possibly drifted away from altruism into
a kind of self-oriented pre-occupation with insight; the Mahayana drifted away from a sense of immediacy and urgency into a kind of
vague universalism; and the Vajrayana may itself be drifting towards being too esoteric, which of course is attractive to many
westerners, but in itself may be a distraction.  It is in the nature of unmindfulness for such drifting to happen, and when it takes place
within a culture sometimes the culture supports the drifting.   But just as when an individual meditating drifts off, they can always then
wake up and become aware again.  In the same way, buddhism itself - being a living tradition - has repeatedly woken up and
addressed needs not met by its schools.

Each modern buddhist school - and by implication, teachers of mindfulness in the west who associate themselves with it - will have its
particular strengths but also its possible blind spots, and I include the Western Buddhist Order - the tradition I am personally
associated with - in that.  I have used the 'Satipatthana Model' to look at the various buddhist schools to explore not only their
strengths but also possible imbalances of mindfulness implicit in their teachings.   
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Lineages of Mindfulness Teachers in the West

Modern western mindfulness teachers will generally acknowledge a debt to certain buddhist teachers or schools over others, which is
effectively tantamount to declaring themselves part of a lineage.  It means their 'teaching' takes on the emphasis of those schools, but
that emphasis may lack the 'complete picture' in terms of mindfulness, in the way the the Hinayana lacked the 'complete picture', which
was compensated for by the Mahayana.   In the light of the Satipatthana Model let's see in what way the 'lineages' of modern western
mindfulness teachers might be missing in terms of  the 'complete picture' of mindfulness.
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Vipassana Meditation
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Mahayana Buddhism
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Zen Buddhism
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Vipassana Meditation
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Tibetan Buddhism
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A 'Western' Form of Buddhism (FWBO)
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Mindfulness and Behaviourist Therapy

I have tried to demonstrate how CBT and the four main mindfulness-based therapies fit within the Satipatthana Model
on the following pages.  A factor to consider is that each of these therapies, in only partly expressing the full buddhist
range of mindfulness, expresses something of buddhism and effectively leaves something out.  Otherwise it would
constitute the complete buddha-dharma.  For example, with CBT one brings mindfulness to the accuracy of ones
thoughts, and one considers the conditions under which ones mood changes.  This kind of mindfulness and
appreciation of conditionality is in line with buddhism.  Yet, due to the limitations of being a secular behaviourist
therapy, CBT is limited in it cannot explicitly express ethical guidelines like buddhism can.  In claiming to be science-
based it must also verify its methods scientifically.  Which means it cannot value the kinds of personal experience
buddhism values (as in the Kalama Sutta's injunction to "Come and see for yourself') because individual experience
like that cannot be proven to a third party - one criterion of scientific proof.  When the founder of CBT, Aaron Beck,
had his 'Meeting of the Minds' dialogue with the Dalai Lama in 2005, they were often within the one topic effectively
talking about different things.  Beck would be talking about the contents of thought, while under the same subject
matter the Dalai Lama would be covering individual motivation and a secular version of ethics - which would be
outside of the remit of science, and therefore CBT.

Science is the respectable paradigm in western society and  buddhist-oriented activities like mindfulness-based
therapies will have to come into relationship with it.  Despite a few advantages there are also dangers in that
interaction for buddhism.  To the extent that buddhists are more rigorous and objective (scientific virtues)  in their
practice, that benefits buddhism. But where buddhists are operating in a 'scientific environment', there may be aspects
of buddhism that do not fit easily within a scientific framework - such as the buddhist trusting their own judgement and
experience.  Then they may start subtly doubting the validity of that because it cannot be validated scientifically.  In
fact mindfulness-based therapies today are under this kind of scientific scrutiny and a pressure for scientific validation
is there which may distort how they would preferably operate.  Kabat-Zinn (2003)1 appeals against such a
reductionist approach, citing that a previously promising therapy had been stripped in a similar process of its non-
scientific context and had subsequently died out.  He did not want such a thing to happen to mindfulness.  

For more see -
www.mahabodhi.org.uk/mindpsych.html
www.mahabodhi.org.uk/therapy.html
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Cognitive Behaviour Therapy (CBT)

CBT is akin to buddhism in some ways in that it focusses a client's attention on conditionality.  It asks them to look at
what conditions bring about an unhelpful mood such as anxiety or depression.  What effect do a number of factors
over which they have control - exercise, thinking, behaviour, environment - affect that mood, and how can they
change any of those to create a better mood.  It encourages them to be 'scientific' about the way they approach
dealing with their moods.  If they can do that rigorously then they can go on to 'help themselves' after only a brief
training in CBT methods.

A central principle of cognitive behaviour therapy is that thoughts, emotions, behaviours and
physiology are part of a unified system.  Achange to any one part will be accompanied by changes to
the other parts.For example, if a person's television exploded as she watched it, she may experience
immediate physiological changes (a surge of adrenalin); a rapid shift of behaviour (from calmly
watching the screen to rushing for a fire blanket ...): a feeling of anxiety and thoughts or cognitions
such as '!*!* the house is burning - I'm going to die'.  CBT recognises the unified nature of this
process.  The scenario presented here does not represent a psychological problem, but where
psychological problems exist, change is sought through focus on unhelpful thoughts.  It is important to
stress that components such as emotions and behaviours are not ignored or considered unimportant
...   ... In reading about the exploding television, you may have thought that you would not have
experienced a rush of adrenalin or felt or acted in the same way.  CBT accounts for this by suggesting
that each person brings to a situation a different range of feelings, physiological responses and
behaviours and that thoughts guide these.  Feelings and responses are not caused intrinsically by the
situation itself, but largely by the way in which each of us views it.  This was realised at least as long
ago as the first century AD when the stoic philosopher Epictetus noted that people 'are disturbed not
by things but by the views which they take of them'. 1   
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History of the Cognitive Model

Aaron T. Beck first developed cognitive therapy in the '60s, when working on depression.  In 1986 two CBT therapists Christine
Padesky and Kathleen Mooney produced a 'clinical tip' 1  - a suggested way of presenting to clients how the different factors in CBT
interacted.  This came to be called called the 'cognitive model.'  The model later appeared in the most popular cognitive therapy
workbook Mind Over Mood 2

Christine Padesky:

"We developed it from our understanding of cognitive therapy blended with our view that human experience is
always interactive with the environments in which we live.  Today we would refer to it as a biopsychosocial model for
understanding human experience.  Its strength for use in therapy is that it is descriptive, captures interactions
between different aspects of experience, and does not take a stance regarding which must come first: the thought or
the mood or the behaviour or the environmental event or the biological response.  Sometimes all happen
simultaneously, other times one experience leads to another." 3

References:
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CBT - 'Thinking Errors'

The cognitive model shows how different
aspects of our experience condition each
other, in this case how thinking "They all
hate me" affects our mood (Fig.1a).  Our
thinking can be extreme (catastrophic) and
unbalanced  like this.  But by remembering
the cognitive model, we can remember the
link between thought and mood and asess
whether our thoughts are balanced or not.
We do this by using the Thought Record, 
a form we can  fill in when we are
experiencing a difficult mood (Fig.1b).
Having brought in more balanced thinking
with the Thought Record, our mood
improves (Fig.1c)

Thought Record
We write down, in this order -
❐ Our situation
❐ What mood(s) we are experiencing

e.g worry, anger, sad, lonely, whatever
❐ We give each a score from 1 - 100.
❐ We write down a list of 'automatic 

thoughts' - thoughts that have arisen 
alongside those mood(s),
Examples of the kind of 'catastrophic' 
thinking that can come up 
- "i'm useless", Nobody loves me" ,  

"If I go out I'll get mugged"
❐ One will be more burning than the others

- the 'hot' thought
❐ We take that and list everything that we

can think of as 'evidence for' the thought
(called 'socratic questioning').

❐ Then we list 'evidence against'
❐ Then in another column we try to come 

up with a new thought that includes the 
evidence for and against the old thought 
- a 'balanced thought'.
(which may, instead of "Nobody loves 
me" now be "There are people who do 
not seem to like me but X, Y,and Z have

always been interested in seeing me and
they do seem to enjoy  our meetings")

❐ Considering this new thought on lists 
ones moods again and gives them new  
scores from 1 - 100

❐ Ones scores for negative moods will
often have gone down, and for positive 
moods have gone up, with the newly 
created 'balanced' thought
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Cognitive Behaviour Therapy

The main process involved in CBT can be seen in the following diagram.  Seen in terms of mindfulness, bringing
mindfulness to the content of thoughts - contemplating the dhammas in the dhammas - is firstly about seeing what
our thoughts are (step 1 - isolating the automatic thoughts) and secondly about testing them for accuracy by putting
them on trial - just how true are they: what is the evidence for them being true.  This reflection often leads, when there
are catastrophic thoughts like 'Nobody Loves Me', to their replacement by more balanced ones, and as the thoughts
we have do always condition our moods (mental feelings - cetasika vedana ) the changed thoughts often lead to a
change in mood (to be less 'catastrophic' itself.)
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Mindfulness-Based Therapies

Mindfulness- and acceptance-based therapies make up what in psychology literature is called the 'third wave.'  The
two previous 'waves' were the original behaviourism of Skinner and others, and cognitive therapy.  All the three
'waves' come under the flag of behaviourist psychotherapy, although I think how strictly behaviourist the third wave is
is open to debate.  There are four basic mindfulness- and acceptance-based therapies and many minor offshoots.
The main therapies and their originators are:

Mindfulness-Based Stress Reduction (MBSR) - Jon Kabat-Zinn
Mindfulness-Based Cognitive Therapy (MBCT) - Mark Williams, John Teasdale and Zindel Segal
Acceptance and Commitment Therapy (ACT, pronounced as one word) - Stephen Hayes
Dialectical Behaviour Therapy (DBT) - Marsha Linehan

In terms of connections with buddhism they vary widely in acknowledging a link.  Kabat-Zinn openly acknowledges
buddhism and other eastern traditions to be the inspiration behind MBSR, but is careful to spell out and maintain the
secular bature of MBSR.  MBCT derived from MBSR and cognitive therapy and takes a similar stance in relation to
buddhism.  Stephen Hayes talks about the similarities between ACT and buddhism being coincidental.  And Marsha
Linehan acknowledges her debt to zen buddhism and is a practitioner herself.  

Mindfulness-based therapies differ clearly from buddhism in certain ways.  By virtue of being a religion, buddhism is
confessional, that is it has explicit ethical guidelines that its adherents 'confess' to practicing.  No therapy can be said
to be confessional (as in: 'I confess to being a therapist')  People profess to being therapists instead.  And their
professional qualifications back up their claim.  Therapy is not a belief system as such.  If it were it would have explicit
ethical precepts that it would be claiming efficacy for.  So for example ACT is a therapy that involves act-ing (i.e.
making commitments to things you value) but it makes no mention of what it considers is of value (it has no value-
judgements).  Value judgements are outside of its brief.  So this is a way mindfulness-based therapies differ from
buddhism. 
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Mindfulness-Based Stress Reduction

Jon Kabat-Zinn's Mindfulness-Based Stress Reduction has three basic elements which can be seen on the following
pages.  It focusses on mindfulness in the present moment, which in the satipatthana schema means the body
satipatthana.  In that moment one experiences feeling which one is encouraged to accept.  And one does that
without making judgements about whether ones experience is good or bad, it is just experience.



Fully Contacting the Present Moment

Being in the present moment is being fully in contact with the tangible, which supports acceptance because if one looks at its opposite
- not being present - one is likely to be lost in all sorts of vague imaginings (about ones situation) that put that situation just out of ones
grasp.  By being aware in the present moment that situation is irrevocably brought home to one and will be pleading to be dealt with.
Although perhaps painful at first, but maybe because it is painful, this situation is supportive of acceptance.
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Acceptance

When a situation cannot be changed we can only accept it, or more precisely, accept our experience of it.  And it
provides a useful function.  It doesn't directly help change our experience and make it better.  What it does do is
change our view of our situation (and that changed view may then positively recondition our experience). Acceptance
modifies our view (Manas) by working at the feeling end of things.

We start with a view - say, "Life should be pleasant most of the time".  We have that view.  Then along comes
experience that contradicts that view - we have a sustained period of physical pain or emotional difficulty.  Our
thoughts kick in with "This shouldn't be happening.  It's not supposed to be like this".  Our Manas is defending its
view, that "Life should be pleasant most of the time".  Suppose though we ignore that and work at accepting our
experience, accepting the feeling that is there. Pain conditioned by the body (kayika vedana).  Pain conditioned by
the Mind (cetasika vedana).  We fully own our experience as ours, and as painful.  

The test of whether we have really accepted our difficult experience is whether we find ourselves abandonning or
modifying our original view, that "Life should be pleasant most of the time".  If we are using acceptance simply as a
strategy to improve our experience we are still invested in that view and are not really accepting what xcontradicts it.
But if we can really accept our new experience, our view will change to something like "I might want life to be
pleasant most of the time, but in reality anything can happen".

So acceptance has made our view of life more realistic, more in line with the truth.  Which is an improvement in our
situation, a safer place to be.  When we have a more realistic view, precisely because it is realistic there is less
chance reality will contradict it, which puts us in a more stable place.  This more stable view may in turn condition our
body to be more calm and relaxed which in turn may condition the physical side of feeling to be more pleasant
(improving our experience).  In addition, our view being more in line with reality will condition the mood (cetasika
vedana) conditioned by that view to be lighter (again, improving our experience).  So indirectly, acceptance is likely to
improve our experience.  But only if it is actually acceptance and not a strategy to maintain a fixed view.
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Non Judgemental Awareness

Jon Kabat Zinn in his work in pain management emphasises bringing a non-judgemental awareness to whatever one
is feeling, whether the feeling is a physical pain (or pleasure), a mood (as in a feeling of mental origin like dejection) or
another type of feeling.  

In any judgement about the feeling - "This shouldn't be happening to me!"- "This feeling is bad" - we are using our
assessment faculty (Manas).  The judgements it makes are an interference with the process of simply being aware of
the feeling whatever it is.  Being aware of the feeling is being sensitive to the feeling which has nothing to do with
extraneous elements like our opinions about whether we think it should be there or not.  In fact we can starve our
feeling faculty of the attention it really needs, all the time we are we are obsessing about our opinions about it.  We
need to give our opinions their space, but we also need at the right time to give our feelings their space, and to know
the difference between the two.  

"This shouldn't be happening to me!" - is an interference with the awareness that "This is happening to me".

The Buddha in the Satipatthana Sutta says we need to contemplate the feelings in the feelings, or to see clearly
where each feeling leads from within its own frame of reference.  "This shouldn't be happening to me!" - is an example
of contemplating our thoughts about our feelings. On the other hand - "This is happening to me, and how do I feel
about it?"  - is an example of contemplating our feelings about our feelings.  Non-judgemental awareness then helps
us do the second rather than the first.  It helps us to more purely experience our feelings (as feelings).

Every time we come up with a should or an ought about how we are feeling - "I should feel better than this (when we
are ill)", or about our states of mind - " I ought to be able to cope better than this (when we are suffering from a loss)"
it is a form of internal violence.  We are letting our thoughts do violence to the reality of our feelings and ourselves.
We are over-riding the reality of our situation with views about it.  The reality is represented more by our feelings, and
by our states of mind.  Our opinions just stand in the way of being able to accept our situation, which is often  the thing
we most need to do.
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Mindfulness-Based Cognitive Therapy

Mindfulness-based Cognitive Therapy (MBCT) is the product of Zindel Segal, Mark Williams and John Teasdale.  It is
inspired by a combination of MBSR and traditional CBT.  Their research started with Cognitive Behavioural Therapy
(CBT) as a tool for treating depression, to which they then added MBSR methods.  On the following pages are some
of their findings expressed in their book Mindfulness-Based Cognitive Therapy for Depression covering the various
treatments for depression and preventing future relapses.  



curcurrrent trent treaeatments ftments for deor deprpressionession

antideantideprpressant dressant drugsugs
* w* worork ak at the pht the physical leysical levvel, on the brel, on the brainain

- b- by incry increasing the efeasing the efficiencficiency of the connections betwy of the connections between breen brainain
cells and making gcells and making grreaeater quantities of neurter quantities of neurotrotransmitteransmitterss, suc, such ash as
nornoreepinepinephrine or serphrine or serotonin, aotonin, avvailaailabble ale at the synat the synapse pse 

psypsyccholohologicalgical
* beha* behaviourvioural methods - incral methods - increase a perease a persons  sons  

parparticipaticipation in rtion in reinfeinfororcing or pleasurcing or pleasure -gie -giving ving 
actiactivitiesvities

* social skills tr* social skills training - coraining - corrrect behaect behaviourviours thas that t 
incrincreased social isolaeased social isolation and rtion and rejectionejection

* co* cognitignitivve there theraappy - uses a mixtury - uses a mixture of behae of behaviourvioural and al and 
cocognitignitivve tece techniqueshniques

* inter* interperpersonal thersonal theraappy - leary - learn to rn to resolvesolve e 
interinterperpersonal disputessonal disputes

* R* Rehm's self contrehm's self control therol theraappy - leary - learn to en to evvaluaaluate self in te self in 
light of rlight of realistic not perfealistic not perfectionist standarectionist standardsds



Kaya

Citta Dhamma

Vedana

Target Brain 
Neurotransmitter function

Antidepressants Drugs

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Increase Participation 
In Pleasure-Giving and Reinforcing Activities

Behavioural approach

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Better Social Skills 
Gives Better Experience of Self with People

Social Skills tr aining

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Contents of Thoughts
challenged and changed

Cognitive Therapy

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Resolve Interpersonal Difficulties 
Mind then freed from Occupation with Disharmony

Interpersonal Therapy

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Learn to Evaluate and Reward Oneself 
in light of Realistic not Perfectionist Standards

Rehm's Self Contr ol Therapy

Mood less
Depressed



Kaya

Citta Dhamma

Vedana

Contents of Thoughts
challenged and changed

CBT changes content of thoughts

Mood less
Depressed



MBCT - experimental findings

Once one has had depression, the chances of it coming back (called a relapse) are higher than if one has never had
it.  People prone to depression (with previous episodes of it) when triggered into a sad mood are more likely to
develop the dysfunctional thinking that leads to future bouts of depression. 



Kaya

Citta Dhamma

Vedana

Ruminate on why you are feeling like that,
with the notion that that will solve your problems

Prone to De pression

Sadness



Kaya

Citta Dhamma

Vedana

Feel Sad but it doesn't
particularly trigger you thinking about it 

Not Prone to Depression

Sadness



Rumination

Depressed people will tend to ruminate about their situation believing it will give them a better understanding of their
emotions and that will help them solve their problems.  Actually it does the opposite.  Experience shows that
rumination decreases ones ability to solve ones problems.
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View on Rumination from Satipatthana Perspective

In the Satipatthana Sutta one contemplates each satipatthana in and of itself.   That is, one contemplates cognitive
processes as cognitive processes, affective processes (feelings) as affective processes.  One doesn't mix them up.
Rumination is a kind of mixing up of the cognitive and affective.  One ruminates (chews) over how one is feeling, 
but in doing that one is in the 'wrong place' to do anything about ones feelings, because rumination is thought.  To
change ones feelings one has to experience them and having felt them through that move on.
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Distancing / Decentering

A key concept in MBCT is distancing or decentering.  As opposed to CBT where one examines and changes ones
though content, with decentering on has the same thoughts but one has a different way in which one holds them in
the mind - one distances oneself from them, often with the notion "I am not my thought" / "My thougfht is not a fact."
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Acceptance and Commitment Therapy (ACT)

Cognitive Behavioural Therapy gives us tools to see clearly the things we may be doing that are not helpful, and what actions to take.
But what happens when we have done all we can.  Then only option may be to accept whatever we cannot change.  Acceptance and
Commitment Therapy, created by Steven Hayes and featured in his book 'Get Out of Your Mind and into Your Life' 1, can help us do
this.  It conceives of mindfulness in terms of six processes:

'The goal of ACT is an increase in psychological flexibility, that is, the ability to fully contact the present moment and
the psychological reactions it produces as a conscious person and to persist or change in behaviour in the situation
in the service of chosen values...Psychological flexibility is fostered by six highly interrelated processes: defusion,
acceptance, contact with the present moment, self-as-context, values, and committed action.'  2

'From an RFT 3  perspective, mindfulness can thus be defined as the defused, accepting, open contact with the
present moment and the private events it contains as a conscious human being experientially distinct from the
content being noticed.  The psychological importance of mindfulness is that it empowers valuing and committed
action, and thus is a key aspect of psychological flexibility.'  4

Hayes admits to a large overlap between ACT and buddhism but its development 'was not based on a conscious link to Buddhism' 5
Neither does he tie the ACT definition of mindfulness to specific practices like meditation:

'there is no explicit or even implicit linkage to particular methods or techniques in the ACT definition [of mindfulness]
even though many are available - any method that moves the specified process is considered relevant.  In contrast,
other definitions [of mindfulness] tend to be somewhat narrower, written in more general or even common-sense
language, and often seem implicitly linked to meditation per se.'.............'ACT recognises the benefits of formal
practice but emphasises informal practices...in the hope...to reach as many people as possible'  6

If an increase in psychological flexibility is the goal of ACT, a similar call to psychological flexibility is made by Ellen Langer, Professor
of Psychology at Harvard University.  She takes the angle of mindfulness being the opposite of mindlessness 7, so that either when
dealing with difficult feelings (ACT) or with a dull routine (Langer) there is always a chance of keeping ones heart and mind fresh and
open.  

References:

1   Hayes, S.C., & Smith, S. (2005).  Get out of your mind and into your life: the new acceptance and commitment therapy.  
Oakland CA: New Harbinger.

2   Hayes, S.C., & Fletcher, L. (in press).  Relational Frame Theory, Acceptance and Commitment Therapy, and a Functional Analytic 
Definition of Mindfulness.  Journal of Rational Emotive and Cognitive Behavioural Therapy.

3    Relational Frame Theory: the theoretical underpinning of ACT.  
4   Hayes, S.C., & Fletcher, L. (in press).  Relational Frame Theory, Acceptance and Commitment Therapy, and a Functional Analytic 

Definition of Mindfulness.  Journal of Rational Emotive and Cognitive Behavioural Therapy.
5   ibid.
6   ibid.
7 Langer, E.J. (1989)  Mindfulness. Cambridge, MA: Da Capo Press.



Acceptance

When a situation cannot be changed we can only accept it, or more precisely, accept our experience of it.  And it
provides a useful function.  It doesn't directly help change our experience and make it better.  What it does do is
change our view of our situation (and that changed view may then positively recondition our experience). Acceptance
modifies our view (Manas) by working at the feeling end of things.

We start with a view - say, "Life should be pleasant most of the time".  We have that view.  Then along comes
experience that contradicts that view - we have a sustained period of physical pain or emotional difficulty.  Our
thoughts kick in with "This shouldn't be happening.  It's not supposed to be like this".  Our Manas is defending its
view, that "Life should be pleasant most of the time".  Suppose though we ignore that and work at accepting our
experience, accepting the feeling that is there. Pain conditioned by the body (kayika vedana).  Pain conditioned by
the Mind (cetasika vedana).  We fully own our experience as ours, and as painful.  

The test of whether we have really accepted our difficult experience is whether we find ourselves abandonning or
modifying our original view, that "Life should be pleasant most of the time".  If we are using acceptance simply as a
strategy to improve our experience we are still invested in that view and are not really accepting what xcontradicts it.
But if we can really accept our new experience, our view will change to something like "I might want life to be
pleasant most of the time, but in reality anything can happen".

So acceptance has made our view of life more realistic, more in line with the truth.  Which is an improvement in our
situation, a safer place to be.  When we have a more realistic view, precisely because it is realistic there is less
chance reality will contradict it, which puts us in a more stable place.  This more stable view may in turn condition our
body to be more calm and relaxed which in turn may condition the physical side of feeling to be more pleasant
(improving our experience).  In addition, our view being more in line with reality will condition the mood (cetasika
vedana) conditioned by that view to be lighter (again, improving our experience).  So indirectly, acceptance is likely to
improve our experience.  But only if it is actually acceptance and not a strategy to maintain a fixed view.
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Acceptance supported by Values and Committed Action

We may be working hard to develop our Feeling Satipatthana, by accepting our feelings, and our Mental Objects Satipatthana, by
letting our views be more in line with reality, but all of that will be hindered or supported by what is going on with the other
satipatthanas: by whether we are also working on Kaya and Citta.

Contemplating the Heart / Consciousness in the Heart / Consciousness (citta ) - or seeing the future of ones states of mind - has two
primary aspects - mindfulness and metta, or awareness and care.  If we develop the Heart Satipatthana we will tend to select those
states of mind that are more likely to provide a better future.  Hayes' notion of values and committed action include identifiable valued
experiences in the future (for ourselves or others) and committed action being what we need to do in the present to achieve those.
Aside from these 'future' considerations, there is, in the present, a positive spin-off to this activity.  To apprehend values and
committed action we need to have a certain kind of awareness up and running and that, positively oriented as it is, does not easily sit
with the kind of fear or despondency that may come along with non-acceptance of difficult feelings.  CBT has a similar mechanism in
constructive yet counterintuitive behaviour working against a mood of depression. 

Also, the fact of having values is an expression of faith in something (that those values are achievable), which cannot but add
buoyancy to ones psyche.  For a buddhist those values and commitments will be buddhist values, but in other models of the 'healthy
psyche' for instance in Maslow's self actualiser, a similar value-orientation predominates.
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Fully Contacting the Present Moment

Being in the present moment is being fully in contact with the tangible, which supports acceptance because if one looks at its opposite
- not being present - one is likely to be lost in all sorts of vague imaginings (about ones situation) that put that situation just out of ones
grasp.  By being aware in the present moment that situation is irrevocably brought home to one and will be pleading to be dealt with.
Although perhaps painful at first, but maybe because it is painful, this situation is supportive of acceptance.
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Self-as-Context

Closely allied to 'fully contacting the present moment' is Hayes' notion of self-as-context.  Not only is one more aware of ones actual
experience, one is aware that it is your  experience, which gives it more weight in your mind.  This kind of awareness of self-as-context
can arise whenever we put ourselves deliberately in 'limiting' situation - for instance on an intensive meditation retreat - we limit our
options to sitting in the same position for hours on end.  Paradoxically, in limiting our freedom, we become more aware of ourself as
the centre of our experiernce, and hence of the choices we always have.  Choosing to not avoid our experience is such a self-imposed
limitation and with it comes a greater sense of our self - as-context - and the realisation of our potential freedom.
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Cognitive Defusion

ACT uses techniques to change ones relationship to ones thoughts, rather than challenging the content of them as in traditional CBT.
An example would be repeating a chosen word over and over again where after a while it becomes just a sound.  This technique is
called cognitive defusion.  One could say it is a remedy to over-valuing thought itself (at the expense of the other satipatthanas).  When
only the thought of a threatening event is able to trigger a debilitating anxiety, then we are obviously giving that thought an unhelpful
ammount of weight and it would benefit from having its intensity defused using such a cognitive defusion technique.
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The CBT -  ACT 'Interface'

Cognitive Behavioural Therapy  focusses on the cognitive - what one thinks - and the behavioural - what one then can do.  In terms of
thinking it does two things: it helps one focus on the immediate  - ones current thinking - to change that if one needs to, and it helps
one focus on the 'overview' - a general perspective on how things work, symbolised in the cognitive model.  In doing these two things,
in terms of the satipatthanas, it focusses on the mental objects satipatthana. 

Acceptance and Commitment Therapy has a different focus.  It focuses more on mindfulness in the present moment, on acceptance of
feeling, values and committed action.  Its focus is much more on accepting ones existential situation.  Accepting ones experience.
Experience is represented by the body  and feeling satipatthanas. Accepting ones experience is aided by having values and
commitment to actions which are held and developed in the heart satipatthana. Values are what are closest to ones heart and
commitment  flows from that, so with ACT we have three satipatthanas involved, although I would say its focus mainly falls on the
feeling  (acceptance) and the heart  (commitment) satipatthanas. 

You could say that one takes over where the other leaves off.  A passage in Roadblocks to Cognitive Therapy 2 addresses the
therapeutic question as to when a therapist should usefully apply traditional CBT and when they should apply ACT.  The difference
seems to hinge on how true ones thinking happens to be.  One should switch to ACT when ones thinking reflects reality.  CBT works
on faulty thinking, including extreme core beliefs, but when one is thinking 'One day I will die' and one feels distress, one can no longer
apply CBT.  That is because ones thinking is already true.  There is no more one can do about it.  One can only accept ones difficult
feelings in relation to the thought, using ACT.

References:

1    Relational Frame Theory.  The theoretical underpinning of ACT.  
2   Roadblocks to Cognitive Therapy
4   ibid.
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Essay on Feeling from Buddhist viewpoint

Feeling is the second of the satipatthanas.  What the buddha says about it in the Satipatthana Sutta is the practitioner
should be aware, when they are experiencing a feeling, the type of feeling it is (namely its tone - pleasureable, painful
or neutral).  He also adds, whatever the tone is, to also know a worldly feeling (samisam vedana)as a worldly feeling
and a spiritual feeling (niramisam vedana)as a spiritual feeling.  That is all he says about it.

The vedana entry in the PTS Pali-English dictionary classes three modes of feeling: pleasureable, painful or neutral.  It
also mentions it as kusala, akusala, avyakata (skilful, unskilful, neither skilful or unskilful).  It mentions the five vedanas
- sukham, dukkham, somanassam, domanassam and upekkha.  The 108 modes of vedana.  It mentions that it is one of
the five skandhas. It also mentions bodily (kayika) feeling and mental (cetasika) feeling.  Surprisingly the dictionary
entry doesn't mention anything about spiritual (niramisa) or worldly (samisa) feeling, despite those being clerarly
mentioned in one of the most important suttas, the Satipatthana Sutta.  So what are we to make of all these lists?  One
tendency we might have is to think its all too complicated, and go back to what is most obvious in our experience, that
feeling is simply just pleasureable, painful or neutral!

One thing I learned in physics though was that if something is there in an equation it is there for a reason, it needs to be
included in ones calculations, and I think that the buddha pointed to these categories of vedana for a reason, and in
considering what vedana really is, we need to include them in our calculations.  So let's look at these lists, put them in
the context of what we know of the dharma, and what we know in our experience, and see what we come up with.

Feeling as a resultant
The first thing about feeling is that it is vipaka - a resultant.  Sangharakshita (Mind in Buddhist Psychology seminar
p193) compares it with Schoppenhauer's Vorstellung - the classification of things in life that just happen to us, rather
than Wille, things we do. As the Mind in Buddhist Psychology text says "The absolute specific characteristic of feeling is
to experience".  I think this point is absolutely axiomatic to everything else we might consider.  Feeling cannot for
instance be 'good' in itself, because it would have to be something we were doing.  Karma rather than vipaka.  It can
though be the result of goodness.  Spiritual feeling (niramisam vedana) is not 'feeling spiritual' - as in, "I feel so spiritual
today, that's good isn't it?".  That kind of 'spiritual feeling' may just be the ego having a view of itself (as spiritual), and
then that view conditioning a pleasant feeling.  Real spiritual feeling is feeling resulting from (actual) ethical behaviour or
an ethical state of mind, for example, as in when we have a good conscience, or when an experience of pleasure arises
in the dhyanas.  

If we take this point about feeling as always being a vipaka and apply that to our list, every reference then has to apply
either to a) the tone of the experience (pleasant, painful or neutral) or b) the source.  Sukha is tone (pleasant);
somanassam is both tone (pleasant) and source (manas - mind sense).  Kayika is source (kaya - body);  cetasika is
source (mental);  kusala is source (ethical behaviour).  Samisam and niramisam are sources (worldly source and
spiritual or ethically positive source - the sources including both  behaviours and mental activities [actions of body
speech and mind]).

Body
Body is something like the tangible aspect to rupa, rupa being the objective constituent of the perceptual situation.  It is
our experience of the tangible (perhaps, to be more specific, like rupa when objectively experienced).  

Citta
Citta is translated by Guenther as attitude, which points to activity and ethics.  I think I prefer to see it as attitude and
awareness (level of ethical awareness plus expansiveness/concentratedness of mind)  The PTS Pali-English dictionary
entry for citta gives its meaning as the heart (psychologically) and states - 

Difficult



"The meaning of citta is best understood when explaining it with expressions familiar to us, as: with all my heart; heart
and soul; I have no heart to do it..   all of which emphasize the emotional and conative side of "thought" more than its
mental and rational side (for which see manas and vinnana). It may therefore be rendered by intention, impulse, mood,
disposition, state of mind, reaction to impressions" 

I think the use of the word citta in the plural (the 89 cittas, the 52 cittas - the 52 mental events) by the Abhidharma
confuses the issue of the meaning of the word citta.  A mental state is not like a separate element within ones heart and
mind.  One's citta (heart) as a whole is coloured by a mental state like distraction.  Mrs Rhys Davids in this regard
remarks (Buddhist Psychology p18) that the two alternative terms for mind or consciousness, mano and vinnana, are
sometimes classified under the category dhatu (element), but citta never is, implying its singular nature.  She compares
citta as heart as a 'psychically innervating force' (Buddhist Psychology p17) which I take to be that which motivates the
whole person rather than being associated with individual conscious elements within that person.  

This ethical dimension is apparent from the Buddha's words in the Satipatthana Sutta in the section on Citta .  He
advises the practitioner to know when their mind contains lust, hate or ignorance.  Further, to know when their
consciousness is in a shrunken, or expanded state, a distracted state, a state 'become great', unsurpassed, a
concentrated state, a liberated state, etc. That is to know the degree, and in what way their heart/mind is perfumed by
awareness, expansiveness, calm, love and insight. 

Manas and Dhammas
The fourth satipatthana, dhammas (mental objects) is connected with mind in the sense of Manas (or Mano).  Manas is
the mind-sense and as such it is what grasps mental objects, just as the eye grasps visual objects.  The PTS dictionary
entry for Mano /Mana(s) states -

"Meaning: mind, thought...    1. Mano represents the intellectual functioning of consciousness, while vinnana represents
the field of sense and sense reaction ("perception") and citta the subjective aspect of consciousness....   As "mind" it
embodies the rational faculty of man, which, as the subjective side in our relation to the objective world, may be
regarded as a special sense, acting on the world, a sense adapted to the rationality (reasonableness, dhamma) of the
phenomena, as our eye is adapted to the visibility of the latter.  Thus it ranges as the 6th sense in the classification of
the senses and their respective spheres....     the mind fits the world as the eye fits the light, or in other words mano is
the counterpart of dhamma...   Dhamma as counterpart of mano is rather an abstract (pluralistic) representation of the
world, i.e. the phenomena as such with a certain inherent rationality;  manas is the receiver of these phenomena in their
abstract meaning, it is the abstract sense, so to speak...   As regards the relation of manas to citta, it may be stated ,
that citta is more substantial (as indicated by translation "heart"), more elemental as the seat of emotion, whereas
manas is the finer element, a subtler feeling or thinking as such"

Mrs Rhys Davids remarks (Buddhist Psychology p19) -

'The Commentators connect mano with minati (ma), to measure.  

It seems then that Manas measures, assesses.  It takes whatever phenomena appear to it as mental objects. and
makes an abstract assessment of them.  It basically forms a view about them.  The more accurate the view, the wiser
the assessment.  (Manas has the potential for wisdom as citta has the potential for compassion(bodhicitta)).

In the final section of the Satipatthana Sutta the monk contemplates mental objects (in the mental objects).  

'bhikkhu dhammesu dhammanupassin viharati'

Dhammas in the dhammas.  I think Manas is essentially about views.  Just as the eye grasps the visual object, the mind
as mano grasps the mental object.  That is any object in the mind.  And what kind of objects appear in the mind.
Thoughts, ideas, mental images, opinions, views and so on.  Mental objects that are mundane 'Shall I have cornflakes
or museli this morning?' and ones that are of deeper importance.  It is interesting to think what constitutes a view.  A



view doesn't necessarily have to be active.  Never thinking about something is a view about that thing (It means you think
it has no importance).  And a view doesn't have to be conceptual, it can be  to be thinking either.  It can be any type of
mental object - images can be views (symbolic of a view).  Ordinary thinking can be just a 'low-level assessment'  We
label mental objects 'Chair', 'Table',  'Self', and then have thoughts about them.  'I am a (particular type of person)', 'The
world is a (particular type of place)'.

If we are reading dhamma in this way (as view) the Satipatthana phrase becomes closer to Bhante's interpretation of the
fourth satipatthana (Mindfulness of Reality as the fourth dimension of awareness) , namely -

the monk dwells contemplating the truth [the dhamma] in his view about mental objects [dhammas] 

The fourth satipatthana becomes a reflection on the nature of reality (as the mind is experiencing it through its mental
objects)

Dependently arisen
Feeling is Praticca Samutpada, dependently arisen ("This being that becomes").  If the source of kayika vedana is kaya,
applying the Praticca Samutpada formula to that we get "Kaya being, kayika vedana becomes" - with the arising of a
particular state of kaya (like injury), kayika vedana becomes (pain arises).   The Praticca Samutpada formula works in a
similar way with the other sources.  Citta (heart) being, ethical/unethical feeling becomes.  Dhammas (mental objects)
being, mental feeling (cetasika vedana) becomes.

Feeling conditioned by Body - Bodily Feeling
Bodily feeling happens to everybody with a body.  As Nagasena replies to King Milinda when asked if the arahant feels
any painful feeling (Questions of King Milinda 44) - "He feels bodily (kayika) feelings, sire, he does not feel mental
(cetasika) feelings".  We all know that the Buddha suffered physically when poisoned with his last meal.

In a later question (253) called "Is an arahant lacking in the exercise of mastery", the king asks "Is it that an arahant's
mind proceeds in dependence on the body, but that the arahant is without authority, powerless and not able to exercise
mastery as to that body?" to which Nagasena replies "Yes".  (As an analogy he points to how being dependent on the
earth have no command over it).  What is this saying?  I think it is saying Body, like feeling is a resultant (it is experience).
We cannot will a change in our experience, we can only will a change in our response to our experience.  Ultimately our
(physical) experience is out of our control.  

Feeling conditioned by Heart - Ethical Feeling
In the Satipatthana Sutta the buddha makes the distinction between two kinds of feeling - worldly (carnal) feeling
(samisam vedana) and spiritual (non-carnal) feeling (niramisam vedana).  In a different sutta, the Niramisa Sutta
(Samyutta Nikaya XXXVI 31), he adds a third kind, which Bhikkhu Bodhi translates as 'more spiritual than the spiritual'
(niramisa niramisatara).  Another translation of this (and refering to niramisa as non-carnal) is 'still less carnal than the
other'.

Samisam is thoroughly (sam-) of the flesh (amisa).  It comes from the word ama, originally meaning raw meat, hence the
connotation raw, carnal, uncultivated.  Carnal rapture (in the Niramisa Sutta) is rapture arising in dependence on the five
'cords' of sensual pleasure - it is linked to sense desire.  Niramisam is spiritual because it is without (ni-) amisa.  It is 'not
of the flesh', not carnal, feeling  resulting from freedom from sensual desires.  Non-carnal rapture (in the Niramisa Sutta)
is the experience of rapture in the second dhyana.  Buddhaghosa, in his commentary on the Satipatthana Sutta (Way of
Mindfulness), comments -

'Pleasant worldly feeling refers to the six joyful feelings connected with the six sense-doors, and dependent on that which
is tainted by defilements.  Pleasant spiritual feeling refers to the six joyful feelings connected with the six sense-doors,
and not dependent on sense-desire.'

Niramisa niramisatara crosses (tara) over, transcends, the ordinarily spiritual (niramisa), in the same way that insight
transcends our 'ordinary' practice of ethics and meditation.  Rapture 'more spiritual than the spiritual' (in the Niramisa



Sutta) is the rapture felt by 'a bhikkhu whose taints are destroyed when he reviews how his mind is liberated from greed
hatred and delusion'. 

These three types of feeling are conditioned by heart (citta).  They represent levels of ethics (but including insight),
carnal feeling being the lowest and niramisa niramisatara the highest.  As I said Guenther translates citta as attitude.  An
attitude of friendliness towards living beings will condition certain feelings  We will experience pain when we see them
suffering.  Consciousness of the effects our actions are having on the world will cause us pain (regret) when we cause
harm, and delight (pramodya) when we cause benefit, examples of niramisam vedana.

Subhuti in his series of talks on the 51 Mental Events at the Convention in 2001 mentioned two other dimensions to
vedana- contaminated / uncontaminated and subjectivistic/transpersonal. That is, vedana contaminated by clinging or
hatred, or uncontaminated by them.  Uncontaminated being related to dhyanic (or aesthetic) experience.  Contaminated /
uncontaminated look similar to samisam and niramisam vedana, in any case they are ethical feeling.  The other pairing -
subjectivistic (self cherishing / atman influenced) and transpersonal (non-self cherishing / uninfluenced by self view, as in
the arising of the bodhicitta in the bodhisattva)  The difference here seems to be whether insight is present or not.
Subjectivistic at best would be niramisam because even if we develop the dhyanas they take us beyond clinging (in the
sense of the hindrances) but not beyond fixed self view.  Transpersonal is similar to niramisa niramisatara in that it arises
when insight is present.  (Geshe Rabten has contaminated feeling linked with consciousness affected by the afflictions,
and uncontaminated linked with that in the minds of Aryas no longer affected by the afflictions.)

Feeling conditioned by Manas - Mental Feeling
Manas grasps phenomena (dhammas) in a particular way (which is to form a view about them).  That view then
conditions a feeling that Guenther in Philosophy and Psychology in the Abhidharma calls abstract feeling or mood
(cetasika vedana), as opposed to kayika vedana 'concrete feeling'.  He says -

'(Feeling) imparts to every conscious content a definite value in the sense of acceptance ("like") or rejection ("dislike") or
indifference.  Mood, too, signifies a valuation, though not of a definite content but of the whole conscious situation at the
moment.  The fact that feeling in the form of 'mood' may appear quite independently of the momentary sensations,
although by some exiguous [slender] reasoning it may be causally related to some previous conscious content, is
brought about in the buddhist texts by terming this kind of feeling cetasika vedana, which may be translated as 'abstract
feeling', inasmuch as it is raised above the different individual feeling values of concrete feeling.  It is clearly
distinguished from kayika vedana or 'concrete feeling' which denotes that kind of feeling which is mixed up with and joins
in with sensation.'

Cetasika vedana then comes on the back of a valuation (an assessment) of the whole conscious situation at the
moment. rather than kayika vedana which 'joins in with sensation (the concrete).   Perhaps we arrive in a mood having
'taken stock of' (measured) our whole conscious situation. Our evaluation is not necessarily true, but a mood is what
arises on the back of it, and this is what we have to deal with in terms of abstract feeling.  It is interesting that we talk of
being in a mood, as if it is a place/ state we have arrived in - again a resultant rather than an action.  Cetasika vedana is
conditioned by thoughts, opinions and views.  Thinking 'I am the greatest' or 'I am useless' are cognitions upon which
arise pleasant and unpleasant vedana.  When the eye sees a visual form, pleasant or painful vedana arises; when the
mind 'sees' a mental object, an idea or an opinion, pleasant or painful cetasika vedana arises. 

Mood
That moods are conditioned by thoughts is recognised in Cognitive Behavioural Therapy, which uses the fact to help
people cope with difficult moods.  What can happen is a person feels something, say they feel depressed.  Feeling
depressed doesn't arise directly as a result of sensations in the body, or as a result of ethics, it arises on the basis of a
judgement such as  'I am a failure' or 'Nobody loves me'.  If we were a total failure in everything and nobody in the whole
world did love us, we would probably be justified in feeling depressed, but thoughts like those are mostly just not true, or
they aren't very balanced.  By working at the thinking end of things (by looking for the evidence for and against that
thought, that 'Nobody loves me') we can come up with a better thought (a more accurate assessment of the whole
situation, a more accurate view).  On contemplating our new balanced thought, we then assess our mood which mostly



will have improved with the change of thinking.  

I am not an expert on this, but if we are prone to depression it may be that we have picked up a habit through our lives
of having certain thoughts (in CBT called core beliefs - things we absolutely believe about ourselves, like 'I am
unlovable') which then appear as 'Nobody loves me' when things don't go our way and then trigger our depression.  

The good news though is because mood is a vipaka we don't have to act on it.  CBT is Cognitive Behavioural Therapy
and not just Cognitive Therapy (our mood is not only affected by our thinking but also by our behaviour).  Our heart
conditions feeling as does our physical activity (kaya).  Not totally going along with our mood may feel counterintuitive
(after all, it's true that thought isn't it!..  and it is important to honour the truth!) but if we treat our intuition as sole arbiter
consider the consequences - we become depressed.  We act out our mood, and so our mood turns into our (moody)
karma.  It is good to be sensitive to how life is going, or to what people think about us, and sometimes we might find
ourselves a bit depressed (that is arriving in an unpleasant heavy state of mind), but at the same time (as Sona often
says) it is good to be robust.   We need also to get on with life and what needs doing (i.e. helping beings).  That is the
aspect of citta, of ethics.  

In terms of the different types of feeling - we can counterbalance unpleasant cetasika vedana (bad mood) with pleasant
niramisa vedana (good conscience)or pleasant kayika vedana (developing a pleasant glow of the 'wholesome' type -
through massage / going for run).  We can't in the long term counterbalance it with pleasant samisam vedana (sensory
overload), that is just distraction and doesn't last long. Pride too is connected to cetasika vedana, or more specifically
arrogance (mana) is.  Seeing ourself as better than, equal to, or worse than others undermines the reality that we are
not fixed and can change at any time.  Pride comes before a fall (or a rise!)  When we have done an action we are
pleased with and appropriate that to our ego, we may experience the pleasant cetasika vedana (of inflation) but we can
counterbalance this with unpleasant niramisa vedana (conditioned by self respect/fear of blame from the wise).

The ultimate counterbalance to unpleasant cetasika vedana is when we get rid of it altogether.  The arahant who
experiences pleasant niramisa niramisatara vedana has no view upon which cetasika vedana can arise.  They have
gone beyond mood altogether.  There is no more agonising over anything.  The question of the arahant not experiencing
cetasika vedana is repeated in the sutta of the Dart.  When the ordinary unenlightened person experiences physical
suffering (the first dart - kayika vedana) what immediately follows is agonising about that (the second dart - cetasika
vedana).  Therefore they experience two darts.  But the enlightened person experiences only the first dart.
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Dialectical Behaviour Therapy (DBT)

Marsha Linehan developed DBT in the early '90s 1 as a last resort remedy for people with a condition called 'borderline personality
disorder.'  These people were often suicidal and prone to self-harm.  Previous traditional interventions had failed to help them, mainly
because these people were so chaotic in their behaviour.  It was difficult for the therapist to set up a treatment plan with them because
they would keep changing their minds about the problem they had or feel criticised for not trying hard enough.  Although clients with
BPD needed to gain new coping skills they were highly sensitive to self-criticism when they inevitably fell short.   Marsha turned to
something she had experience of - zen buddhism including zazen , formal zen sitting practice.  This was a way of invoking stillness in
herself as a therapist amid the turmoil.  But she also brought insights from her practice of zen into the therapy.

In zen buddhism there is a dialectic between acceptance and change.  One has to sit not moving in zazen  for hours on end.  In trying
to change oneself, as one obviously is, this requires a great deal of acceptance.  There will be many times in the day that one really
does not want to be there.   At those times it is more helpful to accept ones feelings about that - that that is the case, that is the truth
about how you feel, and it is OK to feel that - than to ignore or over-ride them.  At the same time you will not make progress just by
accepting yourself and your feelings and not trying to change by attempting the practice. 

The DBT therapist brings a knowledge of this dialectic to their interaction with the client.  By monitoring the tangible effect when they
encourage change or show acceptance they mindfully sense which is needed in each moment.  By carefully attending to the dialectic,
self-acceptance and change are brought about in tandem in the client.  It is possible that the problem for BPD clients in terms of the
Satipatthana Model is that the 'heart-mind' and 'feeling' satipatthanas are both quite under-developed at the same time, hence an
inability to manifest both acceptance and personal change without help.  

References:

1   Linehan, M. (1993). Cognitive-behavioural treatment of borderline personality disorder. New York: Guilford Press.
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Meditation compared with Therapy

Some cognitive and mindfulness-based therapies use meditation techniques (MBSR and MBCT); some don't (CBT
and ACT.)  For therapies that don't use meditation a missing element is siitting in a meditation posture and not
physically moving.  This generally has a stabilizing effect on the psyche and it turns a person more consistently
towards their experience, while giving them a calm base from which to approach that.  The effect of not moving is also
aided by the calming effect of contemplarting a neutral object such as the breath, which gives more space to that
experience by effectively reducing input to simple sensation.  Without this element a therapy such as ACT is likely to
be less effective in bringing long term calm to a client.

It is interesting though to consider this in the context of a well known teaching in buddhism on balancing calm and
energy.  In the five spiritual faculties samadhi  - concentration is held in balance with viriya  - energy (in pursuit of the
good.)  Too much of either gives an imbalance: one ends up in a dreary slothful state without enough viriya , or an
anxious restless state without enough samadhi  - calm and concentration.  It is possible that a primary purpose of
ACT is taking people who tend to avoid their feelings and to help them experience themselves more and in that come
better into balance.  As such, ACT procedures would be in line with meditation theory.
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Meditation as Internal Non-Violence between the Faculties

We can see an aspect of meditation as the harmonious interplay between different aspects of ourselves.  Without this
harmony these different aspects or faculties, namely body, feelings, thoughts, imagination and so on, can get out of
balance and one or more can dominate the others: when we are obsessed with thinking, our feelings and physical
body can be overlooked.  They are starved of attention and 'wither.'  This is a form of violence of one faculty over the
others.  It is interesting that the root of obsession  comes from the latin 'to beseige.'  But in meditation we bring
awareness to all of our faculties in turn so that none are overlooked, none are 'beseiged' by the others.  And we do
that on the' terms' of each faculty:  for instance we feel our feelings - we have our experience - we don't just think
about it.   This is represented in the model by the satipatthanas all as it were being 'brought up together' in a balanced
development.
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