
        
            
                
            
        

    
Book 1. Relationship between the World and Dhamma

Phra Nirōdharaṅsī Gambhirapaññāvisiṭṭha

Luang Pu Thate Desaraṅsī

Wat Hin Mak Peng, Si Chiang Mai District, Nong Khai Province  

When you pick up this book and look at the cover, you will immediately guess what the author will talk about in this opening essay. Upon turning past the preface, you will immediately understand: "Ah, he's talking about how the world is connected with Dhamma." No one can deny that a human being born cannot take the material objects existing in the world to form the structure of their own identity – that is impossible. (These four elements are precisely Dhamma.) Even all the animals and plants living on this earth cannot escape taking the world's material objects to compose themselves, only then can they be born and grow.

Therefore, this world is the foundation that supports all things – whether beings or things that must arise, both those possessed of consciousness and those without. Once they appear or are born into form (what are called sankhāra), they must continue to depend on this world. At the same time, they must dig, scrape, and nibble at the very scurf and surface of this world to nourish themselves, thus being able to survive for a period of time.

If the body, or the worldly materials that they have taken to use, become distorted and decay, unable to bear the burden any longer, then it must break apart, disintegrate, and change back into its original state (that is, the four elements). Beings who still have debts and entanglements with this world (that is, merit and demerit), when they die, must return to repay their debts to this world again (that is, take the world's material objects to compose themselves again, and then consume the world's material objects once more).

In summary, the material objects of this world are common property, not belonging to any particular person. No one can claim exclusive ownership. Even if you claim it, you cannot possess it alone. Whoever is born first uses it first and consumes it during the time it persists. When it disintegrates, they leave it behind in the world as before. Those born later must take what they left behind to compose their existence and continue consuming it.

Furthermore, the things consumed for nourishment while one exists, when excreted, are discharged back onto the earth's surface, becoming fertilizer to nourish vegetables, grasses, and various fruits. Those born later must rely on those previous people's leftovers to consume and nourish themselves, enabling them to continue existing. Thus we take turns using and consuming the world's material objects in this way endlessly, without end. No one knows who was born first or last, nor who truly consumed whose things.

Therefore, the Buddha said that this world is round. But He did not mean round like a coconut. It is round because it has no beginning and no end. No one knows who was born before whom, who died before whom, who ate whose things, who ate before whom. In the end, we eat, we excrete, then we eat again. We die, break apart, abandon it, and later people take it to be born again. This matches reality: the world is round.

The Buddha said that humans and animals, as well as all the trees and grasses existing in this world, could be the flesh and bones of a mother, father, child, grandchild, great-grandchild, or even ourselves. All of these arise from the four elements, which are common material objects of this world. Everyone who is born must borrow them to use, just like the government banknotes we use every day. Each bill may have been used many times already – who knows? We don't care.

He taught us to have compassion and mercy for one another, not to be too selfish. Other people and other animals are part of ourselves. Or else, they could be the mind of a father, mother, teacher, child, grandchild, or relative of ours who is still inhabiting that lump of matter. The four elements, which are this world, are thus considered to be greatly beneficial to the people of this world who still have kamma that will cause them to be reborn.

When we come to study the Buddha's teachings, we will see that the Buddha's teachings teach us to know and understand the world-element (that is, our own human body). Therefore, the world and Dhamma are always connected eternally as long as our minds are not yet free from or above the world. Even for those whose minds are free from the world, as long as they are still alive, they must experience the fruits of their actions (that is, remain connected to the world) according to their condition.

The world and Dhamma both walk toward the same goal, which is happiness. But their ways of walking differ, each going its own direction. Therefore, the results are not the same. The world only takes, always wanting. It concocts, accumulates, hoards more and more, until it becomes selfishness, which causes trouble and suffering for others. And it never has time to be full or satisfied. Even if one lives to be a hundred years old and dies, fullness and satisfaction never end. After death, one still owes a debt to the world (that is, deficiency remains). Thus it brings suffering both to oneself and to others.

The Buddha saw the worthlessness of human life and the harm in it, so He taught that everything existing in this world, including even our own selves, is merely for temporary use. Therefore, when something arises, learn to be content and satisfied with it, then use it and let it go for the benefit appropriate to its status and function.

In this world, there is no such thing as pure Dhamma; there is only the world mixed with Dhamma.

Whoever is born is indebted to the world. If those born into this world took the world's material objects to use and consume until they were completely gone, without leaving anything behind, like digging up oil and burning it all away, then this world would become empty. How then could we be born as we see every day?

We are born as human beings, whether female or male, beautiful or ugly – do not be delighted or distressed. That is not ours; it is the common property of the world as described. Let it be complete and usable, that is enough. Like the government banknotes mentioned: whether old or new, slightly torn, their value remains the same. Only if torn beyond use, you can return them to the government and they will exchange them for you (that is, death).

Moreover, our own body that we are born with has even better rights than government banknotes. We don't have to go seeking it; it is born already waiting to serve us. Arms, legs, ears, eyes, nose, tongue, body – who went to fetch them from anywhere? We are born with them complete and they work excellently. No one can replace these with anything else, and they last exceptionally long. Some of these tools last nearly a hundred years. What more could you want? Therefore, it is said that those who are born are greatly indebted to the world.

If a person remembers the aforementioned debt of gratitude to the world and wishes to repay it, then they are considered a good person. Repayment is nothing special – just to contemplate and see in what ways we are indebted to the world, then try to repay those debts according to our own abilities, that is enough. To repay them completely is certainly impossible, because the world's kindness is vast and manifold.

Before repaying the debt of gratitude to the world, first look at ourselves: what have we borrowed from the world to use, and how must we use it to be free of debt? Examine it point by point, stage by stage, so that we can repay correctly and completely. Contemplate as follows:

Take just the eyes first. The eyes are a material object of the world that we are using. Our father and mother are the ones who brought them into being, crafted them, and gave them to us to use. How much benefit and value have we derived from them? The author need not describe it; everyone can close their eyes and contemplate for themselves. If we had no eyes or had to use artificial eyes, what difficulties would arise? These physical eyes, given to us by our parents – what compensation do they ask from us? Upon contemplation, you will see: nothing. They only help to nurture and improve them further.

As can be seen when our eyes are sore, our parents become distressed and troubled, running to find medicine or a doctor no matter the cost, as long as their child's eyes heal. When our eyes become clouded or short-sighted, they quickly find medicine or glasses for us to wear. When our eyes are already clear and bright, they find rouge or eyeshadow to apply to make them more beautiful.

The behavior of parents toward their children as described above only increases the debt of the debtor, while the creditor does not even think of their own kindness. They invest in doing housework and chores to set an example, but the child pays no attention. They buy books for study, but the child doesn't read. They send the child to school, but the child plays truant to hang out with bad friends. They strive and invest until the child grows up to be a young man or woman, a fine adult. Some debtors then begin to cheat the creditor. They try to train the child to use the invested capital wisely, fearing it might be squandered. The more they train, the more they advise, instead of thinking of the creditor's kindness and good intentions, the debtor sees the creditor as old-fashioned, out of date, inferior to themselves.

Just look at students these days. Most adopt Western social customs. Over time, some of them end up following along.

In truth, Asians are peoples who were civilized long before. They had customs, traditions, culture, and morality that were good, refined, and well-established for a very long time. Westerners only recently emerged from a wild state a few thousand years ago. When they just changed from a wild condition to being new villagers, Asians saw it as something novel and fancy, so they adopted their ways, resulting in a big mess. As for what the Westerners think – they just came from the wild, like us training a monkey to wear pants and a shirt to perform in a play. In truth, it is people who train monkeys to perform. But when the monkey learns a little and not perfectly, people come to like it, saying the monkey performs better than humans.

When we realize that our own body is of immense value – whether we are human, have a spouse and children, are a millionaire, or a lord or master respected by people in the village, city, or even the whole world; even if we are a monk or a member of the Sangha worshipped by people across the land – it all comes from the world's material objects, with our parents as the producers. Therefore, we should not take these valuable things that we have obtained as our own and use them in improper ways.

Initially, when we first obtain them, not knowing how to use them, we should study, ask questions, and listen to the advice of those who gave them to us. We should assume that they have used them before and certainly understand and are more skilled than us. We should not disobey or be stubborn, insisting on our own opinions at this stage. No matter whether it is good or bad, we are still under their protection.

A grateful person who recognizes the kindness of others who have benefited them – whether by giving them birth as a human being, imparting knowledge and skills to establish a livelihood, or even just giving words of advice in times of trouble that soothe suffering with pleasant speech – when they wish to repay because they are indebted to that person, the first step is nothing elaborate. Just show respect, obey, and speak with honest and sincere words. Believe and listen to what they teach with compassion and kindness. That alone is a great repayment of that debt of gratitude. Once you can conduct yourself in this way, other matters can be dealt with later. Sometimes, for some people, by conducting yourself thus, you may become completely free of debt.

Everything described so far is a matter of the world. And when humans are born, everyone is indebted in this way. Even though it is a worldly matter, when a person contemplates and sees the world's kindness in accordance with reality, that becomes Dhamma.

Dhamma is truth. Those who practice according to Dhamma – that is, practice according to truth – attain peace and happiness. Those born into this world who recognize the world's kindness do not behave in ways that clutter the world with evil.

A person who clutters the world – if a rice field, it would be a fallow field, of no benefit to humanity. But a human who clutters the world is worse than a fallow field. Humans have mouths and stomachs. When they are lazy, their stomachs become empty. An empty-stomached person is a thorn in the world: petty thieves, small-time crooks, swindlers, grabbing anything, no matter whose, as long as they fill that empty stomach.

In summary, if a person is bad in just one way, everything they do is bad. Born into a good family with a respectable lineage and Dhamma in the family – it doesn't matter. Enter a good, well-organized institution with good teaching – it doesn't matter. Work in a good workplace with high salary – it doesn't matter. If they themselves behave badly, they are worthless. Even if they ordain in Buddhism, they go and destroy the goodness there.

Especially in the religion, the author wants to offer the view of some people here: When some people were already bad from the beginning, when they come to ordain in Buddhism, their inherent bad nature still sticks with them. It's not that ordaining makes it all fall away like scrubbing off dirt. There are the rules of Dhamma and Vinaya, and teachers constantly teach, but they refuse to accept and follow. What can be done?

Those who see such bad people then say Buddhism is not good, blaming Buddhism as if it were the final institution for reforming bad people – because when all else fails, they are sent to ordain in Buddhism. As for good people, those who consider themselves good, why don't they ordain as an example to lead them? The author understands that those who think this way have not yet studied Buddhism deeply enough to reach the core of truth. In truth, Buddhism is an excellent teaching. Those who come and follow it properly have become noble ones freed from suffering – countless numbers. But these are bad people. Wherever they go, whatever they do, it's never good.

When those born into the world recognize their own worth and repay the kindness of the world and their parents who produced them – even if not much, just initially showing respect, speaking with honest and sincere words, believing and listening to the teachings given with compassion and kindness, as explained above – then this world will have peace. That is, they will be free of debts to one another, no longer needing to demand repayment of kindness. Then the world becomes Dhamma.

Sankhāra inevitably break apart and cease, but Dhamma remains as it always was.

Dhamma is interwoven with the world. Enough has been said about worldly matters. I hope all readers will have understood, or perhaps may understand even more than has been presented here. Since everyone has been born into this world and has gained experience, some more, some less, knowledge in worldly matters may not be the same.

What has been written is merely one individual's perspective. Readers or those with more experience may gain more knowledge and understanding of worldly matters – that is each person's right, and those born must freely exercise it. The author has written only to point out that the world and Dhamma are intermingled, and then to indicate: this is the world, that is Dhamma.

Now, readers should not misunderstand that the author is trying to separate the world from Dhamma. Not at all. The author is not a god who created the world and Dhamma. It is only a conventional designation in language – this is called the world, that is called Dhamma – to facilitate understanding of the explanations in this book, solely for the benefit of Dhamma practice.

Now we will speak about Dhamma as a matter of practice, which is the purpose of this book.

As for Dhamma, it is nothing far away. In truth, it is simply truth, the real thing, the ordinary. As we commonly say: "Human beings, once born, must inevitably age, become ill, and die – that is Dhamma." "Humans and animals, once born, must mate and reproduce – that is Dhamma." "Those ordained as monks or novices must eventually disrobe – that is Dhamma." "When there is night, there must be day – that is Dhamma." "When there is heat, there must be cold – that is Dhamma." And so on. If that is the case, why separate things into world and Dhamma? There is a reason that the wise have distinguished them for different results, as follows:

The world is like raw ores of various elements, such as iron ore, tin ore, etc. Those ores serve as the foundation, preserving the iron and tin for aeons. The longer it is – hundreds of millions of years – the more the quality of the iron and tin increases, without any deterioration whatsoever.

This world is the same. No matter how many hundreds of millions, billions, or hundreds of billions of years it has existed, true Dhamma – that is, real things and truth – remains established in that very world. If no one is wise enough to discover and extract that true Dhamma for use, they just use the world temporarily.

For example, a person who is born must take the four elements (earth, water, fire, wind), which are material objects of the world as mentioned, and compound them into a physical body, male or female, according to the technique of the master craftsman (that is, ignorance, craving, and grasping). Then they use it, saying "That's my child, that's my grandchild, that's my father, that's my mother, that's my husband, that's my wife," and so on, all sorts of things. They enjoy and delight in the tune. If someone comes and says "That's not true" (telling it as it is), they don't like it at all. If someone supports them (egging them on in delusion), saying "That's your child, your grandchild, your parents, your husband's child," they are very pleased – sometimes even giving gifts.

But when that lump of worldly material manifests Dhamma in another aspect – for instance, becoming deformed, distorted, broken, chipped, or disintegrating according to its own nature – those who hold the world as the world, as "mine, mine, mine," do not see it as Dhamma, as natural, as something that must happen that way. They become extremely distressed and anguished.

If one sees the truth as it really is – that the physical body, both our own and that of others, is born by borrowing the world's material objects to compose a temporary form, and when the time comes it must be returned to its original place, just like borrowing someone else's things – when the owner comes to ask for them back, can you refuse? When you understand the truth in this way, the whole matter is finished.

This is why the wise saw the benefit and value of separating the world and Dhamma, using them correctly according to their functions, so that they provide benefits to the user as intended.

The more the body ages and decays, the more Dhamma grows.

Use the world's material objects wisely.

As already stated, we are born indebted to the world because we come into this world and take its material objects to form ourselves into a being, and we also continue to depend on this world. When we realize that we are indebted to the world and strive to repay that debt, that constitutes one aspect of Dhamma.

The true Dhamma that the Buddha taught is nothing else. In truth, He taught us to see and clearly understand the nature of existence and the way things are in this world. Then we will be free from doubt and worry, released from entanglement with the world, and without suffering. Only those who do not understand and know the world in accordance with reality suffer.

The suffering we call "human suffering" is precisely the suffering of misunderstanding and misknowing the world, then grasping the world as oneself, as one's own. Those who grasp the four elements – earth, water, fire, wind – that have been compounded into a person, stealing them as if they were their own – these elements are common property, no one has sole ownership. When we die, we abandon them in the world as before. Those born later take them to compose another person, as described. Anyone who deludedly grasps them as private property is said to have stolen common property for personal use, and will be punished with great suffering, like someone who steals public goods from the state.

Adinna and upādāna are both forms of stealing. Adinnādāna means taking something that the owner has not given permission for. Upādāna means grasping – that is, clinging to something that is common property. Both are types of theft. The difference is that adinnādāna is stealing personal property, while upādāna is stealing common property.

Speaking in terms of breaking precepts, adinnādāna destroys the precept in the Eightfold Path as well as in the Noble Path. As for upādāna, it destroys only the precept in the Noble Path, because in the Noble Path, morality, concentration, and wisdom come together in one place, one point – that is, the Noble Path that is being walked. It is in a state of mental cultivation, without any physical or verbal action. For example:

Sammāvācā (Right Speech) refers to the mental directedness toward meditation subjects, methods for generating concentration and insight specifically. It does not involve speaking any words aloud. Sammākammanto (Right Action) refers to the mind's work functioning in concentration and insight as well, not to any physical or verbal action, because body and speech are already fully calm. Sammā-ājīvo (Right Livelihood) refers to the state of living while body, speech, and mind are calm, proceeding along the path, using concepts to investigate the Dhamma. It does not refer to the struggling and striving to find a living as ordinary people commonly understand.

The morality in the Eightfold Path and general morality can be practiced by ordinary people, good ordinary people, and noble ones alike, through effort to maintain and develop it, because it relates to external body and speech and is a tool for eliminating coarse defilements. If one wants to use morality to eliminate subtle defilements, then one must use the morality of the Noble Path as described above.

One might call the Five Precepts, Eight Precepts, the Ten Precepts of novices, the 227 Precepts of monks, as well as the morality of the Eightfold Path, lokiya (mundane) morality. And it can also make the world prosper and grow, producing peace. As for the morality of the Noble Path, it is lokuttara (supramundane) morality. Therefore, adinnādāna and upādāna can prevent the arising of path and fruit, because the morality of adinnā is impure.

There is a story: A certain elder monk went alone to practice meditation in the forest during flowering season. One evening, the scent of flowers carried by the wind reached his nose, delighting his mind, and he wished to smell it. So he walked to the flower tree and inhaled the fragrance to satisfy his desire. At that moment, a deva admonished him: "Why, Venerable Sir, are you stealing someone else's property?" The elder replied, "I am not stealing anything. I am simply smelling flowers." The deva insisted: "You inhaled the flower's fragrance without restraint at the sense-door."

Thus, one who is progressing on the Noble Path, if not restrained at the six sense-doors, falls into attachment to forms, sounds, smells, tastes, tactile objects, and mental objects, rendering the morality of the Noble Path impure, which truly becomes an obstacle to the development of the Path.

Food that contacts the body, when eaten, can satisfy. But mental food (the volitional food of intention) is never full or satisfied.

When the eye sees a beautiful form that pleases and delights it, then takes that image and stores it in the mind, creating satisfaction, love, and delight in that image – that is a form of stealing, because the owner of that form did not know and did not consent for us to take and cling to it. Even with ugly, unlovable forms that we dislike, if we develop hatred, disgust, and turn away from them, that is also a form of cheating. If the owner of that form knew, it would be even worse.

Sounds heard through the ear – whether pleasant, pleasing sounds, or insulting, hurtful, demeaning, disagreeable sounds – if we take and store them, clinging to them in the mind and experiencing them as mental objects, that is also another form of stealing. Because sounds have no substance; they are just air that has already passed away. But we cheat by molding them into something serious, even though the sound itself has long since disappeared. Even if we record it on tape – when we play the tape, the sound appears, but the sound still has no self or substance. If you look at the tape, you see only the tape. Cheating by stealing sound is extremely worthless, far worse than other forms of theft and fraud, because after stealing and cheating, you get nothing tangible in hand – only delight or distress, all alone. Those who cheat by stealing sound and clinging to it in their own mind are pitiable. Pleasant, lovable sounds – no one sees, hears, or shares the enjoyment. Sorrowful, distressing sounds – no one can help carry or relieve them. They suffer entirely alone.

Smells that enter the nose – both good and bad, arising from external objects – cause the mind to like or dislike. If it likes, it steals and stores it in the mind. If it dislikes, it also steals and stores it in the mind. In truth, the nose is even more pitiable than the mind, because smells come with the wind, and the breath has only one channel: the nose. Bad smells, good smells, unpleasant smells – the nose must bear them all. No one else can bear them in its place. You cannot shut out bad smells and receive only good ones, or you would suffocate and die. But the mind takes on all the burden. Instead of letting go of bad, unpleasant smells, it takes them on even more heavily than good smells, even to the point of hatred and anger. If that smell came from a person, a quarrel would surely ensue. This is all due to the fault of our cheating by taking the smell unjustly.

Taste refers to tastes arising from contact with the tongue – spicy, salty, sweet, sour, delicious, or not delicious – and then the mind snatches them to be its own private property, not allowing the tongue to have ownership. This is considered cheating, taking another's ownership for oneself, and thus constitutes adinnādāna, a breach of the morality of the Noble Path. Even if the tongue does not taste anything at a particular time, the mind will force the tongue to have tastes anyway.

The mind is thus an excellent con artist and cheater. It sneaks in to steal, cheat, and swindle in every corner, whether the object is large or small, has form or not. It goes straight for it. Whoever associates with it is ruined every time. Opium, cannabis, alcohol, intoxicants, even a tiny bit of heroin – it steals until it gets it. This mind could be called the great robber of the world.

Tactile contact refers to contact with the body. Since the body is a physical object, it must be contacted by external objects. Contact involves both pleasant and unpleasant things – again, that is stealing. Because things contact each other according to their own nature, but our mind steals that contact to possess it alone, without our body knowing or consenting. It is like wind blowing a tree, waves striking the shore. Our mind is afraid and annoyed, but the tree, even if it breaks to pieces, feels nothing; nor does the shore get annoyed.

Pure Dhamma cannot remain in the world for long. The thieving eye likes petty theft, always watching, lurking, spying, good at finding faults, looking for crevices to steal things that others have hidden away or left unguarded – it steals. The thieving ear is a hardened criminal, always lurking in damp places, waiting to steal cool sounds; when hit by heat, it jumps and snatches.

These upādāna thugs, even if the law does not reach them and authorities do not pursue and arrest them, their punishment is hundreds or thousands of times heavier than worldly punishment, because they will be punished by the god of love, imprisoned in the realm of desire for eons.

Those who do not understand the reason for death suffer when death comes because they grieve over death. But the one who dies is actually comfortable, because they do not have to die again.
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The Root Cause that Produces Suffering and the Extinguishing of Suffering

In this world, apart from form and name – that is, body and mind – what else is there? Even happiness and suffering: apart from bodily suffering and mental suffering, what else and where else could there be? When these two things arise, if they do not abide in this body and this mind, it is not known how or where they could abide. It is the same with the mind. If a person does anything to escape from suffering, if they do not escape from this body and this mind, what benefit would it be? But suffering has power over the teachings of all teachers and masters. Suffering is what molds a person into a human being, makes them diligent and industrious, enables them to rely on themselves, and makes them the best of teachers to instruct others. Suffering is a guide that leads a person to stand on their own feet. Suffering is a magnet that draws a person to create goodness and beauty, such as giving donations, observing precepts, etc. Suffering is a measure of happiness, like mercury is a measure of temperature. Those with much or little happiness must use suffering as a measure for comparison. Those who hate suffering and dislike suffering are like those who have no mercury. Those who like suffering and love suffering are like those who have mercury but do not use it to measure. Those who develop jhāna and the five hindrances must use this mercury as a measure. The body and mind are the foundation of the world (i.e., suffering). Wise people take up this suffering and investigate it until they understand the matter of suffering together with its root cause, then let go of all those sufferings through proper wise means, attaining the Path, Fruition, and Nibbāna. All of them started their journey from this very body and mind (i.e., suffering).

One can see the body and mind as separate domains only when the mind has attained jhāna-samādhi.

The mind is something that cannot be found as a self. Only when it joins together with the body does it manifest its activities to be apparent to the eyes of others. The mind is a conditioned reality that no one can point out or describe, but it knows itself. When it sends itself out through the various senses, such as through the eye-faculty, it is called "mind" (citta). When it receives the reflected light of forms that strike the eye-faculty, it is called "consciousness" (viññāṇa). When it grasps that form and holds it, that is called "object" (ārammaṇa). If pleasure, delight, or displeasure arises, that is called "feeling" (vedanā). If there arises a desire for it to remain that way forever, or a desire for it not to be that way again, that is called "craving" (taṇhā). The names of this mind are many, given according to the characteristics it displays. The names conventionally given here are only a small part according to the understanding of the writer. Those who know may call it by more names and make more conventions, or may call it by names different from these. What has been presented is enough to understand that regarding mind, consciousness, object, and feeling – before they are classified as defilements, when they reach the realm of craving – it is then that the mind becomes dark and defiled. What are called "defilements" (kilesa) and "craving" (taṇhā) must arise in dependence on the sense-object sphere, with forms, sounds, etc. Therefore, mind, consciousness, object, and feeling alone do not yet produce defilements. Only when reaching the stage of craving do defilements arise. The teaching about the 1,500 defilements and the 108 cravings is classified according to this very line. All that has been explained here, if the mind has not yet attained jhāna-samādhi to first suppress external objects and separate them from the mind, then no matter how accurately we remember the names and terms for defilements, we will never see the real face of defilements, because defilements are also a conditioned reality. Only when the mind, well-cultivated, separates itself from material phenomena, only then can the mind correctly know defilements themselves. When someone understands the defilements of the mind in this way, they can purify them. As for the body, which is material element, no matter how much you cleanse it, the mind remains as dirty as before. At best, when the mind is well purified, the bodily postures and actions become more refined.

When the body and mind join together, they can perform any kind of action without exception, according to whatever the mind commands. But the result of actions, called vipāka, that the two perform together – as long as they remain together, they together receive and experience it. When the physical form breaks up and the body dies, it goes off and sets up its own camp, becoming earth, water, fire, and wind according to its nature. Then the mind alone receives the karmic inheritance, like a fruit, such as a durian. When it ripens and falls from the tree without saying goodbye to the tree, it gets the seed and the ripe, fragrant, sweet flesh, then it goes. When the seed is not withered or rotten, it goes to create another tree and fruit, growing again. The mind is just the same. When the body breaks up and dies and no longer perceives anything, the mind alone bears the burden of the results of actions. These results of actions are what lead the mind to be reborn in this or that realm, as in the Buddha's saying: "Beings are owners of their actions" – the mind creates whatever action; "heirs of their actions" – that very mind which created the action will receive its results; "born of their actions" – actions give birth; "related to their actions" – actions are the clan of birth; "dependent on their actions" – actions are the mind's refuge, or the mind relies on actions as its course.

The Mind That Will Be Reborn in the Sense-Sphere Realm

Form and name, or body and mind, are the dwelling place of sense-desire defilements. If the mind is still endowed with sense-desire defilements, it must inevitably come back to cling and be reborn in this sense-sphere realm. The sense-sphere realm is the center of all realms. Those who will be reborn in the six heavens of the happy sense-sphere destinations, for example, must come and accumulate provisions from here. Those who will go to the realms of misery, such as the animal realm, must also come and accumulate evil actions here. Even those who attain the Path, Fruition, and Nibbāna must come and accumulate their perfections here as well. The sense-sphere realm is a delightful and pleasing place for those not yet satiated or satisfied with sense pleasures. Hence it is named the "five strands of sense pleasure": forms, sounds, smells, tastes, and tangible objects. These five provide benefits to those who still need and desire them. But the wise person, seeing the danger in these five strands of sense pleasure, becomes satiated, satisfied, and wearied, renouncing and abandoning them, as explained in the "Dangers of Sense Pleasures" section.

The mind that delights in and clings to the sense-sphere realm is pleased and satisfied with the five objects such as forms. Whatever actions it performs, it hopes for results in terms of these five objects. As long as body and mind together create wholesome actions pertaining to the sense-sphere, the results they receive are also experienced together. When the body lasts its full lifespan and then dies, if the results of those actions are not exhausted, the mind continues to bear the burden. Actions become the guide leading the mind to be reborn in a destiny that is a sense-sphere realm. Thus the Buddha's saying: "Kamma distinguishes beings" – meaning that the actions beings have performed will distinguish them according to their power. One cannot decorate oneself according to one's own liking. One who investigates and sees in this way should therefore create only good actions that will lead to the happy realm one desires, before that opportunity arrives.

The Body Breaks Up and Dies, But the Mind That Still Has Defilements Does Not Die

When the body and mind are still normal, they can work together in every case. Only when one side or the other is damaged or impaired do they cease to work together, because the communication link is broken. This communication link, in medical science, is called "cells," such as brain cells that order thinking and send various signals, etc. In Buddhism, it is called "sensory faculties" (pasāda), such as the eye-faculty that sees forms, the ear-faculty that hears sounds, etc. But sometimes doctors also call people with abnormal thinking "having deteriorated nerves." Nevertheless, mind-cultivators or meditators firmly believe that when a person dies, the mind leaves the body and no longer acknowledges or works together with cells or faculties. The cells or faculties then have no effect at all. Even though warmth may still be present, cells or faculties might still appear, but there is no guarantee because the perceiving mind is gone. We can observe this from newly dead animals – there is still warmth, and their nerves or blood vessels may still twitch. This shows that cells or faculties are still working, but the pulse or breath is weak and no longer apparent.

All this explanation is to show that cells or faculties are not the mind that receives those contacts. It is the mind that perceives those contacts, and it does not yet produce any defilements. Only when craving and clinging arise, as explained, do defilements arise. Therefore, even though cells or faculties perform actions together with the mind, as long as they remain together they experience the results of those actions together. When cells or faculties become impaired and cannot work together with the mind normally, and the body breaks up and dies, the results of those actions are received by the mind alone. Then those results (vipāka) become a guide leading the mind to be reborn in that or that place. As for cells or faculties, which are material elements, they cannot disintegrate and escape from this sense-sphere earth. After disintegrating here, they go on to form again elsewhere.

The noble ones who are skilled in entering jhāna, fully controlling the mind to remain in the jhāna factors, can enter the cessation attainment (nirodhasamāpatti) and remain for days. Coarse breath does not appear to exit through the nose – this is called the cessation of in-and-out breathing, but they are not dead. All parts of the body remain normal, but all feeling is gone. The subtle breath that pervades the entire body still exists. Even though cells or faculties may still be working, the mind no longer participates in perception. So we can conclude: as long as form and name, i.e., body and mind, are normal, they work together. Sometimes the mind decides to abandon the body, and does so, but the body does not acknowledge it, as mentioned. And sometimes the body cheats the mind – it's not easy either. Out of nowhere, a person might die of shock, be run over by a car, die in a plane crash, have a stroke, etc., all sorts of things, even though the mind had no issue with the body. It's strange. Before body and mind come to live together, they were not acquainted. When they part ways, they don't say anything to each other, having had no issues at all, and neither feels any regret for the other. They part and that's that. If that is so, then what is it that causes suffering and distress when ill or near death? The Buddha said: That is the defilements. The mind brings defilements and stores them in the mind. People then regard the mind as defilement. If the mind itself were defilement, who could purify the mind? The mind is not defilement; defilements are not the mind. But the mind receives contact (phassa) arising from the sense-bases, such as eye seeing form, etc., and then grasps it in the mind, giving rise to attachment, delight, or aversion, anger, displeasure – thus making the mind clouded. Because that other thing is the cause, it is called "defilement." The four elements, the five aggregates, the six sense-bases are conventional realities (paññatti-dhamma) that tell us that such-and-such a thing has such-and-such a name and such-and-such a function. The mind is what grasps these conventional realities as "me" and "mine." When conventional realities perform their functions, the mind then considers itself to be the one performing those functions, thus understanding its own mind as defilement. The essential nature of lead remains lead as before. Even if it is mixed with gold, when the gold is removed, lead must remain lead as before. The body is material element; the mind is mental phenomenon (nāma-dhamma); saṅkhāra is the activity of the mind that thinks and concocts material phenomena into a vehicle for a period of time. When no longer necessary, it abandons them in their original place. The great artist saṅkhāra creates the world endlessly, tirelessly. Therefore this world is vast and immeasurable. The writer knows that he is not an anatomist or biologist. What he has explained is only his own opinion for the benefit of meditators' mental objects. It may be wrong or right. He therefore asks forgiveness from all knowledgeable ones on this occasion. If there are errors, please kindly add corrections or give further light; the writer expresses his gratitude here.

Karma-sign (kamma-nimitta) and Destiny-sign (gati-nimitta) as Leaders to Rebirth in That Destiny

The product produced by the body and mind acting together is called "kamma." The result of kamma that will lead to further results has no findable self, but it appears only in the heart of the doer. Sometimes it may manifest through body and speech in certain cases. For example, a person who made a career of killing pigs without any shame, when their body deteriorates and they are about to die, may exhibit signs indicating the evil kamma they performed – such as crying out in a pig's voice, showing reactions like a dying pig, or making gestures of killing pigs and announcing it for others to see, without intending to do so, but it happens spontaneously. This is a manifestation of the results of the kamma they performed, only so that those who see can infer close to the truth. But the actual kamma and its results, no one else sees or knows except the doer themselves. This kamma is explained in the Dhamma Section, Chapter 2, of the Dhamma curriculum for the second level, where there are twelve types. But here I will not bring that to explain again, as it is well explained there. Here I will explain only the kamma-nimitta and gati-nimitta, which are the messengers of the Lord of Death (Yama). Whoever does good or evil kamma, whether in secret or openly, do not think that Yama's messengers do not know or see. They follow and know and see every single opportunity.

Before a person's body breaks up, when the mind has let go of the body and no longer feels anything, an image arises and appears only to that person's own mind, whether they intend to look or not. That image, to give a simple comparison, is like a vision in a dream. That vision will manifest the results of the kamma we have done in the past. Sometimes we may have forgotten it long ago, but it appears for us to see and recall. For example, we once built a hall or monastery, offered a Kathina robe, etc. That gift object will appear for us to see. But this vision will be more beautiful, splendid, and marvelous than what we actually did, to the extent that when we see it, we feel rapture and immense joy beyond comparison. Then the mind will focus and seize that nimitta as its object, producing exclusively happiness called "sagga" (heaven). Those who have made merit will see the results clearly with their own mind at this time. At this point, the mind is no longer involved with the body. Whether the body aches, breaks, or dies, the mind does not perceive it at all. The teaching states that when a being dies, the mind abandons the body first, then the body dies later. But at birth, form arises first, then the mind later enters the conception. What is meant here is that the perceiving mind, which took over from cells or faculties, no longer appears there. But cells or faculties can still work, as mentioned, because warmth remains. This warmth arises from the breath or diaphragm. As long as the diaphragm still moves, breath still pervades various parts of the body, and faculties or cells still appear. But the breath is so little that it cannot sustain life normally, and the perceiving mind that took over from cells or faculties no longer appears, so that is called "death."

Now, when the mind receives happiness through the mind-door (manodvāra) devoid of cells or faculties as described, it is an immeasurable happiness. Therefore, the teaching states that the happiness of those who have made merit and are reborn in heaven is supreme happiness, and they experience that happiness for eons. If we compare the lifespan of the Cātumahārājika heaven beings with humans, one hundred human days and nights become one day and night for them, and their lifespan lasts for tens of thousands of years. To compare, we might infer that happiness there is like the happiness experienced while dreaming. That happiness is very great because it does not use cells or faculties together – it is purely mind-made happiness. The happiness of noble ones who enter the cessation attainment is similar. Conversely, those who did evil kamma will have their kamma-nimitta arise at the same time, but it will be a matter of unbearable torment because the kamma repays them. Even if the physical torment is such that the body would disintegrate and rot away, they still do not die. The teaching compares the lifespan of hell beings: one hundred days and nights of the Cātumahārājika heaven beings become one day and night for hell beings, and they also live for tens of thousands of years. Why is that so? Because suffering is fierce and hard to endure, and no one desires it. Even though suffering may be little, it has great weight. What has been explained is called "kamma-nimitta." While alive, the mind works together with cells or faculties, and saṅkhāra concocts and performs those actions joyfully. But when the body breaks up and dies, the cells or faculties relinquish their duties. The kamma that was done together then appears to the mind, which receives the inheritance alone. Then that kamma-nimitta becomes the commander leading to rebirth in that destiny according to its power and nature.

That is not all. By the power of kamma, a destiny-sign (gati-nimitta) also arises, which leads the doer of that kamma to be reborn in that place, arising in sequence with the kamma-nimitta itself. It yields results of happiness or suffering similarly, but it shows the condition or location where one is about to be reborn, inducing the mind to be pleased and inclined to take hold even more firmly. For example, those who have made merit, such as giving donations as mentioned, will see the place where they will be reborn or enjoy the benefits as a delightful, secluded place, complete with the accessories of the merit they made, but far more marvelous than what they actually did. When they see it, their mind is overwhelmed with rapture. Sometimes someone may point out that those things and that place are the benefits of the merit you have made, or there may be people coming to receive and escort them with honor. As for the destiny of evil kamma, it is the opposite – it produces unimaginable, unbearable suffering.

These two nimittas, the kamma-nimitta and the gati-nimitta, when they arise and appear to the mind, the doer of the kamma can recall all the past kamma they have done in the past. If they see good kamma together with a good nimitta as witness, they will be extremely joyful and delighted. If they see evil kamma together with an inauspicious nimitta, the mind will be depressed, distressed, and suffer many times over. All that has been explained here occurred in the time of the Buddha, and even nowadays we often hear about it. Those interested will have some good understanding of this matter. Sometimes these two nimittas appear in either order – the kamma-nimitta may arise first, then the gati-nimitta later, or vice versa. Whichever arises first, they lead to the same destination.

These two nimittas are like the honest, righteous, and just police officers of Yama, spying everywhere at all times. No matter who does good or evil kamma, whether in secret or openly, these two will know and see it all. No one can hide, conceal, or make excuses. And the one who is more honest, righteous, and just than even these police officers is one's own mind – that is the first. Some people may understand that good and evil kamma a person has done give results in this very life – for example, doing good kamma leads to praise, honor, rewards, etc.; doing evil kamma leads to punishment, torture, execution, imprisonment, etc. – and that there are no future results. That is the annihilationist view (ucchedadiṭṭhi), which holds that there is no next life and that merit and kamma have no results. This is a grave danger to the truth of the Buddha's teachings. In Buddhism, it is held that those who do good or evil kamma still have defilements, and thus there are still planes of existence. Those defilements themselves are the guides leading to rebirth in those planes, where one experiences the remaining results of kamma. Receiving results of kamma, whether good or bad, in the present life is only a small portion of the results. Those who develop rūpa-jhāna focus on the nimitta of a form that appears as a kasiṇa at the mind as their object, leading to rebirth in the fine-material realm (rūpa-bhūmi). Those who develop arūpa-jhāna focus on the voidness that is the object of that jhāna as a nimitta and object, leading to rebirth in the realm of mere voidness. The fine-material realm is a plane with subtle form, not using ordinary cells or faculties like us humans, but it is a form of the mind. Those who attain it know this well. Ordinary people like us, talking too much about it only gets confused and pointless. Even more so with the formless jhānas, which are beyond our ability to infer. The more we infer, the more we go wrong.

In summary, nimittas are the leaders for those who still have defilements, leading them to rebirth in that destiny. Those who attain rūpa-jhāna and arūpa-jhāna still fall into the same category. Some may think that only when near death should one recall a good nimitta to be led to a happy destination. Do not think that – it is a waste of time. It is just an excuse for the heedless. In each life, a person creates more evil kamma than good. Even each day, if we were to offset them, normally without any special events, the bodily, verbal, and mental actions of each individual have far more misconduct than good conduct. Then when near death, wouldn't it be even worse? Even those who cultivate merit and recollect the benefits of goodness as anusati at all times, even in sleep and dreams, see such nimittas – that still does not mean they are completely free from suffering. It is merely a way to reach a happy destination.

The Way to the Extinction of Becoming and Birth

Becoming and birth are the seats of the mass of suffering. All sufferings are piled up on those who still have becoming and birth. Becoming and birth can arise only dependent on those who still have defilements, which pair with nimittas to lead to rebirth in that place. Those who wish to extinguish becoming and birth must strive so that these two nimittas do not arise when death approaches. We cannot decorate the two nimittas according to our wishes; they occur according to the merit, kamma, and defilements each person has accumulated, as described.

Question 1. If that is so, what should we do so that nimittas do not arise when death approaches?

Answer: When we are born and sink into the mass of sufferings in the terrifying jungle of defilements, and see the results of evil kamma that are extremely horrifying – that's enough. Then we cultivate only good kamma that yields happiness as its result, until we are satiated and satisfied with the happiness that good kamma gives. Then we abandon that happiness, not deludedly intoxicated by taking it as "me" or "mine" in a serious way. This is called abandoning both good and evil because one is full and satisfied with all desires. Then the two nimittas will not arise.

Question 2. What if one is not yet satiated with both kinds of kamma?

Answer: Then one must continue to create good kamma, but do not create more evil kamma. Because we have already created much evil kamma, whose results remain to be stored and disposed of.

Question 3. If life continues, and one does neither good nor evil kamma, then what will one do and how will one live?

Answer: As long as life continues, there must be movement. Movement is kamma. But let there be no evil kamma; let there be only good kamma. Because good kamma is easy for a good person to do, but hard for a bad person. A good person doing good kamma without desiring any return – even if they do good kamma, it is not called "kamma" but "mere action" (kiriyā). Therefore, before the Buddha extinguished becoming and birth – that is, attaining omniscience – he accumulated perfections for countless lives, such as the perfection of giving, etc. Finally, when his perfections were fully satiated, he abandoned this world that is founded on kamma, extinguished it, and left no remaining seed.

Human beings are one species among the animals existing in this world. At the same time, every type of being hates suffering and struggles to find happiness according to their own desires. But the happiness they want may not be the same, because of differences in their status and level. That hope and desire itself is what attracts them to love this world, which is full of a mass of suffering, making them forget those sufferings temporarily, and then they see this world as happiness. The commonality among these beings, apart from having birth, aging, sickness, and death, is that they all have suffering and happiness as constants, as well as sleeping, crying, and laughing to relieve gloom. The important thing is reproduction, to leave an inheritance for other people and other animals, to perpetuate the suffering of this world, or perhaps to create a nest of future suffering for themselves as well. All beings, once born, miss the target of their own purpose. Especially humans, we miss greatly – we have unstable desires. When we get what we desire, instead of being satiated and satisfied, we are still not satisfied. What we get becomes unsatisfying again. It is always hungry, never full. Therefore, humans are far busier and more suffering than other animals. Even though there are strict rules, regulations, and orders, it is hard to keep them in place. At the same time, what the heedless rarely consider is that old age and death are quietly sneaking up behind. Whenever they get the chance, they will pounce, crush, and fling mercilessly. Humans are far more intelligent and sharp than other animals, but it is a pity that instead of using that sharp intelligence to create happiness and prosperity for themselves and others, they use it to create suffering and trouble for themselves, other people, and other animals. They are not as sharp as the spines of a durian, which exist only for self-protection – but don't touch it, and don't go near the tree when it falls.

Humans are more vicious than all the rest. They are born to destroy the world. Starting from reproducing humans so that they can die. When too many are born and can't keep up, they think of destroying and slaughtering each other. When using the weapons inherent in each person to destroy each other isn't fast enough to meet demand, they think of creating more dangerous weapons to kill by the hundreds and thousands. Whoever says humans are born to develop the world is not telling the truth. In truth, they develop prosperity only for themselves and their own small circle, or only for the places they want. But that destroys other people and other places, causing trouble and leveling them completely. In this era, those who are born seeking happiness for themselves and their own circle are satisfied, and they are jealous of others, not allowing them to be born again. Selfish people view Buddhism in a negative light, saying it teaches people to stay put and not progress. The Buddha, who gave rise to the religion, saw the deterioration of the world with his clear wisdom, then renounced his own happiness in every way for the benefit of worldly beings. Relying on his great compassion, he set his heart to help, teaching and instructing teachable beings to practice as those who sacrifice, following his pair of feet.

Those who are not deluded and practice following his teaching will attain happiness and prosperity for themselves and others. He is truly called one who was born to develop this world with mindfulness, which is the desire of all living beings.
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Preface

All human beings born into this world, who have the five aggregates as a dwelling place, absolutely cannot avoid these three natural dangers: old age, sickness, and death. Even our Lord Supreme Buddha, the Perfectly Enlightened One, who was a pure aggregate, having transcended both evil and merit, still attained the element of Parinibbāna in accordance with conditioned phenomena.

Likewise, all of you, and even my own self, are subject to the same condition. That is to say, at the beginning of the Rains Retreat in 1971 (B.E. 2514), I fell ill with pulmonary edema (as diagnosed by doctors), nearly losing my life. But thanks to the kindness of the laypeople and the doctors, I survived. However, even until now (February 1, 1972), my condition has not yet returned to normal.

Indeed, sickness is a danger to life, something no one desires. Yet it is a natural ailment (Dhamma of illness). Those who practice Dhamma and are intent on Dhamma for the sake of knowing and seeing things as they truly are cannot avoid these four Dhammas: the Dhamma of birth, the Dhamma of old age, the Dhamma of sickness, and the Dhamma of death. If these four Dhammas did not serve as the way of practice, people would mostly become heedless.

Furthermore, it is regrettable that some Dhamma practitioners, when these Dhammas manifest themselves to be known and seen, instead of being pleased and taking them up to contemplate and read the scripture of their own hearts which they have long desired, show aversion and displeasure, letting go of the True Dhamma that would bring them happiness, letting it pass by regretfully. All that remains is the dregs of unwholesome Dhammas, bringing only sorrow and anguish to the heart. And some practitioners, after gaining skillful knowledge and wisdom arising from the reflection on their illness through non-negligence, later become heedless after recovering from that illness. They think, "We have already known and seen Dhamma, and bravely overcome the feelings." Then they do not bring that matter up for reflection again, or if they do, they do so heedlessly, assuming that they already know and have contemplated it clearly.

Thus, this heedlessness gradually causes Dhamma and meditation practitioners to decline in their practice and morality, until eventually nothing remains in their hearts. If anything does remain, it is but the froth and saliva in their mouths, recounting various fantasies in that place. It is very difficult for practitioners to advance to this stage. When they have advanced to it and then become heedless, it is truly a great pity.

I, who have experienced this situation and the cause of heedlessness in practitioners, which has greatly caused them to decline from Dhamma, wish to write this book that you are holding in your hands. It is intended as a reminder for fellow practitioners, with my genuine good will. If there are any shortcomings or if anything in this book might offend the feelings of readers, I apologize. Please be so kind as to select and consume only the sweet, fragrant, rich flesh of the durian; as for the rind, please kindly discard it and leave it for me alone.

Desaraṅsī
February 1, 1972 (B.E. 2515)

Wisdom is Desired by Everyone

Wisdom is an excellent, supreme quality. Everyone, regardless of status – servant, noble, commoner, as well as the wealthy, kings, and emperors – all desire wisdom. If someone were to praise another, saying, "This person is wise, clever, and an eloquent speaker," the one praised, even if a child, would immediately feel delighted. Even though some might not know the value or characteristics of wisdom – what it is like, what to do with it, or whether they possess it or not. On the contrary, if they criticize him, saying, "This person is stupid, has no wisdom," or if they speak in a derogatory manner implying that he is a fool, the one criticized will at least show signs of displeasure immediately. Therefore, wisdom is desired by everyone.

Although wisdom is desired by everyone, some people still do not seek it, or they seek it but in the wrong way. Such people are not few. Wisdom is a name for a type of knowledge and intelligence. It is neutral, belonging to no particular person; no one can claim exclusive ownership. Whoever wishes to generate wisdom within themselves must adhere to these four principles as their guide:


	They must frequently listen (to good teachings from truly knowledgeable people; otherwise, they might acquire wrong knowledge and wrong wisdom that will lead to disaster for themselves and others).

	They must thoughtfully consider the knowledge they have heard, as well as other things that are beneficial and free from harm.

	If, after consideration, they do not understand and have doubts, they should not keep them buried. They should immediately approach a wise and knowledgeable person to question them, resolving the doubt right away.

	When they thoroughly understand the meaning, they should remember it and put it into practice.



When a person generates wisdom within themselves and then practices according to their own knowledge and understanding and ability, only then are they truly called a scholar (pandit). A pandit is a common name for a person with knowledge and intelligence, capable of conducting themselves as an outstanding good person, a leader in ways that others find difficult. These two names have long been used mostly as figures of speech in Buddhist scriptures, applied specifically to individuals who conduct themselves as described; there are no examinations or grades given.

In modern times, some have taken these two words and used them on diplomas for graduates in various fields from certain institutions, such as "Nēti Bandit" (Legal Scholar), "Kasētsat Bandit" (Agricultural Scholar), etc. But the results are different. Nowadays, one succeeds because of studying according to a curriculum in that particular field.

In the past, one became a scholar or pandit because of adjusting oneself to become a better person. Some might have had no formal education at all, but by adjusting themselves to become good people until outsiders or the wise perceived them as completely virtuous, they were then given that epithet. These people, wherever they exist – in any place or community – make that place and community peaceful, prosperous, and happy.

This is contrary to "paper pandits." Some may not even think of improving themselves to match their paper pandit status due to delusion and pride in their paper degree. They embezzle state funds, "consume earth, consume stone, consume sand, consume iron, consume cement, consume forests" by the hundreds or thousands of acres. These are mostly paper pandits.

Hooligans, gangsters, petty thieves, snatch thieves, kidnappers for ransom – even though they cause trouble, they do so only to specific individuals, not like paper pandits who cause trouble indiscriminately, from servants to nobles, causing suffering to everyone. Those who obstruct the progress of the nation and the country are mostly these people.

Have you ever considered for what purpose you were born into this world and exist at this moment? And have you provided that benefit to society and to yourself? If you have never considered it, please do so quickly and act quickly. Do not let time pass by completely without benefit. Because time is valuable; once gone, it cannot be recovered. Do not exist without thinking at all, like a dead, standing tree without heartwood.

A dead, standing tree without heartwood is still better than a person born who does not know how to think and does not do any good for themselves or others. Because at least people and birds can still make some use of a dead standing tree. Unlike the type of person mentioned – birds cannot even perch on them, people cannot use them for good. Or if they think, it's about trivialities, like an earthworm born in the soil, lying down eating the soil below, coming up to defecate on top because it fears the soil will run out (according to folklore).

The Birth of Human Beings

One truth among many is this: the real purpose of human birth into this world is for struggle. Even if we don't intend to struggle, we have been struggling since conception in the mother's womb. After being born, we must struggle continuously. When someone can no longer struggle, they bid farewell to this world, waiting to struggle again when reborn.

Struggling in this world has many objectives. Whether struggling for freedom, for survival, or to obtain what one desires and wants, when summarized, it is because of the mind's insatiability and dissatisfaction. Hence, one strives and suffers. Those who are satisfied, free from wanting, without desire, do not need to struggle; they live happily.

A child in the womb shouldn't have any struggle because there are no enemies or dangers. But in truth, ignorance (avijjā), craving (taṇhā), attachment (upādāna), and kamma – these four are the enemies of beings who are still subject to birth and wander in this world. Whoever has these four Dhammas entangled with them is considered to have enemies, foes, and dangers, and must struggle. Victory or defeat depends on each individual's ability. The child in the womb struggled with hundreds of thousands of spermatozoa, won, and thus settled, forming a lump, a body.

Furthermore, a child in the mother's womb must depend on others (the mother) in every way. Even though the child doesn't need to breathe initially, it must receive oxygen and already-digested food through the placenta, excreting carbon dioxide and some waste back this way. As the child grows until breath manifests, it must depend on the mother even more. Breath, life, blood, and flesh all must be shared from the mother. Entrusting one's life to another is extremely difficult. Life and death depend on how that other person determines one's fate.

The existence of a child in the mother's womb is subject to various disturbances. Some children cannot withstand it and fall (miscarry) before birth. Those born with complete limbs are considered to have achieved a great victory.

If you compose your mind, close your eyes, and think back to your original state when you were fighting your enemy while in the mother's womb, without any weapons at all, yet you won and were born – you should be very proud of your victory. This victory is a tremendous one, greater than winning a world war with its immeasurable military might. That was a struggle we did not intend to undertake, nor were we hostile to anyone. Yet we struggled and won to gain freedom for ourselves against the enemy of our own mind (i.e., defilements, kamma, and results). We have already won the first army and passed through it.

Having a Partner

The next army, if you are not an excellent warrior by blood, it will be difficult to defeat as well. Because after fighting army one, it becomes two, then three, and so on, endlessly. Victory and defeat according to worldly conventions have a judge who makes a final decision. Whatever the judge decides, both loser and winner accept that decision.

But the internal struggle within ourselves, as described, is not like that. We see the danger in the enemies – defilements (kilesa), kamma, and their results (vipāka) – which already exist within us. So we intend to revolt, preventing the mind from deludedly grasping onto defilements, kamma, and results, which we assume are enemies. We fight with the weapon of wisdom until those defilements, kamma, and results become mere natural phenomena. No judge needs to be appointed to decide; it is decided solely by the power of one's own intuitive wisdom. Winning like this is easy, no complications. After victory, it's over.

But winning army one, then it becomes two, three, four as will be shown next: it is winning based on craving, striving, and ambition as capital. Therefore, winning leads to endless defeat. A child born from the mother's womb is considered to have achieved a great victory over one army. But it must struggle for what it wants. See how it struggles, clenching its fists and crying to get what it wants and desires. Doesn't it? The more mischievous the child, the more it expresses its struggle. Young men and women infatuated with love and lust struggle for what they want. When disappointed, they lose themselves, become "rotten while alive," or choose to die – isn't that because they surrendered?

Alright, suppose you have chosen your beloved according to your deepest preference, without fault, whom you have long aimed for. Now you have obtained them completely as your own. You are probably delighted, thinking you have won, aren't you? But the truth (sacca Dhamma) is the opposite. The Buddha considered that an unconditional surrender. Where did you lose? Have you ever thought about it? I think if anyone could realize that, surely no one would think of getting married. Having said this, a problem likely arises: If humans or animals do not reproduce, the world would quickly become extinct. When someone thinks like this, it becomes a "world-shattering problem." Wherever this problem arises, in any group or community, that place shatters first, because they don't think that the world is the world, Dhamma is Dhamma, and it has continued like this until now.

Now, regarding the defeat: you lose because you surrender to love, lust, and preference. To put it bluntly, you surrender to your own mind, which is still filled with defilements. Once you surrender to these things, you must surrender everything: obey your heart, grant some or all special privileges, surrender your freedom to become a servant, give opportunities for mistakes – some or all – to your partner. This is completely different from when you had no partner and were free. Some couples, seeing the other side surrender, become arrogant, seize the opportunity to claim ownership, take all the freedom, and dominate until the other cannot raise their head. Such couples will never find happiness in their entire lives. Even if they lie on mountains of gold and silver inherited from ancestors, that wealth will quickly vanish. Finding new wealth will be difficult and arduous because the grace (siri) that attracts resources is absent.

If a couple has morality, is established in honesty, considers others' feelings as their own, respects each other's rights, forgives each other's mistakes, is not stubbornly self-willed, and each takes responsibility for their duties, then even if they are beggars with a begging bowl, they will have immense happiness far greater than millionaires because they possess that grace (siri) within themselves.

The Buddha, who fully knew all these circumstances, out of great compassion taught the Dhamma for householders (gihi dhamma) to those still immersed in the five strands of sensual pleasure, so they could practice it to alleviate suffering and bring happiness appropriate to their capacity. In essence: Since a man has accepted and loved a woman he likes and brought her under his protection, he should treat her as follows:


	He should respect and honor her as his wife, not treat her as a slave or a rented wife.

	He should not despise her as someone who has come to live dependent on him.

	He should not commit adultery or behave like a man without a wife.

	He should give her authority within the home and over all property.

	He should provide her with adornments as she desires.



When a wife is cared for like this, she is pleased. However, some unvirtuous women lacking conscience might misunderstand, thinking their husband is infatuated with them, and become arrogant. They think they can say whatever they want to their husband, without considering moderation or appropriateness. Sometimes they might even disrespect those the husband respects, or do so in public. Most men are patient and maintain etiquette for the sake of their masculine dignity. Therefore, the Buddha mostly taught men about the dangers of women, as seen in various suttas. When the husband does not respond, they seize the opportunity to revolt and usurp power. A man who gets such a wife is no different from bringing a cobra to sleep in his bed. But a woman with inherent virtue is the opposite. When her husband treats her well, she feels a sense of shame and desires to do good in return for her husband's kindness. That is:


	By managing the household and her duties well.

	By kindly looking after her husband's relatives and neighbors.

	By not being flirtatious or unfaithful to her husband.

	By protecting the wealth her husband earns, not spending it wastefully.

	By being diligent in her duties and household work.



A man who gets such a wife is like obtaining a "wish-fulfilling gem" as a wife. Having obtained her, he never tires of her or loses love. He has no trouble or suffering; she brings only the happiness that this world desires.

The next surrender is when you add new members to your family. For each additional person, you must allocate some or almost all of the love in your heart (or your partner's heart) to these dark-eyed members. As your members increase sequentially, you must allocate increasing amounts of love, protection, and care accordingly. The love and desire in your heart that you are willing to give away to others – if it were a material object, you would almost have nothing left for yourself.

The Three Bonds

Dear readers, having said this, can you now recognize and admit that those who considered themselves victors as described earlier are actually unconditional losers? Having lost, they further bind themselves with three bonds, according to the Buddha's statement:

"...puttagīve bhariyā hatthe dhanapāde..."

The three bonds are: wife, children, and wealth. They are loose but tenacious bonds. The more you struggle, the tighter they become, like a rope tied around a pig's leg. The more it struggles, the more the rope cuts into the skin and flesh, reaching the bone (as per the Khā tribal saying: children are called 'heart-disturbers,' husbands are called 'disturbers'... 'disturber' means authority. In the Northeastern Thai and Lao regions, village heads are called 'village disturbers.' They say, "If the village is hot, the village disturber will seize the people..." Children are called 'heart-disturbers' because they are 'masters of the heart.' Husbands are also called 'disturbers').

When one realizes they are the loser and then tries to fight back to regain victory, that is good. But those who lose and yet think they have won – that is a bit difficult. Thinking differently is also good. Struggling is suffering. Surrendering means no need to do or reflect on anything, saving brainpower – it's comfortable.

Heroes consider that dying on the battlefield is more honorable than surrendering and dying without any fight.

The World is Only Suffering that Arises and Ceases

The Buddha said: "...This world is only suffering, besides suffering that arises and ceases, there is nothing else." Explanation: Suffering due to desiring and then seeking. When obtained, that suffering ceases. Then suffering due to protection, expenditure, such as food costs, clothing, shelter, housing, etc. When that suffering ceases, then suffering due to preparing food to eat. Clothes need washing and cleaning. Especially food – it stays in our stomach for a while, then it forces us to expel it. If it forces us to walk or run, morning, evening, day, night, we must obey it every time; we cannot delay at all. Even if it's dirty or extremely foul-smelling, it forces us to sit and keep it company until it finishes its task.

Have you ever thought about it? Is delicious taste happiness or suffering? Who exactly receives the happiness or suffering? Happiness because the tongue receives a delicious taste, then that happiness disappears. Suffering because we carry the suffering (excrement) to expel. After expelling that suffering, other suffering takes its place: suffering due to desire, hunger, seeking, protecting, using, eating, expelling suffering – cycling around like that throughout one's life. We humans have two "anus-mouths," each at a different end, storing things that never seem to fill up. Just as it gets nearly full, it flows out. Those who do not contemplate to see the truth become infatuated with those sufferings, taking those sufferings as happiness, and then delight and become intoxicated with them.

Dear readers, please be patient and follow the struggle of us humans as I will present next for a moment. For those of you who have a partner and a fair number of family members as described earlier – the depth of love, affection, preference, or possessiveness for your partner – how much is it? Those who have it can know with their own hearts; others cannot tell accurately. Not to mention other possessions, let's focus on the main point first: Have you ever thought ahead whether, one day in the future, it will endure?

The natural law is this: youth leads to old age, love leads to hatred, desire leads to disenchantment, birth leads to aging, sickness, and death, having leads to loss. Most people like only the first part – love, etc. – because it's fun. But they dislike the latter part – hatred, etc. – because it's suffering. Yet these things carry equal weight. When speaking of value, the latter part – hatred and suffering – is of higher value.

When you contemplate well and see the latter part as having high value as described, you will then prepare something to exchange for that valuable thing (i.e., skillful means and wisdom), which will undoubtedly be offered for sale to you one day in the future. That is the sickness and death of your life partner. When you see it, there will be no bargaining or asking about the price. You will rush to embrace it, but not with the love and affection as when things were good. Instead, love and anguish mixed with profound sorrow and pity will take their place. This is what I mean when I say suffering has a higher value than happiness.

In the same situation, if a wise person contemplates and sees the value of the latter part as higher than the first part, as I have shown, being heedless, they are always preparing something to exchange. They contemplate these matters, seeing them clearly as the knowledge of the Three Characteristics (Ti-lakkhaṇa Ñāṇa), and that they must inevitably separate according to the results (vipāka) of the aggregates. Then they seek a defense, accumulating goodness according to the Buddha's teachings as a foundation, and then raise an army to fight the enemy (i.e., suffering and death) to make them retreat, in line with the Supreme Buddha's sermon: "...Suffering is not to be abandoned but to be fought against..." (i.e., taken up for contemplation).

The desire to obtain happiness or to avoid suffering is what should be abandoned. Those who can be free from suffering in this world all take suffering as the cause. Farming, gardening, trading, serving in government, being a police officer, soldier, mercenary, etc. – all because they see the suffering of having no money. Some young people make merit by giving alms because they desire a partner they have long wanted. After getting a partner, some make merit to have a firstborn son or to prevent their husband from taking a new partner.

Some, when in this world, think that if they obtain a certain thing they will be happy, but when they get it, the opposite happens. This causes them to become disenchanted with all the sufferings in this world. So they strive to do good deeds, give alms, observe precepts, etc., for the supreme result of a good destination in the future. If a wise person sees the danger of suffering in various desires – that it is the root cause of all suffering – and then strives to suppress desire by cultivating tranquility (samatha) and insight (vipassanā), knowing and penetrating all things knowable, freeing themselves from Mara's snares, attaining final Nibbāna – these all take suffering as the cause.

But if an unwise person sees suffering as valueless and undesirable, they will be heedless, unable to prepare something to exchange. Then they will grieve and lie in torment alone. The Buddha said: "Sorrow arises from love, fear also arises from love. If there were no love, whence would sorrow and fear arise?"

Let's listen to a tale to lighten the mind a bit. As heard, there was a clever man who witnessed the king's royal procession with many soldiers. He imagined to himself: "Ah, truly this king has great power and glory. Wherever he goes, he has so many soldiers and retinue surrounding him. Does he still fear any enemy?"

When he had the opportunity, he approached the king and, based on his imagination, asked: "Your Majesty, O assumed deity, you have such a great military force. Do you still fear any enemy?" The king replied: "Yes, I do. The senior military officers, because they have more troops than I do." Hearing this, the man became even more doubtful. He then approached a senior military officer and asked: "General, you have many subordinates, all brave soldiers with complete and abundant weapons. Everyone fears you, even the king. As for yourself, whom do you still fear?" The general replied: "I still fear the bandit chief because I don't know his location or hideout. He might come to ambush us at any time." Hearing the general's words, the man's doubt multiplied. He then searched for the bandit chief's hideout until he found it, and asked him: "Sir, the general has so many subordinates yet still fears you. As for you, whom do you still fear?" The bandit chief replied: "I fear only my wife."

I cannot vouch for the truth of this story. What I can vouch for is the Buddha's saying that fear arises from love, as quoted above. This aligns with what I have already presented: that one surrenders to one's own mind through love. Fear or surrender probably yields the same meaning.

All the struggles described above are struggles for the benefit and happiness of those still subject to birth in this world. Once born, such struggles are necessary continuously. Wise people, contemplating the benefits and drawbacks of the world as they truly are, do not give up. They strive to fight the internal enemy, the great agent constantly present in life, in accordance with the Buddha's saying: "...One can be freed from suffering through effort..." Effort is a sublime medicine for the wise. Conversely, effort is a deadly poison, counterproductive to the laziness of fools. Those who do not see the value of effort might think: Isn't diligence and perseverance in various tasks suffering, hardship, and weariness? True. A person who falls into the water and refuses to swim will surely die. Only those who can swim, relying on themselves, will survive.

Only suffering and effort are of great value in this world. If there were no suffering and effort, no one in this world would do good to escape suffering in this world and the next, or even attain Nibbāna.

In his first sermon (Dhammacakkappavattana Sutta), the Buddha first presented suffering to the five ascetics. He did not teach them to abandon it, but to hold it up as the main subject (to take it as an object of contemplation). Throughout that same sermon, there is no place where the Buddha taught to take happiness as an object. Therefore, by inference, suffering is very valuable. The Buddha and the noble disciples (Ariya Sangha) all attained the supreme Dhamma, liberated from defilements, by using effort and contemplating this suffering with right wisdom.

The General of All Defilements

Now, I have sufficiently described the struggle in human life in this world, which everyone can contemplate with their own wisdom without much difficulty. Next, I will describe the struggle in Buddhism to attain one's goal.

The Buddha also taught his disciples to fight the enemy, i.e., the defilements within their own minds. The defilements include greed (rāga), hatred (dosa), and delusion (moha), which are constantly present in each person's mind. They are the main enemies hindering the successful cultivation of goodness. Therefore, the wise Buddha taught those with good eyesight to use strategies to defeat greed, hatred, and delusion.

Each of these three defilements is called the general of all defilements. They have accumulated their forces within our minds for a very long time. They have become so intimate and ingrained that we no longer see them as enemies. Whenever they want to exercise their power, they provoke and soothe us, making us see drawbacks as benefits, see a small amount of happiness as immense happiness, and see boundless drawbacks as trivial. For example:

The General: Greed (Rāga)


	Greed dyes the already clear mind, making it cloudy. It sees forms that are naturally ugly and filthy with various impurities as beautiful, clean, lovely, desirable, and pleasing. This is because the mind is defiled and clouded by the defilement of greed, making it see things according to its power.



Whenever greed does not dye the mind, making it defiled and cloudy, then even those same forms previously considered beautiful, clean, lovely, and desirable are seen as just ordinary forms. Because we are not under greed's power. Even if we see that form as naturally beautiful and clean, adorned by kamma-result (vipāka), it is not enough to make us grasp it as lovely or desirable – a fire smoldering in the heart, causing burning with the desire to possess it. This discusses the drawback of greed arising from visible form as a mere example. As for that arising from sounds, smells, tastes, and tactile sensations, may the wise contemplate in the same way.

Greed is compared to a stream of water flowing continuously down to low, depraved places, never stopping or staying still.

The General: Hatred (Dosa)


	Hatred is the same. Initially, it wraps displeasure around the already clear heart, causing it to perceive wrongly, obscuring the light of wisdom. Then it surrounds it with malice, intending only to destroy others, indiscriminately, regardless of status – servant, commoner, noble, rich, poor, even benefactors or completely unrelated people.



Hatred can change white to black in the blink of an eye. A beloved child, a life partner – normally, you might part their chest to let them sit on your heart, yet it still feels distant. But when anger overpowers you, that same beloved child or life partner becomes like a vegetable or a fish. You might even kill them and offer their heart's blood to appease the anger at that very moment.

When hatred infiltrates anyone's heart, it transforms that heart according to its power, turning things upside down in an instant. Sweet voices become sour, fragrant smells become foul, sweet tastes become bitter, soft touches become rough and hard.

Hatred is compared to a wildfire that burns indiscriminately. It burns its birthplace (i.e., its own heart) first, then burns everything around it clean.

The General: Delusion (Moha)


	Delusion – not being willing to reason according to cause and effect to know and understand things as they truly are – possesses the already clear heart, making it intoxicated, sluggish, and unwilling to think, investigate, or seek any reason. Forgetfulness is not considered delusion here.



Delusion is not a lack of knowledge. It is knowing not in accordance with reality, or knowing not enough to uproot the root of delusion. Deluded love for form because one does not know that form is ugly, impure, constantly changing, impermanent; that this form is a basis for all suffering; that form is void of any essence. Delusion involves not being willing to contemplate and see the drawbacks, then falling into the net of forms, sounds, smells, tastes, and tactile objects, believing them to be good and substantial, grasping them as self, as belonging to self.

When those things exist, the mind is preoccupied and circles around them. When those things deteriorate and disappear, one longs for them, cannot eat or sleep, and grieves.

Delusion is compared to a net covering. The thoughts and views of a deluded person are like someone inside a net. Whatever they think or consider revolves only within intoxication and obsession with forms, sounds, smells, tastes, and tactile objects. There is no way to see drawbacks, become disenchanted, and strive to escape from those five sense objects. Delusion grasps the five strands of sensual pleasure (kāma guṇa), such as form, etc., as self, as belonging to self, with sluggishness and unwillingness to contemplate to know and see the truth according to basic cause and effect. If one uses wisdom to follow the knowledge of the Three Characteristics until one clearly sees with intuitive knowledge (ñāṇadassana) the five strands of sensual pleasure, then delusion transforms into wisdom along the Noble Path (Ariya Magga).

As for ignorance (avijjā), it obscures wisdom more deeply and subtly. It is not just not knowing the five strands of sensual pleasure as they truly are; it is also not knowing the cause of their arising... their persistence... along with their benefit and drawback, and the method to make the five strands of sensual pleasure cease. If wisdom, transformed from delusion, clears the path, illuminating and seeing that origin clearly, then ignorance – the not knowing and seeing clearly as true the unknown things described – will gradually fade. Knowledge (vijjā) will arise, shining light, dispelling darkness completely in the end.

In summary, delusion (moha) is deluded, not understanding the five strands of sensual pleasure according to reality. It is remedied by wisdom following the knowledge of the Three Characteristics. But ignorance (avijjā) is not knowing more deeply than delusion. Because one is deluded (understands wrongly), the other does not know – does not know the five strands of sensual pleasure themselves, along with their arising, ceasing, benefit, drawback, persistence, and the cause for their cessation. To remedy it, one must rely on wisdom, transformed from that delusion, to clear the path first. Then knowledge (vijjā) gets the opportunity to proceed according to its ability until ignorance ceases, leaving only knowledge alone.

Delusion and ignorance have different characteristics as shown. However, in general, they are often paired together, e.g., "delusion and ignorance cover and envelop wisdom, preventing it from seeing the true reality," and so on.

Influence of Greed, Hatred, Delusion

These three generals of defilements have influence over the three worlds: the sensual realm (kāma loka), the fine-material realm (rūpa loka), and the immaterial realm (arūpa loka). They unite and consolidate their power into one solid force. All beings born in these three worlds are under their influence.

Brave heroes are considered their enemies. Attacking from any direction, every general will know and cooperate, and will marshal their own forces to help each other, as if they were one army. For example, if a hero wants to subdue the army of greed, saying it is only bad and detrimental, hatred gets angry, displeased, uses tricks to soothe the enemy, making them see more benefit than drawback. Delusion supports, giving an opportunity to attack later. The brave hero then becomes complacent, lapsing back into heedlessness, and so on.

Greed has a heavy penalty, but people see it as light. It arises slowly but is hard to eradicate. Hatred has a heavy, fierce penalty, arises easily, and ceases quickly. Delusion has a light penalty, arises slowly, but if one doesn't know how to remedy it or remedies it incorrectly, it will never cease.

Weapons and Strategy

I have sufficiently described the internal enemy of the heart and the battlefield. Next, I will describe the weapons and strategy.

In Buddhism, the Buddha forbade monks from using sharp, hard, poisonous, and harmful weapons against themselves or others. Instead, he taught them to use sharp, profound wisdom to confront the danger of their own internal defilements, such as greed, etc., with three forces: morality (sīla), concentration (samādhi), and wisdom (paññā). Additionally, there is a supply force: generosity (dāna) attached at the rear. The two forces of morality and concentration, if lacking the support of the third force, wisdom, have no strength. Thus, wisdom is considered the rear or main army.

If lacking generosity, considered the supply force, and faith (saddhā), the three forces cannot succeed. Faith – confidence in the principle that doing good yields good, doing evil yields evil; fear and restraint from doing evil, fearing the results of evil kamma; then establishing oneself in honesty, right thought and view, supported by wisdom as a foundation – only then can morality be firmly established. It is like a farmer or gardener who must clear the dense forest and grass, making it smooth and bare, before planting crops to grow and bear fruit as desired. Wisdom not only supports and gives strength to faith and courage; it also gives strength to morality in general. Whether it is the five, eight, ten, or 227 precepts, if lacking wisdom alone, the observer cannot perfect the morality. The intention to abstain – whether as undertaken restraint (samādāna virati) or eradication restraint (samuccheda virati) – depends on wisdom to direct. Concentration becomes firm as one-pointedness of mind (ekaggatā citta) and one-pointedness of object (ekaggatārammaṇa) because wisdom clearly sees the meditation object and lets go of other objects, leaving only the one-pointed object.

Renunciation (cāga): Wisdom sees letting go as expansive and cooling, a happiness of the mind. It subdues the defilement of selfishness, causing it to disappear or gradually weaken. It makes one consider others' feelings like one's own among beings born to share suffering – birth, old age, sickness, death. One has a mind of loving-kindness and generosity, willing to sacrifice personal happiness for others, with a cheerful and joyful mind, wanting to associate with friends indiscriminately. Thus, generosity is considered the highest form of social interaction.

Morality (sīla) is a kind of high-society rule for noble-hearted members. Everyone joining this association does so with joy and delight, with no coercion or conscription, and with the same goal: to train and cultivate their body, speech, and mind to be pure and radiant. The rules are divided into three levels: the coarse level for laypeople: the five and eight precepts. For those in the monastic state, divided into two: the ten precepts for novices (sāmaṇera), and the 227 precepts for monks (bhikkhu). Although divided into two or three levels, the Buddha's intention was to provide tools for subduing the enemy defilements within each person's mind, to reduce or completely eliminate them. The Buddha laid down the principles for members of this association to progress towards purity, the goal being purity of morality (sīla visuddhi), etc.

Morality is a tool for subduing coarse defilements that arise through body and speech, which ordinary people can easily see and subdue without much difficulty. Evil defilements already exist within the body and speech of ordinary people. The Buddha taught those who see the danger to subdue them by observing morality. This is the only way to reduce and eliminate these defilements. Furthermore, I would like to advise here: If you think observing precepts is difficult, please do not consider that act as observing precepts. Instead, consider it as subduing the evil defilements that no one desires, removing them from our body and speech. Then the notion that observing precepts is difficult will disappear.

Concentration (samādhi) is a mental technique, private and personal. Others cannot interfere, except to advise on the technique – this is called giving instructions (upāya). There are many wrong paths for the mind, so they cannot be brought back to their original state (bhavaṅga) or eliminate the many confused, turbulent mental objects from the mind. Concentration directly fights the five Māras.

The five Māras are:
1.  The Aggregates as Māra (Khandha Māra): The five aggregates (form, feeling, perception, mental formations, consciousness). They are called Māra because they disturb the mind's peace, constantly destroying its normalcy.
2.  Defilements as Māra (Kilesa Māra): Similarly, they constantly disturb and make the clear mind troubled and defiled with good and bad things, happiness and suffering, etc., according to their nature.
3.  Kamma Formations as Māra (Abhisaṅkhāra Māra): This specifically concerns the mind: the mind that is ambitious, aspiring to high things not yet attained, wanting to possess them alone, causing the mind to be troubled and suffer, unable to eat or sleep. If it gets that thing as desired, it is still not satisfied and wants even more. This is Māra.
4.  Divine Son Māra (Devaputta Māra): Said to refer to unrighteous celestial beings who enjoy harming others. In terms of the individual, the Devaputta Māra within is a person with a demonic mind but a righteous mouth, or one whose mind and mouth are both righteous, but when provoked by something that stimulates defilements, cannot endure in Dhamma and thus succumbs to defilements, willing to exchange good Dhamma for unrighteousness.
5.  Death as Māra (Maccu Māra): Death. When someone practicing for benefit has not yet reached their intended goal, the Māra of death confronts and destroys their life first. Hence it is called Māra.

Meditation on concentration (samādhi bhāvanā) directly confronts the five Māras. If concentration is strong, the five Māras are defeated. If concentration is weak, the five Māras attack and overwhelm. Therefore, brave meditators who are on the right path and good way must firmly plant themselves to fight the five Māras on the supreme battlefield (i.e., this body), never retreating until reaching the goal. The body is called the assembly point for the five Māras as described.

Wisdom (paññā) means the sharp intelligence of the mind. When thinking or considering anything, it is quick and resourceful, able to resolve obstacles thoroughly and clearly. But the wisdom being discussed here means using wisdom to skillfully remedy wrong views that have already arisen within oneself, those not yet arisen, and even those arising in others. To be specific, it is called Right View (Sammā Diṭṭhi) as wisdom within the Noble Eightfold Path.

Morality, Concentration, and Wisdom all depend on each other as supporting conditions. If any one is missing, the others cannot proceed alone, just as the three armies depend on each other as described. Even generosity needs concentration and wisdom to support it. The only difference is the amount used according to the necessity of each function. For example, with morality: one uses wisdom to contemplate the danger of lacking morality, then can observe morality purely. When recollecting the purity of one's own body and speech until clearly seen, the mind becomes clear and pure, still and settled in that purity of morality, becoming one-pointed concentration (ekaggatā samādhi). If morality is impure and there is still worry and disturbance (vipaṭisāra), the mind cannot become firmly established in concentration. This means wisdom has not yet arisen, unable to cleanse the foundation (morality) to be clean. When the mind is not yet steady, wavering among objects, how can wisdom know and see Dhamma that is true and straight? Like a balance scale with a pendulum that is not still and normal – where can justice be expected from it? Morality, Concentration, and Wisdom support each other as factors in this way.

Morality, Concentration, Wisdom are the supreme path (Magga). Walking this path leads directly to the cessation of suffering. All the Noble Ones, including the Buddha, have walked it and successfully attained their goal. The Eightfold Path is a path walked with the mind. Even when expressed as morality, it is the morality within the Path itself. The true Path is singular: Right View (Sammā Diṭṭhi). The other seven factors are its retinue and accessories. Without Right View alone, Right Thought (Sammā Saṅkappa), etc., are impossible.

For example, wisdom contemplates suffering as it truly is: that all human and other beings born into this world are constantly oppressed by suffering. Hence this world is wearisome and seen as dangerous. Then one thinks and considers (Right Thought) a way to escape from this mass of suffering. Such thought is a consequence of Right View wisdom that sees correctly. That right and correct thought is already Right Speech (Sammā Vācā), because speech uttered must first be thought out. Thought is the morality of the Noble Path. Uttering speech with right speech is general morality. The mental work of right thought and right speech is internal, the work of the heedful Noble Path practitioner. Living life in the Noble Path as described is called right living (Sammā Ājīva) for that person.

One who strives to follow the Noble Path as described, continuously and without interruption, is said to have Right Effort (Sammā Vāyāma) within the Eightfold Path. The first six factors, beginning with Right View, culminate in Right Effort. If lacking Right Mindfulness (Sammā Sati) – establishing right mindfulness – one cannot reach Right Concentration (Sammā Samādhi). It's like a road that doesn't connect – how can a vehicle travel the entire way? The final factor, Right Concentration, is a great power supporting all the Path factors, giving them the strength and courage not to tire in their respective duties. Observe this: most practitioners, if concentration is not stable, often cannot succeed. Right View wisdom illuminates the path, showing the way. But when mindfulness and concentration weaken, wisdom might unknowingly become perception (saññā) or mental formations (saṅkhāra).

The Eightfold Path

Dear readers, whether the Eightfold Path is the one-way road that can lead followers solely to purity of mind, or whether the Eightfold Path performs the function of abandoning defilements (pahāna kilesa) in a single moment at a single place (i.e., the mind) in that respective plane – from what I have presented, I hope you can understand somewhat. To summarize again: The Noble Ones, beginning with the Buddha, walked the Path-way through the mind. Even if the Path is expressed as Morality, Concentration, Wisdom concerning body, speech, and mind, if it is the Noble Path, it must be walked with Path-consciousness (magga citta) alone. Anything else is a conventional path. This Path is not within the domain of fools, the merely educated, or anyone who can compose it according to their own preference. But when a person with wisdom and faith, believing in the Buddha's teachings or the meditation instructions given by a teacher without any pride or hesitation, respectfully practices the Dhamma with the Eightfold Path as the vehicle, then the Eightfold Path will manifest clearly to them through their own mind and right wisdom.

Even though the Eightfold Path may seem difficult and numerous, by relying on heedfulness, striving and persevering without break or decay, the Eightfold Path will become fewer and fewer until only the knower/contemplator and the contemplated object remain. The Eightfold Path will disappear (i.e., erase perception and attachment), and a light will arise in the mind: "Ah... so this is the correct and true path that the Noble Ones walked?" One who sees clearly with their own mind and right wisdom like this will no longer seek any other teacher.

For those hoping to walk the Path following the footprints of the Buddha, please first set aside any memorized knowledge or concerns from prior learning (pariyatti). Then firmly incline your mind to believe in the meditation practice you are about to undertake: "This is the direct path, the true path to the cessation of suffering." Then develop your meditation until skilled. When Right View wisdom as the chief, with Right Concentration as the supporting foundation, arises, then you will clearly know for yourself that the knowledge arising from learning and the knowledge arising from Right View wisdom have different tastes, different like this.

Furthermore, when the Path – Right View wisdom – arises, its characteristics might differ somewhat. Please, practitioners, do not hesitate. Observe its taste: the taste must be the same – knowledge arising from internal peace; after knowing, doubt in the method and that meditation object disappears; rapture and satisfaction of the mind follow. This is due to the different methods used for contemplation or the differing courage of the mind, as well as the Path-consciousness that abandons defilements in each plane. Also, the Path that abandons in each plane arises only once, never twice, unlike jhāna, which, when mastered, can be entered at any time.

Those who have not yet calmed the mind to reach concentration often see concentration as making the mind stupid and sluggish. They think that the mind thinking and investigating according to the methods one has is wisdom. Indeed, in the factors of enlightenment (bojjhaṅga), the investigation of Dhamma (dhamma vicaya) – investigating Dhamma – is one factor. But investigation occurs within the bounds of mindfulness until that Dhamma permeates and reaches the mind, causing persistent effort in contemplation without discouragement. Then the results follow: satisfaction, peace, mind stability, and letting go of that matter – this is the criterion. That is the correct way, the factor of enlightenment as taught by the Buddha. If different, without such a criterion as described, it is not the wisdom of enlightenment.

In truth, a concentrated mind does not become stupid or sluggish at all. Only those who haven't yet attained concentration speculate so. One who attains concentration must have a courageous mind that has fiercely confronted mental objects until they can call themselves "We have won," only then can they reach concentration. While in that concentration, the mind is not stupid or sluggish. It is clear and radiant; contemplating any Dhamma becomes thorough and joyful. It is jhāna that makes the mind calm and then absorbed in the happiness and one-pointedness of jhāna. Please do not understand that jhāna and concentration are the same thing. A horse and a donkey are the same type of animal but different families. However, even the "stupidity" of being calm, free from the five hindrances (nīvaraṇa), is far better than the "courage" that deludedly sinks into sensual pleasures.

For those wishing to calm the mind and cultivate concentration meditation, please put aside the wisdom arising from study, even from hearing and listening, into a cabinet for now. Use the brain's reasoning that arises during meditation, focusing on the meditation object you have undertaken, especially the method to achieve concentration. Only then can concentration arise. This external wisdom cannot be used for achieving concentration; it is for other purposes, or for comparison with insight (vipassanā) – it is suitable for everything. Furthermore, if the wisdom arising from study is used in practicing concentration meditation, when about to truly reach concentration, that wisdom must be let go of first, only then can concentration be attained. If not completely let go, concentration will only be access (upacāra) and then withdraw. True Dhamma is personal (paccattaṃ). The knowledge of the wise is also personal. Hence it is wonderful. If cleverness arises before stupidity, it will cover up stupidity, and there will never be a chance to see the stupidity at all.

Regarding this matter, a certain Elder once asked me about my practice method: "Which way do you proceed?" I told him according to the way I had practiced, beginning with contemplation of the body (kāyagatāsati) until the mind unified into concentration. When I got to the point of still not having explained concentration, he objected: "That's just stupidity." I didn't know how to answer him otherwise. When discussing meditation, I had to answer in terms of meditation: "Stupid – I have to accept it, because I have been searching for my own stupidity for a long time." He turned to ask another Elder, who had previously been my teacher. He answered in the same way I did. He probably thought to himself: "Eh... how do these people practice?"

Since we've come this far discussing jhāna, concentration, and the Path, please bear with me as I present a similar analogy for further study. I have studied, trained, and gained some experience in meditation practice. Though not expert, I can relate some to you for study. Everything I have presented, am presenting now, or will present later may not suit the mood or opinion of some readers. Nevertheless, please forgive me, who has good intentions towards fellow practitioners. Please consider this as just the opinion of one person. That is good, so that we can exchange views. Thinking like this will relieve readers' doubts. Please then listen to a couple more analogies.

Analogy: Practice (Paṭipatti), Realization (Paṭivedha), Learning (Pariyatti)

A certain Elder was well-learned (bahusutta) and also a practitioner. He was very close to me. He asked me to explain the practice method I was following. I explained it to him in sequence, as I had explained to the previous Elder. Oh dear! When I explained up to the point of the mind unifying into concentration, he objected immediately, like the previous one. But it was during a meeting after chanting, so I restrained myself. After the meeting, I followed him to his hut and asked him: "You said that making the mind unify into concentration is stupidity – have you been able to achieve this kind of stupidity yet?" He replied, "No." I answered him: "Since you haven't yet made this kind of stupidity happen, why do you say it's stupidity? Your statement is illogical. I cannot believe it. To know stupidity, one must have been stupid oneself before, then teaching others would be reasonable and believable."

I then somewhat taught him (because we were very close): Knowledge arising from learning (pariyatti), regardless of how much or how little, if one does not know how to let it go, becomes a great obstacle to meditation practice. The mind that will attain meditation practice, whether called jhāna or concentration, must abandon all perceptions and memories. Even the extensive learning will not be present in that jhāna or concentration. The repetition word, such as "Buddho... Buddho," will disappear simultaneously with the moment the mind becomes jhāna or concentration. Only one mental object will appear: one-pointedness (ekaggatā), peaceful with the happiness of the mind, unrelated to any external objects. In summary, the mind will return from its normal state and enter a different state of its own internally.

This is what most students understand as a "stupid mind." A clever mind is one that thinks and investigates the learning, the meanings, and the Dhamma thoroughly, becoming sharp and clever in that Dhamma. Most often, they contemplate according to the letters. When their cleverness and ability end, nothing better arises within themselves. The defilements that originally existed remain the same. If someone obstructs them, the defilements might even become more rampant. Finally, they will not be free from doubt in that Dhamma. But if used correctly, with proper method, comparing it with various kinds of knowledge arising from meditation, selecting only what is suitable, it will be very beneficial.

If learned people think of their studied knowledge merely as a map, and we haven't yet surveyed according to the map – to draw a map, one must first survey, know, and see the truth for oneself, then one can draw the map. Furthermore, if meditators who investigate by themselves or according to their teacher's instructions see defilements, including the five hindrances, etc., as defilements of the mind, and then abandon them until the mind unifies into jhāna or concentration as described – if fellow meditators still see this mind as stupid, it would be laughable and shameful among peers. If it's the view of students, it would be a great pity for the knowledge they have studied.

At the end, I told that Elder directly: If you take your studied knowledge to practice meditation, you will never achieve meditation even if you practice until the day you die. Later, I had another conversation with him. He told me: "When I actually meditate, I abandon all my learning." Many years passed, and we never discussed this matter again. This Elder is praiseworthy as a learned one, and he was interested in practice. But it's a pity he couldn't let go of his learning at the time of meditation practice. He wanted his meditation to conform to his studied knowledge. When the mind does not let go of perception (saññā), the mind cannot attain meditation.

Truly, learning (pariyatti) should arise from realization (paṭivedha). Realization must be preceded by practice (paṭipatti) to attain realization. The person who first draws a map must first survey the area (practice) until thoroughly understanding it, then reduce the proportions to fit their needs (realization), and then draw the map (learning).

Another story: A man ordained when old. He had been a government official. By now, his rains retreats (vassa) would be nearly 30. He spoke similarly to the two Elders mentioned above, like someone without meditation experience: "Making the mind still and inactive, without wisdom – thinking this and that brings true wisdom." It is true, as he said, that wisdom arises from study, investigation, inquiry, and memorization. These four sources of wisdom are commonly used by ordinary people habitually. But they are not wisdom in the Noble Path. True Noble Path wisdom must arise from meditation (bhāvanā). Wisdom with concentration can abandon defilements. The preliminary wisdom is fine for ordinary people teaching each other. But he is a monk teacher, ordained for nearly 30 rains, teaching the path of meditation like this – it's not right. At the very least, please follow the Buddha's statement: "One who has well-developed morality has concentration as its result and great benefit. One who has well-developed concentration has wisdom as its result and great benefit. One who has well-developed wisdom frees the mind from the three cankers (āsava)." That is still good. Do not rely on your own opinion. You are wrong and teach others wrongly, adding to the real evil kamma.

Final analogy: An old man came to train with me, awaiting ordination. When he meditated, his old memories would surge up. He mistook this for wisdom arising from meditation. Seeing fellow meditators who were calm, he thought they were no match for him. He even looked down on his fellow strivers as stupid and sluggish. One evening, I was giving a Dhamma talk to the group. Everyone was calming down, focusing their minds, and listening to the talk as usual. After the talk, a certain monk had a doubt about the knowledge arising from the calm mind moment: "What is that?" While that monk was asking the question, the old man listened with special interest. When the monk finished, the old man interjected with a doubt: "Eh... how does that knowledge know?" I then asked him back: "You said that when you meditate, knowledge arises, penetrating everything. How do you know?" He replied: "Old things – whether work or thoughts, even places I used to go to, do business, earn a living long, long ago, completely forgotten – when I meditate, the mind sees them all thoroughly and clearly." The group looked at each other and smiled, but no one said anything. I then explained to him: That is past perception (atīta saññā), not wisdom arising from meditative concentration. If you want that kind of wisdom, you don't need to meditate so hard. Just sit still alone, and it will pop up by itself.

See here, practitioners: Do not mistake past, future, or present perceptions and mental formations for wisdom. Otherwise, you'll be overwhelmed like that old man. Meditators have undoubtedly encountered this kind of "wisdom" countless times themselves. Some encounter it so intensely that they fall flat on their backs. People are strange. Born, they like to look for trouble. They don't like peace and quiet. They like to scratch at moist eczema, dry eczema, scratch this, scratch that, pinch this, pinch that – considering it fun. Look: When first born, there aren't many issues. Growing up, they find loads of burdens to put on their shoulders, carrying them until they can barely get around, yet it's still not enough for their desires. The more education they have, opening their eyes and ears wide, if lacking restraint, the worse it gets. Some even lose themselves completely.

Therefore, the Buddha taught us to cultivate mindfulness and train in concentration as a companion to our ever more complicated duties and knowledge that might stray beyond bounds, which would cause deterioration until it becomes a habit. Then we have no chance to cultivate mindfulness. Some think: "Mindfulness is already in our own mind; we can cultivate it anytime." But when it comes to actually cultivating it – whether lay or ordained, even those who claim they have no duties and can practice mindfulness anytime – when they actually try to train the mind to have steady mindfulness in concentration, becoming solely one-pointed, it is not an easy thing for those without skillful methods. All the duties we thought we had abandoned, when we come to meditate, return as mental objects even more than when we were busy with work. Because the power of the mind is like the power of electricity. When electricity powers many light bulbs, the light dims. If we turn on only a few bulbs, the light becomes bright. Our mind, when involved in many duties, even if they are many, seems not so much, because the mind's power is weak, covered and buried by duties. But when we abandon those duties and meditate, the mind's power is strong, shining light, seeing even the small things within the mind as huge and multiplied.

At this point, if one lacks sufficient faith and has never meditated before, and the mind is weak, they might become discouraged and abandon meditation, seeing it as difficult. They might blame it on lack of merit or destiny, thinking they should accumulate more perfections first and then practice later. Yet this is still better than the view of some who say that meditation practice is torturing the mind, suffering; better to let go and follow the mood – it's more comfortable. And some even think there's no need to control the mind; just knowing and seeing it as it is is enough.

Knowing Timely as the Mind Knows

I'll insert a little more here for clarity. If not said here, and said elsewhere, the text would be too distant, and readers would find it hard to grasp the meaning. The phrases "...establishing mindfulness to know and see..." and "...knowing timely..." and "...knowing and penetrating thoroughly..." have different characteristics and meanings. This concerns the mind. The mind is a conditioned reality (sabhāva dhamma), without a self, but it manifests as activities that those with intuitive wisdom can know: "This is mind, this is an activity of the mind." Mindfulness is an activity of the mind that follows to know and see – that is, it follows to know and see the activities and behavior of the mind, but it does not see the mind itself. The true mind is the knower. Following to know and see the activities of the mind will never catch up with the mind itself. Like a person tracking a lost cow – they don't see the cow itself, so they follow its tracks. But a cow is a material object, unlike the mind, which is immaterial. Using the mind to follow the mind's activities is impossible. When will we ever see the mind itself?

The phrase "knowing timely" already indicates that the knower is the mind. Knowing timely means knowing exactly as much as the mind knows, neither less nor more. When knowing timely like this, there are no activities of the mind. When there are no activities of the mind, there are no tracks of the mind. Then who will follow the mind's tracks anymore? In summary, wherever mindfulness is established, the knowing mind is there. Mindfulness and the knower are equal, in the same place, working together at the same moment.

The phrase "knowing and penetrating thoroughly" refers to the clear, penetrating knowledge of the knower, knowing neither less nor more. "Penetrating thoroughly" means throughout from the beginning – from the start of thinking and knowing, through investigation, until clear, thorough knowledge becomes a conditioned reality (sabhāva dhamma). The mind no longer wanders or seeks anything else because the thorough penetration of those causes and effects is complete.

If practitioners understand the points presented here, I hope they will not mistakenly take the knower (the mind) to follow the mind's tracks. When we make the mind – the knower – still and steady with mindfulness, then the tracks (activities of the mind) disappear. When the knowing mind and the recollecting mindfulness come to work together in the same place, then coming and going, deluded wandering and seeking, will cease. One will find the real thing: the mind peacefully still in one place. Like a farmer searching for the headscarf that was on his own head, wandering around the forest and fields until exhausted, returning home to rest, lifting his hand to slap his head – the scarf falls immediately. He then stops worrying about the search.

This mind often causes great trouble for those initially training in meditation. Some even give up striving because they see it as too difficult, beyond their ability. But those who have experienced the peace arising from concentration will see mental objects as dangerous, as enemies to the mind's peace, and will fight with courageous effort to attain true liberating happiness. That courageous effort becomes a habitual abiding (vihāra dhamma) for those who see danger in lack of peace.

Comparison, Scope, Dhamma-Vinaya

The Buddha's teachings are vast in scope and are timeless (amata), but they are bounded by three principles: Morality (Sīla), Concentration (Samādhi), Wisdom (Paññā). Whether students or meditation practitioners, if they have not used careful, thorough wisdom appropriate to that level of Dhamma, or consulted with wise and knowledgeable people, they should not decide automatically, because they might misinterpret the meaning of that Dhamma.

A single spokesman with wrong understanding can cause many others to fall into hell along with him.

When students or practitioners act with excessive determination – eager to reach the goal too quickly, without considering whether their actions are appropriate, lacking mindfulness and thorough knowledge of those causes and effects – it can become an obstacle to the practitioner's progress.

Even though the Buddha's teachings point out the direct path, if they do not align with the defilements' desires of the listener, the listener cannot practice them to benefit themselves. Whether it is the Buddha's teaching or anyone else's, if it aligns with their defilements, they will accept it as their heritage forever.

The Buddha, seeing far-off events, taught eight criteria for judging Dhamma-Vinaya to Venerable Upāli, so that the Buddha's disciples could practice accordingly. Those wanting details should consult the "Nawakowat" (Novice's Guide), section 8, page 56, which is part of the curriculum for the third level of Buddhist studies (Nak Tham Tri).

Next, I will present four criteria for comparing Dhamma-Vinaya that the Buddha taught in the midst of the Sangha assembly at Kusinārā when he relinquished his life span. In summary:

If a certain monk says: "I have heard this directly from the Blessed One's presence: 'This is Dhamma-Vinaya, the Teacher's teaching,'" other monks should not rejoice nor reject that monk's statement. They should memorize those phrases and words well, then check them in the Suttas and compare them with the Dhamma-Vinaya. If they do not agree, they should discard them, being certain that this is definitely not the Buddha's teaching, that this monk has not memorized it well. If both the Sutta and Vinaya agree, then they should conclude that this is truly the Buddha's teaching, that this monk has memorized it well. This is the first great reference.
If a monk says: "I have heard this directly from the Sangha, along with the senior Elders who are leaders and great ones in that monastery: 'This is Dhamma-Vinaya,'" compare as in the first case. This is the second great reference.
If a monk says: "I have heard this directly from many senior Elders in that place, who are learned, knowledgeable, and retain the Dhamma-Vinaya and mātikā: 'This is Dhamma-Vinaya,'" compare as in the first case. This is the third great reference.
If a monk says: "I have heard this directly from a certain senior Elder, who is well-known and respected by many people, in that monastery: 'This is Dhamma-Vinaya, the Buddha's teaching,'" compare as in the first case.

These four criteria for comparing Dhamma-Vinaya, presented to readers, can be summarized: Dhamma and Vinaya, in their essence, are the same. They differ only in manifestation, like a red cow and a spotted cow. Therefore, when Dhamma teachers discuss good and bad conduct, they present the five precepts. When discussing higher Dhamma, the Eightfold Path, they mean Morality, Concentration, Wisdom. The Path of abandoning (magga pahāna) and the Path possessed (magga samangī) also mean Morality, Concentration, Wisdom combined as one.

The Buddha said: "Intention (cetanā) to abstain is morality." Intention is truly Dhamma. When intention (Dhamma) abstains from those faults, it becomes morality. Morality and Dhamma cannot be separated. Those who prefer Dhamma – tranquility (samatha) and insight (vipassanā) – see it as the direct path to Path, Fruition, and Nibbāna. Morality is an external behavior. They select only Dhamma to practice, forgetting that the practice itself is already morality. Or those who prefer morality see Dhamma as difficult to practice and focus only on observing morality, forgetting that the intention to abstain from faults is itself Dhamma. Isn't the mind steady in that morality also concentration?

The Buddha established Dhamma as timeless, supremely well. No one who has not penetrated the Buddha's Dhamma should invent new Dhamma to suit their own defilements. It would unknowingly destroy Buddhism.

Many Texts, Many Teachers

Those who study and research many texts, besides not being willing to practice according to the knowledge they have studied, in one era it was held that learning to be thoroughly proficient in the scriptures was attaining analytical knowledge (paṭisambhidā ñāṇa). To summarize the opinion of most students who are not willing to practice according to their studied knowledge, there are four points:


	They think they must study a lot first, then practice later, because without prior knowledge, they cannot practice.

	Meditation practice is a higher Dhamma practice requiring a teacher, a place, and a Dhamma suitable to one's temperament.

	One must have a pure, clear mind, completely uninvolved with anything.

	Meditation practice that calms the mind is making the mind stupid, without thought, as mentioned. One must use the brain to investigate causes and effects and that Dhamma to generate wisdom. Therefore, they do not practice according to their studied knowledge but according to the opinion of defilements, which are masters over the heart.



Therefore, in this era, there are many teachers and many texts, but it is hard to find someone willing to abandon pride and stubbornness and practice correctly according to the Buddha's teaching. If there are some, they mostly practice according to the commands of the master over the heart, which they have predetermined: "When I practice meditation, I must use this repetition word and this Dhamma passage to suit my temperament. Practicing thus, I will attain that level, know and see that, and use it for that purpose," etc. Finally, they wait to receive the result according to the Buddha's statement: "...'Thus the holy life has been lived, what had to be done has been done, there is no further state beyond this,' he knows... 'Birth is ended...'" I emphasize that the opinion of most students who think this way is not true. Whether one has studied much or little, if one truly has faith and confidence in the practice method, and abandons pride and stubbornness, the conceit that one is already smart enough, then practices according to the Buddha's teaching – which a wise, knowledgeable person may guide them towards, with confidence that this Dhamma is good and true, but we have not yet truly practiced it – then one will see the true and real thing arise within oneself, without deluded belief in others' words. The true, real Dhamma that makes a person a Noble One (Ariya) is not merely studying texts and speculating. One must truly practice accordingly, and then the real will become real.

Dear readers, you probably remember the Buddha's biography. Prince Siddhattha was supremely educated for his time and was absolutely certain: "When I renounce and go forth, I will be able to use all the principles I have studied, along with my existing effort, to attain Supreme Enlightenment without much difficulty." After ordination, he did not become heedless. He practiced asceticism (dukkaracariyā) according to every principle he had studied.

Six years passed without any result. Most people thought he had died. Then he recollected the mindfulness of breathing (ānāpānasati) meditation that no one had taught him when he was a young boy, sitting alone under a rose-apple tree while the workers and relatives left him to attend the royal plowing ceremony. At that time, his mind became calm, even causing the miracle that the tree's shadow did not move with the sun. His relatives saw it as a miracle and paid him great respect. He saw that this path might lead to enlightenment. Being certain of that, he abandoned asceticism and practiced mental development until he attained Supreme Enlightenment.

Three months after the Supreme Buddha's Parinibbāna, Venerable Ānanda, whom all disciples respected as a treasury of the True Dhamma – even though the Buddha had passed away, with Ānanda still alive, it was as if the Buddha was still alive, because Ānanda retained the Buddha's teachings completely in every respect.

The Sangha of 499 monks, with Venerable Mahākassapa as president, were to hold a council to compile the Dhamma-Vinaya, the Buddha's teachings. For this, they needed to select only Arahant monks. But Ānanda was still a learner (sekha). Yet they couldn't exclude Ānanda because he was supremely learned (bahusuta). The Elders, beginning with Mahākassapa, reminded Ānanda: "Ānanda, tomorrow the Sangha will hold the council. If you alone are absent, the council will be incomplete. Therefore, do not be heedless. Strive diligently to the fullest."

Venerable Ānanda, being heedless, strived almost all night. The Dhammas he had heard and studied from the Buddha for nearly 40 years were used for investigation to attain Arahantship – all in vain. He then recollected that the Buddha had said: "Ānanda, you will attain Arahantship three months after the Tathāgata's Parinibbāna." The Buddha's word never had two meanings. "Why have I not yet realized? Tomorrow it will be three months since the Buddha's Parinibbāna." He was weary and discouraged. He intended to rest and lie down for a bit, then strive anew. As he let go and lay down, his head not yet reaching the pillow, he attained Arahantship at that moment. The next morning, he joined the council of 500 Arahants, with Mahākassapa as president, perfectly.

Dear readers, from these two analogies, you can clearly see that being learned and an investigator alone cannot walk the Noble Path to attain the true Noble Truths. But they used stillness, abandoning longing – no past, no future, not even present there. Whether knowledge arising from study and investigation, or from meditation and insight, they are merely tools for use in duties. When the duty is finished, the tools are put back in their place.

Having discussed those with considerable study, next I will discuss those without education but with a capital of great faith, who practice correctly according to the Noble Path and can attain the essence of Dhamma. Venerable Rādha, when still a layman, was without relatives or friends. Not to mention education – even the cloth to cover his extremely dirty body was tattered and torn. He lived in poverty. Food depended on the leftover almsfood of the monks in that monastery, just enough to sustain his intestines for a meal. Not to mention education. Whether it was due to his destitution or because faith arose on its own is hard to guess. But he wanted to ordain so badly that he became emaciated, yet no monk would help him ordain.

When this reached the Buddha's ears, he asked in the midst of the Sangha assembly: "Has this Brāhmaṇa Rādha ever given any assistance to any monk?" Venerable Sāriputta responded: "This Brāhmaṇa Rādha once offered almsfood to me." The Buddha said: "Good, Sāriputta, you know the gratitude of others who have done deeds. Let Sāriputta take Brāhmaṇa Rādha and help him." Venerable Sāriputta took Rādha, helped him ordain, and became his preceptor (upajjhāya). After ordination, Rādha was gentle, easy to teach, and followed his preceptor's instructions. Before long, he attained Arahantship, the supreme result for all who have gone forth.

...See here, everyone. If you have little education, do not be sad that you are less educated than your peers. If you have much education, do not be proud that you are highly educated, with vast, profound, and superior knowledge compared to others. In worldly matters, even with great knowledge, lacking good conduct makes it difficult to bring happiness and prosperity to oneself and the community. In Dhamma, especially for those practicing meditation to be free from suffering – whether in the moment of jhāna, absorption concentration (appanā samādhi), or when the Path-possessed consciousness enters the Noble Path (ariyabhūmi) – all knowledge, both that studied and investigated and beyond, seems meaningless there. But beyond that, if used, it brings immense benefit. Or before reaching that point, if used skillfully, it also brings infinite benefit.

I have taken you on a tour of the supreme one-way path of the Noble Ones, with its scenery and complex alleys, making you waste time fighting the enemy. By now, the three enemy armies have probably prepared and accumulated many troops and supplies. If so, then you can go out and fight the enemy.

Generosity (Dāna) – The Supply Army

Generosity nourishes the troops. Morality is the mantra (mon). Concentration is the magical art (vijjā). Wisdom is the weapon.

Even though generosity is classified as a supply army, it also must fight against enemies that might cut off supply lines, no small matter. Therefore, creating goodness in Buddhism, by any method, is essentially fighting the enemy (i.e., one's own defilements). Thus, wisdom (the weapon) is necessary. If wisdom, the rear army, does not provide strength, one is in trouble. Giving gifts, donating any material object, is extremely difficult for those without wisdom, even more dangerous than going to war. Any struggle requires weapons; without them, where will victory come from?

Generosity is also a type of struggle. Stinginess (macchariya) is a fierce enemy of giving because one thinks: "The material objects, money, and wealth I have earned are not easily obtained. I got them for wealth and completeness, to have everything. What's the point of giving them away as gifts without getting any benefit? At best, giving gifts only results in blessings – 'Yathā... sabbī' – no matter how much you give, you don't see any improvement or prosperity beyond the original. Everything was earned with near-death effort. Those with little fear starving to death if they give. Those with much fear running out of money. Sometimes, when a beggar comes, unable to refuse, they give a little, just enough to stop the annoyance – a tiny amount, as if giving away bags of gold and silver."

Stinginess and miserliness become enemies of the heart, fighting constantly. Giving little, one regrets. Giving much, one fears depletion. Not giving at all, one feels embarrassed, fearing loss of relatives or friends. Thinking and thinking, one only becomes anxious – a danger on all sides. Thus, generosity is an enemy to the stingy. Each time one gives is like going to war and winning.

"Dānaṃ saggasopanaṃ" – Generosity is a ladder leading to heaven. Those with wisdom as their guide contemplate the suffering in this world: whether rich or poor, if still having desire, they are still fallen into suffering and poverty together. Simultaneously, whether a life of luxury or hardship, every life is constantly dragged down by old age without cease. When reaching death's destination, even abundant wealth is meaningless to our life. If we earned it while alive, we should distribute it as generosity. This spreads happiness to others' lives, forges friendship and good relations with all groups in the community indiscriminately. Our mind will become courageous and joyful in that society, and we will also gain profit for our lives each day. Even if our giving is small, the satisfaction and willingness of the giver are as great as a mountain. The giving of the wise, whether much or little, always has satisfaction equal to their faith. This is opposite to acquiring wealth for the stingy, unwise person: no matter how much or little they get, they are never satisfied, never full, remaining poor forever.

Even though generosity does not lead to decisive victory – still having realms and births – it is a kind of surrender with some freedom. At least being a tributary state or a vassal city is better than surrendering as a slave with no rights or freedom at all. Have you checked yourself now – what kind of surrender have you made to the enemy of stinginess in your heart? If you haven't checked, please do so now. Do not continue lying down as a slave, tormented by the enemy within your heart. Internal warfare is hard to fight, but once won, the defeat never returns, and there is no vengeance or danger to anyone. The loser has no suffering, the winner has no vengeance or danger, because they have conquered their own heart alone.

The First Army: Morality (Sīla)

The front army is morality (Sīla). In essence, observing morality – whether the five precepts, eight precepts, 227 precepts, or minor morality, medium morality, major morality – means establishing rules and regulations to fight defilements with a defined battlefield (i.e., a responsibility zone). Without it, one wouldn't know where or where to fight. Those who observe morality to follow others or tradition are not considered as observing morality for the sake of fighting. Those who are prosperous in every way and have not transgressed some or all precepts are not considered virtuous (sīlavā) because they lack the intention to abstain. They are also considered heedless. Heedless people let their valuable lives waste away pitifully, very regrettably. This aligns with the story of Lady Visākhā, who rebuked her father-in-law for guarding wealth without doing good: "...consuming the old..."

Morality also needs wisdom, the rear army, to support it for sufficient strength and courage. Those without wisdom contemplate the danger of the world as the foundation of all suffering, then remain complacent, not attempting to raise an army to fight the enemy (only the wise, when their freedom is lost, think of ways to regain it). Whether in the suffering world of the present, past, or future, if lacking the mantra (morality) alone, happiness cannot be found. Wherever morality exists – in any person, group, or community – happiness arises there according to the strength of that morality, much or little.

For example, if in a group, one person refrains from killing and stealing, that person brings happiness, not causing trouble to the group. If that group gains one or two more with morality, or everyone in the group – imagine how happy they would be. Thus, morality is an excellent mantra for dispelling suffering and trouble from the world. If the five precepts bring such benefit to the world, need we speak of the eight, ten, or 227 precepts and how much benefit they bring to the world?

Morality is the set of rules established to fight defilements, the internal enemies of each individual, as described. Those who wage war and follow those rules until victory will live happily themselves and bring happiness to others. This army is the front army. When first engaging the enemy, there might be some hesitation because people are accustomed to doing evil, having long considered evil as a friend. To put it briefly, they consider heedlessness in all unwholesome acts as happiness. Now, when they see the evil in that heedlessness, it's like intending to betray a friend. Think: How much suffering would one have in intending to betray a friend? Fear of losing the friend, sorrow and regret at not having a better friend, ultimately fear of not surviving. When returning to that friend, fear of losing face. Those who will observe morality, abstaining from evil, are the same. Without wisdom supporting them to be courageous, they cannot observe morality at all.

Cruel-hearted people kill animals, even those with value, seeing it as a fun sport. They take the suffering, even the death of others, as their own entertainment. Such hearts are more wicked than wild animals in the forest that cannot be educated. Such people should be called "great demons disguised in human bodies." Those who embezzle state funds, consuming common property like stones, sand, iron, forests – or petty thieves who don't cause great national disaster but cause unrest and trouble everywhere – these people are hungry ghosts (preta) born in human bodies, causing chaos and turmoil in society.

Those who commit sexual misconduct according to their evil hearts, unafraid of sin, shamelessly misbehaving with the opposite sex, unable to restrain themselves like ordinary humans – seeing the opposite sex as mere vegetables or fish, like a tiger seeing cattle or all living beings as delicious food. How low is this kind of human mind? Not quite human, not quite animal.

May the wise consider: How wicked is it? The penalty for not observing morality is thus widespread, from oneself to society, without boundaries. The restraint of each precept is thus of immense benefit to human society and animals in general.

Therefore, the Buddha, compassionate towards all beings indiscriminately, kindly taught the danger of lacking morality, and then showed the benefit of morality: Morality is a quality that sustains the world, preventing it from heading towards destruction. Morality is cool, absolutely extinguishing the world's hardships. Morality can also support and uphold the world, preventing it from swaying and leaning towards evil and misconduct. Morality is supreme in the human and celestial worlds. Only morality determines who is good and who is evil.

But it is very strange. Even though morality is supreme and a measure of goodness, those who want to be good still do not want to use morality to measure their own goodness – there are many. Even worse, some use the lowest evil to measure their goodness, considering it better than others. Or if they use morality to measure their goodness and become proud of it, later, morality – the measure of goodness – becomes reversed. They see morality as not good, or they see it as good, but that goodness is "too much."

For example, someone with five precepts sees their value as excellent and tries to increase their goodness sequentially: having five, they want eight; having eight, they want ten; having 227, etc. But sometimes, those with 227 reduce them to ten, eight, five, or none at all. We see this within the saffron robe. Those ordained for a long time initially seem satisfied with their morality. But later, no one would imagine that they would tire of the value of their own morality, willing to discard the 227 precepts they had won and protected for many years – a breathtaking, astonishing loss.

Some, after leaving the monastery, do not take even a single precept with them back home. Such people seem to have hated morality for a long time. If some take five or eight with them, it's still odd – exchanging something of great value for something of lesser value. Some even feel smug: "...Camphor doesn't have any taste; it can't compare to salt." According to my opinion, such people can be summarized: They set up the front army of morality to attack their own defilements, not for the result of freedom, but to show off their ability to the world. Or they truly fought to regain freedom, but after victory, they lacked the ability to administer the people to live in cool happiness, thus a revolt occurred. In short, they have military ability but not political ability.

Some see others observing morality and follow along without knowing the benefit and drawback of morality – many do. People doing good then want to abandon good to do evil – ordaining then wanting to disrobe to be laypeople. Those cultivating goodness wanting that goodness to increase further – wanting to observe five, eight, ten precepts until ordaining as monks, cultivating tranquility and insight meditation – it's also strange. Some picture in their minds: "After ordination, I will study and practice strictly in Dhamma and meditation, seek solitude like this, abandon hindrances and obstacles like this, attain jhāna, attainments, Path and Fruition like this, then teach others like this." I warn: "No, no, no! You'll regret it later."

Those who disrobe are similar. They think: "After disrobing, I will have complete freedom. I will be master everywhere. Even with a family, I will be their master. Earning money will be easy. Going anywhere, contacting anyone will be convenient. People will support my work. Eating freshly cooked rice from the pot – what a great mind!" But don't forget: People speak to monks with one kind of language and style, but to fellow laypeople with another. If you don't believe, three days after disrobing, go associate with those who used to respect you when you were a monk – you'll find out. But when well-wishers say this to those wanting to disrobe, it offends their ears. Unless they experience it themselves, they certainly won't believe.

The Scout Force: Mindfulness (Sati)

Although morality is the front army for engaging the enemy of those who see the world's danger, if it deviates from the strategy (the Eightfold Path) laid down by the Buddha, it cannot defeat the enemy at all. The Buddha's plan is called the "Fourfold Purity of Morality" (Catu Pārisuddhi Sīla). After winning the victory of morality according to those rules, the Buddha did not allow complacency. Internal disturbances might arise. If the enemy has infiltrated spies everywhere with sufficient force, the morality army might become meaningless. Therefore, the Buddha taught us to establish a scout force – mindfulness (sati) – to guard the six doors. This is called "Restraint of the Faculties" (Indriya Saṃvara).

The six faculties (indriya), beginning with the eye, are useful for generating various kinds of knowledge and intelligence. If anyone lacks any of these six, they are called incomplete.

Indriya means "dominance" or "control." Each faculty, such as the eye (cakkhundriya), is dominant, the chief agent responsible for seeing only forms, not concerned with sounds or smells, etc. Hence it is named indriya.

Another term is "sense-sphere" (āyatana) – the source of sense objects. Each āyatana receives its own specific object; they cannot interfere with each other. For example, the eye-āyatana can only receive forms for seeing; it cannot hear sounds or smell odors. They are also designated as elements (dhātu) and so on. If these āyatanas lack the scout force of mindfulness, that becomes a channel for spies to slip through those doors, infiltrate internal operations, and undermine the army. This could lead to a crushing defeat one day because each āyatana connects with sense objects indiscriminately. Good objects cause happiness, intoxication, and forgetfulness; bad objects cause grief, resentment, and defilement. The happiness and suffering, good and evil arising from these six āyatanas are dangerous spies of the enemy.

The Command Center: The Mind (Citta)

Therefore, the Buddha taught a strategy: after victory, establish scouts at every door. Then compile reports and send them to the command center (the mind): "All the āyatanas are old things, old objects walking on old paths – when pleasing, there is happiness, delight, joy, gratification, intoxication, heedlessness, forgetfulness; when displeasing, there is suffering, grief, trouble, sorrow, sadness, anxiety, distress."

The nature of objects arising from the six āyatanas is always like this, whether in the past, present, or future. As long as the āyatanas exist there, one will experience the same.

Therefore, let the commander (the mind) be at ease: the enemies are not new, and the strategy is old. We know all their tricks and deceptions. When the commander hears the scouts' reports, the mind is at ease and peaceful. The soldiers each attend to their own duties properly, not interfering with each other's duties. The eye has the function of seeing forms – it sees. The ear has the function of hearing sounds – it hears. Consciousness (viññāṇa) has the function of knowing contact – it knows. Feeling (vedanā), perception (saññā), mental formations (saṅkhāra) – whatever their functions, they do them accordingly. The scout force (mindfulness) follows, knows, and reports only to the command center (the mind). This is "Restraint of the Faculties" (Indriya Saṃvara).

Strategy One

Restraint of the faculties (Indriya Saṃvara) does not mean going to guard the faculties or sense-spheres themselves, like a cowherd. Consider: six cows, each with its own mind wanting to graze in different places. The cowherd must hit and herd this one and that one to prevent them from straying far. How much suffering and anxiety would the cowherd have?

If that person is clever, he lets the herd into the pasture and sits in a high place, watching over the whole pasture: which cow is doing what, going where. Then he only goes to chase, hit, and herd the ones that seem about to leave the herd, bringing them back to the herd. He will be happy.

Similarly, those who restrain the faculties or sense-spheres, if they understand the faculties or sense-spheres as something separate from the mind, and try to guard them to keep them still, they will never succeed. Because they don't even know what the faculties or sense-spheres are, where they arise, how they work – how can they restrain them? They might even mistakenly herd someone else's cows, causing harm instead.

(Furthermore, our own mind has been our master since the day we were born, yet we have never known our true master – what it is like. The master orders us to do good, evil, sin, merit, both beneficial and harmful, and we don't know. Then what freedom do we have in all of this?)

Strategy Two

In truth, the faculties or sense-spheres are merely conventional names for the functions of the mind. They are like windows and doors for the sole homeowner to look out at things. And when the homeowner works through a particular door, he does not work through all six simultaneously, but only through one at a time, because the homeowner (the mind) is one.

When one understands this, restraining the six faculties or sense-spheres becomes easier. The word "restraint" (saṃvara) means that they are already gathered together, but we are the ones who scatter them apart. If they had never been gathered together, how would we know what "them being gathered" means?

In Indriya Saṃvara, the virtue that the Buddha taught to restrain means he taught the method to restrain the mind to return to its original state – that is, to gather the faculties and sense-spheres together first. In summary, no matter how many moral precepts there are, according to the mind's course (citta vīthi) that runs out from its original base and breaks those rules which were established as measures, they become many. But true morality is single: the intention (cetanā) to abstain, not to break those rules. Restraining the faculties or sense-spheres is the same. It is not about going to close all six doors, like someone who doesn't want to see anything and closes all windows and doors. Instead, the Buddha taught to restrain only the mind. When one can restrain the single mind, what can the six doors do to the mind anymore?

This is the second strategy to help protect morality, making it firm and stable.

Strategy Three

The third strategy is Purity of Livelihood (Ājīva Pārisuddhi Sīla) – earning a living by right means. Humans and all beings live on food. If lacking food alone, no matter how much else there is, it is meaningless in life. "Hunger is the supreme illness" – whether physical or mental hunger, it is considered a disease. Birds and fish die from hunger for bait. Humans in the world die from believing in their own hunger and desire.

The Buddha knew well that ordinary people are mired in the mud of desire. The Buddha's children, having seen the danger of these matters, renounced the dense forest of intoxication and ordained in Buddhism. Therefore, he repeatedly taught about the Fourfold Purity of Morality, especially about livelihood, which is necessary for life as mentioned. Hunger makes one blind, stubborn, blocks goodness, and is willing to follow the power of hunger in every way. The Buddha therefore established the measure: earning a living by right means is a good system, considered walking the Noble Path, supporting Purity of Morality to be firm and stable. Whoever does not walk accordingly misses the Path to Fruition and Nibbāna.

Hunger is a chronic disease, hard to cure, never ending, always causing disturbance and annoyance to oneself and others (defilements), and greatly consuming capital (goodness dwindles while evil increases). Therefore, the Buddha taught us to be mindful and restrain ourselves, earning a living only by honest means, considering the life of a renunciant (pabbajita) as depending on others. Thus, we should make ourselves easy to support. This remaining physical body belongs to the faithful laypeople entirely. Why can't we, who are indebted to the laypeople, make ourselves pure in accordance with their good intentions? If a person considers the gratitude of those who have been kind to them, they will not do evil, whether openly or secretly. They will only do good to repay others' kindness. Simultaneously, they are also creating goodness for themselves. Such humans are rare and hard to find in the world. As renunciants in the religion, if such a spirit within the saffron robe is absent, then what can guarantee goodness in this state?

Strategy Four

The fourth strategy is Reflection (Paccavekkhaṇa) – reflecting before using the Four Requisites: robes, almsfood, lodging, and medicine. The third strategy (Ājīva) refers to seeking food purely. But this fourth strategy is reflecting before consuming the Four Requisites, including food.

Why did the Buddha teach reflection before using the Four Requisites? It is similar to the Restraint of the Faculties. Because both the faculties and the Four Requisites are necessary for daily life – they must be used and consumed 24 hours a day. Even if the items used are good, strong, and durable, they naturally wear out and deteriorate (mindfulness weakens). The Buddha taught us to seek livelihood by pure means. Having obtained them, he still taught us to reflect before using.

Some think that if obtained by pure means, reflection is unnecessary. For example, if food is obtained purely, it is free from all faults. The food is pure, and the donor's faith is pure. Why would there be fault, debt, leading to rebirth as a buffalo or ox to plow and repay? Genuine, unadulterated, truly pure goods must have a high price. Monks whom the world labels as completely pure in every respect – laypeople offer with pure minds and pure objects. If the monk recipient "buys" that with counterfeit banknotes, even if the donor doesn't know, the monk knows himself. Even if not prosecuted under state law, that monk is still at fault. The donor gives and it's over; they don't come to collect debts, except in cases where someone hopes for lottery numbers – if the monk gives wrong numbers, they might complain or at least not send the lunch box again. But that's not hoping for merit; it's an exchange. In this case, even if they don't collect debts from the monk, if the monk behaves like counterfeit money, the debt (i.e., trouble) remains within themselves forever. "A monk consuming a layperson's requisite without prior reflection is in debt to them" – debt right now.

The Buddha said to the monks – he did not say "debt," but said it is a great fault: "What excellence is there in a monk who consumes the Four Requisites of laypeople without prior reflection? Better to consume a red-hot iron ball..." Everyone knows that a red-hot iron ball not only has no taste but also burns the intestines of the eater. The Buddha did not say the monk goes to hell for eating a red-hot iron ball, but said he goes to hell for being immoral, consuming laypeople's goods without prior reflection.

The Four Requisites are not only daily necessities as mentioned; they also provoke and disturb, causing defilements such as liking, attachment, desire, and possessiveness, etc., which lead to further evil. This is the nature of ordinary people. Those seeing the danger renounce and ordain. But the Four Requisites cannot be abandoned because they are the support for kamma-result (vipāka). Therefore, the Buddha taught us to escape by using wisdom to reflect, not to become attached, liking, or intoxicated with the contact of the Four Requisites. See them merely as supports.

For example, see this body as the support for the mind. As long as the body lives and does not die, it needs the Four Requisites for nourishment. No matter how good, valuable, expensive, brightly colored, and pleasing a robe may be, we wear it only for the purpose of covering this filthy body, or for protection against various dangers like cold, heat, mosquitoes, flies, etc., that might bite. The body is a rotten thing; whatever covers it, whether good or not, is all just covering a rotten thing. Contemplating thus, the deluded love and liking for the robe used will disappear. Then one feels a sense of urgency (saṃvega) towards oneself: "Previously, we thought this body was good, wonderful, beautiful. Covered with beautiful silk and cloth, everyone stared and looked only at us. But in truth, it's just a cover for a truly impure thing."

Furthermore, this body of ours is merely a collection of the four great elements (mahābhūta) assembled separately. It is not a person, being, self, or other. The cloth covering this body is also produced from the four elements. So, the four elements depend on the four elements to exist for a while. It is not a being, person, self, or other. Contemplating thus, the mind detaches from sensual desires – the love and infatuation with the Four Requisites – and reaches the essence (of Dhamma), truly deserving the names "contemplative" (samaṇa) or "monk" (bhikkhu).

As for the other three requisites – food, shelter, and medicine – the Buddha taught to contemplate them in the same way. Those who see the danger in the Four Requisites as a point of infiltration for the enemy (defilements), and then, relying on heedfulness, contemplate them wisely as explained, their mind will not waver when using the Four Requisites. This applies not only to renunciants; laypeople using them will get the same result.

The Buddha's escape from the mass of suffering was not taught as fleeing without looking back at suffering, fleeing with hatred, or by various vehicles. Instead, he taught us to focus on suffering that exists, to learn to counteract the cause of suffering. For example, see birth as the root of all suffering. Grasping things as "mine" because of not knowing according to reality leads to experiencing suffering forever. Those who come to know and see clearly with right wisdom, letting go of all clinging – where would suffering come from?

Escaping from the World

Dear readers, please listen to an analogy. Those who see suffering in this world and then try to escape from the world – other methods people use to escape worldly suffering, as reported in daily newspapers or otherwise, which no one certifies, I will not mention. I will mention only what the Buddha certified as an analogy. There is a story:

The celestial being Lohitassa asked the Buddha about the end of the world where there is no birth, aging, sickness, death, or passing away, and whether one can reach it by ordinary travel. (It seems this celestial being was utterly weary of suffering in the sensual realm, hence the question.) The Buddha replied: "...It cannot be reached by traveling. From beginningless time, one cannot reach the end of the world by traveling."

The celestial being agreed that it was exactly as the Buddha said. "Previously, I was a powerful hermit. One foot stepped on one shore of the ocean, the other foot on the opposite shore. I searched for the end of the world for a hundred years without resting or sleeping, except to relieve myself, but I never found the end of the world. I died in vain."

The Buddha then said: "Freedom from suffering because one does not reach the end of the world is impossible. Therefore, the one who knows the world, who has good thoughts, who reaches the world's end, who has lived the holy life, who is calm and peaceful, who knows the world's end, does not long for this world or the next."

From what has been described, readers can somewhat understand the importance of the front army, morality, in fighting the internal enemy. After winning, one must manage and govern so that the people live in peace and happiness, the country becomes stable and permanent, free from troublemakers. Or to put it simply: The faculties or sense-spheres we use every day – are they merely tools that serve and bring us well-being? Not only that. If we lack mindfulness to protect and beware, and wisdom to know timely and thoroughly how to use them or receive happiness from them, they might use us and hand over suffering for us to bear alone.

The Four Requisites are the same. Anything we depend on is uncertain. If we depend on them, even if we receive happiness, it's happiness because of others – how certain is it? If they don't let us depend on them, what can we say? The Four Requisites are like that. Like the unwise, intoxicated, misunderstanding the Four Requisites as truly their own, deludedly grasping the contact of those requisites as self, as belonging to self, until love, liking, delight, and joy arise, continuously attached to the contact of those requisites, causing evil deeds, creating defilements as a muddy swamp, burying oneself until unable to rise.

In summary, both the faculties/sense-spheres and the Four Requisites are sources of mud (defilements). When the water dries, there is no mud, and lotuses cannot grow. Lotuses arise from muddy soil, but the lotus flower has a fragrant scent, untainted by the mud. Thus, the wise, after thorough contemplation, use the sense-spheres and faculties and consume the Four Requisites without fault.

I have described the front army (morality) sufficiently. Next, I will describe the strategy of the second army.

The Second Army: Concentration (Samādhi)

The second army is concentration (samādhi), which strongly supports the front army. When the front army has sufficient strength, it can move out to fight. If the front army lacks strength, it must ask for support from this second army. Therefore, the second army must normally have stronger capability than the front army. But this army still needs the rear army (wisdom) to support it.

Concentration is the mind firmly established on a single object. Whether by training in concentration – for example, using the repetition "Buddho... Buddho" to make the mind unify and be still, fixed on "Buddho," on the Buddha's qualities – or when experiencing something that causes a shock, such as seeing a disgusting, pitiful dead body or someone suffering terribly with no one able to help, generating compassion until the mind becomes soft, awestruck, and sinks, becoming firmly fixed on that object – or when recollecting one's own or others' good deeds, or seeing a Buddha image, or seeing monks and novices practicing well, rightly, with proper conduct, the mind becomes absorbed and saturated in that goodness – or hearing a Dhamma teaching of the Buddha that provides a method to cross over suffering, or reading a Dhamma teaching of the Buddha, understanding deeply the essence of that Dhamma, the mind unifies and becomes still, fixed on a single object as one-pointedness (ekaggatā), holding that object as the best, the supreme, more excellent than other objects, making the mind cheerful, joyful, and happy with that object constantly – this is called the mind being in concentration.

When the mind falls into this stage, dear readers, consider: All the confusion in the world, from around you to the immeasurable boundaries of the universe – does anything still remain there? The suffering or heavy objects that once overwhelmed your heart – you don't even know when they slipped away and disappeared from your heart. Only peace, cool happiness, and joy remain with that one-pointed object. This accords with the saying: "Happiness is in solitude (viveka)..."

This is the concentrated mind in meditation (samādhi bhāvanā) according to the Noble Path, which the Buddha and the noble disciples have walked to their goal.

Three Types of Concentration Meditation

There are many other types of concentration meditation. To use conventional language or follow modern texts, they are called "ordinary people's concentration meditation." There are many, but they can be summarized into three types:

Concentration Meditation (1)

One who loves and delights in the five strands of sensual pleasure, such as forms, then brings to mind the form they love and delight in as their own, even though that form knows nothing and has no connection. In monastic disciplinary language, this is called "stealing another's form without their consent." For a monastic, it's called an "immoral monk." For a layperson, it's called a "thief."

Having obtained it, they must embellish it into various images, even inventing postures and gestures of that form to match the love and desire within their heart completely, until that form becomes an "acquired image" (uggaha nimitta), a shadow attached to the mind with every in-and-out breath. Sometimes, when falling asleep, that beloved form may manifest as a "counterpart image" (paṭibhāga nimitta), lying down or sitting nearby, showing intimacy and familiarity. They might even mistake it for reality, reaching out to embrace and kiss it. Waking up, they see disappointment. The mind goes crazy, almost fainting to death. Suffering overwhelms and torments the heart, almost to madness. This is also called concentration meditation, but it is the meditation of one with love, desire, and eager longing, making the mind concentrated, firmly attached to that object, resulting in increased and multiplied suffering.

If readers have become skilled at raising a form as an object of repetition, generating acquired and counterpart images as described – as for sounds, smells, tastes, and tactile objects – there's no need to describe them; everyone is already proficient. As for the result of this type of concentration meditation, everyone knows well in their hearts: this is the concentration most people love. Number one.

Concentration Meditation (2)

Number two: Form is food for the eye. Sound is food for the ear. Smell is food for the nose. Taste is food for the tongue. Tactile object is food for the body. These things are like natural endowments, conjuring for the human worldlings still delighting in sensual pleasures a profound enjoyment, so deep that they don't want to part from those sense objects. But it is beyond the nature of Dhamma – it's impossible because having implies losing, good implies evil, happiness implies suffering.

The five sense objects mentioned are the same. When those sense objects deteriorate, initially there is displeasure, then one thinks of pulling that thing to be one's own at any cost. When unsuccessful or obstructed, one will destroy that thing.

Examples abound: A young man deeply in love with a girlfriend's form, using it as repetition, thinking only of it in his mind until it becomes concentration meditation, generating acquired and counterpart images within his mind. He sees the form as beautiful, sees gestures as more lovely and pleasing than normal, sees the qualities of that form as supreme, better than anyone else's. At that moment, if someone – whether with good intentions or not – obstructs him, saying, "Hey, you should think and consider this and that carefully. If you make a mistake, it will be hard to fix" – that word will be like a spear piercing his heart. He will try to eliminate that word or that person from his path. If he fails, he will find a way to harm himself, or else the person he desires, or the object he wants, ultimately destroying them.

While he is acting – from seeing his girlfriend's form to finding a way to destroy himself and others – his mind will be firmly one-pointed in love and malice. He might even be unable to eat or sleep. This is called concentration meditation because it takes anger as its object. Everyone dislikes it because it causes much anxiety and suffering, but everyone is not willing to abandon it easily.

Concentration Meditation (3)

Number three: Stupidity, intoxication, delusion, sluggishness, dullness – this is the nature of most ordinary people. Some even see such characteristics as cool. If not present in themselves, they seek alcohol to induce it until it arises. This is one root cause of delusion among many kinds.

When wrong understanding and wrong thinking arise, speech and actions are accordingly all wrong. Actions, speech, thoughts devoid of conscience, of good and evil, without mindfulness controlling the mind – this is a great mistake. Examples abound, as can be easily pointed out.

Take a person intoxicated with gambling. Their mind is determined, hoping only to get rich because they love it. They do not consider the ruin and destruction of most people – that countless people have been ruined by gambling, just like them. Later, when they are destitute, they will only repeat "Oh no... oh no..." The mind will unify into a single point: darkness and obstruction. Thinking of getting out by investing in business – no capital. Thinking of getting out by working – not enough strength; earning too little doesn't cover expenses; we used to earn a lot and still not enough. Thinking of borrowing from everyone in the country – they don't trust our credit anyway. Taking valuable items from home as collateral – none left; we sold them all for gambling long ago. So, wherever they sit, they are dejected, frustrated, and anxious alone. This is called concentration meditation internally – being anxious alone, which no one else can know.

Some concentration students see this as also concentration for those who cannot attain noble concentration. I don't object. The Buddha said it's concentration too. And those training in the Noble Path also call it concentration, but with the name "wrong concentration" (micchā samādhi). When wrong concentration is firmly rooted in anyone's mind, the result will manifest as wrong concentration (knowing wrongly) and wrong liberation (micchā vimutti) – liberated wrongly.

Concentration According to the Noble Path

This second army, concentration, if used in fighting according to the Noble Path, will result in decisive victory. What is fighting according to the Noble Way? The answer: Any concentration that takes the method of Right View (Sammā Diṭṭhi) for contemplation until the mind is confident, firm in that method, and then produces momentary (khaṇika), access (upacāra), or absorption (appanā) concentration – then there will be knowledge arising from that concentration, clear according to one's level, concerning the three principles called the "Three Characteristics" (Ti-lakkhaṇa): seeing that all things that arise in this world, including one's own self and mind, are constantly changing at every moment, unable to remain as a single isolated entity. The inability to remain constant shows the suffering inherent in that thing, and also shows that thing is not subject to anyone's power or desire – thus it is non-self (anattā) simultaneously.

Fighting with this rule and principle aligns with the Noble Path and results in peace and happiness of mind. Any knowledge arising in that concentration will be free from all mental formations (saṅkhāra). The clear knowledge manifesting at the mind at the moment of concentration, even if arising in a single moment of consciousness, is free from all doubt (vicikicchā). Simultaneously, the defilements we once feared and fought for a long time, many armies and battalions, will be defeated and retreat without us even intending.

Furthermore, dear readers, please know this: The concentration army is an underground army. It not only fights against objects arising from internal sense-spheres but also fights underground enemies, such as hermit-yogis and some practitioners who have firmly planted themselves to fight their internal enemies for a long time. Regardless of their posture, they will not be drowsy or intoxicated. Their minds will be clear and bright with their specific strategy. If someone shouts or makes any noise, it cannot penetrate to make their senses aware. Hence, this army is called the "underground concentration army."

Please also observe: A large army (vast knowledge and faith), even if well-supplied with all weapons and provisions, if placed on a battlefield that is not a strategic point (i.e., outside ourselves), it will be difficult to defeat the enemy. Because the enemy is inside, inherent in our mind for a very long time as a habit. We don't know what is the enemy and what is the friend of the mind until we realize that we have fallen under the influence of defilements and think of revolting. It is difficult if we blame other things or people outside our own body and mind as enemies and find ways to eliminate them – we will never defeat our own defilements. The Buddha said: "Indeed, victory over oneself is better..."

This body is the meeting place of elements (dhātu) and sense-spheres (āyatana), the source of all defilements, which those who see the world's danger should cleanse completely. This body is the collection of the five aggregates (khandha), the basis for clinging (upādāna). If one does not incline the mind to contemplate the five aggregates to see them as they truly are with right wisdom, one will never abandon clinging, the source of becoming and birth (bhava and jāti). Thus, the body is the best strategic point for those who will fight the internal enemy defilements to gain freedom for themselves.

Furthermore, fighting this internal enemy is not done with struggling or sending out reconnaissance patrols for intelligence like worldly armies. It is done with peaceful stillness, focusing only on one's own mind on a single object. Then one will find the enemy: the mind that leans, moves, or inclines away from that one object, which will begin to go out to cause trouble, commit sabotage, or form a company, regiment, or army.

You have probably counted coins. One hundred, one thousand, ten thousand come from one, don't they? If you don't count to a hundred, a thousand, ten thousand, but only count "one," there would be no trouble. Or don't even count "one" – that would be even more comfortable. Some might wonder: "Hey, why does this person teach meditation that turns people into idiots?" That's not the meaning. Humans are born accumulating and fermenting many objects in their minds until they don't know how to dissolve and discard them. Training in concentration meditation is training to abandon old, rotten, spoiled objects in the mind completely, and also to block unwholesome objects that haven't yet entered from entering and fermenting in the mind again. Simultaneously, it creates pure, clean objects in the mind until the mind sees them as good, pure, clean, able to bring true peace and happiness to itself.

To do that, one must first calm the mind with a single object (called concentration). Because when the mind is involved with many objects, it's hard to extract the true mind from them, like ore mixed with sand. Therefore, extracting the true mind from various objects is not being stupid, mute, or blind. It is being wise, seeing the danger in the mind's excitement, exaltation, and pride in its own thoughts, views, and knowledge, which are boundless, not conducive to ending doubt, and are a great danger and obstacle to concentration. Hence, one willingly abandons and lets go of the burden of old, rotten objects as described, bringing the mind to focus on a single object.

When the mind reaches the one-pointed object, pure, clean, and fully good, then any enemy (defilement) of the mind, called "sense objects," will arise right there. Those who see the danger will abandon them right there. After abandoning, beware not to let old or new defilements arise again – beware right at that peaceful mind. The mind will incline, lean, or protrude from "one" to become nine, ten, one hundred, one thousand. It goes out from "one," and it is clearly seen right at the mind being "one." Clean, clear water five or ten fathoms deep – small fish and fine grains of sand in the water cannot escape the eyesight of a person with good eyes. So how can it be said that teaching meditation concentration turns people into idiots? Those who do not restrain the mind and practice concentration are the ones the Buddha calls "spittle people," not idiots or blind people.

Fighting the internal enemy this way is what the Buddha and the noble disciple Sangha have done and succeeded in excellently. If any of you see external objects arising from the eye, ear, nose, etc., as dangerous to yourselves, as obstacles to meditation concentration, and think of marching the army out to those doors to fight the enemy – it would be better to return to the capital city and sleep comfortably, so as not to tire and waste resources and time. Accept being the loser, then there will be no worry about continuing to fight.

I emphasize again: Concentration according to the Noble Path pattern cannot be fabricated according to one's liking, like rice plants in a field. It has its own causes and conditions, appropriate to its time and place, for it to sprout ears and ripen for people to eat as food for life. Concentration according to the Noble Path is likewise.

If someone practices concentration with a predetermined goal: "The jhāna factors are like this, there are that many; I must raise the object to the mind or raise the mind to the object like that; when reaching that stage, this and that will happen, there will be that many consciousnesses," or they have heard that when the mind is concentrated, one knows and sees wonderful things like this and that, and they want to know and see that too – this is called setting a goal, taking future perception as an object, or inclining the mind to take past perceptions of others as an object, using desire as an obstruction to concentration. Even if concentration arises, it arises according to perception and mental formations that the mind had previously grasped. This kind of concentration does not lead to purity and liberation from defilements; it only accumulates and thickens defilements.

If it is truly concentration according to the Noble Path, there must be faith and confidence in the method or meditation object being contemplated, until firm. Then Right View (Sammā Diṭṭhi) – correct understanding – arises within oneself without any fabrication whatsoever. Explanation: Right View in the Noble Path must be independent understanding. Even if one has studied and heard from others, that is merely a guide to reach Right View. When Right View is about to arise, knowledge from study, from reading texts, from hearing others, even the thoughts we are currently investigating about that matter – all must disappear from that moment of consciousness for a moment, then Right View – seeing correctly, seeing according to reality as we have never clearly seen before – will arise. Any doubt or uncertainty in matters we previously doubted, from the past, will completely cease at that moment. Then clarity, joy, courage, and confidence in true knowledge and vision will arise independently in their place.

Any other concentration is not concentration according to the Noble Path that is free from the enemy of defilements. It is mundane concentration (lokiya samādhi) or wrong concentration (micchā samādhi), based on inclination leaning towards ambition. Even if that concentration is achieved as a result, it is for accumulation, not for abandonment. Right Concentration (Sammā Samādhi) is a wonderful, marvelous Dhamma. When those with faith, along with mindfulness, and the preliminary effort of concentration and wisdom have equal strength, and they develop without discouragement, when the opportunity arrives, "...Right Concentration will arise by itself wonderfully." This refers to Right Concentration of those walking the Noble Path. The more often they enter and exit, the better – this is called mastery (vasī). Then that Right Concentration will not decline.

Path-Possessed (Magga Samangī)

Having explained the characteristics and basis of Right Concentration, I will briefly explain "Path-Possessed" (Magga Samangī). Although it is a result of wisdom, which should be discussed in the third army, it has similar characteristics, so I'll explain it here for comparison with Right Concentration as a small observation. "Magga Samangī" is the Eightfold Path, beginning with Right View, or Morality, Concentration, Wisdom, combined into one single unity at the same place – the mind. Right Concentration is the mind gathering the thoughts, memories, and minor objects that are troubled and anxious there, raising them for investigation and contemplation with Right View wisdom as described. This is called the method of walking the Path to reach "Magga Samangī."

Magga Samangī is the meeting of each Path factor. When walking the Eightfold Path, beginning with Right View, completely and correctly, before reaching any result, such as the Fruit of Stream-entry (Sotāpatti Phala), the eight Path factors must meet as one at a moment called "Magga Samangī." Then, after that moment of consciousness, the result of that Path follows. In simple terms, it's called the "mind unifying in a great moment."

"Magga" means path, like provincial roads, district roads, village roads, all leading to and converging on the national highway. The national highway has its final destination converging on the capital city alone. The convergence of Right Concentration is like provincial, district, and village roads converging at the national highway. Magga Samangī is like the national highway, gathering the endpoints of the national highways of those who will travel to the capital city. But those paths are external; one must travel by foot or vehicle.

But the Noble Path is a path walked with the stream of consciousness (citta vīthi), not involved or entangled with anyone or anything. It abandons all burdens and walks alone with right knowledge and right vision, possessing the eight factors, with Right Thought (Sammā Saṅkappa) manifesting as a characteristic component. It does not step forward or backward anywhere. Wherever Right View wisdom arises, whatever Dhamma, whatever object, that Right View wisdom performs the function of knowing correctly, seeing truly, right there in that thing, in that object.

To be clearer: "Magga Samangī" is the meeting point of the Noble Eightfold Path, beginning with Right View, or of any knowledge, wisdom, or understanding that has been pursued until clear understanding of those causes and effects, both good and bad, and then let go in stages, piece by piece. Magga Samangī must gather and collect them in one place, then decide and judge: "This is the path, and this is not the path to freedom from suffering. This should be done, and this should not be done," etc., until certainty in clear knowledge arises in one's own heart, generating courage not to believe anyone else. At that moment, the mind becomes completely pure and clear, like a judge who has investigated the case thoroughly with both plaintiff and defendant, obtained solid evidence to satisfaction, and then ascends the bench to pronounce a fair verdict in that case.

Furthermore, each Magga Samangī arises only once; it does not return to that state two or three times, like a court verdict. To judge anew, the case must be retried. It is unlike Right Concentration, which is the vehicle of the Path that proceeds to reach Magga Samangī, the plane of the Noble Ones (Ariya) at each level. That is, this Eightfold Path is the vehicle to reach the Ariya plane at every level; it cannot be omitted. Even when one has reached Arahant-fruition (Arahatta Phala), as long as the result (vipāka) – their life – still wanders in this world, they still walk it. But they do not walk it for abandonment or fear of losing the way. They walk according to the changes and cycles of their aggregate results (khandha vipāka). It is not as some people think – that Arahants are insensitive, not knowing ripe, raw, taste, smell, anything. They have abandoned all delight and aversion. What taste would there be?

I have sufficiently explained the difference between Right Concentration and Magga Samangī. I hope that practitioners who have reached that stage can deeply appreciate this. If you have not yet reached that stage, but are interested and intend to investigate according to the explanation I have given, it may serve as a guide to some understanding of that meaning.

The Third Army: Wisdom (Paññā)

The final army is wisdom (Paññā). This is the main army. Not only is it complete with manpower, but it must also be complete with all weapons and military equipment. The commander is here; victory, defeat, life, and death are also here. Wisdom is the knower and provides general support and assistance to those armies – from giving, observing morality, to concentration – as described.

Wisdom here means knowing thoroughly, knowing well, knowing rightly. Specifically in Buddhism, it means knowing the Three Characteristics (Ti-lakkhaṇa) for the sake of freedom from suffering. There are several similar words, such as perception (saññā), consciousness (viññāṇa), higher knowledge (abhiññā), etc., but they differ from wisdom.

Consciousness (viññāṇa) arising from the contact of two sense-spheres – for example, the eye seeing a form, then a feeling arises first, before anything else – is called "consciousness arising from contact." The original consciousness, referring to rebirth-linking consciousness (paṭisandhi viññāṇa), arises before sense-sphere contact has occurred – called "rebirth-linking consciousness." Consciousness arising from sense-sphere contact – eye seeing form, then a feeling arises. After that, perception (saññā) receives it, notes, recognizes: "That is that, this is this," etc. This is called perception. Higher knowledge (abhiññā) is supernormal knowledge arising from one who has well-trained jhāna and concentration, not fabricated to arise, but arising through the power of jhāna and concentration separately.

Nevertheless, this wisdom is desired by people of all genders, ages, and levels, and is needed daily from birth to death. Using it much or little depends on necessity and circumstances. Wisdom is the supreme medicine of all medicines. Infused into any medicine, it raises that medicine's quality. If the original medicine is already of good quality, it enhances it exceptionally. Wisdom arises from four sources: from hearing and studying (1); from thinking about what has been studied and from immediate experience (2); from inquiring about doubtful or uncertain matters (3); and from compiling and remembering that knowledge so as not to forget (4). These four principles are universal principles for generating wisdom. Any other principles, no matter how many, are in accordance with these four.

There is another special principle, often mentioned and known among meditation practitioners: "Wisdom arises from concentration." According to the Buddha's statement: "One who develops concentration correctly and completely has wisdom as its result and great benefit." When speaking of wisdom, most meditation practitioners aim for the nine insight knowledges (Vipassanā Ñāṇa). Therefore, I will present the nine insight knowledges for those interested to recite, memorize, and compare with other categories of wisdom that discuss wisdom.

The Nine Insight Knowledges (Vipassanā Ñāṇa)


	Udayabbayānupassanā Ñāṇa: Knowledge of contemplating arising and passing away.

	Bhaṅgānupassanā Ñāṇa: Knowledge of contemplating dissolution.

	Bhayatupaṭṭhāna Ñāṇa: Knowledge of contemplating fearfulness (formations appear as fearful).

	Ādīnavānupassanā Ñāṇa: Knowledge of contemplating danger.

	Nibbidānupassanā Ñāṇa: Knowledge of contemplating disenchantment.

	Muñcitukamyatā Ñāṇa: Knowledge of desiring liberation.

	Paṭisaṅkhānupassanā Ñāṇa: Knowledge of contemplating reflection (on the path).

	Saṅkhārupekkhā Ñāṇa: Knowledge of equanimity towards formations.

	Saccānulomika Ñāṇa: Knowledge conforming to the Noble Truths.



Explanation of the Nine Insight Knowledges

Knowledge 1: Contemplating both arising and passing away of formations.
Knowledge 2: Letting go of arising, contemplating only the dissolution of those formations.
Knowledge 3: Contemplating those formations, manifesting through the power of dissolution, as fearful, like dangerous animals such as lions, etc.
Knowledge 4: Contemplating the danger of those formations, manifesting thus, as like a house burnt by fire.
Knowledge 5: Contemplating those formations, having seen their danger, with disenchantment.
Knowledge 6: Contemplating with the desire to escape from those formations that have become disenchanting, like an animal caught in a net desiring to escape.
Knowledge 7: Contemplating and investigating those formations to find a way to escape, like the bird named "Samudrasakuṇī" playing in the ocean.
Knowledge 8: Contemplating with equanimity towards those formations, like a man who is equanimous towards a divorced wife.
Knowledge 9: Occurs at the moment of consciousness called "Conformity" (Anuloma), arising in the sequence after mind-door adverting (manodvārāvajjana) that cuts off the life-continuum (bhavaṅga), arising at the moment when the Noble Path is about to arise, at the end of the Knowledge of Equanimity towards Formations (Saṅkhārupekkhā Ñāṇa).

From this explanation, it can be seen that the first seven insight knowledges are results arising from jhāna. Explanation: One who fully develops jhāna and then generates those seven insight knowledges – there is no fixed rule from 1 to 7 as listed. Knowledge 2, 3, or 6, 5, 4 might arise first, then others. These seven insight knowledges are wisdom arising from jhāna because they lack the Three Characteristics, leaning too much towards dispassion. Sometimes, this causes trouble for oneself and others, such as seeing formations as fearful, dangerous, disenchanting, seeing other things and people as dangerous, as faults to oneself, or becoming disenchanted with oneself and others, leading to suicide. Stories of this exist from the Buddha's time. These are insight knowledges arising from jhāna, not fully reaching the knowledge of the Three Characteristics (Ti-lakkhaṇa Ñāṇa). Therefore, until the insight knowledges reach Equanimity towards Formations and Conformity Knowledge, perversion (vipallāsa) can occur, and they are classified as corruptions of insight (upakkilesa) that obstruct Path, Fruition, and Nibbāna. They are also not included as complete Right View in the Eightfold Path. Not being Right View in the Eightfold Path, the first seven insight knowledges cannot reach the Eightfold Path. If they do not become corruptions of insight, they remain merely insight knowledges.

If the practitioner of these seven insight knowledges does not mistake them as wonderful, excellent, does not become attached to them as corruptions, does not take them as self and become absorbed in them, but understands according to reality: "That is Dhamma, that is non-self (anattā), that is the activity of the contemplator, that is the knower and contemplator," sees clearly, and lets go, becoming the Knowledge of Equanimity towards Formations (Saṅkhārupekkhā Ñāṇa), then the mind inclines towards the Conformity Knowledge (Saccānulomika Ñāṇa), contemplating the Four Noble Truths back and forth until mastering them (vasī 5), then it will attain Path and Fruition at their respective level. This is a brief description for those who develop jhāna to generate insight knowledges without deviation into corruptions, thereby reaching Path and Fruition.

As for those who develop concentration (samādhi) to generate Right View (Sammā Diṭṭhi) and Purity of View (Diṭṭhi Visuddhi), this is a method directly entering the Path. Right View sees correctly, for example: "Birth, old age, sickness, death are truly suffering. Wherever these four conditions exist, suffering exists there." Even if that person does not see suffering due to intoxication and delight, suffering remains as suffering as always, constantly tormenting their body and mind. Such vision is clearer to one's own heart than anyone else's report, and it never changes into something else. No matter what external happiness that person receives, the internal truth will not cause them to see perversely. That vision becomes Purity of View (Diṭṭhi Visuddhi).

For those who develop concentration and walk the Path until Right View becomes Purity of View, or Purity of View becomes Right View, the nine insight knowledges become minor because they are merely partial aspects of Purity of View, as they are not fully endowed with the knowledge of the Three Characteristics within those insight knowledges. However, Purity of View or Right View completely encompasses the nine insight knowledges under its power. Because if the nine insight knowledges proceed to the Conformity Knowledge without straying into corruptions, they are classified as "Purity of Knowledge and Vision of Progress along the Path" (Paṭipadā Ñāṇadassana Visuddhi) – the purity of knowledge and vision of the practice (that one's practice is correct). The knowledge arising from that Path – clear understanding of the Four Noble Truths – is classified as "Purity of Vision" (Dassana Visuddhi) (which is Right View itself).

The Reason for Attaining Dhamma

Dear readers, you have probably heard stories of some disciples attaining Arahantship while sitting and listening to a Dhamma sermon before the Buddha himself. Have you ever thought about why they attained so easily? Didn't they develop jhāna, concentration, insight, and the Eightfold Path?

If you intend to think and consider with a righteous heart, you will clearly see in your own heart that those people at that moment were not developing jhāna. Or if some had previously developed jhāna, while listening to the sermon, they were not developing jhāna. They were developing Right View (Sammā Diṭṭhi) with Right Concentration (Sammā Samādhi) as a foundation – that is, walking the Eightfold Path itself, with insight (vipassanā), i.e., the knowledge of the Three Characteristics, as support.

If you wonder how concentration could be present at that moment, I will explain here: Concentration does not need to suppress forms, sounds, smells, tastes, and tactile objects like jhāna. Instead, concentration takes those six sense objects themselves as objects for contemplation until seeing them clearly according to reality: The six sense-spheres (āyatana), beginning with the eye, are the sources of the six sense objects, beginning with form. Defilements arise at these six sense-spheres due to not knowing according to reality, then grasping those six sense objects as "mine," thus suffering and being troubled.

In truth, the six sense-spheres exist for receiving and performing their respective functions, as is natural. The sense-spheres do not come begging or requesting anyone to love, like, or hate anything. It is our own mind that reaches out to grasp and cling to those sense objects as self, as belonging to self, even though those sense objects are not subject to desire. They arise wherever, cease right there. They arise and cease, arise and cease like this constantly.

Those who contemplate and see this clearly with their own mind and right wisdom will not have the mind wavering or doubting in those sense objects. The mind will become firm and steady in the truth: "The six sense-spheres are defilements and dangers only for those who do not understand according to reality and then grasp them as self, as belonging to self. For those who know and see according to reality, the sense-spheres remain as sense-spheres as before, performing their usual functions. The mind will not deludedly grasp them as self." This is called concentration arising because one takes the true vision of the truth (sacca dhamma) as the object. From then on, if someone presents the truths (sacca dhamma) related to sense-spheres, aggregates, etc., having the same foundation, that person will shine the light of wisdom, knowing and seeing accordingly in every aspect, until free from doubt in that Dhamma. This is called attaining Dhamma.

Suppose you are interested in Dhamma and go to listen to the Buddha, who is perfect in knowledge (vijjā), sharp, profound, selecting only meaningful, beneficial words, with a beautiful, melodious voice. His physical appearance is radiant, smooth, inspiring confidence. His conduct (caraṇa dhamma) is flawless, and his heart is full of the four Brahmavihāras. What would you do? If you go to the Buddha like that, would you sit meditating, developing jhāna and kasina, suppressing external objects like form, enjoying the happiness of one-pointedness, never satisfied or bored, until generating the nine insight knowledges, then attaining Path, Fruition, and Nibbāna? If you were to do that, the Buddha would probably leave first.

But if you do not suppress those objects, instead taking them up for contemplation to see them according to reality as described, while the Buddha, with a pure mind, refines and presents the pure Dhamma to you who have pure vision – Right View and Right Concentration as support – while listening to the Dhamma, when all is ready, please consider what will follow. From this explanation, I trust readers can understand the meaning that those who listened to the Buddha's sermon and attained Path, Fruition, and Nibbāna at that moment – did they have jhāna or concentration?

The answer: Jhāna is a minor thing. Jhāna is a dwelling and a plaything for those who have attained the highest Dhamma. They can generate it whenever they want; it's not difficult. Like a person with perfect sharp intelligence can easily act stupid. But for a stupid person to act smart – it's very hard; even if they do, it's not the same. I repeat: If you still see jhāna and concentration as the same thing, the above explanation cannot permeate your heart.

Furthermore, some hold to the text that "dry insight meditators" (sukkha-vipassaka) have no tranquility (samatha). They develop only insight. "Samatha" everyone knows means jhāna or concentration. If dry insight meditators have no samatha, doesn't that contradict the Buddha's statement that "one who develops concentration well has wisdom as its result and great benefit," or that one who will attain Path, Fruition, and Nibbāna must walk the Eightfold Path, which includes concentration? The Eightfold Path – Morality, Concentration, Wisdom – is the one-way road leading beings to complete purity from defilements.

Why don't knowledgeable people pick up those words and contemplate them? Or else, please practice until the mind attains samatha, let go of attachment to the written words, and generate knowledge from that samatha. Then later compare the two kinds of knowledge. You will wonderfully resolve your doubts about the Buddha's teaching. How can the clearest, cleanest water see fish and sand grains underneath if it is not still? How can the mind, if not calm, see its own defilements and internal objects?

Managing and Maintaining the Army

This wisdom army is the main army, as described. It must bear special responsibilities. Besides fighting with manpower and weapons, it must also fight with psychology and logic. It provides encouragement as a good friend to the conquered townspeople, alleviates suffering, promotes happiness, provides education, good living, good food, and complete health to satisfaction, etc., until they see that this administration is better than before, thus preventing future revolts. Wisdom can oversee and see every aspect of all activities – those already done, those not yet done, and those being done – knowing what should be corrected, what should be maintained, and what should be developed, etc.

For those fighting the enemy of internal defilements, it is the same. Those who conquer stinginess with giving should not be pleased that they have conquered it, because stinginess arises in the mind. Stinginess can arise again anytime when we are unmindful. Thinking, "Renunciation, giving – I have done it before and often; I can do it anytime" – this means we have given the enemy (stinginess) an opportunity to infiltrate our mind. When the opportunity arises and we are heedless, stinginess and possessiveness will replace the expansive and joyful mind. Therefore, one should cultivate joy and delight in giving, whether much or little, to empower the mind to further promote giving, and gradually eliminate or reduce selfishness.

For those who have attained jhāna or concentration, do not think it is yours, or you will suffer later. Those who think like that are countless – they destroy their own palace and come down to live in a hut. Because the Buddha has said: "All Dhammas are non-self (anattā)," they are not owned by anyone.

Jhāna fights against the six sense objects arising from internal and external sense-spheres contacting, as described. Brave jhāna fights against sense objects, but to dodge and escape, not daring to face serious situations due to fear, worry, or distrust of its own ability. For example, a practitioner facing a dangerous situation, fighting the fear of a tiger, etc. At that time, when the mind cannot stay still, it will be fully distracted. Like a wild animal tied securely with a rope – after struggling powerlessly, it becomes tame. Similarly, when the mind finds no refuge, it may surrender, not clinging to life at that moment. The mind might slip into calm stillness, or become so intensely still that it loses consciousness. But it lacks wisdom to contemplate the cause of fear, the feared object, and the fearer, until seeing clearly and letting go, seeing them as mere natural phenomena.

Jhāna prefers to slip away to find peace, not daring to fight fierce sense objects. When encountering any sense object, the mind tends to slip away and unify into jhāna, focusing on the happiness of one-pointedness as its dwelling, and then understands that it has conquered that sense object. But when the mind withdraws from that state, the sense object remains as it originally was. And meditators cannot keep their minds unified as one-pointedness all the time. Even if they could, without using wisdom to contemplate the causes of fear as described, if a very heavy object strikes, such as intense anger, that firmly held one-pointed happiness will disappear in a flash without them knowing.

Everyone knows that jhāna only calms the five hindrances (nīvaraṇa), such as sensual desire (kāmacchanda), etc. It does not eradicate them completely, leaving no trace. And most who attain jhāna understand that they have attained a high level of Dhamma. That understanding becomes their heedlessness without them knowing. Therefore, meditators' jhāna often declines, which is regrettable. Having invested in fighting internal defilements with all their might, upon reaching jhāna, they fall for the enemy's deception, are surrounded, and have no door to fight. They will remain slaves to the enemy for who knows how many lifetimes.

Jhāna is loved and liked. Those who have never attained it, or those with weak wisdom, when they attain it, mostly become attached. The main enemy of jhāna is the five hindrances. When classifying them with the three enemy classes: sensual desire (kāmacchanda) aligns with greed (rāga); ill-will (byāpāda) aligns with hatred (dosa); sloth and torpor (thīna-middha), restlessness and worry (uddhacca-kukkucca), and doubt (vicikicchā) align with delusion (moha).

Concentration (samādhi) is also a courageous fighter, but it fights cold-bloodedly. Victory or defeat depends on cause and effect, using reason as the judge. It does not dodge reason. Taking reason as the principle, victory and defeat become mere natural phenomena (Dhamma).

The sense-spheres (āyatana) are the sources of defilements such as greed, etc., as described. When one contemplates and sees the danger of those defilements due to lack of restraint over the sense-spheres, and intends to restrain the sense objects at the sense-spheres – eye seeing form, etc. – so that the mind does not deludedly love or like that seen form, one contemplates to see it as mere elements, as impermanent, as a lump of suffering, or as void, not self, not being, not person, not other – just a lump of natural phenomena arising and then breaking up and ceasing. Or one penetrates deeper until seeing the cause for the form's arising, its persistence, and why it ceases and dissolves.

Those who contemplate and see this will not have forms "striking the eye" and leading them astray to think "beautiful" or "ugly." They will see it merely as a natural phenomenon that is manifesting its reaction like that. Defilements arise because of not restraining the mind, thinking deludedly following the sense object, not contemplating to see according to reality. Thus, the mind grasps and then fabricates: "beautiful, ugly, lovely, likeable, or hideous, detestable," producing joy (somanassa) or grief (domanassa) according to the defilements' power, as they fabricate.

Concentration fights by thoroughly knowing, investigating causes and effects, until ending doubt. This kind of fighting brings peace and happiness to oneself, never declining. This is called "Noble Path fighting" and "Noble Path winning." Winning much or little, decisively or with remainder, depends on the Path of abandonment (magga pahāna) of that level. Jhāna and concentration are strategies for fighting one's own internal defilements, with slightly different methods as described.

Concentration, Mindfulness, Wisdom

Furthermore, for those fighting according to this Noble Path, if they are truly walking the Noble Path correctly, the words "We lose, we win, or we fight against defilements" will not exist at all in the mind of the one developing the Path. Mindfulness watches right at the mind. Even if defilements or sense objects are very small, wisdom will follow and see them at every moment. Simultaneously, the abandonment of defilements occurs concurrently. And one does not think: "Now we are developing jhāna, concentration, insight, or walking on this or that Noble Path level, or reaching this or that level" – none of that is there.

These Dhammas – concentration (samādhi): the mind being firmly established on a single object; mindfulness (sati): guarding the mind so it does not think and reach out from the concentration's single object; wisdom (paññā): knowing thoroughly and seeing the mind's situation at every moment – these three Dhammas will be completely and perfectly present in your mind at every moment. In short, for those truly walking the Path of abandonment (magga pahāna), the words "we" and "they" will not exist there. Only these three Dhammas as described will exist as the vehicle.

Some might wonder: If we don't know our own actions – what level we've reached, what plane we've attained, etc. – then how will we know how many defilements we have abandoned and how many remain, much or little? The answer: Those still attached to the texts they have studied must indeed have such views. Such thinking is not yet Right View in the Noble Path; it is merely inference based on one's own view (diṭṭhi), with uncertainty as its foundation. The true Right View in the Noble Path – they have never yet tasted what it is like. Those who are still hungry – whether physically or mentally hungry – whatever they see, whatever they know, seems to have a delicious, tasty flavor. Even without seeing with the eyes, just thinking about what they are still hungry for makes their mouths water.

Please consider: If you already have these three Dhammas described above completely and perfectly present in your mind, would you still take the mind to measure and compare levels? Long-distance travelers who have never traveled, when tired, only console themselves: "We must be close, almost there," etc., just to encourage themselves. But the truth is not as anticipated.

Those who still have desire and longing cannot walk Right View to reach the Noble Path at all. Defilements are internal, existing specifically in each person's mind. Who has much or little, who has abandoned much or little, by which method – no one can judge for another. This matter is within the domain of the All-Knowing Buddha alone to predict. No one can judge each other by inference. Texts are all nonsense. Worse, if the prediction doesn't match reality, the other person might laugh at you. Such things are personal (paccattaṃ), arising specifically for those who walk the Noble Path correctly. Those walking the same path know each other's affairs. Outsiders cannot know. True Dhamma, being personal, regardless of what anyone judges, remains as it is.

Those who are still hungry and desire this and that – who do not have true, real Dhamma within themselves – will use counterfeit Dhamma to advertise and make a living. "Good, valuable things cannot be found as a self. If someone takes them to advertise in the marketplace, 'Come buy my good, valuable things,'" consider how the whole town would view that person.

Appendix

The Buddha's teachings on giving, observing precepts, developing jhāna, concentration, and insight – all are different strategies for fighting each individual's internal defilements. It's just that the person may or may not use the Buddha's teachings. If those who see the danger of defilements use them incorrectly, they are useless.

Defilements are hard for those born and mired in them to see their danger easily, like a maggot born in filth – it's hard for it to be disgusted by the stench of filth. Humans are born in a mass of defilements. Sometimes, even when seeing the danger of defilements, they mostly cover up that danger, not letting it surface. If someone dares to expose the danger of defilements to society, most people will view it negatively.

Therefore, the three defilement heaps, the foundation of all defilements, are mostly covered up, with no opportunity to expose their danger to be seen according to reality. The Buddha was the first person to expose their danger according to reality, for the whole world to know and understand. Then he taught how to fight those defilements with various strategies, as described above.

The wise, hearing the Buddha's teaching, seeing accordingly, and practicing according to his strategies, generate a struggle between internal defilements and the mind's striving. But defilements arise and cease together with the mind, with the four elements and five aggregates as the battlefield, the six sense-spheres as communication, fighting with the weapon of wisdom according to the Noble Path strategy. When victorious over the enemy, they manage with peaceful methods, the four restraints (catu pārisuddhi sīla). Since defilements arise and cease together with the mind as mentioned, the wise fight with strategies until the defilements are defeated, unable to find any defilement defiling the mind. When the mind is completely pure and clean, one's desires cease. Only Dhamma remains – mindfulness, concentration, and wisdom – as the vehicle continuing until one's aggregate results (khandha vipāka) break apart and cease.

Thus, it is compared to a lamp: when oil and wick are present, lighting it with fire makes it burn. When oil is exhausted but the wick remains, adding new oil makes it light again. When the wick is exhausted but oil remains, adding a new wick makes it light. The elements and aggregates are the lamp. The sense-spheres are the wick for absorbing the oil of consciousness (viññāṇa), the medium for lighting the fire, making it bright or extinguishing it. Mindfulness follows to guard; wisdom knows clearly, seeing danger and benefit, or what should and should not be done. When the elements break, aggregates cease, sense-spheres dissolve – consciousness does not cease because wisdom is not strong enough to extinguish the cause of consciousness. Consciousness still seeks new realms and births. Consciousness ceases by the power of jhāna attainment (samāpatti), but results (vipāka) remain. When the mind withdraws from that attainment, consciousness returns to its usual function.

Dear knowledgeable ones, even though you know well that these Dhammas – elements, aggregates, sense-spheres, mind or consciousness – are impermanent, suffering, and not self, not being, not person, not other, as long as their results (vipāka) still remain, performing their functions until the very end, your wisdom – the thorough knowledge of causes and effects – still performs its usual function. (The term "wisdom-knowledge" here means thoroughly knowing the causes and effects arising in these Dhammas – elements, aggregates, sense-spheres – while simultaneously eradicating sense objects and defilements, without grasping "we eradicate, we abandon, we have abandoned, or we are abandoning, or we will abandon further." As long as these Dhammas exist, wisdom-knowledge must be used. Here, elements, aggregates, sense-spheres are not results (vipāka) but the five aggregates (khandha pañcaka). This is not called wisdom-knowledge, but wisdom being used in the five aggregates.)

Dear readers, please decide for yourselves: When these Dhammas – results (vipāka), i.e., elements, aggregates, sense-spheres – along with mindfulness guarding the consciousness that wanders according to the results, and wisdom-knowledge thoroughly knowing, all function simultaneously and completely like this, what else will arise? When those Dhammas – results, elements, aggregates – are like the lamp, sense-spheres like the wick, consciousness like the oil that soaks into the wick, mindfulness following to guard, wisdom-knowledge thoroughly knowing objects that have arisen and are arising – then it will be constantly bright, with nothing to obscure it, like a bright lamp flame. If the oil runs out, the wick has no oil to feed it, the fire cannot be lit. These three cease simultaneously. How can results (vipāka), consciousness, and wisdom manifest? And what would they be used for anymore?

[End of Three Armies of Dhamma: Luang Pu Thate Desaraṅsī]
(Minor formatting adjustments for readability)
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Foreword

The disciples and followers, noting that previously printed copies of this book were insufficient for distribution, initiated the idea of publishing it as a commemorative offering on the occasion of the author's 90th birthday celebration on April 26, 1992. They consulted with the author on which book would be most suitable. The author considered that the work he had written which would be most beneficial to readers is Elements, Aggregates, and Sense-Bases: Their Relationship. This work is worthy of being thoroughly understood by practitioners of Dhamma and meditation, as it encompasses both tranquility (samatha) and insight (vipassanā). Therefore, it is fitting that practitioners should understand it to advance their practice. Consequently, the author selected this Dhamma book for printing and distribution at this event.

The author extends his profound appreciation to all the disciples and followers whose faith and wholesome intention have led to the printing of this book as a gift of Dhamma.

Phra Rājnirodharaṅsī
April 1, 1992

Dhamma Talk

The Dhamma talk that follows will take as its topics the three categories of Dhamma: the Four Elements, the Five Aggregates, and the Six Sense-Bases. They will be explained in sequence. These three categories are essential for anyone who desires Dhamma, whether worldly or supramundane. One must investigate and contemplate according to these three categories in order to attain one's goal. Furthermore, these three categories are already fully present within each of us. When we come to know and understand them, we will understand other phenomena outside ourselves, which are of the same nature. If we become deluded and misunderstand these three categories within ourselves, we will also be deluded and misunderstand external phenomena.

Elements, Aggregates, and Sense-Bases: Their Relationship

Human beings, when they are born, possess these three things as their primary property, before any other possessions. They are specifically interrelated. Whether good or evil, raw or mature, whether constituting the world or the Dhamma, these three things must exist as the foundation. They serve as a measure, a sign indicating what is what. One who holds to notions of "self" and "other," of pleasure and pain, does so within the framework of these three things and becomes lost in them. One who will know and see clearly, realizing truth, does so by knowing and seeing clearly these three things. These three things serve as an excellent measure for comparing the world and the Dhamma. One who does not see these three things falls and sinks into them. Or one who sees them but not clearly cannot let go and may grasp them as belonging to oneself. In short, one who sees the self as the world will draw those three things or their related aspects into the world as well. For one who sees the self as Dhamma, all things are merely Dhamma; there is no self, no substance, nothing at all. For example, the four elements are merely elemental Dhamma, the five aggregates are merely Dhamma aggregates, and the six sense-bases are included within these two.

Therefore, what follows will explain the three things mentioned above for the benefit of those who desire Dhamma. They can then contemplate them as a path leading to the illumination of life. These three things are: the Four Elements, the Five Aggregates, and the Six Sense-Bases.

If one asks: Are there only these elements, aggregates, and sense-bases? Why present only four elements, five aggregates, and six sense-bases? The answer is: There are many elements, such as the six elements or the eighteen sense-bases. All things in the world are called elements, as in the term "world-element" (loka-dhātu). Even Nibbāna is called the Nibbāna-element.

Likewise, there are many aggregates. "Aggregate" means a group, a collection, a category. The Buddha described the planes of beings still afflicted by defilements, cycling in this world, as having to be born in a realm with five aggregates: humans and those below humans, down to the hells; with four aggregates: the formless devas; and with one aggregate: the form Brahmās. In truth, this world together with the deva and Brahmā worlds are called the aggregate-world (khandha-loka). As for the Dhamma teachings the Buddha expounded as categories, they too are called aggregates, as in the 84,000 Dhamma-aggregates (dhamma-khandha).

As for sense-bases, they are derived from the four elements and five aggregates, but their function is broader than this brief exposition. This brevity is because the intention is to present only the fundamental elements, aggregates, and sense-bases.

The Four Elements

The four elements are the primary material basis of all things. Even the liberating Dhammas that lead to liberation through tranquility and insight cannot avoid these four elements. However, the four elements are purely physical elements, unconnected to mental phenomena or defilements. They are categorized according to their characteristics.

For example, anything in this body with a solid, hard characteristic is called the earth element. There are eighteen kinds: head hair, body hair, nails, teeth, skin, flesh, tendons, bones, bone marrow, spleen, heart, liver, membranes, kidneys, lungs, large intestines, small intestines, fresh food, and digested food. (If one includes the skull and brain, there would be twenty, but these are not added because they correspond to bones and bone marrow, leaving eighteen.)

The water element: anything with a flowing, liquid characteristic is called the water element. There are twelve kinds: bile, phlegm, pus, blood, sweat, liquid fat, tears, grease, saliva, mucus, synovial fluid, and urine.

The fire element: anything with a heating characteristic is called the fire element. There are four kinds: the fire that warms the body, the fire that ages the body, the fire that digests food, and the fire that causes fever.

The wind element: anything that moves back and forth within the body is called the wind element. There are six kinds: the wind that moves upward, causing dizziness, yawning, and nausea; the wind that moves downward, causing the release of gas; the wind in the abdomen, causing pain and bloating; the wind in the intestines, causing rumbling, nausea, and vomiting; the wind that moves throughout the body, making it light and supple, distributing blood and the essence of consumed food throughout the entire body; and the wind that is breathed in and out, sustaining life. (One could also include the space element, such as the empty spaces in the mouth and nostrils, but since space element is a type of wind, it is included within the wind element.)

Suppose we consider it this way:

All the human beings we see, if we speak truthfully, are nothing but mere lumps of elements gathered together. We humans assign conventional designations according to our own preferences, calling them people, animals, this or that. But that lump does not feel anything about its designation. Whatever its nature, it remains that way.

Don't designate it as woman, man, young, old, beautiful, or ugly. That lump of elements does not feel anything at all. Its function, when assembled into a lump, is to exist for a while, then gradually change according to its nature. Ultimately, it disintegrates and separates, returning to its original state. It is the human mind that, through ignorance, designates it as a person, a woman, a man, beautiful or ugly. If it's beautiful, one likes it, loves it, desires it as one's own. If it's ugly, one hates it, looks down on it, despises it, dislikes it, and doesn't want it. The mind designates these things itself and then becomes deluded and attached to its own designations, increasing the defilements already accumulated, making them even denser. The defilements born of this delusion, if present in anyone's character or in any world, will cause varying degrees of turmoil and suffering, according to their power.

Purely Elements

In truth, the four elements are purely elements. They do not create kamma or cause anyone to develop defilements of attachment. Whether a lump of elements is white, black, beautiful, or ugly, it exists throughout the world. Why is it that human beings, born for just a few decades, become so intensely deluded that they throw society into chaos, not knowing what is what, blinder than the darkest night? For this reason, our Buddha, who wished for the world's peace, analyzed the conventional designations to which beings were attached like monkeys stuck to a trap, reducing them to mere elements, as analyzed above. Or it can be said that he prescribed them according to their original nature, so that those who were deluded and attached to conventions might gradually emerge from them and see reality. This prescription is not a self or a substance; it is a conditional phenomenon. The names given are merely conventional signs, used temporarily. If one contemplates and sees this physical lump as mere elements, one will not be deluded into grasping it as a self. The reason for the gross defilements, the killing and dying every day, is solely this deluded grasping of the elemental lump as self.

Those who desire to understand this Dhamma can experiment and verify it for themselves as follows: Calm your mind, make it peaceful. Do not think of anything, do not designate anything at all. Do not even think of yourself as "self" or as a person. Then focus your attention on your body, while maintaining mindfulness, constantly aware: "At this moment, I am focusing on an object, but it has no name." When you can do this, try focusing on something else, another person, or even better, focus on a large crowd. At that moment, you might have strange feelings arise in your mind, which can be quite amusing. At the very least, if you have heavy, tangled issues within you, they may not entirely disappear, but they will lighten, and you will feel a remarkable sense of relief.

If you try this and don't get the results described, it means your mind hasn't been calmed enough to allow Dhamma to arise. So, please try again until you achieve the results mentioned. Then you will gain confidence in the Buddha's teaching, seeing that it truly leads practitioners to peace.

Furthermore, the Buddha's teaching is a teaching for peace. Those who cannot yet calm their minds will not see results from contemplating this peaceful teaching, nor will it stick in their hearts.

The Original Nature of the Elements

Therefore, I take this opportunity to warn you: To attain Dhamma, to see Dhamma, to know Dhamma, to gain Dhamma, to contemplate the Dhamma within the Buddha's teachings—whether those already presented, those being presented, or those to be presented—please focus on calming the mind, focusing exclusively on that Dhamma, and then contemplate it. Only then will you truly know and understand that Dhamma.

Regarding the four elements, they are conditioned phenomena, truly existing according to nature. But we humans have not yet made our minds reach their original state (i.e., calmness), so we do not see the original nature of the elements. When one contemplates the four elements and sees them as they truly are, one will see that the elements are merely elements. Whatever their nature, they remain that way. The elements do not agitate or cause anyone to develop defilements of desire, hope, greed, anger, or delusion. The human mind is also an element, called the mind-element (mano-dhātu). If one contemplates all things as merely elements—seeing the internal elements (this physical lump), the external elements (outside our body), and the mind-element (the mind) as they truly are—then peace and happiness will arise for all beings everywhere, fulfilling the Buddha's aspiration in every way.

The Five Aggregates

Having explained the four elements appropriately, we will now explain the five aggregates, which are related to them. The four elements are purely physical elements, unrelated to the mind. If we had only the four elements and no mind, we would be worthless and useless—in short, a dead person. The aggregates are the categories of Dhamma within us. They are divided into five categories:


	The aggregate of form (rūpa-khandha): this consists of the four elements as described.

	The other four aggregates are called mental aggregates (nāma-khandha):
    a) The aggregate of feeling (vedanā-khandha)
    b) The aggregate of perception (saññā-khandha)
    c) The aggregate of mental formations (saṅkhāra-khandha)
    d) The aggregate of consciousness (viññāṇa-khandha)



When the six internal sense-bases (starting with the eye) meet with the six external sense-bases (starting with forms), feelings arise: pleasure, pain, joy, grief, or neutrality. This is called the aggregate of feeling.

When the six internal sense-bases meet with the six external sense-bases, feelings arise as described, and then one remembers and recognizes that object, even for a very long time, whether past, future, or present. This is called the aggregate of perception.

A type of mind that arises from the meeting of those two sense-bases, or arises spontaneously, then thinks, wanders, and concocts all sorts of things endlessly. This is called the aggregate of mental formations. It refers specifically to the formation-mind (saṅkhāra-citta). However, if it is an investigation into a matter until one sees it clearly, thoroughly, with no doubts, by means of right wisdom, this is called "investigation of Dhamma" (dhamma-vicaya), not the aggregate of mental formations.

There Are Many Types of Consciousness

The consciousness in Dependent Origination (paṭiccasamuppāda) is the consciousness that brings the five aggregates into conception. That consciousness must possess all five aggregates within itself to be reborn in the five-aggregate plane. If it has four, it will be reborn in the four-aggregate plane, which has only mind and no form. Actually, form here is also called mental form (rūpa-citta), but it is a subtle form, transcending the form aggregate described earlier. If it has one, only the consciousness itself, it will be reborn as a "single-apparitional" being (ek'opapātika), called a "gourd Brahmā," which has only mental form.

The consciousness that functions in the sense-bases is the initial feeling when the two sense-bases meet, but it does not yet recognize or experience that object. Recognizing the object is the function of perception. Experiencing the object is the function of feeling. This type of consciousness can also be called the consciousness-element (viññāṇa-dhātu).

The consciousness within the five aggregates is purely mental designation (nāma-paññatti) and has not yet performed any function, similar to the other aggregates.

The Five Aggregates Are Not Defilements

The five aggregates are like the elements: they are not defilements, nor do they cause anyone to develop defilements. The Buddha categorized them as physical and mental phenomena, as aggregates, merely to indicate: "This is form, this is mind." Defilements arise because beings become deluded by conventions and then grasp the aggregates as self, or self as the aggregates.

To explain simply: misunderstanding and deluded grasping of the five aggregates as belonging to oneself, or seeing oneself as the five aggregates, or seeing the five aggregates as separate from the person, or the person as separate from the five aggregates—it is such views that cause grasping, leading to defilements and suffering.

When these aggregates go as desired, one is pleased, delighted, becomes heedless, intoxicated, and careless, leading to the performance of various evil deeds. If the aggregates do not go as desired, one is displeased, suffers grief, and does not see the true nature of those aggregates, which are simply proceeding according to their causes and conditions.

Dhamma Arises from Causes

The Dhamma that Venerable Assaji taught to Sāriputta when the latter was still a wanderer in another sect, upon their first meeting, was: "The Dhamma taught by the ascetic Gotama is that 'All things arise from causes; when the cause ceases, that thing ceases.'"

The form aggregate arises from ignorance, craving, attachment, and kamma. One who possesses wisdom contemplates and sees clearly for themselves: "These things are the cause of form." When clear knowing (vijjā) arises in this way, ignorance ceases. The things that existed, such as form, become mere results (vipāka), and there is no further becoming.

Defilements and suffering arise from delusion regarding the aggregates and grasping them as self, as described. Therefore, the Buddha said:

Bhārā have pañcakkhandhā
The five aggregates are indeed a heavy burden.
Bhārā hāro ca puggalo
The individual person is the carrier of the burden.
Bhārādānaṃ dukkhaṃ loke
Taking up the burden is suffering in the world.
Bhāranikkhepanaṃ sukhaṃ
Laying down the burden is bliss.
Nikkhipitvā garu bhāraṃ
Having laid down the heavy burden,
Aññaṃ bhāraṃ anādiya
Taking up no other burden,
Samūlaṃ taṇhaṃ abbuyha
Having uprooted craving with its root,
Nicchāto parinibbuto ti.
He is free from craving and has attained final Nibbāna.

The Five Aggregates Are Suffering

This teaching clearly shows that the five aggregates are naturally suffering. When anyone misunderstands and thinks they are happiness, then deludedly grasps them, that person will experience great suffering. It is like seeing the heat of a red-hot iron ball as something beautiful, then being deluded and delighting in it, embracing it with love. The heat of that iron ball will not lessen or show any mercy. Whatever heat it has, it will burn that person to ashes, as always. This accords with the Buddha's words: "All conditioned phenomena are truly suffering" (saṅkhārā paramā dukkhā).

Seeing the Cause of Suffering

If one asks, "Why is there suffering?" the answer must be: suffering is due to hunger, to discontent. Hunger and discontent, whether physical or mental, are suffering. When satisfaction and contentment arise in the mind, peace immediately arises, and one will see the arising and ceasing of the aggregates as they truly are, as in these analogies:

The Form Aggregate: "Like a bubble arising from waves or ripples, forming a lump or bubble for a moment, then bursting and returning to water." The physical body is the same. It transforms, appearing as a human, man, woman, or various animals, arising from the four elements, existing for a period we humans think is long. But some beings with longer lifespans would see it as a mere moment, then it disintegrates and returns to the four elements.

Feeling: "Like waves hitting the shore. The waves seem like a self, rolling and crashing onto the shore with a noise, then dissolving and returning to water." Feeling arises from contact, then there is a sensation, like the sound of the waves—sometimes pleasant, sometimes painful, sometimes neutral—then it disappears. Soon another contact arises, and so on, endlessly.

Perception: "Like a mirage. A mirage arises from the vapor of heat. When one looks at it from afar, it appears as shimmering shapes, as groups and clusters. When one approaches it, that vision disappears." Similarly, the perception-memory arising from contact at the six sense-bases appears and disappears, popping up here and there, through the eye, the ear, etc., endlessly, never belonging to oneself.

Mental Formations: "Like a banana tree. The nature of a banana tree is that it has no heartwood." The physical body of a human being also has no substance. From the moment it arises, it is in a state of constant change. Even if it lasts for a very long time, its condition changes from moment to moment. Ultimately, it ends in disintegration. Even the mental formation mind, which thinks and concocts so seriously, disappears in an instant.

Consciousness: "Like an illusion. The nature of an illusion is to deceive others, to cause misunderstanding, to make them unable to keep up with what's happening." Consciousness has the characteristic of deception, making it impossible for others to keep up. As soon as the eye sees a form, a feeling arises. Before one can follow that feeling, another feeling arises in the ear. Before one can follow that, another arises elsewhere, and so on. It constantly deceives others, making it impossible to keep up.

One who contemplates and sees the aggregates through these analogies, clearly and with right wisdom for themselves, will not be deluded into grasping the aggregates as self or not-self. Instead, they will use the aggregates as the object of their insight knowledge. Skillfully using wisdom without grasping at things as belonging to self is classified as the wisdom of the Noble Path. One who grasps at what does not exist is considered foolish.

The Battlefield

The Buddha's teaching is a strategy for fighting against the enemy of defilements and evil, which have been embedded in each individual for a long time. Therefore, the five aggregates, which are each of us, are the battlefield.

But his strategy is different: losing is grasping, winning is letting go, allowing things to follow their natural course. This is not like the winning and losing of one who still has defilements.

In truth, victory in any contest, external or internal, in this world or any other, if it is truly pure victory, both opponents must be completely free. If there is still any thought of fighting again, or any grasping for power or control, that victory is not pure or righteous. Eventually, there will be another defeat. Alternatively, it will create enmity and kamma between them.

The Buddha saw suffering—the enemy, starting with birth—within these aggregates themselves. Using right wisdom as his strategy, he conquered the enemy within these aggregates. Yet the enemy did not die or disappear anywhere. The enemy—the aggregates—remain normal, as before. The weapon of wisdom he used was a miraculous weapon that defeated the enemy without causing any pain or even a wound as small as a sesame seed.

There is a story to support this analogy, as found in the Dhammacakkappavattana Sutta.

If one asks, "Where does the enemy that was defeated by the Buddha go to regroup?" The answer is: once defeated by him, they become his servants. Only those who cannot defeat them remain their slaves. Therefore, the aggregates that no one has yet conquered still rule over the three worlds.

The Sense-Bases

"Ayatana" means source or medium. Source or medium for what? It means the medium of connection between two sense-bases, leading to the arising of an object. It is like a water spring: a stream of water emerges from underground and flows continuously, connecting with the water outside.

When the eye, for example, contacts a form, a connection is made, linking through the nervous system to the mind. The mind then takes it as an object. If it is good, the mind likes it, enjoys it, delights in it, rejoices. If it is bad, the mind dislikes it, feels constricted, suffers, grieves. This continues as long as the eye is not closed. The other sense-bases, such as the ear, follow the same principle, as described earlier. Therefore, I will not repeat that explanation here. Instead, I will explain the strategy for fighting the enemy (objects or defilements) that invade through the six doors, connecting with the five aggregates, which have been compared to a "battlefield."

Previously, I only discussed the battlefield, not the strategy. Therefore, I will now present the strategy that will take place on that battlefield. Who will lose, who will win? May readers follow the tactics of the opponents.

The Six Sense-Bases

The six sense-bases are:
1.  The eye, which sees physical forms.
2.  The ear, which hears sounds.
3.  The nose, which smells all kinds of odors.
4.  The tongue, which experiences all tastes.
5.  The body, which experiences cold, heat, softness, hardness, etc., through touch.
6.  The mind, which feels, thinks, and perceives objects.

These six sense-bases each perform their specific functions without mixing. For example, the eye's function is solely to see forms. No matter what kind of form, coarse or fine, even a loathsome, disgusting form, the eye is tasked with seeing it. The ear cannot see it. Thus, they are said to be sovereign in their respective functions.

Therefore, when speaking of the six internal sense-bases, we must also mention their counterparts to see the benefit of the six sense-bases. The internal sense-bases are those within us. Their counterparts, such as form as the counterpart of the eye, are called the external sense-bases. There are also six external sense-bases. A sense-base without its counterpart—for example, having only the eye without any form to see—is useless. Similarly, having only a form without an eye to see it is useless. When a form is seen, both benefits and drawbacks arise, just as the responsible person in that function must accept both good and bad. It is precisely the meeting of internal and external sense-bases that produces both benefit and harm.

Therefore, the object arising from these two sense-bases is simultaneously like a friend and an enemy. But a friend is fine; we always welcome them. But the enemy—the eye hates it—so it constantly sets up a fortress to fight it.

When anyone possesses these six sense-bases completely, without deficiency or derangement, they can be considered fortunate. They are internal wealth of immense value, difficult to exchange or trade in any market. No matter how much external wealth one has, no matter how good or valuable, if one lacks these internal treasures, it is of little use.

Furthermore, these six internal treasures, once possessed, can be used endlessly until death. They are like wish-fulfilling gems that can grant any desire without investment, or with only a small investment but yielding abundant results. They are like possessing six heavenly treasures, a source of pride. Anyone born into this world without these six treasures, or without them complete, is truly unfortunate in this world. These six treasures belong specifically to those born in the sensual world (kāma-loka) who possess the five aggregates.

The Five Strands of Sensual Pleasure

The five objects arising from the eye, ear, nose, tongue, and body—namely, forms, sounds, odors, tastes, and tactile objects—are conventionally called the "five strands of sensual pleasure" (kāma-guṇa). Those who experience these five objects become pleased, delighted, and attached. They sink deep into the mind, seeing them as entirely good. Although they may occasionally see some drawback, it is difficult to use that drawback to negate their goodness. Therefore, the term "strands of sensual pleasure" is fitting.

A foolish ordinary person, upon experiencing these five objects, becomes intoxicated, like a fly that is attracted to honey, trapped by both taste and smell. It would regret flying away, and ultimately ends up stuck, sinking, or floating in it. The five strands of sensual pleasure are a trap for the foolish ordinary person, dug by each individual's own willing consent.

The Sensual World

A world complete with the four elements, five aggregates, and six sense-bases is called the "sensual world" (kāma-loka). Everyone who is still accumulating perfections must wander and be reborn in this sensual world. Because the sensual world is perfect in every way, it causes foolish ordinary people to become deluded, thinking that birth has brought them sufficient happiness. Even the Buddha and the noble ones, before their enlightenment, had to be reborn in this sensual world as the result of their past kamma.

Furthermore, this sensual world is considered the best battlefield for those who will become noble ones. The path, the method, tranquility, absorption, concentration, attainment, and insight—the way to become a noble one—must borrow this place, the sensual world, as a place to cultivate and develop to completeness. In short, to escape the sensual world, one must be born or study and investigate in this sensual world, clearly seeing both its benefit and its drawback with one's own skillful wisdom. Only then can one truly know the world and legitimately escape it. The same applies to the form world (rūpa-loka) and the formless world (arūpa-loka).

Therefore, when those beings, through the power of the perfections they have accumulated for a long time, are born into this sensual world, instead of becoming deluded and intoxicated by sensual pleasures like ordinary people, they see the opposite. The six sense-bases, which are meant to provide pleasure for ordinary people, are seen by those with the perfections worthy of enlightenment in the opposite way: they see them as sources of objects that bring suffering.

For example, when the eye sees a beautiful form, one likes it and desires it. This desire is suffering. The effort to acquire it is suffering. Having acquired it, one suffers because one must manage it. When that form inevitably decays and disappears, one suffers because one's mind resists this natural process. As long as there is such seeing, there is suffering. When one recalls the form that has disappeared, one suffers again. The other sense-bases follow the same pattern.

The Buddha personally experienced this. He saw the drawback, renounced everything, went forth, and cultivated the mind (i.e., fought against objects) until he attained enlightenment. He then used his own experience and the strategy that had worked for him to teach his followers. The Buddha's teachings, from the graduated discourse starting with generosity and morality, are all strategic principles. They are step-by-step strategies. What do they fight against? They fight against stinginess and selfishness. Sometimes the mind wants to be generous, but another part of the mind worries about the future, fears scarcity, or fears that giving will reduce one's wealth. Morality fights against regret for the worldly pleasures one has experienced, as well as selfishness. When one fights these two armies and defeats them, one sees those defilements as insignificant, not terrifying. Then one sees the great happiness in that victory, becoming courageous, joyful, and content. This is called "the talk on the reward" (ānisaṃsa-kathā).

The Buddha also taught that victory at this stage is not yet definitive. It is a victory over external enemies, who can still change. The mind still delights in and clings to the happiness of the five strands of sensual pleasure—forms, sounds, odors, tastes, and tactile objects—which are the rewards of generosity and morality. The five strands of sensual pleasure are happiness mixed with suffering, deceiving the foolish into clinging to them, like a hungry fish swallowing bait on a hook.

Then the Buddha taught to fight against the delusion of clinging to sensual happiness. Don't focus only on the hunger for the bait, because the result will be death later. This is called "the talk on the drawbacks of sensual pleasures" (kāmādīnava-kathā). When one contemplates and sees the drawbacks of the five strands of sensual pleasure as addictive drugs, one becomes disenchanted, releases them, and the mind becomes free from dependence, independent and happy. This is called "the talk on renunciation" (nekkhamma-kathā).

However, the strategy concerning the sense-bases, which will be explained next, is a detailed strategy. It requires a real life-or-death struggle and can elevate one to insight knowledge.

Is It Not Marvelous?

Dear readers, is it not marvelous? The Buddha arose in the sensual world, lived in the sensual plane, surrounded by the five strands of sensual pleasure, tempted by sensual defilements just like ordinary people. Yet he saw the drawbacks of sensual pleasures, sought a way to save himself, and became the foremost of independent beings, without any teacher, knowing clearly for himself. Therefore, Venerable Ānanda praised him, saying, "It is marvelous! The Buddha has attained enlightenment in the very midst of opportunity." This means that the Buddha arose in the sensual world but was not deluded and attached to it. Though surrounded by the five strands of sensual pleasure, he was not deceived by them. Though living in the sensual plane, he did not sink into it. He knew and understood, seeing clearly both the benefit and the drawback, along with the means to escape it, through his own sharp mind and wisdom.

The six sense-bases, although they are sources of merit for those who still desire the sensual world, for those who see its drawbacks, the results of that merit become a fetter binding the mind that seeks liberation from sensuality. It is like wealth, which is desired only by those who want it. For one who does not want it, even if others call him crazy, he will renounce it for renunciation.

Therefore, the six sense-bases, starting with the eye, are not only sources of coarse defilements. Wholesome results arising from the six sense-bases also become defilements for those who see the drawbacks of the sensual world. For example, one who goes forth has already seen the drawbacks of sensuality according to the conventional designation "renunciation." In summary, all defilements arise at these six doors.

The Sense-Bases Are Hot Because of Fire

In the Fire Sermon (Ādittapariyāya Sutta), which the Buddha taught to the three Kassapa brothers and their followers, who worshipped fire hoping for sensual pleasure, he said: "The six sense-bases, starting with the eye, are burning. They are burning with the fire of lust, hatred, and delusion."

Some readers might wonder: If the sense-bases are burning, how can human beings live? Why doesn't the fire of defilements burn them to death? This seems to imply that the sense-bases have no benefit. If one thinks this way, it is understandable. A fish born in fresh water cannot live in salt water. Some creatures born in hot water can live. Worms born in filthy, stinking places can live happily, seeing nothing strange. Fire is not only harmful; it has many benefits. Benefit and harm are merely tunes, depending on each individual's perspective.

The six sense-bases, starting with the eye, are considered by the religion as one's past kamma if they are not complete. A disabled person is not allowed to ordain, and this is true to the Vinaya. This world is a pleasant, enjoyable, and entertaining place precisely because of these six sense-bases. If any one of them is missing, the happiness of this world is incomplete. This clearly shows the importance and benefit of each of the six sense-bases for the existence of a being.

Some famous teachers have even compared the six sense-bases to the six heavens, which is quite appropriate. They say that the six sense-bases are the source of all wholesome actions in the sensual plane. Possessing the six sense-bases is like possessing heavenly treasures.

Therefore, when the Buddha said in the Fire Sermon that the sense-bases are burning, he meant that when the sense-bases contact their objects, consciousness arises dependent on those two, and this is burning. He then explained what it is burning with: it is burning because there is already fuel within the eye that sees the form. That fuel consists of three things: lust, which stains the mind; hatred, which is anger and resentment; and delusion, which is ignorance and misunderstanding of the reasons for things. These three cause the burning. The other sense-bases are the same. If these three fuels are present, then when the ear hears a sound, the nose smells an odor, the tongue tastes a flavor, the body touches a tactile object, or the mind thinks about various objects, all are burning.

In truth, these six sense-bases are not fire or hot at all. They are simply sense-bases. If all six sense-bases were fire, then our entire bodies would be fuel for the fire, burning away constantly, or we would be in hell forever. The statement that they are hot is because they contain the three fuels of fire, as described, or because those fuels exist in the six external sense-bases (starting with forms). It is like two dry sticks rubbed together. Each already has fuel within it. When rubbed together, fire arises. If they are not rubbed together, even with fuel inside, fire cannot arise.

Be Mindful and Restrain

Therefore, the Buddha taught restraint when seeing forms, etc. Don't let contact be forceful. This means maintaining constant mindfulness, knowing that the eye has fuel within it, and the form has fuel within it. Then be mindful of the mind: lust arises in the mind, hatred arises in the mind, delusion arises in the mind. All three of these are burning. One who knows about heat and has personally experienced it, when a knowledgeable and wise person explains its drawbacks, will understand well and gain increased wisdom. If one does not know about heat and its drawbacks, or has never personally experienced it, the wise don't know how to make him understand.

The teacher compared the heat of the three fires as follows: Lust has heat like hot water. Normally, water is cool. One who is burned by heat thinks of water, bathing, or drinking to relieve the heat and agitation. But when the water becomes hot, it's hard for a person to know. As long as one has not personally experienced the heat of the water, one does not know its drawbacks. Desire and delight in the five strands of sensual pleasure are pleasing and desirable to one who is still hungry, just as one who is hot feels hungry and thirsty. When one drinks water, the heat or thirst is quenched, but then other thirsts arise. Alternatively, it's like being bitten by a snake, and a good medicine quickly cures the poison, but then one is bitten again, and so on. But one who is free from hunger has no thirst. Even the fire of lust cannot stain or moisten their mind. Therefore, they have no hunger or desire. How could their sense-bases cause the fire of lust to arise?

Hatred has heat like a forest fire. When a forest fire burns itself, it spreads to burn everything around it, leaving nothing. Even dry or fresh things, clean or filthy, it burns indiscriminately. The fire of hatred is the same. When it ignites in anyone's mind, it burns their own body and mind, causing agitation and distress, then burns others, causing them distress as well. Good people, rich, poor, virtuous, or not, even one's own parents, the fire of hatred burns indiscriminately. Whether it's a forest fire or a house fire, when it spreads, anyone who sees it is afraid. Geckos, centipedes, grasshoppers, insects, when they see it, run for their lives. Humans are called wise, with high minds, but they cannot refrain from burning their own bodies and minds with the fire of hatred. What does that designation mean? Where is it? Or are they just fake, empty humans?

Delusion has heat like a fire burning husks. Everyone knows that a husk fire has ash covering it on top, but underneath it is as hot as any other fire. Occasionally, if someone stirs the ash, it will flare up and show sparks. Then it slowly subsides, still smoldering inside as before. The delusion-temperament is similar. When an object arises in the mind, even if it's extremely hot, it doesn't often show externally. But this is not due to true understanding of that object and letting go. The heat is there, but one doesn't know how to resolve it. There's just heat and stagnation, no matter what position one is in. It causes dizziness and confusion, or as they say, "darkness in all eight directions," seeing no light at all. This is hard to describe. Only those who have personally experienced it can know more clearly than anyone else's description.

This describes the characteristic of the fire of delusion. But the true characteristic of delusion is explained elsewhere as: not knowing the Four Noble Truths, not knowing Dependent Origination, not knowing the past, not knowing the future, not knowing the present, or not knowing any of the above, and not knowing how to end all defilements and suffering. This is called delusion.

In truth, delusion is not not knowing everything. Specifically, delusion knows that it's hot, and it knows the cause of the heat, but it doesn't let go of that cause. This is called knowing but not letting go. Knowing, it creates even more conceit, increasing defilements.

In truth, delusion exists in ordinary people in general, and even noble trainees still have some delusion left. The difference is only in the amount. One with much delusion has much heat and suffering. One with little delusion has little heat and suffering.

Mindfulness, Restraint, and Guarding the Sense-Bases

The sense-bases are sources of both good and bad objects. The mind is the receiver. If it's good, the mind likes it and becomes attached. If it's bad, the mind dislikes it and grieves. This is the nature of ordinary people. One who sees the drawback of objects, that they bring suffering, establishes mindfulness, restrains, and guards those sense-bases, holding to the ideal that:

"Objects entering through the six sense-bases are the greatest destroyers of the mind's peace. Therefore, establish mindfulness, restrain, and guard the sense-bases. For the happiness that is independent and secure, this is the only path for those who practice accordingly to reach independent happiness."

There is no other hope. This accords with the Buddha's words when he taught five monks who were each restraining their five doors, seeing the power and benefit that what they were doing was correct and brought the desired happiness. The essence is:

"A monk who is restrained in each door accomplishes his purpose. A monk who is restrained in all doors is freed from suffering."

Because the three fires, the enemies, are always attached to oneself, it is difficult not to be burned. One who can protect against the fire attached to oneself without being burned is considered a supremely marvelous person. We, especially those who have gone forth, or those who see the drawbacks of sensual pleasures, designated as "renunciation," should follow the strategy to be explained next. See for yourselves if following it yields real benefits. Uphold the ideal mentioned above as your foundation. Those who have gone forth and those who have not, if they still don't see the drawbacks of the five strands of sensual pleasure, don't know with whom they are fighting or for what purpose. Because the three fires arise right at the six sense-bases within each of us.

One who has never calmed their mind cannot know how happiness arises from calmness. This is very regrettable. They only see the mind's enjoyment, its heedless, boisterous pleasure following its preferred objects, as the greatest happiness. It's like a fish who knows nothing of the joy in the wild forest that a turtle, its friend, sees and tells it about.

When that's the case, there will be no desire to restrain and guard the six sense-bases. One who has trained and cultivated the mind to attain independent, peaceful happiness sees the danger in objects arising from the sense-bases as terrifying enemies.

From the highest heavens down to the lowest hells are the planes of sensual beings floating in the five strands of sensual pleasure. Humans are born through the power of wholesome sensual kamma, so they must be constantly involved with the smells, the sensual objects. The six sense-bases function to receive these heavy objects constantly.

Even if one sees the drawback—that they are chaotic and bring suffering—one must still receive their results as time passes, because one has fallen into the realm of kamma. Only one who sees the drawback will think to fight and conquer them, then follow the path the Buddha laid down: "Establish mindfulness and be careful not to be deluded and follow the current of the six objects, because these six doors must be used constantly."

When the eye sees a form, it is a result of wholesome sensual kamma. The form seen is an object in the sensual plane, also a result of wholesome sensual kamma. The mind that knows and sees the object is also a result of wholesome sensual kamma. Therefore, the object arising from the contact of these two must also be sensual, involving liking and disliking, delight and aversion, depending on the three fires: lust (attraction), hatred (displeasure, anger, resentment), and delusion (intoxication, misunderstanding, attachment to the object). They then burn one's own body and mind, causing fever and suffering. The ear and sound, nose and odor, tongue and taste, body and touch, mind and mental objects—all five of these are similar. Sometimes all six doors are used simultaneously, sometimes two, three, four, or five, depending on the situation, for 24 hours a day. If that person lives to be 50, 60, 70, or more, try to imagine how much fever and suffering they experience.

The Mind Door

Some may wonder: "When we sleep, we don't use these sense-bases." Let me clarify right here: the mind door is used. The mind has its own complete sense-bases, called the "internal sense-base." It works all the time. While the body rests and sleeps, the mind does not sleep. This is what we call dreaming. In a dream, the five aggregates and six sense-bases are complete. When we don't dream, it's because the mental phenomena of perception are not cooperating.

In truth, this mind never rests or sleeps. The mind can only rest from its work when it has properly cultivated meditation and attained absorption (i.e., the life-continuum mind). To be precise, even the life-continuum mind is not "completely resting." One must attain the cessation of perception and feeling, where all feeling and thought cease, even breathing is not present. The life-continuum mind merely stops working with objects or external sense-bases. The internal mind sense-base, which arises and ceases right there, does not stop. It still works as usual, but it is a subtle, private work. To compare, it's like stopping other work, such as receiving guests, and going into a room to write.

Therefore, those who do not restrain and guard the sense-bases must experience great suffering because they have many objects, both good and bad. One who contemplates and sees the drawback must restrain and guard the sense-bases to prevent the mind from being deluded by various objects.

Methods

Therefore, this work requires both mindfulness and skillful, sharp, profound wisdom, as well as courage and patience to conquer objects. For example, when the eye sees a form, everyone naturally wants to see beautiful forms to create enjoyment and please the eye and mind. This is what sensual beings generally desire. But one who sees the drawback sees that enjoyment as a foolish, pointless delusion. Even the mind's running out from its oneness is seen as a great danger. This accords with the phrase "one who sees danger even in a small fault" (bhayadassī).

Because the body and mind are results of wholesome sensual kamma and have fallen into the midst of the sensual plane, as mentioned, the mind easily falls into sensual objects. One who sees the drawback must use opposite methods, seeing reality: forms are merely the four elements and five aggregates, or seeing them as unattractive, impermanent, suffering, empty, without essence, etc. When contemplating repeatedly, the mind withdraws from its former wrong view and sees clearly with right wisdom that the perception of a person, human, man, woman, beautiful or ugly, loveable or hateful, is actually a delusion, not reality. One who contemplates and sees this is called awakened from sleep or delusion, truly becoming "renunciation."

The Enemy Surrounds Us, and the Gut Turns into a Worm

Dear readers, the enemy surrounds us from all six directions, intending to conquer and seize our freedom. If we do not use the powers of faith, energy, mindfulness, concentration, and wisdom, and sacrifice our lives for survival, we will surely become slaves of the enemy. Even after defeating this enemy, do not be complacent about the internal enemy. The gut can turn into a worm; trusted individuals can betray more easily than others. Having won by seeing reality, do not be heedless, thinking you will not be deluded again. This hope will not be fulfilled forever, because the mind is fickle and easily changes. Furthermore, the mind we are dealing with has been deluded by objects for a very long time. It is easy for the mind to revert to its original state of delusion, like water flowing downhill.

Dear readers, objects entering through the six doors are like enemies of the mind, seeking to steal the peace of one who already has it. The one who wants to fight and win is mindfulness, using sharp wisdom as a weapon in this battlefield, which is only a cubit wide, a fathom long, a handspan high. The mind is the one that gets deluded; the mind must resolve its own delusion. Therefore, the mind must heavily resist delusion. Revolutionizing the mind's delusion to produce wisdom and see reality is not an easy task. It requires heroic effort, being a brave warrior, following the example of our Great Teacher. Even after we conquer delusion, the six sense-bases, the channels through which the mind becomes deluded, will still be sense-bases, living together with the victor. The gut can turn into a worm. Trusted individuals can betray more easily than others. The idea that "one who has won will not lose again" will not be fulfilled forever. The mind is fickle, and it has been deluded and misunderstood for a very long time before we revolutionize it to see reality clearly. Therefore, the victor should not be complacent in any way.

Develop Mastery

See objects entering the six doors as a constant threat to the peace of the mind. In practice, the Buddha taught the development of five masteries:


	Mastery in contemplating objects: whatever objects, near or far, coarse or fine, contemplate them all to see them clearly.

	Mastery in entering the mind: attain absorption and concentration in any posture, any place, at any moment.

	Mastery in sustaining the mind: when the mind has attained absorption and concentration, keep it at any level, in any state, for as long as desired.

	Mastery in surveying the mind's states: both one's own and others'.

	Mastery in emerging from the mind: when the mind has attained absorption and concentration, when it's time to emerge, know the characteristics of that mind state, not just popping out.



Cultivate and Develop Abundantly

One who masters these five will never lose their absorption and concentration. Therefore, the Buddha emphatically said: "Bhāvitā bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattati" — "Developed and cultivated abundantly, it leads to direct knowledge, to enlightenment, to Nibbāna." He meant that whether one is developing or has developed any meditation, absorption, concentration, or insight, do not be heedless. Continuously cultivate it, because things that tempt and delude us surround us constantly.

If anyone sees that our entire being, along with our environment, has fallen under the power of the five strands of sensual pleasure and thinks that no matter what they do, they cannot overcome it or escape, that person has already surrendered without even entering the battlefield.

If anyone sees that guarding the six sense-bases is very troublesome and difficult, that person is fighting the enemy, with victory left to the future.

If anyone sees that they truly know and understand the six sense-bases, that they have conquered the six objects, that person is near the end of losing to the enemy. Destruction is creeping closer every second.

Neutral Dhamma

The four elements are purely physical elements, not connected to the mind.

The five aggregates and six sense-bases are composite elements, but they are not defilements; they are merely conventional Dhamma.

One who mistakenly thinks these three categories of Dhamma are the self, belong to the self, and then grasps them as attachments, creates defilements.

One who speaks of the three worlds must speak within the bounds of these three categories.

One who develops tranquility, insight, and meditation and wishes to transcend the three worlds starts the first step at these three categories.

Therefore, these three categories are both mundane and supramundane.

One who brings up these three categories, seeing that humans, animals, and all beings in this world, starting with ourselves, are seen as "self," "belonging to self," as humans, men, women, this or that, is called one who sees the world as "self."

One who contemplates and sees the world, including oneself, as merely elements, aggregates, and sense-bases, with nothing else at all, that the conventional designations of "this is that" are merely empty conventions according to one's own preference, and that reality does not correspond to them—it has only the designations of elements, aggregates, and sense-bases. For example, a man named "White" is conventionally designated. Upon examining the real person, there is no "man" in reality, only physical elements, which can be further analyzed into elements, aggregates, and sense-bases. The word "man" merely indicates a gender or characteristic different from "woman." The word "white" indicates a characteristic of the earth element. Other people and things outside ourselves follow the same principle. One who contemplates and sees this is called one who contemplates the three worlds as they truly are.

One who contemplates and sees this, then becomes deluded, attached, and delights in that view, is called one stuck in the three worlds.

When one sees this clearly with right insight knowledge, the mind lets go, seeing conditioned phenomena as they truly are: "All things arise, exist for a moment, and then disintegrate. This is their nature." This is called one who clearly knows the three worlds. The elements, aggregates, and sense-bases are neutral Dhamma.

One who falls into the sensual world draws those three categories into self, becoming deluded and delighting in them, creating the sensual world.

One who contemplates those three categories, seeing them clearly with insight wisdom, but cannot yet let go of that knowledge and view, is called one still stuck in the form world.

One who contemplates and sees that, then sees that delighting in that knowledge and view is coarse, lets go of the perception of liking, disliking, or neutrality, and dwells with nothing at all, is called one stuck in the formless world.

It is called "world" because one is attached to the state of having or not having, or to self or not-self.

As Much Water, That Much Lotus

The wise one who contemplates and sees the three worlds, knowing them as they truly are, does not grasp the three worlds as self or not-self. Instead, they use those three worlds as a measure for their wisdom and knowledge, saying: "That is the three worlds, this is the wisdom that knows and sees them as they are." True knowledge knows and then lets go, not becoming deluded and grasping that knowledge as self or not-self in this or that way.

When they examine their mind, it is clear and pure, equal to that knowledge and peace, not more or less. It is knowledge free from all concocting. Even memories of the past or future are not used there. When compared to the clear knowledge right there, it corresponds to reality in every way, but it is clearer and more flavorful. When examining the elements, aggregates, and sense-bases, they are real according to conventions, with their own nature, remaining as they always are.

Therefore, the mind is not outside, not inside, not thinking, not grasping. Whatever the nature of things, they remain as they always are.

As long as the elements, aggregates, and sense-bases are functioning—i.e., not yet separated—each performing its function according to its nature, this is called "revolving of elements" (dhātu-parivatti).

The existence of the aggregates is called "aggregate-result" (khandha-vipāka).

The existence of the sense-bases is called "equanimity regarding the six" (chaḷaṅgupekkhā).

When these three categories separate, the knower, the restrained one, the contemplator, the one who sees reality, each finishes their function. Conventions cease.

The ancient proverb says: "As much water, that much lotus." Actually, the lotus sits on the water. The lotus stem is the measure of the water's depth. At the same time, the water measures the stem. Similarly, physical phenomena, mental phenomena, mind, defilements, and Nibbāna are all measures of each other.

Dhamma is very subtle. It is difficult for even the wise to explain it completely, hitting the true core. The best one can do is to have good intentions for others and try to explain the meaning of Dhamma so that listeners can understand according to their own abilities and wisdom. The Fully Enlightened Buddha and his disciples are not on equal footing, but each was able to fulfill their own function according to their own aspirations.

The author confesses that all this exposition of Dhamma likely does not reach the full depth of the Dhamma. However, through faith in those interested in Dhamma, it has been written and offered for contemplation, in the hope that it will be of some benefit. If there are any errors or omissions in any passage, I ask the wise to kindly advise and admonish the author. I would be extremely grateful for your kindness.


Preface

On the occasion of the celebration and the burial of boundary stones for the Uposatha hall at Wat Phra Ngam Sri Mongkol, which Phrakhru Silakhanthasangworn (On Si) had been urging relatives and devotees to build for over ten years, costing over a million baht, and which has now been successfully completed with great pride. Building a Uposatha hall is a large and detailed task, requiring time, patience, and courage to overcome various obstacles. Phrakhru Silakhanthasangworn possessed these virtues fully, enabling him to complete this hall, which some monks, even myself, could not have done. Furthermore, all the permanent structures currently existing at Wat Phra Ngam Sri Mongkol were completed by his efforts. (While building this Uposatha hall, he also urged the group of relatives and devotees to help restore the old, dilapidated Uposatha hall at Wat Phrachao Ong Tue.)

Therefore, he is highly respected and revered by many Buddhists. For this celebration and burial of boundary stones, the temple committee did not produce any amulets or lucky charms as souvenirs for donors. They only accepted donations from those with faith who wished to contribute to the construction. They also printed a history of the temple and of Phrakhru Silakhanthasangworn as a gift of Dhamma. I considered that a book should contain some Dhamma content. At the same time, I was writing the Dhamma exposition on the relationship of elements, aggregates, and sense-bases. So, I took the opportunity to write quickly to have it printed at the end of this book.

If readers do not consider this book as just something to spit out, I hope it will not be pointless and will provide some benefit to those interested in practicing Dhamma appropriately. Especially for those practicing meditation, if they take the trouble to investigate and contemplate according to the text, they might gain some new knowledge, rather than just sitting with closed eyes, focusing on peace, and then nodding off. If one does not investigate according to Dhamma principles to create some light, one will not be able to maintain one's mental state.

I warn you right here: investigation and contemplation should not stray from the Buddha's teachings. If one investigates according to one's own preferences, not only will the sheath not break, but the sword will surely break. Knowing the limit is praised by the wise as good.

Therasangsee

Offering to the Sangha

I and my group had the opportunity, which we consider extremely excellent, to see the original manuscript of this book, written by the hand of the Venerable Luang Pu Thate Desaraṅsī. I feel it is a great blessing for the eyes of the beholder, for it is exquisitely beautiful, profound in meaning and Dhamma, in style, in language, and in calligraphy, in every chapter, every section, from beginning to middle to end of the Dhamma in this book. For the Venerable Luang Pu has expounded it in an excellent manner, profound, teaching the mind, prodding the heart, immeasurable in his humility.

The Venerable Luang Pu has given complete freedom to every reader who feels they know better than he. He said, "... please kindly advise and admonish the author. I would be extremely grateful for your kindness." Such a humble, gentle, beautiful, and deeply moving statement.

But I feel that the Venerable Luang Pu has concealed an immensely valuable teaching: that no one should be arrogant, conceited about their honor, fame, or great power, to the point of being unable to listen to advice or admonition from anyone.

I take this opportunity on the occasion of the celebration of the Venerable Luang Pu's 90th birthday to publish the book Elements, Aggregates, and Sense-Bases: Their Relationship, written by his own hand, to spread Dhamma and as a great blessing for the eyes of all disciples and readers. Therefore, I respectfully asked his permission to print and offer it as an "Offering to the Sangha" to the Venerable Luang Pu. He kindly granted permission, an act of unparalleled kindness towards his disciples.

Any errors, omissions, or improprieties arising from the production of this book due to my ignorance and lack of mindfulness and wisdom, I prostrate at his feet and ask the Venerable Luang Pu to kindly forgive me and the group of disciples.

And with the great merit that the Venerable Luang Pu Thate Desaraṅsī has performed in every way, now, may the Sangha, humans, non-humans, devas, and all beings please rejoice in the merit that the Venerable Luang Pu has made clear in this book.

The Group of Disciples
Nakhon Pathom - Samut Songkhram




Book 5. Illuminating the Path of Tranquility and Insight

Phra Nirōdharaṅsī Gambhirapaññāvisiṭṭha

Luang Pu Thate Desaraṅsī

Wat Hin Mak Peng, Si Chiang Mai District, Nong Khai Province  


Preface

I have written this book as a practical guide specifically for those training their minds. If one has never trained the mind, it will be difficult to understand, as it is written according to the actual experiences that occur in mental practice. I wrote this book because I have considered practitioners in general, most of whom have little education but abundant faith, earnestly devoting themselves to the practice of meditation. However, new practitioners often lack direction and boundaries—they don't know whether their practice is progressing or not. If it is progressing, they don't know to what extent. Unable to find traces or definite evidence to hold onto, many fall away from the practice. This is because the method for training the mind is not like studying scripture.

Therefore, I have written this practical guide, following the path that most mind-trainers are already walking. The practice of meditation has many aspects, but when summarized, there are two approaches:


	
Practicing meditation by repeating a phrase or focusing on any object, whether external or internal, solely to calm the mind, then abiding with just the knowing mind, remaining content in that state—simply put, training only in tranquility (samatha).



	
Similarly practicing with repetition or focusing, but not allowing the mind to become calm—instead, directing the mind to dwell on a single object, contemplating that sign (nimitta) as an element or as something foul, raising it to the Three Characteristics, etc. When clearly seen, the mind will gather into a single object, either entering concentration (samādhi) or giving rise to insight (paññā) that brings a sense of spiritual urgency. Briefly put, this is training in tranquility together with insight.





In this book, I have written according to this second approach, as this path is more consistently balanced than the first. However, for those accustomed to the first approach, switching to this second one may be somewhat difficult. Those skilled in the second approach, even if they practice the first, find it not difficult—sometimes it happens spontaneously. In truth, genuine practitioners should train in both approaches, which would be very good. Otherwise, one will not know how the two paths differ in their flavor.

I have named this book "Illuminating the Path of Tranquility and Insight" (Sòng Thāng Samatha-Vipassanā). It can mean "illuminating forward"—that one can proceed along this path. It can also mean "illuminating backward"—for those who have already trained their minds but do not understand what those experiences were; when they consider them according to this explanation, it may further their understanding. I have written this book specifically as a method for mind-trainers. It should not be taken as a strict textbook, as the original textbooks already have complete and reliable foundations. When one has trained the mind according to this path, one may also illuminate those original textbooks.

Therefore, I hope this book will benefit practitioners and those interested in meditation, according to the circumstances.

Desaraṅsī
Wat Khao Noi Nawa
Tha Chalaep District, Chanthaburi Province
November 1, 1949


Preliminary Chapter


Sutvāna labhate paññaṁ

One who listens well gains wisdom.



The Buddha's teaching, the doctrine of the Enlightened One, has a subtle and delicious flavor. All people can listen, practice, and know it according to their inclination, capacity, and station—it does not coerce or obstruct anyone's habits or customs in the world.

The Buddha's teaching merely points out the path of practice, along with explaining the reasons for that practice. Whether one follows it or not, the teaching neither punishes nor rewards in any way. Punishment and reward naturally give results according to causes alone.

He taught the practice with a heart full of great compassion, without expecting anything in return. He possessed supreme purity—defilements such as bias never entered His heart. He possessed complete mindfulness (sati) in all three respects, meaning:


	He never became deludedly pleased with those who followed His teaching.

	He never became displeased with those who did not follow His teaching.

	Whether some followed or not, He abided with unwavering mindfulness, never falling into delight or aversion.



Therefore, He had confidence and courage to give His teachings everywhere, establishing morality (sīla), concentration (samādhi), and wisdom (paññā) as the beginning, middle, and end, with liberation (vimutti) as the supreme goal, without fear of any obstacles.

Good people should not be negligent. That we have been born as human beings is an excellent state, complete with various precious things, adorned with the noble treasures that good people already desire. Furthermore, the Buddha's teaching that points to infinite treasures is not easily found. We have been born countless hundreds of thousands of times, and encountering the teaching of the Perfectly Enlightened One is extremely difficult. Do not think it is easy to find.

Therefore, since this valuable heritage that can be exchanged for wonderful things—human treasures, heavenly treasures, Nibbāna treasures, etc.—that people in this world desire but have not yet seen has now come into our hands as desired, why do we not accept it and use it for our benefit?

Good people, hurry to accept it, hurry to appreciate it, hurry to use it for your benefit while these good treasures exist, while someone points to the treasure and its value along with the method for using it, so that it may be timely for your aspirations. Do not let yourselves be delayed by Māra's snares. Set down your heavy burdens for now—there will be plenty later. The methods for using this treasure are countless, all good and valuable. The Buddha distinguished and distributed them in the scriptures extensively, but here I will explain a small pouch's worth of infinite value.

Let not the good readers think this is the author's invention. In truth, it exists in the scriptures, but it is very broad, making it difficult for one to pick up and use according to one's needs. Therefore, I have condensed only the essential points for practice into this book.

One beginning to learn the rules for using this treasure, awakening from sleep, returning from delusion, should not send the mind wandering through saṁsāra. See it as troublesome—saṁsāra deceives us, binds us tightly, never tires or grows weary. We remain deluded and intoxicated. Old, young—even children never know satisfaction. The flavor of saṁsāra makes people drunk without sobriety. Even when old and about to die, one still does not think of one's own refuge. Apart from the goodness within oneself, where else can one find refuge? Birth, aging, sickness, death—we face these alone. After death, no one accompanies us. Begin quickly to learn the rules for using this treasure for yourself. Every person is still walking a path without end, and moreover, will encounter great danger one day (namely, disease and death).

When we have learned the method for using the treasure along with its value, we will be able to throw our existing treasure against the enemy. Know that the battlefield of the four enemy companions—the four soldiers gather joyfully in the mountain of the aggregates (khandha), each diligent in their duties without laziness. One blocks the path and releases; the second stalks every footstep; the third growls fiercely and terribly; the fourth watches and waits to strike down to ruin.

These four great bandits pretend to be close friends with us, sitting, sleeping, standing, walking, eating, talking, laughing, crying, happy, sad—they accompany us in everything. Their deceit and guile are profound; it is difficult to know their tricks. Except for the Buddha and the Arahants who have destroyed the defilements, no one knows their stratagems. Therefore, good people who see the danger and fear these four bandits should happily learn the magic spell (mantra) of the Buddha for self-protection.


The First Buddha-Mantra

The Buddha-mantra has two types. First, one should know the special qualities and characteristics as follows:


	Learning, reciting, and memorizing the meanings and Pāli texts in the scriptures is called the Dhamma of Scripture (Pariyatti Dhamma). This is the preliminary level. If one learns this mantra but does not recite or practice it according to that knowledge and understanding, the four bandits smile, and the mantra does not bring great benefit. Conversely, if one practices, they fear it. Therefore, the wise have shown that this type of mantra has both benefit and danger:




Alagaddūpamā pariyatti — Scripture is compared to a poisonous snake: one who studies and remembers it poorly, without thorough reflection, will misunderstand and applying it wrongly will bring harm.

Nissaraṇattha pariyatti — Scripture that one recites, memorizes, learns, and understands clearly, with the intention of using that learning to escape the flood (ogha).

Bhaṇḍāgārika pariyatti — The learning of the noble ones (ariya) who have ended their defilements.



This is the first Buddha-mantra.


The Second Buddha-Mantra

The second Buddha-mantra is the practice of tranquility and insight meditation (samatha-vipassanā kammaṭṭhāna). That is, whether one has studied scripture extensively or learned only a little—just the method of meditation—and then earnestly practices that meditation continuously, this second type of knowledge is greatly feared by the four bandits.

Both types of Buddha-mantras are self-defense techniques when fighting the four enemies. Good people should not be negligent but should learn them thoroughly and courageously. It is because of this knowledge that one can cross the frontier.

Now I will explain the second type, called Tranquility and Insight.

This type of knowledge is that which, once learned, is actually put into practice. The amount of study—much or little—is not very important. What matters is the five powers: faith (saddhā), effort (viriya), mindfulness (sati), concentration (samādhi), and wisdom (paññā). Having these five powers as supporting capital, even if one learns only the meditation phrase "Our death is certain," one can still fight and win. This accords with the sutta where the Buddha said: "Both the learned and the unlearned ordinary person, when they practice, can understand the Dhamma equally." This means that all Dhammas arise at the mind, nowhere else. No matter how much scripture there is, it is all formulated according to the characteristics and activities that manifest from the mind. One who knows the characteristics of coarse mind states formulates little; one who knows subtle mind states formulates much.

Therefore, the liberation (vimutti) of those who have destroyed the defilements is shown as four levels:


	Sukkhavipassaka (dry insight worker)

	Tevijja (one with the three knowledges)

	Chaḷabhiñña (one with the six direct knowledges)

	Catu-paṭisambhidā-patta (one who has attained the four analytical knowledges)



All of these attain liberation from defilements and reach Nibbāna, knowing the essential flavor with their own minds. These four types of Arahants do not quarrel or oppose one another—unlike us ordinary blind people feeling an elephant, each thinking his own understanding is correct, eventually fighting and beating each other over a single elephant.


Those Who Have Attained Liberation and Those Who Have Not

The World's Teacher has shown eight criteria for judging Dhamma and Discipline (Dhamma-Vinaya) in this religion: "Whatever Dhammas lead to lust, those are not Dhamma, not Discipline, not the Teaching of the Buddha," etc.

Before the Dhamma was formulated by anyone, the Omniscient Buddha, having practiced correctly and realized clearly for Himself, taught those formulations to His disciples. When any disciple practices correctly, those Dhammas become clear in that disciple's mind. Knowledge, skill, and liberation from the defilements arise specifically in that one's mind through using the Buddha's method—liberation through seeing conditioned phenomena (sabhāva dhamma) as they really are, thus abandoning defilements, including the aggregate-burden (khandhūpadhi), without needing to believe others.

Therefore, whatever Dhamma one who has not yet attained liberation formulates remains merely conventional (sammuti)—convention piled upon convention.

As for those who have attained liberation, even if they formulate Dhammas, those formulations are correct according to reality, because the mind's reality remains liberation as before.

This Tranquility and Insight is the direct path to liberation, then to realization (paṭivedha), formulating those phenomena correctly according to reality.

Tranquility (Samatha) opposes the realm of desire (kāmabhava), straightening the crooked path through the factors of jhāna and concentration.

Insight Wisdom (Vipassanā-ñāṇa) thoroughly knows and sees things as they really are—seeing suffering (dukkha), its origin (samudaya), its cessation (nirodha), and the path (magga) as truly existing, unchangeable, not otherwise. The mind becomes equanimous (upekkhā), knowing these things thoroughly without grasping them with self-view (attānudiṭṭhi), cutting the stream of the three realms of existence (bhava) in one place through insight.

The methods of tranquility are many and various. They differ only in the preliminary method. When reaching the factors of tranquility, they are the same—one-pointedness (ekaggatā). Therefore, in the Visuddhimagga, Venerable Buddhaghosa shows tranquility, jhāna, and concentration as the same, because these three have the same objects—the 40 meditation subjects. They differ only in exchanging roles as cause and effect for one another (as will be explained later regarding the four jhānas of form and concentration).


Kāyagatā (Mindfulness of the Body)


Cittaṁ dantaṁ sukhāvahaṁ — The mind well-trained brings happiness.



All 40 meditation subjects, from the 10 kasiṇas up to perception of the repulsiveness of food, when drawn in to exist specifically in one's own body, speech, and mind, can be clearly seen: that this whole body of ours is the meeting place, the basis of meditation subjects, or the source of tranquility, jhāna, concentration, as well as wisdom and liberation. Because we do not focus and contemplate this body according to the path the Buddha taught, we do not see the special excellent Dhammas such as tranquility, etc. Therefore, here I will present just one meditation subject—the source of tranquility, jhāna, and concentration, namely this body—as a brief summary. When one has developed this meditation subject, other meditation subjects will not be difficult.

Kāyagatā has been shown in many ways—for example, as the four elements, the ten foulness objects, etc. Here I will condense and present them as one, calling it "Foulness-Mindfulness-of-the-Body" (Asubha Kāyagatā), then briefly distinguish it as follows:

Kāyagatā: Contemplating the Body as the Four Elements

When one wishes to contemplate this body as the four elements, one should direct the mind that has been calmed sufficiently as a basis—trained through repeating "Buddho, Buddho," etc.—to focus and contemplate the various bodily parts called the 32 aspects: head hair, body hair, nails, teeth, skin, etc. Do not let the mind go elsewhere. Direct the mind to focus on a single thing—for example, to contemplate head hair, focus just on head hair alone, repeating "head hair, head hair," while considering and becoming convinced that this is truly the earth element. If contemplating other aspects such as body hair, do the same with the same characteristics.

If any one aspect becomes clear, the others will become clear accordingly. But when contemplating any aspect, first let that aspect become clear. Do not rush to contemplate this and that aspect, that phenomenon and this phenomenon—the meditation subject will not become clear.

This method of focusing is called "focusing following the aspects." Some people experience pain at the place they are focusing because the mind is not yet calm or the method is incorrect. Sometimes it is correct—for example, when focusing on head hair, do not think that the hair exists on our head. Wherever and however much it may be, just focus on "head hair" alone—that is enough.

If this explanation is still unclear, draw in the various aspects, beginning with head hair, to the knowing faculty (the mind), then focus as before.

If still unclear, think and direct that the earth element within this body—head hair, etc.—must certainly be earth, then compare it with the external earth element, thinking that it must be the same.

Or direct the external earth element to compare with the earth element within our body, thinking that it must certainly be the same. When clearly seeing in this way, this is called seeing by inference (anumāna), which can serve as a basis for jhāna and concentration.

Seeing Through the Power of Concentration

If that seeing becomes strong, it can truly cut off doubt and uncertainty, confirming that this thing must certainly be that way and cannot be otherwise. The mind withdraws from its former grasping based on delusion, settling into firm, clear, confident knowing, with mindfulness aware at every moment of knowing, seeing, and contemplating each aspect and part. This is called seeing through the power of concentration, with concentration as the basis.

Seeing Through Insight Wisdom

When that knowledge and seeing have sufficient power, wisdom investigates: "These things exist within like this; all external things are likewise the same. Both coarse and fine have the same nature. In this world, all four elements arise from the four elements, die and arise, die and arise—hundreds, thousands of lives—all have the same nature." Seeing this is called seeing through insight wisdom.


The Great Realm of the Mind Not Yet Free from the Burden (Upadhi)

When contemplating through these three methods as described, at the appropriate time when it happens spontaneously—without any intention or fabrication—the mind that is contemplating will gather together with a turbulent feeling, similar to losing mindfulness, or sometimes actually losing mindfulness. This is called the mind entering the life-continuum (bhavaṅga)—the great realm of the mind not yet free from the burden, gathering the five aggregates, which are external aspects, together in one place.

At that moment, sometimes an image of what we were contemplating earlier—such as head hair as earth—will appear, transformed into a subtler, clearer condition than before, because it is seen with the purified aggregates, not with the coarse external aggregates.

Sometimes when such an image does not appear, rapture (pīti) arises at that moment as a wondrous phenomenon—causing the body to tremble or sway, sobbing with tears, lightness of body, etc., or may show many various things, greatly delighting the meditator.

If this occurs for a insight practitioner, it is classified as a corruption of insight (vipassanūpakkilesa).

For one without the burden in the continuity of aggregates, these phenomena are abiding Dhammas for dwelling in happiness in the seen state.

For one developing tranquility, such knowledge and seeing is called knowing and seeing through the power of the life-continuum.

These three types of knowledge and seeing at the end are called direct realization (paccakkhasiddhi).


Knowledge and Seeing Arising from Focusing

Contemplating this body has many intricate and detailed aspects. But when summarizing, for one who takes this body as the starting point of focus, the end point has two manifestations:


	Clear seeing through inference (anumāna)

	Clear seeing through direct realization (paccakkhasiddhi)



Direct realization further divides into three:


	Clear seeing through concentration (samādhi)

	Clear seeing through jhāna

	Clear seeing through insight wisdom (vipassanā-ñāṇa)



Therefore, knowledge and seeing arising from contemplating the body skillfully branches into three paths as described above. I will not explain these further but will present only the starting point—contemplating the body as foul, etc. Let the body-contemplator know by the methods already described.


Kāyagatā: Contemplating the Body as Foul

Contemplate this body—the basis for self-view (attānudiṭṭhi) that produces the burden of defilements, causing us to deludedly grasp it as beautiful—as foul, so as to abandon perversion (vipallāsa), the deluded grasping of the impure as beautiful, and know according to reality.

This body has been foul since its origin. When it comes into being as a body, it takes foulness—the parental elements (mother's white blood, father's red blood)—mixing them together before the body can arise.

When growing in the mother's womb, it lies in foulness, rolling in the mother's bloody, putrid fluids, dependent on those fluids for nourishment. Like a maggot born in a cesspit, eating excrement as food to grow—the maggot eating excrement through its mouth is still better than the fetus receiving nourishment through the umbilical cord, absorbing through the navel.

When born, it is utterly loathsome, smeared with putrid fluids and pus, stinking worse than a rotting corpse in a coffin. Apart from mother, father, and close relatives, no one can bear to look at it.

As it grows through each stage, it depends on foul, repulsive things for nourishment throughout—for example, the food we eat. No matter how excellent or prepared with valuable ingredients, when it reaches the mouth, that food becomes repulsive, mixed with saliva—disgusting to oneself and others.

When swallowed down the throat into the stomach, it rots like a cesspit that has fermented for many years. Those internal repulsive things seep and flow out externally, caking on the skin and various orifices. Flies and insects, deluded by foul things, thinking them good, scramble and crawl to eat.

Throughout this entire body, not a single good thing can be found—except for those still deluded, who think it good and pure, thus able to love and praise it as good and pure. While still deluded themselves, they find cosmetics and perfumes to cover the unpleasant odor, not realizing they are doing the opposite—thinking it for adornment and delight for themselves and those who see. This is like a coffin covered and sealed tight, painted cleanly with gold patterns. People look and praise its beauty—but inside is a foul corpse.

One can contemplate this body as foul as shown above, or contemplate by the 32 aspects—head hair, body hair, nails, teeth, skin, etc.—each as foul, as previously shown. When one contemplates in this way and sees the body as foul, one abandons intoxication with form.


Kāyagatā: Contemplating as Suffering

Contemplate as suffering from the time of conception in the mother's womb, sitting curled in one posture for ten months, sustained by karmic results with great difficulty.

Even the food that sustains life—rice and water—does not enter through the mouth. It depends on the flavor of the mother's food seeping from her stomach, gradually seeping to nourish through the placenta connected from the mother via the umbilical cord.

Breathing depends on the mother's breath, filtered from her lungs, drawn in little by little to sustain life.

The discomfort from confinement is unbearable. If the mother eats hot or spicy food, the fetus becomes hot and spicy as well.

The suffering in the womb is unbearable, but necessary. Karmic results sustain it so it does not die, but when suffering reaches extremes due to impacts, sometimes life ends right in the womb.

When born from the mother's womb, the suffering is immeasurable. It is compared to a great elephant fleeing a hunter through a narrow rock crevice between two mountains.

The suffering in the womb could be called the great hell for humans in this life. The moment of birth is like the hell-guardian executing punishment.

From the day of birth onward, suffering manifests at every stage—beginning with hunger and thirst, suffering as the body receives contacts from heat, cold, seasons, or from blisters, sores, rot, insect bites, attacks from various creatures, beatings and harsh punishments—countless forms.

The primary suffering is that inherent in the body, never ending. These sufferings are called the 64 diseases, including diseases of the eye, ear, nose, etc.

Miscellaneous sufferings include grief, sorrow, lamentation, distress—these could be called the retinue of hell.

Sufferings from livelihood—such as farming, enduring sun and rain, filthy with dirt all day, resting at night after eating, sleeping soundly, sometimes working all night and resting by day, or working continuously without rest.

Or occupations involving trade, cheating, fraud, quarreling, fighting, even killing due to enmity from livelihood.

If compared, these sufferings are like those of hungry ghosts (petas)—the remnants of karmic results after a minor hell—receiving the results of good karma, experiencing happiness at night, while during the day receiving results of bad karma, suffering; or sometimes suffering at night and happiness by day.

This body, from its first arising, is suffering. Its present existence is suffering. At the end, near death, it is suffering. There is no happiness in this body whatsoever—except for those still deluded who mistake suffering for happiness. Therefore, the Buddha said: "In this world, only suffering arises, only suffering ceases—there is nothing else." When one contemplates this body as suffering as described, one becomes disenchanted with this body and seeks a way to escape from suffering.


Kāyagatā: Contemplating as Impermanent

Contemplate as impermanent from the moment of conception. The aspects of this body are not yet manifest—extremely minute. The mind enters and takes conception from the mixed parental elements, refining them into subtlety until they become clear oil of the smallest measure. Each drop of oil gradually transforms—becoming thick oil, then blood-water, then blood, then a clot of blood, then a lump of flesh.

According to the Kāyavirati Gāthā, Sinhalese edition, 1881, defining the fetus in the womb for nine months:

First 15 days: Cartilage and nerve pathways form. Body grows 1/8 inch. Entering 21 days, the body is round and curved like a worm or the letter S. Chest and abdominal cavities form. Small buds for hands and feet emerge. Body the size of a pigeon's egg, weight 1 gram, length 1 inch. The larger end becomes the head, the smaller end the feet. Intestines form at this stage. Dots appear on the body—the spine. Black dots are the eyes. Small tubes as fine as chicken feathers quiver—behind these is the heart.

Month 2: Thin membranes cover the black dots around the umbilical cord. The body is now the size of a chicken egg, weight 5 grams, length 4 inches. Mouth, nose, ears, eyes, hands, feet emerge as dots. Hands and feet are not yet separated—connected like webbed feet.

Month 3: Size of a goose egg, weight 5-6 ounces. Hands and feet separate into fingers. Umbilical cord and body both 6 inches long.

Month 4: Body organs are nearly complete. Eyes not yet open. Nails have grown only halfway. If you listen to the mother's womb, you can hear the child's heartbeat. The child can now move. Umbilical cord 7 inches long. Child weighs 1 pound.

Month 5: All features complete. Hair is dark. Eyes can open. Child weighs 1 pound. Umbilical cord 10 inches long. The heartbeat can be clearly heard.

Month 6: Umbilical cord and body 12 inches long. Child weighs 2 pounds. Sometimes born this month but rarely survives.

Month 7: Body increases to 4 pounds. Umbilical cord and body 14 inches each. Nails not yet fully grown. If born this month, there is some hope of survival.

Month 8: All organs complete. Body and umbilical cord 16 inches each. Child weighs 6 pounds.

Month 9: Full term for birth. All organs complete. Body and umbilical cord 17 inches long. Weight 7 pounds. Females are usually lighter than males. Female hearts beat faster than male hearts (some women carry to 10 months, but most 9 months plus 14-15-16 days).

The body's impermanent changes in the womb occur like this. After birth, it changes gradually—from child to youth, to adult, to old age, finally breaking apart, becoming earth, water, fire, air as before. When one contemplates this body as impermanent as shown, one sees this body as completely without essence, and will seek the Dhamma that has essence, as the Buddha said: "Those who know the essential as essential and the non-essential as non-essential attain the essential Dhamma."


Kāyagatā: Contemplating as Not-Self

Contemplate as not-self. This body is suffering and impermanent, changing gradually, altering at every moment—not exempt for even a second. Whether one loves, likes, hates, or is angry with it in any way, or nurses and cares for it in every way, this body has not a shred of compassion or mercy for us. Even when we grieve, suffer, or wish it were not so, it does not listen. The body has its function to receive suffering, so it receives. It has its function to change as impermanent, so it proceeds according to its nature.

Therefore, Venerable Rāṭṭhapāla said to King Koravya: "This world (the world of aggregates) has no owner; no one can prevent it. No one is master. This world is empty (always unsatisfied and never full), a slave to craving. At death, all is abandoned—one goes alone."

When one contemplates this body as not-self as shown, one abandons self-view (attānudiṭṭhi) and the conceit "I am" (asmimāna)—the view of it as self and person, grasping it with wrong understanding.


Kāyagatā: Contemplating as Dead

Contemplate as dead. This body we have received is a portion of death from our father and mother. Our parents received their portion of death from grandparents. Grandparents received their portion of death from ancestors in succession. Thus, everyone born receives the inheritance of death from previous ancestors.

All people in this world that we see now are essentially dead people. No one remains in this world except dying earlier or later. Even our own body, alive now through food, is still called "eating to live, living to die." All people and creatures in this world are the same. Whatever fame, status, wealth, poverty, in every class and caste—by convention, whether recluses, brahmins, ascetics, nobles with miraculous powers and virtues—none escape these two: birth and death. These two indicate "the world exists."

Death is inherent in this body with every breath in and out. We die at every stage, every age. Death by lifespan—when breath ends, this body is left rolling on the earth. It is compared to a log or piece of firewood. All the things we consider ours—in truth, they are nothing. Look at this body—when consciousness departs, it is left on the ground, and we flee alone.

One who grasps this essenceless body as having essence does not attain the essential Dhamma, but only wrong thinking. Therefore, contemplate this body as dead and disintegrating according to reality—the companion of birth—and abandon grasping the essenceless as essential.


Kāyagatā: Contemplating as the Noble Truths

Contemplate as the Noble Truths—seeing suffering, origin, cessation, and path—taking just the body alone as the Noble Truths as follows:

Contemplating as suffering: As described above.

Contemplating as origin (samudaya): This body has nerve pathways that receive and transmit objects through the sense doors—eye door, etc.—to the mind, which causes happiness, suffering, joy, sorrow, etc. Therefore, the body is called origin.

Contemplating as cessation (nirodha): When those nerves become hard or die, the sense bases—eye nerve, etc.—do not perform their functions. This is called the path (magga)—the cause for the cessation of feeling of those objects.

Contemplating as cessation: When those nerves do not function, the feelings—eye feeling, etc.—do not exist. This is called cessation.

The Noble Truths for One in the Life-Continuum Mind

The four Noble Truths complete exist for both form and name. What has been described above is the Noble Truths for one in the life-continuum mind only. The intention is to explain that just the body alone contains all four Noble Truths.

As for the Noble Truths in the Dhammacakkappavattana Sutta, they already include both form and name—the Noble Truths of the Buddha, self-awakened and rightly known by Himself. There is no question about those. But here I will present them briefly for those interested to compare with the Noble Truths described above.

The Noble Truths in the Path Factors

In the Dhammacakkappavattana Sutta, the Buddha taught: Suffering is bodily and mental discomfort, difficult to endure, to be comprehended. Origin (a specific mental phenomenon) is the mind's grasping of the aggregates, to be abandoned. Cessation is the abandoning of origin, then suffering no longer exists. Path is wisdom—Right View, non-perverted seeing—seeing that body and mind are separate. Through the power of wrong grasping, body and mind become "me," "him," "self," "person."

The Buddha taught that these Noble Truths have three rounds in each of the four truths:

First round: Suffering is to be comprehended—"I have comprehended it."
Second round: Origin is to be abandoned—"I have abandoned it."
Third round: Cessation is to be realized—"I have realized it."
Fourth round: Path is to be developed—"I have developed it."

Together called the Four Noble Truths with three rounds in each truth, totaling twelve modes.

The truths as shown perform their function simultaneously. This means: "Suffering is to be comprehended." When one is comprehending suffering, if it truly reaches the Noble Truth, one sees the characteristic of origin—the one who grasps suffering. Seeing clearly like this is wisdom, Right View. Seeing that suffering and the one who grasps suffering are separate—suffering is not the grasper, the grasper is not suffering—then suffering ceases. This is called cessation. This is performing the function simultaneously. This section of the Noble Truths belongs to one with complete concentration and wisdom together—truly the Noble Truths in the path factors.


Kāyagatā: Contemplating as the Foundations of Mindfulness

Contemplate as the foundations of mindfulness (satipaṭṭhāna)—mindfulness established specifically in the body, then contemplate this body as the four elements or as foul, etc., as described in the beginning, until the mind clearly sees and firmly believes that it must certainly be so, thus abandoning self-view, seeing it as self, person, me, him. This body is merely the four elements, etc.

Then contemplate those four elements more subtly: if we do not conventionally designate the four elements as self, those things have no name—they are merely something that appears at the sense doors (eye door, etc.), not self, person, me, him.

As for the other foundations of mindfulness—feeling, mind, Dhammas—contemplate them in the same way. This is called contemplating as the foundations of mindfulness.


The Great Foundation

All other factors of enlightenment (bodhipakkhiya dhammas)—the four right efforts, etc.—can be included by contemplating this body as those Dhammas. Contemplating this body has vast, intricate, detailed aspects beyond complete explanation. Therefore, this body can be called the Great Foundation—the meeting place and gathering of all Dhammas, both good and bad.

One who contemplates this body as described is called one who contemplates Dhamma.
One who knows and sees thus is called one who sees Dhamma.

Do not doubt or think that Dhamma exists elsewhere. If Dhamma existed elsewhere apart from this body and mind, that Dhamma would not be the Dhamma leading to purity and liberation.

Do not doubt your own knowledge, seeing, or practice. Sometimes hearing others' methods and views—this one says this, that one says that—you may delight in their methods and doubt your own, fearing it is incorrect, causing the five powers (faith, etc.) to decline.

Those practicing this body contemplation have various methods differing according to their own dispositions and past accumulations. Not all can be the same. Therefore, one should not doubt these methods. The results of practice and one's dispositions cannot be fabricated by anyone. What we can fabricate is only the practice. Dispositions and results arise spontaneously.

Understanding this, one should develop and cultivate extensively, then one will receive true knowledge and seeing. Like a tree—when its roots, trunk, branches, and leaves are well-nourished, we need not doubt that one day we will receive the desired fruit.


Tranquility (Samatha)

The contemplation of Kāyagatā—contemplating as the four elements, etc., culminating as the foundations of mindfulness—can be taken as the object of jhāna or as the object of concentration.

The word "tranquility" (samatha) refers to calming the mind from external turmoil—sending the mind to the sense bases (eye, etc.)—so that the mind becomes calm in a single object. This is called tranquility. Concentration (samādhi) is included in this tranquility, but with somewhat different characteristics and special qualities, as will be explained.


Suddhi asuddhi paccattaṁ nāñño aññaṁ visodhaye

Purity and impurity are personal—no other can purify another.




Tranquility: Two Types

Tranquility, when distinguished, has two types:


	Tranquility that is mere calmness

	Tranquility accompanied by jhāna factors



Tranquility that is mere calmness: Whether using a meditation subject or not, one calms the mind to remain quietly without reaching jhāna factors. This is called tatramajjhattupekkhā (equanimity in that state). It can occur for ordinary people in certain circumstances, not limited to meditators.

Tranquility accompanied by jhāna factors: This occurs only for meditators. When reaching calmness complete with jhāna factors, it is called jhānupekkhā (equanimity of jhāna). This jhānupekkhā is distinguished into two types:


	Jhānupekkhā that takes form (rūpa) as object, with form as the sign—called the form jhānas (rūpa jhāna)

	The formless jhānas (arūpa jhāna) that take name (nāma) as object, with name as the sign



Each type is further distinguished into four, totaling the eight attainments (aṭṭha samāpatti)—four form jhānas and four formless jhānas.

Jhāna has the characteristic of focusing exclusively on a single object—whether form or name—to calm the mind, free from disturbance, reaching one-pointedness (ekaggatārāmana), with happiness that is desirable and wished for. When this is accomplished, one need not use wisdom to analyze and investigate the formations (saṅkhāras) such as the body as previously shown—or one may use wisdom merely as a path to enter.

When reaching the jhāna factors, the characteristics and flavors—happiness, one-pointedness, equanimity—are the same for all. Therefore, jhāna is easy to develop. Whether in the Buddha's time or outside it, those who develop jhāna always exist.

But in the Buddha's religion, those who have developed jhāna skillfully, with insight wisdom protecting the jhāna through the Omniscient Buddha's methods illuminating it, do not become deluded by that jhāna. Thus, their jhāna becomes a dwelling Dhamma (vihāra dhamma) for those who have destroyed the defilements—called supramundane jhāna (lokuttara jhāna). Jhāna without insight wisdom protecting it is called mundane jhāna (lokiya jhāna)—it can decline and leads to further becoming and birth. Now I will explain the jhānas in order.


The Mind Entering the Life-Continuum (Bhavaṅga)

The Four Form Jhānas: When one focuses on any meditation subject—such as Kāyagatā—until that meditation subject appears clear and distinct, clearer than the inferential view (anumāna diṭṭhi) previously determined, through the power of the mind changing from its original coarse state mixed with various objects, reaching inner clarity in a single object.

Simply put, the five aggregates gather together internally as one. Therefore, that clarity is more distinct than clarity seen with the external five aggregates. Simultaneously, the mind will flicker and sink—similar to losing mindfulness and forgetting oneself, sometimes actually losing mindfulness and forgetting oneself—then become still and solitary. If one is mindful and has practiced frequently until skilled, even with such characteristics, one knows and sees at every moment. This characteristic is called "the mind entering the life-continuum (bhavaṅga)"—it lasts only for a moment of consciousness, then disappears.

Knowing may remain, or the mind may follow various characteristics of objects. Sometimes images appear there through the power of internal formations (saṅkhāra khandha)—appearing as various things, such as fabricating a wish for this body to be rotting and foul or beautiful in some way—the image appears without one knowing. Then the other four aggregates—feeling, etc.—perform their functions appropriately. This is called the counterpart sign (paṭibhāga nimitta). Sometimes the mind is sent to see things one desires or wishes to know, and one sees them as they truly are. Sometimes those things appear there spontaneously, together with meaning and text. This characteristic is called using the internal aggregates.

Furthermore, the internal aggregates may deceive the external aggregates. For example, someone who was previously timid, when training the mind to this point, images formerly feared appear spontaneously. The perception (saññā) previously remembered as frightening makes the fear even greater, causing terror and collapse, thinking it is truly real. This is called the internal formations deceiving the external formations—because these are conditioned phenomena (saṅkhata dhamma). Through the power of grasping, it can cause the seer to lose mindfulness.

When reaching this stage, practitioners should receive guidance from those who know and are skilled. Once past this stage, one can turn the back of the hand into the palm. Most meditators aim for these things. Those who have never experienced them, hearing about them, become afraid and dare not continue.

In truth, all meditators who practice correctly experience these things—they also become an excellent source of energy and effort. This type of life-continuum leads the mind to conception for renewed existence; it cannot contemplate insight to purify subtle defilements. Therefore, it is classified as a corruption (upakkilesa).


Jhānas—From First to Fourth

The jhānas—beginning with the first jhāna—have their factors shown in stages as follows. To condense the meaning for easier understanding, jhāna must have the life-continuum as its marker. The life-continuum is shown in three types:


	Bhavaṅga pāta (falling bhavaṅga)

	Bhavaṅga calana (vibrating bhavaṅga)

	Bhavaṅga upaccheda (cutting-off bhavaṅga)



Bhavaṅga pāta: When the mind falls into the bhavaṅga, it has a flickering-down characteristic as previously described, but only for a brief moment—sometimes barely noticeable. If the meditator is practicing their meditation subject, they may forget the subject for one moment, not sending the mind to other objects, then continue practicing or return to the original object.

Bhavaṅga calana: Similar, but when reaching the bhavaṅga, the mind wanders within the bhavaṅga's object, not going out beyond it. The counterpart sign, various signs, knowledge and seeing—including light, etc.—arise very clearly in this bhavaṅga. The mind wanders within this object.

Bhavaṅga upaccheda: When the mind falls into the bhavaṅga and is cut off from all external objects—even the internal object of the bhavaṅga itself. If it is the first time or one is not yet skilled, one will not know at all. With frequent practice or skill in this bhavaṅga's characteristic, there will be a knowing awareness, but cut off from all objects. This bhavaṅga is classified as attainment concentration (appanā samādhi). Some call this appanā jhāna, others appanā samādhi—the characteristics differ slightly as described. When withdrawing from appanā samādhi to access concentration (upacāra samādhi), one is not in bhavaṅga calana. At this stage, one can contemplate insight. With bhavaṅga calana, there is mere knowledge and signs—called direct knowledge (abhiññā). These three bhavaṅgas are markers of jhāna.

The differences between jhāna, bhavaṅga, and samādhi will be shown later in the section on formless jhānas.


The Four Form Jhānas

The four form jhānas are:


	First jhāna (paṭhama jhāna)

	Second jhāna (dutiya jhāna)

	Third jhāna (tatiya jhāna)

	Fourth jhāna (catuttha jhāna)



First Jhāna

First jhāna consists of five factors:


	Vitakka — raising up any meditation subject to focus as object

	Vicāra — sustained focusing exclusively on that meditation subject

	Pīti — rapture arising from clear seeing in that meditation subject

	Sukha — happiness, lightness of body, relief of mind

	Ekaggatā — one-pointedness, the mind firmly fixed



This is called first jhāna with five factors.

Second Jhāna

Second jhāna has three factors. Through the power of one-pointedness, the mind does not need to raise the meditation subject for contemplation again. Therefore, this jhāna retains only rapture (pīti), happiness (sukha), and one-pointedness (ekaggatā).

Third Jhāna

Third jhāna has two factors. Through the power of one-pointedness, the mind is strongly absorbed in its object, focusing only on happiness—thus only happiness and one-pointedness remain.

Fourth Jhāna

Fourth jhāna also has two factors: one-pointedness focusing on that happiness becomes so subtle that happiness no longer appears (happiness is still coarser than one-pointedness), so happiness is abandoned, leaving only one-pointedness and equanimity (upekkhā).

These four jhānas have abandoned the five hindrances (nīvaraṇa) from the first jhāna onward. For the later jhānas, there is no further need for abandonment. Through the power of focusing exclusively on the mind as one object, the factors of the first jhāna are abandoned sequentially, leaving only the jhāna itself—one-pointedness. Equanimity is the result of the fourth jhāna itself.

Since the first jhāna takes an external meditation subject as its necessary cause, it has more special functions than the later three jhānas. All four jhānas take form as their cause—raising the form of the meditation subject to focus, then the mind reaches the jhāna factors. Therefore, they are called form jhānas (rūpa jhāna).


The Four Formless Jhānas

In most suttas—such as the Ovāda Pātimokkha—the Buddha taught only the four form jhānas. Even when teaching the benefits of developing Kāyagatā meditation, He taught ten benefits, including "attaining jhāna without difficulty."

However, when discussing the dwelling Dhammas of those who enter the attainments, the formless jhānas are included. The eight jhānas are sometimes called the eight liberations (vimokkha), though the characteristics differ slightly. The meaning, flavor, and objects of the first three liberations are the same as the first three form jhānas. For example, the first liberation: "One having form sees forms." But the form jhānas only go to the third; the fourth form jhāna is presented as a form liberation. The fourth formless liberation includes the cessation of perception and feeling (saññāvedayitanirodha) combined with the eight jhānas, making nine.

All these jhānas are entirely mundane (lokiya). But when a noble person enters jhāna, that jhāna becomes supramundane (lokuttara) accordingly—like the king's slippers: when a commoner uses them, they are just ordinary slippers. This is clearly seen in the eight liberations—the Buddha taught Ānanda: "Ānanda, a monk can master these eight liberations with five weapons—entering the liberation in forward order, in reverse order, entering the liberation he wishes, entering and emerging as long as he wishes—thus attaining liberation of mind (ceto-vimutti) and liberation by wisdom (paññā-vimutti)."

Therefore, I will present the four formless jhānas here for those interested to investigate at the appropriate time.

Base of Infinite Space (Ākāsānañcāyatana)

Having attained the fourth form jhāna, with the mind fully entering appanā—this jhāna is said to be the basis for direct knowledge (abhiññā). When one wishes to know or see something, one directs the mind to that knowledge (withdrawing from appanā to access concentration), and what one wishes to know appears clearly.

If not doing that, but continuing with formless jhāna, one focuses on the factors of the fourth form jhāna—one-pointedness and equanimity—as object, until the mind becomes still and fixed, with nothing, not attending to one-pointedness and equanimity—only emptiness and openness remain, like space. The first formless jhāna takes this as object—called the Base of Infinite Space.

Base of Infinite Consciousness (Viññāṇañcāyatana)

The second formless jhāna—through the power of the mind confidently inclining toward jhāna—sees the characteristic of the knower: the mind grasps space. Space is external; consciousness is what grasps space as object, then praises it as self, person. Consciousness receives objects from external sense bases, thus consciousness turns and deceives. Now consciousness has transcended the sense bases; consciousness has no distinguishing mark, is completely pure, delighting in that consciousness, taking consciousness as object, suppressing hindrances, abiding in that purity. This is called the Base of Infinite Consciousness, the second formless jhāna.

Base of Nothingness (Ākiñcaññāyatana)

The third formless jhāna—consciousness is formless mind. When fixed on consciousness, external signs coming through the five sense bases are not received. Focusing only on the subtlety and purity of internal mental objects, the mind focuses on the knower, observing the subtle, seeing only the subtle. The more the mind inclines toward subtlety, the subtler it becomes, until there is almost nothing. Nothing at all remains (no coarse object). This is called the Base of Nothingness, the third formless jhāna.

Base of Neither Perception nor Non-Perception (Nevasaññānāsaññāyatana)

The fourth formless jhāna—through the power of focusing "there is nothing here" like this. When the mind thus inclines toward subtlety, perception of this and that does not exist. But the one inclining toward subtlety and knowing that subtlety has been reached still exists—just the knower, not attending to anything, attending only to subtlety as object. Therefore, here it cannot be called perception (memory of a coarse object)—that is gone. It cannot be called no perception—but the memory of "subtle" still appears. This jhāna is called the Base of Neither Perception nor Non-Perception, the fourth formless jhāna.

Cessation of Perception and Feeling (Saññāvedayitanirodha)

Having reached the fourth formless jhāna, readers should also read about the special jhāna—Cessation of Perception and Feeling—as it is in the same series and the culmination of all these jhānas. When one is skilled in the fourth formless jhāna and wishes to enter Cessation of Perception and Feeling, one takes that fourth formless jhāna itself as object, by not taking any meaning as a sign or object before entering.

According to Dhammadinnā Therī's explanation to Visākha the laywoman: She did not think "I will enter," "I am entering," or "I have entered"—just inclining the mind to enter, having trained the mind like that before entering. When entering, verbal formation (vacīsaṅkhāra—thought) ceases first, then bodily formation (kāyasaṅkhāra—breath) and mental formation (cittasaṅkhāra—feeling) cease afterwards.

Exiting also without such thoughts—having determined before entering: "I will enter for this long, then exit." When exiting, mental formation arises first, then bodily formation and verbal formation arise in sequence. Upon first exiting, three contacts—emptiness contact, signless contact, wishless contact—touch, then the mind inclines toward seclusion.


Concentration (Samādhi)


Eseva maggo natthañño dassanassa visuddhiyā

This is the only path; there is no other for the purity of vision.



Concentration: When focusing on any meditation subject—such as the body—the mind becomes stable, fixed in a single object, but without entering the bhavaṅga called jhāna. One has mindfulness and clear comprehension (sati-sampajañña) firmly established, knowing oneself—knowing when the mind is coarse and when subtle—knowing and seeing truly according to one's state. If various mental objects arise at that time, the mind is not disturbed by them, knowing "that is a mental object, that is the mind, that is a sign," etc. When wanting to see that mental object, one can see it; when wanting to release it, one can release it. Sometimes one has a method to contemplate that mental object to gain wisdom, generating clear knowledge and true seeing of that mental object. Like a person sitting at a four-way intersection, clearly seeing people coming and going from all four directions—when wanting to interact with them, one can; when not wanting to, one continues one's own function. This is called concentration (samādhi).

Concentration is distinguished into three levels:

Momentary Concentration (Khaṇika Samādhi)

The concentration focusing on the meditation subject—the mind sometimes gathers, sometimes not, in moments. The meditation subject is sometimes clear, sometimes not—like lightning flashing at night. This is called momentary concentration.

Access Concentration (Upacāra Samādhi)

The mind gradually becomes somewhat stable, not letting go to follow objects intensely, but stability does not reach being fixed on a single object. If it wanders, it stays within the mind's domain—like a monkey on a chain tied to a post, or a quail in a cage. This is called access concentration.

Attainment Concentration (Appanā Samādhi)

The mind becomes stable to its fullest extent—even for a moment, it does not allow itself to be distracted by objects. One-pointedness is fully immersed, still, fixed—the mind clear and bright in one thing only, no longer seeking self or not-self. Inner mindfulness and concentration, if perfectly balanced, require no guarding or effort—mindfulness, clear comprehension, and concentration guard themselves.

Appanā samādhi is very subtle. When reached, breathing almost disappears. When first entering, it seems like drowsiness, but not to the point of losing mindfulness and entering bhavaṅga. At the junction, this is called change-of-lineage mind (gotrabhū citta).

If fully entering appanā with mindfulness present, it is called appanā samādhi.

If without mindfulness, the mind inclines into bhavaṅga, reaching one-sided calm, or with some mindfulness but focusing only on delighting in the happiness arising from that subtle calm—this is called appanā jhāna.

Appanā samādhi is similar to one who is skilled in entering appanā jhāna—able to enter and exit as desired, able to remain anywhere for as long as desired. This is called supramundane jhāna (lokuttara jhāna), the dwelling Dhamma of noble ones.

When first entering appanā samādhi, if mindfulness is insufficient, one loses oneself and it becomes appanā jhāna.


Jhāna and Samādhi: Differences

Jhāna and samādhi differ in characteristics and special qualities briefly as follows:

Jhāna—whether coarse or subtle—the mind enters bhavaṅga, then focuses on or delights in the exceptional happiness arising from one-pointedness alone. Mindfulness and clear comprehension disappear; if present, they cannot cause wisdom to see the Noble Truths clearly—they merely exist. Therefore, the hindrances etc. are not yet abandoned—only calmed.

Samādhi—whether coarse or subtle—when reaching samādhi, mindfulness and clear comprehension are complete according to level and capacity. One contemplates Dhammas—beginning with the body—searching for causes and effects within oneself until seeing clearly and firmly according to reality: "When this exists, that exists; when this is not, that is not," etc., according to one's level. Therefore, samādhi can abandon defilements such as personality view (sakkāya diṭṭhi).

If samādhi's mindfulness is weak, unable to maintain its state, it slips into bhavaṅga and becomes jhāna.

Whenever jhāna's mindfulness and clear comprehension become strong, it immediately becomes samādhi.

In the Visuddhimagga, samādhi is shown as identical with jhāna—for example, "samādhi accompanied by vitakka, vicāra, pīti," etc. Sometimes samādhi is shown as the cause of jhāna—"samādhi is the cause for attaining higher jhānas." Sometimes samādhi is shown as jhāna itself—"samādhi as belonging to the sense sphere, form sphere, formless sphere."

What I have presented is not different—I have merely distinguished tranquility, jhāna, and samādhi to recognize their characteristics when they arise specifically, so that practitioners will not be confused. What the wise have presented is extensive, difficult for those with little memory to use for knowing.


Signs (Nimitta)

Having explained jhāna, samādhi, and bhavaṅga, I must not forget the delightful flavor—signs (nimitta)—that arise during these states, which almost every meditator greatly desires.

In truth, not all signs are truly real. Some signs are methods for contemplating to see reality. If one contemplates a sign incorrectly, one goes astray. If one contemplates correctly, good—wisdom arises. Some signs are truly real—signs that are like fortune-tellers requiring no analysis.

Signs arise spontaneously—they cannot be fabricated. They arise from two causes: from jhāna or from samādhi. When one develops and maintains these two Dhammas so they do not decline, signs arise spontaneously—like a tree with flowers and fruit: take care of the tree itself, don't just beg for flowers and fruit. When the tree matures, one day you will surely receive flowers and fruit—better than just begging for them.

Signs Arising from Jhāna

Whenever the mind falls into jhāna, various signs—such as foulness—arise in sequence as previously described: to reach jhāna, the mind must first enter bhavaṅga. This bhavaṅga is truly the measure of jhāna.

If arising in the sequence of bhavaṅga pāta, the sign flashes briefly then disappears with the bhavaṅga.

If bhavaṅga calana, once arisen, the bhavaṅga wanders delighting in that pleasant sign, thinking it real. If the sign is frightening, one may tremble with fear, lose courage—sometimes knowing it is a sign, not real, but not abandoning it because the bhavaṅga has not declined. Bhavaṅga calana is the basis for the ten corruptions of insight (vipassanūpakkilesa)—such as light, etc. If one does not reach bhavaṅga but has strong mindfulness and clear comprehension as the basis for wisdom, insight wisdom arises right there—the sign becomes an access concentration sign.

As for bhavaṅga upaccheda, no signs appear. If any appear, one must withdraw to bhavaṅga calana first. Thus, signs are at bhavaṅga calana.

Signs Arising in Samādhi

Signs arising in momentary concentration flash briefly and disappear—like someone with epilepsy seeing flashes in the eyes, not catching what it was. Even if remembered, it is inferred afterwards—similar to bhavaṅga pāta.

If arising in access concentration, signs are clear and distinct—the basis for insight wisdom. For example, when contemplating the five aggregates, as the mind falls into access concentration, or enters appanā samādhi then withdraws to access concentration, signs appear clearly according to reality through knowledge and vision (ñāṇadassana) there.

For example:
- Seeing the form aggregate like a water bubble—arising then breaking.
- Seeing feeling like a foam bubble—a lump floating in, hitting the shore, then dissolving into water.
- Seeing perception like a mirage—appearing real from afar, but when reaching its place, the mirage disappears.
- Seeing formations like a banana tree—no essence in the trunk.
- Seeing consciousness like a magician—deceiving the mind into believing, then the owner disappears to deceive elsewhere.

These witness insight wisdom, showing clearly that beings with five aggregates are all like this. Aggregates have this nature. Aggregates are nothing at all—they appear only to themselves. Grasping and clinging disappear; perversion (vipallāsa)—thinking aggregates are self, person, etc.—no longer exists.


Insight Wisdom (Vipassanā-ñāṇa)


Natthi paññāsamā ābhā, paññāya parisujjhati

There is no light like wisdom; one is purified by wisdom.



Insight wisdom is the direct result of access concentration. It was explained earlier that access concentration is the basis for wisdom factors. Insight wisdom arises only when concentration is first established—not from jhāna, which only focuses on calm and happiness one-sidedly, and not from appanā samādhi, which has abandoned external conventional perceptions.

Indeed, when the mind has not yet reached appanā samādhi, insight wisdom cannot abandon its conventions to reach the destruction of defilements (āsavakkhaya). But appanā is subtler than external perception—how can it be used to see formations clearly?

Appanā insight wisdom is the judge; access insight wisdom is the investigator. Without investigating the case thoroughly, how can the judge sentence grasping? Even if appanā insight wisdom sees the fault of grasping as wrong, without sufficient evidence, it remains inconclusive. Therefore, insight wisdom takes these formations as witnesses and access concentration as the court. Insight wisdom is shown in ten stages:


	
Sammasana-ñāṇa — Wisdom contemplating formations internally, seeing their impermanent nature, then contemplating external formations as the same, or unifying both and contemplating thus.



	
Udayabbaya-ñāṇa — Wisdom contemplating the arising and passing away of formations.



	
Bhaṅga-ñāṇa — Wisdom contemplating only the dissolution of formations.



	
Bhaya-ṭṭhāna-ñāṇa — When wisdom sees as in bhaṅga-ñāṇa, strong fear of formations arises.



	
Ādīnava-ñāṇa — Wisdom contemplating formations as dangerous and fearful—like lying on a burning house.



	
Nibbidā-ñāṇa — Wisdom contemplating as ugly and wearisome—that we deludedly grasped the bad as good.



	
Muñcitukamyatā-ñāṇa — Wisdom contemplating formations, wishing to escape from them—like a fish in a net or bird in a snare.



	
Paṭisaṅkhā-ñāṇa — Wisdom contemplating formations seeking a way to survive using various methods from the previous six knowledges.



	
Saṅkhārupekkhā-ñāṇa — Wisdom contemplating formations thus, seeing clearly according to reality with nothing hidden, no need to believe others, all doubt gone, equanimous toward all formations.



	
Saccānulomika-ñāṇa — Wisdom contemplating formations in conformity—backwards: "As it truly is, so it exists. Only perception and grasping take it as this or that. But formations remain as before, unchanged." As the Buddha taught Ānanda: "Ānanda, only after contemplating formations truly with the three characteristics can one have conforming tolerance (khantānuloma). Otherwise, conforming tolerance is impossible."





Some sources list only nine insight knowledges, omitting sammasana-ñāṇa, leaving nine. I have presented all ten here to show the subtlety of insight.

In truth, these ten insight knowledges cannot arise simultaneously in one mind moment. They arise based on the level of concentration—concentration is the criterion.

Concentration Level and Wisdom

If concentration is very strong, or freshly withdrawn from appanā, the six knowledges—udayabbaya, bhaṅga, bhaya, ādīnava, nibbidā, muñcitukamyatā—often arise.

If access concentration is strong, the two knowledges—sammasana and paṭisaṅkhā—often arise.

Simply put: strong access concentration leans toward wisdom; strong appanā concentration leans toward tranquility.

When tranquility and wisdom have equal strength—neither superior nor inferior—saṅkhārupekkhā-ñāṇa arises. Another term: magga-samangī (possessed of the path).

Saccānulomika-ñāṇa (Conforming to Truth Knowledge)

This knowledge contemplates in conformity with truth, not contradicting worldly conventions. Whatever reality is, it proceeds accordingly. As for the reality of those who truly know and see, it does not decline with them. If it is supramundane, noble ones contemplate in conformity with their own Noble Truths—seeing four realities: conventional truth, designated truth, absolute truth, noble truth. The noble ones' knowledge is thus called complete knowledge (vijjā).

Sammasana-ñāṇa (Comprehension Knowledge)

Sammasana-ñāṇa is the original insight knowledge—the basis for the other nine. When this knowledge performs its function, the other insight knowledges arise in between as appropriate. For example, when sammasana-ñāṇa contemplates all formations with the three characteristics, when suffering is clearly seen, bhaya-ñāṇa arises; when impermanence is seen, bhaṅga-ñāṇa arises; when not-self is seen, muñcitukamyatā-ñāṇa arises, etc. Therefore, sammasana-ñāṇa is the basis for the other nine.

In the Paṭisambhidāmagga, Venerable Sāriputta extensively explains the basis for sammasana-ñāṇa. For those interested, please read that text. Including it here would make this book too large. I will present only a brief summary: Wisdom contemplating all formations—internal, external, coarse, subtle, far, near, past, future—gathering them in one place, then contemplating them as impermanent, suffering, not-self; or contemplating the body's 32 aspects; or the five aggregates, six internal sense bases, six external sense bases, six contacts, six consciousnesses, or the four elements, eighteen elements—all this is called sammasana-ñāṇa.

Thus, sammasana-ñāṇa is very broad and is the basis for all insight knowledges. When insight knowledges beginning with sammasana-ñāṇa contemplate formations, they appear clearly in one place with the three characteristics. Only thus is it called true insight.


Perversion (Vipallāsa)

Furthermore, if the basis—concentration—is not yet stable, insight may become jhāna, causing wisdom to go astray into perversion, or become a corruption, or annihilation view (uccheda diṭṭhi) or eternalism (sassata diṭṭhi).

Therefore, insight wisdom is shown as two types: mundane (lokiya) and supramundane (lokuttara).

Mundane insight abides in mundane level, with tranquility and insight not reaching full capacity—unequal, without paṭisaṅkhā-ñāṇa as judge, with saccānulomika-ñāṇa as dwelling. Supramundane insight wisdom reaches path-possessed (magga-samangī), cutting off corruptions, perverted views, and annihilation view.


The Path (Magga)

The path of practice can proceed in the sense sphere, form sphere, formless sphere, or supramundane sphere. Any path with right view as essence, with the other seven path factors—right thought, etc., culminating in right concentration—as its factors and accessories, conjoined with that sphere, is called the path in that sphere.

Here I will explain only the path arising from insight knowledge as intended here—from developing tranquility through to insight knowledge—all this is the path way of practice for crossing beyond suffering.

Sometimes on this path, one may fall into pits, swerve, or circle—as explained—going astray into corruptions, perverted views, annihilationism, eternalism, because the path is not yet skillful, not yet smooth. If not, the examiner—knowledge of what is path and not-path (maggāmagga-ñāṇadassana)—would have no function.

But when the path is supramundane—gathered as one—there is no second path to lead noble ones astray again into wrong view.

The true path is only one. The path is generally shown as eight factors, beginning with right view, culminating in right concentration. But in some places—such as the Dhammacakkappavattana Sutta—the path of the noble ones has eight factors yet is one—the Middle Way.

Indeed, this one Middle Way is the direct path of noble ones. The other seven factors are included in that one factor—right view. Right view must abandon past and future perceptions, contemplate the aggregates, know and penetrate, seeing all things according to reality—both external and internal aggregates, coarse and fine, equal with the five aggregates. Sammasana-ñāṇa strikes the sixteen doubts, cutting them with paṭisaṅkhā-ñāṇa, crossing the flood of saṁsāra with upekkhā-ñāṇa, reaching the one path. The mind abides in secluded calm through knowledge, through the power of path-abandonment (magga-pahāna). The seven factors—right thought, etc., culminating in right concentration—cease their functions. This is called the Middle Way, the one path, the secluded path, completely pure.

If one defines according to characteristics—right view as seeing the four Noble Truths as they are, etc.—one does not escape the sixteen doubts. Defining right concentration as the culminating factor—as a characteristic—one surely cannot cross beyond future perception.

But when reaching the one Middle Way, one clearly knows the accessories and factors of right view—for example, contemplating meditation subjects such as Kāyagatā, foulness, etc., to escape thoughts of sensual desire. Contemplating "that is foul, that is an element," etc., is called muttering to oneself, not harming others—right speech. Performing the functions of tranquility or insight without interfering with others—right action. Having mindfulness focusing on tranquility and insight factors—having a life not wasted—right livelihood. Focusing on all tranquility or developing all insight wisdom—paddling the small boat floating in the flood—right effort. Developing tranquility and insight in sequence without backsliding, with established mindfulness, not falling from that level—right mindfulness. The mind firmly fixed, straight toward right view from beginning until possessed of the one Middle Way—without perversion, annihilation view, eternalism, or the sixteen doubts as obstacles—this is called right concentration, the true noble path factor.

The seven accessories of right view, if noble path, become one, existing in one place without differentiation—whether designated or not, they exist as that. Hence the name "One Path." These eight path factors, when possessed, become one factor in the noble one's level—once at the time of liberation, never to return at another time. Beyond this is merely practicing the path.

One might ask: If path-possession occurs only once in each noble level, then noble ones are noble only at the moment of liberation-possession—otherwise they are ordinary?

The answer: Not so. Path-possession at liberation occurs only in the noble level—it cannot be fabricated. Only the practice—tranquility and insight—can be fabricated. When these two have equal strength, liberation-possession occurs. It occurs for a moment, then disappears. For trainees (sekha), they continue higher practice again and again. For non-trainees (asekha), that practice becomes their dwelling Dhamma or their practice of effacement (sallekha paṭipadā). The Abhidhammattha Saṅgaha states that the noble path of Arahants performs the function of abandoning defilements (including the burden), then the fruit arises for a moment and disappears.

Two things cannot be fabricated: bhavaṅga mind and path-possession. Although bhavaṅga cannot be fabricated, it can be reached repeatedly because it has the burden grasped in that level. Path-possession has no burden grasped specifically in that level.

Thus, trainees who have not yet reached Nibbāna have not completely abandoned the subtle burden, but they have tasted the deathless—they have reached the stream of Nibbāna, with the characteristic of non-retrogression. Even the three stream-enterers or once-returners have fixed destiny, never falling to lower realms. Even if they have not completed the journey, stopping to rest along the way (death), they still have the destination always in mind. When awakened, their disposition admonishes them as a companion; when a suitable method arises, they immediately continue. Therefore, these two trainees cannot be said to regress—if they die midway, that level is suspended while they experience results; or their faculties are not yet mature enough to catch up. But later, no problem. They cannot be said not to regress because the disposition remains—like seeds stored inside that do not wither; even if planted in any country, when they bear fruit, the original flavor remains.

Regarding disposition: if one observes carefully, one will clearly see that everyone has different dispositions. Each person's disposition appears from childhood to old age, always showing characteristics within the same bounds. Disposition is difficult to abandon—except for the Perfectly Enlightened Buddha. Even Arahants who have destroyed defilements cannot abandon it—Venerable Sāriputta is an example. His disposition from past lives as a monkey followed him into this life; even as an Arahant, when walking in places with holes and rocks, he would sometimes jump like a monkey.


Convergence of Cycles (Samodhāna Parivaṭṭa)

Tranquility and insight, as presented from beginning to end, is the path for practitioners—no one can avoid it. Whatever the names and characteristics of tranquility and insight, as shown or beyond, no matter how many, when a meditator focuses solely on the body, seeing it as elements, as foul, etc., as described above—that is already walking within the bounds of both paths.

Practice is not like studying scripture. In practice, whether we learn little or much, we earnestly do it to truly taste that knowledge—learning to extract oneself from entanglement. Even the meditation subject learned and used for practice.

If one reaches true tranquility and insight, one abandons everything—only the knowledge and clarity arising from that tranquility and insight remain. Scripture perception does not appear there—mental designation (mano-paññatti) appears instead. Therefore, that knowledge and seeing is personal (paccattaṁ), leading to the Dhamma itself, purifying the knower and seer completely.

As for scripture study—learning to memorize texts, Pāli words, letters, etc., the Buddha's words, the root of Buddhism—this requires great perceptual memory. Meditation subjects other than this physical body, I think, are not suitable for practitioners with little scripture memory, because this body is easy to focus on, easy to know, easy to remember—it is always with us. Even if we don't know that Dhammas such as the 40 meditation subjects exist within us, when we focus on this physical body, we are developing all those meditation subjects. It is also the basis for grasping—the source of defilements, personality view, delusion of self and other.

When focusing on this physical body with the method described above, if we see clearly according to reality that this body is merely earth element, etc., even if the mind is not yet free from grasping, we are still seeing the characteristics of Dhammas—or seeing with the mind stilled and fixed through bhavaṅga factors, enough to calm the hindrances. If concentration is well-fixed, with insight arising there, it will turn back to focus and analyze this very form-formation. When seeing according to reality, one abandons this very burden.

Therefore, this physical body is suitable as an object for meditation for those with little memory. When one focuses on this form-meditation subject as object, one gains much knowledge from this form—knowing it is merely the four elements, five aggregates, six sense bases, or foul, etc. When the mind turns back from the perception-grasping that newly grasped it, entering knowledge and seeing with the original nature's knowledge and seeing, this new perception-grasping becomes quite amusing.


Tranquility and Insight

Tranquility, jhāna, and concentration arise because they take this form-meditation subject as object.

Insight sees clearly because it takes this form-formation as its basis.

Therefore, these two paths are interconnected.

When tranquility becomes strong, insight continues. When insight is fully developed, the mind rests in tranquility's object—even while insight is proceeding. For example, when contemplating formations as impermanent, the mind is calmly focusing on that single object—thus insight is clear, which means tranquility is already present. When developing tranquility—focusing on this physical body as the four elements, etc., according to reality—the mind is calmly fixed in that object, and the seeing according to reality is already insight.

Both tranquility and insight have the same path—taking this form-aggregate as the same object. They differ only at the end: when developing tranquility, the mind becomes stable and inclines toward one-pointedness until entering bhavaṅga—then insight is abandoned. This is tranquility separating from insight at the end.

If insight goes outside tranquility's bounds, or tranquility weakens causing distraction following perception—following texts and methods—this is insight separating from tranquility. Or the mind delighting in watching various signs arising from tranquility—even if fixed in that sign—this is insight transforming into a corruption of insight, insight separating from tranquility.


Liberation of Mind and Liberation by Wisdom (Ceto-vimutti and Paññā-vimutti)

When tranquility and insight have equal strength, then the eightfold path—beginning with right view—gathers into one factor. Not only the eightfold path—the four Noble Truths, the 37 factors of enlightenment, or any other Dhamma categories—all gather in that one path at that same moment. That moment is called liberation-time (samaya vimutti) or one-realization (ekābhisamaya)—knowing and penetrating all knowable things in one moment. Things not gathered in one place cannot be known. Thus, one with liberation of mind and liberation by wisdom attains liberation Dhamma.

One might ask: Why do the eight path factors become one? And the Dhammas—Noble Truths, etc.—also gather there? Those who developed this before did not know which Dhamma belonged to which category, yet when Dhammas gather as one, how do they know? I will answer by inference: The original mind is one. What is called many minds is due to the mind's manifesting activities. Since the mind is one, the pure Dhamma that liberates from conditions must also be one. One mind, one Dhamma—thus liberation is attained—called one-realization liberation.

As for those who developed this before, even if they did not previously know "this is that Dhamma," when all gather in one place, they see all: "That Dhamma is like this, with or without defilements, showing such characteristics"—all appear clearly in one place. The designations and conventions arranging them into categories based on those real characteristics thus have various names.

For the knower abiding in one place, seeing thus clearly—whether others designate or not—those things exist as they are. This is like a microscope gathering and attracting all the images before it into one place, producing all images simultaneously—but the microscope does not designate those images.

Therefore, tranquility and insight as presented from beginning to end is the path for yogis developing tranquility and insight to reach progressively higher paths. For the first three paths, knowledge, seeing, and abandonment occur according to one's level through path-possession, with fruit arising in satisfaction and fullness, then equanimity for a moment, then disappearance. Then one continues practicing the path—same for other liberation-times.

For the highest, supreme path of all paths—after the fruit, a certain mind characteristic inclines toward seclusion as object, then turns back to examine the path practice that abandoned defilements and conquered the mental objects that were abiding. This is like a farmer clearing a forest—after clearing it completely, he burns it until it becomes ash and dust. When the cleared forest is completely open, he examines that land with delight—where suitable for planting crops, he plants as he wishes.

Thus, good people who wish the deathless flavor to appear on the path—rejoice in the one path to reach peaceful seclusion. Practicing meditation as shown is not very difficult. If you know the path, in one blink, one mind-moment, you can reach the one-way path—no need to rest and sleep along the way, causing delay. Please establish faith and confidence in the path practice as your guide—the great goal we desire will surely be attained.

End of Illuminating the Path of Tranquility and Insight by Luang Pu Thate Desaraṅsī




Book 6. To the World, To the Dhamma

Phra Nirōdharaṅsī Gambhirapaññāvisiṭṭha

Luang Pu Thate Desaraṅsī

Wat Hin Mak Peng, Si Chiang Mai District, Nong Khai Province  


Preface

People these days are greatly interested in practicing the Dhamma. Whether children, young people, or the elderly, wherever they go, they mostly talk about meditation. Whether this is because there are many great monastic teachers, or because the world has advanced greatly but they cannot find the essence of the Dhamma, or for some other reason, it is impossible to know. But it is very regrettable. As for the monks and novices who have genuinely ordained in Buddhism, they show much less interest.

Nevertheless, for those who practice under teachers or follow manuals, as observed from many angles and approaches, they often fail to grasp the correct principles of practice. They practice merely according to their faith. It is admirable that they have faith as their foundation. The author would like to recommend the following principles of practice to hold to and follow.

Buddhism teaches us to:


	
Believe in kamma and the results of kamma. Whoever does good kamma receives good results; whoever does bad kamma receives bad results. No one else can take their place.



	
Practice giving (dāna): sacrificing one's own possessions to other beings and persons with a mind of loving-kindness, wishing for the happiness of others. Even if the object given is small, if accompanied by a mind of loving-kindness, it becomes great.



	
Observe morality (sīla) with a mind of intentional abstinence (cetanā virati), grounded in moral shame and fear of wrongdoing (hiri-ottappa). Whether it is the five precepts, eight precepts, ten precepts, or 227 precepts, if one has that intentional abstinence grounded in hiri-ottappa, that is the ultimate in observing sīla.



	
Develop concentration (samādhi) by seeing the danger of the mental objects that arise from the six sense bases, which wander toward the eight worldly conditions, causing endless suffering and distress. Then one relinquishes and lets go, turning inward to dwell in the mind alone.



	
Develop wisdom (paññā) by investigating all things that appear in the mind, both good and bad, seeing them as merely arising from conditions. When the conditions for those things cease, those things also cease entirely, leaving only the single Dhamma.





When a person has clearly and truly seen this with their own mind, that person's practice of the Dhamma in this Buddhism will not decline, and they will not be deluded by worthless things. They will reach the true Dhamma. Whether one calls that person a noble one (ariyapuggala) or whatever, it doesn't matter, because they have practiced the Dhamma to its ultimate conclusion, which is the mind, and have ended all doubt regarding all Dhammas.

The author hopes that this small book will be of some benefit to practitioners. When they practice as explained here.

Wat Hin Mak Peng
October 17, 1986

To the World, To the Dhamma

The Buddha arose in the world as the supreme teacher by his own right self-awakening, without any teacher or master. Then he brought the Dhamma that he had awakened to and taught it to all humankind. The Dhamma he taught is reasonable and has causes, not without reason. It is wonderful and suitable for the wise to understand. He did not force anyone to revere him. Rather, when listeners heard him, reflected on the reasons, saw that it was good, proper, reasonable, and then became inspired with faith, they came to revere him on their own. This differs from other religions and sects, some of which forbid criticizing their religion. Buddhism, in contrast, fully invites criticism. After considering and seeing clearly the causes and effects for oneself, one reveres it with freedom. And once one reveres it, one's thoughts, views, and practices all follow the same direction, without any prior coercion or agreement, but simply by cause and effect, as follows:

1. Belief in Kamma and the Results of Kamma

Kammassakā, kammadāyādā, kammayonī, kammabandhū, kammapaṭisaraṇā, yaṃ kammaṃ karissanti kalyāṇaṃ vā pāpakaṃ vā, tassa dāyādā bhavissanti.

These six things are firmly and unwaveringly established in the mind of every person throughout their life.

Kammassakā: When a person is born and reaches the age of reason, they perform actions by body, speech, and mind, in one way or another. Those actions are called kamma. Because these three are kamma, kamma is what decorates and causes one to act. When one acts, it becomes kamma. Kamma is both good and bad. When any person performs an action, the result of that kamma reflects back to themselves. Hence it is called kammadāyādā – no one else can take the result for them. Just as when a person eats food, they experience the taste, whether delicious or not, with their own tongue; another cannot know it for them. When one knows through one's own gustatory sense, that kamma then leads one to be reborn in various realms and places, such as a human, an animal, a hungry ghost, a demon, a celestial being, Indra, or Brahma, etc. Having been born, kamma leads to further rebirth. Even though we do not intend to be reborn, kamma itself leads us to rebirth. Hence it is called kammayonī.

Human beings are born because kamma has not ended. The old kamma that led to this birth itself causes us to perform new kamma. That new kamma becomes the cause for future rebirth. To explain: the new kamma in this life becomes the old kamma in the next life. Furthermore, all kamma originates from the same stream of body, speech, and mind. Therefore kamma is the kinship of kamma with itself, called kammabandhū.

After birth, one must engage in a livelihood, such as farming, commerce, trading, or government service, in order to live among others. All these actions are called kamma. We are born dependent on kamma; if not one kamma then another, or several together, we cannot survive. This is called kammapaṭisaraṇā.

Living in this world, we must have both kinds of kamma: good and bad. Good kamma results in physical pleasure and mental ease; bad kamma results in physical pain and mental distress. Therefore, it is up to us to decide in our own minds whether we will do good or bad kamma. Every person who reveres Buddhism has this view inherent in their mind, differing only in degree. One who contemplates kamma and deeply understands it, reaching a firm and unwavering conviction in the mind without backsliding, is established in Buddhism.

2. Sīla (Morality)

For one who has firmly and fully reached Buddhism, the five precepts are very easy to observe because the five precepts are the outer shell of kamma and are manifestations of this kamma.

The five precepts are included in:

Body actions (3): Killing living beings, stealing, sexual misconduct.

Speech actions (4): Lying, speaking untruth, slander, harsh speech, idle chatter.

Mind actions (3): Covetousness (wanting others' possessions), ill will (wishing harm to others), wrong view (seeing contrary to the Dhamma).

One who contemplates the Dhamma sees that the mind is the cause, the mind is the commander ordering body, speech, and mind to do evil. When the mind knows this clearly, how could the mind order body, speech, and mind to do what it would not do?

One who believes in kamma and its results as explained above, and has the five precepts as the means to guard body, speech, and mind, is said to have reached Buddhism at the preliminary level. Then they further purify their mind by practicing concentration (samādhi). If one has not reached the core of Buddhism, how can one purify one's mind through concentration? Even one's own views would not align with the Buddha's teaching. For example, holding that one can transfer the kamma one has done to another person, or that one can make one's kamma disappear by giving it to someone else to use up, etc.

Some think that sīla is observed only in body and speech, not in the mind. The mind, they say, is the domain of samādhi. Whatever body and speech do, it does not affect samādhi. They conclude that body and mind are separate and distinct. The author truly does not understand this. No matter how much he reflects, he does not understand. Let him show a bit of his stupidity.

When the author was young and wanted to kill an animal, he had to set traps, snares, or fishhooks, and spend a long time waiting. While waiting for the fish to bite, his mind was focused on the hook: "When will the fish bite?" When the fish bit, he was delighted. He does not see any moment when the mind was not trying to kill the fish. The intention was present continuously from lowering the hook into the water until the fish bit and was caught and cooked.

It must be the same for someone who kills a person. The mind of the killer must be intensely angry. If not intensely angry, they probably could not kill. When very angry, they think of killing. If they grab a gun, they lurk and watch. When they get an opportunity, they fire. Then they run to save themselves. When the authorities catch them, they interrogate: "Did you really kill him? What was your malicious intention? For what reason?" The authorities investigate the intention. If the intention was truly malicious, the punishment is severe. But if the intention was not malicious but there were other reasons leading to the killing, the punishment is lighter. And so on.

In the Dhamma, the Buddha taught: "All phenomena are preceded by mind, have mind as their chief, and are made by mind." Speaking and talking all arise from mind. Not to speak of the mind is impossible. The phrase "All phenomena are preceded by mind" is clear: "all phenomena" means every action. Doing good is called wholesome phenomena (kusala dhamma), doing evil is called unwholesome phenomena (akusala dhamma), doing neither good nor evil is called indeterminate phenomena (abyākata dhamma). In short, doing merit and demerit, or doing things that are neither.

When the author reflects on reason and on all phenomena, the idea that one should observe sīla only with body and speech, and that concentration (samādhi) is observed in the mind, he does not see that anywhere. If he fails to understand the texts written by the ancients or misinterprets them due to his own dullness and weak wisdom, then it's beyond his ability. Wherever he looks at the Buddha's words, he finds that sīla must be observed with body, speech, and mind. For sīla to arise, body, speech, and mind must all be present.

The Buddha even taught a monk who wanted to disrobe, saying: "The monastic discipline (Vinaya) in Buddhism is very extensive. I cannot keep it. I will ask permission to disrobe." The Buddha said to him: "If the Vinaya is too extensive, then just observe the mind alone." The Buddha taught to observe the mind alone, repeatedly. If we abandon the mind and teach only observing body and speech, how can that work? The author is completely in the dark. If the author is correct at all, then observe sīla with body, speech, and mind as explained from the beginning. Try it.

Laypeople must undertake the five precepts, eight precepts, ten precepts, or 227 precepts. Laypeople can observe them one by one, but don't undertake them if you can't. Because sīla has no limitation that laypeople must not do evil only in these specific ways. Monks and novices are forbidden to do evil only in these ways. Consider sīla merely as prohibitions against doing evil. That is enough. Anyone can abstain from doing evil as much as they wish. The Buddha only forbade doing evil; he did not forbid doing good, because good is the source of happiness, evil the source of suffering. A layperson with faith who abstains from evil actions that they see as bad, unwholesome, and refrains from them, is called a doer of good. If one wants to count which precept, just check: we abstain from evil with body, speech, and mind; whatever precept that matches, count it as that precept.

The Buddha prescribed the five precepts, eight precepts, ten precepts, and 227 precepts for laypeople, monks, and novices to observe, so that faithful sons and daughters of good family can keep them according to their ability. They come and request to undertake them. After undertaking, they may observe even more as an extra practice. If they sometimes break them, it is not subject to others' criticism; it is just that they lacked intention and restraint. For monks and novices who have renounced the lay state and ordained, if they break their precepts, it is truly a breach, because they have given up the lay state, which is different from laypeople. Their behavior must remain within the bounds of a monastic.

Monks are revered by laypeople; they cannot lower themselves to the level of laypeople. Some monks say: "The monk's precepts are 227. If we miss nine or ten, it's no big deal. Laypeople have only a few; if they miss one, they have four left; miss two, three left; miss three, two left; miss four, one left; miss five, none left. So we should be very careful." Such talk is boasting about evil. We monks should not boast. We ordained in Buddhism to seek the greatest possible goodness. We should be ashamed of evil. Even a little evil should be exposed, not hidden.

In truth, the Vinaya that the Buddha prescribed reaches to body, speech, and mind. What is expressed through body and speech reflects the mind. The mind thinks, concocts, and then commands body and speech to act, as explained earlier.

The Buddha prescribed the Vinaya so that ignorant monks and novices could practice accordingly. It is a great blessing for us. He forbade unwholesome, unseemly, improper behavior for the sake of our own good, not for others' benefit nor for his own. We have no other refuge; the Buddha pointed out the way. That is a great blessing.

If one observes sīla without reaching the mind, it is difficult, or like a cowherd waiting for nightfall to drive the cows into the pen so he can rest and sleep comfortably. Not understanding that sīla is for the purity of body, speech, and mind. The longer and more you keep it, the purer you become. You could keep it for life. Then you can abandon evil in this very life. People do not know sīla (our own nature) and do not understand sīla (abstinence), the prohibition against doing evil. So they blame the Buddha for prescribing many precepts that are too hard to undertake.

Some people say: "The longer you ordain, the more Vinaya you see, only prohibitions. That's an offense, this is an offense, the more sins. Better to ordain for 7-15 days, then no offenses." Such a view is pitiful and deplorable. Buddhism has been propagated in our country for over two thousand years, yet the light of Dhamma has not reached their minds. It's truly sad, like a turtle lying by a lotus never knowing its fragrance.

When sīla reaches the mind, we no longer have to guard sīla; sīla guards us. Whether standing, walking, sitting, lying down, in any posture, sīla is vigilant in every posture, not allowing any violation of evil. Even when the mind merely thinks of doing evil, we know it and are ashamed of that evil thought, even though others have not yet perceived that thought. Where could anger, hatred, ill will come from? The heart is filled entirely with loving-kindness and compassion.

Sīla is the normalcy of body, speech, and mind. If the mind is not normal, body and speech cannot be normal. Body and speech are under the control of the mind, as explained earlier. Therefore, those who truly wish to reach the religion must train their minds further in concentration (samādhi).

3. The Practice of Concentration (Samādhi)

The practice of samādhi is nothing other than training body, speech, and mind again. Whatever method one uses, if one practices within Buddhism, it is necessary to train these three together. Because Buddhism teaches only body, speech, and mind; it teaches nothing else besides these three. These three are the foundation. Whether teaching sīla, samādhi, or paññā, it does not go beyond these three.

As long as we speak of Buddhism, of practice, of the path, fruit, and nibbāna, we cannot go beyond body, speech, and mind. As long as there is conventional designation (sammuti), we must speak of these three. Until one attains nibbāna without remainder of clinging (anupādisesa-nibbāna), they must be used.

(Buddho)

To practice samādhi, reciting "Buddho, Buddho" with the Buddha as the object, one must recollect the Buddha's virtues in truth: that he knew thus, contemplated thus, then taught beings thus, prescribed the Dhamma-Vinaya thus. When contemplating this, faith gradually strengthens. At a certain moment, the mind will unify into samādhi without intentionally wanting it to unify, but it will unify. It forgets past and future, becoming present. The mind is clear and bright, alone, not involved with anything. There is an indescribable happiness, unlike any happiness experienced in the past. The body and mind are satiated, fresh, and cheerful. Even if one does not eat for fifteen days, one does not feel hungry. Even though one sits reciting "Buddho" in one place, not running after objects, the mind runs after objects by itself. It investigates and purifies with its own wisdom until there is no way out, until cornered, then it unifies as described.

(Kāyagatāsati)

Some practitioners develop samādhi using kāyagatāsati, focusing on this body as the object. The 32 parts, beginning with head hair. For example, focusing on head hair, or whatever within the body. One may contemplate as foul (asubha), seeing the whole body or parts as rotting, putrid, loathsome. Or contemplate one's own body but it appears as someone else's foul body. When it appears, the mind fixes on that foulness and can stay long. If the mind does not fix on foulness, it cannot stay long. Sometimes the foulness is grotesque: the body splits into small and large pieces, full of maggots burrowing. The moment one sees that, one vomits completely. The clarity in the mind feels that intensely.

(Ānāpānasati)

Some practitioners use ānāpānasati (mindfulness of breathing) as the object. Contemplate the in-breath and out-breath. Inhaling, we die; exhaling, we die. Human death is just this: only the breath in and out. Then place the breath at the tip of the nose and focus only there, not elsewhere. The breath will gradually diminish until it disappears entirely, leaving only awareness. For one with strong mindfulness, that awareness lasts long. For one with weaker mindfulness, the breath vanishes abruptly, and there is complete silence, no feeling at all for a very long time. Then one regains awareness as if waking from sleep. Sometimes it feels like dreaming of doing various strange things. Upon awakening, one remembers some, forgets others. But in truth, it is not sleep; the mind has entered the life-continuum (bhavaṅga). That is also good, better than a distracted mind without bounds. It becomes still. Then, having gained strength, one starts again. Do it often, it happens often, become skilled. It will correct itself. Even if it doesn't become something, it's okay. Many things and many phenomena arise, that's fine. Just know them as they arise. Do not be deluded into thinking those phenomena are real or substantial.

(Maraṇānusati)

Some practitioners use mindfulness of death (maraṇānusati) as the object. They contemplate every part of this body as being dead. We are truly sitting and lying down in the company of death. One becomes convinced that it is truly so. The body appears lying dead before one's eyes, sometimes covered with flies, with a foul smell spreading everywhere. One becomes so convinced that one cannot stay among others, fearing they will be repulsed, and wanders alone.

There are many methods of practicing samādhi, and various signs (nimitta) appear depending on each person's disposition. One can use any recitation. In the meditation manuals, forty are listed: ten kasiṇas, ten asubhas, ten anussatis, four brahmavihāras, one perception of loathsomeness of food, one analysis of the four elements, four formless spheres. Or anything beyond these forty. When meditating, just keep the mind fixed on a single object, not letting it waver among various objects. When the mind is established on that single object, some people may experience various signs: light like sunlight, moonlight, or twinkling stars. But do not understand that they are real; they are just signs. If you become deluded and enjoy watching them, they will proliferate endlessly. Understand that they are merely signs, arising from concentration. Then bring them back to the mind that sees them. See that what the mind sees is separate from the mind; the seeing mind is another thing. Then seize that seeing mind, and the signs disappear. Sometimes forms appear: Buddha images, arahants, Indra, Brahma, ghosts, hungry ghosts, demons, etc. Sometimes there is the fragrance of incense wafting everywhere, sometimes a stench like something dead. Whatever arises, just seize the mind that is sending out to receive the sign. Do not let the mind follow the sign at all, otherwise you will become delighted and deluded, and wrong perceptions (vipallāsa) will arise, hard to correct.

Nimitta (Signs)

Some teachers instruct to take the nimitta as the object. If nimitta does not arise or one cannot grasp it, they say the defilements are thick or one lacks merit and pāramī. Those who follow become discouraged and give up meditation. Some people never get nimitta no matter how much they practice. Others get nimitta after a short time. That is due to their past merit and disposition, and their mind inclining firmly.

Even though nimitta is not the true path to liberation, it is a kind of recreation for noble ones. The noble ones know and understand it as it truly is, using it as a dwelling Dhamma (vihāra dhamma). Just as we ordinary people have work as our dwelling. Some, like the dry insight workers (sukkhavipassaka), do not have nimitta. They contemplate the Dhamma as their dwelling, such as contemplating their own physical body to see arising and passing away, or foulness (asubha) as it truly is. No one can deny that this body is foul, with impurities flowing out all over it — sweat, etc., saturating the body. Seeing it as wearisome and deplorable. To be born a human and embrace such unwholesome things — those who do not contemplate truly think it is good and delight in what is foul and loathsome.

Recitation Words

The author has given only three or four examples of recitation words. There are many more. Anyone can designate whatever they like, but take only one, not many. If you take many, you will waver and be uncertain, and samādhi will not arise. Understand that recitation words are just lures to bring the mind together. Once the mind is unified, the recitation must be let go. Just as bait is used to lure a fish to bite the hook; once the fish bites, the bait is no longer involved; you only take the fish. If you cling to the recitation, the mind will not withdraw and become subtle. The same with nimitta: when unified in samādhi and nimitta arises, if you don't let go of that nimitta but cling to it, the mind will not progress or may even withdraw from samādhi.

It is natural that meditators need to use recitation words and may experience nimitta for those destined to have them. No one can bypass this. One could contemplate only the mind without preliminary recitation, but when the mind weakens, one cannot catch the mind. The most certain is to contemplate one's own body. If not all of it, then a part. Simply contemplate to see it as just elements, not self, merely a conditioned phenomenon (sabhāva dhamma). Then let it go, leaving only the mind. Because everyone has attachment and clinging to this body from birth. Even when practicing samādhi and the mind unifies so that there is no body, when nimitta arises, one still clings to the body.

For example, an old lady said she meditated well, and others agreed. While eating, she meditated and ate, her mind unified so that she forgot to eat. While boiling water, it boiled dry, leaving only the pot. One day she meditated and saw herself lying across a road. A car was coming, and she was ready to die, saying "Die or not, I'll lie here." When the car came close, she got up without knowing it. Clinging to self is that deep.

Mind, Speech, Body

As long as a person is in this world, even if the body breaks apart and dies, the mind still clings to this body. When it wants to manifest this body to human beings who have human bodies, it must manifest as a body in various forms: ghosts, demons, deities, Indra, Brahma — all these still cling to a body. When they want to show their body, they manifest in various genders and characteristics. Even when experiencing the results of kamma, the same holds. Without a body, the mind cannot manifest at all, because the body is the field and stage for all kamma.

Samādhi is a matter of the mind, but the author sees it as also involving speech and body. Because without mind, how could speech and body exist? When mind exists, thoughts (vitakka) as speech must arise. When thoughts arise, they must wander to material forms (rūpa), to people, animals, or all kinds of objects. Without these, the mind would have nothing to cling to, and mind would not exist. Our human mind is not coarse or subtle; from the sensual plane (kāmāvacara), to the fine-material plane (rūpāvacara), to the immaterial plane (arūpāvacara), it must have material forms as support. Internal and external sense bases contact each other, with the knower always present. Even the immaterial-sphere mind (arūpāvacara citta) has that immaterial mind as its dwelling. One who has attained the immaterial jhānas sees the material mind clearly through the internal sense base of their own heart.

Internal sense base here does not refer to the eye, ear, nose, tongue, body as the six internal sense bases, but rather an internal sense base further within: the one who has abandoned the internal sense bases of eye, ear, nose, tongue, body entirely, yet the eye, ear, nose, tongue, body of the mind still exist. This is called the divine eye, divine ear, etc. When seeing, one does not use this ordinary eye but the mind's eye. The forms seen by the mind's eye are not the forms seen by our ordinary eye; they are forms that the ordinary eye cannot see. Sounds heard by the mind's ear are more beautiful than ordinary sounds, and heard only by oneself alone. Similarly for smells, tastes, and tangible objects contacted by the mind's internal sense base: they are profound, reaching the heart, known only to oneself alone, others cannot know.

One's Own Opinion

The internal sense base of the mind is difficult to describe. For those who have not practiced to see their own mind first, no matter how much you speak, they won't understand. Using ordinary language as a medium is difficult. You must use similes and metaphors. That is why practitioners often disagree. The greater the monastic teacher, the more they go their own way, teaching disciples according to their own opinions, not holding to the Buddha's teaching as the standard.

The internal sense base of the mind described above is also deceptive. You cannot believe it entirely as real. Everything in this world, real and fake coexist. All conditioned things (saṅkhārā) that exist in this world, whether material objects, animals, humans, are all deceptive and illusory. The world is our mind, deceiving the mind into being deluded by things as real, but those things are only illusions. They arise and then dissolve according to their nature. For example, humans arise from the four elements coming together, forming a lump called a material lump. The human mind then designates it as a human, female, male, young, old, marrying, having children, falling in love, desiring, liking each other, then getting angry, harming each other. All work and professions are the same: before finishing, they break apart and die. Others are born to continue. This goes on forever.

All these things, from birth to death, leave nothing behind. So what is real? Apart from the fact that they are a certain condition that arises and ceases. As long as the mind exists, the human world exists. And this world continues to deceive the mind into infatuation.

The world that lacks consciousness still deceives the conscious mind. For example, trees, mountains, earth: they arise with various characteristics, as bushes, lush green, beautiful, making people exclaim how lovely. Mountains, cliffs, caves, rocks, soil, ponds, wells, lakes with water and fish swimming in schools. People see them and are delighted, as if those things were real. Soon they disappear from memory, or we are separated from them. Nothing remains in this world; everything is impermanent.

Since worldly things are deceptive, worldly Dhamma can also be deceptive. We can see this when sitting in meditation. When the mind is about to unify into samādhi, we may startle as if pushed. Sometimes the body splits in two, causing fright, thinking it's real. Some people, when the mind unifies, see a bright light and think it's real; they open their eyes and see nothing. Some, when the mind unifies, hear a sound like thunder, startle, and then nothing. Some think it's real and go mad. Worldly Dhamma (lokiya dhamma) necessarily deceives like this. When contemplating this body as foul, foulness arises to deceive us, causing various fears.

Mind Deceives Mind

We train the mind to reach Dhamma, but as long as the Dhamma is still worldly, it can deceive. Therefore the Buddha said, "Mind deceives mind." How can we observe that mind deceives mind? These matters are difficult if we don't understand the matters of citta (mind) and heart (jai).

Mind and heart are different. In common parlance, people say "heart, heart" meaning the center or the neutral point. Whatever is neutral, they call "heart." For example, "heart of the hand" means the center of the palm. "Heart of the finger" means the middle of the finger. Even "heart of a person" means the middle of the chest. In truth, the heart is not in the middle of the chest. The heart is everywhere we direct our feeling. If we direct our feeling to a post, a wall, or a fence, the heart goes there. The heart has no substance. Wherever we place our feeling, the heart is there. This is speaking of "heart" according to common understanding.

Now when speaking of "mind" and "heart" in our language, they are often paired, such as "mind and heart not well," "practice samādhi to make your mind and heart comfortable," or "that person's mind and heart is troubled, make your mind and heart peaceful." In Buddhism, similarly, the Buddha said: "Cittaṃ dantaṃ sukhāvahaṃ" — the mind that is tamed brings happiness. "Mano pubbangamā dhammā, manoseṭṭhā manomayā" — all phenomena are preceded by mind, have mind as chief, are made by mind. Thus, mind and heart are probably not identical but synonyms.

Citta (Mind)

If we contemplate according to common sense, mind makes us think, consider, concoct all sorts of things, a hundred, a thousand, ten thousand, difficult to restrain. Even while sleeping, we think and go to various places, doing various tasks — that's dreaming. This is the mind concocting according to objects. The sleeper sees this clearly. Even while we are awake and mindful, it doesn't obey. When our mind is angry at someone, displeased, angry to the point of not eating or sleeping, we try to forbid it, saying that is not good, it causes useless suffering, but the mind won't let go. Even though one part of the mind sees the danger, the mind is hard to restrain. It can make us fall into hell while still alive.

If we train our mind until we see clearly that the mind is one thing, and defilements like anger are another, then we should not take those defilements into our mind. The mind will then be free from defilements and become independent. It sees anger clearly: the mind has a defilement called anger; anger is not the mind, but we have taken it into the mind. When we see this clearly, we can smile. The same for concocting, forming, and perceptions. They all arise from the mind grasping them. Knowing this, separate the mind from defilements like anger, and keep only the mind. Then we will be happy at all times.

Jai (Heart)

Now let's speak of heart. Heart is the common sense that people generally refer to — the neutral point of anything. Whatever is neutral, they call heart. For example, the heart of the hand is the center of the palm. The heart of the thumb is the center of the thumb. For a round object, measure from the outer edges, the point that falls in the center is called the heart or center. Even for a person, when speaking of the heart, one points to the middle of the chest. In truth, that is not the true heart, but the "heart-base" (hadayavatthu), the organ that pumps blood to the body. The true heart has no substance and is everywhere in the body. We can place the heart anywhere. If we place it at the tip of the toe, feeling appears there. At the fingertip, on the head, anywhere, feeling appears there. Even if we send it outside the body, to the monastery wall, the assembly hall, the pavilion, feeling is there. This is ordinary human feeling. But the heart of a practitioner who has reached "heart" is not like that; it is another thing.

The heart of a practitioner who has reached "heart" means the knower, neutral and still, but knowing that it is still and neutral, neutral to all things, good and bad, coarse and subtle, merit and demerit, past and future, even present — neutral to all. This is called "heart." The nature of the true heart has nothing at all, only the knower. It is called the knowing element (dhātu rū). The stillness is an aspect of heart; the knower is the true heart.

All defilements arise from the citta (mind). The mind wanders and brings them in, then the mind itself grasps them, concocts them into this and that, everything. It clings to self, to me, to him, to us, even external objects like bowls and cups. When they slip from the hand and break, one exclaims, "Oh, I die!" Thus all defilements — this mind brings them in insatiably, from birth to death, never letting go. One who is born and encounters the Buddha's teaching, learning to let go of all defilements and unwholesome states, is considered fortunate.

From now on, knowing mind and knowing heart, when speaking about samādhi and meditation, we will speak only of mind and heart. No other topics. Because the practice of samādhi and meditation is solely about mind and heart. And we can speak briefly and easily. Mind is what must be trained, because defilements arise from it, as explained. Those who wish to purify their defilements must purify their mind. Heart need not be purified. When mind is purified, heart becomes clear immediately, because mind and heart are the same, differing only in aspect. Mind has various activities; when mind stops, having no activities, it becomes heart. As the Buddha said: "Whatever mind, that is heart." Therefore, we who wish to abandon defilements must purify the mind. Purifying elsewhere or in others is not in line with the Buddha's word.

Mind has no substance. Without an object for the mind to hold, it is hard to grasp. Therefore, take a recitation word like mindfulness of death (maraṇānusati) or mindfulness of breathing (ānāpānusati) as the anchor. Meditate with the object "maraṇaṃ, maraṇaṃ" or ānāpānasati. Contemplate your own death, or the breath: if you breathe in and don't breathe out, you die; if you breathe out and don't breathe in, you die. Human death is just this breath. While contemplating, let the heart truly believe that you will certainly die. If the mind does not genuinely incline to believe, but merely contemplates superficially, it is hard to attain samādhi. The speed of meditation depends on one's own faith. When the mind fully inclines to belief, it will unify into the life-continuum (bhavaṅga), becoming jhāna, not just samādhi.

Jhāna and Samādhi

Jhāna: As we train the mind, it inclines solely toward peace, then bhavaṅga arises, like sleeping or fainting, then one experiences something in another world (the world of the mind), or startles, is frightened, various things, whatever arises. In summary, when the mind inclines to peace and bhavaṅga arises, that mind is in jhāna. When in jhāna, there is great happiness, diligence, perseverance, no laziness, wanting to practice always, day and night. Even with work to do, one does not feel tired; work is not neglected, even better than before jhāna arose.

Samādhi: The practice is the same, the recitation words are the same, but the contemplation differs. One contemplates to see clearly a single object, not many, until one is thoroughly clear through one's own method and wisdom. Then the mind unifies in that one place, letting go of everything contemplated.

It is similar to a scientist, but a scientist investigates things until clear without doubt, using reasoning and texts, then stores the knowledge for later use. They are called world-builders. They build and build, never finishing, building until their life ends, then others continue. Or they build the old things — earth, water, fire, air — never finishing.

For samādhi meditation, when one contemplates anything and sees clearly and truly with one's own mind, becomes disenchanted and releases clinging to that thing, then the mind unifies into samādhi, established in one-pointedness (ekaggatārammaṇa), abandoning what was contemplated. Thus it is called the one who lets go, the one who knows and then lets go of the entire world. The one who accumulates is suffering; the one who releases and lets go is always happy.

Meditators often understand jhāna and samādhi as the same thing. They explain jhāna as samādhi, and samādhi as jhāna. Those who practice without knowing the theory mix them together. Those who know the theory then analyze the jhāna factors or impose samādhi on themselves, saying jhāna must be like this, samādhi like that, and their minds never reach true jhāna or samādhi.

Whether jhāna or samādhi, meditation is not easy. It requires faith — sufficient confidence in one's own mind — and effort, full effort without retreat. Set a firm resolution: "My life, my blood and flesh, I offer to the goodness of samādhi and meditation. If I do not achieve samādhi or meditation here, then abandon that wish. Keep the mind neutral. Continue practicing diligently. Whatever arises or not, let it be." If you intend too much and cling too much to the practice, jhāna and samādhi will not arise. They are subtle. We must make body and mind light and neutral toward all objects. Then the mind will unify into heart in the end.

Worldly Wisdom (Lokiya Paññā)

Meditators whose minds are not yet calm, who have not yet reached jhāna, want wisdom to arise. How can it arise? Even if it does, it's called worldly wisdom. The desire for wisdom to arise is already worldly. Worldly wisdom arises from thinking, pondering, reading texts, from discussions — then excitement and understanding that this is wonderful enough. But when you turn to look at yourself, you are covered in defilements.

We meditate to abandon defilements in our own mind, but as we meditate, we accumulate defilements. The desire to know, to see, to become this or that — all are defilements. The Buddha taught to let go of everything, make the mind neutral toward all things, not clinging to anything, then contemplate to know and understand things as they truly are. For example, Ven. Ānanda, the Buddha's cousin, who learned all the Dhamma teachings, still had not abandoned everything to become neutral. On the day of the First Council, he contemplated the Dhammas until weary, then lay down his head to rest. Before his head touched the pillow, at that moment, Ven. Ānanda's mind abandoned all burdens, leaving nothing, and he attained arahantship.

When the mind is fully trained, it attains peace. This is called samatha, or jhāna, or samādhi. Meditators who truly practice do not think about these terms; they just put their heads down and practice samatha. Even theorists, when they come to practice, do the same. Theory must be put away first. After practice, theory can be brought out to compare. It matches perfectly, every point, every detail, every word, without error.

Difference between Jhāna and Samādhi

Here the author wishes to show the difference between jhāna and samādhi as a brief illustration. Jhāna and samādhi are not the same. The wise have shown that jhāna and samādhi exist. Although they may use the same object, the contemplation differs. When knowledge arises, it differs. But both lead to purity. Not like some practitioners who, when hearing about jhāna, become very afraid, fearing they will be reborn as a "pumpkin Brahma" (a term for a mind-made Brahma), even though they have never been one nor seen what a pumpkin Brahma looks like or what plane it belongs to.

For jhāna: When one fixes on kāyagatāsati, maraṇānusati, or ānāpānasati as a recitation word, the mind inclines toward that recitation. No need to analyze the recitation to see that this body is such and such elements, will break, die, rot, etc. Just focus solely on the recitation until the mind is convinced and sees nothing else, only the recitation. Then the mind inclines toward peaceful happiness, and bhavaṅga arises without intending to enter bhavaṅga. Through firm conviction and strong effort without retreat, it arises on its own, becomes by itself.

Beginners, even while aware, will disappear into bhavaṅga. Those who have practiced long and become skilled can enter bhavaṅga while still aware. Sometimes the mind disappears into bhavaṅga completely. Sometimes it enters bhavaṅga and then knows and sees countless things. When emerging, it forgets everything. Bhavaṅga varies. Bhavaṅga is the "becoming" (bhava) of the mind of a meditator. When the mind is purified from worldly objects by completely purifying the twelve sense bases (internal and external), leaving only the original mind, it reaches its own becoming.

Bhavaṅga

The commentators classify three types of bhavaṅga according to the stages of abandoning objects from the twelve sense bases. When internal and external sense bases contact, objects arise. The meditator, seeing the danger, abandons them to a greater or lesser degree according to their disposition, merit, and pāramī. If they abandon much, they enter much bhavaṅga; if moderate, moderate; if little, little.

Bhavaṅga is classified as:


	
Bhavaṅgupāta: The meditator sees the danger of external and internal sense bases contacting, causing objects — love, hate, delight, aversion — making the heart waver according to those objects, endless. Then they become disenchanted, seeing peace from those objects as happiness, and unify into bhavaṅga. As bhavaṅgupāta, they unify a little, then withdraw. The meditator then continues effort.



	
Bhavaṅgacaraṇa: As bhavaṅgacaraṇa, they unify for a longer time. When entered, there is a characteristic of wandering within the jhāna object itself, not sending out externally.



	
Bhavaṅgupaccheda: When the mind unifies, it cuts off all external objects, leaving only the pure mind alone.





The supporting factors that cause bhavaṅga are five, also called the jhāna factors: directed thought (vitakka), evaluation (vicāra), rapture (pīti), happiness (sukha), one-pointedness (ekaggatā).


	First jhāna has five factors: vitakka, vicāra, pīti, sukha, ekaggatā.

	Second jhāna has three factors: pīti, sukha, ekaggatā.

	Third jhāna has two factors: sukha, ekaggatā.

	Fourth jhāna has two factors: equanimity (upekkhā), ekaggatā.



During practice, do not think about classifications.

When practitioners meditate, they do not think about these classifications. They just put their heads down, focusing only on the mind: "How can the mind reach jhāna, become peaceful from the five hindrances that cause inner fever?" When the mind becomes jhāna, then if one has heard about it, one may reflect on one's own practice: "Does it match such and such Dhamma as taught?" For example, first jhāna has five factors: vitakka — the mind going to the meditation object — one has taken that; vicāra — the mind evaluating that object until clear, causing pīti — one has evaluated until rapture and happiness and one-pointedness. Some practitioners do not reflect at all on what is jhāna or bhavaṅga; they just practice, gaining peace and happiness, free from defilements and mental turmoil. Defilements like passion, aversion, delusion that used to cause restlessness and distress — when they meditate, they understand and see that these things arise from such and such, then cease. They live like this, and defilements do not disturb them in this way.

When the Buddha first awakened and taught the religion, it must have been like this. Those who attained arahantship, according to their stories, did not study the Dhamma beforehand. Upon hearing the Buddha's discourse, they immediately attained arahantship. They only knew that their former defilements had poisoned them, but now they are quelled and gone. Conversely, some had previously accumulated merit and pāramī, like Ven. Sāriputta, the chief right-hand disciple. Hearing a brief verse from Ven. Assaji, he attained the first stage of nobility.

Summary: Jhāna and Samādhi

Jhāna summarized: initially, there is a recitation word, then one focuses on that recitation as object. In the middle, one inclines the mind toward peace, then bhavaṅga arises. Finally, the mind enters bhavaṅga as one-pointed mind with a single object, remaining in that object.

Samādhi: initially uses the same recitation words as jhāna, but the determination and contemplation differ. Samādhi focuses on a single object; whether peace arises or not, don't think about it. Just contemplate that object alone. For example, contemplate death — whether using a recitation or not, it's up to you — "I will certainly die, one day or another. After death, I will bloat, then rot and dissolve into earth, water, fire, air according to its nature." Until one sees clearly and firmly with one's own mind. All people in the world and all things are the same. Nothing remains. Then a sense of spiritual urgency (saṃvega) arises. The mind unifies into samādhi, firmly fixed in that urgency alone. Whatever you are doing, that urgency remains constant as long as the mind is in samādhi. Sometimes for days. When the mind withdraws from samādhi, it returns to normal. But when you take up that object again, the urgency returns, though not exactly the same — like someone who dreamed, wakes up, and can clearly recount the dream, but not as excited as when dreaming.

Samādhi also has three types, but it involves contemplating things as they truly are, not just for peace like jhāna (as explained). They are: momentary samādhi (khaṇika samādhi), access samādhi (upacāra samādhi), and attainment samādhi (appanā samādhi).

Khaṇika samādhi: Contemplate any recitation word, but take only one. For example, contemplate death: "I will certainly die. I die every day, every breath in and out. I die by growing from child to youth to old age." But those who don't contemplate don't see it. This kind of death is called "hidden death" — concealed so people don't see it. Only when the breath stops do they see death as real. Contemplate until you see that all things in this world are dead, nothing has any essence. Then the mind becomes spiritually urgent and unifies into samādhi. If the contemplating mind sees little by little, momentarily, and unifies a little, then withdraws and wanders as before, that is khaṇika samādhi.

Upacāra samādhi: If one contemplates the object more clearly, until the mind grasps that object for a long time, then unifies to hold the object for a long time — that is upacāra samādhi.

Appanā samādhi: If one contemplates that object clearly, firmly convinced in one's own mind, cutting off all external objects, reaching appanā samādhi.

Samādhi is not classified with jhāna factors. One can contemplate any meditation subject, but only one, until the mind unifies as one, reaching samādhi in stages as described. The commentators also classify this samādhi as supramundane (lokuttara). One who attains samādhi does not decline — meaning they do not decline from the confidence in the knowledge and vision they have clearly seen. One who reaches the first supramundane stage, stream-entry (sotāpanna), must abandon three defilements: personality belief (sakkāyadiṭṭhi), doubt (vicikicchā), and clinging to rites and rituals (sīlabbata-parāmāsa).


	Sakkāyadiṭṭhi: the view of "I" and "mine," that self is truly real.

	Vicikicchā: doubt, uncertainty about the Buddha's teaching.

	Sīlabbata-parāmāsa: fumbling, not being certain about morality, whether it is Dhamma teaching in Buddhism, and not believing in kamma and its results — whether actions done by oneself truly give results.



Samādhi and Supramundane Dhamma

One who attains any of the three samādhis will never decline from that supramundane Dhamma.

"Never decline from supramundane Dhamma" does not mean that the mind is always in samādhi. Samādhi is a method of training the mind to give it power and courage, to purify defilements and hindrances at the moment of samādhi. Then the mind withdraws to normalcy. But it increases wisdom to see clearly that this body is suffering, truly clear by oneself. Having been born with a physical body, everything in the world is suffering. After leaving samādhi, whether standing, walking, sitting, or lying down, that insight remains clear at all times, never declining. With no decline, it causes further progress. Later samādhi arises faster. Therefore it is said that their supramundane Dhamma does not decline.

There is a question: if a noble person at the first stage has abandoned the first three fetters, why do they still marry, like Visākhā? The term "abandoned sakkāyadiṭṭhi" does not mean completely eradicating it to the root, but seeing that it is impermanent, suffering, not-self. They have not seen to the root of its arising and ceasing. Given their level, it is good that they see that way, not one-sidedly like jhāna, still engaging with the world. Living in the world, they cannot yet abandon it; they must engage, but with wisdom seeing clearly that things in this world are as they are: arising and ceasing, good and bad. They are the knower, the seer, that is enough. Seeing things according to their nature and truth, they live comfortably. Do not forget that the first three stages of nobility are still trainees (sekha), they must abandon further. What has been seen and abandoned must be abandoned again according to their level and stage. Stream-enterer (sotāpanna) means one who has reached the stream leading to nibbāna, not one who has reached nibbāna. Reaching the path to nibbāna means taking the path: "This is the way that certainly leads to nibbāna." That is enough to understand.

As for the four jhānas, when one attains them, they suppress the five hindrances, which are the primary defilements of all beings.

The five hindrances are:


	Sensory desire (kāmacchanda): delighting, enjoying sensual objects like forms, etc.

	Ill will (vyāpāda): thinking maliciously of persons or things that obstruct one's desires.

	Sloth and torpor (thīna-middha): when those two defilements surround, sloth and torpor (drowsiness, lethargy) overwhelm.

	Restlessness and remorse (uddhacca-kukkucca): agitation and worry arise.

	Doubt (vicikicchā): doubt about various things arises.



These five hindrances are suppressed by the four jhāna factors as mentioned, but not eradicated completely. When the jhāna factors decline, the hindrances arise again. Like pressing foam into water: while held down, it sinks; when released, it floats up again. So too the five hindrances.

Even though this jhāna is subtle, entering bhavaṅgupaccheda, completely cutting off external objects, it is still called worldly jhāna (lokiya jhāna) because jhāna is a dwelling and recreation for the worldly plane. The supramundane (lokuttara) has no recreation; only contemplating Dhamma as a dwelling. The arahants, including the Buddha, when they contemplate Dhamma as their dwelling, use these jhāna factors as a dwelling. After contemplating sufficiently, they put them aside. That is their dwelling. There is no supramundane jhāna; only worldly jhāna. It is the person who is supramundane that is called supramundane jhāna.

In truth, the jhāna factors are inherently worldly. Like children and adults playing sports: children play for fun, adults play for health. For the Buddha or some disciples who have developed pāramī specifically for miracles, like Ven. Moggallāna, when they wish to perform a miracle, they must enter the fourth jhāna. After emerging from the fourth jhāna into bhavaṅgacaraṇa, they think a little about what they want to do, not enough to cause perception-formation, then withdraw the mind to a neutral object. Whatever should happen, happens at that moment; if not, then not. They are skilled and fast in jhāna, able to do it even while standing or walking. Thus they can know events instantly. Unlike today's practitioners who, when meditating, suddenly have some knowledge or vision, not knowing which stage or how. When it happens, they get very excited, wanting it to happen again; when it doesn't, they are disappointed, etc.

Disposition

If one has the disposition for jhāna or samādhi, various knowledges may arise differently. If no disposition, no knowledge arises, and one lives comfortably as described later.

For jhāna, when knowledge arises, it arises at the moment the mind unifies into bhavaṅgupaccheda, then withdraws while in bhavaṅgacaraṇa, before receiving external objects. Then this or that knowledge arises: seeing a person about to die, seeing someone coming to visit, knowing future events, or past events, in a single mind-moment. Or a whisper sounds, telling, conversing, asking, answering. Then the mind withdraws to normal. But during that knowing, it seems like a long time, a story, like telling a tale, very entertaining.

Those without such disposition hear others' stories and want to be like them. When they themselves don't experience what others describe, they become discouraged, thinking they can't meditate, or that they lack merit and pāramī, and so on. Don't meditate for rewards. We meditate for liberation from suffering. Whether those things arise or not, they are not the cause of liberation, but rather recreation for yogis. For ordinary people like us, if we play with them, we might go mad. The meditator's duty is to contemplate only one's own mind: does our mind practice to abandon craving or to accumulate craving? Craving is a great obstacle to meditation. As long as craving exists, meditation will not arise.

For samādhi, as explained from the beginning, when the mind unifies into upacāra samādhi, those with disposition may experience various knowledges and visions arising at that moment, similar to arising in bhavaṅgacaraṇa, but with different characteristics. Unlike jhāna, they arise from upacāra samādhi. The mind does not unify fully; one is aware that one is contemplating something at that time. At the same moment, knowledge and vision arise, whether as forms or sounds. One may be momentarily forgetful, losing mindfulness. The mind pauses contemplation for a moment, then various things arise. The mind is very fast. The mind stops still, the mind knows, in a single mind-moment, but it becomes a long story.

Samādhi can also produce knowledge and vision like jhāna, but samādhi remains in place, the mind does not send out externally; it is stable. For example, one has mindfulness in all postures, contemplating Dhamma in that place. When seeing or knowing various things, they appear right at the mind itself. One sees clearly as if sitting and watching. Or sees a person about to die lying right there in the mind. Or a voice arises saying that such-and-such person will die. Past and present events arise and appear right at the mind. The mind sees them as if covering things with a clear glass. Visions and events from jhāna and samādhi have different characteristics. Knowledge and vision from jhāna see externally; knowledge and vision from samādhi arise internally.

In Buddhism, the Buddha said there are two practices: tranquility (samatha) and insight (vipassanā). Samatha is divided into two: jhāna and samādhi, as explained. Now we will explain vipassanā.

Vipassanā (Insight)

Vipassanā means seeing clearly, seeing distinctly, seeing truly with one's own mind, not seeing from hearing, listening to others, or from texts. It has samādhi as its basis. Vipassanā is similar to samādhi; without careful consideration, they may seem identical. Samādhi takes a recitation word as its starting point. Contemplating that word, analyzing it to see it as it truly is, the mind unifies into any of the three samādhis (as explained). Then with mindfulness, it contemplates only that object. That is samādhi.

For vipassanā, after becoming skilled with the recitation word, one then contemplates the Dhamma that leads to abandoning and removing clinging and defilements. For example, contemplating the four elements, the five aggregates, the twelve sense bases, which the mind clings to as self or not-self. That is called vipassanā.

Further, insight-wisdom (paññā-vipassanā) sees even more clearly: contemplating the four elements, five aggregates, twelve sense bases, etc., is the seeing of vipassanā. One knows that the one contemplating vipassanā is insight-wisdom. The mind becomes established separately as a distinct part, with mindfulness knowing all things that pass through the mind, clearly knowing the causes and conditions, like looking at things inside a glass covering, but the mind does not receive the objects. Those objects arise naturally and then cease.

One who contemplates insight-wisdom must contemplate the three characteristics (tilakkhaṇa) as the foundation, in any posture, seeing any thing, whether material or mental. One who develops insight-wisdom must constantly contemplate the three characteristics. Through the power of this contemplation, the mind sees clearly and distinctly in stages, until the mind becomes established in one place. All the Dhammas contemplated, when insight-wisdom is reached, come together and are known and seen in that one place. Then one contemplates that Dhamma until seeing clearly and distinctly all of it there. The mind becomes more joyful than ever before, like someone opening a large bundle of ornaments in front of them, seeing each ornament clearly and distinctly in a single mind-moment. Then the mind withdraws to normal. But when contemplating any direction — oneself, others, other things, internal and external — all are seen as the three characteristics. One feels such spiritual urgency that one can hardly speak to ordinary people, but can easily speak with fellow practitioners.

Unlike people in this atomic age who meditate for five or ten minutes without even attaining samādhi, yet want to know and understand many things, or want vipassanā to arise. Their craving only multiplies. They wander seeking knowledge from texts and then contemplate that, understanding that this is vipassanā. They memorize it and recite it to their teacher for validation. If the teacher praises them, they are happy; if not, their vipassanā disappears.

True and genuine insight-wisdom arises from samādhi meditation that has become skilled; then it gradually arises. It is not easy to fabricate. Otherwise, everyone would be an arahant. For example, Ven. Ānanda, as explained earlier.

Maggasamaṅgī (One Possessed of the Path)

One who develops insight-wisdom must constantly incline the mind toward the three characteristics. Whatever they know, see, hear, or learn, they see the world as a temporary dwelling as long as life remains. In this world, nothing is self; everything is impermanent, not stable or lasting, subject to suffering, experiencing impermanence. When the mind sees this constantly and certainly, it inclines toward liberation from suffering. Whatever one does, one does only for survival. One who sees like this constantly, as the mind matures, will unify into maggasamaṅgī (one possessed of the path).

For one who has practiced meditation, attained jhāna and samādhi in stages, until fully developed insight-wisdom, reaching maggasamaṅgī, the mind unifies in one place. All the Dhammas contemplated become clear in that one place. Doubt and uncertainty about the Dhamma disappear according to one's stage and level. This clarity is not seeing with jhāna as visions or light (which are within the province of jhāna), nor seeing with samādhi as a separate knowledge of insight-wisdom. Rather, maggasamaṅgī sees both cause and effect, both good and bad of that heap of defilements — not just the bad side but also its good side, seeing with jhāna vision, knowing and seeing according to nature and truth as it really is. Thus one can remain neutral. And when seeing, one is fully delighted and joyful. Knowledge and vision arise in a single mind-moment, then one withdraws, feeling only joy. Thereafter, one constantly contemplates the Dhamma that one has known and seen. That knowledge and vision is not maggasamaṅgī but conforms to maggasamaṅgī (anuloma). True maggasamaṅgī arises only in a single mind-moment.

This maggasamaṅgī mind occurs for each of the four noble persons at each path, and occurs only once, never twice. After emerging, even if one contemplates the three characteristics with as much clarity as before, it is called anuloma (conforming) — seeing according to the old, according to vipassanā, but not the same as before, so it is not called maggasamaṅgī. Unless one progresses to higher stages, then one sees clearly with oneself in the same way, but with greater clarity and abandonment of defilements stage by stage according to that path. This is knowledge arising from one's own insight-wisdom. No one else can know it except the Perfectly Enlightened Buddha.

This insight-wisdom is said to arise for noble ones at each level, not twice. After emerging, one takes that object and contemplates it again, continuing as described. Even when contemplating other matters, they all converge on the three characteristics. The matter ends. Like a worldly court case: when a case arises, one must investigate both plaintiff and defendant, gather witnesses from both sides, then sit on the bench and deliver a final verdict of who is right and who is wrong. If either party is unsatisfied, they appeal, reinvestigate, then the appellate court sits and delivers its verdict. If still unsatisfied, they appeal to the Supreme Court. This time, the Supreme Court's verdict is final.

Maggasamaṅgī is the highest method of practice in Buddhism. Whatever practice or method one follows, if one practices correctly in Buddhism, one must eventually become maggasamaṅgī, unified as one. Maggasamaṅgī is classified into four stages according to the noble path:


	Path of stream-entry (sotāpattimagga)

	Path of once-returning (sakadāgāmimagga)

	Path of non-returning (anāgāmimagga)

	Path of arahantship (arahattamagga)



Visākhā, the great female lay disciple, according to history, attained stream-entry at age seven, yet later married the son of the wealthy merchant Migāra. Many wonder if this contradicts the principle that a stream-enterer has abandoned the three fetters: personality belief, doubt, and clinging to rites and rituals. But don't be troubled. A seven-year-old girl, listening to Dhamma in the Buddha's presence, became so inspired that her mind unified into maggasamaṅgī, attaining stream-entry. Thereafter, she listened to the Buddha's teachings occasionally, as befitting a wealthy merchant's daughter, to nurture her faith. At sixteen, she married Migāra's son. Before the wedding, her father had jewelers make ornaments called the "Great Lata Ornament" worth tens of millions. After marriage, she had twenty children, born as twins — a record number. During that time, she likely had no time for intensive practice, only contemplating in conformity (anuloma) with maggasamaṅgī as explained.

As for personality belief (sakkāyadiṭṭhi), she would have seen it clearly according to its nature and truth. But regarding marriage and wearing ornaments, she followed worldly customs, like an elderly person applying powder and dressing up — not for beauty, but out of habit.

As for doubt and clinging to rites and rituals, no problem. As seen when she went to listen to the Buddha at Jetavana monastery: she removed her ornaments, hung them on a branch, then entered to listen. After the discourse, she forgot them. When she reached her mansion, she remembered and sent a servant to fetch them, instructing: "If any monk has touched them, don't bring them back." It turned out that Ven. Ānanda had picked them up (monks' custom: if they see a layperson's belongings left in the monastery, they keep them for the owner to retrieve). Ornaments worth tens of millions — she forgot them like trifles. Who in the world could forget such things? This shows that Visākhā was not attached to such items. She wore them and used them merely as convention. In truth, we don't know her inner thoughts and understanding. She might have known and seen more deeply than us. We bring this up only as our own analysis.

Those who develop samatha, whether jhāna or samādhi as explained, may initially become attached to jhāna or samādhi. But all are causes and conditions for reaching maggasamaṅgī, only differing in speed. Those who remain attached for a long time, delighting and enjoying, until they realize and correct themselves, take longer. Those with sharp wisdom do not become attached or involved, seeing them as not good, not real, as deceptive tools, and reach maggasamaṅgī faster.

All those who develop jhāna and samādhi do so to reach maggasamaṅgī. They practice, gradually correcting and strengthening. But not counting days — counting lives and aeons. In one lifetime, they are sure to reach maggasamaṅgī. As the Buddha's disciples who attained, they all had practiced for at least countless aeons (asankheyyas). They had great effort, unlike us today who practice a little, see no result, and give up: "Better to sleep."

Dhamma has Many Aspects

Knowledge in Buddhism, if we say it is vast, it is vast; if narrow, it is narrow. Those who think, "Let me study the Dhamma texts to know, understand, or finish them first, then practice — that is easy" are far from the Buddha's teaching. Because Dhamma has many aspects. The intention to study thoroughly before practice is fine, but our life doesn't reach a hundred years; we will die. Even a hundred years is not enough to finish the Buddha's teaching. After death, we must start over again. Perhaps in the next life, there is no teacher, and that life is wasted. Thus they are said to be very far from the Buddha's teaching.

Those who study a lot but do not practice according to the Dhamma are called "empty books" by the Buddha. Those who hear, generate faith, and practice earnestly, then realize the Dhamma accordingly, are called "quick understanding" (vipacitāññū).

If we say the Dhamma taught by the Buddha is narrow, it is very narrow: he taught to converge at the heart (heart) alone, not at the mind (mind). Mind is the one that wanders and concocts; it cannot converge. When converging at the heart, there is no wandering activity; it is still, neutral, only the knower, still. Then all matters are finished.

The End

Buddhism teaches with an end: whatever it teaches, worldly or spiritual, it teaches to completion. It does not deviate from the truth of impermanence, suffering, not-self. Unlike worldly sciences, which have no end. The more you learn, the more it expands, with no conclusion. You learn and heap it up on your chest, heavy. Learn on: one person dies before finishing, another continues, never ending.

In truth, all the sciences widely studied in the world today are things that already existed. Nothing new can be brought from nowhere, except that people don't think to use them. People in olden times didn't struggle to live; they used shallow science and got by. Nowadays, there are more people, living is hard, raw materials are depleting, so they explore deeper science to obtain those things for use and consumption. Otherwise, they cannot survive. Once they find it, they become fascinated with that science, unaware that science is merely a means to sustain the body, to avoid suffering and disintegration. When it disintegrates, all is abandoned. No refuge is found; they must be reborn again. Thus humans are endlessly entangled.

Those with strong wisdom, merit, and pāramī, who have accumulated and trained much, when born see this world burning with competition, killing, striking, stealing, cheating, robbing in various ways. They feel spiritual urgency, not wanting to live among them. So they devise skillful means to free themselves from the world: observing sīla, meditating, practicing samatha, jhāna, samādhi, and developing insight-wisdom until maggasamaṅgī arises, as explained from the beginning.

Buddhism teaches not to flee from body, speech, and mind, because body, speech, and mind are the gathering place of all things, especially all the minor and major defilements we wish to purify — they are all in this body. Turn whichever face and look, it's all defilements. For one who sees them as defilements: the face gives rise to many defilements. Eyes see forms, producing either love or hate, delight or aversion; equanimity does not arise. Ears hear sounds, producing pleasant, melodious, delightful, or aversive feelings; equanimity similarly absent. Nose touches smells, tongue tastes flavors, body touches cold, hot, soft, hard; mind touches objects, producing delight or aversion. In conclusion, the human face is more surrounded by defilements than anything else. All defilements arising in our body, whether standing, walking, sitting, lying down, are all defilements. One who sees the danger and becomes disenchanted with these defilements, then lets go, abandons all defilements, and remains neutral — those defilements cannot surround.

Defilements arising from past and future: if one remains neutral, they do not arise. Merit, demerit, good, bad arise from past and future. Formations, perceptions, clinging, and all defilements arise entirely from past and future. When the mind is neutral, it is called "heart" (heart). Nothing arises there. Mind and heart are synonyms; in the Buddha's Dhamma, they can be used interchangeably. The Buddha said: "Whatever mind, that is heart." The author wrote that mind and heart are different for clearer understanding in common language and easier listening. Mind is the thinker, concocter, fabricator of everything, unable to be still. The arising of wisdom and knowledge of various things comes from this mind.

In truth, when we make the mind neutral toward everything, there will be nothing at all, only a feeling of neutrality. If one wants to test what the true heart is like, hold your breath for a moment. At that moment, there is nothing, only equanimity. That is the heart. The heart is the knower, or the knowing element. The knowing element has no defilements or objects at all. All defilements, objects, perceptions, formations, clinging arise from mind. Mind wanders and brings them in. Because these elements, aggregates, sense bases exist, there is contact (phassa), and consciousness (viññāṇa) arises. When these things cease, the heart as neutrality has no further business; nothing can affect it.

The Buddha said: "When consciousness ceases, mind ceases." When the mind thinks, wanders to various objects, seeing them as wearisome and frightening, because consciousness is the cause and sense bases are the condition, then whether consciousness ceases or not, the mind does not take it as an object. The mind is content as mind. The mind is equanimous, converging into heart.
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Preface

This book clearly states that good things exist only in Buddhism. Such good things do not exist at all in other religions. 'Good things' here refer to the ultimate truths, absolute reality, which have complete and verifiable causes and effects. There are four of them: 1) Suffering (Dukkha), 2) The origin of suffering (Samudaya), 3) The cessation of suffering (Nirodha), and 4) The path leading to the cessation of suffering (Magga). The Lord Buddha practiced and discovered these by himself, without being told or guided by anyone, and he found them exclusively within his own body and mind. Humans in this world had never practiced this before. He then propagated that knowledge to the people of the world so that they could know and see accordingly, right up to the present day.

Later on, some teachers, lacking inner Dhamma principles and not practicing themselves, simply memorized from texts. They teach incorrectly or correctly by chance, or they teach for the sake of material rewards or due to imposed rules and regulations. Such teachings do not yield complete benefit because they fail to inspire faith and confidence in the listeners to practice accordingly. Even if the listeners have the disposition to follow such teachings, when problems arise, they cannot get solutions from their teacher, as the teacher has no prior experience. This may lead disciples to wrong views, and sometimes even to mental derangement, as has often happened. Therefore, teachers should be cautious and restrained. Teaching the Buddhist religion, instead of being a blessing, can sometimes become a source of fault.

Most Thai people merely profess Buddhism without truly practicing it. Hence, the majority are only nominal Buddhists. Genuine members of the Buddhist community (Buddha-parisā) are extremely rare.

If a teacher has genuine faith and confidence in the virtues of the Triple Gem – believing in karma and the results of karma, that doing good yields good results of bodily and mental happiness, and that doing evil yields evil results of bodily and mental suffering – then... Every person born has karma, which is why they are born. Without karma, they wouldn't be born. Once born, they must rely on that karma as a means of livelihood, earning a living. If one doesn't earn a living, how can one live in this world? Therefore, since it's necessary to perform actions (karma), one should refrain from evil deeds and do only good deeds. Evil karma will gradually cease by not repeating it. One who clearly sees karma in this way will naturally abstain from those evil actions without needing external force. The unwholesome intention to violate those precepts will not arise. The Five Precepts, the Eight Precepts for laypeople, and the Ten Precepts and 227 Precepts for monks and novices will take deep root in the very foundation of Buddhism (which is the mind). Each person will have their own independent morality, maintaining precepts through their own faith. Buddhism will then be stable for a long time.

Most certainly, one who fears evil will abstain from those precepts. They will then contemplate matters of evil karma, the virtues and faults of the precepts until they see clearly. Their mind will then be perpetually joyful, clear, and pure. This is called wisdom arising with the Triple Gem and morality as its foundation.

Seeing the absence of the Triple Gem and morality within oneself as a great danger, one then firmly establishes oneself in having the Triple Gem and morality with a supremely joyful mind, seeing the danger of thoughts, perceptions, emotions, and mental fabrications which are insubstantial – they are thought and fabricated only to cease. This is called wisdom arising from concentration (samādhi).

Even knowing and seeing those defilements clearly as described, or knowing from the wisdom of those who have abandoned those defilements, one is still unable to escape true suffering; it only reduces defilements. In truth, one born into this world with sense bases (āyatana) and contact (phassa) will naturally have sense objects (ārammaṇa). Defilements, starting with sensual desire (kāmacchanda), must also exist. One who does not know and understand them as they truly are, and grasps them as 'me' or 'mine', will suffer distress for a long time. One who has been trained from the beginning – having confidence in the Triple Gem, believing in karma and its results, having stable morality, cultivating firm concentration, having wisdom skilled in various means, and freeing oneself from all sense objects – will clearly see the danger and suffering of grasping those sense objects, let go, make the mind neutral, and be aware that one's mind is neutral. This is called insight (vipassanā) arising from wisdom.

If teachers teach people to understand Buddhism according to this principle, then Thai people will truly become genuine Buddhists (Buddha-parisā) more and more. They will then abandon these wrong beliefs – such as believing in spirit mediums, magical amulets (takrut and phisamorn), sacred Buddha images, and the various amulets hung around their necks as seen today. Buddhism will prosper, and the Buddhist community in Thailand will become even more peaceful than it is now.

Phra Nirōdharaṅsī, Gambhirapaññācariya
18 September 2531 (1988)



Good Things Exist in Buddhism

"Good things exist in Buddhism."
Precious good things, the wise can find,
But only within this Buddhism itself.

People in former times did things with their hearts deeply feeling what they did, with genuine sincerity, unlike people in later times. People in later times, even if they follow the ancients, do so merely as tradition, not with true sincerity. No matter how much knowledge and ability they have to analyze and see things as they truly are, they still do not feel the truth of the ancients deeply.

The ancients, when they did anything, had to do it with body, speech, and mind, deeply feeling what they did with true heart. For example, people nowadays when paying respects to the Buddha, prostrating, or anything else – even if they pay respects three times or prostrate three times, most people just do it that way without any meaning. They don't know the purpose of paying respects three times or prostrating three times. Seeing their peers do it, they just do it that way. Even worse, sometimes they turn their faces to look at various things while talking to their friends. How can Buddhism prosper and reach the hearts of Buddhists like this?

Those who are monks and teachers, please come and help improve yourselves to be examples for others, and then teach those people to prostrate and pay respects correctly to the Buddha, the Dhamma, and the Sangha. Then Buddhism will reach people's hearts, and Buddhism will last long into the future. Don't let outsiders see Buddhism as something childish and without substance.

Furthermore, many Buddhists are deluded and superstitious, worshipping charms, magical items, takruts, mantras, yantra cloths, ghosts, and demons, understanding that these things can grant us safety from danger and bring various kinds of luck and fortune. These things all cause superstitious belief outside of Buddhism – believing those things are real and that they can grant one's desires. Yet some of those people still have faith and take refuge in Buddhism.

Getting three things, but worshipping only one

Buddhists all over the world, no matter their nationality or language, when performing ceremonies such as paying respects to the Buddha, must first prostrate three times before proceeding with the ceremony. Similarly for paying respects with speech, one must recite three times before proceeding with the ceremony.

Prostrating to the Triple Gem three times is truly appropriate because it is prostrating to three things. When the Buddha first arose in the world, there was prostration three times and a praise recited three times (or however many times, it wasn't specified clearly). The words "Namo tassa bhagavato arahato sammāsambuddhassa" – this entire praise was recited by four beings at the time of the Buddha's recent enlightenment, each reciting one part as follows:

"Namo" – recited by Asurindarāhu
"Tassa" – recited by Māra, the Evil One
"Bhagavato" – recited by Indra
"Arahato sammāsambuddhassa" – recited by the Great Brahmā

When combined, this becomes a verse of homage to the Buddha, meaning: "I pay homage, venerate, and bow to the Buddha, the Blessed One, who is worthy and perfectly self-enlightened." There is only one Buddha, yet they prostrate three times and recite the homage three times. Later generations have continued this practice.

Even though paying respects and reciting homage may not be extremely important – these matters truly reside in the heart – it is nevertheless a ceremonial expression, a fine and beautiful culture of Buddhists. May the wise consider whether these matters originated from Buddhism and were taken by Brahmins, or from Brahmins and taken by Buddhism. Even worshipping ghosts and demons requires three prostrations; otherwise, the ghost will be displeased and not grant wishes effectively.

I, who have been born into this world, have been born well. I was born having acquired excellent, effective good things all three together: body, speech, and mind – which other beings, whether two-legged, four-legged, many-legged, or legless, born together with me, do not possess entirely, or if they do, not completely. These so-called good things have high efficacy, capable of accomplishing everything, whether visible to the eye or invisible. Even the ultimate treasures – human treasure, heavenly treasure, and the treasure of Nibbāna, which every born human desires – can all be successfully attained through these three things.

Since I possess these three excellent things as mentioned, I wish to use them to pay homage to the supreme thing, the Perfectly Self-Enlightened Buddha (who discovered the Four Noble Truths), who then taught them to us so that we could listen and practice, eventually knowing and seeing truly according to that teaching. Therefore, I pay homage and worship only that one Buddha in this world, and I take refuge in that Buddha with body, speech, and mind, while simultaneously recollecting the virtues of the Dhamma, well-taught by the Buddha, and the Noble Sangha, the disciples.

The three refuges, pure and radiant, exist in the world. Even though the Buddha has long passed into Nibbāna, the Three Gems still shine with virtue, not becoming tarnished. We who have obtained the priceless things (body, speech, mind) adorned for us by the results of our meritorious actions, now pay homage and bow down to these good things (the Buddha, the Dhamma, the Noble Sangha) with utmost respect, in every place, at all times.

The Triple Gem Arises in the World

The Triple Gem is another part that the Buddha bestowed upon the people of the world to pay homage to and hold in reverence. The excellent good things I have obtained are not in vain; I still use them to worship and venerate these three wondrous things (the Triple Gem). That is to say:

The Buddha, having perfectly fulfilled the Thirty Perfections (pāramīs), was born into this world in the Sakya royal family, with King Suddhodana as his father and Queen Sirimahāmāyā as his mother. He enjoyed sensual pleasures until the age of 29, with Princess Bimbā (Yasodharā) as his consort and Prince Rāhula as the witness of his sensual happiness. Due to the countless merits and perfections he had accumulated, his heart inclined towards weariness with sensual pleasures. He renounced his kingdom and went forth into homelessness.

He practiced severe asceticism for six years before attaining supreme enlightenment, becoming the one and only Sammāsambuddha in the world. All people then gave him names according to their own understanding of his true nature – the Supreme Teacher, the Omniscient Buddha, the Supreme Lord of the World, the Supreme Master, the Lion of Conquerors, the Sakyan Sage, the Victor over Māra, etc. – many names according to one's feelings. But he often used the pronoun for himself as "We, the Tathāgata." The names given by his relatives disappeared.

The Triple Gem – the Buddha, the Dhamma (the Buddha's teachings), and the Sangha (the Buddha's disciples). Why are these three called 'gems'? A gem is an inert mineral without any intrinsic goodness. The Triple Gem is not actually a gem; it is merely a comparison. Because excellent things arising in the world are so valuable, not knowing what else to compare them to besides a gem, seeing nothing else comparable, they compared their value to a gem. In truth, a gem is just an inert mineral, but it is transparent with surrounding luster. Humans, seeing it as something unusual, use it to adorn their bodies. If people didn't value adorning their bodies with it, it would just be discarded as a lump of earth.

The Buddha, the Dhamma, and the Sangha are far more excellent by many thousands of times. The Buddha is a human being with mind and spirit, able to speak the same human language. He trained and cultivated himself until he became the Buddha, and then taught humans to abandon evil, do good, and progress in life, both while alive and after death, leading to a good destination in the future. He is a great teacher, teaching for benefit in this world, the next world, and the ultimate benefit: Nibbāna.

The Dhamma teachings he taught are immeasurably valuable, beneficial to all people in this world and the next. Whoever hears them experiences a miracle as their heart inclines towards the Dhamma, giving rise to effort and diligence to practice without any coercion. The more they practice, the more they appreciate the taste of his teachings. Many have even renounced fame, wealth, and possessions to ordain as his disciples, as is widely evident.

The Buddha's Dhamma teachings have infinite, immeasurable benefits for all humans in the world. The Sangha, the Buddha's disciples, having heard, listened, or studied the scriptures recorded by ancient teachers, have practiced and passed down the tradition in succession, which has allowed the Buddha's teachings to remain stable and endure. If the Buddha's disciples, the Sangha, did not exist, Buddhism would have long disappeared from the world. The Sangha are of great benefit to the Buddhist community. Even during the Buddha's lifetime, they helped spread the religion to the four directions. After his passing away, they have preserved, remembered, and continued religious activities until the present day. If there were only the Buddha alone, the religion would not have spread as widely.

The Triple Gem arose in this world for the infinite benefit of the world's people, giving them clear vision and insight to see goodness more clearly. It is fitting that every human born should practice according to the Triple Gem, which is immensely valuable, radiant, clear, and incomparable in the world.

The Triple Gem is interconnected. The Buddha arose because he discovered the Four Noble Truths within his own mind, thus attaining enlightenment as the Buddha. The Sangha, the Buddha's disciples, having heard the Buddha's teachings and realized those Noble Truths, became the Noble Sangha. Therefore, both the Buddha and the Sangha realized the Four Noble Truths to attain Buddhahood and Noble Sainthood.

Thus, the Buddha said: "Saddhammo garukātabbo saraṃ buddhāna sāsanaṃ" – meaning: "Recalling the Buddha's teachings, one should pay respect to the True Dhamma."

The Dhamma is deathless. Even though the Buddha has long passed into Nibbāna, the Dhamma still exists. Even if the Sangha, the Buddha's disciples, were to completely cease, the Dhamma would still exist as before. Even if the Sangha exists but practices incorrectly, not following the Buddha's teachings, his teachings still shine brightly and clearly in the world as before. It is just that those individuals make themselves defiled.

The Three Gems, the Triple Gem, are radiant and bright in the world. We Buddhists, having been born and finally obtained the three excellent things – body, speech, and mind – now use them to express respect and pay homage to that Triple Gem, placing it above our heads, completing all three prostrations with true respect.

Taking Refuge in the Triple Gem

This Triple Gem is the true measure of a Buddhist lay follower (upāsaka/upāsikā) in Buddhism. That is: We take refuge in the Buddha, we take refuge in the Dhamma, we take refuge in the Noble Sangha. Not believing in superstitions or rumors – meaning believing in karma and the results of karma: doing good yields happiness as a result for oneself; doing evil yields suffering as a result for oneself; no one else can receive the results for us. Not performing merit outside of Buddhism (except for charitable or compassionate reasons). If that person constantly maintains the Five Precepts, they are considered a noble person (ariya) at the preliminary stage.

These five qualities are a measure within one's own mind whether we "take refuge" or "have taken refuge."

"Taking refuge" and "having taken refuge" are different.

"Taking refuge" means seeing the Triple Gem as good, as most people hold it, and wanting to hold it too in order to be a good person like them, so one goes and takes refuge with them. But one does not truly know what the Triple Gem is like; any knowledge is just from others' words or scriptures, not deeply felt in one's own heart. This is called 'taking refuge.' Still, it is better than not taking refuge at all, because one who takes refuge may eventually attain it through study and complete understanding of the Triple Gem.

"Having taken refuge" means one who has initially attained the Triple Gem by having heard, listened, or seen first – such as seeing the Buddha with one's own eyes, or after seeing, hearing his Dhamma teaching, or hearing a Dhamma teaching given by some monk, or seeing some Noble Sangha disciple of the Buddha, then faith and confidence arise in the heart. That person's heart attains – meaning they have faith, take it as a true refuge, not taking other refuges like ghosts, spirits, trees, mountains, deities, etc. They abandon all former refuges. They also do not need to consider the five prescribed conditions mentioned above.

This is the difference between the prescription and the practice. The practitioner acts according to reality but doesn't know what the reality consists of. When that person expresses through body, speech, and mind, it becomes apparent: "Oh, one who has truly reached the Triple Gem is like this." Then they prescribe that one who attains the Triple Gem must possess these five qualities.

But one who takes refuge in the Triple Gem according to the prescribed conditions, as described, often rebels against themselves. They don't get far before abandoning it all because they don't see the virtue of the Triple Gem. Most people see external objects as more important. Even this physical body is external. Without the mind, this conditioned body would not be born. Attaining the Triple Gem must be attained with a truly faithful heart to reach the true virtues of the Triple Gem.

To attain the Triple Gem firmly, one must believe in karma and its results

To attain the Triple Gem firmly, one must have wisdom to see clearly with one's own heart that doing good yields happiness as a result, doing evil yields suffering as a result for oneself, no one else can receive the results. Being firmly convinced of this in one's heart, one can attain the Triple Gem for life. People are born into the world because of karma; without karma, they would not be born. As the Buddha said: "The world, meaning humans, are governed by karma."

Karma means actions, both good and bad.

Good karma is called kusala-karma.
Bad karma is called akusala-karma.

Anyone born into this world with body, speech, and mind inevitably performs karma. Therefore, every person born is born to create karma. But choose to create only good karma, which yields only bodily and mental happiness. If one creates bad karma but wants happiness, where could it come from?

Plant a lime tree, the fruit will be lime. How could it be sapodilla or longan? When evil karma yields suffering, they complain that merit-making doesn't help them, that merit has no result, so next time they don't want to do it. Those who make merit without understanding merit naturally think and complain like this. In truth, merit is not an object or something with substance. Merit arises from the mind. The material gift we give comes from the generosity radiating from the mind to help other humans and beings. This radiating generosity is inexhaustible; the more it radiates, the vaster it becomes. The material gift we give is depleted. When we see a person, object, place, or teaching with cause and effect, and listening gives rise to faith – that is true merit.

Humans and beings, once born, must age, sicken, and die. Being born, these things are inevitable. If we have done much good karma and constantly recollect that good karma, even if this body sickens or dies, that is its own affair. But good karma, or merit, is undying.

Therefore, don't blame merit and karma. Blaming ourselves who are born is better. Recollect the good karma we have done as a better refuge.

Morality (Sīla)

One who believes in karma – clearly knowing in their heart that doing good yields happiness, doing evil yields suffering – can completely refrain from violating the Five Precepts without difficulty.

The Five Precepts are hard to maintain because of attachment to the body, loving the body, and then using this body and mind to do evil, creating bad karma, causing this body further suffering. This body is born because of resultant karma (vipāka), thus it is suffering without end. Why then take this resultant karma and add more evil karma? It's not right.

The Buddha taught us to settle karmic debts by maintaining morality, and he taught that the body, speech, and mind themselves are morality. When this body, speech, and mind do not do evil karma, that is morality. If we do not refrain from the five evils, starting with killing, we have no morality. Evil karma will follow, resulting in painful suffering throughout this life and the next.

The Buddha taught an easy way to maintain it – no need to go guard ponds or fish reserves, just restrain one's own body, speech, and mind. He taught to come close to the mind itself. The mere intention to refrain from that evil action – that alone is morality.

Morality is a wall protecting against evil.

Morality is a wall protecting against evil karma for Buddhists who practice Buddhism at the preliminary level. One who has taken refuge in the Triple Gem and believes in karma and its results – that doing good yields good results of bodily and mental happiness, doing evil yields suffering of body and mind – their mind is firmly established in the ten courses of wholesome action (kusalakammapatha). Such a person is said to have the foundation of morality.

Whatever precepts they establish will be stable and fruitful, whether the Five Precepts or the Eight Precepts according to laypeople's capacity – they will grow and flourish, not broken, cracked, or deficient. They become complete laymen and laywomen, truly worthy of being called lay disciples in Buddhism.

If they establish the Ten Precepts of a novice, it is even more excellent because it adds celibacy within Buddhism. If they establish the 227 Precepts of a Buddhist monk, it is even more outstanding because it purifies both minor and major defilements (though laypeople cannot do this, as it is beyond their capacity).

Morality has its foundation in Hiri and Ottappa

Morality is a type of defilement-cleanser in Buddhism, as described. For morality to remain stable throughout a person's life, that person must possess two qualities:


	Hiri – shame or moral dread of committing that evil action.

	Ottappa – fear of the consequences of that evil action.



These two qualities are the foundation of all types of morality, whether the Five or Eight Precepts for laypeople, or the Ten or 227 Precepts for the ordained. If the heart of the precept-keeper lacks these two qualities, their morality lacks a foundation, has no stability, like a tree missing its taproot – it will only fall.

Hiri – shame towards the evil action one has committed, even greater than a person with a loathsome disease who dresses neatly before entering a public place. They always feel self-shame, whether others know or see it or not, because their own mind knows and sees it constantly.

Ottappa – fear of the evil action committed through body, speech, and mind that will affect oneself. They fear it more than seeing a poisonous snake, unable to even approach it. The fear of evil seen with the mind and feared with the mind is a constant shuddering dread, like a wound on the heart. Whether others feel the pain or not, that person feels the pain alone. These feelings of shame and fear are like a person who is ashamed of and fears violating that particular precept. Having such shame and fear of evil actions, they are constantly mindful and self-aware. How could they ever violate that precept?

Morality is the intention to refrain from that fault

Morality is the first step for those professing Buddhism to abandon defilements in the heart through the intention to refrain. One who has taken refuge in the Triple Gem through respectful homage, recollecting the true meaning with a heart that bows to the ground, with speech that recites "Arahaṃ Sammāsambuddho Bhagavā" or "Svākkhāto Bhagavatā Dhammo" or "Supāṭipanno Bhagavato Sāvakasaṅgho," or recollects them in mind morning and evening – this is the daily routine of one who truly holds the Triple Gem.

When it comes to maintaining morality, one may or may not prostrate, because morality arises from the intention to refrain from that fault. Morality arises within oneself. When morality exists within us, then we have already paid homage to all three aspects of the Triple Gem, because we are acting correctly according to the Buddha's instructions in every way.

The Buddha pointed out morality to show us the ways of right and wrong: "If you refrain from this, it is morality; if you don't refrain, it is not morality." Simply put, it means knowing the path of evil and merit. The path that is neither evil nor merit need not be mentioned, as it is hard to understand. All paths to evil in this world originate from body, speech, and mind. With only body and speech, without mind, one cannot perform evil karma. Even though the Buddha prescribed the Five, Eight, Ten, and 227 Precepts, he prescribed them on body, speech, and mind. The countless Dhamma teachings the Buddha expounded all expound from body, speech, and mind. But here, we will speak only about morality.

Morality that the Buddha prescribed as a disciplinary rule (Buddha-ājñā) – when monks transgressed a particular rule, he himself judged and then laid down a training rule (sikkhāpada), sometimes heavy, sometimes light, according to that fault (or that defilement). Novices have 10 or 20 rules, starting with Pāṇātipāta (killing). (For details, see the Novice's Training.)

Monks have 227 rules recited every fortnight. There are many others not included in the recitation. Most of these rules are not violated by monks, but are things monks should do, as doing them brings goodness and a joyful mind, and laypeople develop faith. Alternatively, these are defilements waiting to attack monks, which the Buddha compassionately saw and told his disciples about – called Sekhiyavatta and Abhisamācāra.

Among all those 227 training rules, they are violated only by monks lacking Hiri and Ottappa. A monk with Hiri and Ottappa in his heart would never deliberately violate them. The mess and clutter in Buddhism occurs precisely because monks lack shame. One with Hiri and Ottappa in their heart, even if they commit an offense through forgetfulness, lack of mindfulness, or misunderstanding, when they realize it or when another monk reminds them, they will confess the offense and then restrain themselves. This befits the term "monk who strikes" – striking the defilements within their own heart so they cannot firmly adhere to the mind.

Morality or Discipline (Vinaya) prescribed by the Buddha is of two types:


	Āgāriya-vinaya – for laypeople who cannot ordain. While in lay life, they should have the Five or Eight Precepts as rules. Without rules, there is no order, leading to ugliness; such people are called delinquents.

	Anāgāriya-vinaya – prescribed for monks and novices who have gone forth to practice celibacy in Buddhism, having enough endurance to preserve the religion.



Both types of discipline or morality, if well observed and restrained, can lead to the three noble attainments (the three paths and fruits, excluding the highest, Arahatta-phala). For Arahatta-phala, it is taught that one who attains it while still a layperson can remain in the lay state for only seven days; if not ordained, they must pass into Nibbāna. Whatever the reason, it is briefly explained that the lay state is low and cannot support the highest Dhamma.

Dhamma precedes Morality

However, to attain noble attainments, one must have a stable foundation. Besides Hiri and Ottappa, one must also have loving-kindness (mettā) and compassion (karuṇā) in the heart. Dhamma is the root of all morality. Whether the Five, Eight, Ten, or 227 Precepts for monks, without Dhamma as the root, morality cannot be established.

Dhamma is like a tree trunk; morality is like the branches and twigs. Just as branches and twigs rely on the root to draw up nutrients from the soil to stay lush and green, so too with morality.

Morality well maintained in this life becomes a cause and condition for Dhamma to be constantly in the heart, leading to future rebirth. When born again as a human, one naturally has loving-kindness and compassion towards fellow humans and animals, without jealousy, malice, or intention to harm others. Seeing others harm humans or animals, they feel fear and shame towards that evil action. Hearing a monk teach Dhamma or someone inviting them to refrain from evil and maintain precepts, they readily and happily comply. This accords with the saying: "One who has done merit in the past causes oneself to be established in righteousness." Or like a large tree with deep, stable roots, constantly drawing nutrients to keep its branches lush and green. Even if some branches are pruned, they will grow back in time. Similarly with morality, even if some precepts are occasionally broken or deficient, if Dhamma – loving-kindness and compassion – is still full in that person's heart, morality can arise again later.

Even if one lacks the foundation of morality from past merit and perfections, trying to maintain it to cultivate habit in this life and as a tendency for future lives is still better than having no morality at all. Better than some people born into this world with perfect physical organs and complete external wealth without any deficiency, yet they are negligent. They are not interested in giving and morality as described. They see happiness in this life as sufficient; they don't care about future lives. Such views of those intoxicated with negligence are pitiful. They are consuming only old assets, which will only deplete.

One who possesses these four qualities – loving-kindness, compassion, shame, and fear – constantly in their heart is said to have perfect morality within themselves, because these four qualities are interconnected and extend to morality. When these four qualities are removed from a person's heart, various defilements – the five faults, eight faults, ten faults, 227 faults – will appear in their place. Intentions to commit those evil actions will swarm in crowds, capable of doing evil anytime. That person is then called full of unrighteousness (a-dhamma), meaning unwholesomeness.

Concentration (Samādhi)

Concentration is specifically about training the mind, yet it still relates to the body, which is external. Because body and mind, as long as life exists, constantly rely on and connect with each other. Therefore, concentration necessarily requires training both this body and mind to be under one's control.

Sometimes concentration is called Samatha, meaning calmness. Some people are quiet, still, not interfering much with others, and are called 'samatha' persons. Actually, concentration and samatha differ. Even though both involve mind training, they differ in method and in how the mind is unified. So, to make understanding easier, they should be separated. The author will explain as follows. May practitioners consider accordingly.

Characteristics of Jhāna

Samatha is a method of training the mind to attain one-pointedness (ekaggatārammaṇa) with a supreme single object, called Jhāna, meaning 'absorption' or 'fixing the mind.' One can fix on a physical form (rūpa) or a mental phenomenon (nāma) as object, as long as one takes that mental image (nimitta) as the sole object. There are eight Jhānas, divided into four Rūpa Jhānas (fixing on form) and four Arūpa Jhānas (fixing on formless objects).

Four Rūpa Jhānas

The four Rūpa Jhānas, fixing on form as object – whether physical or mental – as long as one fixes until the mind unifies into one-pointedness, it works. The fixing does not require analyzing that form in detail, considering how it is this or that, how it breaks up and becomes something else. Just fix on that form as the sole object, as 'form, form, form' – whether earth, water, or empty space – until an acquired image (uggaha-nimitta) or counterpart image (paṭibhāga-nimitta) arises, vivid to the senses. The mind then fixes on that image as object.

The four Rūpa Jhānas, fixing on form as object, are categorized as: 1) First Jhāna, 2) Second Jhāna, 3) Third Jhāna, 4) Fourth Jhāna.


	First Jhāna consists of five factors: 1) Initial application (vitakka), 2) Sustained application (vicāra), 3) Rapture (pīti), 4) Happiness (sukha), 5) One-pointedness (ekaggatā).

	Second Jhāna has three factors: abandoning vitakka and vicāra, leaving pīti, sukha, ekaggatā.

	Third Jhāna has two factors: abandoning pīti, leaving sukha and ekaggatā.

	Fourth Jhāna has two factors: abandoning sukha, becoming equanimity (upekkhā) and ekaggatā.



Why are the six sense objects or six collections of defilements limited to being the task of only the four Rūpa Jhānas for purification? Each person's defilements or sense objects are countless, immeasurable. To know clearly, one must ask a meditation master. The six sense objects are suitable for suppression by the four Rūpa Jhānas because these Jhānas fix only on the Jhāna object, not analyzing anything else, and the mind unifies into one-pointedness, which is the culmination of the four Rūpa Jhānas.

For more subtle objects beyond this, the four Rūpa Jhānas cannot purify, nor can they completely abandon even the six sense objects; they only suppress them with Jhāna.

First Jhāna consists of five factors, or five objects:


	Vitakka: Lifting the mind to the meditation subject (kammaṭṭhāna) – i.e., determining that meditation subject itself. Here, 'kammaṭṭhāna' refers to external objects like the earth kasiṇa. Fix exclusively on 'earth' without analyzing it as anything else (like breaking up, etc.), just 'earth, earth, earth' as object until an acquired image arises vividly, whether in any posture, constantly seeing it that way.

	Vicāra: Fixing on the earth as having white, black, red, etc., color until an acquired image arises similarly.

	Pīti: When the mind fixes on a single object, seeing it clearly, rapture arises.

	Sukha: When rapture arises, happiness pervades the entire body.

	Ekaggatā: Then the mind unifies into one-pointedness, having a supreme single mind.



One attaining this first Jhāna has an object similar to ordinary people, but limits five collections of defilements to be purified by Jhāna absorption, unlike ordinary people who have many defilements and purify them by no method at all.

Second Jhāna has three factors, having abandoned vitakka and vicāra as described, leaving pīti, sukha, ekaggatā.

Third Jhāna has two factors, having abandoned pīti, leaving sukha and ekaggatā.

Fourth Jhāna has two factors, having abandoned sukha, becoming equanimity (neutrality towards all objects) and ekaggatā.

Jhāna means absorption

Jhāna means absorption. Absorption and analytical absorption are different.

Analytical absorption is a matter of concentration (samādhi).

What has been described so far is about pure absorption, specifically concerning Jhāna. The example of fixing on earth was chosen because it is easy to see. Vitakka and vicāra are also vitakka and vicāra regarding that earth, as described. When vitakka and vicāra are on a single object, other objects in the mind subside. Therefore, the six sense objects, which are the domain of Rūpa Jhāna, can be suppressed specifically by the four Jhānas.

The author has written several books misunderstanding that the five Jhāna factors, including vitakka and vicāra, must be abandoned by those Jhāna factors themselves, and then one-pointedness is also abandoned – then what would that Jhāna rest upon? Having written or spoken thus, it's like eating food without drinking water or washing hands. Due to limited study and poor memory, errors occurred. May the wise and practitioners please forgive. With strong, sincere intention to help practitioners understand Jhāna, no matter how much the author writes or explains, along with the readers, we likely won't understand the core essence anyway.

Four Arūpa Jhānas (Formless Jhānas)

When one attains the fourth Rūpa Jhāna, where happiness has become equanimity and one-pointedness as object, as that object becomes heavier, it transforms into infinite, boundless space. This is called Ākāsānañcāyatana Jhāna (Sphere of Infinite Space).

Fixing on that Ākāsānañcāyatana Jhāna as object, as it becomes heavier, one sees the consciousness that fixes on space as a support. This is called Viññāṇañcāyatana Jhāna (Sphere of Infinite Consciousness).

Consciousness is without substance. As one fixes on that consciousness, consciousness becomes less and less until it disappears. When consciousness disappears but feeling still exists – not quite consciousness, not quite not-consciousness – this is called Ākiñcaññāyatana Jhāna (Sphere of Nothingness).

Fixing on Ākiñcaññāyatana, the mind becomes increasingly subtle until one cannot distinguish which is perception (saññā) and which is not perception. This is called Nevasaññānāsaññāyatana Jhāna (Sphere of Neither Perception nor Non-Perception), the fourth Arūpa Jhāna.

For the four Arūpa Jhānas, they don't mention one-pointedness as their culmination. Even if not mentioned, the fourth Jhāna which steps up to Arūpa Jhāna already stated that happiness becomes equanimity and one-pointedness. The four Arūpa Jhānas inherently have one-pointedness.

If a Jhāna lacks one-pointedness, it cannot abandon that object. Not abandoning that object means that Jhāna has declined, and one must start over from the first Jhāna.

Each of the four Arūpa Jhānas has a single unique object of that Jhāna, starting with Ākāsānañcāyatana, etc. Even the Cessation of Perception and Feeling (Saññāvedayitanirodha) follows from this fourth Arūpa Jhāna. It cannot be separated from the four Arūpa Jhānas, because entering Jhāna concerns the single mind of a single person, who must complete the entire sequence (starting from first Jhāna). Another person or another mind cannot continue it, unlike passing objects along.

The fourth Arūpa Jhāna fixes on perception so subtly that one barely knows whether it is perception or not. As one fixes the mind, it becomes even subtler, and then the mind lets go of that "neither perception nor non-perception," thereby ceasing all perception and feeling. This is called Saññāvedayitanirodha.

This Saññāvedayitanirodha can be entered only by one skilled in all eight Jhānas. Noble ones from the stage of Non-returner (Anāgāmī) upwards can also enter it. When entering Saññāvedayitanirodha, vitakka ceases first, then breath ceases, then mental formations (citta-saṅkhāra) cease. Before entering, one has resolved to remain for seven days. After seven days, mental formations (perception and feeling) arise first, then breath resumes, then vitakka arises in sequence.

The Termite-Heaped Hermit

As for hermits generally practicing celibacy, they train until attaining Jhāna in sequence, then enter Jhāna. But they don't know the sequence, only that they enter Jhāna. Once entered, they delight in that Jhāna, forgetting days, months, years.

As the ancients tell: A hermit entered Jhāna in a forest. He sat until termites built a mound covering him completely. A buffalo rubbed its side against the termite mound, breaking it open, revealing the hermit sitting inside. Fixing only on the mind until forgetting the body, when the body lacks the mind, it just sits rigidly, like what is called a 'gourd Brahmā' perhaps.

If questioned: One entering Saññāvedayitanirodha has no in-and-out breathing – why don't they die? The answer: In-and-out breathing is coarse breath for ordinary people. Subtle breath exists throughout the body of one in Nirodha, but it doesn't exit through the nose; it gradually diffuses through pores. The body remains warm because the diaphragm still flickers subtly, so breath hasn't completely left the body. The body retains warmth, so life hasn't ceased.

This can be seen in slaughtered animals whose meat is sold; the meat remains warm, and the lungs still flicker. It is said that before birth, the four elements assemble into a single clear drop of oil, then the mind-spirit enters to conceive. At death, the mind-spirit leaves the body first, but the body still has warmth, like a lizard's tail that continues to twitch after detachment.

Jhāna and Samādhi are interchangeable

These eight Jhānas, even though categorized as mundane (lokiya) Jhānas, Noble Ones like to play with them. Supramundane (lokuttara) Jhāna doesn't exist; only mundane Jhāna exists. They haven't explained supramundane Jhāna factors separately, only mundane ones. Noble Ones enter mundane Jhāna but don't get deluded by them. They master the Jhāna, not letting the Jhāna master them, hence called supramundane Jhāna, consistent with the Buddha's words: "One without Jhāna has no samādhi."

Jhāna and Samādhi go together and are interchangeable. While analytically contemplating, if mindfulness weakens, the mind may merge into the life-continuum (bhavaṅga), becoming Jhāna. While fixing on a single object, like earth, if mindfulness becomes strong, it won't fix exclusively on earth but will instead analyze earth: why does earth arise? why does it persist? why does it cease? after ceasing, what does it become? Investigating the cause and effect of earth until knowing clearly, then it becomes still, knowing neutrally.

Noble Ones use Jhāna as a dwelling

The various Jhānas are playthings for Noble Ones. Noble Ones, from Stream-enterers (Sotāpanna) upwards, all play with these Jhānas. Supramundane Jhāna doesn't exist. Supramundane Dhamma proper has no play; it only involves serious contemplation and then concludes – e.g., contemplating elements, aggregates, sense bases, faculties, seeing them as natural phenomena, letting go according to their nature. Knowing their true cause, one doesn't know what to play with or where.

Jhānas, however, have many magical aspects. For example, fixing on this body as 'earth, earth, earth' as object, a counterpart image arises as an earth plate everywhere – from ourselves to others and animals, all become smooth earth. Similarly with water, one sees water everywhere; wherever one looks, there is white water everywhere. In reality, one's body is still a normal human body. Hard things like bones and flesh are conventionally called the earth element; blood, water, urine are conventionally called the water element. We call them accordingly. In truth, if humans didn't conventionally label them, we wouldn't know what to call them. They arise and then disintegrate according to their nature, as they always have.

Some practitioners fix on themselves becoming the Buddha, disciples, or Paccekabuddhas floating through the air. Some fix on houses and cities becoming heavenly cities. Some fix exclusively on the mental phenomenon (nāma) as object; when the mind merges into bhavaṅga, a nimitta arises as deities, ghosts, spirits, Indra, Brahmā, coming to converse with them, leading to delight.

Sometimes knowledge arises within the heart: that person was once one's parent, child, wife, or husband in a previous life. This is called Abhiññā (higher knowledge). Inner knowledge is special. Sometimes it's true, sometimes it's false, deluding one into believing it. Sometimes it even ruins a person, because that knowledge is still worldly (lokiya), without criteria. When it arises, it arises spontaneously while one's mind is still turbulent with various defilements, becoming perception and mental fabrication. Yet people love it, calling it 'inner seeing.'

Teachers wanting fame love these things, even though they have never seen or experienced them themselves. They teach some disciples who had previous tendencies in this area; when it arises, they support it as good and correct, as wonderful, encouraging more. The disciple, already with blurred vision, gets blind drops from the teacher, becoming even more blind. Now blind, they don't know what to do, both becoming blind.

The author has personally experienced dozens of such cases. Meditation teachers should be careful. Teaching meditation, instead of propagating Buddhism, shortens it. Those with faith who want to practice meditation because they see it as a battlefield for fighting defilements, when they see practitioners ending up as described, lose their effort and persistence. Even worse, those without prior faith turn away upon seeing such things.

On the Abhiññā of Noble Ones

As for the Abhiññās arising from these Jhānas, Noble Ones who are skilled and wise also play with them, but they play at appropriate times, unlike people nowadays who claim to know anytime, even giving out numbers and tickets.

Noble Ones with such tendencies, skilled in entering Jhāna, when they wish to know or do something, must first enter the fourth Jhāna (the base for Abhiññās), then emerge from it, establish themselves in access concentration (upacāra-samādhi), then direct their thought to the matter they wish to know, then let the mind be neutral. Those skilled in this know with their heart and respond with their clever wisdom. Those not skilled or without such tendencies remain neutral and continue their duties. They are not distressed by these matters. Thus, their knowledge is certain, reasonable, and believable.

Unlike the knowledge from the Jhānas of ordinary worldlings (puthujjana). When they want to know or see something, as soon as the mind reaches bhavaṅga, it arises spontaneously, and they send their mind out according to that knowledge and vision, unable to control their mind, delighting in that Jhāna's object. Noble Ones know the mind, know the object, know the heart. When they have used the Jhāna and their mind appropriately, they let go of those matters and remain neutral towards everything, aware that they are neutral. Therefore, the Jhānas of worldlings often decline when they encounter external sense objects. We have heard various stories illustrating this. Here is one story of Jhāna decline.

The Story of the Hermit Isisiṅga

There was a hermit who built a hermitage in a certain forest, at a suitable distance from the village. One day, a young doe wandered by. Seeing the hermit's urine puddle, she drank it and became pregnant.

When her time came, she gave birth to a baby boy. The hermit, seeing this, raised him on fruits and roots. Growing up, the hermit taught him meditation and the attainment of Jhāna and concentration, as hermits do. Poor young hermit, born human but not associating with humans, only with his hermit father.

One day, the father hermit took the young hermit to roam in the great forest. He pointed out the 'Nārīphala' tree, whose flowers resembled women hanging abundantly from the branches, like women hanging from trees. Returning to the hermitage, he taught: "My son, do not be deluded by animals with horns on their foreheads."

The father hermit, practicing celibacy without decline, died and was reborn in the Brahmā world. The young hermit diligently practiced asceticism alone without negligence. Due to the power of the young hermit's strong morality, Indra's boulder-crystal throne became hard.

Indra, reflecting with his divine eye, saw that the young hermit Isisiṅga's morality was extremely strong. Upon death from the human world, he would be reborn in heaven and become greater than all deities. So Indra pretended to be unwell, lying alone gloomily. The deities, seeing this, asked: "Your Majesty, the greatest of deities, are you unwell, or has someone troubled you? Please command us; we will resolve the matter." Indra remained silent, speaking to no one.

A particularly beautiful and charming celestial maiden approached and asked: "Your Majesty, greatest of all in heaven, what ails your mind? Who troubles you for what reason? Please tell me; I will help relieve that suffering." Indra then moved closer to her and said: "Dear younger sister, come closer. I will tell you. This matter must remain between us. Don't you know that the hermit Isisiṅga is practicing asceticism in the human world so strongly that upon death he might be born in heaven as greater than all deities? Go, sister, go destroy the morality of that hermit Isisiṅga." The celestial maiden said: "Please, Your Majesty, do not cause my ruin!" Indra commanded: "No, sister, you must go and destroy him." Then she disappeared and appeared before the hermit.

As soon as the hermit Isisiṅga experienced that delightful form (the celestial maiden), he lost consciousness, fainting on the spot, as if a thunderbolt had struck and shattered his heart. He became intoxicated with celestial sensual bliss, not knowing how many days or months. When he regained consciousness and awareness, he felt a sense of urgency: "Oh, this is what the father hermit warned about: do not be deluded by dangerous animals like that."

Then the hermit told the celestial maiden: "Leave this place and never return." The celestial maiden said: "I did not come of my own power; Indra commanded me, because your asceticism is so strong that upon death you could be born in heaven as greater than all deities." Having said that, she vanished. The hermit then cleaned up his water pots, fire altar, and overgrown hermitage, then practiced asceticism until he regained his Jhāna. He lived until the end of his lifespan, then passed away and was reborn in the Brahmā world.

Wrong View Mistaken for Correct

Many practitioners, past, future, and present, when reaching this stage, often become self-forgetful, understanding that this is the culmination of the holy life. Unable to restrain themselves, they proclaim wanting others to know they have reached the end, using various metaphors, sometimes directly saying: "Don't doubt me. I have nothing more to say."

This is very frightening. Such a person cannot be touched by anyone. The author sees that the desire to be something is like sticky glue, adhering to whatever comes near, especially inserting oneself into the view: "I see, I am this or that, I am more special than others, I want others to see how special I am." This is falling into a deep pit. The more one practices, the more smeared one becomes, causing later generations to lose faith.

Others, seeing practitioners knowing this or that, seeing strange things, want to see them too. Practicing with desire leading the way, when nothing arises, they become discouraged, thinking that even with good practice, nothing happens in Buddhism, so they lose faith in Buddhism.

Buddhism teaches belief in karma and its results. Whatever karma we have done, we receive its results. Those who practice until they know and see these things, being skilled and sharp, do so because of past karma accumulated over countless previous lives. In this life, they are thus. We have done little good karma or perhaps none in the past, so we are not like them. It is good that we were born in this life and see those who do good receiving good results, so we can practice like them. Therefore, we should rejoice in being born human and continue doing good for future benefit.

Even the Arahant disciples of the Buddha in the past were similar. Some attained Arahantship and became skilled in the four analytical knowledges (Paṭisambhidā), able to teach Buddhists eloquently. Others, after attaining Arahantship, simply lived in their Dhamma dwelling, not displaying any miraculous powers. These matters depend on each individual's past karma. Therefore, it is better to rejoice in the karma we are doing in the present.

The four or eight Jhānas are entirely mundane, as described. Entering or emerging from Jhāna factors is also entirely mundane. Supramundane Jhāna is not found anywhere in the teachings. What is called supramundane Jhāna is because one has attained supramundane states and then enters mundane Jhāna. In truth, they enter mundane Jhāna itself.

The difference between entering supramundane Jhāna is that one is not deluded or attached to that Jhāna, unlike children playing sports who become intoxicated with the play, whereas adults play sports for health. The difference between mundane and supramundane Jhāna is that mundane Jhāna can decline, while supramundane Jhāna never declines, because one has control over Jhāna and mind, keeping them within bounds.

The Dangers and Allurements of Sensuality are Many

Sensual pleasures (kāma-guṇa) are a grave danger to the holy life. They can dominate this entire world. For example, the hermit Isisiṅga had such strong asceticism that Indra, whom the whole world and deities call "as powerful as Indra," was still afraid of him and had to send a celestial nymph to subdue him.

All humans in the world, whatever they do, whatever their profession, must cite sensual pleasures as the original cause. Even the holy life in Buddhism is the same. Those who wish to escape sensuality must still cite sensuality as the reason.

The flowers of the five strands of sensuality bloom abundantly throughout the world. Unfortunate men and women, born and deluded, admire, love, and pick them to adorn themselves. Māra sees them and laughs contentedly, thinking they have fallen into his grasp, then sings lullabies to make them dance to his rhythm. The Buddha said:

"Singing is weeping" (lamenting, grieving, yearning for the dead or the living with a deeply sorrowful voice, making listeners imagine vividly).

"Dancing is the behavior of madmen" – i.e., performing various insane gestures, swaying, turning left and right, contorting postures abnormally, flailing limbs like madmen.

"Laughing is the behavior of children" – young children, before understanding, lying in a cradle or arms, seeing anything only respond with laughter.

The wise, starting with the Buddha, saw these things as they truly are, felt a sense of urgency, and declared: "Singing is weeping, dancing is madness, laughing is childishness. This is the discipline of the Arahants."

It is fortunate for us all that we have performed merit in the past, that we were born as humans with pure, non-deformed birth, and that we encountered Buddhism, which teaches us not to be deluded and trapped in the world's prison. If we weren't born in this world, where would we know these things? Because we were born in this world, we know what exists here.

Having discussed Jhāna sufficiently, we will now discuss Samādhi.

Concentration (Samādhi)

Samādhi means making the mind firm on a single object. The Buddha taught Samādhi in Buddhism, presented simply, as existing within us in 40 ways: 10 kasiṇas, 10 asubhas, 10 anussatis, 4 appamaññās, 1 āhāre paṭikūlasaññā, 1 catudhātuvavatthāna, and 4 arūpa jhānas.

Total 40, all located in and related to this body.

Beyond these, the Buddha taught many other things in various places, after hearing which disciples attained path, fruit, and Nibbāna. Many were not codified, and those disciples seemed not even to hear the word 'jhāna.' For example, the minister Santati, dead drunk on an elephant's neck; the Buddha compassionately taught: "You should purify your mind regarding the future, and not concern yourself with the past mind. Even in the middle, do not grasp." With just that, he attained Arahantship. Because he had previously perfected his perfections and become skilled, hearing just that much of the Buddha's teaching, his previously cultivated Jhāna arose, and his samādhi became firm, listening to the Buddha's teaching, thus attaining Nibbāna.

The Three Friends Eating Rice Parcels in the Forest

Methods for training the mind to attain samādhi are various, but when the mind attains samādhi, it has the same taste. Slight differences may occur in some with unusual tendencies, but upon reflection, they harmonize. As the story goes: Three close friends – Thai, Lao, and Khmer – thought it fun to go eat rice in the forest. "Friends, let's go eat rice in the forest today. Prepare a parcel of rice each, with good food." The three couldn't prepare fully due to suddenness, each thinking the other would bring good food.

Walking through the forest, they asked each other what food they brought. Each told what they brought. Arriving at the destination, the three sat in a circle and opened their rice parcels. It turned out they all had only fermented fish (plaa raa). They burst out laughing. Why? Because the language differed. Thai calls it 'plaa raa', Lao calls it 'plaa daek', Khmer calls it 'plaa rahok'. The three friends didn't quarrel but laughed heartily.

We Buddhists, even though from different groups, nations, and languages, profess the same Buddhism, the same Buddha. He taught us to be harmonious, not to be jealous or harm each other, for the peace of all people in the world. He didn't demand that we worship him; we voluntarily have faith and worship him. But having come to worship him, why do we quarrel, conflict, compete, create chaos, causing trouble for each other? Aren't we ashamed that we profess Buddhism with pure faith? Why don't we follow the Buddha's teachings? Especially monks with good education, adequate knowledge of Buddhist teachings, who even preach to laypeople – why do some monks still quarrel, compete with each other for who knows what? They are not respectable to laypeople.

A friend of the author organized a merit-making event at her temple. She invited monks to preach at four pulpits, hiring them at 10,000 baht each. Is that appropriate? If laypeople want to donate for a sermon, that's their business. But negotiating a fee of 10,000 baht per monk, hiring monks to perform like a drama troupe – they might as well charge the monks for breakfast and lunch to avoid loss. Can this be called Buddhism prospering? These days, people use Buddhism as a front for livelihood, as we often hear.

Methods for Calm and Samādhi Meditation

Practicing samādhi and cultivating calm have many methods, as described above. However many methods, the main point is to calm the mind. If the mind isn't calm, there's no benefit.

Some people don't select a meditation subject suitable to their temperament. They recite this or that text, and eventually get bored, as described, because they lack ingenuity (paṭibhāna). Ingenuity is strange; it cannot be taught, it arises spontaneously. Unlike skillful means (upāya), which can be taught using analogies and comparisons to explain reason and cause-effect. When skillful means deeply touches the heart, then ingenuity arises. Hence it is taught: "By proper ingenuity."

Nevertheless, whether the mind doesn't calm down at all, or calms down occasionally, it's still better than not doing it at all. Doing it is called gradually cultivating one's habits. Not everyone is like that. As soon as they start meditation, they want to know, want to see, thinking this and that; their mind isn't steady in samādhi, so they can't grasp the principle.

There was an old lady, advanced in age. She spoke Dhamma correctly according to the practice path. Others listened and understood clearly, able to practice effectively. She had never studied Dhamma before. Her peers, whether experienced practitioners or not, after hearing her wise words, all concluded that this old lady must have attained some stage or other. Upon returning home, she cheerfully played cards. She thought meditation could be done anytime. True enough, later she went to the hospital for surgery. After discharge, she reportedly maintained good mental composure as before, not letting her mind become defiled, which strengthened her courageous heart. Later, she went to the hospital again and passed away. Before dying, she told her friends: "If I had continuously followed the teacher's instructions, I would have been much better. I was negligent. I wasted time."

Another person practiced meditation for decades. He said every time he meditated, he just fell asleep, useless. Later, he analytically contemplated the five aggregates, seeing them as the Three Characteristics (impermanence, suffering, non-self). His mind unified, and drowsiness disappeared immediately. He grasped that principle and contemplated it until the day he died, maintaining steady contemplation. This could be called old merit and perfections cultivated in the past. Whether it was merit and perfections or not, when one becomes negligent, that merit and perfection diminishes and declines. The refuge one had deteriorates.

Here, the author will use Mindfulness of the Body (Kāyagatāsati Kammaṭṭhāna) as an example for training, as an illustration.

First, firmly establish mindfulness: "This Mindfulness of the Body meditation is good and excellent. Other meditations are not as good as this one, because contemplating in-and-out breathing comes from this body, contemplating death is at this body, contemplating foulness (asubha) is this body, contemplating the four elements is also this body."

Having firmly believed this, place the mind on this body, do not send it outside. Maintain inner awareness constantly. If it slips and goes outside, bring it back inside and re-establish inner awareness.

If it still goes out, mentally recite "body breaking up, body breaking up" (kāya bheda, kāya bheda) and contemplate this body as disintegrating. Contemplate the actual body as truly disintegrating until you truly see with your inner heart that this body has disintegrated, becoming earth, water, fire, air according to its nature – it cannot be otherwise. Then the mind will not think of other things; it will converge and settle in the midst of that thought, becoming one. This is called the end of thinking and conceiving, converging into oneness, with awareness that one is one.

This oneness through this method can last as long as desired. At that moment, no need for any wisdom, because wisdom was used initially, contemplating this body as earth, water, fire, air. Having contemplated thoroughly, the mind must rest. The mind, contemplating everything, becomes scattered and unceasing – this is called the mind being deluded and delighting in the five strands of sensuality, cycling in saṃsāra (vaṭṭa). For the mind to be free from the cycle (vivaṭṭa), it must have a place of rest, as described.

This Body is the Source of All Dhammas

This body can be contemplated to attain Jhāna, or Samādhi, or Vipassanā, depending on one's ingenuity and skill. This body is called a lump of Dhamma, a chest of scriptures, a mobile Tripitaka cabinet, the source of Buddhism.

Without this body, how could Buddhism arise? Where would morality, concentration, and wisdom be established? Because this body exists, Buddhism is established right here. Each person can practice according to their capacity and desire. Buddhism is universal. Wherever humans in this world have a mind arise, defilements envelop that mind. The Buddha arose there and then prescribed Buddhism onto the body, speech, and mind of those humans.

Even after the Buddha's Nibbāna, his teachings remain in the hearts of those humans. Those with faith continue to practice. Only when all humans in this world have no more faith in Buddhism, or when no more human minds are born into this world, will Buddhism disappear from this world.

Buddhism is thus universal. Whether the Buddha arises in this world or not, Dhamma – both unwholesome and wholesome – has existed like that from time immemorial. Only conventional designations (sammuti) of 'this and that' exist in the world. Ultimately, fabrications (saṅkhāra) are impermanent, arising and ceasing. All phenomena are non-self (anattā). Therefore, one who claims 'I have attained Dhamma, this or that level of Dhamma' still has desire. How can they be called one who has attained Dhamma? It is declared as claiming a superhuman state (uttarimanussadhamma).

The wise, starting with the Buddha, investigate the root causes of defilements or unwholesome taints within their own minds, see them clearly with their own minds, then find ways to eliminate them completely by themselves. They do not focus on the faults of others, or the defilements of others, unlike us Buddhists in this era. They act for the peace of their own aggregate-world, because the defilements in their own aggregate-world have long caused them suffering. They are utterly fed up.

Samādhi using the Elements as Object

Any object can be used for samādhi, as described. Just make the mind firm and unified – that is called samādhi. Here, the author will use this body as the object for samādhi, because this body contains many meditation subjects, such as the analysis of the four elements (catudhātuvavatthāna) and foulness meditation (asubha kammaṭṭhāna), all of which inspire a sense of urgency (saṃvega) and lead to meditation.

Contemplate this body as a lump of earth. Instead of just fixing on earth exclusively (like in Jhāna), analyze it as earth, water, fire, air all existing simultaneously. These four must exist together in every place, every time. When one arises, the other three must also exist. Whether humans, animals, trees, stones, mountains, or other things – they arise and then persist. If it has a consciousness that can move, it moves according to its nature (i.e., seeking food).

These lumps of earth have various characteristics. Some have colors white, black, red; some have beautiful, pleasing forms; some are rough, bumpy, broken, bent, unseemly.

All these lumps of earth are scattered everywhere in the world. If you make the mind neutral through samādhi, you will see these as natural phenomena separate from yourself. Then you will see all those things, including yourself, as objects of urgency: born of the four elements, rolling around in this world, then disintegrating without any benefit. Having been born as this lump of earth, one should make oneself beneficial to oneself and others while still alive, before death, rather than letting it die uselessly without having done any good in the world.

Samādhi using Foulness (Asubha) as Object

Samādhi using foulness as object: this entire body is entirely foul, decaying, and ugly. But not the kind of ugliness from Jhāna that sees only asubha, generating a counterpart image of repulsive decay until one is disgusted, almost unable to eat. Rather, contemplate it as ordinarily repulsive, but see clearly with inner vision: this body, covered by skin – without the skin, blood would ooze everywhere, insects and ants would crawl and suck it as food, which is ugly and frightening to people. Even urine and saliva – once spat out, you cannot swallow them again. If they touch body parts, you must wash or wipe them clean. They are truly filthy and ugly. Yet when we eat food or anything, it must first mix with this saliva before swallowing. It is taught that some hungry ghosts (petas) eat their own urine and saliva to sustain life. Perhaps that refers to humans.

Samādhi using Death (Maraṇa) as Object

Samādhi using death as object: Contemplating death as object, if it doesn't become samādhi, it's just meditation. Because all humans and beings born into this world cherish and love life. Life is desired by all beings. Contemplating death – that life has no substance, like borrowing something for temporary use; when time comes, you must return it (but don't forget that the 'borrower' still exists, must borrow again from others. One born must be indebted to the world like this endlessly).

Life is public property, arising from the four elements – earth, water, fire, air. Upon death, it returns to earth, water, fire, air. No one takes anything with them except the good and evil done, which adhere to the mind and follow them forward. Therefore, being born is like borrowing something to be born; upon death, you return it; being born again, you borrow anew – thus endlessly, without end.

Don't forget: the one who goes to borrow to be born still exists, so they must keep borrowing endlessly. Contemplating this threatens the mind; the mind shrinks, contemplates itself, sees accordingly, then unifies into samādhi, becoming still with urgency, the mind still in one-pointedness.

But some people are the opposite. The author heard of a certain person, initially faithful and quite wealthy, with many acquaintances. In old age, unable to help himself, needing others' care, forgetful, but not forgetting money. He constantly clutched his keys until the hand holding them rotted. No matter what anyone said, he didn't believe, afraid the money would be lost. Let the reader consider the truth. The author is just relaying what was heard.

Samatha and Samādhi are Reversible

The method of practicing samādhi using the four elements, asubha, and maraṇasati as objects – these three examples are pure samādhi practice, not mixed with Jhāna at all. But samatha (i.e., Jhāna) is reversible with samādhi, like the palm and back of the hand. Because it's training the same mind, with the same skillful means, but ingenuity differs, intention differs, and results differ somewhat.

For example, in contemplating the four elements: samatha fixes exclusively on earth as object until the mind calms, without investigating surrounding causes and conditions. But samādhi must fix and analyze the causes, origins, and processes of that thing. While analyzing and contemplating the origin and process, mindfulness slips for an instant, the mind merges into bhavaṅga, becoming Jhāna. Those with prior training may then know and see various things – past lives, what they did, what they were – and become delighted, turning samādhi contemplation into Jhāna.

Those with sharp wisdom, with prior habit of such contemplation, when mindfulness slips momentarily into Jhāna and knows various things, instantly realize: "Oh, this knowledge is not freedom from suffering; it's knowledge that keeps one attached to suffering, merely illuminating the reality of saṃsāra." They don't get deluded. They contemplate that knowledge as saṃsāra, wearisome – being born, one must wander endlessly like this. Therefore, we should strive for liberation. This is called turning Jhāna mind back into samādhi.

While contemplating the four elements, or focusing on the mind alone to merge into bhavaṅga, at some moments the mind may turn to contemplate the Three Characteristics, seeing that this mind is impermanent – sometimes under our control, sometimes not. Thus, this mind is not worth clinging to. Then let go, make the mind neutral, not clinging to past or future as objects, neutral to all objects – whether good or bad, coarse or subtle, pleasant or painful, praise or blame. Make the mind neutral towards all these, aware that the mind is neutral. This is called turning Jhāna mind into samādhi.

Knowledge Arising from Jhāna

While fixing on a physical form like the four elements, or a mental phenomenon like the mind, without analyzing anything else besides the single object, as the mind inclines solely towards peace, the mind may lose mindfulness and plunge into bhavaṅga. Sometimes one is aware, half-conscious; sometimes it disappears completely, and one knows things spontaneously. If one has the tendency and merit from past practice, one may see various things – what one was in a past life, what one did here or there, having been a disciple or teacher, parent, child, spouse, or friend to each other.

When Jhāna produces knowledge and vision, the mind must first reach 'vibrating life-continuum' (bhavaṅga-calana) before it arises. When it arises, it may be true or false according to the nature of ordinary worldlings, and it declines quickly because it is directed outward, grasping external objects as a dwelling. Therefore, Jhāna and Abhiññā are not to be underestimated.

Some people think they are great, ruin themselves without realizing it. Many practitioners are often deluded by Jhāna. When the mind unifies into Jhāna and produces various knowledge, they think they have reached the end of the holy life. Or when the mind unifies into stillness without any object due to lack of wisdom to contemplate, they think they are free of defilements. Then the bell often rings by itself.

For samādhi to produce Abhiññā, the mind must first reach access concentration (upacāra-samādhi) before knowing. When knowing, one is not excited by it; one knows neutrally, like knowing external things. Then one takes that knowledge and vision to analyze what is appropriate and inappropriate before deciding to believe.

Unlike knowledge in Jhāna, which tends to believe everything seen or known, leading to mistakes. Most samādhi practitioners practice for liberation from suffering; Abhiññā is merely an accessory. Unless truly necessary, they don't use it.

Sometimes, one becomes delighted seeing heavenly realms and thinks it would be fun to be reborn there. Returning to human state with children and novices practicing, one might playfully contemplate them as glowing gold, then become self-satisfied. When the mind enters vibrating bhavaṅga, it fabricates various things, easily deluding the unmindful. Ultimately, it can decline because it's mundane Jhāna. But some can maintain it long or not decline at all, but their mindfulness is poor, prone to lapses. If a layperson can achieve that, it's considered fortunate. But if a monk does it, it's highly inappropriate and difficult to correct. Such people have one-sided views. If not corrected properly, they persist stubbornly. If corrected by someone with shared experience at the right point, it can disappear instantly.

If one is mindful, analyzing physical and mental phenomena with thorough mindfulness: "These physical and mental phenomena are constantly present in every human being. Born as a human, the four elements are complete. No need to find them elsewhere. What exists is already abundant, difficult to manage and provide for one's needs. Besides external food like rice and dishes – how much is consumed daily – internal food must be provided for the eyes, ears, nose, tongue, body, and mind, never full or satisfied. These things all arise from form and mind. These two combined spin according to the world, endlessly."

The wise, seeing this clearly with their own wisdom, gather all these things into the single mind: they arise from the single mind. If the mind didn't exist, those things wouldn't arise. Therefore, one should guard the mind to keep it under one's control, not sending it to cling to external things, except sometimes. When one can guard the mind thus, the mind does not follow the power of defilements. Then one sees the face of defilements clearly. Seeing defilements at all times like this, the mind converges into the heart, knowing that one is neutral, with nothing at all. This state can last as long as desired.

The mind tends to go outward. Therefore, practicing samādhi using body and mind as object and meditation subject is most suitable for seeing oneself and abandoning the view of self (attānudiṭṭhi), because the view of self is a great danger for samādhi practitioners. Seeing oneself as merely elements, as foulness, as subject to death, greatly abandons the view of self. Contemplating thus, over time, it becomes clear with wisdom in one's own heart. Then one becomes weary of one's own body. The mind automatically releases and lets go, converging into the heart, aware that there is nowhere else to go, then remaining neutral in the midst of all things.

Know the mind, it doesn't stay; catch up with the mind, then it stays

The mind, which fabricates countless perceptions and objects – sometimes beneficial, sometimes useless – causes much confusion and unease for the thinker.

The mind that thinks only of a single object until firm – called samādhi – gives rise to wisdom that analyzes reasons for what should and shouldn't be done, greatly benefiting oneself and others. But this requires strong samādhi to first catch the 'knower' before one can keep up with the mind's thoughts about various limitless things. Without strong samādhi, unable to catch the knower, the thinking mind scatters endlessly. That is not wisdom but ordinary perception.

Hence the saying: "Following the mind never catches the mind itself." Like tracking a cow, you must catch up with the mind itself. Then the mind stays and converges into the heart. There is only the knower, neutral, without any fabrication of perceptions or objects.

Samādhi, when practiced correctly, unifies into one

Whatever method or tradition of samādhi practice, if the mind is set correctly – meaning purity of heart – one must first make the mind neutral, without any defilements mixed in. When the mind is neutral and still, most certainly, the mind of an ordinary worldling will seek out defilements to mix with the mind, using the six sense bases as media connecting with the whole world, to mix with one's mind.

One who trains their mind to reach neutral mind will clearly see that all defilements enveloping the mind arise from the mind seeking them out. Born in the sensual realm (kāmabhava), one is obsessed with sensual defilements. All those defilements have sensual defilement (kāma-kilesa) as their foundation. Born as a human, one must work for a living to survive, whether for oneself or others – all have sensuality as a basis.

Even as an ordained renunciant, sensuality follows constantly. As seen in some individuals who behave in ways aligned with sensual defilements – clearly, their behavior is not for liberation from suffering; they are obsessed with sensual defilements throughout their ordained life, because they haven't trained their mind to be free from taints, thus never seeing the neutral, equanimous mind. They constantly carry a heavy burden.

Practitioners who make the mind firm on one object will see the defilements in their own mind at all times – how coarse or subtle, thick or thin they arise in the mind, from what cause, and by what method the mind becomes pure and clear. Constantly investigating their own defilements, the defilements will diminish, and the mind will become progressively clearer. Ultimately, all those turbulent minds have sensual defilement as their foundation. Defilements arise at the mind. The mind is the seeker. When the mind stops seeking, it converges into the heart – the neutral middle, equanimous, and aware of being equanimous. This is the culmination of practice in Buddhism, consistent with the Buddha's words: "All great and small rivers flow into the ocean. Having flowed into the ocean, they have one taste: saltiness. So too, the Dhamma of the Tathāgata."

Samādhi by Contemplating the Aggregates as Suffering (Khandha-dukkha)

This lump of suffering, from the moment the five aggregates assemble, continuously displays suffering without end. From conception in the womb as a clear drop of oil, progressing to blood and a blood clot, then breaking into the five aggregates – two arms, two legs, one head – until birth as a human.

First born, weighing a few kilograms, then displaying growing suffering, unable to bear the condition, so it transforms in stages, displaying impermanence – unable to remain the same.

Nothing in this world can be forced under one's control; everything follows its own nature. Whether one rejoices or grieves, suffers or is happy over these things, those things themselves don't care about those people. "I have my function, I perform my function," as if to say: "You are deluded and foolish, therefore you grasp me as self, and thus suffer endlessly." Consistent with the Buddha's words in the Bhārasutta: The five aggregates are truly suffering, not untrue. From the moment the four elements assemble into a lump arising in the mother's womb, they become the mother's burden in every way. Upon birth, the mother, nurses, and nannies nurture and raise it until it grows and can rely on itself, running and playing with friends, yet still under the mother's watchful eye, like a mother cow raising her calf.

Everyone born into this world must accept that it is truly a burden. But human instinct still clings to that burden for various reasons, such as upbringing. Otherwise, we wouldn't continue living to do good. In truth, grasping at anything in the world is suffering. Therefore, letting go of the burden "by inner ingenuity" is supreme happiness. Having let go of this heavy burden, not deludedly grasping other burdens again, that person is called one who has uprooted craving along with its roots, ended agitation, extinguished the fire of defilements and the fire of suffering.

All sufferings in this world – birth, aging, illness, death, etc. – arise from the five aggregates. When there are five aggregates, there must be suffering inherent to them: organs, diseases specific to each part – head, arms, legs, hands, feet – each with its own inherent disease to treat. "A snake without feet doesn't need to treat its feet; a crab without a head doesn't need to treat its head. But a person with wind disease should be careful; eating crab paste often causes headache."

All these sufferings are constantly present in the human body, differing only in whether they flare up much or little. If they flare up much, much suffering; if little, little suffering. Another type of suffering: having been born, one must create and produce things; if not, one cannot live with others. That is the search for the four necessities: 1) food for sustenance, 2) clothing to cover the body against cold and heat, 3) shelter, 4) medicine for illness. These four are absolutely necessary to find when needed. But some people find more than needed, hoarding until no space left, selling for money, which multiplies suffering a hundred-thousandfold. This is called pariyesanā-dukkha – suffering due to seeking.

There is another type called 'arriving suffering' (āgantuka-dukkha) – being pricked by thorns, bruised, stung by insects, struck by external enemies, surrounded by illness, paralyzed, unable to go anywhere. All these are suffering.

Thus, this body we obtained is a lump of suffering, not a good thing at all. Every movement of the body moves because it cannot stay still; it moves not to find happiness but to change suffering – changing from sitting too long to standing, from standing to lying down, even while sleeping it turns over. In conclusion, being born into this world is entirely suffering, without any happiness. Happiness exists only for those deluded into taking suffering as happiness. Hence the Buddha said: "This world, nothing exists besides suffering that arises and ceases."

Because Samādhi is the foundation, suffering becomes the Noble Truth of Suffering (Dukkha-sacca)

Contemplate this body with foulness, etc., culminating in the five aggregates – all converge into suffering. Contemplating until skilled and fluent, it becomes the Noble Truth of Suffering, because samādhi is the firm, unshakable foundation. One sees this suffering as truly suffering; no one can say it is otherwise. It is real, true, unchanging. Born into this world, there is only suffering, no happiness at all. What is called happiness is when a person deludedly sees suffering as happiness. For example, changing the four postures – because of suffering, one changes posture; changing because suffering is great; changing to alleviate great suffering, not to make it disappear.

Every profession and occupation converges into the four necessities – seeking them is to alleviate suffering. While seeking, there is suffering of seeking. Having obtained, there is suffering of preserving, of preparing (like cooking food to eat). But hunger and desire compel one to act, and one even delights in those actions.

Finally, when done, one enjoys eating, delighting in the tastes – spicy, salty, sweet, sour – as happiness. In truth, moving body parts to put rice in the mouth, etc., all display suffering. If one is fully satiated physically and mentally, sitting and watching those who are hungry eating appears quite amusing, like watching a stage drama. Suffering is real, true, unchangeable into anything else, thus it is a Truth (sacca).

The origin (Samudaya) that causes suffering is another real, true Truth, affirmed by the wise as genuine. But those who don't know may not understand because Samudaya is mental, hard to see. Samudaya arises from desire – longing for, delighting in things. Born in the sensual realm and world, it's hard to see Samudaya itself, like smoke covering one's head, making it hard to see external things. Just as those outside can clearly see the smoke, those born in this sensual world and realm find it hard to contemplate and see Samudaya itself.

Sensual craving (kāma-taṇhā) – desire, delight in what one wants – is the cause of suffering. The more suffering, the more desire increases sequentially, and suffering multiplies accordingly. Like a rope tying a pig's leg: the more it struggles, the tighter it binds, until the skin breaks, flesh breaks, down to the bone. This is called craving for existence (bhava-taṇhā) – wanting to be, wanting to have beyond limits. When suffering increases, one doesn't want that suffering, then becomes more agitated and distressed – suffering from wanting to be or wanting to have. Wanting to have is suffering; not wanting to have or be is also suffering. This is called craving for non-existence (vibhava-taṇhā). All suffering in this world lies within the sphere of these three defilements. This is called the Noble Truth of the Origin (Samudaya-sacca) – the cause and condition for suffering, real and true, cannot be otherwise.

The Noble Truth of Suffering is common to all people and beings

Nirodha – the cessation that abandons and uproots all defilements without remainder – necessarily relies on the Path (Magga) as a guide to achieve its goal. The Path has eight components:


	Sammā-diṭṭhi (Right View): Seeing that humans are born because of karma; good and bad karma exist; whoever does what karma receives its results. Belief aligned with reality that all things arise from causes and conditions. Pure conviction within one's own mind, free from the four biases (partiality due to desire, aversion, fear, ignorance).

	Sammā-saṅkappa (Right Thought): Thought aligned with reason within oneself that this cohabiting world is full of suffering, with the five strands of sensuality as its core, and turmoil as its habitat. Thinking to escape this world by proper means – not harming oneself or others.

	Sammā-vācā (Right Speech): One practicing samādhi has no verbal speech, only initial application (vitakka) – vitakka within one's own body, e.g., regarding aggregates and sense bases, they arise then age, sicken, die according to their nature; or vitakka about external things, e.g., humans are born then struggle with livelihood, then perish and die from this world, etc.

	Sammā-kammanta (Right Action): Similarly, while doing samādhi, the mind is calm, so why engage in busy work? The Path's work must be done only with the mind to be correct. The ten wholesome courses of action (kusalakammapatha) are categorized, and the five hindrances (nīvaraṇa) are classified as defilements. What should be preserved, what should be eliminated and abandoned.

	Sammā-ājīva (Right Livelihood): Similarly, while doing samādhi, how to earn a living? Right living through contemplating with in-and-out breathing until the mind unifies into one – that is called right livelihood or right living.

	Sammā-vāyāma (Right Effort): Effort in these four places: effort to abandon evil, effort to cultivate good, effort to preserve arisen good from decline, and effort to prevent unarisen evil from arising.

	Sammā-sati (Right Mindfulness): Maintaining right mindfulness constantly in the four foundations of mindfulness (satipaṭṭhāna) – mindfulness of body, feelings, mind, and phenomena – regardless of posture (standing, walking, sitting, lying down).

	Sammā-samādhi (Right Concentration): Making right concentration firm on the meditation object, attaining Jhāna and samādhi consistently, able to enter and exit anytime.



These eight Path factors are necessary to point the way for complete cessation of suffering.

Nirodha (cessation) and Samudaya (origin) – to balance them: Samudaya, the cause of suffering, has three: sensual craving, craving for existence, craving for non-existence. Nirodha should also be three: the eightfold Path divided into three groups – Right View and Right Thought as the wisdom group; Right Speech, Right Action, Right Livelihood as the morality group; Right Effort, Right Mindfulness, Right Concentration as the concentration group. The arising and ceasing of suffering both have three, perfectly balanced. This is called the Noble Truth of Suffering, true for all people and beings.

The Four Noble Truths still exist; Path, Fruition, Nibbāna do not disappear from the world

The Four Noble Truths taught by the Buddha in the Dhammacakkappavattana Sutta – he showed knowledge and vision to the Noble Ones listening at that time. Upon hearing, knowledge arose at that moment. Hence, they are called the Noble Truth of Suffering, the Noble Truth of the Origin of Suffering, the Noble Truth of the Cessation of Suffering, the Noble Truth of the Path leading to the Cessation of Suffering – real and true for those Noble Ones.

In truth, these four real and true things have existed constantly in the world from time immemorial. Whether those people know and see them or not, these four things are deathless themselves. To explain another way for ordinary people to understand easily: the Truth of Suffering, the Truth of Origin, the Truth of Cessation, the Truth of the Path. Consistent with the Buddha's words: "Whether the Buddha arises in the world or not, the element of Dhamma, the stability of Dhamma, the orderliness of Dhamma (dhammadhātu, dhammaṭṭhiti, dhammaniyāma) has existed from time immemorial." Even after the Buddha's Nibbāna, he did not take those Dhammas with him; they simply become undiscovered.

Suffering is a good thing. People of the world don't like suffering, so they don't see Dhamma. The Buddha and his disciples raised suffering as an object. As he said: "Suffering is to be comprehended" – not to be discarded. Even if you wanted to discard it, to whom would you give it? Everyone has it fully and completely in these five aggregates. Samudaya is mental, so one should investigate to see it. Then it will abandon suffering by itself, because clear knowledge arises from a neutral, equanimous mind that doesn't take sides before deciding. That is true Dhamma, hence named "the Dhamma-science of the world."

Suffering is comparable to happiness. Without suffering for comparison, how would one know happiness? Like white and black as mutual comparisons. Hence the Buddha said: "Dhammakāmo bhavaṃ hoti" – one who delights in Dhamma prospers. "Dhammadessī parājayo" – one who despises Dhamma is defeated.

Vipassanā (Insight)

Vipassanā means contemplating to see things as they truly are in all aspects of our physical form. For example, seeing this body as earth, water, fire, air – see it truly as earth, water, fire, air, not as entirely earth alone, or fire blazing throughout the body. That kind of seeing is through Jhāna factors with counterpart nimitta as basis. Seeing with insight wisdom requires samādhi as foundation. Lacking samādhi or with weak samādhi, insight definitely does not arise. Samādhi must be firm, then contemplating vipassanā becomes clear, deeply touching the heart without doubt.

Seeing with insight wisdom: seeing that this human body is merely the four elements; seeing all solid things in the body as the earth element; bones and hard things are just bones, but they are the earth element; blood is just blood, but it is the water element, pervading the entire body; the fire element is warmth, present in the earth and water elements; when those two elements disintegrate, the fire element disintegrates too. Similarly for the air element: while alive, there is in-and-out breathing, pervading the whole body, enabling survival; without in-and-out breathing, death occurs.

Even external things – animals, plants, mountains, termite mounds – similarly, except some have mind and consciousness and can move, while others are static and immobile. All consist of the four elements. Arising from the four elements initially, they change in the middle, and finally disintegrate. Then they arise again, change again, and cease again into earth, water, fire, air – endlessly.

This mind-spirit that comes to dominate the body then grasps it as 'mine,' 'my body,' causing various defilements, leading to quarrels, violence, and killing. Externally, it's clearly seen that the four elements destroy each other. The angry, hateful mind – no one knows, no one sees – is non-self (anattā). Having arisen, it ends in death.

Clear seeing with insight, when seen, allows one to become equanimous, making the mind neutral – unlike according to scriptures or memorized perceptions. Seeing through discursive thinking is easily forgotten; one must recite and memorize to remember.

Seeing with Jhāna involves specifically fixing on an object, often producing a counterpart image exceeding reality – e.g., seeing the contemplated body as entirely rotting, putrid, and believing it absolutely, even regretting to the point of tears. Seeing with perverted perception (saññā-vipallāsa) is similar.

Insight wisdom sees through analyzing causes and effects, not believing one-sidedly. It believes through external vision – eyes see reality – and believes through Jhāna – mind knows and sees its reality – thus ending doubt.

Vipassanā requires Samādhi as foundation

Vipassanā requires samādhi as its basis to arise. If not, insight wisdom will definitely not arise. With firm, stable samādhi, insight wisdom contemplating that Dhamma or event becomes clear and sees reality. Without samādhi as basis, it's called "vipassanūpakkilesa" (or a 'vipassanā-ick'): one thinks and speculates according to one's moods without bound. Thinking until exhausted, no sense of urgency or essence arises; it does not deserve the name 'cultivating insight for liberation.' It wastes time sitting in contemplation for nothing.

In truth, insight wisdom has been cultivated from the very beginning, from the initial recitation meditation. At that stage, wisdom was still weak, cultivating for the mind to unify into samādhi, so it wasn't called insight wisdom. Actually, it is insight wisdom itself. If not insight wisdom, how could the mind unify into samādhi? For example, reciting maraṇasati: "Death, death, death" – contemplating death as object, "I will certainly die" until seeing clearly with mind and wisdom. That is insight wisdom. Then the mind gradually unifies.

Similarly for other meditation subjects, or contemplating this body as suffering, impermanent, non-self – as suffering, not-self, uncontrollable, unresponsive to requests – all these are insight wisdom, because all Dhammas are interconnected.

Like an old person: it's the same child that becomes old, not a different old person. Or a ripe mango: it comes from a small, bitter, astringent mango which then ripens into a sweet mango. Similarly, insight meditation arises from recitation and contemplation until reaching momentary concentration (khaṇika-samādhi) up to absorption concentration (appanā-samādhi), then attaining insight wisdom. One cannot cut off samādhi at a certain stage; that would be 'vipassanā-ick' as described.

Path-possessor (Maggasamaṅgī) or One-time Realization (Ekābhisamaya)

Maggasamaṅgī, or Ekābhisamaya, arises from practicing samādhi and cultivating insight until fully skilled and proficient. One who is skilled in Jhāna absorption and fluent in samādhi contemplation, able to enter and exit at will, or who contemplates insight wisdom until penetrating thoroughly – when these things are to occur, they will converge by themselves into Maggasamaṅgī, without anyone composing them. Even the Buddha himself could not compose it. It occurs through one's own power, having fully cultivated the Dhammas described. If it causes itself to happen, like a ripe mango, except for those of swift intuition (khippābhiññā) who realize quickly.

The eightfold Noble Path, starting with Right View and ending with Right Concentration – one who cultivates samādhi until the mind is firmly established on a single object, unmoved and unshaken in every way.


	Sammā-diṭṭhi (Right View): Having investigated from the beginning of recitation meditation through to insight, as described – with many rounds of right and wrong – until certain that this view leads to the cessation of all defilements and suffering, then firmly proceeding according to that view.

	Sammā-saṅkappa (Right Thought): No thoughts of sensual desire, etc., only the thought for liberation from suffering alone.

	Sammā-vācā (Right Speech): Mouth completely closed; not even the mental excitation (vitakka) that causes speech exists, only the single-minded focus on liberation from suffering.

	Sammā-kammanta (Right Action): Doing samādhi solely for liberation from all suffering, not for accumulating defilements and evil.

	Sammā-ājīva (Right Livelihood): Living each day solely for liberation from suffering.

	Sammā-vāyāma (Right Effort): Striving in every posture truly for liberation from suffering.

	Sammā-sati (Right Mindfulness): Establishing right mindfulness, consisting of body, speech, and mind, mindful not to be negligent in various unwholesome states.

	Sammā-samādhi (Right Concentration): Focusing the mind firmly on the single object – the seven factors described. When the eight Path factors unify into one – i.e., Right View alone, the remaining seven are also all right.



Maggasamaṅgī occurs when the Dhammas – recitation meditation, etc., as described – are fully complete, with morality, concentration, and wisdom balanced, neither exceeding nor lacking. It is not intended to occur, but with the completeness of Dhammas, it occurs by itself. It occurs for all eight Path factors in a single mind-moment. At the moment of occurrence, the mind becomes extremely clear and luminous. All Dhammas and the entire world appear in that single place. Incomparable knowledge arises, but the mind does not go out to that knowledge; it remains firmly established on the single object. That knowledge cannot be explained to others, nor can others explain it to us, because that knowledge is personal (paccattaṃ), known only to oneself. This type of knowledge arises only in each individual's respective plane; it is not common to others. That knowledge arises in a single mind-moment and then disappears, not arising again for that same Path, for every Path and every plane of Noble Ones, always the same. That mind-moment is called Maggasamaṅgī – the Path unified as one, or Ekābhisamaya (same realization). That knowledge is truly wonderful, to the extent that the Buddha said: "Wonderful! This Dhamma, which has never arisen to me, has now arisen."

Where does the mind go after emerging from Maggasamaṅgī?

When the mind unifies into Maggasamaṅgī for a single mind-moment, that mind then emerges and runs according to the current of saṃsāra – sensuality, etc. – which is its resultant (vipāka). But the Noble One's mind does not get deluded by it. They have firm mindfulness, contemplating and seeing reality in every way. Explanation: Noble Ones of every stage and plane, before attaining Maggasamaṅgī, have fully contemplated and known the virtues and faults of saṃsāra – sensual pleasures, sensual defilements, and their supports. Therefore, when their mind emerges from Maggasamaṅgī, even if the mind runs according to its nature, it does not delude the Noble One's mind; rather, it further strengthens their mind, as they have already seen its faults.

All practitioners who practice correctly according to the Dhamma-discipline and teachings of the Buddha must proceed through the stages of the Path practice as prescribed by the Buddha, as described here for everyone – except those of swift intuition (khippābhiññā). But even they, after reaching the end of the holy life, still have the sequence correctly and without error.

Whatever manner practitioners practice in this religion, if they practice correctly, they will ultimately converge at Maggasamaṅgī. This is called the end of practice in Buddhism.

[End of "Good Things Exist in Buddhism" by Luang Pu Thate Desaraṅsī]
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Preface

Regarding this book, the author is well aware that I am not a writer. My knowledge and language skills are also not good. After writing and then re-reading each sentence, I feel that I use repetitive, fragmented, and broken phrasing. The content also lacks coherence. However, I wrote it because in this era, the world and our country are in a state of chaos and confusion. People are awakening, demanding rights and freedoms, wanting to demonstrate their abilities and knowledge acquired from their studies to be of benefit as they see possible. Simultaneously, they also desire fame. Buddhist followers who do not yet understand the true essence of Buddhism and have not practiced to reach the goal are therefore worried and anxious that disaster might befall the institution of Buddhism.

Many people have come to discuss this matter with me. So I thought I should write about this topic (the content of which is already in this book) so that Buddhist followers may understand the true essence of Buddhism, then awaken, lose their fear, and diligently practice according to the Buddha's teachings, finally reaching the core of Buddhism.

Although the language, style, and everything else I have written may be imperfect, they were written with pure intention, so that fellow Buddhists who do not yet understand the true essence of Buddhism may understand. Those who already understand can use it to compare with their own practice. If anything is lacking, excessive, or inadvertently affects the practice of Buddhists who are already established in Buddhism, I ask for their forgiveness on this occasion.

Desaraṅsī

The Origin and Source of Buddhism

The true origin and source of Buddhism is nothing far away—it is the heart (mind) of Prince Siddhattha, which he had trained to attain perfect stillness, oneness, clarity, and purity. Because during the six years he strove, practicing various methods he had studied, his mind had not yet attained stillness, so he had not yet awakened as a Buddha. Only when he applied effort internally, within the mind, until his mind attained stillness in the first, second, third, and fourth jhana in sequence, did he then attain awakening as a Buddha.

After that, he took the knowledge arising from his omniscient wisdom and spread it to all humankind and living beings for their benefit, according to their capacities and the merit and perfections they could receive. Because all humans born into this world wish to live together in peace, not wanting to harm one another. But the power of their defilements covers and envelops their hearts in darkness, so they cannot see the correct way to sustain their lives. They all stumble into the jungle, groping about to make a living like blind people feeling their way.

The Buddha had been accumulating perfections for countless aeons precisely to save those deluded beings from all suffering. After awakening, he brought that true knowledge to spread among humanity according to their capacities, so that those who practiced accordingly would receive benefits appropriate to their status. For example, he taught laypeople who could not ordain, as found in the Singāla Sutta (instructions for laypeople in the Novice's Manual):

"When living as a layperson with a family, one should conduct oneself righteously to bring about the happiness one desires. When a husband takes a wife as his partner, he should honor her as a true beloved wife, not look down upon or despise her, not be unfaithful, and give her authority. Women like to adorn themselves; this should be allowed. If a husband behaves thus, what woman in the world would not love and care for her husband? Any who would not is truly a Kali among women. For a wife whose husband practices righteously as described, she should reciprocate by managing her duties well, kindly treating her husband's friends and relatives, not being unfaithful, informing her husband before taking any action, protecting the wealth he earns, spending appropriately, and being diligent and not lazy in all tasks."

From this example, one can see that the Buddha's teachings do not teach everyone to ordain, as some people misunderstand. Rather, he taught people in various stations of life to conduct themselves according to the Dhamma, using Dhamma as their abiding principle, which brings happiness. The Dhamma principles regarding how husband and wife should treat each other, as exemplified above—if truly followed, no one would deny that it brings happiness to the family. Looking further into the layperson's practice, one sees that the Buddha's intention was purely to help those with families gain happiness by following his teachings.

Thus, his omniscient wisdom is greatly beneficial to all humanity on earth. It can discern the capacities, occupations, and accumulated merit of people universally, and then present the Dhamma he realized to teach them appropriately, in perfect suitability to their conditions, to support their way of life, including their minds and behavior—preventing those of low standing from falling further, and allowing those who can progress to do so steadily.

When people practice according to his teachings and clearly see the benefits for themselves, they develop courageous faith to practice even more diligently. The Buddha's teachings that they believe and have confidence in—including generosity for the benefit and happiness of others—they will certainly follow.

Once they have tasted the happiness of Dhamma through correct practice, they will see those things as minor and not at all difficult.

The happiness we all desire is bodily happiness and mental happiness. Bodily happiness can be sought according to one's ability—having a stable career, good health, etc.—but it is not certain. Some may have all that yet still suffer mentally due to children, spouse, debts, or other matters, or be agitated by various ambitions. Thus bodily happiness is not as stable and lasting as mental happiness. Mental happiness, apart from seeking it through the Buddha's Dhamma teachings, cannot be found elsewhere.

For example, one establishes oneself in Dhamma, believing the Buddha's teaching that doing good leads to good results and happiness. After doing good, even if others do not praise or reward you, you yourself see and appreciate your own goodness and find happiness alone. Doing evil leads to evil results and suffering. After doing evil, even if others do not see or punish you, you yourself know that evil and continually suffer from it internally.

When one has firm and unwavering faith like this, engaging only in wholesome deeds with peace and tranquility, even if one's livelihood is difficult or one's health is poor, one remains content and happy with one's own goodness forever. Perhaps those sufferings may not even appear to the mind. And at the end of one's life, one will receive a happiness that no one else can see or share, because within a human being, only the mind is master. Every organ—if the mind does not command, what can they do? The body is like a puppet; if the mind does not pull the strings, how can it move or act? Feelings of good and bad, coarse and subtle, ignorance and wisdom—all depend on the mind. The body's nerves and cells are merely constituents that serve the mind. If there were no mind at all, those things would be worthless and useless.

The Buddha's teachings we are studying arise from the mind—specifically from his tranquil, unified, clear, and pure heart alone. What we study as vast and numerous are merely manifestations of that unified mind. Everything must have oneness first before duality and multiplicity can follow. All the Dhamma the Buddha realized arose from his unified mind first. His knowledge that this is good (kusala), this is bad (akusala), and the subsequent classifications, all originate from the mind that is one, beyond good and bad. The further it extends through the six sense bases, the more numerous it becomes—countless, whether wholesome, unwholesome, or indeterminate—all arising from each individual's mind.

The Buddha's Dhamma teachings come from the mind. Only by seeing one's own mind can one understand the essence of his teachings, because Dhamma arises from the mind, and everyone he taught also has a mind. As the Buddha said: "All phenomena are mind-made, mind precedes them, they are accomplished by the mind," etc. The Dhamma he taught, when heard and understood according to its meaning by those with minds, is then practiced according to one's ability. The result—peace and happiness—arises in human society and among all other beings universally.

How Can Buddhism Arise Within One's Own Body and Mind?

As explained, Buddhism arose from the Buddha's mind, which he cultivated to attain oneness, clarity, and purity. Now I will explain how the Buddha's Dhamma teachings can appear within the body and mind of us Buddhists, so that we clearly see that we have understood and that the teachings have manifestly arisen in our own minds. Having practiced according to his teachings, we will then follow in his footsteps, because Dhamma is abstract and cannot be distributed in handfuls or piles like external material objects. The Buddha possessed Dhamma through his clear, pure mind; we too must know it through a clear, pure mind. Even if not fully pure or as profound as his, merely tasting the flavor and seeing the peace enough to generate satisfaction and confidence is already an excellent fortune.

Initially, do not regard the Buddha's teachings we have studied as something sacred or miraculous. Instead, develop satisfaction and confidence in his teachings: The Dhamma he taught us arose and was known in his clear, pure mind. Therefore, that Dhamma is pure and leads practitioners to true peace. Then incline your mind to firm belief in his teaching that "doing good yields good results, bringing happiness; doing evil yields evil results, bringing suffering and distress." Do this by taking interest and testing it—first by doing good, such as observing the five precepts and paying homage to the Buddha daily for a month, etc. Later, test it by doing evil (or not, since we have already done much evil) and compare the results by your own feeling: which brings more happiness and joy?

Since no one else can know that inner feeling, when you test the truth and see it with your own mind, your faith and confidence in the Buddha's teachings will multiply. Then you will clearly see for yourself the great difference between "holding Buddhism" and "practicing Buddhism."

"Holding" means accepting what one wants and keeping it—such as taking the Buddha's teachings as written texts and scriptures, revering and worshipping them, along with Buddhist-related amulets and objects, hoping that sacred miracles will grant what one desires (superstitious omens). But one does not practice the Dhamma teachings, only pays homage and prays to those sacred things. When those things do not fulfill one's wishes, faith wavers, one considers them ineffective or not sacred, and then discards them outright.

Buddhism does not teach "holding" but teaches "practicing according to": doing good yields good results—happiness—through one's own actions; doing evil yields evil results—suffering—through one's own actions. Not by others, devas, Indra, Brahma, or any god anywhere.

The phrase "Buddhaṃ saraṇaṃ gacchāmi" (I go to the Buddha as my refuge) means: before attaining, one aspires to attain—that is, to practice as the Buddha practiced, then to attain or receive the taste of that Dhamma. This is scriptural language. In truth, the Buddha's Buddhism is not something that can be requested and granted like material objects. Rather, faith and confidence arise from hearing correct instruction from others, then willingly practicing until results are evident in one's own mind, like the light of a lamp: when a craftsman assembles it correctly and lights it, the light shines forth by itself, not brought from elsewhere or sent by anything else. As the Buddha said: "The Tathāgata is only one who points out and teaches. The teachings I have pointed out and taught—if you take them and practice accordingly, you will know and see for yourselves and be freed from suffering."

When Buddhists have tested the truth and seen clearly as described, and have established themselves in the Buddha's teachings, abandoning all evil actions of body, speech, and mind, always engaging only in wholesome deeds, seeing the painful results of past evil deeds as a lesson, taking it as a teacher, never forgetting—then they are called "Buddhist followers firmly established in the Buddha's teachings," having deeply rooted Buddhism within their own bodies and minds. Not like those who only hold and practice his teachings when there is a problem—suffering from something—then go to the temple or ordain, only to disrobe when the suffering passes, or not practice at all. Like alcoholics who abstain only during the Rains Retreat, then immediately drink again afterward—some even demand interest! That is useless; it deceives oneself and others.

One who is truly established in the Triple Gem and deserves to be called a genuine Buddhist must possess five qualities:


	Firm faith in the Buddha—that he himself is a self-awakened One, truly enlightened, without criticism, disparagement, or contempt.

	His Dhamma teachings are conducive to liberation, leading practitioners to become good people according to their capacities, worthy of practice, to be honored and followed without negligence.

	The noble Saṅgha—those who have heard his teachings, practiced accordingly, and realized the truth—truly exist, thus are heirs of Dhamma, transmitting his teachings to us, worthy of honor and reverence.

	Belief in karma and the results of karma: that doing good yields good, doing evil yields evil, by oneself—not by devas, Indra, Brahma, or any external sacred power granting results (superstitious omens). The Triple Gem is held and practiced not for miracles or luck, but to become a good person and ultimately be freed from suffering.

	Not performing merit-making outside Buddhism. If necessary for social reasons, do it as assistance, not as merit beyond the Buddhist field. For a lay noble person, perpetual precepts are required.



To be a complete Buddhist, one must constantly possess these five qualities. Even those who ordain as novices or monks must first fully possess these five qualities for their ordination to be complete.

Buddhism is a Free Socialism

Speaking of the world means speaking of the society of all beings. Humans and all types of animals are born into this world by chance, without prior appointment. Everyone has the full right and freedom to be born as they please, in any kind of birth (it's a type of product; when produced in excess, quality gradually declines—it may become unsellable, then the factory closes). Whether as humans or animals—even to be born as pigs or fish for humans to kill and eat—no one forbids it. To be born as a tiger that devours animals and humans for food—no one can prevent it. Thus this world is completely free. But each group has its own party, society, and ideology. If ideologies happen to conflict with each other's interests, quarrels and fights occur, sometimes using force to attack one another. Especially humans are more vicious than others. Therefore, humans are in turmoil, fighting and killing each other all over the world, every single day. This brings suffering and distress not only among humans but also affects other animals. The dead are dead; the living continue to suffer until their last breath.

The Buddha, with great compassion, observed the world's society—beings born seeking happiness according to their own abilities, but instead oppressed by a society lacking morality and good order, receiving bitter suffering and disappointment. So he accumulated perfections with the aspiration to become a Buddha to save them. After becoming a Buddha, he taught society—especially humans—to have good moral order, to know their own status, position, duties, and occupations, not to encroach, compete, or exploit one another, which undermines mutual benefits, income, and morale.

His teachings are impartial. He taught people to have loving-kindness, to consider that all humans born into this world together are like children of the same parents, thus to unite, be generous, empathetic, and forgiving. Since no one can live alone, everyone has some degree of benefit to others. When people benefit one another, see that benefit, and reciprocate, then society can have happiness. If they do not benefit one another, or if one side does not see the benefit and does not reciprocate, then that society will find happiness difficult. He taught from small societies upward to large societies—from husband-wife, parent-child relationships up to national society—for the peace and happiness of all people, so that governance can survive and prosper. For example, he taught the seven principles of non-decline to the Licchavi princes:


	The Vajjians shall hold frequent and regular assemblies.

	They shall meet in harmony, break up in harmony, and conduct their business in harmony.

	They shall not enact new decrees nor abolish existing ones, but shall proceed in accordance with their ancient traditions.

	They shall honor, respect, revere, and salute their elders and heed their advice.

	They shall not forcibly abduct women or girls from their families.

	They shall honor, respect, revere, and salute their shrines, both those within and outside the city, and shall not withdraw the proper offerings made to them.

	They shall provide proper protection, security, and support for the arahants who have come to their realm and for those yet to come.



When we consider the truth of his teachings as described thus far, we can see that his teachings are not a threat to the world nor an obstacle to national governance in any way. Nor are they outdated, as some people think.

On the contrary, his teachings are truly natural socialism. But humans, covered by the power of defilements with insatiable desires, cannot see the needs of others or even their own. They all struggle to escape suffering and obtain the happiness they desire, but that struggle is entirely misguided, increasing suffering more than before. Even the happiness they receive does not seem like happiness, so they struggle further for unattained happiness, becoming more frantic.

Therefore, the Buddha, with his vast wisdom skilled in both worldly and spiritual matters, taught the way of life to all people according to Dhamma, including methods for managing groups and nations as described above. When people of all levels practice accordingly, there will be no harm or distress to society—only increased progress bringing all forms of peace. Thus Buddhism, the Buddha's teachings, is always modern. Selfish, dark-minded humans who do not even know their own desired happiness are like blind chickens, unable to practice his teachings, yet they falsely blame his teachings as "outdated."

In truth, it is they themselves who are "outdated." Unable to practice his teachings, they then invent new forms of socialism using coercive rules that force mind and body to submit to their ideas, requiring compliance without belief in karma and its results—believing only in physical action (kāyakamma). They try to fill and pile up material things like a garbage basket; when it breaks, they discard it and find a new one to use again.

Modern socialism favors materialism, rejecting karma and its results. Born, one must earn a living to satisfy one's desires to obtain happiness (believing only in physical action). Death ends everything; all is annihilated. Bodily happiness and mental happiness are seen as identical because they do not know the true mind. Yet they constantly speak of the mind: pleased, glad, sad, troubled, sorrowful, dry-hearted, joyful-hearted, "brother's/sister's heart," always having affection—all these refer to the mind, distinct from the body. But not knowing or seeing the true mind, while actually seeking happiness for the mind, they mistakenly think they seek only bodily happiness.

The Buddha's teachings teach belief in karma's results: humans are born with both body and mind, sharing happiness and suffering, but the mind is greater than the body because the mind is the commander of all (cells and nerves are material aspects of the body). If there were no mind at all, the body would be worthless (a dead person can do nothing). Therefore, while alive, body and mind are most intimately related.

Those who have not trained themselves according to the Buddha's Dhamma teachings cannot separate body from mind. What manifests through the body is called bodily action (kāyakamma), through speech verbal action (vacīkamma), and internally mental action (manokamma). Since body and mind are thus composed, mental happiness arises from recollecting the good deeds one has done. That good—whether done with body and mind or speech and mind, or even just with the mind alone (e.g., recollecting the Buddha's virtues)—even if a long time has passed, or even if one has not yet acted but intends to do good, when that recollection generates emotion, rapture, and happiness, that is called seeking mental happiness. When the mind receives satisfying happiness, that mind becomes diligent and eager, attracting both body and speech to participate harmoniously and spontaneously.

Thus the mind is chief and primary in directing body and speech at all times. This goodness is none other than for the benefit and happiness of oneself and others as mentioned. Speaking of oneself and others in relation is speaking of society itself. A society that will have happiness must rely on mutual support, especially when one has done good, benefited others, and does not forget that kindness, reciprocating it. Otherwise, human society becomes like animal society, unable to find happiness.

So it is clear that the Buddha's teachings do not look only at the body but see the importance of both body and mind together while they are still interrelated. Therefore, Buddhism, his Dhamma teachings, is suitable for beings born with body and mind. When one desires happiness for society or oneself, one should take his teachings and practice them, because his teachings are appropriate for the world in every era, and for humans of all genders, ages, classes, and capacities. I am not speaking here about evil, as everyone likely knows that evil deeds bring no benefit or happiness to world society.

Benefits Arising from Practicing the Buddha's Teachings

Buddhism teaches actions compatible with worldly conditions because the Buddha accumulated perfections for the benefit of the world. Humans and beings born into this world cannot remain still; they must act in some way according to their duties and rules. But some of their actions lack order and righteousness, causing society distress and suffering.

In truth, the Buddha knew well from the beginning of his accumulation of perfections that this world is full of suffering. But he accumulated perfections precisely to relieve that suffering—to alleviate it for those in great suffering, and to eliminate it entirely for those with little suffering.

Therefore, Buddhism is the original form of socialism, also possessing complete freedom. Buddhism is not something so supreme and unreachable that ordinary people cannot take it up and practice, as those who misunderstand his teachings imagine. Nor is it something so easy that one can practice anytime because it depends on oneself, as those lost in suffering think, believing they already have enough happiness.

In truth, Buddhism teaches natural world society, not artificial society as in the present age.

His teachings instruct humans and all beings to live together peacefully, without oppression, violence, or harm. Even though humans and animals are of different races, languages, and species—not the same bloodline—having been born together in this world, they are all fellow travelers sharing the same raw and cooked food. Since we are born together by chance, let us love one another and regard it as everyone's fortune.

Just as a skilled craftsman collects flowers of various colors and arranges them beautifully, so too the Buddha's teachings: he taught people of all classes, capacities, and groups to know their duties and livelihoods, to live orderly and righteously, without needing to use power to oppress or coerce hearts into distress. Each person understands their own duties and pursues their livelihood with honesty and sincerity. Those with great wisdom and ability do much; when they gain much, they should empathize with the ignorant and less capable, sharing and assisting with loving-kindness, without disparaging or belittling others, as shown in the lay practice example above.

When everyone follows the Buddha's teachings, they will live together in goodness and peace. This teaching is not difficult; people of all classes can do it. The Buddha did not teach only one person—everyone naturally has full freedom and ability to do it. Buddhism can thus be called the original ancient model of society, which no one had prescribed before. It is simply the natural need of humans born into this world who want that. So the Buddha taught blind humans who did not know their own needs to practice correctly according to truth.

People today, even if they know their true needs, cannot teach others to know their proper duties and occupations. Therefore, some intelligent humans with good intentions, desiring the world's social progress, seeing no way to teach society to unite harmoniously in willingly performing their duties without harming each other to achieve peace, have invented doctrines and regulations using rules to coerce small societies, then larger societies, up to nations, to comply.

But those actions, even if somewhat beneficial, instead of bringing happiness, cause distress and suffering. Using force and coercion, not done willingly—whatever the matter, wherever—it inevitably brings distress, as everyone knows. Sometimes it is necessary, but the Buddha's teachings instruct one to know through the mind: doing good yields good, doing evil yields evil, by oneself—no one else or any sacred thing can bring it about. Then all engage only in wholesome deeds with sincere hearts, which brings happiness with satisfaction.

Work accomplished with honesty and willingness—even if one's health is not perfect—when body and mind together perform blameless wholesome deeds, and the mind later recollects that pure achievement, it fills and gladdens the heart, can invigorate and strengthen a weak body, and may even heal it. The happiness that arises in the mind from recollecting one's own good deeds is unparalleled.

Furthermore, this karma must have this characteristic: any action done—whether by body, speech, or mind—must not cause distress or suffering to oneself or others to be called good karma. Conversely, any action done—by body, speech, or mind—that causes distress and suffering to oneself and others is called bad karma.

Do not act selfishly. If you gain benefit from an action, you consider it good, but others suffer. Those who create good karma according to the Buddha's teachings do not act that way.

Even animals—consider them all as our relatives and friends. Their suffering is like our suffering; their happiness is like our happiness. Who could deny wanting this? People of every era, class, group, and even all kinds of animals want and desire this. So in what way are the Buddha's teachings outdated? It is those who do not understand and refuse to practice who are outdated, unable to keep up with his teachings.

Regarding occupation and work: although the Buddha taught belief in karma and its results, he did not teach one to lie down and wait to receive happiness or suffering from the results of karma, as some people misunderstand. Instead, he taught diligence and effort, praised effort, condemned laziness, and encouraged right effort, abiding in righteous conduct, not causing distress to oneself or others.

If one becomes wealthy through one's own past meritorious deeds, do not be complacent. Be satisfied with one's own meritorious results, then increase the yield by giving away the profit as further capital. "One who is rich due to merit but does not continue to make merit is said to be consuming the old, original capital which will only diminish; there is no profit."

For the poor who struggle but only suffer losses and ruin, he taught not to despair. Be diligent and persistent; only persistence can overcome suffering. Even if one does not become rich like those with merit who easily find wealth from any direction, still one can sustain life happily day by day. Recognize the suffering resulting from one's own past evil deeds, and do not commit more evil deeds. "Evil deeds we do not do—constantly being mindful and restrained—can eventually be exhausted, like opening a tap on a water tank. If you close the lid and let it flow out, the old water can dry up. When the old water is gone, close the tap, open the lid to catch new rainwater (i.e., create good deeds). In time, the water will become full."

Thus his teachings instruct loving-kindness, generosity, and a mind that progresses higher than the level of animal minds that do not recognize each other's kindness and only oppress one another. He also teaches orderly occupation and work, protecting one's own rights, freedoms, and duties within proper boundaries. Even if not wealthy, that is called progress, bringing happiness to oneself and others. If human society practices according to his teachings as described, that society is called advanced in both body and mind. That society is truly a "civilized human society." If humans only nourish and increase the body's abundance and health, delighting only in that physical happiness while neglecting mental happiness, then what difference would human society have from animal society?

The Buddha's teachings show that the mind is the most important thing in the human body—greater than all else. Because if there were no mind at all, what use would any organ have? (Consider a dead person.) A person who loves, has compassion, and cares for others will sacrifice even physical strength and life itself. Whatever honest work or occupation, when the mind approves and is pleased, the body can be commanded to do anything—coarse or fine, good or bad, even to kill one's own parents. When the mind commands, we call it "freedom and rights," not "authority." But if others command, we call it "authority."

In the Buddha's teachings, this is called "being a slave to defilements, a slave to others." Therefore, if Buddhism were called a universal religion, it would not be wrong, because the Buddha's teachings are complete: they teach people without discrimination of class, caste, gender, age, or occupation—from the lowest to the highest (devas, Indra, Brahma)—to abide in their duties, boundaries, work, and occupations, not to encroach, oppress, or harm one another. They should regard each other as siblings of the same family. Even if occupations, work, doctrines, and behaviors differ—coarse or refined, not identical in ideology—he taught not to be hostile, disparaging, or to infringe on each other's freedom.

The Buddha set an example while still teaching. When Māgandiyā reviled him personally and then hired the people of Kosambī to revile him throughout the city, Ānanda was annoyed and invited the Buddha to flee to another city. The Buddha told Ānanda: They have the right to revile; let them revile. Where would we flee? If we go to that city and they revile us again, we would flee again and never have a place to stay. He said: Wherever a fire arises, it must be extinguished there. This matter will settle itself within seven days. And it happened exactly as he said. He said: "Dhamma indeed conquers adhamma." This is true in any age. Adhamma cannot last long; inevitably it will end sooner or later. But he taught equanimity, patience, not to counter hatred with hatred. One who acts thus is called one who follows his teachings.

His teachings instruct one to consider causes and conditions. When seeing the cause of evil, abandon that cause oneself. If others do not abandon it because they don't know or for other reasons, that is their affair. When we cannot help them, leave them to their own course. Therefore we should not act like them. If we act like them, we become worse than they are (competing in evil until no one is good). If we can endure, even if others call us bad, we are not actually bad anywhere. One who has faith in the Buddha's Dhamma teachings must have such faith in oneself.

Whatever anyone's opinions or political ideologies may be, if they think that Buddhism, the Buddha's teachings, is outdated and cannot lead practitioners to progress in this era, that view is not in accordance with the truth. Perhaps they have not yet studied and practiced the Buddha's teachings sufficiently to verify the true facts, or they see only some people who consider themselves Buddhists but do not practice correctly, then generalize that Buddhism is outdated—that is completely unjust.

As for the claim that Buddhism is a narcotic, I admit the truth and do not deny it. It is a type of narcotic that provides benefits to the user, completely devoid of harmful effects. Because Buddhism is paired with the life of humans born with a complete body and mind. Buddhism teaches us to maintain physical health through diligence and effort for a proper livelihood, while also teaching not to use force to oppress or harm one another, to regard all humans and beings born together in this world as siblings of the same family. It also teaches mental health—to recollect the good deeds one has done and that others have done for oneself, and to find ways to reciprocate that kindness.

If people engage in deeds for both themselves and others, recognize others' kindness, and reciprocate, then human society will be happy, certainly superior to other animal societies. When practitioners of Buddhism receive happiness and see such benefits, they become addicted to Buddhism even more than to drugs, because their health is good in both body and mind. Therefore, I wish to invite those who have never tried this drug to come and try it, to taste it for yourselves.

Those who believe in karma and its results according to the Buddha's teaching—that doing good yields good results, bringing happiness—whatever they do will succeed. If earning money seems difficult, they still succeed, becoming wealthy and established, gaining fame and renown. If working as a government official, police, military, or civil servant, superiors love and trust them, granting ranks and high positions—because past good deeds were done well, and in the present they diligently do even more good, not using wealth or position to oppress or harm others, not passively waiting for past karma to yield results alone. They take the results of past karma and sow them again by helping the poor, supporting those who are progressing, or assisting those on the rise to advance further—whether with funds or any skillful means. This is correct according to the Buddha's teachings.

Some think: Why help others? If they become successful, they might be ungrateful. Such thinking shows they do not truly believe in karma and its results. Because the good we do is already good. We do good, we are righteous according to his teachings, and we are joyful and happy. Do not hold onto others' bad behavior—whether we helped them or not—as a reason to demand gratitude. Consider instead that they may have done little good in the past, or none at all, which is why they cannot see the kindness others have done for them.

Between two people, one having Dhamma and the other not—that is excellent, better than neither having Dhamma. One who does good deeds possesses wealth, rank, followers, wisdom, and morality, with a generous heart spreading goodness to both those who have benefited oneself and those who have not, without expecting return. This is fitting: good deeds create good people in both past and present. Good deeds thus have value for both the individual and the world.

Doing evil yields evil results, bringing suffering. Whatever business or work one does, it all leads to ruin. Trading or commerce—investing much that should yield much profit instead yields little, and eventually the capital is lost. Agriculture or any commerce leads only to ruin. As a government official, military, police, or civil servant, no matter how well one does, superiors never see one's goodness, making the future completely dark. Old close friends withdraw and distance themselves. One cannot look anyone in the face; even one's own wife and children grow distant.

Those who have done evil tend to do more evil when the results ripen. As we see, some people, distressed, drink alcohol to intoxication, losing mindfulness and forgetting their sorrow, or else seek revenge against those they blame for their disappointment, or rob and steal to cause others the same loss and distress they suffer. This is not the right way to escape evil deeds; it only multiplies evil. Those who believe in the Buddha's teaching do not act like that. They accept the suffering resulting from evil deeds as a lesson, and engage only in wholesome deeds, relinquishing pride and wrong views that cause evil. They strive to live out the results of evil deeds along the path of Dhamma, enduring others' insults and contempt, not allowing the results of evil deeds to overwhelm the heart, by being patient and constantly recollecting the evil deeds they have done.

All humans and beings born into this world have created both good and evil deeds, more or less according to their defilements' commands. Therefore, some have great happiness, sharp and profound wisdom; some have moderate; some are inferior—unequal. This is because the agent—their defilements—are not the same, in the past, present, and future. No one other than the karma each has created can cause things to happen by their own power. Therefore, his teachings instruct those who have karma and are experiencing its results to use those results in a good way. When good deeds accumulate and no more evil is done, evil's power fades away.

Those who do good deeds see it as happiness and should teach those still doing evil to follow suit. If they cannot yet follow because their evil is still dense, do not become resentful or angry, taking their evil to pile on top of your own good. As said, beings born create karma unequally. If everything were equal, this world would not be called the world as it is today. This inequality is what allows human society to live happily, alleviating distress day by day. If inequality were seen as an obstacle to mutual coexistence, this world would become a hot world without happiness.

Our ten fingers, born in the same place, are not equal—some long, some short. But each finger faithfully performs its own duty without any exploitation. The middle and ring fingers, even though they are adorned with diamond rings daily, never feel jealous or inferior to the point of striking or going on strike like workers or government officials in Thailand. Look at the thumb—it works harder than the others. The middle and ring fingers wear diamond rings, but the thumb never even gets to try one on. Yet it smiles like an adult toward them, like parents adorning their children.

The Buddha accumulated perfections for countless aeons specifically to awaken in this unequal, rough world that is putting on a drama. When he came to watch the world's drama until his heart was satisfied (awakening), he earned the title "Lokavidū" (Knower of the World). "Behold this world, which is in darkness..." In truth, Dhamma is the world itself. Without the world, where would Dhamma come from?

This world can live together in peace because of the Buddha's Dhamma teachings, which teach belief in karma and its results, not allowing karma to use its power to coerce arbitrarily, but striving to improve evil deeds, always feeling shame for evil deeds, knowing that we are currently experiencing their results. Then one should know moderation, adapt to circumstances, and constantly perform only wholesome deeds. Only then can we live together in this world in peace.

How Can Buddhism Decline and Disappear?

Having reached the origin and source of Buddhism and the dissemination of its teachings to all people, as well as the faith of those who have been trained—there is no way for the Buddha's Buddhism to become extinct. Whatever religion or doctrine, when it teaches people to understand and practice accordingly, that is called the following of that doctrine or religion. Later, if someone considers that religion's or doctrine's teachings and finds them insubstantial, unworthy of holding, believing, or practicing, and refuses to accept and practice them, then that person is said to have declined from that religion or doctrine.

Buddhism teaches a fundamental truth found in its teachings: belief in karma and its results. A person who does good deeds—whether by body, speech, or mind—receives good results and happiness from those deeds. Conversely, a person who does evil deeds—whether by body, speech, or mind—receives evil results and suffering from those deeds. No other person grants them. One who believes in their own heart through practice until seeing results for themselves—that person has the Buddha's Dhamma teachings deeply embedded in their heart. That person is a true Buddhist. Their faith (heart) need not be mentioned; no one can pull it out, nor can anyone even see it. So who could destroy their faith and make it disappear from their heart?

Sometimes, the teachings and practices of a worthless doctrine or one contrary to their established faith, when heard or seen, may actually strengthen their faith even more. "Bad, insubstantial things serve to support those who have encountered good, substantial things, making them even more confident in their goodness."

Therefore, those who have faith in Buddhism, the Buddha's teachings, down to the fundamental truth, have no fear that anyone or any doctrine can destroy their Buddhism into decline and disappearance.

Those who fear that some political ideology does not allow religion—because those people do not understand the principles of Buddhism and have not penetrated its teachings, seeing only superficial Buddhism, clinging to temples, halls, and even misbehaving monks and novices as Buddhism—when those things decay or those people behave badly, they think Buddhism has declined and disappeared.

In truth, those things are not Buddhism; they are merely symbols of Buddhism. The word "Buddhism" already clearly means the Buddha's teachings. "Buddhist" or "Buddha's disciple" means one who hears the Buddha's teachings, understands, is confident, and willingly practices. The ascetic Gotama is the one who realized the true reality and then taught that true Dhamma to others. That teaching of his is Buddhism.

If those things or those people were Buddhism, then when temples and those things or those people pass away or die, would Buddhism completely decline and disappear? But that is not the case. Jetavana monastery where the Buddha resided and taught, the Buddha himself, the eighty great disciples, Anāthapiṇḍika the great layman, Visākhā the great laywoman—all those things have dissolved, the Buddha himself, the supreme teacher, along with his disciples, laymen, and laywomen, have passed into Nibbāna and died. Yet Buddhism, his teachings, remains firmly established in the hearts of Buddhists to this very day, having neither declined nor disappeared in any way.

The Buddha said: "The Tathāgata is only one who points out and teaches. Having heard, you practice according to my teachings and will free yourselves from suffering." This shows that Buddhism is his teaching, not that he himself is the religion. The Buddha is merely one who brings the knowledge he personally realized and saw of the ultimate truth to teach others. He is called the "Supreme Teacher."

The words "decline" and "disappear" have different characteristics.

"Decline" means changing from the original condition to a worse state—like a machine that once ran smoothly but over time becomes sluggish, a house that over time leaks and rots, an aging person whose strength wanes, etc.

"Disappear" means something that existed is lost and no longer appears—like a watch lost, money lost, cattle lost, sold and becoming another's property, or a fever that goes away after an injection—called "disappear."

As for the decline of Buddhism: if we speak of decline, it has come along with growth itself. Everything in this world, when it grows, decline inevitably follows. When we speak of "growth," we speak only of the present and look from one side—e.g., the country's growth and splendor in construction—buildings, houses, roads, alleys—everywhere clean, beautiful, new, and novel.

But we forget to look at the forests and jungles where trees were cut for construction. The mountains of sandstone and iron that were mined to build ten- or twenty-story buildings—those places become bare and flat, but we do not look or speak of them. Even our houses—the wood we used to build them—before they are even finished, after a day or two they are already called "old" (i.e., declining).

When the Buddha first proclaimed his religion, many heard, were trained, and attained fruits. The monastic rules (Vinaya) had not yet been laid down because everyone was already restrained and proper in their monastic conduct. As time passed, more people entered ordination in the religion. Among them were arahants, non-returners, once-returners, stream-enterers, and ordinary persons. Their defilements and discipline were not the same, so they behaved in various ways, even exceeding the bounds of monastic propriety. Thus the Buddha gradually laid down Vinaya rules to manage the community.

Speaking of decline: the Buddha's monastic disciples who behaved improperly, unsuitably for ascetics of the Sakyan son—that is called decline. Later, even Devadatta, a genuine disciple, tried to violently overthrow the Buddha. After the Buddha's Nibbāna, several councils were held—meaning to correct declines in the Dhamma and Vinaya.

Now in the present day, when we recall the causes of Buddhism's decline cited in each council, we see that some actions by our own genuine Buddhists today are far more severe and serious than the causes cited in ancient councils. Yet we are very afraid that some doctrine or politics will erase Buddhism from Thailand, while we Buddhists ourselves cause the religion to decline even before those feared doctrines or politics have arrived.

Speaking of growth: his teachings spread rapidly in all directions. Many became confident, accepted them, and practiced, forming a solid, strong foundation that could refute previous wrong doctrines and views. Thus the decline of those with defilements who practiced incorrectly and missed the goal occurred simultaneously with the growth of Buddhism. But the core of his teachings, being ultimate truth, retains its original efficacy: he taught that doing good yields good results and happiness—even if others do not see it, one sees and knows it oneself. Doing evil yields evil results and suffering—even if others agree or not, one sees it and suffers oneself. Birth, aging, illness, death are suffering for those with clinging; for those without clinging, they are not suffering, etc.

This true Dhamma—whether others know it or not, whether they practice it or not—remains true as ever. The Buddha's teachings teach truth according to reality. Therefore, his teachings remain as normal ultimate truth; they have not disappeared anywhere. It is merely that Buddhists who do not understand and practice contrary to Buddhist principles, following their own defilements, going off-track, missing the goal—they are said to take his teachings and destroy them to fit their defilements, so others see them as using religion to destroy religion—that is decline.

Conclusion

Whatever doctrine, religion, or politics may think that Buddhism is hostile to them, or that it is outdated, unable to lead its followers to progress and prosperity, that it is a narcotic causing only harm to users, and thus seek to destroy it—such views are greatly mistaken regarding the facts and misunderstand the true principles of Buddhism.

In truth, Buddhism is not hostile to any doctrine, religion, or any political or domestic affairs in the world. The Buddha practiced and accumulated perfections to become an awakened Buddha, then to help all humans born into this world who do not know the way to live together happily, so that they may see the path. For example, he taught people of all classes and groups without discrimination of "us" and "them." He taught with a pure heart, loving and caring for them all equally like his own relatives. Whatever good order and system were suitable for their capacities and how much they could adopt, he taught accordingly, appropriate to their status. But he did not use force to compel them to follow.

He taught understanding and knowledge of the meaning until they were satisfied and voluntarily accepted to practice—which is the right and freedom of every person to do—and specifically for their own benefit and happiness. As shown earlier in the lay practice example, when we examine those practices, we see that among the involved parties—from husband and wife down to servant and master—nowhere does one exploit, disparage, or despise another. Each respects the other's rights, assists, empathizes, and reciprocates kindness with a pure, sincere heart.

For leaders administering the country, he taught them to govern in a unified manner, such as presenting the seven principles of non-decline to the Licchavi kings. What then is hostile to world society? He only teaches already declining and deteriorating societies to improve, without expecting any return—not even praise.

Moreover, while he was teaching them, many became confident and satisfied, accepting and practicing his teachings. Some groups or sects became jealous of him because their own groups could not attract people's minds to have confidence in and practice their worthless doctrines. Some even sought ways to harm him or his monastic disciples.

Yet he never devised any method or taught anyone to retaliate. He was equanimous and taught equanimity. In the end, enemies defeat themselves. "In this world, hatred never ceases by hatred in any way; hatred ceases only by non-hatred. This is an ancient truth. The victor breeds hatred; the defeated lies down in suffering. Giving up victory and defeat, one dwells peacefully and at ease."

Furthermore, the view that Buddhism is outdated and cannot lead practitioners to progress is false. Buddhism teaches freedom as described—to have loving-kindness, compassion, generosity among all humans born together in this world, including animals, not only for personal benefit. How can that be called outdated?

In this world, every era wants just this, doesn't it? Whatever age or time, studying history, we have never heard that the world wants enemies to kill, be hostile, or oppress and harm one another.

Those who think Buddhism is outdated—in truth, they themselves still hold weapons and use power and authority, yet their mouths say Buddhism is outdated.

Those who say Buddhism is a narcotic—the speakers themselves are addicted to doctrines and politics far more dangerously than heroin. Because heroin, even if people are addicted, in each country probably does not exceed half a percent of the population. But those addicted to doctrines and politics—that is truly dangerous, splitting the world in half.

People who are addicted to Buddhism do so because they see the Buddha's teachings as a medicine for the inner world (mental suffering) that can completely cure it—something no doctor in the world can heal. Sometimes, when the inner world is healed, outer physical illnesses may also disappear. Any age or era, without this narcotic (the Dhamma teachings of ultimate truth), this world cannot find peace.

If any age or era is highly addicted to this narcotic, that era will have great peace. If any era is lowly addicted, that era will have little happiness. If there is no addiction at all, this world may become an age of chaos and possibly perish.

Therefore, Buddhism is a narcotic paired with the life of the wise, and they are even more addicted than to food, which humans are daily addicted to without realizing it. Because those who have tasted the flavor of the Buddha's teachings feel rapture and fullness within their hearts. Even without any food in the stomach, they can live for days. The Buddha praised mental food as more beneficial, tastier, and receivable through more channels than physical food.

The Four Nutriments


	Kabaḷīkārāhāra (physical food) — consumed in morsels through the mouth.

	Phassāhāra (contact as nutriment) — the impression when the body contacts external objects that give pleasure.

	Manosañcetanāhāra (volition as nutriment) — the mind's thinking and composing on agreeable objects.

	Viññāṇāhāra (consciousness as nutriment) — the feeling of pleasure when internal and external sense bases meet.



Considering this, we see that physical food is less important than mental food. A person may have a normal, healthy body and excellent food, but if the mind dislikes and rejects it, what benefit does it have? Conversely, when the mind likes it, even if the food is extremely poor, one can eat it with joy.

Dear readers, have you ever read that the laws used by all humans in the world today to govern countries were originally established by righteous universal monarchs to administer people—from small groups to countries and the world—before anyone else? The laws we study worldwide today come from the Dhammaśāstra texts. When we graduate and receive a diploma, we are called Dhammaśāstra graduates. What is that but Dhamma? Those who suffer distress cry out for justice, but do they themselves behave justly? Unknown.

The Buddha's Dhamma teachings are true, genuine Dhamma, not varying for anyone. Therefore, he taught humans in this world to conduct themselves in accordance with the truth.

Whatever rules, regulations, or laws that all humans use in this world—if those rules, regulations, or laws are righteous, they remain stable and last long. If not righteous, they quickly decline and can be abolished.

Among the various religions—excluding Brahmanism, such as Christianity, Islam, Hinduism, Sikhism, etc.—Buddhism has outlived them all. It is the only religion that teaches practitioners to attain Nibbāna in this very life. It has few followers because Buddhism has no coercion or enticement. Therefore, practitioners must use wisdom to reflect until they see the truth clearly, then accept and practice. That is natural. Those with wisdom, when uncertain about something and not seeing it clearly with their own wisdom, will find it difficult to accept and hold it.

[End: How Can Buddhism Decline? - Luang Pu Thate Desaraṅsī]
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Meritorious deeds (Kamma), Craving (Taṇhā), Ignorance (Avijjā)

Meritorious deeds are natural phenomena with craving and ignorance as their root cause. They lead people to be born as humans with the five aggregates (khandhas) and six sense-bases (āyatanas) as tools to use. And yet those very things are also the bonds that tie them up. The three planes of existence (bhava) serve as a prison confining them throughout their lives. Therefore, the Buddha said: Kammaṃ khettaṃ — kamma is like a field for planting crops; Viññāṇaṃ bījaṃ — consciousness is like the sprout of a human being about to be born; Taṇhā sineho — craving is the moisture that nourishes that plant so it doesn't dry up. As long as human beings and other creatures in this world still have these three things in their hearts, they will continue to be reborn.

The Buddha, having contemplated, saw that people in this world only know how to bind themselves but do not know how to release themselves. Therefore, they wander on in the cycle of saṃsāra, being born and dying endlessly for countless lifetimes. Seeing this, he felt great spiritual urgency and compassion, and thus aspired to become a Buddha in order to liberate those beings from all suffering. After he had perfectly fulfilled his perfections (pāramīs), he attained enlightenment as a Buddha. Then he taught and instructed his disciples for 45 years before entering Parinibbāna.

His teachings are countless and immeasurable. They are all skillful means for undoing bonds. For example, he taught giving (dāna) as a way to abandon stinginess and attachment from the heart, so that the mind becomes free from the notion of "mine." When others receive what we have given without expecting anything in return, and when they consume and use it, we feel happiness and contentment.

Morality (Sīla)

Regarding morality, the Buddha taught us to refrain from doing evil to each other through body and speech, such as killing living beings, etc. When we refrain from doing evil, we are no longer bound or worried about that evil. Our mind becomes joyful and delighted in that goodness. When the Buddha taught us to do good deeds — both giving and observing precepts — which bring the result of joyful goodness in this life and the next, in the next life one experiences both physical and mental happiness, with pleasant sense-objects in every way. For example, all food and consumables are divine, self-arising, requiring no search. Celestial nymphs sing and lull you day and night. Whatever you wish for flows forth without lack or want.

Binding Oneself, Hoping for Water from a Future Well

People who love to bind themselves, upon hearing about heavenly bliss, instead of being content with the human happiness they are currently cultivating, become infatuated with future happiness and use it to bind their own minds. As the ancients said, "hoping for water from a well ahead." It is pitiful to see human beings born into this world. It seems almost everyone is suffering. Those who are happy are very few. As can be seen whenever one does good deeds, one always wishes: "May I receive happiness in this life and the next." Not sure whether they will receive results in this life, they also wish for the future. Therefore, they are very fond of future heavenly bliss, forgetting the happiness of this life that they are actually creating.

Mind vs. Heart

Let us listen to another aspect of the Buddha's words, where he taught to abandon all three planes of existence completely, undoing all bonds without remainder. Before abandoning the three planes, the Buddha taught us to practice concentration (samādhi) to first reach our own mind-heart. Because the mind-heart is the creator of realms and births. As long as we do not know everything about the mind, we must be reborn again. Mind and heart must first be separated from each other to see them clearly.

Mind is the forger, the composer that creates defilements (kilesas), including realms and births. When wisdom (paññā) thoroughly knows every aspect of the mind, the mind withdraws from all those defilements and comes to a neutral state, with no thinking, composing, or fabricating of any kind. It is simply neutral and still. That is called Heart.

Mind and Heart — in truth, they are the same thing. But mind is the one that thinks, composes, and creates all sorts of defilements. When wisdom fully understands the mind, the mind becomes still, with no further activity, and is then called heart. Another way, in everyday language, we call it "the neutral one" — that is heart.

This mind has no fixed abode. It can be in the body or outside the body, depending on where you place it, because it is formless — merely a type of mental phenomenon (nāma-dhamma). If we place it at a post or a wall, we will feel that it is aware there. That is the mind. If someone hits that post with a hammer, making a loud noise, our mind may even startle or flinch because we have placed our mind there. All things, if we speak neutrally, must be pointed to a single point. Everything else is finished, not worth mentioning. For example, when speaking of a person's heart — such as hurt heart, vengeful heart, sorrowful heart, suffering heart, sad heart, slighted heart, glad heart, full heart, satisfied heart, joyful heart, expansive heart, bright heart, etc. — we always point to the middle of the chest or gesture at our chest. This shows that we mean the single, central heart. When we speak of heart, we are done speaking of other things, because the true heart is one; anything else is not heart (it is dhamma).

Some people have taken this neutral heart to criticize. They say that from a worldly perspective, neutrality doesn't exist; there is only past and future. This is true as they say. But what the author is speaking of here is not worldly talk; it is Dhamma talk. They compare it to a moving train: the kilometer not yet reached is the future, the kilometer passed is the past, the present moment does not exist. The author has heard this problem so often it's familiar. The ancients said that the world and Dhamma argue endlessly without either side winning. When speaking of Dhamma, they bring worldly arguments; when speaking of the world, they bring Dhamma arguments. This is why the world is perpetually chaotic. The Buddha, having conceded defeat to the world, lived in peace. As the saying goes: "Defeat is a Buddha; victory is a Māra."

A Comparative Marker

Here, let us talk about the moving train to understand Dhamma a little. The train is moving. The phrase "is moving" — that itself is the middle point. If there were no middle point, what would there be to mark the past and future? If the train were completely still, then past and future would have no basis. Would that not be consistent and not contradict Dhamma? If the mind is still, neutral — what is called heart — then all thinking, composing, even sins, merits, virtues, faults, coarse, subtle, good, bad, conventions, and designations are absent there.

This person is truly eloquent. He has been gifted with eloquence at birth. Whether speaking Dhamma or worldly matters, he speaks with reason and evidence, truly worth listening to. The author greatly compliments him.

Practicing Concentration (Samādhi)

Now let us talk about practicing samādhi to see the mind itself. There are many methods of practicing samādhi, as is well known. But here we will use mindfulness of breathing (ānāpānasati) as the meditation word (parikamma), because ānāpānasati includes several kinds of meditation subjects (kammaṭṭhāna), such as mindfulness of the body (kāyagatāsati), foulness (asubha), analysis of the four elements (catudhātuvavatthāna), and mindfulness of death (maraṇasati), etc. Even the Buddha himself used ānāpānasati to contemplate and attain full enlightenment, because ānāpānasati is the highest of all meditation subjects. If after contemplating ānāpānasati the mind still does not unify into samādhi, it would be difficult to teach anything else.

Ānāpānasati is excellent. But it is not simply repeating the word mindlessly and expecting it to become good on its own. You must repeat and contemplate simultaneously. Contemplate to see the death, dissolution, and disintegration of this body. If you breathe in but don't breathe out, you die; if you breathe out but don't breathe in, you die. Contemplate this together with the repetition to get results. Repeating just "ānāpānasati, ānāpānasati" alone will not yield results. Even if it does, it takes a very long time. Some teachers teach to count: "One" as you breathe in, knowing you are breathing in; "Two" as you breathe out, knowing you are breathing out. "One" as you breathe in long, knowing it's long; "Two" as you breathe out long, knowing it's long. Practice evenly like this, and gradually the mind will unify into samādhi.

Some teachers instruct to place the breath at the tip of the nose or the chest and hold it there. From my experience, this rarely yields results. If it does, it tends toward negative effects such as chest tightness, breathlessness, temple pain, headache, etc. Then one becomes discouraged and doesn't want to practice anymore. This is very regrettable — losing another person who was sincerely determined to practice. If the meditator uses the breath as the repetition: "ānāpānasati, ānāpānasati," holds the breath, slowly releases it, holds again, slowly releases, after two or three times, then fix on the source of the breath as it is about to leave. You will grasp your own mind immediately. Then let go of all aspects of the breath and grasp only the mind itself. That is how you practice ānāpānasati.

Practicing samādhi with any repetition — whether "Buddho, Buddho," "Arahaṃ, Arahaṃ," "Sammā arahaṃ," "Rising, falling," "Ānāpānasati," or "Maraṇaṃ, Maraṇaṃ" — the goal is the same: to unify the mind into samādhi, to make it firmly concentrated as one. Some people use many different repetitions, afraid that using only one won't be powerful enough or suitable for their mind, and they go overboard. Doubt and hesitation from the very beginning are great obstacles to samādhi practice.

Some people, while repeating, experience a learning sign (uggaha nimitta) that their mind has never experienced before. They become excited and cling to that nimitta. When the mind declines, they regret it and want it again. This desire becomes another obstacle to meditation. After trying repeatedly without success, they become discouraged and give up. Some people, with a tendency to cling to the nimitta, see their repetition constantly regardless of posture — standing, walking, sitting, lying down — and become pleased and satisfied with it. That is fine. Clinging to a nimitta is better than clinging to sensual defilements. One who clings to defilements cannot rely on oneself; they only rely on others endlessly.

Investigating to Find the Mind

The practice of samādhi and bhāvanā is essentially an investigation to find one's own mind. Every human being has a mind, which is why they are born. Without a mind, one would not be born as a human. But we do not know our own mind — what defilements it has, how it is defiled. The mind has accumulated emotions (ārammaṇa) over many realms and lifetimes, wrapping the mind tightly so that we cannot see it. Therefore, we must train the mind to have a single object. Only the knowing mind, thinking and composing according to that object, remains (that is heart). Then, when the mind thinks or composes, you will see the mind clearly. Once you see the mind vividly, you can either let it think and compose anything or not let it think and compose at all. The mind becomes something you can control; it doesn't control you. When defilements such as sensual thoughts (kāmavitakka) etc., arise — hatred, delusion, pride, wrong view, all defilements — you know them instantly no matter how they come or arise. Defilements are not in the mind; rather, the mind fabricates them and then receives them to wrap around the heart separately. If the mind itself were defilement, how could the Buddha and his disciples purify it? It is because wise people can separate the mind from defilements that their minds become pure and clean. Like a diamond buried in the earth for tens of thousands or millions of years, still perfectly clear. When dug up and washed, it remains as clear as ever.

The mind is extremely fast and sensitive, faster than a compass made of physical matter. The slightest disturbance makes it react. The mind, being mental (nāma-dhamma), is a hundred or a thousand times faster than that. To compare it to building a house: you only realize it when the roof is raised and the beam is locked in place.

Some people who have practiced samādhi in previous lives, upon beginning ānāpānasati, have their mind unify slightly into a nimitta, then it rushes out to grasp and fabricate, making them see stars, planets, or bright light. They think it's dawn and quickly emerge from samādhi, only to be completely dark and see nothing. Some people, when their mind unifies into a nimitta, see their own body lying dead and rotting. They become frightened, regretful, and sob. Some see many things, such as their own mind-heart clear and bright, or a small or large Buddha image, depending on their mental fabrication. All of these are fabrications of the mind, and the mind becomes pleased and clings to them as real and substantial, binding us for a very long time. Escaping from such a nimitta is not easy. You must separate your mind from the nimitta, and only then will you know that you are attached to the nimitta. Or you need a skilled teacher to explain and correct you. But being corrected by others is difficult, as you often won't believe. It's better to correct yourself. You can correct yourself through wisdom and experience. These things arise because we practice samādhi. If we don't practice, they don't arise. When they do arise, they bind us tightly. So we hold to the saying: "If there is binding, there must be unbinding."

The Buddha, the Unbinder of the World's Bonds

Worldly people only know how to bind themselves to the world. In this world, only the Buddha is the unbinder of bonds. We are disciples with a teacher (the Buddha). We will follow in his footsteps. We were born as one person, a Buddhist, a disciple with a teacher. The Buddha taught us to give up and let go of everything, even ourselves. Because when the time comes, even if we don't let go, our body will let go anyway. Everything — even perceptions, emotions, thoughts, and fabrications — we fabricate and think up ourselves, then take as our own. Whenever we give them up and let them go, they cease to exist.

By nature, meritorious kamma arranges for us to be born as humans with four elements, five aggregates, sense-bases — complete and full tools. We use them, they use us, alternating like this throughout our lives. As we train and develop the mind, we see the mind's characteristics: how it gives benefits and drawbacks, how it is useful and useless. While we are alive, we should use it appropriately for the time and place. Don't use it sloppily or foolishly. We have these things; we must use them beneficially. If we cannot use them, we must discard them, regardless of what others say. Everything in this world must be used skillfully to be beneficial. If used unskillfully, it becomes harmful.

In the end, the Buddha taught all Buddhists to abandon the bonds and fetters that entangle them in this world. Everyone born into this world receives both physical and mental phenomena (rūpa-dhamma, nāma-dhamma) equally; no one has an advantage or disadvantage. And everyone has the right to use these things completely — whether for good or evil, merit or sin, virtue or fault, benefit or non-benefit, including all thoughts, memories, and emotions.

Old Things Used Repeatedly

We have used these things for many lifetimes. Even in this present life, we have used them from birth until now. Thoughts, desires, hunger — all old things. Using the aggregates, sense-bases, contact — all old things. Mental anguish, gladness, laughter, delight — all using this same old body and mind. Remembering that this or that person is father, mother, spouse, child, grandchild — "mine, mine" — all using these old things. Circling and revolving without end. Using old things and forgetting them; using them again and forgetting again.

Eating — eating old things (pardon me, not meaning feces or urine). After eating, everything is excreted, then becomes plants and fruits. Then we mistake the old as new and consume it again.

All material things — plants, mountains, humans, animals, even human thoughts and emotions — all use old things for consumption and use. If we didn't consume and use these things again, this world would break apart piece by piece. Eventually, the entire world would disappear, along with us humans.

The Kāma Realm, Rūpa Realm, and Arūpa Realm

In summary, humans are born into the sensual world (kāmaloka). They acquire sensual possessions, with the elements, aggregates, sense-bases, and contact as tools for thinking and fabricating within the five sensual qualities (kāmaguṇa): forms, sounds, smells, tastes, and tactile objects. They are deluded and bound to these five objects, unable to escape, sinking in these three planes endlessly. In the sensual realm (kāma-bhava), whatever actions are performed, whatever thoughts are fabricated, sensual desire is the root cause. There is desire and delight in those things. When successful, there is desire and delight attached to the result. When unsuccessful, there is great distress and suffering. This is the nature of the sensual plane.

In conclusion, all worldly people — the elite, the noble, the lowly, the destitute — are all stuck in sensual pleasure. They use the five aggregates and sense-bases within themselves as tools. Having contact (phassa), they experience those objects.

Regarding the form realm (rūpa-bhava): one must first practice samādhi and attain jhāna before one can speak about it. Whether one knows or not, when speaking of the three planes, it is necessary to continue to the form realm. In the form realm, the meditator who has attained the learning sign (uggaha-nimitta) and counterpart sign (paṭibhāga-nimitta), as they continue to practice, must first abandon the external physical body that we ordinarily see. Then they see an internal form (rūpa) within their own heart. Then they contemplate that internal form, and that form manifests in various ways. For example, they see this body as rotting, reduced to bones, or broken into pieces, or swollen, or deflated, or see it as a celestial being, Indra, or Brahmā, depending on their imagination. Some become frightened and weep, believing it to be real. Their mind becomes fixed on that image, and they let go of sensual objects occasionally. That is good in that they have abandoned coarse objects, but they become attached to a more subtle object (the internal form).

The formless realm (arūpa-bhava) follows the form realm. One trains the mind further until letting go of the internal form (learning sign and counterpart sign). Only the single, empty mind remains. That mind then holds only one object. No matter which direction it contemplates, there is only emptiness. (In truth, there is a mental form; those who hold that object are holding a form of the mind, but it is not called rūpa.) This is the subtle bondage of refined people. They remain attached for hundreds of millions of years before escaping.

All that has been explained are the bonds of sentient beings: the sensual world, the form world, and the formless world. By nature, meritorious kamma leads one to be born as a human. As one creates goodness, the mind gradually develops until reaching the form realm and formless realm. When one falls from that, one descends again to the sensual realm. One wanders within these three planes endlessly. This is called: being born, then creating realms and creating births, binding oneself like a silkworm making a cocoon to wrap itself in, preventing any escape.

Upon Clear Knowing, One Relinquishes Desire and Delight

The Buddha, supreme in wisdom, contemplated and saw clearly as truth that the entire world is wrapped in ignorance (avijjā) and delusion (moha). The three planes are like a prison for dwelling. Craving (taṇhā) and clinging (upādāna) are the means for traveling around. Sensual objects, form objects, and formless objects are the nourishment. Knowing this, he became disenchanted, relinquishing desire and delight in those three planes through insight knowledge (vipassanā-ñāṇa). He saw those three planes as something to be "sent out" by his own mind ("sending out" here means sending out sensual objects, form objects, and formless objects), flowing only into the future, never reaching the present. Knowing this clearly, he abandoned and let go of the mind that was past and future — which fabricated the three planes — and came to rest as the neutral one: the heart, knowing it as neutral. Thus, realms and births ended.

All practice in Buddhism — keeping precepts, developing samādhi and vipassanā, etc. — aims only to investigate cause and effect, what should and should not be done, good and evil, the physical and mental phenomena in things, to see and know them according to their true nature.

But all those things are never truly real because we contemplate by sending outwards. We see things as unreal and constantly changing. This very investigation by sending outwards, contemplating impermanent and changing things, therefore brings endless suffering. Contemplating external things apart from ourselves is not ourselves, and we do not see ourselves. Therefore, we cannot keep ourselves in control. The wise person abandons what is not oneself, what is insubstantial. They let go of the past and future, enter the middle, remain equanimous, and know that they are equanimous. When the heart enters the middle, remains equanimous, and knows that it is equanimous, what remains? The task in Buddhism, from beginning to end, seems to finish here.

This is in line with the witty saying of the ancient sages of the Northeast (Isan): "These things, when spoken of, are no longer there."
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Preface

The practice guide titled "Skillful Means for Deliverance" which has now been completed as this small volume appearing in your hands has come about due to the preface of those well-wishing in the path of practice, both monastics and laypeople. In particular, His Holiness Somdet Phra Mahāvīraṅgsa, abbot of Wat Phra Si Mahathat, Bang Khen, Bangkok—at the time when he held the ecclesiastical rank of Phra Ñāṇadilok, acting abbot of Wat Chedi Luang, Chiang Mai Province—requested that I write a practice guide. However, I was unable to fulfill his good intentions, knowing well that I am not a writer, compounded by my lack of education. Nevertheless, afterward, there continued to be well-wishing people who requested me to write such a guide.

When I considered the passage of time, reaching a fairly advanced age in the rains retreats, with only a few years left before death, I thought I should leave some benefit in the Buddhist religion. Additionally, in this era, there are many practitioners making great progress. So I decided to write this piece. After writing and reading it, I found it deviating from traditional forms and texts—this again comes from limited study or lack of education. But the well-wishers still pressed me to write in that manner, so I had to comply. After finishing, I sent the manuscript to His Holiness Somdet Phra Mahāvīraṅgsa, requesting his kindness to correct the meanings and phrasing where appropriate. He kindly made corrections, additions, and arranged the wording to be more polished.

This "Skillful Means for Deliverance" presents a particular practice path that all practitioners have been following in this lineage. However, some people, upon seeing it, cannot speak or explain it to others because they lack skill, or lack interest, or are annoyed and don't wish to speak. As for those interested but not knowing what is what—whether it is correct or not, whether to adopt it or abandon it—they cannot decide because it is something arising in the mind, difficult to do with the body or speak with words. If there is no teacher, or if the teacher has never practiced it themselves, they do not know what to do. Sometimes, seeing it as something strange, they mistake it for something good and encourage each other until they lose themselves.

Therefore, I have compiled the practice path, along with the results arising from practice and methods of correction as far as I was able to compile them, hoping that this may serve as a tool for correction to some extent. If there are any deviations from the principles of the scriptures, I ask wise scholars and those knowledgeable in the principles to forgive me, because the field of practice is very vast, and it is difficult for one not well-versed in study to correctly comprehend the scriptural principles.

As for His Holiness Somdet Phra Mahāvīraṅgsa, who kindly helped correct, improve, and arrange for this "Skillful Means for Deliverance" to be successfully completed as a book, I record his kindness in my heart without forgetting. Whatever benefit may arise from this "Skillful Means for Deliverance," I humbly offer in homage to his kindness with great respect.

Phra Nirōdharaṅsī Gambhirapaññācariya

Wat Charoen Samanasikkhā

Phuket Province

March 1, 1962




Introduction

Sussūsaṃ labhate paññaṃ

"One who listens well gains wisdom."



Buddhism, the entire teaching of the Buddha, is well known by all Buddhists that the Buddha proclaimed it for 45 years. In terms of the Piṭaka, there are three Piṭakas; in terms of dharma aggregates, there are 84,000. But when condensed into principal points, there are three: He taught to abandon all evil, He taught to cultivate goodness, and He taught to purify one's own mind. All wise people universally accept these three principles as correct and applicable.

It is a great joy for Buddhists that they have a marvelous Teacher by birth—He was a king of noble double lineage, of the Gotama clan. When He went forth into homelessness, it was not because He lacked relatives or friends or could not support Himself and His family. In truth, He was endowed with abundant royal wealth, complete with all five strands of sensual pleasures available in this world. He went forth amidst the flowing tears of His father and His very own relatives.

As for learning and skills, from His youth He was supreme among His royal lineage, worthy of being crown prince. His physical appearance perfectly matched the 32 marks of a Great Man, which Brahmins of that time highly esteemed, believing that one with all these marks has two destinies:


	If remaining as a householder, He would become a Universal Monarch, ruling over Jambudvīpa with the four oceans as His boundary.

	If going forth, He would become the supreme teacher in the world, with no other teacher among humans or gods equal to Him.



He went forth because He contemplated the problem of life that faced the teachers of that era: aging, sickness, and death—reasons so important that no scholar could criticize. He raised that life problem, pondering and seeking a solution, trying and testing according to the principles He had studied by Himself, and practicing asceticism that teachers believed was a genuine method to solve life's problems.

With mindful composure, He tried practicing severe asceticism in various ways: restraining His breath in and out. When the air could not move easily through His nostrils and mouth, it made a loud rumbling sound through His ears, causing headache, abdominal pain, and intense internal heat. Even so, the painful sensations could not overwhelm His heart to agitation; His mindfulness remained steady and unshaken, He aroused persistence without slackening. But as He continued, He saw that this was not the path to enlightenment. So He changed His method to fasting, as it was understood that food is the cause of defilements. He gradually ate only a little each day, then took only refined food, until His body withered, His complexion dulled, His bones showed throughout His body. When He rubbed His body, the hair roots rotted and hair fell out from the follicles. His strength diminished; wherever He tried to go, He would collapse.

Having practiced asceticism and tormented His body with difficulty—a feat that no faithful person past, present, or future could surpass—He concluded that this was certainly not the path to enlightenment. He recalled the time when His relatives performed the first plowing ceremony. In the afternoon, while sitting cross-legged, practicing mindfulness of breathing behind a screen under a rose-apple tree, without any attendants or nurses, He attained the first jhāna, so wonderfully that the shadow of the rose-apple tree remained steady as at noon. He thought, "This might be the path to enlightenment." So He completely abandoned all ascetic practices and returned to taking normal food: cooked rice and milk-rice porridge.

The five ascetics, who believed that when He went forth He would certainly become the Buddha, had been attending on Him morning and evening, hoping that whatever realization He attained, He would teach them so they could attain it too. But when they saw Him abandon asceticism and return to taking food as before, they lost faith and hope, and all left that place.

After eating and restoring His body to its former strength, He began the practice of the mind, sequentially attaining the four jhānas and three knowledges, and then realized Supreme Perfect Enlightenment, becoming the Perfectly Enlightened Buddha in the year 45 before the Buddhist Era. Then He proclaimed the truth to teachable beings, with the three principles mentioned above. In summary, the Perfectly Enlightened Buddha is the supreme teacher because He possesses six qualities:


	He is supreme in birth and lineage.

	He has supreme ability.

	He went forth for appropriate reasons.

	He personally tested various methods according to the principles until free from doubt.

	Upon enlightenment, it was not because of those principles, but through self-arisen knowledge (sayambhu-ñāṇa), by His own wisdom.

	Even after enlightenment, He was not selfish; He set forth the three great principles of teaching and also a five-step systematic program for reaching those principles.



What is most admirable is that our Teacher has a verifiable history. People of the world, whether they have faith in Him or not, all know well whose son and grandson He was, what lineage He was born into, what race, and after going forth, what His conduct was. If someone asks, we can answer immediately without difficulty, because His history is not only well-documented but also engaging to read, containing both worldly and spiritual dimensions.

The teachings He proclaimed are reasonable and suitable for practice, withstand the investigation of the wise, are leading teachings (niyyānika dhamma) that guide those who understand and practice accordingly to become good people in this very life. But it is truly regrettable that Buddhism is like a precious diamond—excellent and of extraordinary value—yet few people revere it, not matching the fact that people today are intelligent, believing only in things with reason. And among those who do revere it, if we filter out only those who truly reach the three principles, the number becomes exceedingly small. It is very strange that something so good is so little esteemed.

In truth, the Teacher is supreme, and His teachings are leading teachings that guide those who understand and practice accordingly to attain the path and fruit. But the number of believers who attain the path and fruit is small because of the wrong views of the believers—they practice in a way that does not align with the teaching. If His teaching were wrong, all Buddhist disciples practicing accordingly would be without result. But there are still those who have attained the path and fruit, both in the past and present, and the teaching has endured for over two thousand years. All this bears witness that His teaching is not counterfeit but is true, good, and intrinsically stable forever.

Therefore, the important problem lies with the listeners and trainees: they have wrong views, they don't understand the truth of the principles. For example, the Buddha taught that this human body is a mass of suffering, with birth as its beginning and death as its end; it is ugly, should be disenchanted with, should be let go, should not be clung to as self because it is not under one's control. But how many people hear correctly and understand according to that truth? Because of wrong views, they hear wrongly and think outside the path, devoting themselves to pampering the mass of suffering, going against nature with various delusions and intoxications, dreaming of happiness within suffering in the wrong way, and experiencing multiplied suffering. Since we already have wrong views as capital, even when hearing the Buddha's true teachings, they become completely distorted; we cannot correctly understand the truth. "Counterfeit things, whether objects or anyone's teachings, are worthless. If someone has many counterfeits, they suffer much..."

Therefore, proclaiming the truth so that it reaches people's minds is difficult in every era because the three factors (sampadā) are not complete:


	The teacher does not understand the essence of the Dhamma and has no method to teach others to understand that Dhamma.

	The listener does not set their mind firmly enough to reach the level to receive that teaching, and moreover has wrong views as capital.

	The teaching being presented is counterfeit.



Indeed, when the Buddha was about to proclaim the truth, He was concerned that no one would understand the truth, because it is extremely profound and subtle, difficult for those with thick defilements to follow. But due to His great compassion, after thorough consideration, He knew that the three factors were still present. So He proclaimed the truth about things that exist within every one of us: suffering, the cause of suffering, the cessation of suffering, and the path leading to the cessation of suffering. After that, He summarized all the teachings and proclaimed them in the midst of 1,250 noble disciples, as will be described below.




The Buddha's Teachings

The initial teachings when He established the religion, and those He would continue to proclaim—the Buddha laid down principles for study to know what is what, and established a practice framework to know what should be abandoned and what should be cultivated, and what transcends both abandoning and cultivating. Those principles are the knowledge of the three characteristics (tilakkhaṇa-ñāṇa), which all of us should know. When known, it is called the religion.

Knowledge of the Three Characteristics (Tilakkhaṇa-ñāṇa)

The principles for study to know that:


	All conditioned things are impermanent (anicca).

	All conditioned things are suffering (dukkha).

	All things, whether conditioned or unconditioned, are not-self (anattā).



This is called the knowledge of the three characteristics.

Impermanence (anicca) means all things constantly change; nothing remains itself even for a moment.

Suffering (dukkha) means all things have the characteristic of being unable to endure; they inherently dissolve and perish—they are inherently ugly, wearisome, and disgusting.

Not-self (anattā) means there is nothing that the mind should cling to as self or as belonging to self. If one clings, one will suffer because all things are worse than fire. Ordinary fire, when blazing, we see with our eyes and know it is fire, so we cannot approach it. But all things are a fire invisible as fire, enticing us to willingly embrace the fire, so we all suffer endlessly.

The Buddha's Three Principal Teachings

After studying the principles laid down to know what is what, how should we practice to align with the true nature of all things? So the Buddha laid down a practice framework summarized into three principles:


	He taught to abandon all evil.

	He taught to cultivate all good.

	He taught to purify one's own mind.



The Five Steps of Teaching (Anupubbikathā)

After summarizing the teachings into these three principles, the Buddha laid down a five-step teaching approach to reach those three principles, called the progressive discourse (anupubbikathā), for teaching practitioners to gradually transform their lives and minds step by step:


	
Dānakathā — Discourse on giving: explaining that giving is a virtue, making one generous, able to give one's wealth to share happiness with others, not selfish, showing loving-kindness and compassion according to one's ability.



	
Sīlakathā — Discourse on virtue: explaining the observance of precepts, how to improve oneself, to have polite speech and conduct, free from both great and small faults, as a sequence from giving.



	
Saggakathā — Discourse on heaven: explaining the desirable sensual pleasures to be attained through good deeds—giving and virtue—so that one knows to practice those good deeds until the mind is satiated, as a sequence from virtue.



	
Kāmādīnavakathā — Discourse on the drawbacks of sensual pleasures: explaining that they are impermanent and fraught with trouble, so that one knows the dangers of sensual pleasures—that even though name-and-form may be obtained through the results of good deeds, providing some happiness, as long as one is still entangled in the sensual realm, one will continue to experience suffering. One who still has existence and birth is compared to someone who is stabbed with 100 spears daily, suffering torment for 100 years and then dying, freed from suffering in this world—that is still better than one with existence and birth who must die and be reborn endlessly.



	
Nekkhammānisaṃsakathā — Discourse on the benefits of renunciation: explaining the advantages of renouncing sensual pleasures, so that one knows how to cleanse the mind to become distant from delight in sensual pleasures and abandon sensuality—the seed that produces endless existence and birth. Therefore, one should listen to this teaching to develop the eye of Dhamma, like a clean white cloth ready to absorb dye.





Among those born in the sensual realm, the foolish delight in the sensual sphere, take pleasure in sensual defilements, desire and desire again with sensual craving, are attached to sensual pleasures and cannot lift themselves out—like frogs and turtles that remain sunk in mud and mire forever. But the wise who contemplate according to the Buddha's teaching see the opposite: they abandon, renounce, and give up everything, not sinking in the mud like lotuses—even though their roots are in the mud, they are not stained by the mud and mire, and raise their blossoms, opening petals, releasing fragrance above the mud and mire. Therefore, I invite you, discerning readers, to contemplate and see impartially.

Summary of the Three Principal Teachings

In summary, the three principal teachings are: abandon all evil, cultivate all good, and purify one's own mind.

The five-step teaching approach for practitioners to follow is called the progressive discourse (anupubbikathā): discourse on giving (dānakathā), discourse on virtue (sīlakathā), discourse on heaven (saggakathā), discourse on the drawbacks of sensual pleasures (kāmādīnavakathā), and discourse on the benefits of renunciation (nekkhammānisaṃsakathā).

Indeed, there are three teaching principles and five teaching steps—not equal in number, but the content harmoniously integrates without excess or deficiency. The first three teaching steps teach abandoning evil, the middle step teaches establishing in goodness, and the final step teaches purifying the defiled mind to become bright and pure.




Sensual Pleasures (Kāma) as the Primary Obstacle to Concentration

We are born in the sensual realm; our body and mind are situated in the sensual sphere, with sensual objects as nourishment. Even this body is provided with material sensual pleasures for comfort. Without wisdom to know and understand according to reality, we cannot escape the bonds of sensuality. The Buddha compared ordinary worldlings to birds caught in a hunter's net—few can escape. We ordinary worldlings are the same: few can escape the bonds of sensuality.

Another example: the turtle and the fish were two friends. The turtle is both aquatic and terrestrial and told the fish about the landscape and events on land—how beautiful, delightful, and abundant with various kinds of food it was. No matter how much the turtle explained, the fish, being an aquatic creature who had never seen land, would not believe it, thinking that in this world there is only water, no land. In the same way, sensuality is a defilement of the mind; those under the power of sensuality cannot see or know the truth. Even if someone points out the drawbacks—that sensuality has many faults and few benefits—they will not acknowledge it, because they see sensuality as a virtue, which is called "sensual pleasures" (kāmaguṇa). When sensuality gives such intense, harsh punishment, one should see that sensuality is inflicting punishment, but instead one sees something else as the cause of trouble.

There are five strands of sensual pleasure (kāmaguṇa): forms, sounds, smells, tastes, and tactile objects. Those under the power of sensuality become infatuated and intoxicated, attached to these five strands, thinking that as long as they exist, they can provide happiness and benefit, or if these five strands disappear, they still hope to get them again. Therefore, after death, beings must be reborn again because the hope and attachment to the five strands still have remaining seeds. How can one who is muddy wash with mud and become clean? When the mind is clouded with defilements, including sensual desire (kāmacchanda), it cannot attain concentration. A concentrated mind must be clean, free from defilements.

This can be seen in the example of the five jhāna factors. To attain jhāna, one must abandon the five hindrances (nīvaraṇa) with the five jhāna factors:


	Abandons sensual desire (kāmacchanda) with one-pointedness (ekaggatā)

	Abandons ill-will (vyāpāda) with rapture (pīti)

	Abandons sloth-and-torpor (thīnamiddha) with applied thought (vitakka)

	Abandons restlessness-and-remorse (uddhaccakukkucca) with happiness (sukha)

	Abandons doubt (vicikicchā) with sustained thought (vicāra)



When contemplating this, we see that sensuality is the primary obstacle that blocks the mind from becoming concentrated. In fact, sensuality already manifests as mental agitation. When the mind delights in desirable objects (vatthukāma), it is overpowered by the defilement of craving (kilesakāma). Pleasant and unpleasant things both exist abundantly. When encountering an unpleasant object, the mind gives rise to aversion (paṭigha), hatred (dosa), ill-will (vyāpāda). While the mind has aversion, hatred, and ill-will, restlessness and worry follow. Drowsiness, sluggishness, and yawning come flooding in, causing hesitation—unable to decide anything. Even if a decision is made, it doesn't truly decide. The result is mental distress, leading to agitation among various objects. Therefore, the Buddha taught to train the mind in concentration to abandon these defilements, and then one will attain true happiness.

Indeed, we are born in the sensual realm, attached to the sensual sphere, with sensual objects as nourishment. When we think about it, it is daunting—abandoning sensuality to become distant, so that the mind is not saturated and immersed in sensual objects, seeing the drawbacks, becoming disenchanted, and decisively withdrawing, becoming "without attachment" (analayo), free from clinging—it seems impossible. But practitioners who sincerely and resolutely follow the Buddha's teachings until they reach the truth will find that daunting feeling turns into ease, and the doubt that it seems impossible will completely disappear, because the truth is a leading teaching (niyyānika dhamma) that guides practitioners correctly to attain the desired result.

One should understand that our physical body is resultant aggregate (vipākakhandha). Whether it is well-formed or not, it cannot change into something else. The mind that dwells in this physical body as its house, when not yet knowing the truth of the body, will conform to it and take it over through the power of defilements. But when trained to know and become wise enough, it will see the body as merely a dwelling, not taking it over through defilements. The noble ones are examples: they used this very body to perfect their perfections (pāramī) until attaining supramundane Dhamma, and still use this body as a dwelling for the Dhamma.

Sensuality is like water constantly flooding over the body and mind of beings. Deluded and intoxicated people are like fish. Those with mindfulness and clear comprehension are like turtles, which are both terrestrial and aquatic—even if they don't go down into the water at all, they can still live happily without dying. Householders immersed in sensuality, if they don't see sensuality as an obstacle to concentration, cannot detach the mind from sensuality and train the mind in concentration. But when they see sensuality as an obstacle to concentration and know that the mind merely dwells in the physical body, which is resultant aggregate—the mind is not the body, the body is not the mind—then they seek opportunities to leave sensuality, such as observing the Uposatha, withdrawing from sensuality, training in concentration, calming the mind away from sensuality and defilements occasionally. By practicing repeatedly, they can certainly detach the mind from sensuality. One should take the saying: "When the water is high, the fish eat the ants; when the water recedes, the ants eat the fish." But while we are in the position of fish, we should not wait only to eat ants when the flood comes; or when it becomes the ants' turn, we should not wait only to eat fish when the water dries up.




Training in Concentration with Mindfulness of the Body (Kāyagatāsati)

The body is the meeting place of the meditation devices (kammaṭṭhāna)—or the assembly point of all meditation subjects: the ten repulsive objects (asubha), the ten devices (kasiṇa), etc. When we bring our contemplation inward to the body, we will see that all of these exist completely within this body. This serves as a method for the mind to gradually relinquish conceit (asmimāna) naturally, and to generate a sense of urgency (saṃvega), calming agitation and converging into concentration. Moreover, this body is the basis for clinging (upādāna), the root of all defilements. If we do not know it according to reality, it becomes the seed for existence, birth, and endless masses of suffering. In terms of truth, this body is not a thing of happiness as ordinary worldlings understand, but rather a mass of suffering that constantly produces affliction.

The Buddha declared that this body is a mass of suffering because it is filled with four kinds of suffering: birth (jāti), aging (jarā), sickness (vyādhi), and death (maraṇa). But ordinary worldlings do not know this body according to reality; they deludedly cling to it as self and as belonging to self, and mistake this mass of suffering for happiness. They go about seeking things they understand will, when added to this body, increase happiness. Ultimately, the more they add, the more suffering multiplies. When suffering accumulates and increases, some people without the lamp of Dhamma to light their way, unable to find a clear way out, escape through suicide—not a few.

Therefore, those who desire true happiness, while the world is in turmoil struggling to find a way out, should raise up this body—the root of all suffering and defilements—for contemplation, analyzing to see according to reality until doubt about the body is eliminated, abandoning clinging and letting go, without attachment, and then they will encounter true peace and happiness.

The truth is that this body we consider ours is merely the elements of earth, water, fire, and air; it belongs to no one. It naturally disintegrates and perishes and is under no one's control. Even though we nurture, care for, and pamper it to make it follow our wishes, it does the opposite. If one knows how to use it according to its proper function, one gains great benefit and happiness. If one does not know how to use it, one experiences trouble, suffering, and distress. Furthermore, this body is a heavy burden to maintain. When the unwise cling to it with the view of self (attānudiṭṭhi), they must carry this heavy burden, causing intense suffering, as the Buddha said:

Bhārā have pañcakkhandhā — The five aggregates are indeed heavy.

Bhārahāro ca puggalo — Yet the person likes to carry the heavy load.

Bhārādānaṃ dukkhaṃ loke — Taking up the load is suffering in the world.

Bhāranikkhepanaṃ sukhaṃ — Putting down the load is happiness.

Nikkhipitvā garu bhāraṃ — Having put down the heavy load,

Anyaṃ bhāraṃ anādiya — Not taking up another load,

Samūlaṃ taṇhaṃ abbuyha — Having uprooted craving with its root,

Nicchāto parinibbuto — One is quenched and fully extinguished.

Contemplating this saying of the Buddha, we see that the five aggregates, condensed into form aggregate (rūpakkhandha) and name aggregate (nāma-kkhandha)—body and mind—are what people like to cling to tightly, even though they see that it is an unbearably heavy burden. But the wise contemplate and see that body and mind are separate, not the same. They abandon the clinging that attaches to the body, and resolutely train the mind in concentration, relinquishing the part of the body that should not be clung to. Because this form aggregate and name aggregate—especially the form aggregate, which people can easily see with their own eyes—should be examined clearly: the form aggregate, which arises initially from the combination of the four elements, changes in the middle, and finally disintegrates. No one can cling to it as "me" or "him," "mine" or "his." Its nature follows its own power, not our power. When we cling to what is not us and not ours, the only result is suffering and distress.

If contemplating in that way is still not clear—not serving as a method to generate urgency and calm the mind into concentration—then one should contemplate it as unattractive (asubha) by taking one of the 32 parts of the body—hair of the head, hair of the body, nails, teeth, skin, etc.—and contemplate it as repulsive and ugly. Or one can take the entire body as a lump and contemplate it in that way. Alternatively, focus on any particular part of the body that can easily be seen as unattractive, such as bones, mucus, saliva, blood, pus, etc., until the mind sees it clearly with knowledge (ñāṇa) and generates disenchantment (saṃvega), weariness, loosening of sensual passion (kāmarāga), abandoning clinging (upādāna). Then one can attain jhāna concentration. Therefore, those training in concentration should direct the mind to contemplate the body, trusting that the objects of all meditation devices are contained within this bodily lump. Do not be uncertain that this meditation device is good, that one is better. In truth, the purpose of practicing meditation is for the mind to know and see the truth about this bodily lump, until doubt is eliminated and one lets go, not clinging to the aggregates of clinging (upādānakkhandha), which is the method leading the mind to attain jhāna concentration.

Furthermore, while focusing on any object, one should arouse strong faith and devotion (saddhāpāsāda), establish mindfulness firmly and steadily, not doing it intermittently or in fragments. Do not pre-reflect with mental formations (saṅkhāra) about whether the practice will succeed or not. Do not pre-arrange that when you do it, it must be like this, you must abandon that, then this will arise, fitting the textbook—like wanting to ripen before its time—because the mind will not be steady, knowledge will not be clear, persistence will decline, faith will wane, and ultimately one will become disgusted, lazy, and heedless. Instead, persistently focus on that object continuously, skillfully, until it becomes a one-pointed object (ekaggatārammaṇa).




Characteristics of the Mind Reaching Calm (Samatha)

The characteristic of the mind becoming calm and fixed at a certain point in the body, as a one-pointed object (ekaggatārammaṇa) fixed solely at that point, is called calm (samatha). The human mind naturally has many objects, wandering among various objects, never staying still. The mind of one who has not trained in calm has no time for rest and does not know the taste of happiness born from stillness. This calm does not arise only for those training in calm; it can also arise for ordinary people in certain circumstances. For example, when we encounter some object that can stimulate the agitated mind to contract and fix on a single object—such as seeing a dead person. If there is no fear, at that moment the mind will withdraw from various objects it was thinking and wandering about, converge on the single matter of death with bewilderment, then turn inward, generating a sense of urgency (dhammasaṃvega) and becoming still. This is calm that arises by chance.

As for calm that arises through training, it means taking up a meditation subject as object until the mind experiences that meditation object, leading the mind to feel wonder and become fixed on that single object. It is like a traveler who stumbles on a stone or piece of wood, causing great pain and injury—the mind then withdraws from delight and wandering among other objects and returns to fixate solely on the pain. In summary, the characteristic of the mind withdrawing from external objects and converging into one-pointedness internally—whether by chance or through training—is called calm (samatha).




Distinguishing Jhāna from Samādhi

Calm (samatha) encompasses both jhāna and samādhi. The objects of jhāna and samādhi are the same; the initial training is the same. But the abandoning is different, and the attainment of their respective levels is different. At the same time, they support each other, providing mutual strength. Those who have attained will know clearly for themselves. I will lead interested readers to investigate according to reasoning and evidence for reference, so that you may consider and choose as a basis for further practice.

Jhāna refers to focusing and remaining fixed on a single object, whether a kasiṇa or anything else. The important point is to have the mind fixated solely on that object. Initially, one must establish mindfulness to control the mind, making it steady and firmly fixed on a single object. When the mind withdraws from other objects and converges on one object, that is called one-pointed object (ekaggatārammaṇa). Experiencing happiness never before experienced, the mind delights and inclines strongly toward that one-pointed object—this is called focusing on the happiness born from the one-pointed object as the jhāna object. This continues until one loses mindfulness, clinging to that one-pointedness as pure and supreme. At this point, the mind converges suddenly into the life-continuum (bhavaṅga), which resembles losing mindfulness or being unconscious for a while, then regaining awareness. Those who have done it often and become skilled will have a similar characteristic but not as strong. Any visions (nimitta) or knowledge (ñāṇa) that arise usually arise during this period. When visions and knowledge arise, the mind in that one-pointed state will follow them easily because the mind in one-pointedness is light and very sensitive to objects—this is called "mind projecting inward" (citta-saṃsaya), which is extremely dangerous for those developing jhāna; sometimes it can cause them to lose themselves. Jhāna ultimately has one-pointedness as its measure, but it lacks the wisdom to contemplate formations (saṅkhāra) as the three characteristics. The defilements of one who attains jhāna are: hardened conceit (māna) and stubborn wrong view (diṭṭhi), holding that one's own view is completely correct and that others cannot match it. The extent of this depends on the steadiness of the jhāna or the individual's inherent tendency toward wrong view. Only those who have been through it together, or have a higher mind, can correct and show them the truth according to reality. If they cannot be corrected, they are lost.

First jhāna (paṭhamajhāna) has five factors:
- Vitakka (applied thought): lifting the mind to the object, or holding the object with the mind, or placing the mind on the meditation object until firmly unified.
- Vicāra (sustained thought): investigating and examining that object in some way—for example, investigating unattractiveness (asubha).
- Pīti (rapture): when the mind sees the object clearly, rapture arises.
- Sukha (happiness): when rapture arises, happiness arises.
- Ekaggatā (one-pointedness): when the mind has happiness, it is refreshed, with one-pointedness steady in that happiness.

Second jhāna (dutiyajhāna) has three factors, relying on the firm foundation of the first jhāna. The tasks requiring applied and sustained thought are no longer needed, so only rapture, happiness, and one-pointedness remain. (One should understand that without first establishing the first jhāna as a foundation, one cannot absolutely step up to the second jhāna.)

Third jhāna (tatiyajhāna) has two factors, because relying on the first two jhānas to refine and cleanse the mind gradually, rapture disappears and is no longer needed, so only happiness and one-pointedness remain.

Fourth jhāna (catutthajhāna) has two factors. At this stage, the mind is extremely refined. Focusing on a form-based meditation object (rūpakammaṭṭhāna) with form as object—the form is almost invisible. Even if one focuses on form as object until the mind is one-pointed in that form, due to the refinement of the form object, the mind still cannot let go. One must further establish equanimity (upekkhā) in that form object—this counts as subtle clinging to form. Thus, the fourth jhāna still has one factor: one-pointedness (ekaggatā), plus equanimity (upekkhā) as an additional special factor, making two factors total. In total, these four form-sphere jhānas have six factors. The formless-sphere jhānas (arūpajhāna) will not be discussed here, because the form-sphere jhānas alone serve as a basis for walking the path to attain the supramundane.

The Power of Abandoning of Jhāna

Jhāna abandons five defilements that belong to the sense-sphere (kāmāvacara):
1. Kāmacchanda (sensual desire): delight in the five strands of sensual pleasure.
2. Vyāpāda (ill-will): malice toward others.
3. Thīnamiddha (sloth-and-torpor): drowsiness, sluggishness, yawning arising from an unclear mind without a dwelling.
4. Uddhaccakukkucca (restlessness-and-remorse): mental agitation wandering to external objects causing worry.
5. Vicikicchā (doubt): uncertainty about the qualities of the Triple Gem.

To speak truthfully, this should not be called "abandoning" but rather "temporarily suppressed by the power of jhāna." It is like a stone pressing down on grass—when jhāna declines, these five defilements return to their usual place. All these jhāna factors are also in the mundane sphere (lokiya).

The True Nature of Jhāna: Bhavaṅga

The life-continuum (bhavaṅga) arises at the moment the mind attains jhāna. There are three types:


	Bhavaṅga-pāta: The mind converges into the bhavaṅga for a single moment, then withdraws.

	Bhavaṅga-calana: The mind stirs and converges into the bhavaṅga, then refuses to come out to receive external objects, instead experiencing an internal object of the mind itself—which resembles external objects but has a special taste. Or the mind is about to let go and converge into bhavaṅgupaccheda but is not yet fully able to let go—this is also called bhavaṅga-calana.

	Bhavaṅgupaccheda: The mind converges into a single lump, with no separation whatsoever. To say it another way: while the mind still depends on the body, it separates existence (bhava) from the body, standing alone independently, experiencing its own object separately.






On Samādhi

The state of establishing mindfulness to control the mind, focusing on a meditation object until it converges at a single point, with mindfulness knowing: "This is mindfulness, this is samādhi, this is object"—with the remaining entirely gone, constantly governed by the knowledge of the three characteristics (tilakkhaṇa-ñāṇa)—this is the characteristic of samādhi, which differs from the jhāna described above. There are three types of samādhi:

1. Khaṇikasamādhi (Momentary Concentration)

The state where the mind converges at a single point, but converges momentarily, flashing briefly and then disappearing, unable to grasp anything continuous.

2. Upacārasamādhi (Access Concentration)

The state where the mind is about to converge into absorption (appanā)—it is on the verge of converging but not fully; it does not wander or scatter to external objects; it takes the object as clinging (upādāna)—neither abandoning it nor fully taking it, with hesitation as its basis.

3. Appanāsamādhi (Attainment Concentration)

The state where the mind withdraws and relinquishes all clinging, then converges the power of mindfulness, samādhi, and wisdom to full completeness. One could almost say that although the aggregates (khandha), elements (dhātu), and sense-bases (āyatana) still exist in the world according to conventional truth, at that moment the mind has no world attached to it at all—it cannot be called "world" nor exactly "Dhamma," because absorption has no conventions there.

At that moment, what is easy to observe is that there is no breathing. If someone questions: "When there is no breathing, why don't you die? Don't people live by breathing?" The answer is: breathing is not only exhaled and inhaled through the nose; it can be exhaled and inhaled generally, even through every pore. Consider those who have trained the mind to be refined until they have let go of clinging to form—those who enter the cessation of perception and feeling (saññāvedayitanirodha) as an example: perception and feeling have completely ceased, and there is no breathing for seven days, yet they can live. Since we have not yet reached that point, we should not use our own opinions to measure it.

The Power of Abandoning of Samādhi

Samādhi is the path (magga) that abandons the defilements of ordinary worldlings, transforming people into noble ones (ariya) according to the level of that path. There are four paths:


	First path (Sotāpatti-magga) abandons three defilements:

	Sakkāyadiṭṭhi (personality view): the view that holds to self, stubbornly clinging to this bodily lump as truly substantial, without using wisdom to contemplate it through the three characteristics.

	Vicikicchā (doubt): uncertainty about the qualities of the Triple Gem, causing faith in the religion to be unsteady, wavering faith.

	
Sīlabbata-parāmāsa (clinging to rites and rituals): grasping at precept-observance and practices—observing precepts and practices due to other reasons, not as noble-preferred virtue (ariyakantha-sīla) and noble-preferred practice (ariyakantha-vatta).



	
Second path (Sakadāgāmi-magga) abandons the same three as the first path, and weakens:



	Rāga (passion) through the power of sensual defilement (kilesakāma)

	Dosa (hatred): the mind's tendency to harm

	
Moha (delusion): confusion, lack of reason



	
Third path (Anāgāmi-magga) abandons the five lower fetters (orambhāgiyasaṃyojana):



	
Sakkāyadiṭṭhi, vicikicchā, sīlabbata-parāmāsa, kāmarāga (sensual passion through the power of sensual defilement), and paṭigha (aversion through the power of hatred).



	
Fourth path (Arahatta-magga) completely abandons those five lower fetters and also abandons the five higher fetters (uddhambhāgiyasaṃyojana):



	Rūparāga (attachment to form-sphere)

	Arūparāga (attachment to formless-sphere)

	Māna (conceit): the notion "I am this or that"

	Uddhacca (restlessness): thoughts wandering to agreeable and disagreeable objects

	Avijjā (ignorance): delusion causing lack of true knowledge of the Four Noble Truths






Jhāna and Samādhi Have Different Ultimate Points

Jhāna has bhavaṅga as its ultimate point; samādhi has samādhi as its ultimate point. Bhavaṅga has three types: bhavaṅga-pāta, bhavaṅga-calana, and bhavaṅgupaccheda.


	The state where the mind falls into bhavaṅga with a flash or a single moment then withdraws is called bhavaṅga-pāta.

	The state where the mind stirs and falls into bhavaṅga then refuses to come out to receive external objects, instead experiencing an internal object of the mind itself—which resembles external objects but has a special taste—or the mind is about to let go and converge into bhavaṅgupaccheda but is not yet fully able to let go, is called bhavaṅga-calana.

	The state where the mind completely cuts off both internal and external objects, converging into a single lump with no separation whatsoever, is called bhavaṅgupaccheda.



Bhavaṅga is the name for the "existence" of the mind. When the mind takes conception in this body, and as long as this body still exists, the mind that has been trained to abandon and relinquish clinging will converge into bhavaṅga, established in its own level. If this body breaks apart and can no longer serve as a support, that mind becomes its own existence, not needing to receive contacts connected with the physical senses. When the mind moves within these three bhavaṅgas, it is called "the mind moving in its own stream." As for the four formless-sphere jhānas, the mind has fully attained bhavaṅgupaccheda, taking formless objects. For the level of these jhānas, there is insufficient wisdom to raise the three characteristics for contemplation to clearly see the Four Noble Truths; therefore, they are not a path to the end of existence and birth.

Samādhi has three types: khaṇikasamādhi, upacārasamādhi, and appanāsamādhi.


	The state where the mind, with mindfulness, converges and is established in a single object, but only momentarily, flashing briefly and then disappearing, unable to grasp anything continuous, is called khaṇikasamādhi.

	The state where the mind is about to converge into absorption (appanā)—which would completely cut off objects—on the verge of converging but not fully, not scattering to external objects, taking the object as clinging (upādāna), is called upacārasamādhi.

	The state where the mind converges fully and intimately, completely cutting off all objects, withdrawing and relinquishing clinging, then converging the power of mindfulness, samādhi, and wisdom to full completeness, bright, radiant, shining alone, without any clinging, is called appanāsamādhi.



When the mind withdraws from appanā and then contemplates Dhamma, not to the point of withdrawing into khaṇika or scattering, that is also called upacārasamādhi—just as the access (upacāra) withdrawing from appanā is initially called "access reaching appanā."

Jhāna and Samādhi as Mutual Conditions

Jhāna and samādhi serve as conditions supporting each other, giving each other strength. Sometimes the mind enters jhāna (i.e., bhavaṅga), absent from coarse external objects, focusing only on the jhāna object to a moderate degree, then emerges to mindfully contemplate the jhāna object or other objects, causing mindfulness to become stronger, contemplating the three characteristics more clearly than before; the mind then attains samādhi quickly and more firmly. Sometimes the mind attains samādhi, with clear, bright, joyful mindfulness and wisdom, proceeding along the path of the three characteristics. If mindfulness weakens, wisdom becomes sluggish, samādhi dulls, and the mind enters jhāna (bhavaṅga) silently, or inclines toward the happiness of jhāna (i.e., the one-pointed object) and experiences that happiness.

In summary, for those still unskilled, jhāna and samādhi alternate arising with the same or different meditation objects. One cannot prevent them from occurring like that. Even those who have become skilled must dwell in that Dhamma-dwelling (vihāradhamma) or use it in certain circumstances—except for those exclusively attached to jhāna, who will not emerge and change to experience other objects.




Special Knowledges Arising from Jhāna

The six direct knowledges (abhiññā) are:
1. Iddhividhi (psychic powers): displaying various marvels.
2. Dibbasota (divine ear): clairaudience.
3. Cetopariya-ñāṇa (knowledge of others' minds): knowing the thoughts of others.
4. Pubbenivāsānussati-ñāṇa (recollection of past lives): remembering former existences.
5. Dibbacakkhu (divine eye): clairvoyance.
6. Āsavakkhaya-ñāṇa (knowledge of the destruction of defilements): knowing how to end the influxes.

The first five arise through the power of jhāna and arise only for those with the appropriate disposition and latent tendencies (vāsanā). As for the last one, those who have both jhāna and samādhi in sufficient strength, supporting each other as conditions, without clinging or delusion in jhāna, can end the influxes (through both mind-liberation and wisdom-liberation—cetovimutti, paññāvimutti).

One should understand that the knowledge of the destruction of defilements (āsavakkhaya-ñāṇa) is not directly a direct knowledge (abhiññā), nor is it exclusively insight (vipassanā); it arises from the combination of both powers. Jhāna is mundane (lokiya) and cannot alone end the influxes. Samādhi alone cannot produce direct knowledges either, because direct knowledges arise only through the power of jhāna. For ease of understanding: one who has samādhi established in the supramundane level then uses jhāna (which is mundane) as a tool to know the direct knowledges—that jhāna then becomes supramundane jhāna accordingly, like a pair of sandals worn by a king called "royal footwear" rather than simply "sandals."

Special Knowledges Arising from Samādhi


	Cakkhu udapādi (the eye arose): the eye of clear knowledge of the truth, seen clearly with the inner eye (paññācakkhu).

	Ñāṇaṃ udapādi (knowledge arose): the internal path of knowledge, not only the eye, but all six sense-bases arise simultaneously.

	Paññā udapādi (wisdom arose): clear knowledge of the three characteristics arises until doubt disappears; there is no more "What is this?" in the mind.

	Vijjā udapādi (true knowledge arose): the special knowledge that causes the destruction of the influxes has arisen.

	Āloko udapādi (light arose): the light of all knowledge has shone throughout the world; nothing can obscure the mind's heart that would cause delusion again.



These five special knowledges arise solely through samādhi. For example, when the Buddha's disciples sat listening to Dhamma in the Buddha's presence—such as Aññā Koṇḍañña—these knowledges arose right there in that seat, showing that they had not previously attained jhāna, but attained samādhi while listening attentively. Therefore, samādhi and the knowledge arising from samādhi are classified as supramundane (lokuttara) and are also right path (sammāmagga).

The Nine Insight Knowledges (Vipassanā-ñāṇa) Arising from Jhāna


	Udayabbaya-ñāṇa: knowledge contemplating both arising and passing away.

	Bhaṅga-ñāṇa: knowledge contemplating only the passing away of formations.

	Bhayatupaṭṭhāna-ñāṇa: knowledge contemplating formations as fearful.

	Ādīnava-ñāṇa: knowledge contemplating the drawbacks of formations.

	Nibbidā-ñāṇa: knowledge contemplating disenchantment with formations.

	Muñcitukamyatā-ñāṇa: knowledge contemplating the desire to be released from formations.

	Paṭisaṅkhā-ñāṇa: knowledge contemplating the search for a way.

	Saṅkhārupekkhā-ñāṇa: knowledge contemplating equanimity toward formations.

	Saccānulomika-ñāṇa: knowledge conforming to the determination of the Noble Truths.



Among these nine insight knowledges, the first eight do not arise for all yogis, and when they arise, they do not necessarily arise in the numerical order listed. They may arise for a particular knowledge, and then proceed to the ninth knowledge directly. Because these nine knowledges arise directly from jhāna, the first eight are not of greater or lesser special quality; they all have jhāna as their basis, not using the knowledge of the three characteristics for contemplation, but focusing only on one aspect according to the nature of jhāna.

Furthermore, with many things, any can be counted first—no problem. As for the last knowledge, it only has the special quality of conforming to the determination of the Noble Truths. However, if the foundational jhāna is very strong, it can easily cause perversion of perception (vipallāsa). One should understand that if it is insight-wisdom (vipassanā-paññā) arising from samādhi, it must ascend to the three characteristics, taking the three characteristics as its object.

The Seven Purifications (Visuddhi) Arising from Samādhi


	Sīlavisuddhi: purification of virtue.

	Cittavisuddhi: purification of mind.

	Diṭṭhivisuddhi: purification of view.

	Kaṅkhāvitaraṇavisuddhi: purification by overcoming doubt.

	Maggāmagga-ñāṇadassanavisuddhi: purification by knowledge and vision of what is path and not-path.

	Paṭipadā-ñāṇadassanavisuddhi: purification by knowledge and vision of the practice path.

	Ñāṇadassanavisuddhi: purification by knowledge and vision.



These seven purifications can only arise with samādhi as the foundation; without it, they will not arise at all. The first purification, virtue, cannot be purification of virtue without samādhi as a stable foundation. These seven purifications are like the nine insight knowledges: when they arise, they do not necessarily arise in order. Any one of the purifications may arise first, and then they will be linked together through all seven like a chain, because the seven purifications are classified as path (magga), supramundane. But if samādhi is weak, the mind will incline toward jhāna, and the ten corruptions of insight (vipassanūpakkilesa) may arise during any of the purifications. When that happens, insight-wisdom cannot contemplate the three characteristics, and the mind will cling to the object of that corruption.

The Ten Corruptions of Insight (Upakkilesa)


	Obhāsa: light

	Ñāṇa: knowledge of various things

	Pīti: rapture

	Passaddhi: calm, seclusion from external objects

	Sukha: happiness

	Adhimokkha: resolution, faith in the vision and that cause

	Paggāha: strong effort

	Upaṭṭhāna: strong mindfulness

	Upekkhā: equanimity, neutral mind

	Nikanti: delight, satisfaction



All ten of these corruptions are obstacles for the yogi walking the path.

The Danger of the Ten Corruptions

The characteristics, manifestations, and abandoning of defilements in jhāna and samādhi differ as shown. Jhāna has strong resolution, strong effort and rapture, strong mental energy, excitement in everything. In summary, when the mind inclines toward jhāna objects, if one is heavily attached and deluded by jhāna, one's own mind almost ceases to be one's own. In truth, when jhāna arises, it is exciting, so beginners like it very much. But jhāna is easily gained and quickly lost because it is under the power of the eight worldly conditions (lokadhamma). As for samādhi, when it arises, it proceeds calmly, with mindfulness circumspect according to its level, taking the three characteristics as object, not losing oneself, gradually attaining and gradually becoming more refined, and once attained, it rarely declines—it is supramundane Dhamma. Some people do not feel excited when they attain samādhi because they do not reflect on the state they have attained, but only aim to make that samādhi steady and refined. Jhāna is fun, with many entertainments, many strange things, causing those who do not know according to reality to become attached and sink into jhāna. The state of being attached and sinking in is the danger of the ten corruptions. Observe further:


	Obhāsa (light) appears in the mind-door path (manodvāravīthi) when the mind attains jhāna (bhavaṅga). When the mind resolves toward the light, that light expands widely, with various strange manifestations beyond description.

	Ñāṇa (knowledge) of various things—sometimes so fast one cannot keep up, not knowing what one knows—both things known and seen before and things never known or seen. It is not knowledge staying with what is known, but wandering among phenomena, extending to other people, other beings. At first partly true, partly false; over time, it becomes erratic.

	Pīti (rapture) causes such satisfaction that one loses oneself.

	Passaddhi (calm) causes seclusion from external objects, turning inward to become busy with internal objects, so that one cannot eat or sleep. When this continues long, the elements become disturbed, the mind becomes agitated among various objects.

	Sukha (happiness) causes comfort with all the aforementioned manifestations—to the point of not needing to eat or drink.

	Adhimokkha (resolution) causes the mind to resolve toward visions and light; the more knowledge there is, the more the ten corruptions become stronger and multiply.

	Paggāha (strong effort) causes persistent effort without stopping or discouragement, with knowledge whispering and urging constantly.

	Upaṭṭhāna (strong mindfulness) helps mindfulness stay strong only on that object, but lacks clear comprehension (sampajañña), not knowing what is appropriate and inappropriate.



If the aforementioned eight corruptions, or any one of them, are still present, equanimity (upekkhā) will not arise. When those eight calm down even for a moment, then equanimity and delight (nikanti) arise.

These ten corruptions are not only dangerous for insight; they can also cause various perversions (vipallāsa) to the point of losing oneself. Such cases have occurred in the past. If the teacher does not understand and encourages the student to take them as real, the student will be lost beyond correction. When such perversion occurs, only those who know and have been through it can correct it.




Methods for Correcting Perversion (Vipallāsa)

Both the teacher and the student practicing meditation, when understanding the mind's process of entering jhāna, should beware of the ten corruptions. If the mind attains jhāna, either all or at least one of the corruptions will arise for some dispositions, but for some people none arise. If they arise, we should practice as follows:

Method 1

When a corruption arises, know it as it is: "This is a corruption, an obstacle to insight-wisdom, and this corruption arises from jhāna, not the noble path." Even the nine insight knowledges, the first eight, are the same. Do not incline the mind to follow them, thinking they are real and true. Understand that they are merely images arising from mental formations (manosaṅkhāra)—the mind's concoctions through the power of jhāna. Raise the knowledge of the three characteristics (tilakkhaṇa-ñāṇa) to decide: all these corruptions arise because of jhāna; jhāna is mundane, corruptions are mundane; all mundane things are impermanent. What is impermanent is suffering, because it cannot endure permanence, and then it breaks apart and ceases according to its own nature, which no one has the power to prevent—this is called not-self (anattā). When one raises the knowledge of the three characteristics to decide, if the mind gives rise to wisdom inclining to see according to the three characteristics, the mind will withdraw from the clinging that has grasped that corruption, and then wisdom-knowledge will arise, walking the path of the noble path very well. However, if one cannot correct oneself in this way, and others cannot help because the deluded person has already grasped it as real—sometimes to the point of complete bewilderment—then one should use Method 2 or the final Method 3.

Method 2

When you know and see the danger thus, constantly watch the mind. Do not let the mind incline toward the happiness of one-pointedness, converging into one. Do not cling to any internal mental happiness. Then change the four postures equally; do not unify the faculties (indriya) that would cause the mind to converge. Instead, engage in work to make it forget the state of calm happiness. But if the mind has already converged and perversion has arisen, the mind has grasped it so firmly that it considers itself a special person in various ways, with stubborn wrong view refusing to listen to anyone. At this stage, it is difficult to correct oneself. Even a teacher who is not skilled in knowing the student's weaknesses, or who has never been through it, will find it difficult to correct them. Therefore, one should use...

Method 3 (Final Method)

Use intimidation to make them afraid, or generate extreme anger, to the point where they cannot stand steady—the better. But be careful not to let them escape. If they run away, there will be no way to correct them. After the perversion has passed, then come to a new understanding.

This final method is most often used with those attached to visions (nimitta) and works excellently. Those deluded by visions are more extreme than those with perverted views. Therefore, the correction method is not much different.




Appendix

The Buddha's teachings, when summarized, are three: teach to abandon evil, teach to cultivate wholesome deeds, and teach to purify one's own mind. And He laid down a five-step teaching approach to reach those three principles—all teaching one to become one who renounces both material objects and defilements, which are the cause of constant trouble for animals and humans.

The development of jhāna and samādhi, though walking the same path, when attained have different characteristics, manifestations, and benefits. This is training to become one whose mind renounces what is extremely difficult to renounce, namely the aggregates of clinging (upādānakkhandha). Therefore, whichever meditation device (kammaṭṭhāna) one uses as a method—such as the ten recollections (anussati) or the ten unattractive objects (asubha)—if one can let go of both external and internal clinging to the aggregates, it works. If one cannot let go, it is fruitless (mogha).

The Teacher appeared in existence and in aggregates, and the disciples likewise. But His teaching teaches to abandon mundane (lokiya) existence and aggregates until attaining the supramundane (lokuttara). Therefore, the skillful means (dhammupāya) for abandoning includes both mundane and supramundane. Even the wisdom arising from training is similarly both mundane and supramundane. Thus, it is difficult for those with insufficient attainment (i.e., jhāna and samādhi) and insufficiently refined wisdom to extract the essential benefit from this life. If one mistakenly understands and clings to what is not essential as essential, then it ends in disaster (evaṁ).

Practitioners should always remember: the bodily existence is easy to delude but hard to abandon; the mental existence is hard to delude and hard to abandon. Visions and knowledges arising from jhāna are easy to delude and hard to abandon. But those arising from samādhi are hard to delude and easy to abandon, because they arise from samādhi as the skillful means of wisdom for directly abandoning the substrata (upadhi) and attaining the essential Dhamma.




Book 11. Samādhi by Practicing Recollection of "Buddho"

Phra Nirōdharaṅsī Gambhirapaññāvisiṭṭha

Luang Pu Thate Desaraṅsī

Wat Hin Mak Peng, Si Chiang Mai District, Nong Khai Province  


Preface

In this book, the author wishes to appeal and extend an invitation to all those who teach meditation (kammaṭṭhāna) within Buddhism: please teach in a unified way, consistent with the same principles. Do not teach in various different ways, for that will lead to the decline of Buddhism. Have compassion for those of good will towards Buddhism who sincerely come to practice, only to become discouraged when they see such discrepancies.

Moreover, outsiders to Buddhism will perceive that Buddhism teaches many different paths and methods, that it is not unified. Have you all not seen many Buddhist texts and scriptures?

Buddhism teaches the realization of the one mind, the one heart. All defilements (kilesa) arise from the mind. The mind is what grasps defilements and holds them. Therefore the mind becomes defiled. When the mind sees the danger of defilements and is able to relinquish and extract them from the mind, then the mind becomes bright and pure.

Is this not the principle of Buddhism? Is this not what the Buddha taught?

Even to attain the noble paths (ariyabhūmi), one must realize the one mind, called magga-samangī – the mind that brings together virtue (sīla), concentration (samādhi), and wisdom (paññā) into one unified state. Only then can one attain the noble paths.

Wisdom investigates the causes of each defilement until one clearly and thoroughly knows for oneself. Sitting in that very place, one becomes completely free from that evil, and then the mind becomes firmly established in samādhi, no longer wavering or shifting.

Free from those faults – that very mind. The wisdom that knows and sees the danger in those defilements – that very mind. Then it converges and settles firmly into one place – that very mind. It must relinquish and extract in various places, yet it occurs only in that one place, in that single moment of mind. The mind of a Noble One at each stage attains magga-samangī, unifying virtue, concentration, and wisdom into one, as described.

Then that mind does not revert to its former state. When emerging, it will function in accordance with kāmāvacara knowledge (sense-sphere consciousness), seeing and knowing according to the nature of the sense-sphere in all respects, but with wisdom (ñāṇa) as the instrument of true knowing, not deluded by those objects like an ordinary worldling (puthujjana).

Let us all come together to practice correctly according to the Buddha's own words. Do not take popular approval as your standard. Take correctness as your principle. In the Buddha's time, the six teachers, led by Sañjaya the wanderer, had many followers. Nowadays, Sai Baba, as we see, teaches the accumulation of defilements, yet people still revere him greatly.

Therefore, I invite all who practice kammaṭṭhāna to examine yourselves:

"In which direction am I practicing? Have I followed the Buddha's teaching correctly? If not, quickly correct it before it is too late."

We uphold Buddhism in order to honor and nurture it, to make the religion prosper. Practicing kammaṭṭhāna is the direct path to the paths, fruits, and Nibbāna. Especially we monks who propagate Buddhism should be extremely careful and vigilant.

The author has no ability to explain further in greater depth. If anyone has the ability to explain more clearly than this, please do so. The author rejoices in that wholeheartedly. Everyone surely wishes for Buddhism to remain stable and continue forever.

Phra Nirōdharaṅsī

Training in Samādhi by Practicing Recollection of "Buddho"

Delivered at Wat Hin Mak Peng, Chiang Mai District, Nong Khai Province

August 12, 1985

When you first go to study meditation (kammaṭṭhāna) in any group or with any teacher who is skilled in that particular meditation, you should establish faith in that teacher, trusting that this teacher is truly expert in that meditation. Also have faith that the meditation he teaches is certainly the correct path. Moreover, you should respect the place where you go to practice meditation. Then proceed to learn that meditation.

The ancient masters had a preliminary ceremony to establish faith before learning meditation, namely:


	Paying homage to the teacher with five pairs of beeswax candles and five pairs of white flowers, called the five khandhas.

	Or eight pairs of beeswax candles and eight pairs of white flowers, called the eight khandhas.

	Or pairs of beeswax candles each weighing one baht, with an equal number of white flowers.



Then recite the invitation for all 40 meditation subjects to enter your being at this moment. Then proceed to learn that meditation. The ancient rituals were intricate and good. There are many more rituals, but the author will not mention them all here; he will describe simple, practical rituals later.

Having thus cultivated faith and confidence in your mind, approach a teacher skilled in that meditation. If he is skilled in the practice of reciting Sammā Arahang, he will teach you to recite "Sammā Arahang, Sammā Arahang," visualizing a clear crystal sphere two finger-widths above your navel. Place your mind there and recite continuously, not letting the mind stray away from the crystal sphere. In other words, take the crystal sphere as the resting place of the mind.

If you approach a teacher skilled in meditating on the rising and falling of the abdomen, he'll have you meditate on rising and falling, and focus your mind on the different motions of the body. For instance, when you raise your foot, you think raising. When you place your foot, you think placing, and so on; or else he'll have you focus continually on being preoccupied with the phenomenon of arising and passing away in every motion or position of the body.

If you approach a teacher skilled in psychic powers, he will teach you a mantra: Nama pata, nama pata, taking the mind as one object. The mind will lead you to see devas, hells, Indra, Brahmās, and many other things, to the point of becoming absorbed in those objects.

If you approach a teacher skilled in mindfulness of breathing (ānāpānasati), he will teach you to focus on the in-breath and out-breath, establishing the mind firmly on the breath alone as your object.

If you approach a teacher skilled in the practice of "Buddho," he will teach you to recite "Buddho, Buddho, Buddho" and then establish your mind firmly in that recitation. When you are fully skilled, he will teach you to discern "Buddho" and "the one who recites Buddho." When you see them as separate, then take hold of "the one who recites Buddho." "Buddho" will disappear, leaving only "the one who recites Buddho."

Hold to that "one who recites Buddho" as your foundation.

People nowadays, or in any era, no matter how much knowledge or ability they have, it cannot be denied that they tend to get excited about things they have not yet tested for truth, then fall for them out of delusion because they want to know and see reality. Especially those who have embraced Buddhism, and since Buddhism demonstrates cause and effect that is entirely true, why then fall for the countless advertisements everywhere? Perhaps it is because people today are impatient; they have not yet completed the causes but want quick results – what they call "the atomic age."

Buddhism teaches the realization of the mind, which is abstract (nāma-dhamma), while the body is physical (rūpa-dhamma). The physical must be under the control of the abstract. When you begin training in samādhi, training the mind to be peaceful and not agitated, at that moment you cause no trouble to anyone. Train until you become skilled and accomplished; then that person becomes calm and serene. If many people train this way, this world will have only peace and happiness everywhere. As for the physical body, we can train it to be calm only when the mind controls it. When the mind is unmindful, the body follows its own nature. Therefore, let us train the mind by reciting "Buddho" – try it.

Preliminary Duties Before Practicing Samādhi

Before practicing samādhi, before doing kammaṭṭhāna recitation of "Buddho," you should perform the preliminary duties: establish faith and confidence to the fullest extent, as described above. Then pay homage three times and recite:

Arahaṃ sammāsambuddho bhagavā

The Blessed One is an Arahant, perfectly and rightly enlightened.

Buddhaṃ bhagavantaṃ abhivādemi

I bow down to the Blessed Buddha.

(Prostrate once)

Svākkhāto bhagavatā dhammo

The Dhamma is well-expounded by the Blessed One.

Dhammaṃ namassāmi

I pay homage to the Dhamma.

(Prostrate once)

Suppaṭipanno bhagavato sāvakasaṅgho

The Saṅgha of the Blessed One's disciples has practiced well.

Saṅghaṃ namāmi

I bow down to the Saṅgha.

(Prostrate once)

Namo tassa bhagavato arahato sammāsambuddhassa

(Recite three times)

Recollect the virtues of the Buddha, the supreme teacher of the world, free from all suffering and defilements, dwelling in bliss and peace at all times.

(Prostrate three times)

Note: The preliminary duties shown here are just examples. If someone wishes to prostrate more, they may do so – no objection. But one should prostrate before every sitting meditation, unless the place is not suitable.

The Sitting Posture for Samādhi

Sit in samādhi as follows: Place the right leg over the left leg, right hand over left hand. Sit upright. Then bring the recitation "Buddho, Buddho" to mind, establishing it at the center of the chest – that is, the "heart". Do not let the mind wander back and forth. Establish mindfulness, collect the mind, make it steady, one-pointed (ekaggatā), firm. Then the mind will attain samādhi.

When you attain samādhi, sometimes you may not even know it – you become silent and still, not knowing how long you have been sitting. It may be several hours before you emerge. Therefore, when sitting in samādhi, do not set a time limit; let it happen naturally.

The mind that truly attains samādhi is the mind that is one-pointed (ekaggatācitta). If it does not reach one-pointedness, it is not yet samādhi, because the true heart is one. If there are many, it has not yet reached the heart – it is just the mind.

"Mind" and "Heart"

Before training in samādhi, first understand "mind" and "heart". Here, understand first that "mind" and "heart" are not the same.


	Mind is that which thinks, conceives, fabricates, perceives objects, and all things.

	Heart is that which rests quietly, simply knowing that it is resting quietly, with no further thinking, conceiving, or fabricating.



It is like a river and its waves. When the waves subside, only the clear, bright river remains.

All knowledge and all defilements arise because the mind thinks, conceives, fabricates, and seeks them out. These things can be clearly seen with one's own heart only when the mind becomes still and reaches the heart.

Water is naturally clear and pure. If someone mixes various colors into it, the water changes according to those colors. But when the water is distilled out from those colors, it becomes clear and pure as before. "Mind" and "heart" are analogous to this explanation.

In truth, the Buddha taught that the mind and the heart are one and the same. Without the heart, the mind does not exist. The mind is an activity; the heart has no activity. The training of samādhi meditation, no matter which teacher or method, if it is correct, must reach the heart.

When you reach the heart, see your own heart, then you will see all your defilements, because the mind has accumulated defilements right there. Now, what we do with them is up to us.

A doctor who wants to cure a disease completely must first find the cause of that disease, then prescribe the right medicine for it.

As we recite "Buddho, Buddho" for a long time, the mind gradually releases its agitation and gathers together with "Buddho." The mind becomes firmly established as one with "Buddho," until you see that whatever "Buddho" is, the mind is that, at all times – whether standing, walking, sitting, lying down, in any posture – you see the clear, bright mind with that "Buddho."

Sustain the Mind, Do Not Be Hasty

When you reach that level, sustain that mind in that object for as long as possible. Do not be eager to see this or that, or to become this or that.

Desire is a severe obstacle to the concentrated mind.

When desire arises, samādhi immediately deteriorates. Samādhi deteriorates because the foundation of samādhi – "Buddho" – is not stable. Then you cannot grasp any foundation; great distress arises; you long for the former state of samādhi and peace you once experienced; the mind becomes even more agitated.

Train in samādhi like a farmer farming rice. He is not hasty. He sows seedlings, plows, harrows, transplants in due order, not skipping steps. Then he waits for the rice plants to mature. Even then, he sees neither grains nor panicles, but he has confidence that one day there will be grains and panicles for sure. When the plants mature and bear panicles, then he is certain of the result. He does not pull the plants to force them to bear panicles according to his wish. One who does that will surely get no result.

Training in samādhi meditation is the same. You cannot be hasty and skip steps. You must establish your mind in faith and confidence, certain that this recitation is what will truly bring your mind to samādhi. Then do not doubt: "Is this recitation suitable for my temperament? That person did it and got such-and-such results. I do it and my mind doesn't become steady – this won't work."

If the mind becomes steady and firm in the recitation you are practicing, that is sufficient. Because the purpose of practice is to make the mind steady. Everything else depends on each individual's accumulated merit (pāramī).

In the Buddha's time, there was a monk practicing near a pond. He saw a heron swoop down to catch fish for food. He took that as his recitation and practiced until he became an Arahant. "Heron catching fish" is not found in any meditation subject, but he used it and succeeded. That is an example.

The Mind Established in the Recitation

The mind that is deliberately trained to stay within the bounds of the recitation "Buddho, Buddho" – with mindfulness as its controller – will eventually abandon its own fierce, troublesome nature. And we must train and cultivate because we desire the peace and tranquility of the mind. By nature, the mind tends to wander and seek agitation, as described. Mostly, it wanders into these thoughts: as soon as you start reciting "Buddho" and placing the mind on "Buddho," it won't stay there. It runs off to the work you are about to do or are doing, fabricating all sorts of things – worrying that the work might not turn out well, that it might fail, that work you've taken from others or for yourself might lose profit or cause you to lose face if you don't do it as promised, etc.

This is one kind of disturbance for beginners, preventing samādhi. You pull the mind back to "Buddho, Buddho," telling yourself: "That is not the path to peace. The true path to peace is to bring the mind to rest on 'Buddho' alone, and recite 'Buddho, Buddho' continuously."

Soon it wanders again. This time to family matters: children, wife, husband – how are they? Are they healthy? Are they eating good food? If far apart, you think about their living situation, where they stay, how they eat. The one who left thinks about those at home; those at home think about the one far away – fearing danger, fearing others might oppress them, fearing loneliness, etc. Endless thoughts, most of them exaggerated.

Or if you are still single, young, you fabricate thoughts of fun and enjoyment with friends, places you used to go for amusement. Some even exclaim out loud, laughing loudly. This defilement is even more severe than the others.

When you recite "Buddho, Buddho," the defilements see that they are losing ground, that you are about to escape, so they fabricate ever more things to bind you. From childhood to adulthood you never trained in samādhi meditation; you just let the mind follow defilements. Now you start training, reciting "Buddho, Buddho" to bring the mind together at "Buddho." So the mind struggles, like a fish thrown out of water onto dry land – it naturally struggles to find water. Again, you pull the "mind" towards "Buddho."

"Buddho" is Cool

"Buddho" is cool. It is the path to peace. This is the only way to transcend suffering in this world.

You pull the mind back into "Buddho, Buddho." This time it calms down a bit. You feel the mind staying. You vaguely see the mind staying – happy, at ease, unlike the restless, suffering mind. You carefully maintain mindfulness to sustain that state. Ah! It wanders again. This time it seizes on benefits as an excuse: "If I don't do this or seek that, I'll miss a precious opportunity." Then it focuses solely on that thing instead of the recitation "Buddho." "Buddho" disappears – you don't even know where. By the time you realize "Buddho" is gone, it's too late. So this mind is restless, struggling – hard to maintain, like a monkey that can never be happy.

Sometimes, after sitting meditation for a long time, you fear the blood might not circulate, that nerves might die, causing numbness, eventually paralysis. If you meditate far from home or in the forest, you become even more afraid – tigers might eat you, snakes might bite you, ghosts might haunt you, making all sorts of gestures. Fear of death creeps in many ways. It's all self-deception. In truth, it's not as you imagine. From birth until now, you've never seen a tiger eat anyone. You've never seen a ghost – not even once. You don't even know what a ghost looks like, yet you fabricate it to fool yourself.

These obstacles to meditation that I have given as examples are just examples. In truth, there are many times more. Those who meditate will know for themselves.

If we hold to "Buddho, Buddho" in our heart, with mindfulness controlling the mind to stay with "Buddho" alone, no dangers will afflict us.

Have real faith in "Buddho." I guarantee there will be no danger. Except for past kamma that has already been done – that is beyond control; even the Buddha could not prevent it.

Have Faith in "Buddho"

For beginners, faith is still weak. Whatever recitation you use, you will certainly be disturbed by these defilements, because these defilements are the foundation of the world and the foundation of the mind. When we practice to make the mind one, the defilements see that we are about to escape them. They will surround us, not letting us escape this world.

If you see the danger of these defilements as truly severe, then make your mind courageous, cultivate firm and stable faith. Think: "I have been deluded by defilements for many births and many lifetimes. This time I will trust the Buddha's teaching. I will take 'Buddho' as my refuge."

Then establish mindfulness firmly, make your mind steady in "Buddho" to the fullest extent. Be willing to sacrifice your life to honor "Buddho." Do not let the mind escape from "Buddho." When you make such a resolution, the mind will plunge into the object and attain samādhi.

When first attaining samādhi, you will have this experience: you will not know at all what samādhi or one-pointed mind is like. You simply establish mindfulness firmly on one object. Through the power of the mind being established on one object, that causes the mind to attain samādhi. You do not think, "The state of samādhi should be like this or that, I want it to be like this or that." It happens automatically by itself; no one can force it.

At that moment, you feel as if you are in another world (the mental world). There is happiness, peace, seclusion, incomparable to anything in this world.

When the mind emerges from samādhi, you will feel regret for that state and remember it clearly. All talk about samādhi nowadays comes from minds that have emerged from that state. While the mind is absorbed, you are completely unaware of anyone speaking or doing anything.

We must train the mind to attain samādhi frequently to become skilled. But do not cling to the old state; do not wish for it to be like before. It will not be like that, and it will cause great trouble. Just keep reciting "Buddho, Buddho," letting the mind stay with that recitation. Whatever happens, let it happen.

When the mind is newly in samādhi, each time it enters it may not be the same as before. That's fine. Let it be whatever it is, as long as it becomes samādhi. It becomes many different states, thus giving broad knowledge and many skillful means.

What I have explained briefly is just an example. May those who practice this not take it to heart, for it will become a perception (saññā) and hinder practice. Just remember it as a reference point when your practice has progressed.

Training the Mind, Seeing the Heart

All meditators, whether reciting "Buddho," "sinking, swelling," "Sammā Arahang," or anything else – when the mind is about to unify into samādhi, you do not think "my mind is unifying" or "it is unifying now" or anything at all. It unifies automatically by itself. Even the recitation – you don't know when it stops. There remains only a state of peace and happiness, which is not this world, not any other world, not anything at all. There is no one, nothing whatsoever – just its own nature (called the mental world).

In that place, there are no words like "this world" or anything else. Conventional designations of this world do not appear there. Therefore, no problems arise there at all. Just train the mind to be in samādhi, then compare with the mind not in samādhi – how are they different? When the mind attains samādhi and then emerges to contemplate worldly and Dhamma matters, how does it differ from a mind that has not attained samādhi?

"Mind" and "Heart" – here we will discuss the matter of mind and heart once more for understanding. Since we are talking about training the mind (samādhi), if you do not understand mind and heart, you will not know where or how to train.

Born as a human or animal, everyone has both mind and heart. But these two have different functions.


	Mind thinks, wanders, and fabricates all sorts of things, countless and endless, according to where defilements lead it.

	Heart is the knower that remains still, not thinking or fabricating anything at all, neutral regarding all things. That neutral knower is the heart.



The heart has no self; it is abstract, merely the neutral knower. We can place it anywhere; it is not inside or outside the body. What is called the hadaya vatthu (physical heart) is not the true heart; it is just a pump that sends blood throughout the body, sustaining life. If the heart does not pump blood throughout the body, life cannot continue.

The word "heart" as commonly used in everyday speech – e.g., "I am sad-hearted," "I am glad-hearted," "I am hot-hearted" (worried), "I am heavy-hearted," "I am startled-hearted," "I am slighted-hearted" – all of these refer to "heart." But Abhidhamma calls them all "mind": wholesome mind, unwholesome mind, indeterminate mind, sense-sphere mind, fine-material-sphere mind, immaterial-sphere mind, supramundane mind, etc.

But what the true mind and true heart are like, we do not know.

Mind is the thinker, the conceiver, the fabricator. It uses the six sense bases (āyatana) as tools. When the eye sees a form, ear hears a sound, nose smells an odor, tongue tastes a flavor, body feels temperature or texture, mind thinks of various objects according to one's defilements – both good and bad. What is good, you like; what is bad, you dislike. All of this is mind – that is, the defilements themselves. Apart from these six sense bases, the mind cannot use anything else. The teachings further distinguish six faculties, six elements, six contacts, etc., but they all come within these six sense bases. These are the characteristics of the mind for one who does not know stillness.

One who trains the mind – i.e., practices samādhi – must restrain the mind that struggles through the six sense bases as described, making it stop still in the single recitation "Buddho," not wandering back and forth, stopping still and knowing that it is still. That is the heart. The true heart does not use any sense bases at all, hence it is called "heart."

As people say, "heart" means the center of everything. For example, the "heart of the hand" means the center of the palm. The "heart of the foot" means the center of the sole. Everything – when speaking of "heart," you point to the center. Even the "heart of a person" points to the center of the chest. In truth, it is not located here or there as explained, but it is the center of all things.

To understand more clearly, try this: hold your breath for a moment. In that place, there is nothing at all except the neutral knower. That is the "heart" – the "knower." But grasping the "heart" this way does not last long; it lasts only as long as you hold your breath. However, it is an experiment to see what the true "heart" is like.

Holding the breath also alleviates painful feelings to some extent. Those with severe pain may regularly hold their breath as a remedy; it relieves pain quite well.

When you understand that mind and heart have different functions and characteristics, training the mind becomes easier. In truth, mind and heart are the same. The Buddha said, "Whatever the mind, that is the heart." In training samādhi, we need only train the mind. When the mind is trained, the heart will appear right there.

Beware of Decline

When we train the mind to the fullest by bringing in mindfulness to control it, keeping it solely on "Buddho" as one, it will no longer wander here and there. It will converge into one, and the recitation will disappear without your knowing. There will be cool, calm peace, incomparable. Those who have never experienced it cannot describe it, because this kind of peace – no one in this world has experienced it before. Even if they have experienced it, it was not the same. Therefore, it cannot be described, but you can explain it to yourself. To explain to others, you must use analogies and comparisons. This kind of thing is paccattaṃ – personal, individual knowledge.

Going further: if that person has accumulated perfections (pāramī) from previous lives, various wonders may arise – such as knowledge and visions: seeing devas, ghosts, hungry ghosts, demons, seeing the past and future of oneself and others, what they have been and will become – without any intention to see them. But when the mind is in samādhi, it may see these things on its own, remarkably.

Meditators are very fond of such things. When they see or know something, they boast to others. When others practice but do not see or have the same experiences, they become discouraged, thinking they have little merit or no supporting conditions, and their faith in practice wanes.

As for those who do see this and that, when they decline from that state because they became absorbed in external phenomena instead of holding the heart as the foundation, they cannot grasp anything. Then they long for the old states they experienced and saw, and the mind becomes even more agitated. Those who like to talk just bring up their past knowledge and visions and talk grandly. Listeners love this, but practitioners are tired of it because practitioners like to hear only what is true and present.

The Buddha taught that the decline and prosperity of his religion depend on practitioners. Decline comes when practitioners gain a little knowledge and then go to tell others, not explaining the essence of samādhi meditation but only talking about external things, gaining no substance. This unknowingly causes the religion to decline.

Those who make Buddhism prosper speak only what is true and beneficial, do not speak idly, speak with reason and evidence, practice meditation this way, recite this way, make the mind converge, calm and subdue defilements and agitation this way.

Must Hold the Recitation "Buddho" as the Foundation

Those who recite "Buddho, Buddho" – keep your mind cool, do not be hasty. Have confidence in the recitation "Buddho." Let mindfulness control your mind to stay with your own "Buddho." Confidence is the cause for the mind to become steady, not wavering, letting go of all doubt and hesitation. The mind will converge into the recitation "Buddho, Buddho," with mindfulness accompanying "Buddho" at all times. Whether standing, walking, sitting, lying down, or doing any work, you will have mindfulness knowing only "Buddho." For meditators whose mindfulness is still weak and whose skillful means are few, you must hold the recitation "Buddho" as your foundation. Otherwise, you will not be able to practice, or you may practice but not grasp the foundation.

Develop samādhi until it is strong and the mind is determined. If you are strong and determined: "I will do this. If I do not get 'Buddho,' if I do not see 'Buddho' in my heart, or if the mind does not become still with 'Buddho' alone, I will not get up from this place, even if life ends." Then the mind will converge into one without your knowing. The recitation "Buddho" or whatever you are attached to or doubting will disappear in an instant. Even this body, which you have clung to for so long, will not appear there. Only the heart remains – the knower, cool and calm, at peace alone.

Meditators who attain this are very pleased. The next time they meditate, they want it to be like that again, so it does not become like that. That desire is the cause; therefore it does not become like that.

Samādhi is extremely subtle. You cannot force it to be one way or another, nor can you prevent it from being samādhi.

If you get impatient, it becomes even worse. Keep your mind cool. Whether it becomes samādhi or not, you have been practicing recitation of "Buddho" – just continue reciting, as if you had never done it before. Keep your mind neutral, place it evenly, then breathe gently. Bring mindfulness to determine the mind, letting it stay with "Buddho" alone. When it is time for it to become samādhi, it will become by itself. You cannot decorate it into being. If you could decorate it into being, everyone in the world would have become Arahants already.

Knowing but not doing correctly; doing correctly but wanting it to be like that again, and it doesn't happen – all of these are obstacles to meditation.

Those who practice recitation of "Buddho" must become thoroughly skilled and fluent. When good or bad objects impinge, you must be able to enter samādhi immediately. As soon as you think of the recitation "Buddho," the mind should converge at once. Then the mind will be stable and self-reliant.

When you train to be skilled and fluent like this for a long time, defilements – the clinging and attachment to all things – will gradually disappear by themselves. You do not need to go and cleanse each defilement, thinking "this defilement must be cleansed by this Dhamma, with that method." Whatever skillful means you use to abandon defilements, be content with that. That is enough.

Defilements gradually disappearing by the method described is better than trying to abandon defilements by fabrication: entering the first, second, third, fourth jhānas by abandoning applied thought, sustained thought, rapture, happiness, with one-pointedness and equanimity as objects; or attaining the first path by abandoning personality view, doubt, and clinging to rites and rituals – looking only at those defilements, thinking "I have achieved that mind, I have abandoned that defilement, I have this many defilements left; achieving that mind will end my defilements."

But you do not look at the mind – the one that gives rise to defilements – the desire to know, to see, to become – that is the defilement itself stuck to the mind. When you stop that contemplation, the mind returns to its original state, gaining nothing.

Not only do you gain nothing, but when someone challenges your views, contradicting your opinions, you will argue fiercely, like pouring oil on a fire.

Therefore, hold firmly to the recitation "Buddho." Even if you gain nothing, you still have the recitation as a foundation. Those objects will gradually diminish, or may even be suppressed and disappear. That is better than having no foundation to hold.

In truth, all meditators must hold firmly to their own recitation to be called "having a foundation for meditation." When meditation declines, you can use it as a foundation.

The Buddha taught: those who strive to abandon defilements should make themselves like ancient warriors. In ancient times, they built strong city walls, complete with moats, gates, and battlements to protect against invading enemies. A clever warrior, when fighting the enemy, if he sees he cannot win, retreats to the capital, protects the capital so the enemy cannot destroy it, and meanwhile accumulates troops, weapons, and provisions (i.e., makes samādhi strong and courageous), then goes out to fight the enemy again (i.e., all defilements).

Samādhi is extremely important as strength. Without samādhi, where will insight (vipassanā) get its strength? Insight wisdom is not something you can fabricate at will. It arises from samādhi that has been trained to be skilled, stable, and good.

Even for those who are sukkhavipassaka (dry insight workers), if they have no tranquility (samatha), where will they get insight? It's just that their samatha is not fluent. That much is acceptable.

Samādhi Stable, Then Contemplate and See

All practitioners, when you have made samādhi stable and firm, to the point where you can enter and emerge at will, remain for long periods, and contemplate this body as foul (asubha) or as elements (dhātu), contemplate all people in this world as skeletons, or contemplate the whole world as empty, as internal space, completely void, etc.

When the mind is fully in samādhi, whether standing, walking, sitting, or lying down, it remains in samādhi all the time. Then you see your own defilements, which arise from your own mind, clearly: greed, hatred, delusion – they arise from this and that, persist with such and such characteristics, and you find skillful means to abandon them.

Like a pond that has been murky for hundreds of years, now becoming clear and pure, you see all the things at the bottom of the pond that you never imagined were there. This is called vipassanā – knowledge and vision according to reality. As it truly is, you see it truly, not distorted or mistaken from its reality.

Samatha (tranquility) can also abandon defilements, but like clearing grass – cutting the tops off without digging out the roots. The roots will sprout again when rain falls. That is, seeing the danger in objects that arise from the six sense bases, but upon seeing the danger, quickly entering peace without thoroughly contemplating those objects like samādhi. In summary, they prefer only peace, not wanting to contemplate at length. Like a rabbit that uses its hole as protection from danger. When it sees an enemy, it runs into its hole, escaping danger for a while, that's all.

For those who want to uproot the defilements within themselves: when defilements arise from the six sense bases, such as eye seeing form, ear hearing sound, etc., contact arises, leading to pleasure or displeasure, happiness or sadness, then you grasp it as your object, becoming clouded in mind, causing distress, struggle, inability to eat or sleep, even to the point of committing suicide or killing others. When you see this clearly, first make samādhi stable as your foundation, then set your mind to contemplate that particular object alone. For example:

When the eye sees a pleasant (iṭṭhārammaṇa) form, and delight and satisfaction arise, contemplate only that delight and satisfaction: Does it arise from the eye or from the form?

When you contemplate the form, you see that form is just a physical phenomenon. Whether it is good or bad, it does not invite you to delight or dislike, nor to love or hate. It is just form, arising and passing away. It passes away according to its own nature.

When you contemplate the eye that sees the form: the eye that wanders to see the form – upon contact, light reflects back to the optic nerve, giving rise to various forms. The eye does not invite you to delight or dislike, to love or hate. The eye's function is to see; after seeing the form, it passes away.

For pleasant objects, unpleasant objects, or other sense bases, contemplate in the same way.

Because the six sense bases are the original cause.

When you contemplate this way, you will see clearly that all things in this world – defilements arise because of these six sense bases as the original cause. If we contemplate and do not become deluded by these six sense bases, defilements will not arise in us. On the contrary, wisdom arises precisely because of these six sense bases.

These six sense bases are the medium for good and evil. Going to a good or bad destination is because of these six sense bases as the original cause.

The world is wide because the mind lacks samādhi, letting itself go with the objects of the sense bases. The world is narrow because the mind has trained in samādhi, bringing it under control, contemplating the objects of the six sense bases internally. That is, when the mind is in samādhi, the sense bases – e.g., eye seeing form, ear hearing sound – do not appear at all. Only abstract forms, abstract sounds appear within that samādhi. External sense bases are not known at all.

When you have made samādhi fully firm and see that this "mental world" is the cause of sense-base contact, perception, objects, and all defilements, then the mind will withdraw from everything, leaving only the "heart" – the "knower" alone.

"Mind" and "Heart" have different characteristics.


	Mind is the thinker, conceiver, fabricator, along with perceptions and objects, and grasping various things to hold in the mind. When the mind sees the suffering and danger of holding all defilements in itself, it relinquishes and extracts itself from all objects and defilements. That mind becomes the heart. Thus, mind and heart have different characteristics.

	Heart is the neutral one, equanimous, not thinking anything at all, only knowing itself as equanimous. The heart is naturally truly neutral – neutral without past or future, without merit or demerit, not good nor bad. That is called "heart." All things – when speaking of "heart," it always means the center. Even the heart of a person, which is abstract, points to the center of the chest. But the true heart – we don't know where it is. Try placing your awareness in any part of the body – you will feel it there. Or place that awareness outside the body – on a post or on the wall of a house – you will feel it there.



Thus, we can conclude: the true heart is the neutral knowing itself. Wherever there is neutral knowing, there the heart is.

What people call "heart" (the physical organ) is not the true heart. It is the hadaya vatthu, the pump that sends blood to nourish the body so it can survive. Without that pump, the body cannot survive; it must die. The brain is similar: whether thinking good or bad, the brain is a tool of the mind. The brain's nervous system is physical (rūpa-dhamma). When the conditions for physical phenomena are lacking, physical phenomena cannot persist; they must cease.

But "mind," which is abstract (nāma-dhamma), in Buddhism is said to remain and can be reborn. Nāma-dhamma ceases only when wisdom knows the cause and effect of that nāma-dhamma and then uproots its cause.

Leaving only the heart, without fabrication.

All the branches of knowledge in this world are taught endlessly. The more you learn and teach, the broader they become. Only Buddhism teaches how to reach the ultimate end. Buddhism teaches initially to know the body: that it is composed of various things (the 32 parts), and what its functions are. At the same time, it teaches to see it as "foul" (asubha), as truly unattractive. It teaches to know this world (i.e., the human being) as composed entirely of "suffering" (dukkha). Ultimately, it must break apart and cease according to its nature.

Therefore, since we have been born with this lump (the body), even though it is unattractive, full of foulness and all kinds of suffering, we still rely on it for a while. Do good deeds, repay your debt to the world before you die and leave this world.

The Buddha taught that a person (i.e., this world) breaks apart and disintegrates as a natural thing, but "mind" – the owner of that world – if it still has defilements, must be reborn. Therefore, the Buddha taught the training of samādhi, which specifically concerns the mind. When you practice samādhi, if there is sense-base contact, the knowing remains only within – the "mind" alone. The seer and hearer are not connected with the eye and ear. Sense-base contact is known only by the "mind" alone (this is called "making the world narrow").

The sense bases are the best measure of your own mind. When sense-base contact impinges on our mind, do we waver? If we waver a lot, it shows we have little mindfulness, little Dhamma as our dwelling. If we waver little or not at all, it shows we have much mindfulness, much Dhamma as our dwelling, and we can protect ourselves.

Compare with Devadatta and the Bodhisatta: they created enmity and kamma for each other throughout. Without Devadatta, the Bodhisatta could not have fulfilled his perfections. When his perfections were full, he attained enlightenment as the Buddha. Before enlightenment, he conquered Māra with his mighty army. After enlightenment, the three daughters of the Māra King tested him again. So the world applauded that the Buddha had completely and utterly conquered defilements in this world.

As long as internal sense bases remain, mental contact remains as an object. Therefore, the wise, seeing the danger of all these things, choose to withdraw from them, leaving only the neutral "heart" – not thinking, not conceiving, not fabricating. Then where could this world come from? The Buddha taught to reach the ultimate end of the world in this way.

Sitting in Samādhi Meditation

(Teacher leads the instruction)

Let us come together to collect the mind. This mind – we have long let it roam and seek things it likes. And it has obtained those things, but it is never satisfied, forever hungry. When will it ever know enough? The people around us – we have seen them many times. When they die, they take nothing with them. Even this body – we all abandon it and fill the earth.

But the mind that remains still, not seeking anything, established on "Buddho" alone – we have never experienced that. Let us all practice reciting "Buddho, Buddho" so that the mind stops still, alone. Try it. Perhaps the mind that stays with "Buddho" alone will gain more, and something more extraordinary than before.

Everything comes from one. Everything is one thing. For example, counting starts with one. One twice is two, one three times is three, and so on. All plants and trees come from one (their root). People are the same. When first born, you arise from a single moment of rebirth-linking consciousness (paṭisandhi-mind). When born, you have sense bases, five khandhas, many tools. The mind fabricates many things, many minds – countless minds, not knowing how many minds there are, all chaotic. The original mind is not seen.

Therefore, the Buddha taught to search for the mind – i.e., practice reciting "Buddho," bring the mind together in one "Buddho" – then you will see the mind. To search for the mind, we must practice reciting "Buddho," making the mind unify into one, then we will see our own mind. When we search and see the mind, and see that this is the source of the mind, the source of all things in this world – the many minds come out from this one mind.

When the mind is still with "Buddho" alone, all defilements do not exist. Then use mindfulness to sustain that mind, keeping it still with "Buddho" alone. Do not let it wander in any of the four postures. Train until you are skilled and fluent, so that you can make it stay, or you can make it investigate Dhamma, or after investigating Dhamma, make it return to stillness in the heart. When you understand, you no longer need to recite "Buddho."

"Mind" and "heart" are different. Mind is the thinker, the wanderer, the fabricator. Heart is the knower, still, not thinking – called heart, as described above.

If you do not want defilements to disturb you, do not think. Make the heart neutral, equanimous, and still. Then all defilements will no longer disturb you.
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Preface to the Fifth Printing

This small book you hold in your hands has come into being through the faith of a Westerner of Jewish descent, Dr. Phillip, who came to study Buddhism in Thailand in 1963. During that time, I was still residing for the Rains Retreat on Phuket Island. He came to study and practice meditation with me for a full six months, and I felt that he gained much tranquility and came to greatly appreciate the value of Buddhism.

When he was about to return to Hawaii, he asked me to write down some simple and concise Dhamma topics that he could take for his practice, as a companion to his own efforts. So I wrote down just ten points and gave them to him. Later I learned that he had published those Dhamma topics in some magazine overseas (I don't know which one, nor do I clearly remember). Then a group of my disciples in Bangkok arranged to have them printed as a small booklet for free distribution, as described in the preface to the first edition. Subsequently, two more people printed and distributed the booklet at funeral ceremonies. Disciples in Vientiane, Laos, also printed and distributed it as a Dhamma gift. I think this small book can still be of some benefit to those interested in Dhamma practice. It is small, easy to hold, quick to read, and also doesn't require much mental strain.

I have revised some wording and phrasing, and added more Dhamma points, especially an eleventh point: a method for dealing with visions and signs (nimitta) in meditation, in order to make the book more complete, suitable as a manual for Dhamma practice. It now explains the value of the practice, the method of practice, how to practice correctly vs. incorrectly, and how to correct what needs correcting, making it thorough.

I hope this small book will prove beneficial and worthwhile for those interested. If there are any errors or deviations from the Dhamma in any way, I alone confess and accept responsibility, as I am still inexperienced in study, practice, writing, and various kinds of discernment. When learned people see these errors, please kindly correct them and guide me, shedding light for me. I will be deeply grateful.

Furthermore, I wish to thank all my disciples, both in Bangkok and upcountry, who have united in providing assistance for the printing of this book as a Dhamma gift, bringing it to successful completion. May all the merit and wholesome results arising from this be a condition for everyone to encounter all forms of happiness, prosperity, and blessings, fulfilling all their wholesome desires in every way.

Desaraṅsī
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	The Buddhist perspective holds that body and mind work together, but the body is under the control of the mind. The mind is what directs the body to perform various actions. However, when the body deteriorates, the mind also suffers along with it. The mind is not under the control of the nervous system; the brain is like the main office. The body begins to break up and disintegrate according to the nature of its elements. But as long as the causal factors (i.e., ignorance, craving, attachment, and kamma) still exist, the mind must be reborn in various realms and continue experiencing pleasure and pain.
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	To extinguish ignorance, craving, attachment, and kamma (the root causes), one must train in abandoning evil actions of body and speech as a preliminary step. This is done by observing precepts according to one's station in life. For example, laypeople should observe the Five Precepts and the Uposatha precepts on holy days. Novices should observe the Ten Precepts (or the twenty as a novice). Monks must first fully observe the 227 rules of the Pātimokkha restraint, as well as the precepts regarding purity of livelihood, restraint of the senses, and proper use of the four requisites, as laid down by the Buddha. If one's precepts are not pure, the mind is not yet fit for training. Even if trained, it will not progress in the Dhamma because the mind's foundation is not yet stable enough to walk the Noble Eightfold Path. Such a person is also not yet considered to have truly taken refuge in the Triple Gem. A true Buddhist must first be established in the Triple Gem and in virtue.



The Three Teachings (the Buddha's fundamental instructions) or the Noble Eightfold Path must begin with this virtue. Therefore, virtue is the beginning of the holy life, according to the Buddha's teaching. Only after that should one train in the development of jhāna and samādhi (what is called samatha — tranquility). When the mind is well established and skilled, one then develops vipassanā (insight) based on the knowledge of the Three Characteristics as the core, until one sees clearly with pure knowledge and vision. Only then does one attain liberation, freed from all defilements and evil states.
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	The true purpose of practicing samatha (called jhāna or samādhi) in Buddhism is to achieve mental tranquility, to gather mental energy and make it powerfully focused on a single point (called ekaggatārammaṇa — unified object), which serves as the foundation for wisdom and discernment to arise, enabling one to know and see clearly the true nature of all conditioned phenomena with knowledge and vision, and to completely eradicate all defilements and evil states. It is not merely for other external purposes, such as using it in various branches of science, etc. Rather, it is specifically for purifying the mind, overcoming the Five Hindrances, etc. But once one is skilled, one can apply it to any purpose as desired, provided that such use does not cause harm to oneself or others.
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	Regarding this training of the mind, which is abstract (nāma-dhamma), one cannot use physical tools or models to train it. It must be trained through cultivation: listening to an expert explain the method, and then diligently practicing accordingly, with faith and devotion as the prerequisite.



If one tries to succeed through one's own reasoning alone, one generally does not achieve the intended goal because one lacks the correct principles and the proper approach, and instead tends to lean towards bias in one's own favor.

If one first cultivates faith, confidence, and devotion in the teacher who provides the training and in the Dhamma being taught, until the mind becomes firm and steady, and then uses reasoning to investigate the truth of things, the results are satisfactory.

Because reasoning that comes first, as mentioned, tends to be extroverted, such as "So-and-so says this," "This person says that," etc. But if one reasons only within one's own body: "What are the components of this body? How did it come to be so complete and functional, performing its duties so well? For what purpose did this body arise? By what does it survive? Does it progress and decline? Is it really ours?" and so on. Furthermore, investigate into the abstract mind itself: "Do greed, hatred, delusion, love, and aversion arise in the body or in the mind? What is their root cause? When they arise, are they pleasant or painful?" Investigating inwardly with reason like this is itself a training of the mind.

However, when the mind's tranquility is still not strong enough, do not investigate based on things read in books or the words of others. Even if you investigate, you will not reach the truth (i.e., the truth that leads to disenchantment and relinquishment). Instead, investigate based on the causes and conditions that actually arise in the present moment from your own mind.
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	When the mind is thus investigating with its own reasoning, it will develop a tendency to contemplate fixedly on a single point, on a single object (ekaggatārammaṇa). This gathers the mind's energy, making it powerful enough to uproot attachment and wrong views, and to purify the mind, making it bright and clear in that very moment. At the very least, one will experience great physical and mental peace and happiness. Some insight may arise in that moment, and that insight is wonderfully extraordinary because it does not arise from imagination, but from a present-moment knowledge that comes from reasoning based on truth — something never experienced before. Even if it is a knowing that touches on things previously thought or known, that knowledge is paccattaṃ (personal, individual), illuminating the mind and eliminating doubt and uncertainty about the object that had been troubling the mind. One may spontaneously exclaim within with rapture: "So this is it!" But for those with dull wisdom, they may only feel bold and joyful when they find confirmation in the Buddha's teachings as recorded in texts, bearing witness to that knowledge — this depends on the disposition of each disciple.



That knowledge, whether much or little, broad or narrow, does not disturb the nerves; rather, it brings true peace and happiness and greatly improves one's nervous clarity. At the same time, it makes the person's mind and character more refined, gentle, and inspiring of confidence. Whether speaking, acting, or thinking, mindfulness is constant; one is rarely forgetful. One should maintain all the characteristics described above; do not be negligent. This is a matter for each individual; not everyone will experience exactly the same. But in any case, when we train the mind as described, even if we don't attain full results, we will still gain a wonderful peace and happiness, in accordance with our practice. Then maintain the mind, not letting it become greedy, ambitious, or sorrowful, disappointed, or dejected. Keep the mind neutral, and continue practicing along the lines described from the beginning, with faith and devotion. Use mindfulness to observe carefully at every stage of the practice, and you will achieve the desired results.
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	If training the mind as described in sections 4 and 5 does not yet produce results, then firmly establish mindfulness and focus on a single sign (nimitta) as the mind's target. For example, contemplate the characteristics of this body: focus on a skeleton or any internal body part, seeing it as repulsive, etc. Or you can focus solely on the mind itself. The mind is invisible to the eye; if you don't fix your attention on a specific point, you won't know whether the mind exists or not. The mind is like wind: if wind does not touch things, you won't know whether wind exists or not. The mind is the same. Beginners without a target cannot grasp the mind itself. However, the target or nimitta should not be external to this body; let it be a target or nimitta within this body, as described. When focusing, choose only one object that suits your disposition; do not greedily take this one and that one. Focusing should be done in line with the framework of the Four Foundations of Mindfulness: analyzing phenomena until they are seen as mere "suchness" — not "me," not "mine." The contemplation that leads to such seeing can be done in two ways:



a) While focusing on that target, do not think about what the target is or who is focusing. Let there be only the knowing and the act of focusing, without any sense of importance or ownership in anything. Then there will only be something that has the quality of being an object felt as connected to the target.
b) While focusing on that target, simultaneously know that: "That is the target of the mind, that is the mind that is contemplating, that is mindfulness that remembers, that is wisdom that knows things as they really are."

Both methods are valid, but method (a) is suitable for those with dull wisdom and beginners, while method (b) is suitable for those with keen intelligence and who are already skilled. If those who come to train practice with non-negligence, they will achieve the same results: samādhi and wisdom.
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	Regarding the training of the mind as explained — whichever method — do not hesitate wondering whether you will attain samādhi and wisdom. Abandon all desires based on hearsay and various stories. Simply practice correctly according to the guidelines in section 6. At the same time, observe the approach you have been using: "How did I apply a method and bring up the mind to investigate? How did I sustain mindfulness? Why did my mind become like that?" If, while practicing in that way, your mind is clear and good, then keep doing it regularly until you are skilled. If not — i.e., the opposite occurs — then use the same observation and quickly correct it anew. Some people can observe the method of mental training simultaneously with the mind's ongoing state. Others observe it after the mind has withdrawn and become established. Both ways are valid; it depends on each person's faculty. But if one does not observe at all, training the mind becomes difficult, and even if one progresses, it is hard to maintain it permanently.
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	While we are training the mind, something strange and wonderful may occur even though we did not intend for it to happen.



That thing is: the mind will withdraw from external objects and gather into a single unified mass. It lets go of memories and attachments to various things in the past or future. Only the knowing remains, paired with a single present-moment object. This is something that is neither external nor internal, but a state with its own unique mental characteristic. It is like a revolution of everything — the mind has entered bhavaṅga (the life-continuum). At that moment, everything becomes solely a matter of the mind alone. Even though this life continues, when the mind reaches this stage, it abandons all attachment to the body and enjoys its own object separately. This is called bhava-citta (rebirth-linking consciousness). This bhava-citta still has the five aggregates in a subtle, complete form internally. Therefore, the mind at this stage still has becoming (bhava) and birth (jāti), which can condition further continuation.

The characteristic described above resembles a person sleeping and dreaming. Thus, the mind entering bhavaṅga through this training differs only in the degree of mindfulness present. Those with good mindfulness and faculties, when it first occurs, are aware: "What am I? What am I seeing?" They are not startled or frightened. Those with less mindfulness are easily deluded; it can be like sleeping and dreaming. Upon waking up, they might be startled or become attached to the vision. But by practicing repeatedly until skilled, mindfulness improves, those symptoms disappear, and wisdom gradually arises to investigate causes and conditions in those phenomena, leading to clear understanding of the true nature of conditioned things.
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	The characteristics described in section 8, even if they do not produce broad wisdom or analytical reasoning, are still a preliminary stage of mental training. They can suppress the Five Hindrances and give rise to peace and happiness in the present moment. If the training is correct and does not deteriorate, it can also lead to a favorable rebirth in the next life, according to one's capacity.



Moreover, various images and signs (nimitta) often arise during this stage of mind. But that does not mean that every time or for everyone who reaches this stage, images and signs necessarily arise. Some people, some times, they arise; others, other times, they do not. This depends on the person and the circumstances. In truth, visions and signs that arise in meditation are good only for those who are wise regarding them: seeing them without getting attached, without taking them as self or as truly belonging to oneself, regarding them as merely visions or signs, using them as tools or temporary supports, and then letting them go. For those who are unwise, with poor mindfulness, and of a faithful temperament, when a vision arises, they can become very excited, possibly losing themselves to the point of madness, misunderstanding the vision to be absolutely real. (The method for dealing with signs will be explained in section 11.)

Furthermore, those whose mental training reaches this stage often become stubborn due to the power of mental energy. When they think something, they see only that one side, unwilling to believe others easily, because they consider their own view reasonable and believable. Yet that view is self-serving and still lacks much reasoning. Thus, they easily fall into perverted perceptions and wrong views. Whether signs arise or not, that is not the real goal here, because apart from being defilements (upakkilesa) that obscure wisdom, signs also obstruct the development of insight (vipassanā). The purpose of this mental training is to abandon the Five Hindrances, then to clearly investigate the aggregates, seeing them as they truly are until disenchantment, fading of lust, and letting go, without further clinging to the aggregates.
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	When the mind is trained to be firmly established in jhāna and samādhi, so that the Five Hindrances are suppressed, then one should develop insight (vipassanā).



This insight may arise simultaneously with the practice of tranquility (samatha). That is, while the mind is developing tranquility, wisdom may generate a light of clear knowing and seeing: "All conditioned phenomena that appear are impermanent, subject to disintegration, unable to persist. They are not me, not mine. They are merely natural states in themselves. They arise and then break up and cease according to their nature." When such knowledge arises, it causes the mind to become disenchanted and dispassionate toward all conditioned phenomena. A sense of urgency (saṃvega) becomes one's dwelling place. Whenever one sees or hears anything anywhere, this quality persists. This is called insight arising simultaneously with the development of tranquility.

If that does not occur, then after developing tranquility until the mind is firmly established, one should take up any bodily part — such as bones, large or small intestines — or take up whatever mental object the mind is currently attached to, and investigate: "All these things that the mind clings to as permanent and real, as providing true happiness — in truth, all conditioned phenomena fall under the Three Characteristics. What we conventionally label as 'this is that, this is this' according to our imagination — none of it is ultimately real. All conditioned phenomena arise from their own causes and conditions (ignorance, craving, attachment, and kamma). When those causes and conditions cease, they cease according to their own nature; no one forces them to cease. Even this physical body of ours that we dwell in — it persists because of conditions such as air and food. When these things run out, it has no meaning whatsoever."

When one investigates in this way, relying on the full power of mental tranquility, then one will reach the goal of mental training: the light of wisdom will arise, accompanied by reasoning that the mind has discovered on its own. It is not based on memory from others but arises from one's own internal reasoning. Then the mind will no longer be deluded into clinging, lusting, or being pleased or displeased with any conditioned phenomena.

Furthermore, if the mind does not clearly know and see the meditation object it is investigating, it cannot truly unify. What is not yet called insight before that is because wisdom is still weak in reasoning and lacking thoroughness.

(Summary)

In summary of the above explanation: Purifying body and speech requires first training in virtue. Purifying the mind requires training to attain jhāna and samādhi (tranquility) until the mind has sufficient power to suppress the Five Hindrances. When the mind is skilled and fluent in jhāna and samādhi — able to enter, remain, and emerge as desired — then wisdom, the light of knowing things as they truly are, will arise accompanied by the causes and conditions for the arising and ceasing of those phenomena, wonderfully.

Such knowledge may arise only for some individuals and in some cases. But in any case, if a practitioner's mind reaches this stage, they should recognize: "The mind has reached this stage; it is now suitable to develop insight wisdom." Then they should take up a physical object or a mental object to which the mind is attached, and investigate it using the knowledge of the Three Characteristics as the core, as described earlier. Then they will attain the same light of wisdom, clearly seeing all conditioned phenomena, and will be able to abandon all attachment to name-and-form (nāma-rūpa).

(The Mind)

Although the mind has no substance and cannot be touched, it has influence over the body and all things in the world. It can bring everything in this world under its influence. Yet the mind is not so cruel and tyrannical that it knows nothing of right and wrong. When a well-intentioned person trains the mind correctly according to the Buddha's teachings as shown above, the mind becomes tame, quick-witted, and wise, capable of reforming a wayward body. Moreover, it can purify itself, becoming bright, clean, and free from defilements, able to know and see clearly the deep and subtle Dhamma by itself. Simultaneously, it can illuminate this world, which is shrouded in darkness and gloom, making it bright and radiant. For the essential nature of the mind is originally bright and clear. But because of mental objects that seep in and obscure it, the mind's light is darkened temporarily, and consequently the world also becomes dark. If the mind were inherently dark, no one would be able to purify it to become bright and generate the light of wisdom.

Therefore, whether this world is dark or bright, whether it experiences happiness or suffering, depends on each individual's mind. People should first train their own minds well before training others. Only then will this world cease to be troubled.
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	Regarding visions and signs that arise from the meditation practice of those doing bhāvanā: they are one kind of strange and wondrous phenomenon. They can cause those with light, gullible intelligence to become deluded and grasp them as absolutely real, losing themselves and their sanity. Therefore, those training in meditation should be careful and examine them as I will explain below.



Signs arising from meditation are of two types:

a) Image (phāp)

b) Sign (nimitta)

a) Image: When an image appears as a form. For example, someone contemplating their own body as foul (asubha). When the mind gathers into bhavaṅga, sometimes they may see the body they are contemplating as entirely foul and rotting, or as just a skeleton, or as a heap of ashes, etc., to the point of becoming disenchanted and committing suicide. Sometimes they may see images of devas, Indra, Brahmā, hell, or hungry ghosts and spirits.

b) Sign: When the mind gathers thus, there may appear a whispering voice — perhaps a respected person's voice warning to consider Dhamma or beware of events. Or it could be the voice of an enemy with ill intent, who might later harm us, showing the flow of mind-connections. Likewise, those who wish us well. Sometimes it is just a disembodied voice expressing Dhamma worth contemplating, known among meditators as Dhamma that hints, warns, or is a form of higher knowledge (abhiññā).

(Jhāna as Mundane)

These images and signs do not occur for all meditators. No matter how refined the mind's unification, some people never experience images or signs. Others may unify briefly and many signs appear (be careful not to artificially create too many). This depends on one's tendencies. Those with a gullible nature who do not often consider reasoning — signs tend to arise quickly and expand beyond bounds, sometimes causing loss of self and mindfulness, leading to madness. Therefore, caution is needed.

Are images and signs real? One can say they are both real and unreal, because these signs arise from jhāna. Jhāna is mundane (lokiya), hence uncertain. When meditators gather their mind into bhavaṅga as jhāna, they themselves may not know what the mind has reached, on what level it abides, or how to determine and release the object. Whether signs arise intentionally or not, they are still heavily imbued with conditioned formations (saṅkhāra) and attachment (upādāna), so they are unreliable. Signs arising in bhavaṅga are like sleeping or dozing and dreaming. Therefore, especially when they first occur, they may be somewhat true, but only to a small degree.

Is jhāna mundane or supramundane? The jhāna factors themselves number only 12 or 13, and they are all mundane. But if a noble person (ariya) who has attained jhāna uses it as a tool or a dwelling, they can indeed use that mundane jhāna as they wish and reliably, just as a skilled marksman differs from a novice shooter, or as a king wields a sword differently from a commoner.

Are images and signs good? They are good only for those who use them properly, in the right way and context, and who do not become attached to them. They are not good for those who use them improperly or incorrectly, leading to grasping them as absolutely real. Once attachment (upādāna) takes hold, conditioned formations (saṅkhāra) expand the image or sign widely, making it impossible for the meditator to maintain mindfulness. Therefore, one should be careful and restrained with images and signs, as will be explained.

Images and signs arise through the power of mundane jhāna, with saṅkhāra and upādāna as their basis. Consequently, they fall under the Three Characteristics: they are impermanent, unable to persist, suffering, and not self or belonging to anyone — they are anattā, a state of arising and ceasing constantly. One should contemplate them in this way, seeing them as they truly are, and then let go. Do not be deluded into grasping images and signs, which are merely secondary effects. Train the root cause — jhāna — to become skilled, able to attain it repeatedly as desired, and signs will arise on their own. Furthermore, see the danger of signs: once they arise, we may become delighted and attached, and then our jhāna will deteriorate. Like sound waves obstructing someone seeking quiet and investigating subtle, deep Dhamma; or like ripples in clear water preventing us from seeing reflections.

When these signs arise for those newly attaining jhāna through meditation, they are very strange and wonderful. Saṅkhāra and upādāna will grasp them tightly. The signs will stick to the (inner) eye and the mind continuously. If the above methods for abandoning them don't work, try to prevent the mind from reaching jhāna: don't pay attention, don't let the mind become calm, don't delight in the signs. Eat, sleep, live comfortably, engage in many other activities, tire the body out. Direct thoughts toward objects that generate defilements, such as beautiful forms and pleasant sounds, to cause lust and desire. When the mind declines and withdraws from jhāna, all signs will disappear on their own. If a student cannot resolve it themselves as described, the teacher should help in the same manner. The best and quickest method is for the teacher to find a way to make the student attached to the sign lose that jhāna or become very angry — the sign will vanish immediately.

(Access Concentration and Absorption Concentration)

The foundation for generating knowledge of Dhamma is access concentration (upacāra-samādhi), which has two aspects:

a) Meditators practicing any meditation subject: the mind gradually calms down from external objects and gathers exclusively at the mind itself, but does not completely detach from all objects. There is still feeling, thinking, pondering, trying to abandon subtle objects but not yet able to do so completely. This is access before reaching absorption (appanā).

b) The mind becomes more refined until it completely abandons the object being contemplated; even the in-and-out breath disappears. This is called appanā (absorption). Yet there is full mindfulness with a state of emptiness, not clinging to any external object as a support; it enjoys its own internal object separately. When the mind withdraws from that and then contemplates objects, reasoning, and Dhamma, this is access after emerging from appanā.

Both of these serve as excellent foundations for knowing Dhamma and events, distinct from the knowledge arising from images and signs mentioned earlier. Because images and signs arise from mundane jhāna and thus give unreliable results. Whereas the knowledge mentioned here, even if arising from mundane concentration, gives reliable results (scientists use this level as a tool for discovery). If it is supramundane concentration, it leads to the progressive destruction of the defilements (āsava).

In summary, knowledge arising from images/signs differs from knowledge arising from access concentration both in value and in the basis from which they arise, as explained.

What should be further explained here is absorption concentration (appanā-samādhi). Absorption concentration is supramundane. Most often, those who enter appanā use the breath (ānāpāna) as their object. While focusing on the in-and-out breath, they see arising and ceasing, or see only ceasing, and the mind gradually becomes more refined until it sequentially abandons all objects and unifies into appanā as described. In this appanā, the cessation of breathing is the measure. Some call it appanā-jhāna because it focuses on the breath as object.

It is called appanā-samādhi because when the mind unifies into that state, there is no in-and-out breathing, yet full, abundant mindfulness remains. At that point, one cannot investigate anything at all, because the mind is completely pure. Only when the mind withdraws and stands in access concentration as described can one investigate anything, and then one knows and sees clearly all knowable things (sabbaññeyya-dhamma) as well as other matters. There are no images or signs as described earlier; instead, knowledge is supported by reasoning and evidence, with analogies that completely dispel doubt.

This appanā-jhāna: sometimes meditators contemplating other meditation subjects can also reach appanā-jhāna just as with mindfulness of breathing, because they focus on the breath as object. But they do not reach appanā-jhāna until the mind unifies and breathing ceases.

This is my perspective. Meditators should not take my perspective as absolute, because people's thoughts and views in this world — even when knowing and seeing the same thing in the same place — may understand or conventionally label it differently, leading to endless disputes. Instead, let everyone train themselves in meditation to reach appanā as described, then compare it with the canonical texts explained in various places, with a mind of Dhamma, free from bias. Then it becomes paccattaṃ, personally realized. That is what I intend here.

Conclusion

All supramundane Dhamma are established upon the foundation of all mundane Dhamma. The 37 factors of enlightenment (bodhipakkhiya-dhamma), which are entirely supramundane, must begin with name-and-form — the body — which is mundane. Images and signs, as well as various knowledges and views arising from jhāna, are obstacles for those with one eye (i.e., developing only jhāna), but they are causes for developing wisdom for those with two eyes (i.e., developing both samādhi and wisdom as complementary factors).

A knife and an axe, both blade and edge, are made for different uses. If a person uses them not according to their proper function, not only will they fail to benefit, but they may harm the work or the user.

Vipassanūpakkilesa (defilements of insight) and vipassanā (true insight) arise from the same base. When a person lacking wisdom investigates incorrectly, it becomes a defilement of insight. But when investigating correctly using wise attention (yoniso manasikāra), it becomes true insight.

When mundane things are investigated until one clearly knows and sees the truth of the world, sees their danger, becomes disenchanted, and does not deludedly cling to them, they become Dhamma. But when one deludedly clings tightly, unwilling to let go — yet that world does not remain that way forever. The Brahmā world may descend to the Deva world; the Deva world may descend to the human world; the human world may descend to the planes of deprivation.

Just as liquids flow downward, so too the minds of beings easily flow downward (toward evil). Practicing meditation, even though it is a form of self-revolution, still requires one to risk one's life. At the very least, if one does not succeed, one must be prepared for self-exile. Anyone who has not made such a resolution must expect to be a slave to others (i.e., defilements) forever.

cover.jpeg
AJAHN THATE
DHAMMA BOOKS






