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      Bhava – the limits of Heidegger’s study of being – Path
      Press

      
      by Ven. Akiñcano


      
      	
      The
      world

      

      

      
      “‘loko, loko’ti, bhante,
      vuccati. kittāvatā nu kho, bhante, lokoti vuccatī”ti?

      Venerable sir, it is said ‘the
      world, the world.’ In what way, venerable sir, is it said ‘the
      world’?

      

      SN 35:82

      Normally, when people think of “the world” they
      are referring to everything, every thing. But what is this
      if not the totality of all things that are to be found within the
      world? If, however, one takes the trouble to consider this idea, it
      should not be long before one notices that it is deeply
      problematic, since it presupposes a world within which things can
      be found so that one can then add them together to get to this
      world, which one has already presupposed.

      Martin Heidegger offered a radically different conception of the
      world. In

      Being and Time
      , he introduced the idea that the world is not another thing
      within-the-world, but is that because of which things are
      discovered.

      
      
      the world is not itself an entity
      within-the-world; and yet it is so determinative for such entities
      that only in so far as ‘there is’ a world can they be encountered
      and show themselves in their being as entities which can be
      discovered.

      

      BT p.102 [72]

      The
      phenomenon of ‘world’ is

      such that it makes all phenomena intelligible as the phenomena
      that they are. It is because of this world that things are
      significant. And things are

      always
      significant. Even
      something that I have never encountered before and that I cannot
      recognize in terms of my past experience—even this strange alien
      entity is determined as significant (in the words of
      Venerable Ñāṇavīra
      (2010: 266): “as ‘strange object, to be treated with
      caution’”).
      Experience is always the experience of something significant,
      and this significance is determined by the world, by the background
      of meaning-relations that forms the context within which entities
      are discovered. The world and the entities within-the-world are
      co-given. They arise together, mutually dependent, bound up with
      each other, and utterly inconceivable without each other.

      [bookmark: _GoBack1]Even this
      thought: “this world, which is that on the basis of which things
      can be discovered”—even this is a phenomenon which can only be
      there because of the background of the world which makes this
      statement meaningful. Notice that the distinction we are making
      here, between entities within-the-world and the world, is the same
      as the distinction we find in the suttas between determined things
      (saṅkhatā dhammā) and that which determines these determined
      things—determinations (saṅkhārā). But care is needed
      here—although we can distinguish between the world and those
      entities within-the-world whose significance is determined by the
      world, this does not mean that the world is not also an
      entity. Whenever we think “world”, we are designating some entity.
      If it were not an entity, then it would be some kind of
      eternal God-like extra-temporal cause for all things. But the
      Buddha said: sabbe saṅkhārā aniccā (e.g. MN 35). The world,
      which is that which determines determined things, is not eternal.
      This can be verified by my own experience. In reflexion I discover
      that the world can only ever be found as already being there,
      given—and since I had nothing to do with its arising, I also have
      no control over its passing away. And since I have no control over
      it, it is subject to disappearance at any moment. It is
      impermanent. That on the basis of which phenomena within-the-world
      are discovered is itself a phenomenon inasmuch as it is
      impermanent, suffering, not-self, and should be abandoned. The
      phenomenon of world is different from phenomena within-the-world—it
      is more general, it is the background, it is peripheral, it is
      never in focus, it is that which determines the significance of
      whatever shows up within-the-world—and yet it is still a
      phenomenon, albeit a general, background, peripheral one.

      
      	
      Being

      

      

      
      “In the question which we are to work out,
      what is asked about is being—that which determines entities
      as entities, that on-the-basis-of-which [Woraufhin] entities
      are already understood…”

      

      BT p.25-6 [6]

      Although Heidegger was arguably the foremost
      phenomenological philosopher of the twentieth century and although
      he succeeded in describing so many of the phenomena involved in
      human experience, he was a puthujjana. Therefore, he assumed
      that he and the things that he encountered existed. Unable
      to see an escape from bhava, he was unable to go beyond
      suffering. Nonetheless, his thinking is a useful starting point for
      one who wishes to access the Buddha’s teaching at a time when so
      many pernicious assumptions obscure one’s ability to see the nature
      of experience. Let us, therefore, look at what Heidegger thought,
      before we later try to see where he went wrong.

      [bookmark: _GoBack]Heidegger’s
      major contribution to philosophy can perhaps be described in terms
      of his attempt to transform the study of ontology, of being, and
      begins with what he called “the ontological difference”—the
      difference between beings [Seienden] and being
      [Sein]. Experience is always the experience of some being or
      other, some entity, some thing, some phenomenon. Having not seen
      the possibility of the cessation of being (bhavanirodha),
      Heidegger took the position, first articulated in the philosophy of
      the early Greeks, that in order to be able to attend to this or
      that being, this or that thing which is, first of all that
      being must be. Whether it is a chair, a headache or a vague
      impression about the day ahead, despite the fact that these things
      are all quite different, what unites them all is the fact that they
      all are. But this fact that they are, their being, cannot be
      understood as being just another being, since then we would have
      yet another being which is, and the being of this new being remains
      unaccounted for. Being is not just another being, another thing
      which is; and yet being cannot be understood without a being, since
      being is always the being of a being.

      It is this idea, this distinction between being
      and beings, which allows for the possibility of the study of
      ontology—the study of being. For the most part, science studies the
      difference between beings and other beings. For example, biology
      studies “plants, animals, humans, life, etc.”, mathematics studies
      “numbers”, linguistics studies “languages”. Even though these are
      all abstract things, they are nevertheless things. They are
      all entities, beings, and so all of these sciences concern
      themselves with what Heidegger called the “ontic” (rather than the
      “ontological”) domain. Ontology, on the other hand, is only
      possible by making clear the distinction between being and beings.
      According to Heidegger, philosophy must be understood as that
      unique discipline which surmounts beings, in a quest to understand
      the being of beings. Philosophy, at least the philosophy that
      Heidegger set out to do, is the study of being—ontology.

      
      We said that ontology is the science of being.
      But being is always the being of a being. Being is essentially
      different from a being, from beings. How is the distinction between
      being and beings to be grasped? How can its possibility be
      explained? If being is not itself a being, how then does it
      nevertheless belong to beings, since, after all, beings and only
      beings are? What does it mean to say that being belongs to beings?
      The correct answer to this question is the basic presupposition
      needed to set about the problems of ontology regarded as the
      science of being. We must be able to bring out clearly the
      difference between being and beings in order to make something like
      being the theme of inquiry. This distinction is not arbitrary;
      rather, it is the one by which the theme of ontology and thus of
      philosophy itself is first of all attained. We call it the
      ontological difference—the differentiation between being and
      beings. Only by making this distinction… not between one being and
      another being but between being and beings do we first enter the
      field of philosophical research. Therefore, in distinction from the
      sciences of the things that are, of beings, ontology, or philosophy
      in general, is the critical science, or the science of the inverted
      world. With this distinction between being and beings and the
      selection of being as theme we depart in principle from the domain
      of beings. We surmount it, transcend it. We can also call the
      science of being, as critical science, transcendental science. In
      doing so we are not simply taking over unaltered the concept of
      transcendental in Kant, although we are indeed adopting its
      original sense and its true tendency, perhaps still concealed from
      Kant. We are surmounting beings in order to reach being.

      

      BPP p. 17

      In Being and Time, we also find Heidegger
      stressing the transcendental nature of ontology.

      
      Being and the structure of being lie beyond
      every entity and every possible character which an entity may
      possess. Being is the t r a n s c e n d e n s pure and simple.

      

      BT p.62 [38]

      The ontological difference is always there, even
      when we are not making this difference explicit by studying
      ontology. Human beings, Heidegger thought, are that unique kind of
      being which holds open the difference between being and beings. Not
      only do we have an understanding of this or that being (e.g. I
      understand that this is my room, that this is my chair, that that
      is a tree outside the window, etc.) but we always already have an
      implicit understanding of the being of these beings which we
      encounter. This understanding of being, he argued, is a necessary
      precondition for any human comportment towards beings. It is
      because we have an understanding of being prior to the encountering
      of beings (not to say prior to any conceptualized science of being,
      or ontology) that we are able to project being as the horizon upon
      which beings are understood as the beings they are. Without this
      implicit, non-articulated understanding of being, the beings that
      we comport ourselves towards would simply be unintelligible.

      
      	
      Being-in-the-world

      

      

      
      To say that
      the “for-the-sake-of-which” and

      significance are both disclosed in Dasein, means that Dasein is
      that entity which, as being-in-the-world, is an issue for
      itself.

      

      BT p.182 [143]

      Heidegger’s methodological approach to uncover
      the structure of being was to undergo an ontological investigation
      of that being whose being consists in an understanding of being.
      That is, his chief interest lay in the notion of Dasein, the being
      that he assumed that, in each case, we are. His whole Being and
      Time is described as an analytic of Dasein for the purpose of
      unveiling the structure of being. He assumed that this being that
      showed up as being the being that we are is in a different
      way from the other beings that we encounter. This led him to
      outline the different modes of being, the different ways in which
      different kinds of beings are. For example, when one adopts what
      Husserl called “the natural attitude”, entities are regarded as
      “substances”. This “substance ontology” derives from our implicit
      understanding of the notion of “substance”, which has been around
      since Aristotle and was later developed by Descartes who famously
      defined the term “res” as that which exists in such a way
      that it needs no other entity in order to exist. Making use of
      Heidegger’s favourite example, this hammer is made of a blob of
      iron and a wooden shank. Its properties can be measured and stated:
      its weight, its colour, its length, what it is made out of, etc.
      When I regard the hammer in this way it is such that it
      needs no other entity in order to be. It is independent,
      closed off, self-sufficient. This is what Sartre called
      “being-in-itself” and what Heidegger called the “present-at-hand”.
      This is its mode of being.

      But there are, Heidegger thought, other ways in
      which a thing can be. For example, let’s say I’m a
      carpenter. The scientist’s positive descriptions of this hammer are
      of no interest to me when I pick it up and use it in order
      to make a table. While I use the hammer and go about my business of
      hammering, all of the positive descriptions of its weight,
      dimensions, etc. withdraw and become invisible. The hammer itself
      withdraws as I focus on my project of making this table. The hammer
      is simply a piece of equipment which I make use of in order to
      pound in nails and make this table which my client has asked me to
      make him. In using it, I do not need to explicitly think about it.
      In fact, as a carpenter I very rarely find myself thinking about
      the hammer as such. To do so may actually impinge on my work.
      Rather, the hammer is more like an extension of my own body. To
      grasp the being of the hammer in a way that most authentically
      discloses my use of it, we must understand it in terms of its
      in-order-to structure. This mode of being of “equipment” is
      what Heidegger called the “ready-to-hand” and it is such
      that it can only be understood in terms of other things. The hammer
      is in-order-to bang nails, the nails are in-order-to
      fix pieces of wood together, the fixing-pieces-of-wood-together is
      in-order-to make a table, and the making-a-table is
      in-order-to get paid by my client. And all of these
      relationships can only be understood in terms of a kind of
      superordinate in-order-to which defines my own goals, aims,
      motives—what Heidegger called the “for-the-sake-of-which”. The
      important point is this: for as long as I am a puthujjana,
      everything ready-to-hand is ready-to-my-hand—it always
      implies a me, a self, a person. Why am I making this table
      for my client? For the sake of being a carpenter. The
      “for-the-sake-of-which” I do things is nothing other than the
      understanding of the being that I am—sakkāyadiṭṭhi. And this
      understanding is always in terms of the ready-to-hand equipment
      that I circumspectively make use of. Everything which shows up for
      me does so in terms of ready-to-hand equipment that I can (or
      cannot) make use of “for-the-sake-of” being the being that I am.
      Things are always mine, for me, my concern, etc.—even if in some
      privative mode. For example, even someone else’s belongings present
      themselves as being not mine, not my concern, etc.,
      and therefore are always found in some kind of relation to me, even
      though this relation is a negative one. Everything that I can
      possibly experience shows up as being already significant, already
      involved in my for-the-sake-of-which which is disclosed in my
      understanding of the world. But just as things are always
      understood in terms of me and my concerns, I can only understand
      myself in terms of things which I encounter. To put it another way,
      my understanding of the being that I am is always as
      being-in-the-world—a unitary phenomenon in which Dasein and
      world are given together and equiprimordial. One can only
      understand one in terms of the other.

      Heidegger thought that even though we first
      encounter beings as being ready-to-hand, when we think about
      these beings, that which is proximally ready-to-hand gets passed
      over and entities are first and foremost conceived as a context of
      substantive things (res) which are present-at-hand.
      Substantiality becomes the basic characteristic of our philosophy
      of being, and we lose sight of the fact that substantiality is only
      made possible because of our being-in-the-world. Thus, rather than
      assuming that I am just another present-at-hand entity (as most
      people do), Heidegger comes closer to the truth by revealing the
      way in which the self is unveiled in its relation to ready-to-hand
      entities that I circumspectively make use of “for-the-sake-of”
      being that being which I have chosen to be. But he still takes this
      self at face-value and assumes that because that which is
      ready-to-hand comes with the significance of a “for me”, this “me”
      is to be found somewhere. He assumes that I am a being, and that
      this being which in each case I am is that being that has an
      understanding of being. Not having gone beyond
      sakkāyadiṭṭhi, he assumes—like all puthujjanas—that
      this understanding belongs to me. In order to unveil the particular
      mode of being of this being that he assumes he is, he gave it a new
      name: Dasein.

      
      … [T]o work out the question of being
      adequately, we must make an entity—the inquirer—transparent in his
      own being … This entity which each of us is himself and which
      includes inquiring as one of the possibilities of its being, we
      shall denote by the term “Dasein”.

      

      BT p.27 [7]

      Dasein, he said, is neither present-at-hand nor
      ready-to-hand, but is rather that being whose being involves an
      understanding of being. Heidegger describes Dasein’s particular way
      of being as follows:

      
      Dasein is an entity which does not just occur
      among other entities. Rather it is ontically distinguished by the
      fact that, in its very being, that being is an issue for it.

      

      BT p.32 [12]

      Whilst Dasein is the word he uses to describe
      that being [Seienden] which each of us in each case is, he
      calls this being’s particular mode of being [Sein]
      “existence”. The essence of Dasein lies in its
      existence—Ek-sistenz, literally: “standing beyond
      itself”.

      
      The Dasein as such is being-toward-itself,
      being-with-others, and being-among entities handy [i.e.
      ready-to-hand] and extant [i.e. present-at-hand]. In the structural
      moments of towards-itself, with-others, and among-the-extant there
      is implicit throughout the character of overstepping, of
      transcendence.

      

      BPP p.301 (my gloss in
      brackets)

      Heidegger’s main point was this: the essential
      precondition required for an entity like Dasein to project a world
      and encounter beings (whether present-at-hand, ready-to-hand,
      Dasein, or any other kind of being) is the capacity to open up, to
      unveil, to disclose. Dasein provides the clearing—or, more
      precisely, it is the clearing—that opens up and makes
      possible the encountering of other beings. This is the essence of
      Dasein which its name already indicates. “Da” suggests a
      “here”, or a “there”, or “some specific place”. “Sein” means
      “to be”, and so “Dasein” is to be here, to be there, to be in some
      specific place. As Heidegger’s translator, Albert Hofstadter,
      explains in his appendix to The Basic Problems of
      Phenomenology:

      
      The ontological role of the human being qua
      Dasien… is… to be the Da, to be its Da, namely, to be the essential
      disclosedness by which the here and the there first become
      possible, or by which the spatiality of the world becomes possible
      within which beings can be distinguished from their being and
      understood by way of their being and so encountered as the beings
      they are, so that human comportment toward them as beings becomes
      possible… Da is not just a here or a there or a here-there, but
      rather is the essential disclosure by which here, there, and
      here-there become possible. It is their source.

      

      BPP p. 336

      
      	
      The end of the world, the end of
      being

      

      

      
      upādānanirodhā bhavanirodho…pe….
      evametassa kevalassa dukkhakkhandhassa nirodho hoti. ayaṃ kho,
      bhikkhave, lokassa atthaṅgamo.

      With the cessation of assumption,
      the cessation of being… in this way there is the cessation of this
      whole heap of suffering. This, bhikkhus, is called the
      disappearance of the world.

      

      SN 12:44

      We are now in a position to critically evaluate
      Heidegger’s thinking in the light of the Buddha’s teaching. He
      assumes that I am, and thought that the being that I am is
      disclosed in terms of the way in which the ready-to-hand entities
      that I circumspectively make use of in order to take a stand on my
      being comes with this significance of being “for me”. Up to a
      point, this is correct. For the puthujjana, everything
      ready-to-hand implies, indicates, points to me. Even that
      thought of “me” is there in the form of my thought. Whatever
      I look at, this me is always elsewhere. Why? Because this me is
      part of the background, the horizon that determines the
      significance of all the entities within-the-world that I encounter.
      What Heidegger was unable to see is the distinction between the
      puthujjana, the ariyasāvaka, and the arahat.
      For the arahat, the notion of “for me” no longer arises. For
      the ariyasāvaka, it arises, but he now knows that it is his
      mistaken assumptions in regard to this notion that are the cause of
      his suffering, and he knows the escape from this. For the
      puthujjana, the notion of “for me” is taken at face value. The
      mistake that Heidegger made—indeed, the mistake that every
      puthujjana makes—is to assume that all of the entities
      within-the-world that he encounters are in some way mine
      because, first of all, I exist. He assumes: “I exist, therefore
      things can be mine (or not mine).” The ariyasāvaka, however,
      understands that this is the wrong way round—it is only because
      things show up as being mine that the puthujjana
      assumes that I exist. The fact that I exist is a gratuitous
      assumption, based on the evidence of this ever-present notion of
      mine. However, even though this mine or for me
      keeps showing up, that is not because there is a me
      somewhere for which these things are. The ariyasāvaka knows
      that sabbe dhammā anattā—all things are not-self. This does
      not, contrary to most Buddhist commentataries, mean that there is
      no self or that the self does not exist. The self most definitely
      does exist for the puthujjana (due to the fact that
      he assumes that it exists). No—what it means is that whatever thing
      that I encounter, that is not self, since the self always
      shows up as being an aspect of the background which determines the
      significance of this thing. Self and world are inseparable.

      Heidegger went a lot further than any other
      philosopher and was able to unveil many of the background phenomena
      that constitute our everyday experience—phenomena which we
      ordinarily pass over and fail to recognize. Indeed, the task he set
      himself was to unveil the most general of all background phenomena:
      being. His notion of the “ontological difference” opens up the
      possibility of discerning what the Buddha referred to as
      bhava. But the attempt to distinguish the being of different
      kinds of beings is a mistake based on his assumption that the self
      exists. Yes, things show up as being mine (for all who have
      not attained arahattaphala), but that does not mean that
      there is a being which I am. The whole notion of Dasein—the being
      whose being is characterized by its understanding of being—is
      misguided, and presumes some kind of prioritized centre of this
      experience, some kind of eternal entity beyond or outside this
      experience for whom the experience is for. Once one has made a
      distinction between being (bhava) and the things which are
      (dhammā) one only muddies the waters by trying to find the
      different kinds of being of different kinds of things. A stricter
      phenomenological approach would focus on being as such.
      Whether it is the being of this or that thing, being is there. And
      rather than assume that there is this being which I am whose being
      involves an understanding of being (i.e. that this understanding of
      being belongs to this being which is me), a stricter
      phenomenological description would say no more than “all experience
      involves an understanding of being” or “there can be no experience
      without an understanding of being”.

      In fact, Heidegger had initially set out to
      disclose the meaning of being in general, being as such, but this
      led to his discussion of Temporalität which he touched on
      only briefly right at the end of Being and Time and
      attempted to flesh out in his lecture course The Basic Problems
      of Phenomenology. All of this was ultimately unsuccessful.
      Temporalität, an extremely obscure and problematic idea, was
      as far as his thinking at this time could go and it was at this
      point that he decided to give up on his analytic of Dasein and
      became more interested in the being of works of art. What became
      known as Heidegger’s “turn”, or the move from “early Heidegger” to
      “late Heidegger” does not require detailed discussion here, except
      that we can note that it was at the point where Heidegger tried to
      understand the meaning of being in general, bhava, rather
      than the being of this or that entity, that he reached his
      limit.

      The division between the being of this and that
      entity, of me and of the objects that I encounter—all of this is a
      gratuitous mistake that stems from taking one’s own being for
      granted and giving it the position of the centre of the experience.
      Whether it is the being of Dasein, the being of something
      present-at-hand, the being of things that are ready-to-hand, or the
      being of anything else—being is there, bhava is there. This
      is what must be discerned and this, the Buddha tells us, is what
      must be brought to an end. So, how is this to be done?
      Heidegger was right insofar as the answer to this lies in
      developing an understanding of Dasein, in understanding what it is
      to be a puthujjana, and yet precisely because he was a
      puthujjana he was unable to grasp the entirety of the
      problem—to see it from an external perspective, as it were. The aim
      is not simply to understand more about what this thing is, whether
      I call it Dasein, or me, or my self. The aim must be
      to bring about an unalterable change in one’s understanding
      so that one abandons this notion once and for all. For a
      puthujjana, experience is always, at bottom, the experience
      of self and world and the task he must set himself is to bring
      about a radical and permanent transformation of this picture. In
      order to do this, his attention must include the background—that
      is, the world. The world of the puthujjana is always
      the world of things that in some way relate to me. The
      question is: is it possible to change the world such that things
      are significant (e.g. the hammer is still “for hammering in nails”)
      but their significance no longer includes the notion of a me
      for whom these things are for?

      Worlds can certainly change. Thomas Kuhn (1970)
      demonstrated this rather nicely in his extremely Heideggerian
      account of scientific revolutions. Think of the shift from the
      Ptolemaic to the Copernican paradigm, or from the Newtonian to the
      Einsteinian. Paradigm shifts like this are nothing other than
      world-transformations. The old world collapses and is replaced by a
      new one. When an entity is encountered in a new paradigm, it is
      encountered on the basis of a completely new world, and so its
      significance is now completely different. A moving planet for an
      Einsteinian physicist means something entirely different from a
      moving planet for a Newtonian physicist, since the two inhabit
      separate and incompatible worlds.

      So how does one change one’s world to the extent
      that the particular significance “for me” is eradicated—for if this
      were possible, then everything which one encountered in that world
      would be completely transformed? Fortunately, world-transformations
      are also possible for ontologico-existential worlds which are that
      on the basis of which things within-the-world are encountered. What
      must be recognized is that even the world (i.e. that thing which
      determines all things) is determined. Just as there cannot be any
      thing without a world, there cannot be any world without this body.
      If there were no body, no world could possibly arise, and so no
      entities whatsoever could be encountered. If this body were
      abandoned, then this world which arises dependent on this body can
      no longer stand. This is the end of the world that the Buddha talks
      of in SN 12:44—or at least the end of my world, the world which
      always discloses the way in which entities relate to me.

      How, then, does one abandon the eye, the ear,
      the nose, the tongue, the body, the mind? All one can do is to keep
      pressing the thought that whatever thing I encounter, that can only
      be there because this body is already there, given beforehand.

      
      ‘atthi kāyo’ti vā panassa sati paccupaṭṭhitā
      hoti.

      Or else the mindfulness that “There is a body”
      is present.

      

      DN 22/ MN 10

      Even that thought I have of what the ‘body’ is,
      or this ‘body’ which I see when I look down at my arms and legs, or
      this ‘body’ which I can feel touching the ground, or this ‘body’
      which feels pain, or this ‘body’ which I am sitting down with and
      breathing with—whatever way in which the ‘body’ appears (as
      feelings, perceptions or intentions), that can only be there
      because body is already given. And that body is there with its
      consciousness. Rūpa and viññāṇa cannot possibly be
      accessed by me, cannot possibly be felt, perceived or intended,
      since they are that because of which there is feeling, perception
      and intentions, and yet I know they there because without them
      there would be no world, or any entity that can possibly be
      encountered within that world (including any thought in regard to
      my self). When one sees the contradiction involved in assuming the
      existence of a self whilst establishing the perception that
      anything which appears does so in dependence on something over
      which I have absolutely no control, then something must fall away.
      That body because of which I am in a world—this must be recognized…
      yathābhūtaṃ sammappaññāya sudiṭṭhaṃ hoti (MN 14). When it is
      well seen as it really is with right wisdom, it is seen as being
      beyond my control, always already there. And since its arising is
      beyond my control, so too it is subject to passing away at any
      moment.

      
      “yaṃ kiñci samudayadhammaṃ, sabbaṃ taṃ
      nirodhadhamma”nti.

      Whatever has the nature of arising, all of
      that is subject to cessation.

      

      SN 56:11

      If the world were to cease (which it will), then
      nothing whatsoever will be able to be encountered any more. Even
      the idea of no more world, no more entities, death, nothingness—all
      of these are still phenomena, which have arisen against a
      background of a world. Without a world, even these would not be
      conceivable. And since the world is impermanent, so too anything
      that could possibly be encountered within that world is
      impermanent. And anything that is impermanent cannot possibly taken
      to be self, since the notion of a self is nothing other than an
      eternal extra-temporal entity which stands outside of this
      experience—as if such a thing were possible!—and which, being
      separate from this experience, has control over it. By developing
      the recognition that all things are impermanent, the self is
      squeezed out, with nowhere left to arise.

      
      tasmātiha, bhikkhave, yaṃ kiñci rūpaṃ … yā
      kāci vedanā … yā kāci saññā … ye keci saṅkhārā … yaṃ kiñci viññāṇaṃ
      atītānāgatapaccuppannaṃ ajjhattaṃ vā bahiddhā vā oḷārikaṃ vā
      sukhumaṃ vā hīnaṃ vā paṇītaṃ vā yaṃ dūre santike vā, sabbaṃ rūpaṃ —
      ‘netaṃ mama, nesohamasmi, na meso attā’ti evametaṃ yathābhūtaṃ
      sammappaññāya daṭṭhabbaṃ.

      Therefore, bhikkhus, any kind of matter
      whatsoever … any kind of perception whatsoever … any kind of
      determinations whatsoever … any kind of consciousness whatsoever,
      whether past, future, or present, internal or external, gross or
      subtle, inferior or superior, far or near, all consciousness should
      be seen as it really is with correct wisdom thus: ‘Not this is
      mine, not this I am, not this is my self’.

      

      SN 56:11
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      Citta – Path Press

      
      by Ven.Akiñcano

      1. citta — the mind

      The Pali word “samādhi” is usually translated as
      “concentration”. This is well and good—for as long as one knows
      what one is designating by this word “concentration”. The trouble
      is that the word “concentration” usually implies a kind of focusing
      or narrowing of attention on to a fixed object. This is not what
      samādhi is. The word “samādhi” comes from
      saŋ (meaning “together”) + dhā or dahati
      (meaning “to put; to place”). This is because samādhi
      means something like putting together, unifying, bringing together
      as one. The English word “composure” captures this meaning rather
      effectively since it resembles the Pali by being constituted by the
      Latin prefix com (meaning “together”) and the verb
      ponere (meaning “to put; to place”), whose past participle
      is positus. Samādhi involves composing the mind, bringing
      the mind together into one place such that one discerns the mind as
      one thing, as a phenomenon.

      Samādhi is about discernment. It is about discerning
      the phenomenon of mind. Mind is there but, proximally and for the
      most part, people are not able to recognise it for what it is.
      Particular things arise (e.g. the sight of a cloud, the sound of a
      bird), but these things would not be possible without there also
      being that much more general, much more ephemeral phenomenon of
      mind. The sound of a bird is not simply some acoustic sensations,
      some brute matter, some meaningless sense-impressions, or some
      Husserlian hyletic data, onto which we then add some kind
      of meaning. It is understood to be the sound of something.
      It is always already significant. Everything we encounter we find
      as already having some sort of significance—which means that
      whenever we encounter a particular thing (such as this sound), we
      also find various other phenomena also there (such as memories and
      images of birds) in the background. Even the most meaningless thing
      I can possibly think of has a meaning. Imagine, for example, that
      you are in a modern art gallery, faced with a canvas with all sorts
      of meaningless lines and squiggles. “It doesn’t mean anything to
      me,” you say. But in making this judgement you have designated this
      painting as “meaningless”. This thing is given as “a meaningless
      painting”—this is its meaning.

      All experience involves the presence of these two domains: the
      domain of this particular phenomenon which I attend to, and the
      domain of the various background phenomena which are also there, in
      a different way, and which ensure that this particular thing is
      significant. Another way of saying this is that citta, the
      mind, has the nature of providing a space, an opening, a clearing
      around the things that arise such that other things (which
      determine the significance of the thing) can be discerned
      peripherally in this surrounding space. And part of a thing’s
      significance is how it feels. Things are experienced as being
      either pleasant, unpleasant, or neutral. The suttas tell us that
      citta is determined by perception and feeling—that is,
      when there is citta, there is both perception and feeling;
      when there is perception and feeling, there is citta; if there is
      no perception and no feeling, there can be no citta; if
      there is no citta, there can be no perception and no
      feeling.

      
      “saññā ca vedanā ca cetasikā ete dhammā cittappaṭibaddhā,
      tasmā saññā ca vedanā ca cittasaṅkhāro”ti.

      Perception and feeling—these are mental phenomena, bound up with
      mind. Therefore, perception and feeling are
      mind-determinations.

      

      MN 44

      Since the things which one attends to always show up against the
      background of citta, the quality of citta will
      determine the way in which these things are understood. One finds
      that the significance of phenomena that one encounters are affected
      by one’s mood. If I am in a good mood things-in-the-world show up
      in a completely different way from when I am in a bad mood. When I
      am in a good mood, the idea of being in a bad mood is simply
      inconceivable—and vice versa. Also, I find that at times I
      am more influenced by certain tendencies, such as ill-will or
      greed. If I am feeling lustful, then the sight of a woman shows up
      in a very different way from when there is no lust present. Also, I
      find that I might be feeling dull and tired, or I might feel
      excited and agitated. All of these background phenomena provide a
      kind of climate within which things are encountered. Every thing is
      encountered within a context—a clearing, you might say, in which it
      is situated. That field of the background phenomena, together with
      the feelings, the moods, the underlying tendencies to be drawn in
      certain directions—all of this is what we designate with the word
      “mind”. And this background has certain qualities that can be
      discerned. However, this is not straightforward, since whenever I
      think about what the mind as such is, I find some concept or other,
      some thought, together with various images and feelings. All of
      this can only be there because mind is already there, given
      beforehand. The mind is that phenomenon because of which phenomena
      can be encountered and it is not to be conceived—it is to be
      understood.

      This is not easy to see in experience. One must learn how to
      recognise this phenomenon—in the vague, background, indeterminate
      way that it has manifested. If one wishes to develop right view,
      then it is absolutely essential that one develops the capacity to
      discern those attributes, those features, those characteristics
      which determine this phenomenon of mind.

      
      “‘so vata, bhikkhave, bhikkhu saṅgaṇikārāmo saṅgaṇikarato
      saṅgaṇikārāmataṃ anuyutto, gaṇārāmo gaṇarato gaṇārāmataṃ anuyutto,
      eko paviveke abhiramissatī’ti netaṃ ṭhānaṃ vijjati. ‘eko paviveke
      anabhiramanto cittassa nimittaṃ gahessatī’ti netaṃ ṭhānaṃ vijjati.
      ‘cittassa nimittaṃ agaṇhanto sammādiṭṭhiṃ paripūressatī’ti netaṃ
      ṭhānaṃ vijjati. ‘sammādiṭṭhiṃ aparipūretvā sammāsamādhiṃ
      paripūressatī’ti netaṃ ṭhānaṃ vijjati. ‘sammāsamādhiṃ aparipūretvā
      saṃyojanāni pajahissatī’ti netaṃ ṭhānaṃ vijjati. ‘saṃyojanāni
      appahāya nibbānaṃ sacchikarissatī’ti netaṃ ṭhānaṃ vijjati.

      “‘so vata, bhikkhave, bhikkhu na saṅgaṇikārāmo na
      saṅgaṇikarato na saṅgaṇikārāmataṃ anuyutto, na gaṇārāmo na gaṇarato
      na gaṇārāmataṃ anuyutto, eko paviveke abhiramissatī’ti ṭhānametaṃ
      vijjati. ‘eko paviveke abhiramanto cittassa nimittaṃ gahessatī’ti
      ṭhānametaṃ vijjati. ‘cittassa nimittaṃ gaṇhanto sammādiṭṭhiṃ
      paripūressatī’ti ṭhānametaṃ vijjati. ‘sammādiṭṭhiṃ paripūretvā
      sammāsamādhiṃ paripūressatī’ti ṭhānametaṃ vijjati. ‘sammāsamādhiṃ
      paripūretvā saṃyojanāni pajahissatī’ti ṭhānametaṃ vijjati.
      ‘saṃyojanāni pahāya nibbānaṃ sacchikarissatī’ti ṭhānametaṃ
      vijjatī”ti

      Bhikkhus, for a bhikkhu who delights in company, who takes
      pleasure in company, who engages in the delight in company, who
      delights in a crowd, who takes pleasure in a crowd, who engages in
      the delight in a crowd; that he should enjoy being alone and
      secluded is not a possibility. Not enjoying being alone and
      secluded; that he should pick up the sign of mind is not a
      possibility. Not picking up the sign of mind; that he should fulfil
      right view is not a possibility. Not having fulfilled right view;
      that he should fulfil right composure is not a possibility. Not
      having fulfilled right composure; that he should abandon the
      fetters is not a possibility. Not having abandoned the fetters;
      that he should realize Nibbāna is not a possibility.

      Bhikkhus, for a bhikkhu who does not delight in company, who
      does not take pleasure in company, who does not engage in the
      delight in company, who does not delight in a crowd, who does not
      take pleasure in a crowd, who does not engage in the delight in a
      crowd; that he should enjoy being alone and secluded is a
      possibility. Enjoying being alone and secluded; that he should pick
      up the sign of mind is a possibility. Picking up the sign of mind;
      that he should fulfil right view is a possibility. Having fulfilled
      right view; that he should fulfil right composure is a possibility.
      Having fulfilled right composure; that he should abandon the
      fetters is a possibility. Having abandoned the fetters; that he
      should realize Nibbāna is a possibility.

      

      AN 6:68

      2. cittassa nimitta — the sign of the
      mind

      How, then, does one discern this sign of mind? First, let us
      clear something up. The standard view of what is meant by the word
      nimitta, elaborated in considerable detail in many of the
      commentaries on the Buddha’s teaching, applies it to the various
      techniques of meditation that have developed over the years, such
      that its meaning has become highly specialised. It is usually used
      to refer to some sort of light or vision that arises when one keeps
      one’s awareness on “the meditation object.”1

      However, if we try to understand how the word is used in the
      suttas, we find that its meaning is not in the slightest bit
      esoteric and much more straightforward. For example, in MN 82 we
      are told the story of the bhikkhu Raṭṭhapāla who, after attaining
      arahantship, returns home to visit his parents. On seeing his son
      in robes, his father fails to recognise him but as the household
      servant pours some porridge into his bowl, she becomes aware who
      this bhikkhu is.

      
      hatthānañca pādānañca sarassa ca nimittaṃ aggahesi.

      … she recognised the characteristic features of his hands, his
      feet and his voice.

      

      MN 82

      She recognised the nimitta of his hands, feet and
      voice, the characteristic features of these things that allowed her
      to recognise her master’s son. In the same way, before one can
      develop samādhi, one must first be able to recognise the
      characteristic features of the mind and see it for what it
      is.

      In the Theragāthā, Venerable Sunāgo describes samādhi as
      involving becoming adept at picking up the nimitta of
      mind:

      
      “cittanimittassa kovido, pavivekarasaṃ vijāniya.

      jhāyaṃ nipako patissato, adhigaccheyya sukhaṃ
      nirāmisan”ti.

      “Well-versed in the sign of the mind, recognising the taste of
      seclusion,

      Intelligent in meditation, mindful, you’d attain a pleasure not of
      the flesh.”

      

      Thag 1: 85

      We also find the sign of the mind being described in terms of
      the four satipaṭṭhānā—the four ways to set up
      mindfulness.

      
      “seyyathāpi, bhikkhave, bālo abyatto akusalo sūdo rājānaṃ vā
      rājamahāmattaṃ vā nānaccayehi sūpehi paccupaṭṭhito assa —
      ambilaggehipi, tittakaggehipi, kaṭukaggehipi, madhuraggehipi,
      khārikehipi, akhārikehipi, loṇikehipi, aloṇikehipi.

      “sa kho so, bhikkhave, bālo abyatto akusalo sūdo sakassa
      bhattu nimittaṃ na uggaṇhāti — ‘idaṃ vā me ajja bhattu sūpeyyaṃ
      ruccati, imassa vā abhiharati, imassa vā bahuṃ gaṇhāti, imassa vā
      vaṇṇaṃ bhāsati. ambilaggaṃ vā me ajja bhattu sūpeyyaṃ ruccati,
      ambilaggassa vā abhiharati, ambilaggassa vā bahuṃ gaṇhāti,
      ambilaggassa vā vaṇṇaṃ bhāsati. tittakaggaṃ vā me ajja… kaṭukaggaṃ
      vā me ajja… madhuraggaṃ vā me ajja… khārikaṃ vā me ajja… akhārikaṃ
      vā me ajja… loṇikaṃ vā me ajja… aloṇikaṃ vā me ajja bhattu sūpeyyaṃ
      ruccati, aloṇikassa vā abhiharati, aloṇikassa vā bahuṃ gaṇhāti,
      aloṇikassa vā vaṇṇaṃ bhāsatī’”ti.

      “sa kho so, bhikkhave, bālo abyatto akusalo sūdo na ceva
      lābhī hoti acchādanassa, na lābhī vetanassa, na lābhī abhihārānaṃ.
      taṃ kissa hetu? tathā hi so, bhikkhave, bālo abyatto akusalo sūdo
      sakassa bhattu nimittaṃ na uggaṇhāti. evameva kho, bhikkhave,
      idhekacco bālo abyatto akusalo bhikkhu kāye kāyānupassī viharati
      ātāpī sampajāno satimā, vineyya loke abhijjhādomanassaṃ. tassa kāye
      kāyānupassino viharato cittaṃ na samādhiyati, upakkilesā na
      pahīyanti. so taṃ nimittaṃ na uggaṇhāti. vedanāsu vedanānupassī
      viharati … pe … citte cittānupassī viharati … pe … dhammesu
      dhammānupassī viharati ātāpī sampajāno satimā, vineyya loke
      abhijjhādomanassaṃ. tassa dhammesu dhammānupassino viharato cittaṃ
      na samādhiyati, upakkilesā na pahīyanti. so taṃ nimittaṃ na
      uggaṇhāti.

      “sa kho so, bhikkhave, bālo abyatto akusalo bhikkhu na ceva
      lābhī hoti diṭṭheva dhamme sukhavihārānaṃ, na lābhī
      satisampajaññassa. taṃ kissa hetu? tathā hi so, bhikkhave, bālo
      abyatto akusalo bhikkhu sakassa cittassa nimittaṃ na
      uggaṇhāti.

      “seyyathāpi, bhikkhave, paṇḍito byatto kusalo sūdo rājānaṃ
      vā rājamahāmattaṃ vā nānaccayehi sūpehi paccupaṭṭhito assa —
      ambilaggehipi, tittakaggehipi, kaṭukaggehipi, madhuraggehipi,
      khārikehipi, akhārikehipi, loṇikehipi, aloṇikehipi.

      “sa kho so, bhikkhave, paṇḍito byatto kusalo sūdo sakassa
      bhattu nimittaṃ uggaṇhāti — ‘idaṃ vā me ajja bhattu sūpeyyaṃ
      ruccati, imassa vā abhiharati, imassa vā bahuṃ gaṇhāti, imassa vā
      vaṇṇaṃ bhāsati. ambilaggaṃ vā me ajja bhattu sūpeyyaṃ ruccati,
      ambilaggassa vā abhiharati, ambilaggassa vā bahuṃ gaṇhāti,
      ambilaggassa vā vaṇṇaṃ bhāsati. tittakaggaṃ vā me ajja… kaṭukaggaṃ
      vā me ajja… madhuraggaṃ vā me ajja… khārikaṃ vā me ajja… akhārikaṃ
      vā me ajja… loṇikaṃ vā me ajja… aloṇikaṃ vā me ajja bhattu sūpeyyaṃ
      ruccati, aloṇikassa vā abhiharati, aloṇikassa vā bahuṃ gaṇhāti,
      aloṇikassa vā vaṇṇaṃ bhāsatī’”ti.

      “sa kho so, bhikkhave, paṇḍito byatto kusalo sūdo lābhī ceva
      hoti acchādanassa, lābhī vetanassa, lābhī abhihārānaṃ. taṃ kissa
      hetu? tathā hi so, bhikkhave, paṇḍito byatto kusalo sūdo sakassa
      bhattu nimittaṃ uggaṇhāti.

      evameva kho, bhikkhave, idhekacco paṇḍito byatto kusalo
      bhikkhu kāye kāyānupassī viharati ātāpī sampajāno satimā, vineyya
      loke abhijjhādomanassaṃ. tassa kāye kāyānupassino viharato cittaṃ
      samādhiyati, upakkilesā pahīyanti. so taṃ nimittaṃ uggaṇhāti.
      vedanāsu vedanānupassī viharati … pe … citte cittānupassī viharati
      … pe … dhammesu dhammānupassī viharati ātāpī sampajāno satimā,
      vineyya loke abhijjhādomanassaṃ. tassa dhammesu dhammānupassino
      viharato cittaṃ samādhiyati, upakkilesā pahīyanti. so taṃ nimittaṃ
      uggaṇhāti.

      “sa kho so, bhikkhave, paṇḍito byatto kusalo bhikkhu lābhī
      ceva hoti diṭṭheva dhamme sukhavihārānaṃ, lābhī hoti
      satisampajaññassa. taṃ kissa hetu? tathā hi so, bhikkhave, paṇḍito
      byatto kusalo bhikkhu sakassa cittassa nimittaṃ
      uggaṇhātī”ti.

      “Bhikkhus, suppose a foolish, inexperienced, unskillful cook
      were to present a king or a royal minister with various portions of
      curries: sour, bitter, pungent, sweet, alkaline, mild, salty,
      bland.

      “That foolish, inexperienced, unskillful cook does not pick up
      the sign of his own master’s preference: ‘Today this curry pleased
      my master, or he reached for this one, or he took a lot of this
      one, or he spoke in praise of this one; or the sour curry pleased
      my master today, or he reached for the sour one, or he took a lot
      of the sour one, or he spoke in praise of the sour one; or the
      bitter curry … or the pungent curry … or the sweet curry … or the
      alkaline curry … or the mild curry … or the salty curry … or the
      bland curry pleased my master … or he spoke in praise of the bland
      one.’

      “That foolish, inexperienced, unskillful cook does not gain
      clothing, wages, or gifts. For what reason? Because in this way,
      this foolish, inexperienced, unskillful cook does not pick up the
      sign of his own master’s preference. So too, bhikkhus, here some
      foolish, inexperienced, unskillful bhikkhu dwells contemplating the
      body in the body, ardent, aware, mindful, having removed
      covetousness and displeasure in regard to the world. While he
      dwells contemplating the body in the body, his mind does not become
      composed, his defilements are not abandoned, he does not pick up
      that sign. He dwells contemplating feelings in feelings … mind in
      mind … phenomena in phenomena, ardent, aware, mindful, having
      removed covetousness and displeasure in regard to the world. While
      he dwells contemplating phenomena in phenomena, his mind does not
      become composed, his defilements are not abandoned, he does not
      pick up that sign.

      “That foolish, inexperienced, unskillful bhikkhu does not gain
      pleasant dwellings in this very life, nor does he gain
      mindfulness-and-awareness. For what reason? Because, bhikkhus, that
      foolish, inexperienced, unskillful bhikkhu does not pick up the
      sign of his own mind.

      “Suppose, bhikkhus, a wise, experienced, skilful cook were to
      present a king or a royal minister with various kinds of curries:
      sour, bitter, pungent, sweet, alkaline, mild, salty, bland.

      “That wise, experienced, skillful cook picks up the sign of his
      own master’s preference: ‘Today this curry pleased my master, or he
      reached for this one, or he took a lot of this one, or he spoke in
      praise of this one; or the sour curry pleased my master today, or
      he reached for the sour one, or he took a lot of the sour one, or
      he spoke in praise of the sour one; or the bitter curry … or the
      pungent curry … or the sweet curry … or the alkaline curry … or the
      mild curry … or the salty curry … or the bland curry pleased my
      master … or he spoke in praise of the bland one.’ … or he spoke in
      praise of the bland one.’

      “That wise, experienced, skillful cook gains gifts of clothing,
      wages, and bonuses. For what reason? Because that wise,
      experienced, skillful cook picks up the sign of his own master’s
      preference.

      “So too, bhikkhus, here some wise, experienced, skillful bhikkhu
      dwells contemplating the body in the body, ardent, aware, mindful,
      having removed covetousness and displeasure in regard to the world.
      While he dwells contemplating the body in the body, his mind
      becomes composed, his defilements are abandoned, he picks up that
      sign. He dwells contemplating feelings in feelings … mind in mind …
      phenomena in phenomena, ardent, aware, mindful, having removed
      covetousness and displeasure in regard to the world. While he
      dwells contemplating phenomena in phenomena, his mind becomes
      composed, his defilements are abandoned, he picks up that sign.

      “That wise, experienced, skillful bhikkhu gains pleasant
      dwellings in this very life, and he gains
      mindfulness-and-awareness. For what reason? Because, bhikkhus, that
      wise, competent, skillful bhikkhu picks up the sign of his own
      mind.”

      

      SN 47:8

      Whether one sets up mindfulness by attending to the presence of
      body, feeling, mind or thoughts, this can only be done correctly by
      picking up the nimitta of mind, by discerning those
      attributes, those features, those distinguishing characteristics
      that make it possible to recognise that mind is there. The mind is
      the background that makes it possible to discern these four
      phenomena (body, feeling, mind and thoughts). In other words,
      mindfulness requires a sensitivity to both figure and ground.
      Despite what the tradition tells us, one is not mindful by keeping
      one’s awareness fixed on this or that particular object (such as
      the breath, the nostrils, the abdomen, or any other so-called
      “meditation object”). Rather, mindfulness involves the capacity to
      see whatever particular phenomenon that one is attending to (such
      as the four suggested in the satipaṭṭhāna formula) while
      at the same time being aware of the simultaneous presence of the
      background that makes this phenomenon possible—namely, mind.
      Setting up mindfulness is done in order to develop
      samādhi, to develop the mind, insofar as the mind becomes
      manifest in one’s experience as a phenomenon.

      
      nāhaṃ, bhikkhave, aññaṃ ekadhammampi samanupassāmi yaṃ evaṃ
      abhāvitaṃ apātubhūtaṃ mahato anatthāya saṃvattati yathayidaṃ,
      bhikkhave, cittaṃ. cittaṃ, bhikkhave, abhāvitaṃ apātubhūtaṃ mahato
      anatthāya saṃvattatī.

      Bhikkhus, I do not see even one thing that, when developed and
      manifested, leads to such great good as the mind. The mind, when
      developed and manifested, leads to great good.

      

      AN 1:26

      3. cittānupassanā — contemplating the
      mind

      The main explanation we have from the Buddha of how to discern the
      phenomenon of mind is found in the Satipaṭṭhāna Sutta (MN 10; DN
      22).

      
      kathañca pana, bhikkhave, bhikkhu citte cittānupassī
      viharati? idha, bhikkhave, bhikkhu sarāgaṃ vā cittaṃ ‘sarāgaṃ
      citta’nti pajānāti, vītarāgaṃ vā cittaṃ ‘vītarāgaṃ citta’nti
      pajānāti; sadosaṃ vā cittaṃ ‘sadosaṃ citta’nti pajānāti, vītadosaṃ
      vā cittaṃ ‘vītadosaṃ citta’nti pajānāti; samohaṃ vā cittaṃ ‘samohaṃ
      citta’nti pajānāti, vītamohaṃ vā cittaṃ ‘vītamohaṃ citta’nti
      pajānāti; saṃkhittaṃ vā cittaṃ ‘saṃkhittaṃ citta’nti pajānāti,
      vikkhittaṃ vā cittaṃ ‘vikkhittaṃ citta’nti pajānāti; mahaggataṃ vā
      cittaṃ ‘mahaggataṃ citta’nti pajānāti, amahaggataṃ vā cittaṃ
      ‘amahaggataṃ citta’nti pajānāti; sauttaraṃ vā cittaṃ ‘sauttaraṃ
      citta’nti pajānāti, anuttaraṃ vā cittaṃ ‘anuttaraṃ citta’nti
      pajānāti; samāhitaṃ vā cittaṃ ‘samāhitaṃ citta’nti pajānāti,
      asamāhitaṃ vā cittaṃ ‘asamāhitaṃ citta’nti pajānāti; vimuttaṃ vā
      cittaṃ ‘vimuttaṃ citta’nti pajānāti, avimuttaṃ vā cittaṃ ‘avimuttaṃ
      citta’nti pajānāti. iti ajjhattaṃ vā citte cittānupassī viharati,
      bahiddhā vā citte cittānupassī viharati, ajjhattabahiddhā vā citte
      cittānupassī viharati; samudayadhammānupassī vā cittasmiṃ viharati,
      vayadhammānupassī vā cittasmiṃ viharati, samudayavayadhammānupassī
      vā cittasmiṃ viharati. ‘atthi citta’nti vā panassa sati
      paccupaṭṭhitā hoti. yāvadeva ñāṇamattāya paṭissatimattāya anissito
      ca viharati, na ca kiñci loke upādiyati. evampi kho, bhikkhave,
      bhikkhu citte cittānupassī viharati.

      And which, bhikkhus, is a bhikkhu who dwells as one who
      contemplates mind within mind? Here, bhikkhus, a bhikkhu knows a
      mind with passion as mind with passion; he knows a mind without
      passion as a mind without passion; he knows a mind with ill-will as
      a mind without ill-will; he knows a mind without ill-will as a mind
      without ill-will; he knows a mind with delusion as a mind with
      delusion; he knows a mind without delusion as a mind without
      delusion; he knows a stuck together mind as a stuck together mind;
      he knows a scattered mind as a scattered mind; he knows an enlarged
      mind as an enlarged mind; he knows an unenlarged mind as an
      unenlarged mind; he knows a mind with something superior as a mind
      with something superior; he knows a mind without anything superior
      as a mind without anything superior; he knows a composed mind as a
      composed mind; he knows an uncomposed mind as an uncomposed mind;
      he knows a liberated mind as a liberated mind; he knows an
      unliberated mind as an unliberated mind. Thus he dwells as one who
      contemplates mind within mind internally, or he dwells as one who
      contemplates mind within mind externally, or he dwells as one who
      contemplates mind within mind internally-&-externally; or he
      dwells as one who contemplates the nature of arising in the mind,
      or he dwells as one who contemplates the nature of vanishing in the
      mind, or he dwells as one who contemplates the nature of
      arising-&-vanishing in the mind. Or else the mindfulness that
      “There is mind” is present. He dwells with enough knowledge and
      reflexion, independent, and not assuming anything in the world. In
      this way, bhikkhus, a bhikkhu dwells as one who contemplates mind
      within mind.

      

      MN 10; DN 22

      In order to be able to discern the mind as such, one must first
      be able to recognise the quality of the mind which is present. The
      Buddha describes these qualities that mind can have as follows: one
      can know that there is a mind with or without passion, a mind with
      or without ill-will, a mind with or without delusion, a stuck
      together or a scattered mind; an enlarged or an unenlarged mind, a
      mind with or without something superior, a composed or an
      uncomposed mind and a liberated or an unliberated mind. We will now
      consider each of these in turn.

      (i) Passion, ill-will,
      delusion

      The arahat is described in many ways. One way to describe
      him is to say that he is free from greed, hatred and delusion. In
      MN 9 we are told that the root of the unwholesome
      (akusalamūla) is lust or greed (lobha), hatred or
      ill-will (dosa) and bewilderment or delusion
      (moha). Not knowing these, not being able to recognise
      them, not seeing them as unwholesome, it is these qualities of mind
      which characterise the puthujjana. He allows them to
      remain and to infect the whole of his experience. These roots of
      unwholesomeness can be compared to the underlying tendencies
      (anusaya) of the mind, a kind of background weather of the
      mind which constitutes the most likely directions that one is
      likely to be drawn towards by the various phenomena that one
      encounters. A mind that is infected by an underlying tendency to
      ill-will is likely to see the unpleasant in things and be repelled
      by them. On the other hand, a mind that is filled with the
      underlying tendency to passion is more likely to attend to the
      pleasant attributes and to be drawn to the idea of the
      gratification of sensual pleasures. Not seeing these latent
      tendencies of the mind, the puthujjana is at their mercy,
      blown this way and that by the stormy winds of the mind. The
      ariyasāvaka, on the other hand, is able to discern the
      unwholesome and the root of the unwholesome. He can see the mind’s
      underlying tendencies and knows that he should make the effort to
      abandon them. He knows the escape from them and knows that although
      these winds may be strong, he can overpower them, rather than let
      them overpower him.

      
      evaṃvihārī cāvuso, bhikkhu rūpe adhibhosi, na rūpā bhikkhuṃ
      adhibhaṃsu; sadde bhikkhu adhibhosi, na saddā bhikkhuṃ adhibhaṃsu;
      gandhe bhikkhu adhibhosi, na gandhā bhikkhuṃ adhibhaṃsu; rase
      bhikkhu adhibhosi, na rasā bhikkhuṃ adhibhaṃsu; phoṭṭhabbe bhikkhu
      adhibhosi, na phoṭṭhabbā bhikkhuṃ adhibhaṃsu; dhamme bhikkhu
      adhibhosi, na dhammā bhikkhuṃ adhibhaṃsu. ayaṃ vuccatāvuso, bhikkhu
      rūpādhibhū, saddādhibhū, gandhādhibhū, rasādhibhū,
      phoṭṭhabbādhibhū, dhammādhibhū, adhibhū, anadhibhūto, adhibhosi te
      pāpake akusale dhamme saṃkilesike ponobbhavike sadare dukkhavipāke
      āyatiṃ jātijarāmaraṇiye.

      And dwelling in this way, friend, a bhikkhu overpowers sights,
      sights do not overpower him; a bhikkhu overpowers sounds, sounds do
      not overpower him; a bhikkhu overpowers smells, smells do not
      overpower him; a bhikkhu overpowers tastes, tastes do not overpower
      him; a bhikkhu overpowers touches, touches do not overpower him; a
      bhikkhu overpowers mental images, mental images do not overpower
      him. This, friend, is called a bhikkhu who overpowers sights, who
      overpowers sounds, who overpowers smells, who overpowers tastes,
      who overpowers touches, who overpowers mental images; one who
      overpowers, and who is not overpowered. He overpowers those evil
      unwholesome phenomena that defile, that lead to further being, that
      bring trouble, that result in suffering and that lead to future
      birth-ageing-&-death.

      

      SN 35:243

      In SN 45:175 we are told that there are seven underlying
      tendencies: the underlying tendencies to sensual passion
      (kāmarāgānusaya2),
      repulsion (paṭighānusaya3), view (diṭṭhānusaya), doubt
      (vicikicchānusaya), conceit (mānānusaya), passion
      for being (bhavarāgānusaya), and ignorance
      (avijjānusaya4). Given
      this, and given the fact that the roots of the unwholesome can be
      thought of as essentially being the same as these underlying
      tendencies, then it seems natural to ask why it is that passion,
      ill-will and delusion in particular are described as the root. Why
      are these considered to be more fundamental than the other four?
      The answer to this can be found in MN 44.

      
      “sukhāya kho, āvuso visākha, vedanāya rāgānusayo anuseti,
      dukkhāya vedanāya paṭighānusayo anuseti, adukkhamasukhāya vedanāya
      avijjānusayo anusetī”ti.

      Friend Visākha, the underlying tendency to passion in regard to
      pleasant feeling lies dormant, the underlying tendency to repulsion
      in regard to painful feeling lies dormant, the underlying tendency
      to ignorance in regard to neither-painful-nor-pleasant feeling lies
      dormant.

      

      MN 44

      There are three different feelings: pleasant, painful, and
      neither-painful-nor-pleasant. All experience is given with one of
      these feelings. For a mind that has not been purified, there will
      always be an underlying tendency towards each of these kinds of
      feeling, a latent sort of disposition that affects how one responds
      to them. When there is rāgānusaya, whenever a pleasant
      feeling arises, one will be automatically pulled towards that
      feeling, one will remain holding to it, one will try to prolong it,
      one’s thoughts will be affected by it, and take a course influenced
      by the underlying preference that this pleasant feeling should
      remain. The presence of paṭighānusaya will influence one’s
      response to painful feeling and, likewise, avijjānusaya to
      neither-painful-nor-pleasant feeling. The three most fundamental
      underlying tendencies are simply those tendencies that influence
      our response to the three kinds of feeling that arise. A mind with
      passion will be drawn towards pleasant feeling, a mind with
      ill-will will be pressed back by painful feeling, and a mind with
      delusion will fail to discern neither-painful-nor-pleasant feeling.
      However, a mind without passion will not be stirred by pleasant
      feeling, a mind without ill-will will not be disturbed by painful
      feeling, and a mind without delusion will not be deceived by
      neither-painful-nor-pleasant feeling.

      (ii) A stuck together mind vs. A scattered
      mind

      In MN 44 there is an interesting but often overlooked passage that
      tells us a lot about samādhi.

      
      “yā kho, āvuso visākha, cittassa ekaggatā ayaṃ samādhi;
      cattāro satipaṭṭhānā samādhinimittā; cattāro sammappadhānā
      samādhiparikkhārā. yā tesaṃyeva dhammānaṃ āsevanā bhāvanā
      bahulīkammaṃ, ayaṃ ettha samādhibhāvanā”ti.

      Whenever, friend Visākha, there is the unification of mind, this
      is composure; the four ways to set up mindfulness are the sign of
      composure; the four right strivings are the requirements for
      composure. Whenever there is the following, the development, the
      making much of these very phenomena, this here is the development
      of composure.

      

      MN 44

      The first two of these assertions—i.e. that samādhi is
      the unification of mind and that it is achieved by setting up
      mindfulness in regards to the four satipaṭṭhānā—have
      already been discussed, but if we are to try to understand what is
      meant by “a stuck together mind” and “a scattered mind”, we will
      need to examine the third issue. And what are the four
      sammappadhānā (right strivings)?

      
      cattārome, bhikkhave, sammappadhānā. katame cattāro? idha,
      bhikkhave, bhikkhu anuppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ
      anuppādāya chandaṃ janeti vāyamati vīriyaṃ ārabhati cittaṃ
      paggaṇhāti padahati. uppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ
      pahānāya chandaṃ janeti vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti
      padahati. anuppannānaṃ kusalānaṃ dhammānaṃ uppādāya chandaṃ janeti
      vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati. uppannānaṃ
      kusalānaṃ dhammānaṃ ṭhitiyā asammosāya bhiyyobhāvāya vepullāya
      bhāvanāya pāripūriyā chandaṃ janeti vāyamati vīriyaṃ ārabhati
      cittaṃ paggaṇhāti padahati. ime kho, bhikkhave, cattāro
      sammappadhānāti.

      Bhikkhus, there are these four right strivings. Which four?
      Here, bhikkhus, a bhikkhu generates desire, endeavours, makes an
      effort, applies the mind and strives for the non-arising of
      unarisen evil unwholesome phenomena. He generates desire,
      endeavours, makes an effort, applies the mind and strives for the
      abandoning of arisen evil unwholesome phenomena. He generates
      desire, endeavours, makes an effort, applies the mind and strives
      for the arising of unarisen wholesome phenomena. He generates
      desire, endeavours, makes an effort, applies the mind and strives
      for the persistence, the non-forgetting, the making more, the
      growing, the development, the fulfilment of wholesome phenomena.
      These, bhikkhus, are the four right strivings.

      

      SN 49:1

      Some people might find its strange to talk about
      samādhi (which is often translated as “calm” or
      “tranquility”) in terms of effort. However, samādhi, which
      is defined as jhāna, involves being secluded from
      unwholesome phenomena5 and it is
      not possible to find this seclusion without making an effort. The
      way in which this effort should be made is outlined by this
      framework of the four sammappadhānā. These four ways in
      which one makes an effort to purify the mind are the means by which
      one develops the recognition of the phenomenon of mind (i.e.
      samādhi).

      This framework is in some ways similar to the four
      iddhipādā (foundations of potency), which refer to the
      four different foundations that a bhikkhu uses in an effort to
      strive to develop samādhi. While the
      sammappadhānā are requirements for samādhi, there
      are three other phenomena which must also be discerned in order for
      samādhi to be established. As well as the need to make the
      right kind of effort, one cannot generate samādhi without
      a desire for samādhi, without discerning the sign of mind
      or without investigating the phenomena. Each of these elements
      (desire, effort, mind, and investigation) must serve as a
      foundation and it is by developing each one of these that one’s
      samādhi can become “potent”. The word iddhi can
      be used to refer to “magical” or “supernatural powers”, but this is
      only one particular usage of this word. A more general meaning,
      which is the one intended in the word iddhipādā, does not
      really have an obvious English counterpart, but we can draw on a
      few examples from the suttas for illustration. First, in MN 129,
      the Buddha describes the iddhī of a king as being good
      looks, long life, good health, and being liked by his people. Then,
      in AN 3:39, the Buddha describes his former life as a delicately
      nurtured rich young noble. He says that he was endowed with all the
      following iddhī appropriate for such a person: beautiful ponds, the
      finest sandalwood and clothing, a canopy to protect him from the
      weather, three mansions for the different seasons and the finest
      food. Finally, Dhp 175 describes the iddhi of a swan as
      its capacity to fly.

      
      haṃsādiccapathe yanti, ākāse yanti iddhiyā.

      nīyanti dhīrā lokamhā, jetvā māraṃ savāhiniṃ.

      Swans fly in the path of the sun, they fly in the sky by potency
      (iddhi).

      The wise are carried from the world, having conquered Māra and his
      army.

      

      Dhp 175

      One’s iddhi, then, is one’s characteristic skill or
      skills, what defines one’s strength in a particular area—one’s
      potency. The iddhipādā are the four foundations that mark
      the potency of a samaṇa who has become adept in
      samādhi. They are the requirements for that
      samādhi. That is to say, in order to develop
      samādhi, in order to compose the mind, one must discern
      the presence of these four things: desire, effort, mind and
      investigation. There must be desire for samādhi—it cannot
      simply manifest by accident. One must make the appropriate effort.
      One must have discerned the nimitta of mind. And finally,
      there must be an investigation, an attempt to understand the
      phenomena that are present. All of this may come as a surprise to
      many people who claim to know what samādhi is but who
      think of it as some kind of effortless state of non-thinking and
      non-desire. This view of what samādhi is, although
      extremely commonplace, is simply not supported by the suttas. For
      example, here is a description that the Buddha gave of Sāriputta’s
      experience of samādhi, which clearly involved an
      investigation of the phenomena which constituted his
      experience:

      
      “idha, bhikkhave, sāriputto vivicceva kāmehi vivicca
      akusalehi dhammehi savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ
      paṭhamaṃ jhānaṃ upasampajja viharati. ye ca paṭhamajjhāne dhammā
      vitakko ca vicāro ca pīti ca sukhañca cittekaggatā ca, phasso
      vedanā saññā cetanā cittaṃ chando adhimokkho vīriyaṃ sati upekkhā
      manasikāro — tyāssa dhammā anupadavavatthitā honti. tyāssa dhammā
      viditā uppajjanti, viditā upaṭṭhahanti, viditā abbhatthaṃ
      gacchanti. so evaṃ pajānāti — ‘evaṃ kirame dhammā ahutvā sambhonti,
      hutvā paṭiventī’ti. so tesu dhammesu anupāyo anapāyo anissito
      appaṭibandho vippamutto visaṃyutto vimariyādīkatena cetasā
      viharati. so ‘atthi uttari nissaraṇa’nti pajānāti. tabbahulīkārā
      atthitvevassa atthitevassa hoti.

      Here, bhikkhus, quite secluded from sense-desires, secluded from
      unwholesome phenomena, with thinking, with pondering, Sariputta
      dwelled, having entered upon the first jhana, a joy-&-pleasure
      born of seclusion. And whatever phenomena are in the first jhana:
      thinking and pondering and joy and pleasure and unification of
      mind; contact, feeling, perception, perception, intention, mind,
      desire, resolve, effort, mindfulness, indifference and attention —
      one by one, these things were defined by him. It was seen by him
      that these things arise, it was seen that they are present, it was
      seen that they disappear. He understood in this way: “In this way
      it is clear to me that having not been, these things arise, having
      been, they vanish.”. He dwelled with those phenomena without
      approaching, without falling away, independent, not bound to them,
      free from them, detached from them, with a mind free from barriers.
      He knew: “There is an escape beyond”. With the cultivation of
      this, he confirmed that there is.

      

      MN 111

      The Buddha continues to describe all of Sāriputta’s subsequent
      attainments, up to the domain of
      neither-perception-nor-non-perception and then the destruction of
      the taints. All the way up to the domain of nothingness, we are
      told, samādhi involves discerning the presence of the
      unification of mind, contact, feeling, perception, volition, mind,
      desire, resolve, effort, mindfulness, equanimity and attention. It
      is most certainly not some kind of trance-like state in
      which all one’s faculties stop working and one becomes unaware of
      what is going on.

      At SN 51:13 we are provided with more detail about the
      iddhipādā. One can distinguish between the samādhi that
      has been developed on the basis of one of the foundations, and the
      effort one makes to purify one’s mind. This latter is fourfold and
      these four kinds of effort, which the Buddha called
      “determinations-of-striving”, are defined in precisely the same way
      as the sammappadhānā. The foundation, the samādhi
      that has manifested due to this foundation, and the
      determinations-of-strivings—all of these together are referred to
      as “being endowed with the samādhi due to a particular
      foundation (i.e. desire, effort, mind or investigation) and
      determinations-of-strivings”. All of this describes the structure
      of the foundation of potency—the requirements for the cultivation
      of samādhi.

      
      “chandaṃ ce, bhikkhave, bhikkhu nissāya labhati samādhiṃ,
      labhati cittassa ekaggataṃ — ayaṃ vuccati chandasamādhi. so
      anuppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ anuppādāya chandaṃ
      janeti vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati.
      uppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ pahānāya chandaṃ janeti
      vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati. anuppannānaṃ
      kusalānaṃ dhammānaṃ uppādāya chandaṃ janeti vāyamati vīriyaṃ
      ārabhati cittaṃ paggaṇhāti padahati. uppannānaṃ kusalānaṃ dhammānaṃ
      ṭhitiyā asammosāya bhiyyobhāvāya vepullāya bhāvanāya pāripūriyā
      chandaṃ janeti vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti
      padahati. ime vuccanti ‘padhānasaṅkhārā’ti. iti ayañca chando,
      ayañca chandasamādhi, ime ca padhānasaṅkhārā — ayaṃ vuccati,
      bhikkhave, ‘chandasamādhippadhānasaṅkhārasamannāgato
      iddhipādo’”.

      “vīriyaṃ ce, bhikkhave, bhikkhu nissāya labhati samādhiṃ,
      labhati cittassa ekaggataṃ — ayaṃ vuccati ‘vīriyasamādhi’. so
      anuppannānaṃ…pe…. uppannānaṃ kusalānaṃ dhammānaṃ ṭhitiyā asammosāya
      bhiyyobhāvāya vepullāya bhāvanāya pāripūriyā chandaṃ janeti
      vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati. ime vuccanti
      ‘padhānasaṅkhārā’ti. iti idañca vīriyaṃ, ayañca vīriyasamādhi, ime
      ca padhānasaṅkhārā — ayaṃ vuccati, bhikkhave,
      ‘vīriyasamādhippadhānasaṅkhārasamannāgato iddhipādo’”.

      “cittaṃ ce, bhikkhave, bhikkhu nissāya labhati samādhiṃ,
      labhati cittassa ekaggataṃ — ayaṃ vuccati ‘cittasamādhi’. so
      anuppannānaṃ pāpakānaṃ…pe…. uppannānaṃ kusalānaṃ dhammānaṃ ṭhitiyā
      asammosāya bhiyyobhāvāya vepullāya bhāvanāya pāripūriyā chandaṃ
      janeti vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati. ime
      vuccanti ‘padhānasaṅkhārā’ti. iti idañca cittaṃ, ayañca
      cittasamādhi, ime ca padhānasaṅkhārā — ayaṃ vuccati, bhikkhave,
      ‘cittasamādhippadhānasaṅkhārasamannāgato iddhipādo’”.

      “vīmaṃsaṃ ce, bhikkhave, bhikkhu nissāya labhati samādhiṃ,
      labhati cittassa ekaggataṃ — ayaṃ vuccati ‘vīmaṃsāsamādhi’. so
      anuppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ anuppādāya chandaṃ
      janeti vāyamati vīriyaṃ ārabhati cittaṃ paggaṇhāti padahati…pe….
      uppannānaṃ kusalānaṃ dhammānaṃ ṭhitiyā asammosāya bhiyyobhāvāya
      vepullāya bhāvanāya pāripūriyā chandaṃ janeti vāyamati vīriyaṃ
      ārabhati cittaṃ paggaṇhāti padahati. ime vuccanti
      ‘padhānasaṅkhārā’ti . iti ayañca vīmaṃsā, ayañca vīmaṃsāsamādhi,
      ime ca padhānasaṅkhārā — ayaṃ vuccati, bhikkhave,
      vīmaṃsāsamādhippadhānasaṅkhārasamannāgato iddhipādo’”ti.

      Bhikkhus, if a bhikkhu obtains composure dependent on desire,
      obtains unification of mind—this is called composure-due-to-desire.
      He generates the desire, he endeavours, he undertakes the effort,
      he exerts the mind, he strives for the non-arising of unarisen evil
      unwholesome phenomena. He generates the desire, he endeavours, he
      undertakes the effort, he exerts the mind, he strives for the
      abandoning of arisen evil unwholesome phenomena. He generates the
      desire, he endeavours, he undertakes the effort, he exerts the
      mind, he strives for the arising of unarisen wholesome phenomena.
      He generates the desire, he endeavours, he undertakes the effort,
      he exerts the mind, he strives for the enduring, the non-confusion,
      the becoming more, the increase, the development, the fulfilment of
      arisen wholesome phenomena. These are called
      “determinations-of-striving”. This desire, and this
      composure-due-to-desire, and these determinations-of-striving—this,
      bhikkhus, is called “endowed with composure-due-to-desire and
      determinations-of-striving, the foundation of potency.”

      Bhikkhus, if a bhikkhu obtains composure dependent on effort,
      obtains unification of mind—this is called composure-due-to-effort.
      He generates the desire, he endeavours, he undertakes the effort,
      he exerts the mind, he strives for the non-arising of unarisen evil
      unwholesome phenomena… he strives for the enduring, the
      non-confusion, the becoming more, the increase, the development,
      the fulfilment of arisen wholesome phenomena. These are called
      “determinations-of-striving”. This effort, and this
      composure-due-to-effort, and these determinations-of-striving—this,
      bhikkhus, is called “being endowed with composure-due-to-effort and
      determinations-of-striving, the foundation of potency”.

      Bhikkhus, if a bhikkhu obtains composure dependent on mind,
      obtains unification of mind—this is called composure-due-to-mind.
      He generates the desire, he endeavours, he undertakes the effort,
      he exerts the mind, he strives for the non-arising of unarisen evil
      unwholesome phenomena… he strives for the enduring, the
      non-confusion, the becoming more, the increase, the development,
      the fulfilment of arisen wholesome phenomena. These are called
      “determinations-of-striving”. This mind, and this
      composure-due-to-mind, and these determinations-of-striving—this,
      bhikkhus, is called “being endowed with composure-due-to-mind and
      determinations-of-striving, the foundation of potency”.

      Bhikkhus, if a bhikkhu obtains composure dependent on
      investigation, obtains unification of mind—this is called
      composure-due-to-investigation. He generates the desire, he
      endeavours, he undertakes the effort, he exerts the mind, he
      strives for the non-arising of unarisen evil unwholesome phenomena…
      he strives for the enduring, the non-confusion, the becoming more,
      the increase, the development, the fulfilment of arisen wholesome
      phenomena. These are called “determinations-of-striving”. This
      investigation, and this composure-due-to-investigation, and these
      determinations-of-striving—this, bhikkhus, is called “being endowed
      with composure-due-to-investigation and determinations-of-striving,
      the foundation of potency”.

      

      SN 51:13

      With this in mind, we can now make sense of SN 51:20, which
      tells us how we can cultivate, develop, make much of these
      foundations of potency.

      
      “cattārome, bhikkhave, iddhipādā bhāvitā bahulīkatā
      mahapphalā honti mahānisaṃsā”.

      “kathaṃ bhāvitā ca, bhikkhave, cattāro iddhipādā kathaṃ
      bahulīkatā mahapphalā honti mahānisaṃsā? idha, bhikkhave , bhikkhu
      chandasamādhippadhānasaṅkhārasamannāgataṃ iddhipādaṃ bhāveti — ‘iti
      me chando na ca atilīno bhavissati, na ca atippaggahito bhavissati,
      na ca ajjhattaṃ saṃkhitto bhavissati, na ca bahiddhā vikkhitto
      bhavissati’. pacchāpuresaññī ca viharati — ‘yathā pure tathā
      pacchā, yathā pacchā tathā pure; yathā adho tathā uddhaṃ, yathā
      uddhaṃ tathā adho; yathā divā tathā rattiṃ yathā rattiṃ tathā
      divā’. iti vivaṭena cetasā apariyonaddhena sappabhāsaṃ cittaṃ
      bhāveti. vīriyasamādhi…pe…. cittasamādhi…pe….
      vīmaṃsāsamādhippadhānasaṅkhārasamannāgataṃ iddhipādaṃ bhāveti —
      ‘iti me vīmaṃsā na ca atilīnā bhavissati, na ca atippaggahitā
      bhavissati, na ca ajjhattaṃ saṃkhittā bhavissati, na ca bahiddhā
      vikkhittā bhavissati’. pacchāpuresaññī ca viharati — ‘yathā pure
      tathā pacchā, yathā pacchā tathā pure; yathā adho tathā uddhaṃ,
      yathā uddhaṃ tathā adho; yathā divā tathā rattiṃ, yathā rattiṃ
      tathā divā’. iti vivaṭena cetasā apariyonaddhena sappabhāsaṃ cittaṃ
      bhāveti.

      Bhikkhus, there are these four foundations of potency which,
      when developed and made much of, are of great fruit, great
      benefit.

      And how, bhikkhus, are the four foundations of potency
      developed, how are they made much of, so that they are of great
      fruit, great benefit? Here, bhikkhus, endowed with
      composure-due-to-desire and determinations-of-striving he
      develops the foundation of potency: “Thus my desire will not be
      overly sluggish, it will not be overly strained, it will not be
      stuck together internally, and it will not be scattered
      externally.” And he dwells as one who perceives after-&-before:
      “As before, so after; as after, so before. As above, so below; as
      below, so above. As by day, so by night; as by night, so by day.”
      Thus with a mind unveiled, uncovered, he develops the illuminated
      mind. Endowed with composure-due-to-effort… Endowed with
      composure-due-to-mind… Endowed with composure-due-to-investigation
      and determinations-of-striving he develops the foundation of
      potency: “Thus my desire will not be overly sluggish, it will not
      be overly strained, it will not be stuck together internally, and
      it will not be scattered externally.” And he dwells as one who
      perceives after-&-before: “As before, so after; as after, so
      before. As above, so below; as below, so above. As by day, so by
      night; as by night, so by day.” Thus with a mind unveiled,
      uncovered, he develops the illuminated mind.

      

      SN 51:20

      Here we see that the development of the iddhipādā
      requires the capacity to distinguish between foundations that are
      stuck together internally (ajjhattaṃ saṃkhittā)6 and scattered externally (bahiddhā
      vikkhittā). For more detail, we can turn to SN 51:20, where
      these terms are defined for each of the four iddhipādā.
      Since here we are particularly concerned with discerning the mind,
      we only need consider the section on citt’iddhipāda.

      
      “katamañca, bhikkhave, atilīnaṃ cittaṃ? yaṃ, bhikkhave,
      cittaṃ kosajjasahagataṃ kosajjasampayuttaṃ — idaṃ vuccati,
      bhikkhave, atilīnaṃ cittaṃ.

      “katamañca, bhikkhave, atippaggahitaṃ cittaṃ? yaṃ,
      bhikkhave, cittaṃ uddhaccasahagataṃ uddhaccasampayuttaṃ — idaṃ
      vuccati, bhikkhave, atippaggahitaṃ cittaṃ.

      “katamañca, bhikkhave, ajjhattaṃ saṃkhittaṃ cittaṃ? yaṃ,
      bhikkhave, cittaṃ thinamiddhasahagataṃ thinamiddhasampayuttaṃ —
      idaṃ vuccati, bhikkhave, ajjhattaṃ saṃkhittaṃ cittaṃ.

      “katamañca , bhikkhave, bahiddhā vikkhittaṃ cittaṃ? yaṃ,
      bhikkhave, cittaṃ bahiddhā pañca kāmaguṇe ārabbha anuvikkhittaṃ
      anuvisaṭaṃ — idaṃ vuccati, bhikkhave, bahiddhā vikkhittaṃ
      cittaṃ.

      And which, bhikkhus, is a mind that is overly sluggish?
      Bhikkhus, whatever mind is endowed with laziness, connected with
      laziness—this, bhikkhus, is called a mind that is overly
      sluggish.

      And which, bhikkhus, is a mind that is overly strained.
      Bhikkhus, whatever mind is endowed with over-excitement, connected
      with over-excitement—this, bhikkhus, is called a mind that is
      overly strained.

      And which, bhikkhus, is a mind that is stuck together
      internally? Bhikkhus, whatever mind is endowed with
      rigidity-&-sluggishness, connected with
      rigidity-&-sluggishness—that, bhikkhus, is called a mind that
      is stuck together internally.

      And which, bhikkhus, is a mind that is scattered externally?
      Bhikkhus, whatever mind is externally scattered out, spread out and
      concerned with the five cords of sensual pleasures—this, bhikkhus,
      is called a mind that is scattered externally.

      

      SN 51:20

      Here we find that the words atilīna (overly sluggish or
      sticky)7, kosajja
      (laziness, idleness, indolence, sloth) and thinamiddha
      (rigidity-&-sluggishness) are connected with the notion of
      ajjhatta saṃkhitta citta (a mind that is stuck together
      internally). The term thinamiddha is usually translated as
      “sloth-&-torpor”, and this is taken to mean something like the
      associated notions of tiredness, drowsiness, sleepiness, sloth,
      dullness, etc. But these terms, although not wrong, somewhat fail
      to accurately describe the phenomenon here, in the way that the
      Buddha is describing it. When one is tired, the mind becomes
      sticky, sluggish, rigid. It sticks to some sort of internal
      phenomenon or phenomena and fails to engage with the external
      sights, sounds, smells, tastes, touches and ideas. But surely—one
      might think—there is a danger here of using the terms ‘internal’
      and ‘external’ to bring us back to the idea of subject/object or
      self/world. How are we to avoid this? The Buddha certainly used the
      words ‘internal’ and ‘external’ without resorting to self view. So
      what is this ‘internal’ thing which the mind becomes stuck to when
      there is thinamiddha? The answer to this question can be
      found at MN 138.

      
      “kathañcāvuso, ajjhattaṃ cittaṃ saṇṭhitanti vuccati?
      idhāvuso, bhikkhu vivicceva kāmehi vivicca akusalehi dhammehi
      savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ
      upasampajja viharati. tassa vivekajapītisukhānusāri viññāṇaṃ hoti
      vivekajapītisukhassādagadhitaṃ vivekajapītisukhassādavinibandhaṃ
      vivekajapītisukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ
      saṇṭhitanti vuccati.

      “puna caparaṃ, āvuso, bhikkhu vitakkavicārānaṃ vūpasamā
      ajjhattaṃ sampasādanaṃ cetaso ekodibhāvaṃ avitakkaṃ avicāraṃ
      samādhijaṃ pītisukhaṃ dutiyaṃ jhānaṃ upasampajja viharati. tassa
      samādhijapītisukhānusāri viññāṇaṃ hoti
      samādhijapītisukhassādagadhitaṃ samādhijapītisukhassādavinibandhaṃ
      samādhijapītisukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ
      saṇṭhitanti vuccati.

      “puna caparaṃ, āvuso, bhikkhu pītiyā ca virāgā upekkhako ca
      viharati sato ca sampajāno sukhañca kāyena paṭisaṃvedeti, yaṃ taṃ
      ariyā ācikkhanti — ‘upekkhako satimā sukhavihārī’ti tatiyaṃ jhānaṃ
      upasampajja viharati. tassa upekkhānusāri viññāṇaṃ hoti
      upekkhāsukhassādagadhitaṃ upekkhāsukhassādavinibandhaṃ
      upekkhāsukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ saṇṭhitanti
      vuccati.

      “puna caparaṃ, āvuso, bhikkhu sukhassa ca pahānā dukkhassa
      ca pahānā pubbeva somanassadomanassānaṃ atthaṅgamā adukkhamasukhaṃ
      upekkhāsatipārisuddhiṃ catutthaṃ jhānaṃ upasampajja viharati. tassa
      adukkhamasukhānusāri viññāṇaṃ hoti adukkhamasukhassādagadhitaṃ
      adukkhamasukhassādavinibandhaṃ
      adukkhamasukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ saṇṭhitanti
      vuccati. evaṃ kho, āvuso, ajjhattaṃ cittaṃ saṇṭhitanti
      vuccati.

      “kathañcāvuso , ajjhattaṃ cittaṃ asaṇṭhitanti vuccati?
      idhāvuso, bhikkhu vivicceva kāmehi vivicca akusalehi dhammehi…pe….
      paṭhamaṃ jhānaṃ upasampajja viharati. tassa na
      vivekajapītisukhānusāri viññāṇaṃ hoti na
      vivekajapītisukhassādagadhitaṃ na vivekajapītisukhassādavinibandhaṃ
      na vivekajapītisukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ
      asaṇṭhitanti vuccati.

      “puna caparaṃ, āvuso, bhikkhu vitakkavicārānaṃ vūpasamā…pe….
      dutiyaṃ jhānaṃ upasampajja viharati. tassa na
      samādhijapītisukhānusāri viññāṇaṃ hoti na
      samādhijapītisukhassādagadhitaṃ na
      samādhijapītisukhassādavinibandhaṃ na
      samādhijapītisukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ
      asaṇṭhitanti vuccati .

      “puna caparaṃ, āvuso, bhikkhu pītiyā ca virāgā…pe…. tatiyaṃ
      jhānaṃ upasampajja viharati. tassa na upekkhānusāri viññāṇaṃ hoti
      na upekkhāsukhassādagadhitaṃ na upekkhāsukhassādavinibandhaṃ na
      upekkhāsukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ asaṇṭhitanti
      vuccati.

      “puna caparaṃ, āvuso, bhikkhu sukhassa ca pahānā dukkhassa
      ca pahānā pubbeva somanassadomanassānaṃ atthaṅgamā adukkhamasukhaṃ
      upekkhāsatipārisuddhiṃ catutthaṃ jhānaṃ upasampajja viharati. tassa
      na adukkhamasukhānusāri viññāṇaṃ hoti na
      adukkhamasukhassādagadhitaṃ na adukkhamasukhassādavinibandhaṃ na
      adukkhamasukhassādasaṃyojanasaṃyuttaṃ ajjhattaṃ cittaṃ asaṇṭhitanti
      vuccati. evaṃ kho, āvuso, ajjhattaṃ cittaṃ asaṇṭhitanti
      vuccati.

      And which, friend, is called the mind which is stuck internally?
      Here, friend, a bhikkhu, quite secluded from sensual pleasures,
      quite secluded from unwholesome phenomena, enters upon and dwells
      in the first jhāna, with thinking and with pondering, with
      joy-&-pleasure born of seclusion. The consciousness of his
      which is one that follows after the joy-&-pleasure born of
      seclusion, which is bound by gratification in the
      joy-&-pleasure born of seclusion, which is connected to the
      fetter of gratification in the joy-&-pleasure born of
      seclusion—that is called the mind which is stuck internally.

      Moreover, friend, a bhikkhu, with the stilling of
      thinking-&-pondering, with a mind that is clear and unified, he
      enters upon and dwells in the second jhāna, without
      thinking, without pondering, with joy-&-pleasure born of
      composure. The consciousness of his which is one that follows after
      the joy-&-pleasure born of composure, which is bound by
      gratification in the joy-&-pleasure born of composure, which is
      connected to the fetter of gratification in the joy-&-pleasure
      born of composure—that is called the mind which is stuck
      internally.

      Moreover, friend, a bhikkhu, dispassionate towards the joy,
      enters upon and dwells in the third jhāna; he dwells
      indifferent, mindful and aware, and experiences happiness with the
      body, so that the noble ones describe him thus: “He is one who
      dwells happily, indifferent and mindful”. The consciousness of his
      which is one that follows after the indifference, which is bound by
      gratification in the happiness-of-indifference, which is connected
      to the fetter of gratification in the
      happiness-of-indifference—that is called the mind which is stuck
      internally.

      Moreover, friend, a bhikkhu, with the abandoning of pleasure and
      the abandoning of pain, with the disappearance of any former
      happiness-&-grief, enters upon and dwells in the fourth
      jhāna, with neither-pleasure-&-pain, purified by
      indifference-&-mindfulness. The consciousness of his which is
      one that follows after the neither-pleasure-nor-pain, which is
      bound by gratification in the neither-pleasure-nor-pain, which is
      connected to the fetter of gratification in the
      neither-pleasure-nor-pain—that is called the mind which is stuck
      internally.

      And which, friend, is called the mind which is not stuck
      internally? Here, friend, a bhikkhu, quite secluded from sensual
      pleasures, quite secluded from unwholesome phenomena, enters upon
      and dwells in the first jhāna … The consciousness of his
      which is not one that follows after the joy-&-pleasure born of
      seclusion, which is not bound by gratification in the
      joy-&-pleasure born of seclusion, which is not connected to the
      fetter of gratification in the joy-&-pleasure born of
      seclusion—that is called the mind which is not stuck
      internally.

      Moreover, friend, a bhikkhu, with the stilling of
      thinking-&-pondering … he enters upon and dwells in the second
      jhāna. The consciousness of his which is not one that
      follows after the joy-&-pleasure born of composure, which is
      not bound by gratification in the joy-&-pleasure born of
      composure, which is not connected to the fetter of gratification in
      the joy-&-pleasure born of composure—that is called the mind
      which is not stuck internally.

      Moreover, friend, a bhikkhu, dispassionate towards the joy,
      enters upon and dwells in the third jhāna… The
      consciousness of his which is not one that follows after the
      indifference, which is not bound by gratification in the
      happiness-of-indifference, which is not connected to the fetter of
      gratification in the happiness-of-indifference—that is called the
      mind which is not stuck internally.

      Moreover, friend, a bhikkhu, with the abandoning of pleasure and
      the abandoning of pain, with the disappearance of any former
      happiness-&-grief, enters upon and dwells in the fourth
      jhāna, with neither-pleasure-&-pain, purified by
      indifference-&-mindfulness. The consciousness of his which is
      not one that follows after the neither-pleasure-nor-pain, which is
      not bound by gratification in the neither-pleasure-nor-pain, which
      is not connected to the fetter of gratification in the
      neither-pleasure-nor-pain—that is called the mind which is not
      stuck internally.

      

      MN 138

      A mind which is stuck internally is stuck to, bound by, fettered
      to the joy-&-pleasure born of seclusion, or the
      joy-&-pleasure born of composure, or the
      happiness-of-indifference, or neither-pleasure-nor-pain. Or, to
      describe this at a more general level, a mind which is stuck
      internally becomes stuck to feeling. And although this sutta only
      speaks about these more refined and subtle kinds of feelings that
      arise when the mind is composed in jhāna, the mind can
      also become stuck internally when there is no samādhi
      whatsoever, when there is a mind assailed by sensual pleasures and
      other unwholesome phenomena. A mind that is filled with passion can
      become stuck internally by sticking to this passion, adhering to
      the pleasure that comes from the gratification of this passion. A
      mind that is sleepy, drowsy, dull, rigid, unwieldy, sluggish is a
      mind which sticks to feelings.

      And while the nīvaraṇa (hindrance) of thīnamiddha
      (rigidity-&-sluggishness) is associated with a mind which is
      stuck together internally, we also find that
      uddhaccakukkucca (over-excitement-&-misconduct)8 can be understood as a mind which is
      scattered and spread about externally. These two are, in a sense,
      opposites of each other. MN 138 provides an explicit description of
      this phenomenon.

      
      “kathañcāvuso, bahiddhā viññāṇaṃ vikkhittaṃ visaṭanti
      vuccati? idhāvuso, bhikkhuno cakkhunā rūpaṃ disvā rūpanimittānusāri
      viññāṇaṃ hoti rūpanimittassādagathitaṃ rūpanimittassādavinibandhaṃ
      rūpanimittassādasaṃyojanasaṃyuttaṃ bahiddhā viññāṇaṃ vikkhittaṃ
      visaṭanti vuccati. sotena saddaṃ sutvā…pe…. ghānena gandhaṃ
      ghāyitvā… jivhāya rasaṃ sāyitvā… kāyena phoṭṭhabbaṃ phusitvā…
      manasā dhammaṃ viññāya dhammanimittānusārī viññāṇaṃ hoti;
      dhammanimittassādagadhitaṃ dhammanimittassādavinibandhaṃ
      dhammanimittassādasaṃyojanasaṃyuttaṃ bahiddhā viññāṇaṃ vikkhittaṃ
      visaṭanti vuccati. evaṃ kho āvuso, bahiddhā viññāṇaṃ vikkhittaṃ
      visaṭanti vuccati.

      “kathañcāvuso, bahiddhā viññāṇaṃ avikkhittaṃ avisaṭanti
      vuccati ? idhāvuso, bhikkhuno cakkhunā rūpaṃ disvā na
      rūpanimittānusāri viññāṇaṃ hoti rūpanimittassādagadhitaṃ na
      rūpanimittassādavinibandhaṃ na rūpanimittassādasaṃyojanasaṃyuttaṃ
      bahiddhā viññāṇaṃ avikkhittaṃ avisaṭanti vuccati . sotena saddaṃ
      sutvā…pe…. ghānena gandhaṃ ghāyitvā… jivhāya rasaṃ sāyitvā… kāyena
      phoṭṭhabbaṃ phusitvā… manasā dhammaṃ viññāya na dhammanimittānusārī
      viññāṇaṃ hoti na dhammanimittassādagadhitaṃ na
      dhammanimittassādavinibandhaṃ na
      dhammanimittassādasaṃyojanasaṃyuttaṃ bahiddhā viññāṇaṃ avikkhittaṃ
      avisaṭanti vuccati. evaṃ kho, āvuso, bahiddhā viññāṇaṃ avikkhittaṃ
      avisaṭanti vuccati.

      And which, friend, is called the consciousness which is
      scattered and spread out externally? Here, friend, when a bhikkhu
      has seen a sight with the eye, the consciousness which is one that
      follows after the sign of the sight, which is greedy for
      gratification in the sign of the sight, which is bound by
      gratification to the sign of the sight, which is connected to the
      fetter of gratification in the sign of the sight—that is called the
      consciousness which is scattered and spread out externally. When a
      bhikkhu has heard a sound with the ear… smelled a smell with the
      nose… tasted a taste with the tongue… touched a touch with the
      body… cognized a mental image with the mind, the consciousness
      which is one that follows after the sign of the mental image, which
      is greedy for gratification in the sign of the mental image, which
      is bound by gratification in the sign of the mental image, which is
      connected to the fetter of gratification in the sign of the mental
      image—that is called the consciousness which is scattered and
      spread out externally.

      And which, friend, is called the consciousness which is not
      scattered and not spread out externally? Here, friend, when a
      bhikkhu has seen a sight with the eye, the consciousness which is
      not one that follows after the sign of the sight, which is not
      greedy for gratification in the sign of the sight, which is not
      bound by gratification to the sign of the sight, which is not
      connected to the fetter of gratification in the sign of the
      sight—that is called the consciousness which is not scattered and
      not spread out externally. When a bhikkhu has heard a sound with
      the ear… smelled a smell with the nose… tasted a taste with the
      tongue… touched a touch with the body… cognized a mental image with
      the mind, the consciousness which is not one that follows after the
      sign of the mental image, which is not greedy for gratification in
      the sign of the mental image, which is not bound by gratification
      in the sign of the mental image, which is not connected to the
      fetter of gratification in the sign of the mental image—that is
      called the consciousness which is not scattered and not spread out
      externally.

      

      MN 138

      A mind which is over-excited, agitated, overly strained is
      pulled out by the five cords of sensuality—the sights, sounds,
      smells, tastes, touches and ideas that are pleasing, attractive,
      enticing and which offer a promise of sensual pleasure. Whether one
      thinks about kukkucca as meaning “misconduct” (which is
      its more literal translation) or, as is more usual, as “remorse”,
      “scruple” or “worry”, a mind that is uddhacca
      (over-excited) and scattered is steeped in the pleasures of
      sensuality. This means that it comes with at least the possibility
      of misconduct. And when there is misconduct, there will be remorse.
      This is why uddhacca and kukkucca come
      hand-in-hand.

      (iii) An enlarged mind vs. An unenlarged
      mind

      The term mahaggata is generally used to refer to a mind
      that has somehow grown, expanded, become larger, but what this
      actually means is far from self-evident. One place that we often
      meet the term is in the stock expression that describes the
      cultivation of the brahmavihārā, such as here in MN 7.

      
      so mettāsahagatena cetasā ekaṃ disaṃ pharitvā viharati,
      tathā dutiyaṃ, tathā tatiyaṃ, tathā catutthaṃ. iti uddhamadho
      tiriyaṃ sabbadhi sabbattatāya sabbāvantaṃ lokaṃ mettāsahagatena
      cetasā vipulena mahaggatena appamāṇena averena abyāpajjena pharitvā
      viharati; karuṇāsahagatena cetasā…pe…. muditāsahagatena cetasā…pe….
      upekkhāsahagatena cetasā ekaṃ disaṃ pharitvā viharati, tathā
      dutiyaṃ, tathā tatiyaṃ, tathā catutthaṃ. iti uddhamadho tiriyaṃ
      sabbadhi sabbattatāya sabbāvantaṃ lokaṃ upekkhāsahagatena cetasā
      vipulena mahaggatena appamāṇena averena abyāpajjena pharitvā
      viharati.

      He dwells having pervaded one direction with a mind endowed with
      loving-kindness; likewise the second; likewise the third; likewise
      the fourth. Thus he dwells having pervaded up-&-down,
      horizontally, spread out over the entire world with a mind that is
      endowed with loving-kindness, large, enlarged, unbounded,
      immeasurable, without anger, without ill-will. He dwells having
      pervaded one direction with a mind endowed with compassion …
      sympathetic joy … equanimity; likewise the second; likewise the
      third; likewise the fourth. Thus he dwells having pervaded
      up-&-down, horizontally, spread out over the entire world with
      a mind that is endowed with equanimity, large, enlarged, unbounded,
      immeasurable, without anger, without ill-will.

      

      MN 7

      Cultivating mettā means pervading the mind with the
      intention of good-will for all beings. The phenomenon of ‘person’
      (which arises for the puthujjana, and includes
      ‘this-person-who-I-am’) and the phenomenon of
      ‘individual’9 are simply
      phenomena which arise. They arise against a background which is the
      mind, and this will have certain underlying or latent tendencies
      (unless one is an arahat) which pull the experience in
      certain directions. For instance, as we have seen, a mind infected
      with paṭighānusaya (the underlying tendency to ill-will)
      will be affected by the arisen phenomena and will tend towards an
      aversive response. One is more likely to perceive the unpleasant
      and to be repelled. One who cultivates mettā works at
      changing the underlying tendencies. By pervading the background
      (i.e. the mind) with a sense of acceptance, benevolence, amity,
      whenever the phenomenon of other people (or the phenomenon of
      this person) arises, this will be manifested on a
      background of mettā. The tendency will be to respond to
      people on the basis of this quality of mettā.

      The Buddha encouraged his disciples to develop a mind endowed with
      loving-kindness (mettāsahagata citta), but it is important
      to understand that one cannot do this without first knowing what
      the mind is. It is only once one has discerned what citta
      is, once one has grasped the nimitta of citta, that it becomes
      possible to endow it with certain qualities such as
      loving-kindness, compassion, or simply to brighten or gladden it.
      How could it be possible for one to gladden the mind without
      knowing what the mind is? It is perhaps worth noting here that this
      also applies to ānāpānassati. Before one can develop
      mindfulness of in-&-out breathing, one first needs to have
      discerned the phenomenon of mind.

      
      ‘cittapaṭisaṃvedī assasissāmī’ti sikkhati, ‘cittapaṭisaṃvedī
      passasissāmī’ti sikkhati; ‘abhippamodayaṃ cittaṃ assasissāmī’ti
      sikkhati, ‘abhippamodayaṃ cittaṃ passasissāmī’ti sikkhati;
      ‘samādahaṃ cittaṃ assasissāmī’ti sikkhati, ‘samādahaṃ cittaṃ
      passasissāmī’ti sikkhati; ‘vimocayaṃ cittaṃ assasissāmī’ti
      sikkhati, ‘vimocayaṃ cittaṃ passasissāmī’ti sikkhati.

      One trains thus: “I will breathe in as one who experiences the
      mind”. One trains thus: “I will breathe out as one who experiences
      the mind”. One trains thus: “I will breathe in having gladdened the
      mind”. One trains thus: “I will breathe out having gladdened the
      mind”. One trains thus: “I will breathe in having composed the
      mind”. One trains thus: “I will breathe out having composed the
      mind”. One trains thus: “I will breathe in having liberated the
      mind”. One trains thus: “I will breathe out having liberated the
      mind”.

      

      MN 118

      When the quality of mettā is fully established one
      knows that any being that one might encounter—any being at all—can
      only be encountered within this field of mettā. One now
      knows that it is not possible to experience any being (whether, in
      the case of the puthujjana, my self or others, or whether,
      in the case of the arahat, this individual set of the five
      aggregates or five aggregates externally) without them being there
      within this context of good-will. The mettā is now
      all-pervasive, unbounded, infinite. It is in this way that the mind
      can be reckoned in terms of its size and can be described as vipula
      (large, extensive, abundant), mahaggata (enlarged,
      expanded, become great) or even appamāṇa (immeasurable,
      unbounded, unlimited, infinite). When one has discerned the mind,
      and knows that the mind is always the larger background within
      which more particular phenomena arise, then one knows that
      whatever particular thing I attend to, the mind is
      always bigger than that. In this sense, the infinity of
      the mind can be known. That is why the arahat, one who has
      fully understood the mind, can be described as one with an
      immeasurable mind.

      
      kathañcāvuso, anavassuto hoti? idhāvuso, bhikkhu cakkhunā
      rūpaṃ disvā piyarūpe rūpe nādhimuccati, appiyarūpe rūpe na
      byāpajjati, upaṭṭhitakāyassati ca viharati appamāṇacetaso , tañca
      cetovimuttiṃ paññāvimuttiṃ yathābhūtaṃ pajānāti yatthassa te
      uppannā pāpakā akusalā dhammā aparisesā nirujjhanti…pe…. jivhāya
      rasaṃ sāyitvā…pe…. manasā dhammaṃ viññāya piyarūpe dhamme
      nādhimuccati, appiyarūpe dhamme na byāpajjati, upaṭṭhitakāyassati
      ca viharati appamāṇacetaso, tañca cetovimuttiṃ paññāvimuttiṃ
      yathābhūtaṃ pajānāti yatthassa te uppannā pāpakā akusalā dhammā
      aparisesā nirujjhanti.

      And which, friend, is one who does not leak? Here, friend, a
      bhikkhu, having seen a sight with the eye, does not incline towards
      pleasing sights, he is not troubled by displeasing sights, and he
      dwells with mindfulness of body set up and with an immeasurable
      mind, and he knows as it really is that liberation of mind,
      liberation by wisdom, whereby those arisen evil unwholesome
      phenomena cease without remainder… having heard a sound with the
      ear… having smelled a smell with the nose… having tasted a taste
      with the nose… having touched a touch with the body… having known a
      mental image with the mind, a bhikkhu does not incline towards
      pleasing mental images, he is not troubled by displeasing mental
      images, and he dwells with mindfulness of body set up and with an
      immeasurable mind, and he knows as it really is that liberation of
      mind, liberation by wisdom, whereby those arisen evil unwholesome
      phenomena cease without remainder.

      

      SN 35:243

      In another sutta, we are told that liberation can be found by
      the immeasurable mind but that this is different from the
      liberation of an enlarged mind. The former is described as the
      liberation that comes with one who has developed the
      brahmavihārā as in MN 7 above. The latter is described as
      follows:

      
      katamā ca, gahapati, mahaggatā cetovimutti? idha, gahapati,
      bhikkhu yāvatā ekaṃ rukkhamūlaṃ mahaggatanti pharitvā adhimuccitvā
      viharati. ayaṃ vuccati, gahapati, mahaggatā cetovimutti. idha pana,
      gahapati, bhikkhu yāvatā dve vā tīṇi vā rukkhamūlāni mahaggatanti
      pharitvā adhimuccitvā viharati. ayampi vuccati, gahapati, mahaggatā
      cetovimutti. idha pana, gahapati, bhikkhu yāvatā ekaṃ gāmakkhettaṃ
      mahaggatanti pharitvā adhimuccitvā viharati. ayampi vuccati,
      gahapati, mahaggatā cetovimutti. idha pana, gahapati , bhikkhu
      yāvatā dve vā tīṇi vā gāmakkhettāni mahaggatanti pharitvā
      adhimuccitvā viharati. ayampi vuccati, gahapati, mahaggatā
      cetovimutti. idha pana, gahapati, bhikkhu yāvatā ekaṃ mahārajjaṃ
      mahaggatanti pharitvā adhimuccitvā viharati. ayampi vuccati,
      gahapati, mahaggatā cetovimutti. idha pana, gahapati, bhikkhu
      yāvatā dve vā tīṇi vā mahārajjāni mahaggatanti pharitvā
      adhimuccitvā viharati. ayampi vuccati, gahapati, mahaggatā
      cetovimutti. idha pana, gahapati, bhikkhu yāvatā samuddapariyantaṃ
      pathaviṃ mahaggatanti pharitvā adhimuccitvā viharati. ayampi
      vuccati, gahapati, mahaggatā cetovimutti. iminā kho etaṃ, gahapati,
      pariyāyena veditabbaṃ yathā ime dhammā nānatthā ceva nānābyañjanā
      ca.

      And which, householder, is the enlarged liberation of mind?
      Here, householder, a bhikkhu dwells having resolved upon and spread
      to the extent of the root of one tree thus: “enlarged”. This,
      householder, is called the enlarged liberation of mind. And here,
      householder, he dwells having resolved upon and spread to the
      extent of the root of two or three trees thus: “enlarged”. This
      also, householder, is called the enlarged liberation of mind. And
      here, householder, a bhikkhu dwells having resolved upon and spread
      to the extent of the plot of a village thus: “enlarged”. This also,
      householder, is called the enlarged liberation of mind. And here,
      householder, a bhikkhu dwells having resolved upon and spread to
      the extent of two or three plots of villages thus: “enlarged”. This
      also, householder, is called the enlarged liberation of mind. And
      here, householder, a bhikkhu dwells having resolved upon and spread
      to the extent of one great kingdom thus: “enlarged”. This also,
      householder, is called the enlarged liberation of mind. And here,
      householder, a bhikkhu dwells having resolved upon and spread to
      the extent of two or three great kingdoms thus: “enlarged”. This
      also, householder, is called the enlarged liberation of mind. And
      here, householder, a bhikkhu dwells having resolved upon and spread
      to the extent of the earth surrounded by the ocean thus:
      “enlarged”. This also, householder, is called the enlarged
      liberation of mind.

      

      MN 127

      When one discerns the presence of a thing, one is sensitive to
      the fact that this thing is significant. That means that although
      this thing is right there in the centre of attention, its presence
      implies other things which are also there, but which have arisen as
      part of a more indeterminate background. There is a background, a
      ground, a clearing, a space, which provides the wider context
      within which this particular thing is situated. Noticing this wider
      context, one sees that this now has become a thing which is being
      attended to. It is now a figure resting on a ground, a phenomenon
      which has arisen within some kind of larger space within which this
      phenomenon is taken to be significant. Whatever thing is attended
      to can only be discerned as being situated in some larger field.
      And this field is nothing other than the mind. The mind is that
      larger clearing within which any thing can be discovered.
      Therefore, it is possible to develop the understanding that the
      nature of the mind is to be this enlargening, and to do this is to
      recognise what the mind is, to cultivate the nimitta of
      mind, to free the mind from that which is not-mind—i.e. to liberate
      the mind (as a phenomenon). One cannot experience any thing without
      a mind, and it is this mind which provides the enlarged situation
      that allows for this thing to be related to other things—that
      provides the possibility for this thing to be significant.10

      When one notices a phenomenon, this comes with a certain sense of
      space. When one discerns the mind which is that which has made
      possible the arising of this phenomenon, one notices a larger
      space. One notices that the phenomenon which is being focused on
      lies within something bigger. Just as when one focuses on the space
      around a tree and then suddenly notices the space around two or
      three trees. One notices that what one was attending to (i.e. one
      tree) is now only a part of some larger phenomenon. The one tree is
      still there, but it is now a phenomenon contained within the larger
      phenomenon of two or three trees. When one notices the larger field
      within which the more particular phenomenon can be found, one has a
      sense of “this is bigger, this is enlarged, this is
      mahaggata”. So too, as one establishes the sign of mind
      and comes to recognise the nature of mind, one will experience this
      same sense of “this is bigger, this is enlarged, this is
      mahaggata”. But when one does not pick up on the
      mahaggata aspect of mind, and yet knows that mind must be
      there, for without mind this experience of this particular thing
      would not be conceivable, then the mind is still discerned, but as
      amahaggata (i.e. without the recognition of that quality
      of enlargedness).

      (iv) 

      A mind with something superior vs. A mind without anything
      superior

      

      Again and again the Buddha praised the composed mind. He
      described the jhānā as pleasant abidings
      (sukhavihārā, e.g. MN 6), and as a pleasure
      that should not be feared.
      
      idhudāyi, bhikkhu vivicceva kāmehi … pe … paṭhamaṃ jhānaṃ
      upasampajja viharati, vitakkavicārānaṃ vūpasamā… dutiyaṃ jhānaṃ
      upasampajja viharati, pītiyā ca virāgā… tatiyaṃ jhānaṃ upasampajja
      viharati, sukhassa ca pahānā… catutthaṃ jhānaṃ upasampajja
      viharati. idaṃ vuccati nekkhammasukhaṃ pavivekasukhaṃ upasamasukhaṃ
      sambodhasukhaṃ, āsevitabbaṃ, bhāvetabbaṃ, bahulīkātabbaṃ; ‘na
      bhāyitabbaṃ etassa sukhassā’ti vadāmi.

      Here, Udāyin, quite secluded from sensuality … he enters upon
      and dwells in the first jhāna, with the stilling of
      thinking-&-pondering… he enters upon and dwells in the second
      jhāna… with the fading of joy… he enters upon and dwells in the
      third jhāna… with the abandoning of happiness… he enters upon and
      dwells in the fourth jhāna. This is called the pleasure of
      renunciation, the pleasure of seclusion, the pleasure of calmness,
      the pleasure of awakening. It is to be pursued, it is to be
      developed, it is to be made much of. “One should not be afraid of
      this pleasure”, I say.

      

      MN 66

      A composed mind is clearly superior to an uncomposed mind.
      Nonetheless, we are very often reminded that composure of the mind
      is not the final goal of the Buddha’s teaching. Even if one is
      dwelling with a mind established in jhāna, unless one has
      attained arahattaphāla, then there is more to be done,
      further to go—there is something superior to this. But this is not
      always immediately obvious. When one is enjoying the gratification
      of sensual pleasures, the pleasure that comes with this masks the
      idea that this is actually a gross pleasure and that there is a
      pleasure that is more subtle, more refined, more pleasant than
      this. That which is superior to this can only be discerned by
      turning away from this—not an easy thing to do when one is
      delighting in it. This is why the Buddha so often urged,
      encouraged, inspired his disciples and spoke of the danger of
      complacency and of the need to settle for nothing less than
      Nibbāna. For example, in MN 59 the Buddha describes a pleasure, a
      happiness which is more excellent, more sublime than even the
      greatest pleasure one can obtain from the senses. This more sublime
      happiness is the happiness that comes with first
      jhāna.

      
      yaṃ kho, ānanda, ime pañca kāmaguṇe paṭicca uppajjati sukhaṃ
      somanassaṃ idaṃ vuccati kāmasukhaṃ.

      yo kho, ānanda, evaṃ vadeyya — ‘etaparamaṃ sattā sukhaṃ
      somanassaṃ paṭisaṃvedentī’ti, idamassa nānujānāmi. taṃ kissa hetu?
      atthānanda, etamhā sukhā aññaṃ sukhaṃ abhikkantatarañca
      paṇītatarañca. katamañcānanda, etamhā sukhā aññaṃ sukhaṃ
      abhikkantatarañca paṇītatarañca? idhānanda, bhikkhu vivicceva
      kāmehi vivicca akusalehi dhammehi savitakkaṃ savicāraṃ vivekajaṃ
      pītisukhaṃ paṭhamaṃ jhānaṃ upasampajja viharati . idaṃ kho, ānanda,
      etamhā sukhā aññaṃ sukhaṃ abhikkantatarañca paṇītatarañca.

      Whatever arises, Ānanda, dependent on these five cords of
      sensual pleasures, this is called the happiness of sensuality.

      Whoever, Ānanda, might say thus: “Beings experience a pleasure,
      a happiness beyond this”—I grant this. For what reason? There is,
      Ānanda, another happiness, a happiness which is more excellent and
      more sublime. And which, Ānanda, is this happiness which is another
      happiness, a happiness which is more excellent and more sublime?
      Here, Ānanda, a bhikkhu, quite secluded from sensual pleasures,
      secluded from unwholesome phenomena, enters upon and dwells in the
      first jhāna, with thinking, with pondering, and joy-&-pleasure
      born of seclusion. This, Ānanda, is this happiness which is another
      happiness, a happiness which is more excellent and more
      sublime.

      

      MN 59

      He then continues to describe each successive jhāna as
      being more sublime than the previous one. But even the happiness
      born of the immaterial establishments of mind are inferior to the
      complete ending of even the slightest possibility of any suffering.
      That is why he tells us to enquire into whether there is anything
      superior to whatever situation we find ourself in. If we do not
      acknowledge the possibility of anything superior to this, then we
      will not make the effort to find it. And without making this
      effort, there is no possibility for this to be realised. Therefore,
      for as long as there is something superior, we must understand that
      there is something superior. And it is by knowing that there is
      something superior, and by knowing that there is an escape from the
      inferior, that the mind is liberated from the inferior.

      
      so ‘atthi idaṃ, atthi hīnaṃ, atthi paṇītaṃ, atthi imassa
      saññāgatassa uttariṃ nissaraṇa’nti pajānāti. tassa evaṃ jānato evaṃ
      passato kāmāsavāpi cittaṃ vimuccati, bhavāsavāpi cittaṃ vimuccati,
      avijjāsavāpi cittaṃ vimuccati.

      He knows thus: “There is this, there is the inferior, there is
      the superior, there is an escape beyond this field of perception”.
      Knowing in this way, seeing in this way, the mind is released from
      the taint of sensuality, the mind is released the taint of being,
      and the mind is released from the taint of ignorance.

      

      MN 7

      (v) A composed mind vs. An uncomposed
      mind

      The word samāhita is the past participle of the verb
      samādahati, and so we can say that the noun
      samādhi (composure) is characterised by a samāhitacitta (a
      composed mind). And samādhi is quite explicitly defined by
      the Buddha in terms of jhāna.

      
      “katamo ca, bhikkhave, sammāsamādhi? idha, bhikkhave,
      bhikkhu vivicceva kāmehi vivicca akusalehi dhammehi savitakkaṃ
      savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ upasampajja
      viharati. vitakkavicārānaṃ vūpasamā ajjhattaṃ sampasādanaṃ cetaso
      ekodibhāvaṃ avitakkaṃ avicāraṃ samādhijaṃ pītisukhaṃ dutiyaṃ jhānaṃ
      upasampajja viharati. pītiyā ca virāgā upekkhako ca viharati sato
      ca sampajāno, sukhañca kāyena paṭisaṃvedeti, yaṃ taṃ ariyā
      ācikkhanti — ‘upekkhako satimā sukhavihārī’ti tatiyaṃ jhānaṃ
      upasampajja viharati. sukhassa ca pahānā dukkhassa ca pahānā
      pubbeva somanassadomanassānaṃ atthaṅgamā adukkhamasukhaṃ
      upekkhāsatipārisuddhiṃ catutthaṃ jhānaṃ upasampajja viharati — ayaṃ
      vuccati, bhikkhave, sammāsamādhī”ti.

      And which, bhikkhus, is right composure? Here, bhikkhus, a
      bhikkhu, quite secluded from sensual pleasures, quite secluded from
      unwholesome phenomena, enters upon and dwells in the first jhāna,
      with thinking, with pondering, with joy-&-happiness born of
      seclusion. With the stilling of thinking-&-pondering, with a
      mind that is clear and unified, he enters upon and dwells in the
      second jhāna, without thinking, without pondering, with
      joy-&-pleasure born of composure. Dispassionate towards the
      joy, he enters upon and dwells in the third jhāna; he dwells
      indifferent, mindful and aware, and experiences happiness with the
      body, so that the noble ones describe him thus: “He is one who
      dwells happily, indifferent and mindful”. With the abandoning
      of pleasure and the abandoning of pain, with the disappearance of
      any former happiness-&-grief, he enters upon and dwells in the
      fourth jhāna, with neither-pleasure-&-pain, purified by
      indifference-&-mindfulness.

      

      SN 45:8

      We have already seen that in MN 111 the Buddha described in
      considerable detail how Venerable Sāriputta attained
      samādhi. The important thing to note is that not only did
      he enter upon and dwell in each successive jhāna, but he
      also discerned the distinctive phenomena which constitute each
      jhāna. Not only does Venerable Sāriputta enter the first
      jhāna—he also knows that he has entered the first
      jhāna. The phenomena which constitute the first
      jhāna were known to him one-by-one. It was known by him
      that those phenomena arise, it was known that they are present, it
      was known that they go away. This should not be understood in
      psychological terms, such that we are supposed to think that he
      witnessed each phenomenon as it arose, remained aware of it as it
      stayed for some time and then witnessed its passing away. What is
      actually being said here is that Venerable Sāriputta discerns each
      phenomenon and simultaneously discerns arising, vanishing and
      change while standing in regard to each phenomenon. For example,
      not only is there a recognition of the phenomenon of mind, he also
      understands that this mind has arisen—arising is discerned. And
      because it has arisen, it must pass away—vanishing is discerned.
      And while it is present, there is the recognition of change on a
      more particular level while, on a more general level, it remains
      what it is—change while standing is discerned. In other words, the
      determined nature of these phenomena are recognised.

      
      “tīṇimāni, bhikkhave, saṅkhatassa saṅkhatalakkhaṇāni.
      katamāni tīṇi? uppādo paññāyati, vayo paññāyati, ṭhitassa
      aññathattaṃ paññāyati. imāni kho, bhikkhave, tīṇi saṅkhatassa
      saṅkhatalakkhaṇānī”ti.

      Bhikkhus, there are these three determined-characteristics of
      the determined. Which three? Arising is discerned, vanishing is
      discerned, change while standing is discerned. These, bhikkhus, are
      the three determined-characteristics of the determined.

      

      AN 3:47

      What this means is that samādhi necessarily involves a
      samāhita citta that discerns this quality of
      samādhi—it involves the knowledge that the mind is
      composed and the extent to which it is composed—at least up to and
      including ākiñcaññāyatana (the domain of nothingness). In
      nevasaññānāsaññāyatana (the domain of
      neither-perception-nor-non-perception), which involves at least a
      partial surmounting of the whole field of perception, the
      perception of the phenomena which constitute
      nevasaññānāsaññāyatana is not possible, and so these can
      only be discerned after emerging, once perception is again
      available to perceive them. The highest, most excellent, most
      sublime jhāna is saññāvedayitanirodha (the
      cessation of perception-&-feeling). Since the citta is
      determined by saññā and vedanā, with the
      cessation of these comes the cessation of citta. The
      cessation of the mind is the the pinnacle of composure.

      
      “puna caparaṃ, bhikkhave, asappuriso sabbaso
      ākiñcaññāyatanaṃ samatikkamma nevasaññānāsaññāyatanaṃ upasampajja
      viharati. so iti paṭisañcikkhati — ‘ahaṃ khomhi
      nevasaññānāsaññāyatanasamāpattiyā lābhī, ime panaññe bhikkhū
      nevasaññānāsaññāyatanasamāpattiyā na lābhino’ti. so tāya
      nevasaññānāsaññāyatanasamāpattiyā attānukkaṃseti , paraṃ vambheti.
      ayampi, bhikkhave, asappurisadhammo. sappuriso ca kho, bhikkhave ,
      iti paṭisañcikkhati — ‘nevasaññānāsaññāyatanasamāpattiyāpi kho
      atammayatā vuttā bhagavatā. yena yena hi maññanti tato taṃ hoti
      aññathā’ti. so atammayataññeva antaraṃ karitvā tāya
      nevasaññānāsaññāyatanasamāpattiyā nevattānukkaṃseti, na paraṃ
      vambheti. ayampi, bhikkhave, sappurisadhammo.

      “puna caparaṃ, bhikkhave, sappuriso sabbaso
      nevasaññānāsaññāyatanaṃ samatikkamma saññāvedayitanirodhaṃ
      upasampajja viharati. paññāya cassa disvā ekacce āsavā parikkhīṇā
      honti. ayaṃ kho, bhikkhave, bhikkhu na kiñci maññati, na kuhiñci
      maññati, na kenaci maññatī”ti

      Furthermore, bhikkhus, an unworthy man, having completely
      surmounted the domain of nothingness, enters upon and dwells in the
      domain of neither-perception-nor-non-perception. He reflects thus:
      “I am one who has gained the attainment of the domain of
      neither-perception-nor-non-perception; these other bhikkhus,
      however, are not ones who have gained the domain of
      neither-perception-nor-non-perception”. Because of this domain of
      neither-perception-nor-non-perception, he praises himself and has
      contempt for others. This also, bhikkhus, is an unworthy man. But,
      bhikkhus, a worthy man reflects thus: “It has been said by the
      Blessed One that the domain of
      neither-perception-nor-non-perception too is
      not-consisting-of-that-ness. In whatever way one conceives, it is a
      different way from that.” Having kept from this very
      not-consisting-of-that-ness, he neither praises himself, nor does
      he have contempt for others. This also, bhikkhus, is a worthy
      man.

      Furthermore, bhikkhus, a true man, having completely surmounted
      the domain of neither-perception-nor-non-perception, enters upon
      and dwells in the cessation of perception-&-feeling. And having
      seen with wisdom, some taints are exhausted. Bhikkhus, this bhikkhu
      does not conceive anything, he does not anywhere, he does not
      conceive for any reason.

      

      MN 113

      It is interesting to note here that all kinds of jhāna
      are described as being accessible to both the unworthy man (i.e.
      the puthujjana) and the worthy man (i.e. the
      ariyasāvaka)—except saññāvedayitanirodha which is
      only described in reference to the latter. This is because one
      cannot compose the mind to the extent that perception and feeling
      cease without developing anattāsaññā—i.e. without seeing
      the Dhamma and ceasing to be a puthujjana—since
      saññāvedayitanirodha involves the cessation of the
      determinations of mind and, with the cessation of perception and
      feeling, the mind can no longer remain.
      Saññāvedayitanirodha involves the cessation of citta—the
      end of mind. One has composed the mind to the extent that it has
      been completely surmounted. And since the self can only be found
      dependent on the mind, the end of mind means the end of self. By
      entering upon and dwelling in saññāvedayitanirodha one has
      found an escape from attavāda and found the way leading to
      the end of all suffering.

      (vi) A liberated mind vs. An unliberated
      mind

      In the suttas we hear of two kinds of liberation.

      
      “dveme bhikkhave, dhammā. katame dve? cetovimutti ca
      paññāvimutti ca. ime kho, bhikkhave, dve dhammā”ti.

      Bhikkhus, there are these two things. Which two? Liberation of
      mind and liberation by wisdom. These, bhikkhus, are the two
      things.

      

      AN 2:87

      The word cetovimutti (liberation of mind) is used in
      the suttas in different ways. For example, in SN 4:23 we are told
      of how on six occasions Venerable Godhika attained temporary
      liberation of mind but then fell away from this.

      
      atha kho āyasmā godhiko appamatto ātāpī pahitatto viharanto
      sāmayikaṃ cetovimuttiṃ phusi. atha kho āyasmā godhiko tamhā
      sāmayikāya cetovimuttiyā parihāyi.

      Then Venerable Godhika, dwelling vigilantly, ardently,
      resolutely, reached a temporary liberation of mind. Then Venerable
      Godhika fell away from this temporary liberation of mind.

      

      SN 4:23

      But although it is theoretically possible for a
      puthujjana to attain a temporary liberation of mind, this
      is by no means the ultimate liberation. The final goal is an
      unshakeable liberation of mind that cannot be disturbed, such that
      there is now no possibility of any more suffering. It is not so
      much that for the arahat there is no suffering
      present—rather, the very possibility of suffering is now completely
      inaccessible to him. And this can only come about when the mind is
      completely abandoned. He understands not only that the mind was
      never his in the first place, but that the notion of “mine” can no
      longer possibly arise, even in regard to this mind.

      MN 70 tells us that there are two types of arahat: the
      puggala ubhatobhāgavimutta (the individual
      liberated-both-ways) and the puggala paññāvimutta (the
      individual liberated by wisdom).

      
      katamo ca, bhikkhave, puggalo ubhatobhāgavimutto? idha,
      bhikkhave, ekacco puggalo ye te santā vimokkhā atikkamma rūpe
      āruppā te kāyena phassitvā viharati paññāya cassa disvā āsavā
      parikkhīṇā honti. ayaṃ vuccati, bhikkhave, puggalo
      ubhatobhāgavimutto. imassa kho ahaṃ, bhikkhave, bhikkhuno ‘na
      appamādena karaṇīya’nti vadāmi. taṃ kissa hetu? kataṃ tassa
      appamādena. abhabbo so pamajjituṃ.

      katamo ca, bhikkhave, puggalo paññāvimutto? idha, bhikkhave,
      ekacco puggalo ye te santā vimokkhā atikkamma rūpe āruppā te na
      kāyena phusitvā viharati, paññāya cassa disvā āsavā parikkhīṇā
      honti. ayaṃ vuccati, bhikkhave, puggalo paññāvimutto. imassapi kho
      ahaṃ, bhikkhave, bhikkhuno ‘na appamādena karaṇīya’nti vadāmi. taṃ
      kissa hetu? kataṃ tassa appamādena. abhabbo so pamajjituṃ.

      And which, bhikkhus, is the individual liberated-both-ways?
      Here, bhikkhus, a certain individual dwells having reached with the
      body those peaceful liberations which have surmounted matter and
      are immaterial, and having seen with wisdom the taints are
      exhausted. This, bhikkhus, is called the individual
      liberated-both-ways. Bhikkhus, of this bhikkhu I say: “There is
      nothing to be done with vigilance”. For what reason? For him it has
      been done with vigilance. It is impossible for him to be
      negligent.

      And which, bhikkhus, is the individual liberated by wisdom.
      Here, bhikkhu, a certain individual dwells not having reached with
      the body those peaceful liberations which have surmounted matter
      and are immaterial, but having seen with wisdom the taints are
      exhausted. This, bhikkhus, is called the individual liberated by
      wisdom. Bhikkhus, of this bhikkhu I say: “There is nothing to be
      done with vigilance”. For what reason? For him it has been done
      with vigilance. It is impossible for him to be negligent.

      

      MN 70

      This suggests that it is possible to attain the fruit of
      arahatta without establishing the mind in the immaterial
      attainments, which we find in the suttas as being described in
      various ways. For example, in MN 43 we are told about the
      liberation of mind that comes with the fourth jhāna.

      
      kati panāvuso, paccayā adukkhamasukhāya cetovimuttiyā
      samāpattiyā”ti?

      “cattāro kho, āvuso, paccayā adukkhamasukhāya cetovimuttiyā
      samāpattiyā. idhāvuso, bhikkhu sukhassa ca pahānā dukkhassa ca
      pahānā pubbeva somanassadomanassānaṃ atthaṅgamā adukkhamasukhaṃ
      upekkhāsatipārisuddhiṃ catutthaṃ jhānaṃ upasampajja
      viharati.

      Friend, how many conditions are there for the attainment of
      neither-painful-nor-pleasant liberation of mind?

      Friend, there are four conditions for the attainment of
      neither-painful-nor-pleasant liberation of mind. Here, friend, a
      bhikkhu, having abandoned pleasure and having abandoned pain,
      having set down any previous happiness-&-grief, enters upon and
      dwells in the fourth jhāna, with neither-pleasure-nor-pain,
      purified by indifference-&-mindfulness.

      

      MN 43

      Another description of the immaterial attainments, the
      liberations of mind, are found at MN 77.

      
      puna caparaṃ, udāyi, akkhātā mayā sāvakānaṃ paṭipadā,
      yathāpaṭipannā me sāvakā aṭṭha vimokkhe bhāventi. rūpī rūpāni
      passati, ayaṃ paṭhamo vimokkho; ajjhattaṃ arūpasaññī bahiddhā
      rūpāni passati, ayaṃ dutiyo vimokkho; subhanteva adhimutto hoti,
      ayaṃ tatiyo vimokkho; sabbaso rūpasaññānaṃ samatikkamā
      paṭighasaññānaṃ atthaṅgamā nānattasaññānaṃ amanasikārā ‘ananto
      ākāso’ti ākāsānañcāyatanaṃ upasampajja viharati, ayaṃ catuttho
      vimokkho; sabbaso ākāsānañcāyatanaṃ samatikkamma ‘anantaṃ
      viññāṇa’nti viññāṇañcāyatanaṃ upasampajja viharati, ayaṃ pañcamo
      vimokkho; sabbaso viññāṇañcāyatanaṃ samatikkamma ‘natthi kiñcī’ti
      ākiñcaññāyatanaṃ upasampajja viharati, ayaṃ chaṭṭho vimokkho;
      sabbaso ākiñcaññāyatanaṃ samatikkamma nevasaññānāsaññāyatanaṃ
      upasampajja viharati, ayaṃ sattamo vimokkho; sabbaso
      nevasaññānāsaññāyatanaṃ samatikkamma saññāvedayitanirodhaṃ
      upasampajja viharati, ayaṃ aṭṭhamo vimokkho. tatra ca pana me
      sāvakā bahū abhiññāvosānapāramippattā viharanti.

      Furthermore, Udāyin, the path of the disciples has been declared
      by me, insofar as my students develop the eight liberations. Being
      material, one sees matter: this is the first liberation. Being one
      who does not perceive matter internally, one perceives matter
      externally: this is the second liberation. One inclines towards
      only the beautiful: this is the third liberation. Having completely
      surmounted the perception of matter, with the disappearance of the
      perception of resistance, not attending to the perception of
      diversity, one enters upon and dwells in the domain of infinite
      space—“Infinite space”: this is the fourth liberation. Having
      completely surmounted the domain of infinite space, one enters upon
      and dwells in the domain of infinite consciousness—“Infinite
      consciousness”: this is the fifth liberation. Having completely
      surmounted the domain of infinite consciousness, one enters upon
      and dwells in the domain of nothingness—“There isn’t something”:
      this is the sixth liberation. Having completely surmounted the
      domain of nothingness, one enters upon and dwells in the domain of
      neither-perception-nor-non-perception: this is the seventh
      liberation. Having completely surmounted the domain of
      neither-perception-nor-non-perception, one enters upon and dwells
      in the cessation of perception-&-feeling: this is the eighth
      liberation. And there many of my disciples dwell, having reached
      perfection and completeness of direct knowledge.

      

      MN 77

      Whichever way one understands them, the immaterial attainments
      are called immaterial because they involve the capacity to surmount
      matter, to understand the nature of matter and to bracket it off so
      as to attend to another aspect of experience—such as space,
      consciousness, nothingness, perception and feeling. And this can
      only be done if the background of mind has been discerned. This is
      why these attainments are called liberations of mind—they involve
      liberating the mind from everything else so that it clearly stands
      out as a phenomenon. The puggala ubhatobhāgavimutta has
      mastered these attainments and has fully understood the nature of
      experience as a whole. The puggala paññāvimutta, however,
      has fully developed the perception of impermance, suffering and
      not-self, and attained complete wisdom without mastering these
      immaterial jhānas. But although the puggala
      paññāvimutta might not have dwelled much in
      jhāna, such that we might say that he is liberated
      by wisdom rather than liberated by
      mind—nevertheless, he has still found liberation of
      mind.

      In a very similar conversation to the one between Venerable
      Mahākoṭṭhika and Venerable Sāriputta in MN 43, in SN 41:7 Citta the
      householder tells Venerable Godatta about various different
      liberations of mind.

      
      “yā cāyaṃ, gahapati, appamāṇā cetovimutti, yā ca ākiñcaññā
      cetovimutti, yā ca suññatā cetovimutti, yā ca animittā cetovimutti,
      ime dhammā nānatthā nānābyañjanā udāhu ekatthā byañjanameva
      nāna”nti? “atthi, bhante, pariyāyo yaṃ pariyāyaṃ āgamma ime dhammā
      nānatthā ceva nānābyañjanā ca. atthi pana, bhante, pariyāyo yaṃ
      pariyāyaṃ āgamma ime dhammā ekatthā byañjanameva nāna”nti.

      “katamo ca, bhante, pariyāyo yaṃ pariyāyaṃ āgamma ime dhammā
      nānatthā ceva nānābyañjanā ca? idha, bhante, bhikkhu
      mettāsahagatena cetasā ekaṃ disaṃ pharitvā viharati, tathā dutiyaṃ,
      tathā tatiyaṃ, tathā catutthaṃ iti uddhamadho tiriyaṃ sabbadhi
      sabbattatāya sabbāvantaṃ lokaṃ mettāsahagatena cetasā vipulena
      mahaggatena appamāṇena averena abyāpajjhena pharitvā viharati.
      karuṇāsahagatena cetasā…pe…. muditāsahagatena cetasā…pe….
      upekkhāsahagatena cetasā ekaṃ disaṃ pharitvā viharati, tathā
      dutiyaṃ, tathā tatiyaṃ, tathā catutthaṃ. iti uddhamadho tiriyaṃ
      sabbadhi sabbattatāya sabbāvantaṃ lokaṃ upekkhāsahagatena cetasā
      vipulena mahaggatena appamāṇena averena abyāpajjena pharitvā
      viharati. ayaṃ vuccati, bhante, appamāṇā cetovimutti.

      “katamā ca, bhante, ākiñcaññā cetovimutti? idha, bhante,
      bhikkhu sabbaso viññāṇañcāyatanaṃ samatikkamma, ‘natthi kiñcī’ti
      ākiñcaññāyatanaṃ upasampajja viharati. ayaṃ vuccati, bhante,
      ākiñcaññā cetovimutti.

      “katamā ca, bhante, suññatā cetovimutti? idha, bhante,
      bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato vā iti
      paṭisañcikkhati — ‘suññamidaṃ attena vā attaniyena vā’ti. ayaṃ
      vuccati, bhante, suññatā cetovimutti.

      “katamā ca, bhante, animittā cetovimutti? idha, bhante,
      bhikkhu sabbanimittānaṃ amanasikārā animittaṃ cetosamādhiṃ
      upasampajja viharati. ayaṃ vuccati, bhante, animittā cetovimutti.
      ayaṃ kho, bhante, pariyāyo yaṃ pariyāyaṃ āgamma ime dhammā nānatthā
      ceva nānābyañjanā ca.

      “katamo ca, bhante, pariyāyo yaṃ pariyāyaṃ āgamma ime dhammā
      ekatthā byañjanameva nānaṃ? rāgo, bhante, pamāṇakaraṇo, doso
      pamāṇakaraṇo, moho pamāṇakaraṇo. te khīṇāsavassa bhikkhuno pahīnā
      ucchinnamūlā tālāvatthukatā anabhāvaṅkatā āyatiṃ anuppādadhammā.
      yāvatā kho, bhante, appamāṇā cetovimuttiyo, akuppā tāsaṃ
      cetovimutti aggamakkhāyati. sā kho pana akuppā cetovimutti suññā
      rāgena, suññā dosena, suññā mohena. rāgo kho, bhante, kiñcanaṃ,
      doso kiñcanaṃ, moho kiñcanaṃ. te khīṇāsavassa bhikkhuno pahīnā
      ucchinnamūlā tālāvatthukatā anabhāvaṅkatā āyatiṃ anuppādadhammā.
      yāvatā kho , bhante, ākiñcaññā cetovimuttiyo, akuppā tāsaṃ
      cetovimutti aggamakkhāyati. sā kho pana akuppā cetovimutti suññā
      rāgena, suññā dosena, suññā mohena. rāgo kho, bhante,
      nimittakaraṇo, doso nimittakaraṇo, moho nimittakaraṇo. te
      khīṇāsavassa bhikkhuno pahīnā ucchinnamūlā tālāvatthukatā
      anabhāvaṅkatā āyatiṃ anuppādadhammā. yāvatā kho, bhante, animittā
      cetovimuttiyo, akuppā tāsaṃ cetovimutti aggamakkhāyati. sā kho pana
      akuppā cetovimutti suññā rāgena, suññā dosena, suññā mohena. ayaṃ
      kho, bhante, pariyāyo yaṃ pariyāyaṃ āgamma ime dhammā ekatthā
      byañjanameva nāna”nti.

      “Householder, this measureless liberation of mind, the
      liberation of mind by nothingness, the liberation of mind by
      emptiness, and the signless liberation of mind—are these things
      different in meaning and different in name, or are they the same in
      meaning and only different in name?” “There is, Bhante, a method by
      which, having come to that method, these things are different in
      meaning and different in name. But there is also, Bhante, a method
      by which, having come to that method, these things are the same in
      meaning and only different in name”.

      And which, Bhante, is the method by which, having come to that
      method, these things are different in meaning and different in
      name? Here, Bhante, a bhikkhu dwells having pervaded one direction
      with a mind endowed with loving-kindness; likewise the second;
      likewise the third; likewise the fourth. Thus he dwells having
      pervaded up-&-down, horizontally, spread out over the entire
      world with a mind that is endowed with loving-kindness, large,
      enlarged, unbounded, measureless, without anger, without ill-will.
      He dwells having pervaded one direction with a mind endowed with
      compassion … sympathetic joy … equanimity; likewise the second;
      likewise the third; likewise the fourth. Thus he dwells having
      pervaded up-&-down, horizontally, spread out over the entire
      world with a mind that is endowed with equanimity, large, enlarged,
      unbounded, measureless, without anger, without ill-will. This,
      Bhante, is called the measureless liberation of mind.

      And which, Bhante, is the liberation of mind by nothingness?
      Here, Bhante, a bhikkhu, having completely surmounted the domain of
      infinite consciousness, enters upon and dwells in the domain of
      nothingness: “There isn’t something”. This, Bhante, is called the
      liberation of mind by nothingness.

      And which, Bhante, is the liberation of mind by emptiness? Here,
      Bhante, a bhikkhu who has gone to a forest or gone to the root of a
      tree or gone to an empty dwelling reflects thus: “This is empty of
      self or of what belongs to self”. This, Bhante, is called the
      liberation of mind by emptiness.

      And which, Bhante, is the signless liberation of mind. Here,
      Bhante, a bhikkhu, not attending to all signs enters upon and
      dwells in the signless composure of mind. This, Bhante, is called
      the signless liberation of mind. This, Bhante, is the method by
      which, having come to that method, these things are different in
      meaning and different in name.

      And which, Bhante, is the method by which, having come to that
      method, these things are the same in meaning and only different in
      name. Passion, Bhante, is the making of a measure, ill-will is the
      making of a measure, delusion is the making of a measure. For a
      bhikkhu whose taints have been destroyed, these are abandoned, cut
      off at the root, rendered groundless, obliterated, having no
      possibility of arising in the future. Insofar as there are
      measureless liberations of mind, Bhante, the unshakeable liberation
      of mind is declared chief among them. But this unshakeable
      liberation of mind is empty of passion, empty of ill-will, empty of
      delusion. Passion is something, ill-will is something, delusion is
      something. For a bhikkhu whose taints have been destroyed, these
      are abandoned, cut off at the root, rendered groundless,
      obliterated, having no possibility of arising in the future.
      Insofar as there are liberations of mind by nothingness, the
      unshakeable liberation of mind is declared chief among them.
      Passion is the making of a sign, ill-will is the making of a sign,
      delusion is the making of a sign. For a bhikkhu whose taints have
      been destroyed, these are abandoned, cut off at the root, rendered
      groundless, obliterated, having no possibility of arising in the
      future. Insofar as there are signless liberations of mind, the
      unshakeable liberation of mind is declared chief among them.

      

      SN 41:7

      Liberation of mind simply involves liberating the mind from the
      phenomena that arise in dependence on the mind. In order to do
      this, the distinctive characteristics of the mind must be discerned
      such that mind is clearly distinguished from everything else. One
      must learn to recognise the background as such, to be able to see
      how it arises in a distinctive way and how it is clearly different
      from whatever figure which has presented itself upon it. Since
      there are different ways in which we can describe this background,
      there are different kinds of cetovimutti. One can focus on
      the fact that the mind cannot be measured (since it is always
      mahaggata and always implies more that whatever is being
      attended to). Or one can focus on the fact that, in a sense, the
      mind is not a thing (since it is that because of which things can
      be encountered). Or one can focus on the fact that the mind lacks,
      or is empty of the various phenomena which arise dependent on
      mind.11 Or one can focus on
      the fact that any sign, any designation that one might choose—that
      does not apply to mind, since the mind is that because of which
      signs and designations can be discerned. But, as Citta the
      householder says, although one may liberate the mind in different
      ways and to different extents, insofar as there are various kinds
      of measureless liberations of mind, various kinds of liberations of
      mind by nothingness, various kinds of signless liberations of mind,
      it is the unshakeable liberation of mind which is declared chief
      among them. It is this which is the final goal of the Buddha’s
      teaching.

      
      “iti kho, brāhmaṇa, nayidaṃ brahmacariyaṃ
      lābhasakkārasilokānisaṃsaṃ, na sīlasampadānisaṃsaṃ, na
      samādhisampadānisaṃsaṃ, na ñāṇadassanānisaṃsaṃ. yā ca kho ayaṃ ,
      brāhmaṇa, akuppā cetovimutti — etadatthamidaṃ, brāhmaṇa,
      brahmacariyaṃ, etaṃ sāraṃ etaṃ pariyosāna”nti.

      Thus, brahmin, this holy life is not for the good result of
      gain-honour-&-fame, it is not for the good result of the
      attainment of virtue, it is not for the good result of the
      attainment of composure, it is not for the good result of
      knowing-&-seeing. But, brahmin, it is for this unshakeable
      liberation of mind—that is the goal of this holy life, that is its
      essence, that is its conclusion.

      

      MN 30

      4. cittasmiṃ nibbindeyya — one should turn away
      from the mind

      Whether one knows that there is a mind with passion or without
      passion, a mind with ill-will or without ill-will, a mind with
      delusion or without delusion, a stuck together mind or a scattered
      mind, an enlarged mind or an unenlarged mind, a mind with or
      without something superior, a composed mind or an uncomposed mind,
      a liberated mind or an unliberated mind—whether one discerns that
      there is this or that kind of mind present, one knows this: “There
      is mind”. Regardless of the more particular attributes that the
      mind possesses, one recognises the more general fact that there is
      a mind present. One discerns mind as such.

      
      ‘atthi citta’nti vā panassa sati paccupaṭṭhitā hoti.
      yāvadeva ñāṇamattāya paṭissatimattāya anissito ca viharati, na ca
      kiñci loke upādiyati.

      Or else mindfulness that “There is mind” is present. He dwells
      with enough knowledge and reflexion, independent, and not assuming
      anything in the world.

      

      MN 10, DN 22

      It is by knowing the mind as such, understanding that “This is
      mind”, that the mind is unified. The mind is fully established as a
      recognizable phenomenon—as that unique phenomenon which manifests
      in the way that it manifests, and which makes it possible for all
      phenomena to manifest. And for one who has fully
      established the phenomenon of mind, the determined nature of mind
      is discerned, which implies that the arising of mind is discerned,
      the passing away of mind is discerned, and the presence of this
      mind which changes while it persists is discerned. But it is not
      easy to see that this mind is determined. The Buddha tells us that
      it is far easier for a puthujjana to develop dispassion
      for the body than it is for him to develop dispassion for the
      mind.

      
      “assutavā, bhikkhave, puthujjano imasmiṃ
      cātummahābhūtikasmiṃ kāyasmiṃ nibbindeyyapi virajjeyyapi
      vimucceyyapi. taṃ kissa hetu? dissati hi, bhikkhave, imassa
      cātummahābhūtikassa kāyassa ācayopi apacayopi ādānampi
      nikkhepanampi. tasmā tatrāssutavā puthujjano nibbindeyyapi
      virajjeyyapi vimucceyyapi”.

      “yañca kho etaṃ, bhikkhave, vuccati cittaṃ itipi, mano
      itipi, viññāṇaṃ itipi, tatrāssutavā puthujjano nālaṃ nibbindituṃ
      nālaṃ virajjituṃ nālaṃ vimuccituṃ. taṃ kissa hetu?
      dīgharattañhetaṃ, bhikkhave, assutavato puthujjanassa ajjhositaṃ
      mamāyitaṃ parāmaṭṭhaṃ — ‘etaṃ mama, esohamasmi, eso me attā’ti.
      tasmā tatrāssutavā puthujjano nālaṃ nibbindituṃ nālaṃ virajjituṃ
      nālaṃ vimuccituṃ.

      “varaṃ , bhikkhave, assutavā puthujjano imaṃ
      cātumahābhūtikaṃ kāyaṃ attato upagaccheyya, na tveva cittaṃ. taṃ
      kissa hetu? dissatāyaṃ, bhikkhave, cātumahābhūtiko kāyo ekampi
      vassaṃ tiṭṭhamāno dvepi vassāni tiṭṭhamāno tīṇipi vassāni
      tiṭṭhamāno cattāripi vassāni tiṭṭhamāno pañcapi vassāni tiṭṭhamāno
      dasapi vassāni tiṭṭhamāno vīsatipi vassāni tiṭṭhamāno tiṃsampi
      vassāni tiṭṭhamāno cattārīsampi vassāni tiṭṭhamāno paññāsampi
      vassāni tiṭṭhamāno vassasatampi tiṭṭhamāno, bhiyyopi
      tiṭṭhamāno.

      “yañca kho etaṃ, bhikkhave, vuccati cittaṃ itipi, mano
      itipi, viññāṇaṃ itipi, taṃ rattiyā ca divasassa ca aññadeva
      uppajjati aññaṃ nirujjhati. seyyathāpi, bhikkhave, makkaṭo araññe
      pavane caramāno sākhaṃ gaṇhati, taṃ muñcitvā aññaṃ gaṇhati, taṃ
      muñcitvā aññaṃ gaṇhati; evameva kho, bhikkhave, yamidaṃ vuccati
      cittaṃ itipi, mano itipi, viññāṇaṃ itipi, taṃ rattiyā ca divasassa
      ca aññadeva uppajjati aññaṃ nirujjhati.

      Bhikkhus, an uninstructed ordinary man might turn away from,
      become dispassionate towards and be liberated from this body made
      of the four great elements. For what reason? Because, bhikkhus, the
      heaping up and the unmaking, the taking up and the putting down of
      this body made of the four great elements is seen. Therefore, the
      uninstructed ordinary man might turn away, become dispassionate and
      be liberated.

      But, bhikkhus, as to that which is called ‘mind’, ‘mental
      faculty’ or ‘consciousness’, an uninstructed ordinary man is
      incapable of turning away, becoming dispassionate or being
      liberated. For what reason? For a long time, bhikkhus, this has
      been held to by the uninstructed ordinary man, been appropriated,
      been taken up thus: ‘This is mine, this I am, this is my self’.

      It would be better, bhikkhus, for an uninstructed ordinary man
      to take this body made of the four great elements as self, rather
      than this mind. For what reason? Because, bhikkhus, this body
      made of the four great elements is seen persisting for one year,
      persisting for two years, persisting for thee years, persisting for
      four years, persisting for five years, persisting for ten years,
      persisting for twenty years, persisting for thirty years,
      persisting for forty years, persisting for fifty years, persisting
      for a hundred years, and persisting for even longer.

      But, bhikkhus, as to that which is called ‘mind’, ‘mental
      faculty’ or ‘consciousness’, by day and by night one thing arises
      and another thing ceases. Just as a monkey, while roaming about in
      the forest, in the woods; takes hold of a branch, having let go of
      that he takes hold of another one; having let go of that he takes
      hold of another one; in just this way, bhikkhus, as to that which
      is called this ‘mind’, ‘mental faculty’, ‘consciousness’, by day
      and by night one thing arises and another thing ceases.

      

      SN 12:61

      Now this sutta is extremely revealing. The traditional
      understanding of aniccā involves the idea that things are
      constantly changing, transient, in a state of flux. But if this
      were true, then surely it would be easier to see the impermanent
      nature of mind than of body since the mind is changing so much more
      rapidly than the body. Why, then, does the Buddha say that it is
      easier to discern the impermanence of the body, such that one can
      develop dispassion towards it, than to discern the impermanence of
      the mind? First, let us be clear that the idea of constant change
      is a contradiction.12 If
      everything were constantly changing, then there would be no
      things. The structure of change only makes sense once we
      distinguish between the change that takes place on a more
      particular level against a background, a more general level which
      remains invariant. It is this invariant structure which constitutes
      a thing. While I notice that the tree outside my window changes
      throughout the year, it remains the same tree. Impermanence means
      that although these invariant structures remain constant with
      respect to the change discerned at a more particular level, even
      these will not last for ever but are themselves subject to change,
      since there is an even more general, even more invariant
      level with respect to which they must change.

      More importantly, it should be understood that the notion that
      everything is constantly changing—that experience is a continuous
      flow of things coming and going, arising and passing—is a
      psychological notion, born of science, which allows the assumption
      of an eternal self to remain. If this experience as a whole could
      be seen to be in a state of flux, then this would imply that there
      is somewhere that this can be seen from, some place where I can
      stand and see the ever-changing flow of experience. It is based on
      the assumption that there is somewhere outside of this experience,
      which is not changing, not subject to rising and falling so that
      rising and falling can be witnessed. It is based on the assumption
      of an eternal entity that stands outside of time, completely
      separate from this experience. In other words, it is based on the
      assumption of a self. For as long as one allows the view that all
      things are transient, fleeting, ever-changing, one is reinforcing
      sakkāyadiṭṭhi.

      So what is meant by SN 12:61? What the Buddha is saying here is
      that although it is possible for a puthujjana to discern
      the impermanence of the body, it is impossible for him to discern
      the impermanence of the mind. First of all, notice the fact that
      the puthujjana calls it “mind”, “mental faculty” or
      “consciousness” because he is unable to distinguish between these
      phenomena, having not directly seen them. These phenomena are
      distinguished by the ariyasāvaka and fully understood by
      the arahat who no longer has any trace of avijjā
      remaining. Nevertheless, the puthujjana, we are told, can
      develop the perception of impermanence in regards to the body
      because the phenomenon of body is more accessible to him. He sees
      that this body changes, but because it remains standing for so many
      years, for the whole of his life, there is some phenomenon which
      persists over time. But even this phenomenon of body is not obvious
      and requires a degree of phenomenological acuity. Whenever I
      perceive the body, whenever I see its arms and legs below, or hear
      its noises, smell its odours, or feel the various tactile
      sensations—these are not the body. Rather, they are perceptions (of
      sight, sound, smell, taste and touch) that arise dependent on the
      fact that there is a body there which makes sight, sound, smell,
      taste and touch possible. That body which I assume is sitting here
      right now, which I imagine to look such and such a way—even though
      that image may be somewhat indeterminate—is another perception, an
      idea, which has arisen because there is a body with its mental
      faculty, its consciousness and the particular material substrate
      that constitutes the basis for this idea. The body is that which is
      always ontologically prior to any designation of the body, since it
      is that which makes designation possible. The body comes
      before any perception that I have of that body. This
      before is not meant to imply some kind of temporal
      sequence where the body arises and then, some time later, the
      perception of the body arises. This before is a purely
      structural a priori. The body is more primordial than any
      perception I can have of it because it is that because of which
      perception is made possible. Therefore, this body is inaccessible
      to perception.

      
      cakkhuñcāvuso, paṭicca rūpe ca uppajjati cakkhuviññāṇaṃ… pe…
      sotañcāvuso, paṭicca sadde ca uppajjati sotaviññāṇaṃ… pe….
      ghānañcāvuso, paṭicca gandhe ca uppajjati ghānaviññāṇaṃ… pe….
      jivhañcāvuso, paṭicca rase ca uppajjati jivhāviññāṇaṃ… pe….
      kāyañcāvuso, paṭicca phoṭṭhabbe ca uppajjati kāyaviññāṇaṃ… pe….
      manañcāvuso, paṭicca dhamme ca uppajjati manoviññāṇaṃ, tiṇṇaṃ
      saṅgati phasso, phassapaccayā vedanā, yaṃ vedeti taṃ
      sañjānāti.

      Friends, dependent on the eye and sights, eye-consciousness
      arises… dependent on the ear and sounds ear-consciousness arises…
      dependent on the nose and smells, nose-consciousness arises…
      dependent on the tongue and tastes, tongue-consciousness arises…
      dependent on the body and touches, body-consciousness arises…
      dependent on the mind and mental images, mind-consciousness arises.
      The meeting of the three is contact. With contact as condition,
      feelings. What one feels, that one perceives.

      

      MN 18

      Whatever one attends to, one discovers that this manifests as a
      relatively determinate entity against a background of
      indeterminate possibilities. I say relatively determinate because
      nothing is ever fully determinate. For every thing which
      is encountered there is always some aspect of it that is there in
      the background, something more to learn about it, another side to
      examine, more details to bring into focus. This is what Husserl
      meant when he described phenomena as “transcendent”:
      always promising us more, calling us to follow their solicitations.
      The body is the capacity to respond to these solicitations, that
      which follows the solicitations, seeking to find a maximal grip on
      things.13 The mind, however,
      is rather more difficult to see since whatever is in the foreground
      now was previously part of the indeterminate background and will
      immediately return there as something else becomes central. The
      background at one moment is different from the background at the
      next moment. This background—which is the mind—is so fleeting that
      it is difficult to see that which is invariant amidst all this
      change. The mind takes hold of and lets go of things as quickly as
      the monkey who takes hold of and lets go of branches as he swings
      through the trees. This is why the puthujjana tends not to
      see the wood for the trees and finds it difficult to discern the
      phenomenon of mind.

      Nonetheless, as MN 113 tells us, it is possible for an
      unworthy man, a puthujjana, to develop the phenomenon of
      mind. The problem is that once the mind is discerned, once he sees
      that background out of which all phenomena are made possible, he
      assumes this to be not of this world, permanent, eternal. So often
      the mind is spoken of by religious seekers as some kind of ultimate
      refuge, the True Self, Buddha Nature, God, and such like. What a
      puthujjana does not see—even a puthujjana who has
      established the mind in jhāna— is that even this general
      phenomenon of mind is impermanent. This is why the Buddha says that
      it would be better to take the body as self rather than the mind,
      since the impermanence of the body is much more self-evident than
      the impermanence of the mind. In order to see the impermanence of
      the mind, and not to fall into the view of an eternal
      citta, it will help to see that the mind has arisen
      entirely dependent upon something which is clearly seen as
      impermanent. This is why SN 12:61 continues with an exposition on
      paṭiccasamuppāda.

      
      tatra, bhikkhave, sutavā ariyasāvako paṭiccasamuppādaṃyeva
      sādhukaṃ yoniso manasi karoti — ‘iti imasmiṃ sati idaṃ hoti,
      imassuppādā idaṃ uppajjati; imasmiṃ asati idaṃ na hoti, imassa
      nirodhā idaṃ nirujjhati.

      Here, bhikkhus, an instructed noble disciple attends from the
      source only to this dependent origination: “When this is, this is;
      when this arises, this arises. When this is not, this is not; when
      this ceases, this ceases.

      

      SN 12:61

      The puthujjana does not see the contingency of mind.
      The ariyasāvaka, however, is able to see that that which
      determines mind, that without which mind would not be there, is
      impermanent. Therefore, it becomes clear that mind too must be
      impermanent. And what is it that this mind is determined by? What
      is it that arises with this mind, which allows us to recognise this
      mind as such, and which is utterly inconceivable without this mind?
      One way of answering this question is to say that the mind is
      determined by this body. Therefore, one sets up mindfulness of the
      body, recognising that “atthi kāyo”ti (“There is body”),
      maintaining an understanding that this body is there in the
      background making it possible for all these feelings, perceptions
      and intentions to be there. It is in doing this that one
      understands that for as long as I am alive, this body is always
      already there and its arising is something about which I have
      absolutely no control. Its arising is discerned, and any notion of
      mastery over this arising is inconceivable. One also understands
      that although this body is that because of which I can perceive and
      think about phenomena (and this includes the phenomenon of this
      very body), it is comprised of nothing but matter. Just as all of
      these material things around me are impermanent, just as they must
      at some point cease to exist, so too this body is impermanent. It
      arose of its own accord and in just the same way it is liable to
      being struck down at any moment. Any idea that I am in control,
      that I can choose when it will pass away, is unthinkable. I am not
      in control here. In the words of Peter Gabriel, back in the days
      when he was the lead singer of Genesis: “I’m hovering like
      a fly waiting for a windshield on the freeway”.

      While remaining mindful of the body, keeping that peripheral
      sensitivity to the ground which makes possible this very
      experience, one starts to become mindful of the mind, discerning
      that this phenomenon of mind is there. Now it is with the help of
      this perception of impermanence in regard to the body that
      one becomes able to see that the mind too is impermanent, since the
      notion of the mind remaining once the body has disappeared is
      inconceivable. The mind can only be there for as long as this body
      is here, and since that body is impermanent, prey to being snatched
      away at any time, so too this mind has no stability and cannot be
      relied upon. By developing dispassion for this body, and
      understanding that this body can only be there for as long as the
      mind is there, just as that mind can only remain for as long as
      that conscious body remains, one turns away from the mind. One
      understands that it is vipariṇāmadhamma (subject to
      change)14. One understands
      that it is aniccā (impermanent) and so dispassion arises.
      Being dispassionate, one is liberated.

      5. cetovimutti — liberation of mind

      When one knows that the mind is impermanent and that the self can
      only arise in dependence on the mind, it becomes clear that the
      self is impermanent. To see this one has to learn to see the
      phenomenon of self clearly as it has manifested. As I write these
      words right now I notice that I am attending to these particular
      ideas, to what I am going to write. However, having established the
      phenomenon of mind, I notice the space around these phenomena which
      are the central focus of my attention. I notice that these ideas
      have arisen within a larger field, a larger context, a larger
      situation. It becomes clear that part of the significance of these
      ideas are that they are given as being mine. There is a
      kind of subtle tension, fear, anxiety in the air since these ideas
      are not simply given in some kind of cold objective manner but are
      there in the form of some kind of representation of my
      understanding. There is a very slight and vague feeling of unease
      that these ideas may be wrong, that they will not be understood,
      that I am not expressing them well, etc. The puthujjana
      takes this particular significance, this mineness, at face
      value. He assumes that if these thoughts are mine, that
      means that they belong to me.15 This means, or so he assumes, that there is
      a me which is separate from this experience of thinking
      these thoughts. He assumes that there is a me outside of
      this experience. He holds to the notion that while these thoughts
      come and go, while all of these perceptions, feelings, intentions
      arise and pass away, there is something which is immune to all of
      this change, which lies outside of everything which is experienced,
      something which is extra-temporal, something which is permanent.
      This is his sakkāyadiṭṭhi and it is precisely this
      assumption which keeps him bound to the puthujjanabhūmi.
      And why is it that he holds such a view? Because he finds it
      pleasant. Amid the uncertainty of a world which forever promises
      the possibility of something unwanted, a world which may be removed
      at any moment no matter how well things are going, the idea of a
      stable centre offers some security. The self offers the promise of
      a refuge within a realm of nothing but unpredictability. This is
      felt as pleasant.

      The ariyasāvaka also notices that the phenomena which
      appear do so with this particular significance of being
      mine or for me. However, he understands that this
      is based on a misunderstanding or, you might say, on a
      contradiction. The fact that phenomena continually present
      themselves as being mine does indeed suggest that
      there is a me somewhere for whom these things are a
      concern, but he recognises this particular suggestion as a
      phenomenon. He knows it has arisen. For example, these thoughts
      about how this paragraph will progress do imply a
      me who is thinking these thoughts, but this implication is
      given as the peripheral space around the thoughts which have arisen
      within this background of mind. The thoughts are there and arising
      is discerned. They have arisen dependent on mind. They have arisen
      dependent on this body. If and when these disappear, there is no
      possible way in which these thoughts could remain. Similarly, the
      sense that these thoughts are mine, the air around the thoughts
      that provide a subtle degree of concern about them, this has also
      arisen, completely dependent on the thoughts, dependent on the
      mind, dependent on the body. The idea that there is some kind of
      entity outside of all of this which is independent of the body,
      independent of the mind, independent of the thoughts—this is
      inconceivable. For an ariyasāvaka, the idea of a self
      which is outside of this experience simply is no longer there for
      him. All there is is this experience. Any notion of there being
      something outside this experience—this too is experienced. And this
      whole thing is impermanent, just as those things which can be
      discerned within it are also impermanent. If the body were taken
      away, or if the mind were taken away, how could anything else
      remain? And since both body and mind are seen to have arisen, so
      too must they pass away. The idea of a permanent entity simply
      makes no sense any more.

      
      abhabbo diṭṭhisampanno puggalo kañci saṅkhāraṃ niccato
      upagantuṃ, abhabbo diṭṭhisampanno puggalo kañci saṅkhāraṃ sukhato
      upagantuṃ, abhabbo diṭṭhisampanno puggalo kañci dhammaṃ attato
      upagantuṃ

      It is impossible for an individual accomplished in view to take
      any determination as permanent. It is impossible for an individual
      accomplished in view to take any determination as pleasant. It is
      impossible for an individual accomplished in view to take any
      determination as self.

      

      AN 6:93

      Therefore, by composing the mind and recognising the mind as a
      phenomenon, and by having already set up mindfulness of the body,
      it is possible to discern the fact that the mind is impermanent.
      And by doing this, it becomes clear that anything which manifests
      in dependence on that mind must also be impermanent.

      
      “samādhiṃ, bhikkhave, bhāvetha. samāhitassa, bhikkhave ,
      bhikkhuno yathābhūtaṃ okkhāyati. kiñca yathābhūtaṃ okkhāyati?
      cakkhuṃ aniccanti yathābhūtaṃ okkhāyati, rūpā aniccāti yathābhūtaṃ
      okkhāyati, cakkhuviññāṇaṃ aniccanti yathābhūtaṃ okkhāyati,
      cakkhusamphasso aniccoti yathābhūtaṃ okkhāyati, yampidaṃ
      cakkhusamphassapaccayā uppajjati vedayitaṃ sukhaṃ vā dukkhaṃ vā
      adukkhamasukhaṃ vā tampi aniccanti yathābhūtaṃ okkhāyati…pe…. jivhā
      aniccāti yathābhūtaṃ okkhāyati…pe…. mano aniccoti yathābhūtaṃ
      okkhāyati, dhammā aniccāti yathābhūtaṃ okkhāyati…pe…. yampidaṃ
      manosamphassapaccayā uppajjati vedayitaṃ sukhaṃ vā dukkhaṃ vā
      adukkhamasukhaṃ vā tampi aniccanti yathābhūtaṃ okkhāyati. samādhiṃ,
      bhikkhave, bhāvetha. samāhitassa, bhikkhave, bhikkhuno yathābhūtaṃ
      okkhāyatī”ti.

      Develop composure, bhikkhus. Bhikkhus, for a composed bhikkhu,
      it manifests as it really is. And what manifests as it really is?
      “The eye is impermanent” manifests as it really is; “Sights are
      impermanent” manifests as it really is; “Eye-consciousness is
      impermanent” manifests as it really is; “Eye-contact is
      impermanent” manifests as it really is; “Whatever arises with
      eye-contact as condition, felt as pleasant, painful or
      neither-painful-nor-pleasant—that also is impermanent” manifests as
      it really is; … “The tongue is impermanent” manifests as it really
      is; … “The mind is impermanent” manifests as it really is; …
      “Whatever arises with mind-contact as condition, felt as pleasant,
      painful or neither-painful-nor-pleasant—that also is impermanent”
      manifests as it really is. Develop composure, bhikkhus. Bhikkhus,
      for a composed bhikkhu, it manifests as it really is.

      

      SN 35:160

      Entering the stream of Dhamma involves seeing that one had
      always been seeing things in the wrong order and it is by composing
      the mind that one can start to establish the correct order. As a
      puthujjana one had always taken the self, which was
      nothing other than some kind of eternal refuge separate from this
      experience, to be more fundamental than any experience which one
      might have. There is my self and this experience is now happening
      to it. With the arising of right view, it becomes clear that this
      is precisely the wrong order and it was by not understanding this
      that this misunderstanding had been allowed to remain. One now
      knows that it is not the self which is ontologically prior to this
      experience. Rather, one knows that one can only ever find this
      conscious body as always already being there and as that which
      makes possible this mind and all the perceptions, feelings and
      intentions that one finds. However, one also knows that it is only
      because that mind is there that one can possibly know that
      conscious body.

      
      seyyathāpi, āvuso, dve naḷakalāpiyo aññamaññaṃ nissāya
      tiṭṭheyyuṃ. evameva kho, āvuso, nāmarūpapaccayā viññāṇaṃ;
      viññāṇapaccayā nāmarūpaṃ.

      Just as, friend, two sheaves of reeds might stand leaning
      against each other, so to, with name-and-matter as condition,
      consciousness; with consciousness as condition,
      name-and-matter.

      

      SN 12:67

      Both body and mind are required for it be possible for there to
      be anything I can perceive, feel or do. And yet it is because of
      perceptions, feelings and intentions that one can recognise that
      there is a conscious body there which makes it possible to
      perceive, feel and intend. There is no one thing which determines
      all of this—there is simply the simultaneous presence of the
      pañcakkhandā. One now knows that the self is not the
      source of all of this, but an unnecessary structure which distorts
      the whole picture. It is a parasite which must be removed. The
      ariyasāvaka has found the way to uproot the self and
      fundamentally change the order of things. This is why in Ud 1.2 we
      find the Buddha describing the Dhamma as paṭiloma (against
      the hairs; against the grain) rather than anuloma (with
      the hairs; with the grain) and why, when the eye of the Dhamma
      arose in those who had listened to the Buddha, they so often
      exclaimed how previously things had been upside down and that they
      had now been turned the right way round.

      
      “abhikkantaṃ, bho gotama, abhikkantaṃ, bho gotama!
      seyyathāpi, bho gotama, nikkujjitaṃ vā ukkujjeyya, paṭicchannaṃ vā
      vivareyya, mūḷhassa vā maggaṃ ācikkheyya, andhakāre vā telapajjotaṃ
      dhāreyya — cakkhumanto rūpāni dakkhantīti; evamevaṃ bhotā gotamena
      anekapariyāyena dhammo pakāsito.

      “Excellent, Master Gotama! Excellent, Master Gotama! Just as one
      might turn upright what was turned upside-down, or one might reveal
      what was concealed, or one might tell the way to one who is lost,
      or one might hold an oil-lamp in the darkness—‘Those with eyes see
      sights’. In just this way, the Dhamma has been made known by Master
      Gotama by various methods.

      

      MN 7

      One now knows that the only thing that one can sensibly do is to
      make the effort to remove the parasite once and for all, to cast it
      aside and ensure that it can never appear again. And one has
      perfect clarity (aveccappasāda) about how to go about
      doing this.

      
      yato kho, āvuso, ariyasāvako akusalañca pajānāti,
      akusalamūlañca pajānāti, kusalañca pajānāti, kusalamūlañca pajānāti
      — ettāvatāpi kho, āvuso, ariyasāvako sammādiṭṭhi hoti, ujugatāssa
      diṭṭhi, dhamme aveccappasādena samannāgato, āgato imaṃ
      saddhammaṃ.

      When, friends, a noble disciple knows the unwholesome and the
      root of the unwholesome, the wholesome and the root of the
      wholesome—in this way, friends, he is a noble disciple, one with
      right view, whose view is straight, endowed with perfect clarity
      about the Dhamma, one who has arrived at this good Dhamma.

      

      MN 9

      Knowing what is unwholesome and what is wholesome, one knows
      what is to be abandoned and what is to be cultivated. And what is
      to be abandoned? Wrong view, wrong intention, wrong speech, wrong
      action, wrong livelihood, wrong effort, wrong mindfulness and wrong
      composure. And what is to be cultivated? Right view, right
      intention, right speech, right action, right livelihood, right
      effort, right mindfulness and right composure. It is now clear that
      the only way to put an end to suffering is to develop this noble
      eightfold path.
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      Footnotes

      1 The notion of a “meditation object”
      is not to be found anywhere in the Pali suttas. The word “object”
      is unfortunate in that it usually implies a “subject”. Furthermore,
      for as long as one is trying to fix one’s attention onto an
      “object”, one is failing to acknowledge the presence of the
      background which makes this object discoverable.

      2 I assume that rāga (which I
      translate as “passion”) and lobha (greed) can be treated as
      synonymous.

      3 Similarly, dosa (anger, hatred
      or ill-will) can be thought of as a synonym for paṭigha
      (repulsion).

      4 I also assume that moha
      (delusion) can be thought of as being equivalent to
      avijjānusaya (the underlying tendency to ignorance).

      5 “quite secluded from sensual
      pleasures, secluded from unwholesome phenomena, one enters upon and
      dwells in the first jhāna, with thinking and with pondering,
      and joy-&-pleasure born of seclusion…”

      6 saṃkhitta is the past
      participle of sankhipati (saṃ=together; khipati=to
      throw, to cast). It is used to describe something which has been
      heaped together, thrown together, contracted, constricted. It can
      also be used to describe something which is concise, brief,
      abridged.

      7 atilīna comes from
      ati—a prefix which has the meaning of overly, beyond, in
      excess, further, etc.—and līna, the past participle of
      līyati: to stick, to adhere, to cling.

      8 uddhacca, according to the PTS
      dictionary, comes from the prefix ud– (“up”) and the
      substantivized gerund of dharati, which means to hold, bear, carry,
      support, endure, last, continue. We might translate uddhacca
      as over-balancing, agitation, excitement, distraction, flurry. I
      like the translation “over-excitement”, since it includes the idea
      provided by the prefix. The word kukkucca appears to be
      formed by kud– (“wrong” or “bad”) and kicca, which
      means “that which ought to be done”, “that which is to be
      performed”, “duty”, “obligation”, “performance”. It appears, at
      least literally, to mean “bad doing”, “misconduct”. This is
      supported by MN 91, where the Buddha is described as follows: na
      hatthakukkuccaṃ āpajjati, na pādakukkuccaṃ āpajjati (he does
      not do any misconduct by hand, he does not do any misconduct by
      foot). However, the most common English translation for
      kukkucca is “remorse”, “scruple”, “worry”. Either way, it
      implies that misconduct is somewhere in the picture.

      9 It is only the ariyasāvaka who
      can see this distinction between sakkāya (person) and
      puggala (individual).

      10 It is interesting to note that
      perception and feeling are described as the determinations of
      citta (MN 44), and yet in another sense we can also say that
      perception and feeling determine cetanā (intention or
      significance), since when there is perception and feeling there is
      cetanā, and when there is cetanā there is perception and
      feeling. The idea of the one without the other is inconceivable.
      This helps to explain why the words cetanā and citta
      are so similar—both etymologically derived from the verb cinteti.
      While cetanā refers to the significance of the experience
      and the related notion of the intention which one chooses (either
      by body, speech or mind), the word citta highlights the way
      in which the phenomenon of the mental background affords the
      experience with its significance.

      11 cf. MN 121

      12 Constant change—this oxymoron does
      not come from the Buddha, despite what most Buddhists seem to
      believe. In fact it came from a contemporary of the Buddha: the
      Greek philosopher Heraclitus. However, as Kierkegaard (2009: 261)
      says “In so far as existence is motion there must be something
      holding it together, for otherwise there is no motion. Just as the
      fact that everything is true means that nothing is true, similarly
      that everything is in motion means that there is no motion… This
      was unquestionably what the disciple of Heraclitus meant when he
      said that one could not pass through the same river even once.”
      Heraclitus was not a Buddha and his account of the structure of
      experience should be treated with caution.

      13 For a detailed phenomenological
      investigation of the body see Merleau-Ponty (2002) and Todes
      (2001).

      14 And this does not mean that
      the mind is ‘constantly changing’. Rather, it means that right now
      this thing affords the promise that it will at some point change.
      One of this thing’s possibilities (which define this thing for what
      it is) is that it will, at some point, change.

      15 … or that they were created by
      me, or exist in me, or are owned by me, etc.
      The precise nature of this relationship is irrelevant. The
      important point is that these thoughts imply the existence of a
      self
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      ekāyano ayaṃ,
      bhikkhave, maggo sattānaṃ visuddhiyā, sokaparidevānaṃ
      samatikkamāya, dukkhadomanassānaṃ atthaṅgamāya, ñāyassa adhigamāya,
      nibbānassa sacchikiriyāya, yadidaṃ cattāro satipaṭṭhānā.

      Bhikkhus, this is
      the one-way path for the purification of beings, for passing beyond
      grief-&-lamentation, for setting down pain-&-displeasure,
      for the attainment of the method, for the realisation of
      Nibbāna—that is, the four ways to set up mindfulness.

      

      
      MN 10

      [bookmark: __DdeLink__1503_411662788]
      There is only one way to put an end to suffering and that is to
      attain the method (ñāya) which only the Buddha teaches. And
      what is this method?

      
      katamo cassa
      ariyo ñāyo paññāya sudiṭṭho hoti suppaṭividdho? idha, gahapati,
      ariyasāvako paṭiccasamuppādaññeva sādhukaṃ yoniso manasi
      karoti—’iti imasmiṃ sati idaṃ hoti, imasmiṃ asati idaṃ na hoti;
      imassuppādā idaṃ uppajjati, imassa nirodhā idaṃ nirujjhati. yadidaṃ
      avijjāpaccayā saṅkhārā; saṅkhārapaccayā viññāṇaṃ … pe … evametassa
      kevalassa dukkhakkhandhassa samudayo hoti. avijjāya tveva
      asesavirāganirodhā saṅkhāranirodho; saṅkhāranirodhā viññāṇanirodho
      … pe … evametassa kevalassa dukkhakkhandhassa nirodho
      hotī’”ti.

      And which is the
      noble method that he has clearly seen and thoroughly penetrated
      with wisdom? Here, householder, the noble disciple attends closely
      and appropriately to dependent origination itself thus: “When this
      is, this is; when this is not, this is not. When this arises, this
      arises; when this ceases, this ceases.” That is, with ignorance as
      condition, determinations; with determinations as condition,
      consciousness… Such is the origin of this whole mass of suffering.
      But with the complete fading away and cessation of that very
      ignorance, cessation of determinations; with the cessation of
      determinations, cessation of consciousness… Such is the cessation
      of this whole mass of suffering.

      

      
      SN 12: 41
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      Only when mindfulness is set up in a way that allows one to see and
      penetrate paṭiccasamuppāda can it be said to be
      sammāsati, rather than micchāsati. This means that
      one must set up mindfulness not by focusing on a single
      object of meditation (as most people seem to believe) but in a way
      that allows one to attend to the simultaneous presence of
      two mutually dependent things (“When this is,
      this is”). Indeed, if one makes the effort to contemplate
      the nature of experience, one finds that the possibility of an
      experience of just one thing is inconceivable, and that there must
      be, at the very least, two things. As Merleau-Ponty showed, the
      idea that perception is built up out of single homogeneous
      “sensations” or “impressions” is mistaken. Any perception always
      involves two things: a figure on a background.

      
      When Gestalt
      theory informs us that a figure on a background is the simplest
      sense-given available to us, we reply that this is not a contingent
      characteristic of factual perception, which leaves us free, in an
      ideal analysis, to bring in the notion of impressions. It is the
      very definition of the phenomenon of perception, that without which
      a phenomenon cannot be said to be perception at all. The perceptual
      ‘something’ is always in the middle of something else, it always
      forms part of a ‘field’.

      

      
      Merleau-Ponty 2002: 4

      Whatever one
      focuses on, one will always find that there is something
      else there that isn’t the central focus of attention. For as
      long as there is that which is central, there will also be that
      which is peripheral. For as long as there is that which is
      peripheral, there will also be that which is central. The very idea
      of “central” requires there to also be “peripheral”, and vice
      versa. With one comes the other. Therefore, for every thing that is
      attended to, there must be something else also present which is not
      that thing.

      What, then,
      is mindfulness and what are the two things which mindfulness
      reveals? In the suttas, we sometimes find the word sati
      defined as memory or recollection—mindfulness of the past.

      
      katamañca,
      bhikkhave, satindriyaṃ? idha, bhikkhave, ariyasāvako satimā hoti
      paramena satinepakkena samannāgato, cirakatampi cirabhāsitampi
      saritā anussaritā.

      And which is the
      faculty of mindfulness? Here, bhikkhus, the noble disciple is
      mindful, he is endowed with the highest mindfulness and discretion,
      he remembers and recalls what was done and what was said a long
      time ago.

      

      
      SN 48: 10

      Memory involves
      the presence of thoughts or images. Imagine, for example, that you
      bump into an old friend who you have not seen for a long time. You
      find that various memories of this person come to mind. The
      experience is comprised of at least two things: not only is there
      the presence of the actual person in front of you, but there is
      also your ‘past experience’ of this person, which is nothing other
      than the more or less elaborately organised collection of mental
      images that present themselves in this encounter. When one is
      mindful of the past, a thing is present, together with various
      images that relate to this thing’s past. However, mindfulness need
      not pertain to the past. In the Satipaṭṭhāna Sutta, the word
      sati is used to refer to mindfulness of the present.
      In this case, a thing is present together with the reflexive
      knowledge that this thing is present. This reflexive knowledge is
      an image or thought of the thing which is present—and this image is
      another thing which is present. One finds both the present
      thing and its image together: two things, both simultaneously
      present.

      [bookmark: __DdeLink__10740_3115698601]
      In the Satipaṭṭhāna Sutta we find perhaps the most detailed
      description of what mindfulness of the present is and what we
      should attend to in order to set up mindulness properly. The Buddha
      tells us that there are four starting points which a bhikkhu can
      use to set up mindfulness: body, feeling, mind and thoughts.

      1.
      kāyānupassanā (contemplation of body)

      
      idha,
      bhikkhave, bhikkhu kāye kāyānupassī viharati ātāpī sampajāno
      satimā, vineyya loke abhijjhādomanassaṃ;

      Here, bhikkhus, a
      bhikkhu dwells as an observer of body within body, ardent, aware,
      mindful, having removed covetousness-&-grief in regards to the
      world.
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      For example, he is
      aware that he is breathing in. This is the situation in which he
      finds himself. But not only is there this situation of breathing
      in—there is also, included within this situation, this thought: “I
      am breathing in”. He observes the simultaneous presence of:

      a) the situation:
      that I am breathing in

      b) this particular phenomenon which is the thought: “I am breathing
      in”

      If he attends to
      that bodily act of breathing in, the thought that “I am breathing
      in” is there, but peripheral. If he attends to the thought that: “I
      am breathing in”, that situation of breathing in is now peripheral,
      though still present. Either way, whether it is central or
      peripheral, the body is present either externally (as a thought) or
      internally (as that because of which any thought about the body is
      possible). In this way he is aware of body
      both-internally-and-externally and sees that if one is there, the
      other must also be there. He understands that if there were no
      general situation of him being there breathing in, then that
      thought: “I am breathing in” could not possibly arise. But at the
      same time, he also understands that if there were no thought: “I am
      breathing in”, it would not be possible for him to be aware of this
      situation of being there breathing in. With one comes the other.
      When one arises, the other necessarily arises, and when one of them
      disappears, the other must also disappear.

      [bookmark: __DdeLink__10740_311569860]
      The Satipaṭṭhāna Sutta gives a number of variations in which
      this principle of simultaneity can be discerned (e.g. recognising
      the different ways in which the breath can manifest; becoming aware
      of the feelings, mind or thoughts present while one breathes;
      attending to the knowledge of one’s bodily posture or bodily
      activities while that posture or activity is there) but the basic
      principle remains the same: with this, this.

      In the final part
      of the section on kāyānupassanā we find the following
      passage:

      
      ‘atthi kāyo’ti
      vā panassa sati paccupaṭṭhitā hoti. yāvadeva ñāṇamattāya
      paṭissatimattāya anissito ca viharati, na ca kiñci loke upādiyati.
      evampi kho, bhikkhave, bhikkhu kāye kāyānupassī viharati

      Or else there is
      the presence of mindfulness that “There is body” to the extent
      necessary for the purpose of reflexive knowledge and he dwells
      independent and does not assume anything in the world. In this way,
      bhikkhus, a bhikkhu dwells contemplating body within body.
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      Rather than
      focusing on the situation of breathing in or sitting down or eating
      food, he finds that he can attend to an even more general
      situation. The situation that he finds himself in—whether he
      breathes this way or that, whether he is sitting, standing or
      walking, whether he is sweeping leaves or chopping firewood—is that
      “There is body”. Any perception of body, any feeling that arises
      dependent upon body, anything he does with or because of that
      body—all of that can only be there because body is already given.
      All that can be said is “There is body”, for to say anything more
      than this would be to say too much. It is there, already given,
      having arisen of its own accord. And since it has arisen all on its
      own, so too it must pass away all on its own, at any moment.
      Therefore, body is aniccā. The noble disciple recognises
      that any other phenomenon simultaneously present within this
      situation of “There is body” is bound up with it, fully dependent
      upon it, and cannot possibly remain standing without it. Since the
      situation-as-a-whole is discerned as impermanent, so too anything
      more particular that is found within it—whether past, future or
      present, internal or external, gross or subtle, inferior or
      superior, far or near—must also be impermanent.

      
      iti ajjhattaṃ
      vā kāye kāyānupassī viharati, bahiddhā vā kāye kāyānupassī
      viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati;
      samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
      kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ
      viharati.

      In this way he
      dwells as an observer of body within body internally, or he dwells
      as an observer of body within body externally, or he dwells as an
      observer of body within body both-internally-and-externally. He
      dwells as an observer of the nature of arising in regards to body,
      or he dwells as an observer of the nature of vanishing in regards
      to body, or he dwells as an observer of the nature of
      both-arising-and-vanishing in regards to body.
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      2.
      vedanānupassanā (contemplation of feeling)

      
      vedanāsu
      vedanānupassī viharati ātāpī sampajāno satimā, vineyya loke
      abhijjhādomanassaṃ

      Here, bhikkhus, a
      bhikkhu dwells as an observer of feeling within feeling, ardent
      aware, mindful, having removed covetousness-&-grief in regards
      to the world.
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      The second
      approach is to focus on feelings. Here a bhikkhu might attend to
      the simultaneous presence of the following two things:

      a) the situation:
      that there is a pleasant feeling

      b) this particular phenomenon which is the thought: “There is a
      pleasant feeling”

      He understands
      that the situation in which he finds himself (that there is a
      pleasant feeling) can only be discerned due to the presence of this
      thought: “There is a pleasant feeling”, and yet that thought would
      not be manifest were it not for the presence of pleasant feeling.
      Again, the principle of paṭiccasamuppāda is seen: “When this
      is, this is.” Or else he recognises that whether he feels a
      pleasant feeling, a painful feeling or a
      neither-painful-nor-pleasant feeling, in every case he is in the
      even more general situation of “There is feeling”.

      
      ‘atthi
      vedanā’ti vā panassa sati paccupaṭṭhitā hoti. yāvadeva ñāṇamattāya
      paṭissatimattāya anissito ca viharati, na ca kiñci loke upādiyati.
      evampi kho, bhikkhave, bhikkhu vedanāsu vedanānupassī
      viharati

      Or else there is
      the presence of mindfulness that “There is feeling” to the extent
      necessary for the purpose of reflexive knowledge and he dwells
      independent and does not assume anything in the world. In this way,
      bhikkhus, a bhikkhu dwells contemplating feeling within
      feeling.

      

      
      MN 10

      Whenever and
      wherever he looks, he can only ever find that feeling is already
      there given, and so the perception of impermanence is established
      on this situation of “There is feeling”. Any more particular
      feeling that he experiences, which can only be there founded upon
      the very fact that “There is feeling”, must also, therefore, be
      impermanent.

      
      iti ajjhattaṃ
      vā vedanā vedanānupassī viharati, bahiddhā vā vedanā vedanānupassī
      viharati, ajjhattabahiddhā vā vedanā vedanānupassī viharati;
      samudayadhammānupassī vā vedanāsu viharati, vayadhammānupassī vā
      vedanāsu viharati, samudayavayadhammānupassī vā vedanāsu
      viharati.

      In this way he
      dwells as an observer of feelings within feelings internally, or he
      dwells as an observer of feelings within feelings externally, or he
      dwells as an observer of feelings within feelings
      both-internally-and-externally. He dwells as an observer of the
      nature of arising in regards to feelings, or he dwells as an
      observer of the nature of vanishing in regards to feelings, or he
      dwells as an observer of the nature of both-arising-and-vanishing
      in regards to feelings.
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      3.
      cittānupassanā (contemplation of mind)

      
      citte
      cittānupassī viharati ātāpī sampajāno satimā, vineyya loke
      abhijjhādomanassaṃ

      Here, bhikkhus, a
      bhikkhu dwells as an observer of mind within mind, ardent aware,
      mindful, having removed covetousness-&-grief in regards to the
      world.
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      Or he may choose
      to attend to the manifestation of mind within mind. For example, he
      may attend to the following two things:

      a) the situation:
      that there is a lustful mind

      b) this particular phenomenon which is the thought: “There is a
      lustful mind”

      As well as seeing
      the simultaneous presence of these two things, he knows that they
      are bound up with each other—for how could he know the situation
      (that there is a lustful mind) without that thought: “There is a
      lustful mind” being present, and how could that thought: “There is
      a lustful mind” be there without the simultaneous presence of the
      situation (that there is a lustful mind)?

      Whether there is a
      lustful mind or a mind free from lust, an angry mind or a mind free
      anger, a deluded mind or a mind free from delusion, a constricted
      mind or a distracted mind, an expanded mind or a mind that is not
      expanded, a surpassed mind or an unsurpassed mind, a composed mind
      or a mind that is not composed, a liberated mind or a mind that is
      not liberated—the phenomenon of mind is recognised as such. He
      picks up the sign of mind (cittassa nimitta uggaṇhāti). But
      in whatever way the mind has become manifest, it is also possible
      for him to attend to the more general situation that: “There is
      mind”.

      
      ‘atthi
      cittan’ti vā panassa sati paccupaṭṭhitā hoti. yāvadeva ñāṇamattāya
      paṭissatimattāya anissito ca viharati, na ca kiñci loke upādiyati.
      evampi kho, bhikkhave, bhikkhu citte cittānupassī viharati

      Or else there is
      the presence of mindfulness that “There is mind” to the extent
      necessary for the purpose of reflexive knowledge and he dwells
      independent and does not assume anything in the world. In this way,
      bhikkhus, a bhikkhu dwells contemplating mind within mind.
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      For as long as
      there is any experience, that experience can only be there because
      first of all mind is given. Without mind, experience would be
      inconceivable. In this way, since mind is impermanent, contingent,
      unnecessary, gratuitous, completely beyond his control, it is
      possible to cultivate the perception of impermanence in regard to
      the presence of mind. And once he understands the impermanence of
      mind at this most general level, then any particular way in which
      that mind can possibly be disposed (i.e. mind within mind) will
      also be recognised as impermanent.

      
      iti ajjhattaṃ
      vā citte cittānupassī viharati, bahiddhā vā citte cittānupassī
      viharati, ajjhattabahiddhā vā citte cittānupassī viharati;
      samudayadhammānupassī vā cittasmiṃ viharati, vayadhammānupassī vā
      cittasmiṃ viharati, samudayavayadhammānupassī vā cittasmiṃ
      viharati.

      In this way he
      dwells as an observer of mind within mind internally, or he dwells
      as an observer of mind within mind externally, or he dwells as an
      observer of mind within mind both-internally-and-externally. He
      dwells as an observer of the nature of arising in regards to mind,
      or he dwells as an observer of the nature of vanishing in regards
      to mind, or he dwells as an observer of the nature of
      both-arising-and-vanishing in regards to mind.

      

      
      MN 10

      4.
      dhammānupassanā (contemplation of thoughts)

      
      dhammesu
      dhammānupassī viharati ātāpī sampajāno satimā, vineyya loke
      abhijjhādomanassaṃ.

      Here, bhikkhus, a
      bhikkhu dwells as an observer of thoughts within thoughts, ardent
      aware, mindful, having removed covetousness-&-grief in regards
      to the world.
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      Or, finally, he
      may turn his attention to his underlying assumptions—the ideas, the
      thoughts, the images which determine the way he understands this
      very experience. For instance, to take just one example from the
      many thoughts outlined in the Satipaṭṭhāna Sutta, he may
      attend to the following two things:

      a) the situation:
      that this experience involves the presence of matter

      b) this particular phenomenon which is the thought: “Such is
      matter”

      He understands
      that these two things are mutually dependent. With one comes the
      other. When one arises, the other necessarily arises, and when one
      of them disappears, the other must also disappear. He understands
      that the situation in which he finds himself (that this experience
      involves the presence of matter) is a necessary condition for the
      presence of this particular thought: “Such is matter”. If there
      were no matter present, then how could that thought possibly arise?
      At the same time, he also understands that if there were no
      thought: “Such is matter”, it would not be possible for him to be
      aware of this situation of matter being present. Unless one has put
      an end to all determinations (in the case of the arahat),
      that thought: “Such is matter” determines matter as such.

      Thoughts in
      relation to experience are always present, even in the case of the
      uninstructed and inauthentic puthujjana who operates under
      and is driven by the unexamined assumptions that he holds in
      regards to his experience. The fact that one can talk about one’s
      experience means that experience has already been determined in
      some way. Just like body, feelings and mind, the fact that these
      thoughts are present is beyond one’s control. That is to say, one’s
      thoughts, assumptions, beliefs in regards to experience are
      impermanent.

      
      ‘atthi
      dhammā’ti vā panassa sati paccupaṭṭhitā hoti. yāvadeva ñāṇamattāya
      paṭissatimattāya anissito ca viharati, na ca kiñci loke upādiyati.
      evampi kho, bhikkhave, bhikkhu dhammesu dhammānupassī
      viharati

      Or else there is
      the presence of mindfulness that ‘There are thoughts’ to the extent
      necessary for the purpose of reflexive knowledge and he dwells
      independent and does not assume anything in the world. In this way,
      bhikkhus, a bhikkhu dwells contemplating thoughts within
      thoughts.
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      Although one
      cannot help but have thoughts in regards to one’s experience, the
      Buddha provides us with thoughts, teachings, ways of regarding
      experience which correspond with the nature of that experience. If
      they did not correspond with the nature of experience then it would
      not be possible to fully understand that experience, but because
      they do correspond, it is possible to fully understand that
      experience. Therefore, it is possible for a bhikkhu to take on,
      cultivate and develop the thought: “Such is matter” such that that
      thought begins to stand for that which is the material basis for
      that experience. This will only be the case when he ceases to
      assume the existence of that matter—when the thought: “Such is
      matter” no longer determines that matter dependent upon which that
      thought is there. Such a bhikkhu understands that any relationship,
      any directionality, any assumption whatsoever between these two
      things (the thought: “Such is matter” and the matter because of
      which that thought: “Such is matter” is there) is inconceivable.
      They are two completely separate heaps that cannot possibly cross
      over into each other’s domain. Therefore, he no longer assumes that
      the matter which he thinks about is, is not, both is and is not,
      neither is nor is not that matter because of which the thought:
      “Such is matter” is there. In this way, he no longer conceives
      matter. The thought: “Such is matter” no longer determines matter
      as such. All that can be said is that it is simply simultaneously
      present with it—nothing more. The nature of that matter because of
      which the thought: “Such is matter” is there is now directly seen.
      And it is by seeing this that he now knows what his task is: to
      abandon it.

      Now that he has
      seen the Dhamma which the Buddha teaches, having seen the
      dhammas which the Buddha teaches us to contemplate, he now
      knows that all the thoughts which are present (however vague,
      fuzzy or peripheral they might be) which pertain to the
      nature of this experience (e.g. “Such is matter”, “There is sensual
      desire in me”, “This is the eye, these are forms and this is the
      arising of the bond dependent upon them both”, “This is the
      enlightenment factor of mindfulness”, “This is suffering”)—all of
      these now stand for the entire situation in which he finds himself
      without determining any form of existence (bhava). He dwells
      observing thoughts within thoughts, and since the nature of the
      situation-as-a-whole is clearly discerned as being contingent,
      utterly beyond his control, and subject to cessation, so too he
      understands that all of the particular thoughts he has that pertain
      to this experience must also be impermanent and subject to
      cessation. And so he abandons them. It is in this way that he
      abandons all assumptions in regards to existence and puts a
      complete end to suffering.

      
      iti ajjhattaṃ
      vā dhammesu dhammānupassī viharati, bahiddhā vā dhammesu
      dhammānupassī viharati, ajjhattabahiddhā vā dhammesu dhammānupassī
      viharati; samudayadhammānupassī vā dhammesu viharati,
      vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
      vā dhammesu viharati.

      In this way he
      dwells as an observer of thoughts within thoughts internally, or he
      dwells as an observer of thoughts within thoughts externally, or he
      dwells as an observer of thoughts within thoughts
      both-internally-and-externally. He dwells as an observer of the
      nature of arising in regards to thoughts, or he dwells as an
      observer of the nature of vanishing in regards to thoughts, or he
      dwells as an observer of the nature of both-arising-and-vanishing
      in regards to thoughts.
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      cakkhuñca paṭicca rūpe ca
      uppajjati cakkhuviññāṇaṃ. tiṇṇaṃ saṅgati phasso. phassapaccayā
      vedanā.


      In dependence on the eye and forms, eye-consciousness arises.
      The meeting of the three is contact. With contact as condition,
      feeling.

      

      SN 35:
      60

      In dependence on the eye and forms, eye-consciousness arises.
      But one might also say: “In dependence on eye-consciousness, the
      eye and forms arise”, because what is being referred to here is the
      simultaneous presence of, the juxtaposition of

      rūpa and viññāṇa
      out there. When there is matter, there must also be
      consciousness, since without consciousness there can be no
      experience whatsoever. Thus, matter requires, or is dependent upon,
      consciousness. But consciousness also requires matter. Since there
      can be no presence without that which is present, if there is
      consciousness there must also be that which there is consciousness
      of. To use Husserl’s terminology, consciousness is characterised by
      the quality of

      intentionality
      —it is a kind of ‘stretching forth’ or ‘being directed at’. When
      there is consciousness, something is

      there, something appears
      in one way or another (as actually present, as past, as
      possible, etc). This

      thereness
      or appearing
      is such a primitive and general notion that one cannot provide
      any more detail or explain it in terms of anything else. And since
      consciousness is nothing but the taking place of appearing—the
      presence of that which there is consciousness of—any attempt to
      find it will only lead one to that which there is consciousness of.
      The idea that one might encounter the presence of something
      without

      ipso facto
      finding that something whose
      presence it is is utterly inconceivable. Thus, we can say: “In
      dependence on the eye and forms, eye-consciousness is there and in
      dependence upon eye-consciousness, the eye and forms are there.”
      With this, that is. With that, this is. 

      The opening quotation is quite clearly a teaching of profound
      importance and we find it in many places throughout the

      suttapiṭaka
      . In order to make sense of it, what must be understood is that
      the ‘forms’ which I see in this visual experience, and the ‘eye’
      which manifests, are not ‘the eye and forms’ which the Buddha is
      talking about here. What he is actually referring to are the
      elements (

      dhātuyo
      ) dependent upon which this experience of ‘I am seeing, hearing,
      smelling, tasting, touching and thinking’ arises. The eye and forms
      (together with the ear and sounds, the nose and smells, the tongue
      and tastes, the body and tactile objects and the mind and mental
      images) are the

      rūpa
      ‘below’ this experience which is that because of which there is
      this experience. Since the eye and forms are that because of which
      ‘I see things’, I cannot possibly see them. The same applies to the
      other sense bases, which collectively make up

      the
      all.
      
      sabbaṃ vo, bhikkhave, desessāmi. taṃ suṇātha… kiñca,
      bhikkhave, sabbaṃ? cakkhuñceva rūpā ca, sotañceva saddā ca,
      ghānañceva gandhā ca, jivhā ceva rasā ca, kāyo ceva phoṭṭhabbā ca,
      mano ceva dhammā ca—idaṃ vuccati, bhikkhave, sabbaṃ. yo, bhikkhave,
      evaṃ vadeyya—‘ahametaṃ sabbaṃ paccakkhāya aññaṃ sabbaṃ
      paññapessāmī’ti, tassa vācāvatthukamevassa. puṭṭho ca na
      sampāyeyya. uttariñca vighātaṃ āpajjeyya. taṃ kissa hetu? yathā
      taṃ, bhikkhave, avisayasmin”ti.

      Bhikkkus, I will teach you the all. Listen to that…. And what is
      the all? The eye and forms, the ear and sounds, the nose and
      smells, the tongue and tastes, the body and tactile objects, the
      mind and mental phenomena. This is called the all. If anyone,
      bhikkhus, should speak thus: ‘Having rejected this all, I shall
      make known another all’—that would be a mere empty boast on his
      part. If he was questioned he would not be able to reply and,
      further, he would meet with vexation. For what reason? Because,
      bhikkhus, that would not be within his domain.
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      1. The eye…


      The eye cannot be seen. Likewise for all the other sense bases:
      they can only appear in reflexion or externally by means of the
      other senses. Take, for example, this experience of standing here
      in front of this mirror. There is the eye which I see there in
      front of me—just one particular thing in this entire visual field—,
      there is the fleshly eye (

      maṃsacakkhu
      ) which I touch with my finger, there is the imagined eye which
      I think I see with, and there is the internal eye, the eye by which
      there is seeing. One might assume that these four things are merely
      different manifestations of one and the same thing that exists out
      there in the objective general material world common to all. One
      might explain the fact that I know the eye in these different ways
      by pointing to my incomplete and biased view of the situation.
      However, this general objective world can only exist if there is a
      general objective consciousness shared by everyone, and this is
      quite clearly a countersense since consciousness and individuality
      are one (

      cf.
      Ñāṇavīra 2010: 84). Any attempt to move outside this
      individuality, this consciousness, in order to posit a general
      objective consciousness common to all is to attempt to find a
      God’s-eye view—what Spinoza referred to as

      sub specie
      aeternitatis
      (“under the aspect of eternity”). In the process of doing this,
      one takes up the attitude of the natural scientist and abandons the
      phenomenological perspective, ignoring or eliminating the
      individual point of view. This is what the Buddha means by “

      yathā taṃ, bhikkhave,
      avisayasmiṃ
      ”—that is not in one’s domain. If one remains within one’s
      proper domain, with what actually appears—and everything

      must appear with a point of view—, then one can
      only conclude that there is the simultaneous presence of the
      perception of a fleshly eye through touch, a perception of the
      reflected eye which I see in the mirror, a perception of that eye
      which I assume is there in my head, and the internal eye, which is
      the eye because of which there is seeing. No matter how hard one
      tries, that internal eye (along with the other five internal sense
      bases) cannot possibly be perceived as it actually is—i.e.
      internal.

      One does not need right view in order to see this. One simply
      needs to be able to investigate one’s experience

      subjectively
      , in its first-person givenness. That is to say, one needs to be
      able to attend to experience in a

      phenomenological
      way. Thus, it should come as no surprise that the major
      phenomenologists of the twentieth century had similar insights.
      Consider the following passage by Sartre:

      
      It is in this sense that we must take the famous statement of
      Auguste Comte: “The eye cannot see itself.” It would be
      inadmissible, indeed, that another organic structure, a contingent
      arrangement of our visual apparatus would enable a third eye to
      see our two eyes while they were seeing. Can I not see and
      touch my hand while it is touching? But then I shall be assuming
      the point of view of the Other with regards to my senses. I should
      be seeing eyes-as-objects; I cannot see the eye seeing; I cannot
      touch my hand as it is touching. Thus any sense in so far as it
      is-for-me is an inapprehensible; it is not the infinite collection
      of my sensations since I never encounter anything but objects in
      the world. On the other hand, if I assume a reflective point of
      view on my consciousness, I shall encounter my consciousness of
      this or that thing-in-the-world, not my visual or tactile sense;
      finally, if I can see or touch my sense organs, I have the
      revelation of pure objects in the world, not of a revealing or
      constructive activity. Nevertheless, the senses are there. There
      is sight, touch, hearing.

      

      Sartre 2003: 340

      We find a similar observation in Merleau-Ponty’s
      phenomenological study of perception:

      
      My visual body is certainly an object as far as its parts far
      removed from my head are concerned, but as we come nearer to the
      eyes, it becomes divorced from objects, and reserves among them a
      quasi-space to which they have no access, and when I try to fill
      this void by recourse to the image in the mirror, it refers me back
      to an original of the body which is not out there among things, but
      in my own province, on this side of all things seen. It is no
      different, in spite of what may appear to be the case, with my
      tactile body, for if I can, with my left hand, feel my right hand
      as it touches an object, the right hand as an object is not the
      right hand as it touches: the first is a system of bones, muscle
      and flesh brought down at a point of space, the second shoots
      through space like a rocket to reveal the external object in its
      place. In so far as it sees or touches the world, my body can
      therefore be neither seen nor touched. What prevents its ever being
      an object, ever being ‘completely constituted’ is that it is that
      by which there are objects. It is neither tangible nor visible in
      so far as it is that which sees and touches. The body therefore is
      not one more among external objects, with the peculiarity of always
      being there.

      

      Merleau-Ponty 2002: 105

      

      2. The eye and forms …


      But to say that the eye is “an inapprehensible given” (Sartre:
      2003: 351) does not mean that we should think of this experience of
      seeing as involving the manifestation of all forms minus the eye
      (and

      mutatis mutandis
      for the other senses). Despite what we might think, it is not
      the actual forms themselves which are seen. Rather, what actually
      appears is something other than the internal and external senses.
      What appears is

      nāma
      . To illustrate: one might assume that the presence of the
      squawk means that I can hear the pheasant outside my

      kuṭi
      . But it is not the pheasant which appears. It is the
      perception, the sound of the pheasant. So how do I get to the

      actual
      pheasant? If I open the door and look out, although I will see
      it there, I still don’t ‘have’ the pheasant. Now the sight of the
      pheasant, this visual perception is manifest. But which is the
      pheasant: the sound or the sight? Even if I were to pick him up,
      roast him over a fire and then eat him—all that would appear are
      the perceptions of touch, smell and taste. It is as if that which
      is the pheasant will always remain out of reach. Well, then,—one
      might think—if it isn’t given through these perceptions, then
      perhaps the thing which is the pheasant is some kind of entity over
      and above all of these perceptual manifestations, or some kind of
      synthesis of them. But all that one will find by entertaining such
      thoughts are simply

      thoughts
      —i.e. mental perceptions which have arisen dependent upon the
      mental faculty

      mano. Rūpa
      cannot be seen, heard, smelled, tasted, touched, or even thought
      about.

      Rūpa
      is not perceived. Perceptions are perceived, feelings are felt
      and intentions are intended. All that we can say about matter is
      that it matters (Ñāṇamoli 2014: 46).

      Rūpa
      is the material basis because of which those perceptions,
      feelings and intentions are there. When one thinks: “That which I
      see, hear, smell, taste, touch or think about is the actual matter
      that exists out there in the world”, one conceives

      rūpa as being something (rūpe… sadde… gandhe… phoṭṭhabbe… dhamme
      maññati
      ; c.f. SN 35: 31)—thereby misunderstanding it. Any image
      whatsoever that one has about what

      rūpa is—that is not rūpa.
      
      sabbamaññitasamugghātasāruppaṃ vo, bhikkhave, paṭipadaṃ
      desessāmi. taṃ suṇātha, sādhukaṃ manasi karotha; bhāsissāmīti.
      katamā ca sā, bhikkhave, sabbamaññitasamugghātasāruppā paṭipadā?
      idha, bhikkhave, bhikkhu … sabbaṃ na maññati, sabbasmiṃ na maññati,
      sabbato na maññati, sabbaṃ meti na maññati.

      Bhikkhus, I will teach you the way appropriate for the uprooting
      of conceivings. Listen to this, attend carefully, I will speak. And
      what, bhikkhus, is the way appropriate for the uprooting of
      conceivings? Here, bhikkhus, a bhikkhu … does not conceive the all,
      does not conceive in the all, does not conceive from the all, does
      not conceive: ‘the all is mine’.

      

      SN 35:
      30

      
      yañhi, bhikkhave,
      maññati, yasmiṃ maññati, yato maññati, yaṃ meti maññati, tato taṃ
      hoti aññathā. aññathābhāvī bhavasatto loko
      bhavamevābhinandati.


      Whatever one conceives, whatever one conceives in, whatever one
      conceives from, whatever one conceives as ‘mine’, that is otherwise
      from that. Being otherwise, the world of existing beings merely
      delights in existence.

      

      SN 35:
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      3. The eye, forms and eye-consciousness…


      The Buddha refers to the internal sense bases and the external
      sense bases as “elements” (

      dhātu), but he did not use the term
      dhātu
      for only the eye and forms. He also refers to eye-consciousness
      as an element. This is because the experience of ‘I am seeing,
      etc.’ requires not only an eye and forms, but also
      eye-consciousness. The technical term ‘contact’ (

      phassa
      ) does not refer to the direct contact between the eye and forms
      (as the common translation “sense impressions” might imply). It is
      not the meeting of the two elements: the eye and forms. Rather, it
      is the meeting of the

      three
      elements: eye, forms and eye-consciousness (and likewise for the
      other senses).

      
      aṭṭhārasa kho imā, ānanda, dhātuyo—cakkhudhātu, rūpadhātu,
      cakkhuviññāṇadhātu; sotadhātu, saddadhātu, sotaviññāṇadhātu;
      ghānadhātu, gandhadhātu, ghānaviññāṇadhātu; jivhādhātu, rasadhātu,
      jivhāviññāṇadhātu; kāyadhātu, phoṭṭhabbadhātu, kāyaviññāṇadhātu;
      manodhātu, dhammadhātu, manoviññāṇadhātu. imā kho, ānanda,
      aṭṭhārasa dhātuyo yato jānāti passati—ettāvatāpi kho, ānanda,
      ‘dhātukusalo bhikkhū’ti

      There are, Ānanda, these eighteen elements: the eye element, the
      form element, the eye-consciousness element; the ear element, the
      sound element, the ear-consciousness element; the nose element, the
      smell element, the nose-consciousness element; the tongue element,
      the taste element, the tongue-consciousness element; the body
      element, the tangible element, the body-consciousness element; the
      mind element, the mind-object element, the mind-consciousness
      element. When he knows and sees these eighteen elements, a bhikkhu
      can be called skilled in the elements.

      

      MN
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      So, what does this mean? Why are the eye, forms and
      eye-consciousness, etc. collectively referred to as

      aṭṭhārasa dhātuyo
      —the eighteen elements? The answer is there in the name: they
      are

      elemental, or pre-phenomenal
      . They cannot be found within the experience but are all
      required for that experience to be there. Eye-consciousness should
      not be regarded as ‘seeing’ or ‘the presence of visible phenomena’.
      Rather, eye-consciousness is the very presence of that eye and
      those forms there—which there must be because I can see. It is
      called

      eye
      -consciousness because both the eye and forms are part of

      that
      domain—the domain that extends across positive forms to the
      negative eye and which has nothing whatsoever to do with, for
      example, sounds and the ear (except for the fact that they are both
      simultaneously present). The

      rūpa
      is there, that I can be sure of—even if I cannot possibly
      perceive it—since it is that because of which this perception is
      there. Thus, I can say that the matter is conscious:

      rūpa
      is present. Matter is there. But since I know this, I also know
      that consciousness is there too, together with that matter. But of
      course both of these are utterly inaccessible in the normal sense.
      Neither of them can be seen, heard, smelled, tasted, touched or
      even imagined, since they are that because of which I can see,
      hear, smell, taste, touch and imagine things. Any attempt to
      find

      rūpa and viññāṇa
      must be abandoned since they lie completely outside the feelings
      and perceptions and intentions which have appeared. Paradoxically,
      this is the only way in which they will be known, because even
      though I cannot perceive, feel or intend either

      rūpa or viññāṇa
      , as the Buddha tells us, there is a way in which they can both
      be recognized as being there. There can be what he calls a

      direct
      knowing.
      
      cakkhuṃ… rūpā… cakkhuviññāṇaṃ… cakkhusamphasso… yampidaṃ
      cakkhusamphassapaccayā uppajjati vedayitaṃ sukhaṃ vā dukkhaṃ vā
      adukkhamasukhaṃ vā tampi abhiññeyyaṃ.

      The eye… forms… eye-consciousness… eye-contact… whatever arises
      with eye-contact as condition, felt as pleasant, painful or
      neither-pleasant-nor-painful, that should be directly known.

      

      SN 35:
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      This direct knowing, very
      different from thinking, conceptualising or imagining (i.e.
      perceiving as a mental image), is a kind of recognition of that
      which is there as it has actually manifested—even if the way it
      actually is is pre-phenomenal, completely exterior and utterly
      inconceivable. Although the eye, forms and eye-consciousness cannot
      be reached by conceiving them, they can be known and recognized as
      being there. In fact, I know that they must

      be there. Why? Because things have appeared. Because of

      nāma. Thus we can say that the appearance
      (nāma)
      discloses the presence (viññāṇa)
      of matter (rūpa).

      The problem for the
      puthujjana
      , then, lies in the fact that he expects to find himself (i.e.
      the eye, ear, nose, tongue, body and mind), and all of things that
      make up his world, in that world. His problem is twofold. Not only
      does he assume that he has direct experience of that because of
      which there is this experience, he also misunderstands what the
      world actually is. For him, the world is nothing but the phenomenal
      experience of perceptions, feelings and intentions. In other words,
      he assumes that the world is entirely included in whatever arises
      dependent upon contact: the perceptions of sights, sounds, smells,
      tastes, touches and ideas, felt as pleasant, painful or
      neither-painful-nor-pleasant (see Figure 1). The Buddha tells us
      that this is not the world for one with right view.
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      What the puthujjana
      does not understand is that the ground of this phenomenal
      experience—that because of which this experience is there—will not
      be found within this experience. To understand this he must widen
      his view.

      
      yaṃ kho, ānanda, palokadhammaṃ, ayaṃ vuccati ariyassa vinaye
      loko. kiñca, ānanda, palokadhammaṃ? cakkhu kho, ānanda,
      palokadhammaṃ, cakkhuviññāṇaṃ palokadhammaṃ, cakkhusamphasso
      palokadhammo, yampidaṃ cakkhusamphassapaccayā uppajjati vedayitaṃ
      sukhaṃ vā dukkhaṃ vā adukkhamasukhaṃ vā tampi
      palokadhammaṃ.

      Whatever is subject to disintegration, Ānanda, is called ‘world’
      in the Noble One’s Discipline. And what is subject to
      disintegration? The eye, Ānanda, is subject to disintegration,
      forms… eye-consciousness… eye-contact… whatever arises dependent on
      eye-contact felt as pleasant, painful or neither-painful-nor
      pleasant, that too is subject to disintegration.

      

      SN 35: 84

      Whereas the
      puthujjana

      takes “whatever arises dependent on eye-contact felt as
      pleasant, painful or neither-painful-nor pleasant” to be the world,
      the

      sutavā
      ariyasāvaka
      understands that the world is more than this and includes the
      negative aspect—it includes the eighteen elements. For him, the
      world includes that because of which there is a world. This is what
      Venerable Ānanda was referring to in SN 35: 116, after being asked
      by a group of bhikkhus to explain the meaning of a brief synopsis
      by the Buddha about the world.

      [bookmark: W4941]
      
      yena kho, āvuso, lokasmiṃ lokasaññī hoti lokamānī — ayaṃ
      vuccati ariyassa vinaye loko. kena cāvuso, lokasmiṃ lokasaññī hoti
      lokamānī? cakkhunā kho, āvuso, lokasmiṃ lokasaññī hoti lokamānī.
      sotena kho, āvuso… ghānena kho, āvuso… jivhāya kho, āvuso, lokasmiṃ
      lokasaññī hoti lokamānī. kāyena kho, āvuso… manena kho, āvuso,
      lokasmiṃ lokasaññī hoti lokamānī.


      That in the world, friend, by which one is a perceiver and
      conceiver of the world—that is called ‘world’ in the Noble One’s
      Discipline. And what, friend, is that in the world by which one is
      a perceiver and conceiver of the world? The eye … the ear… the
      nose… the tongue… the body… the mind, friend, is that in the world
      by which one is a perceiver and conceiver of the world.

      

      SN 35:
      116

      

      4. Contact


      We are now in a position to turn our attention to the issue of
      phassa: contact. In the Sammādiṭṭhi Sutta Sāriputta tells us that
      contact is included in nāma.

      
      vedanā, saññā, cetanā, phasso, manasikāro—idaṃ vuccatāvuso,
      nāmaṃ

      Feeling, perception, volition, contact, attention—these, friend,
      are called nāma.

      

      MN
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      Appearances involve contact. This way in which things have
      appeared to me, this experience of phenomena which I perceive,
      feel, intend,—this is what is meant by contact. It is this
      experience of ‘I am seeing’ (or ‘I am feeling’ or ‘I am intending’,
      etc). It is this phenomenal experience which is based upon the
      assumption that those elements which are that because of which this
      experience is there can be found within that experience. If this
      assumption is abandoned and I stop looking for, stop expecting to
      find the ground of the experience within that very experience, then
      contact cannot have any footing. The three elements of the eye,
      forms and eye-consciousness are no longer seen as being part of one
      thing. They are recognised as being three things which are
      juxtaposed and completely beyond my grasp from within the domain of
      what I call ‘normal experience’. When I do not distinguish
      between

      rūpa, nāma and viññāṇa and fail to see the juxtaposition of rūpa and viññāṇa,
      revealed through nāma
      , then it is all taken as one thing, one centre (my self) that
      experiences this and that. This is contact.

      

      Contact, then, is this experience of ‘I see, etc.’ It is the
      phenomenal experience which is based on the assumption that my eye
      (i.e. ‘I’) sees those forms. Contact always takes the form of

      my
      contact. The eye, the forms and eye-consciousness are taken as
      one thing—namely, this phenomenal experience of
      being-a-self-in-the-world. The

      puthujjana
      assumes that that which is experienced includes that because of
      which that experience is there. He assumes that he experiences
      things because he exists in the world. And so the experience is
      misunderstood. His attitude towards the experience is utterly
      misconceived, grasped the wrong way. What he must do is keep
      recognising that this experience is there because there is also
      that which is also there which can never be accessed within that
      experience.

      

      When one thinks: “There is also that because of which this
      experience is there”, one must recognise that this is a thought
      and, as such, it is not that because of which that thought is
      there. When one thinks: “There is that which is inaccessible”, it
      must be recognised that this is also a thought and, as such, it has
      been accessed. The

      rūpa that one thinks when thinking
      “rūpa
      must be there” is a perception and must not be taken as standing
      for that because of which that perception is there.

      Rūpa and viññāṇa
      will always remain below one’s feet, no matter how hard one
      tries to get to it. To try to access that which cannot possibly be
      accessed will only result in fatigue and vexation. This is

      dukkha
      . Knowing this, one makes the effort, again and again, to undo
      the habit of expecting to find them either here or yonder or
      between the two. By cultivating this understanding, one turns away
      from the eye, forms, eye-consciousness, etc. One turns away from
      the all. This turning away is the beginning of dispassion.

      
      cakkhuñca paṭicca rūpe ca uppajjati cakkhuviññāṇaṃ. tiṇṇaṃ
      saṅgati phasso. phassapaccayā vedanā. evaṃ passaṃ, bhikkhave,
      sutavā ariyasāvako cakkhusmimpi nibbindati, rūpesupi nibbindati,
      cakkhuviññāṇepi nibbindati, cakkhusamphassepi nibbindati,
      vedanāyapi nibbindati. nibbindaṃ virajjati; virāgā vimuccati;
      vimokkhā ‘pariyādinnaṃ me upādāna’nti pajānāti.

      In dependence on the eye and forms, eye-consciousness arises.
      The meeting of the three is contact. With contact as condition,
      feeling. Seeing thus, bhikkhus, the instructed noble disciple gets
      wearied of the eye, gets wearied of forms, gets wearied of
      eye-consciousness, gets wearied of eye-contact, gets wearied of
      feeling. Being wearied, he becomes dispassionate. Through
      dispassion one is liberated. Being liberated, one understands: “My
      assumptions have been fully exhausted.”
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      It is in this way that that one develops the understanding that
      this sense of self, this assumption that I exist in this world—an
      assumption which can only manifest within the domain of the six
      senses—, can only be there because of the eighteen elements, which
      are entirely beyond my grasp and outside of my control. That is to
      say, one develops the understanding that this sense of self which I
      now find in this experience-as-a-whole is completely dependent upon
      that which is not-self. Thus, one learns to stop trying to
      appropriate that which cannot possibly be appropriated. In other
      words: one learns to put an end to suffering.

      

      All of this should perhaps help to explain why the Buddha places
      so much importance on knowing-and-seeing (

      ñāṇadassana
      ) and on understanding. It is by cultivating direct knowledge of
      the all (the eye, forms, eye-consciousness, etc.) that one can
      fully understand the nature of this experience and all of our
      assumptions in regard to it; and it is through direct knowledge and
      full understanding that one abandons the all.

      
      sabbaṃ abhiññā pariññā pahānāya vo, bhikkhave, dhammaṃ
      desessāmi. taṃ suṇātha. katamo ca, bhikkhave, sabbaṃ abhiññā
      pariññā pahānāya dhammo? cakkhuṃ… rūpā… cakkhuviññāṇaṃ…
      cakkhusamphasso… yampidaṃ cakkhusamphassapaccayā uppajjati
      vedayitaṃ sukhaṃ vā dukkhaṃ vā adukkhamasukhaṃ vā tampi abhiññā
      pariññā pahātabbaṃ.

      Bhikkhus, I will teach you the thing for abandoning the all
      through direct knowledge and full understanding. Listen to that.
      And what, bhikkhus, is the thing for abandoning the all through
      direct knowledge and full understanding? The eye… forms…
      eye-consciousness… eye-contact… whatever arises dependent on
      eye-contact felt as pleasant, painful or neither-painful-nor
      pleasant, that should be abandoned by direct knowledge and full
      understanding.

      

      SN 35:
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      Indeed, it is
      only

      when this understanding is being developed that one can say that
      one is practising in accordance with the Buddha’s teaching.

      
      yo hi koci, bhikkhave, bhikkhu channaṃ phassāyatanānaṃ
      samudayañca atthaṅgamañca assādañca ādīnavañca nissaraṇañca
      yathābhūtaṃ nappajānāti. avusitaṃ tena brahmacariyaṃ, ārakā so
      imasmā dhammavinayā.

      Bhikkhus, if a bhikkhu does not understand as they really are
      the origin, the passing away, the gratification, the danger, and
      the escape in the case of these six bases for contact, then he has
      not lived the holy life; he is far away from this Dhamma and
      Discipline.

      

      SN 35:
      71

      The Buddha’s teaching, then, should be seen as a tool that we
      should use to cultivate

      sammādiṭṭhi
      (right view). It should be seen
      as a kind of right-view-guidance
      , designed to show us how we should regard this experience. If
      we can learn to regard this experience in the right way, if we can
      see it in the way that the Buddha encourages his disciples to see
      it in the suttas (contrary to all of our assumptions about how we
      think things actually are), then we can learn to know it directly,
      see it as it really is, and in such a way we can develop a full
      understanding of it. In doing this, we abandon it. It is only when
      the twelve sense bases (both internal and external) are abandoned,
      that one can experience real freedom from suffering. The cessation
      of the sense bases means the cessation of existence as we know
      it—the complete destruction of this state of being-in-the-world—and
      this is nothing other than the cessation of suffering.

      
      yo, bhikkhave, cakkhussa (sotassa… ghānassa… jivhāya…
      kāyassa… manassa…) uppādo ṭhiti abhinibbatti pātubhāvo, dukkhasseso
      uppādo, rogānaṃ ṭhiti, jarāmaraṇassa pātubhāvo… yo ca kho,
      bhikkhave, cakkhussa (… pe…) nirodho vūpasamo atthaṅgamo,
      dukkhasseso nirodho, rogānaṃ vūpasamo, jarāmaraṇassa
      atthaṅgamo.

      Bhikkhus, the arising, continuation, birth and manifestation of
      the eye (ear… nose… tongue… body… mind…) is the arising of
      suffering, the continuation of diseases, the manifestation of
      aging-and-death… Bhikkhus, the cessation, the subsiding, the
      setting down of the eye (etc.) is the cessation of suffering, the
      subsiding of diseases, the setting down of aging-and-death.

      

      SN 35:
      21

      
      yo, bhikkhave, rūpānaṃ (… saddānaṃ… gandhānaṃ… rasānaṃ…
      phoṭṭhabbānaṃ… dhammānaṃ…) uppādo ṭhiti abhinibbatti pātubhāvo,
      dukkhasseso uppādo, rogānaṃ ṭhiti, jarāmaraṇassa pātubhāvo. yo ca
      kho, bhikkhave, rūpānaṃ (… pe…) nirodho vūpasamo atthaṅgamo,
      dukkhasseso nirodho, rogānaṃ vūpasamo, jarāmaraṇassa
      atthaṅgamo.

      Bhikkhus, the arising, continuation, birth and manifestation of
      forms (sounds… smells… tastes… tactile objects… mental images…) is
      the arising of suffering, the continuation of diseases, the
      manifestation of aging-and-death… Bhikkhus, the cessation, the
      subsiding, the setting down of forms (etc.) is the cessation of
      suffering, the subsiding of diseases, the setting down of
      aging-and-death.

      

      SN 35:
      22

      It is in this way that we should understand the following
      teaching by Venerable Udāyī:

      
      cakkhusmiṃ kho, bhagini, sati arahanto sukhadukkhaṃ
      paññapenti, cakkhusmiṃ asati arahanto sukhadukkhaṃ na paññapenti …
      pe … jivhāya sati arahanto sukhadukkhaṃ paññapenti, jivhāya asati
      arahanto sukhadukkhaṃ na paññapenti … pe …. manasmiṃ sati arahanto
      sukhadukkhaṃ paññapenti, manasmiṃ asati arahanto sukhadukkhaṃ na
      paññapentī”ti.


      Sister, when the eye exists, the arahats declare
      pleasure-and-pain; when the eye does not exist, the arahats do not
      declare pleasure-and-pain. When the ear … nose … tongue … body …
      mind exists, the arahats declare pleasure-and-pain; when the mind
      does not exist, the arahats do not declare pleasure-and-pain.

      

      SN 35: 133

      

      5. Bāhiya and the cessation
      of contact

      Before we conclude this study of phassa, let us take a look
      at the

      teaching which the Buddha famously gave to Bāhiya in the
      well-known

      Bāhiya Sutta
      (Ud 1: 10).
      
      tasmātiha te, bāhiya, evaṃ sikkhitabbaṃ — ‘diṭṭhe
      diṭṭhamattaṃ bhavissati, sute sutamattaṃ bhavissati, mute
      mutamattaṃ bhavissati, viññāte viññātamattaṃ bhavissatī’ti. evañhi
      te, bāhiya, sikkhitabbaṃ. yato kho te, bāhiya, diṭṭhe diṭṭhamattaṃ
      bhavissati, sute sutamattaṃ bhavissati, mute mutamattaṃ bhavissati,
      viññāte viññātamattaṃ bhavissati, tato tvaṃ, bāhiya, na tena; yato
      tvaṃ, bāhiya, na tena tato tvaṃ, bāhiya, na tattha; yato tvaṃ,
      bāhiya, na tattha, tato tvaṃ, bāhiya, nevidha na huraṃ na
      ubhayamantarena. esevanto dukkhassā.

      Then, Bāhiya, you should train thus: ‘In the seen there shall be
      just the seen; in the heard there shall be just the heard; in the
      sensed there shall be just the sensed; in the imagined there shall
      be just the imagined’—thus, Bāhiya, should you train yourself.
      When, Bāhiya, for you, in the seen there shall be just the seen…
      imagined, then, Bāhiya, you (will) not (be) that by which; when,
      Bāhiya, you (shall) not (be) that by which, then, Bāhiya, you
      (shall) not (be) there; when, Bāhiya, you (shall) not (be) there,
      then, Bāhiya, you (will) neither (be) here nor yonder nor between
      the two: just this is the end of suffering.

      

      Ud 1: 10

      We might find it helpful to represent this schematically
      thus:


      [image: Fullscreen capture 10042017 220446]

      The sutta goes on to tell us that by hearing this teaching,
      right then and there

      Bāhiya attained
      arahattaphala
      . From this, we must assume that Bāhiya was already a very
      subtle thinker (Ñāṇavīra 2010: 440). He was apparently authentic
      enough to recognise in his own subjective experience what the
      Buddha was pointing at. One might say that he was well-versed in
      thinking phenomenologically. He already knew that by

      bracketing off the natural
      attitude
      (i.e. suspending any beliefs or assumptions that there is a
      world of phenomena out there that exists independently of his
      experience of it) he can attend to the appearance of phenomena.
      Thanks to Husserl, we are now able to refer to this process of
      putting the natural attitude ‘out of play’ as the

      epochē
      . It is by doing this that one can develop the following
      insight: something has appeared. Whether it is the most profound or
      sublime meditative state, or the most mundane occurrence of
      everyday life, whether it is felt as pleasant or painful or
      neither-painful-nor-pleasant—something has appeared.

      

      Now, to those not accustomed to the phenomenological method,
      this statement might sound so obvious and self-evident that it is
      trivial, but it only seems obvious if one assumes that one lives in
      a world which should not be questioned. The appearance of things is
      always taken for granted in the natural attitude. However, if one
      develops the capacity to attend to experience phenomenologically
      one sees the assumption inherent in the natural attitude as such
      and begins to see the contingency of experience. Things

      have appeared but they might as well not have
      done. It is by developing this appreciation of the gratuitous
      appearance of things that one starts to recognise that because of
      which (or that by
      which
      ) they are there. As we have seen, all that has appeared has
      appeared dependent upon the

      aṭṭhārasa
      dhātuyo. Therefore,
      all that can appear is the seen, the heard, the “sensed” (i.e. the
      smelled, the tasted and the touched) and the imagined. Nothing
      else. That means that if Bāhiya tries to find the internal senses
      in his experience, all he will find is that which is dependent upon
      the internal senses, since that is all that can possibly appear. If
      this is understood, he will stop looking for the internal sense
      base, which means that any assumption regarding the existence of
      the eye, ear, nose, tongue, body and mind will be abandoned. They
      will cease to exist.
      This means that he will no longer be that by which since that by which
      is no longer to be found in the realm of Being. The seen is seen
      by that which cannot possibly be regarded as self since it is
      completely beyond his grasp. And if he understands that it is
      not

      he who sees the seen, then he
      cannot possibly appear anywhere in the whole of this experience.
      Everything that is

      there
      is either not-self or dependent upon that which is not-self—and
      anything which has arisen dependent upon that which is not-self
      cannot possibly be regarded as self. Understanding this, he will
      know that there is nowhere in the experience-as-a-whole for self to
      remain. He will not find it

      there. And if it is nowhere there, it cannot be found anywhere within that
      there—neither here (the internal sense base), nor yonder (the external sense base), nor between-the-two (that which appears).

      It was by fully
      understanding this
      and abandoning all of the assumptions that he had been holding
      in regards to his experience that his mind was liberated from
      the

      āsavas
      and Bāhiya was one of
      the arahats.

      

      References from Pali Canon

      MN Majjhima Nikāya
SN Saṃyutta Nikāya
Ud Udāna

      

      Other references

      Merleau-Ponty, M. (2002)

      Phenomenology of Perception
      (trans. C. Smith). Oxon: Routledge Classics.

      

      Ñāṇamoli, N. (2014)

      Meanings
      . Path Press Publications.

      

      Ñāṇavīra (2010)

      Clearing the Path
      . Path Press Publications.

      

      Nietszche, F. (1967)

      On the Genealogy of Morals
      (trans. W. Kaufman and R. J. Hollingdale). New York: Vintage
      Books.

      

      Sartre, J.-P. (1965)
      Nausea.
      London: Penguin.

      

      Sartre, J.-P. (2003)

      Being and Nothingness: An essay on phenomenological ontology
      (trans. H. Barnes). Oxon: Routledge Classics.

      

      

      Footnotes:

    

  
    

    
      Paññā – From Psychology to Hermeneutics – Path Press

      
      by Ven. Akiñcano


      
      “

      catasso imā, bhikkhave, obhāsā. katame cattāro? candobhāso,
      sūriyobhāso, aggobhāso, paññobhāso — ime kho, bhikkhave, cattāro
      obhāsā. etadaggaṃ, bhikkhave, imesaṃ catunnaṃ obhāsānaṃ yadidaṃ
      paññobhāso”ti.

      Bhikkhus, there are these four radiances. Which four? The
      radiance of the moon, the radiance of the sun, the radiance of
      fire, the radiance of understanding. These, bhikkhus, are the four
      radiances. This is foremost of these four radiances, that is: the
      radiance of understanding.

      

      AN
      4:144

      
      Dasein is an entity which, in its very being, comports itself
      understandingly towards that being.

      

      Heidegger
      1962: 78 [SZ: 53]

      1. From psychology…

      “

      Observe sensations”, says the meditation teacher. Sensations, he
      says, are everything that is “felt” in the body—all of those
      various bodily experiences that are taking place right now: heat,
      pressure, tingling, itching, throbbing, pain. If one develops the
      capacity to keep one’s attention on these sensations, he tells us,
      if one learns to “see them as they really are”, without reacting to
      them, without any prejudice or preference towards them, then, by
      practising in this way, “wisdom” (or what he calls

      paññā
      ) will arise. And so, having been taught in this way, people all
      over the world sit down cross-legged, close their eyes, and bring
      their attention to the sensations of the body, believing that they
      are practising in accordance with the teaching of the Buddha,
      waiting for insight, for

      paññā, to arrive. 

      But let us take a closer look
      at this. What exactly are these sensations that the Buddha was
      supposed to have considered to be so important? Perhaps their
      importance lies in the fact that they have the intriguing feature
      of appearing on both sides of the traditional division between the
      subjective and the objective: not only do I feel them, they are
      also out there in the real objective world. This is illustrated by
      the first two definitions of the word “sensation” provided by an
      online dictionary:
      
      Sensation:

      
      	a:
      a mental process (as seeing, hearing, or smelling) resulting
      from the immediate external stimulation of a sense organ often as
      distinguished from a conscious awareness of the sensory process —
      compare perception

      

      

      b:

       awareness (as of heat or pain) due to stimulation of a
      sense organ

      c:

      a state of consciousness due to internal bodily changes <

      a sensation of
      hunger>
      d: an indefinite bodily feeling
      <a sensation of
      buoyancy>

      
      	
      something (as a physical stimulus, sense-datum, or afterimage)
      that causes or is the object of sensation

      

      

      

      The first definition refers to something subjective, some kind
      of “mental process”. However, there appears to be some confusion as
      to whether a sensation is an awareness (1b), whether it should be
      distinguished from awareness (1a), whether it is a state of
      consciousness (1c), or a feeling (1d). Even if we overlook the fact
      that (1a) and (1b) contradict each other, are we supposed to think
      of awareness, consciousness and feeling as different words
      describing one single phenomenon? The second definition is markedly
      different and no longer refers to anything mental. Rather, it
      refers to some kind of material substance which causes (or is the
      object of) the mental process of feeling (or being aware of, or
      being conscious of) a sensation.

      It is presumably some kind of physical, electro-chemical impulse
      which moves through our bodies (through the nerves?) which causes
      us to “feel” something. It is something out there in the natural
      world that scientists can actually measure and yet it provides a
      bridge to (and therefore an explanation for) the domain of our
      subjective personal experience. It is no surprise that modern
      meditators have so readily adopted this idea, given that

      most people these days take the whole discourse of psychology
      for granted, so caught up in the scientific worldview that they do
      not see any other means by which they can begin to try to make
      sense of the Buddha’s teaching

      . The sensation provides them with a nice objective thing out
      there in the objective world which they can focus their attention
      on if they wish to investigate the subjective world of their own
      personal experience.

      

      When confronted with a teacher who says this, an intelligent

      puthujjana
      must ask himself whether this teaching and this notion of the
      sensation is actually what the Buddha taught or whether it is a
      pernicious doctrine that should be discarded. If he is authentic
      enough, he will acknowledge his status as a

      puthujjana, recognising that he does not actually have the requisite
      criteria to properly distinguish between right view and wrong view.
      However, this is not to say that he does not have
      any
      criteria at his disposal which might, at least to some extent,
      prove helpful. Blind faith, wishful thinking or trial-&-error
      are not his only options. He can apply his intelligence in order to
      judge whether this particular doctrine

      might
      actually be something that the Buddha taught, or whether there
      is a good enough reason to believe that it is probably something
      which the Buddha did

      not
      teach. For instance, he might ask himself the following three
      questions:

      
      	Is this doctrine based upon
      a contradiction?

      	
      Does this doctrine contradict the teachings we find in the
      Suttas?

      

      	
      Does this doctrine accurately describe the phenomena it purports
      to describe? In other words, is it good phenomenology?

      

      

      Leaving aside the first question for the moment, one

      observes that the second question looks remarkably similar to
      something we find the Buddha saying in the Suttas.

      
      “

      idha pana, bhikkhave, bhikkhu evaṃ vadeyya — ‘asukasmiṃ nāma
      āvāse eko thero bhikkhu viharati bahussuto āgatāgamo dhammadharo
      vinayadharo mātikādharo. tassa me therassa sammukhā sutaṃ sammukhā
      paṭiggahitaṃ — ayaṃ dhammo, ayaṃ vinayo, idaṃ satthusāsanan’ti.
      tassa, bhikkhave, bhikkhuno bhāsitaṃ neva abhinanditabbaṃ
      nappaṭikkositabbaṃ. anabhinanditvā appaṭikkositvā tāni
      padabyañjanāni sādhukaṃ uggahetvā sutte otāretabbāni, vinaye
      sandassetabbāni. tāni ce sutte otāriyamānāni vinaye
      sandassiyamānāni na ceva sutte otaranti na vinaye sandissanti,
      niṭṭhamettha gantabbaṃ — ‘addhā, idaṃ na ceva tassa bhagavato
      vacanaṃ arahato sammāsambuddhassa; tassa ca therassa duggahitan’ti.
      iti hetaṃ, bhikkhave, chaḍḍeyyātha.

      And here, bhikkhus, a bhikkhu might say thus: “In such and such
      a residence, an elder bhikkhu is dwelling, who is very learned, one
      to whom the scriptures have been handed down, one who remembers the
      Dhamma, one who remembers the Vinaya, one who remembers the
      summaries. In the presence of this elder I heard this, in his
      presence I learned this: ‘This is the Dhamma, this is the Vinaya,
      this is the Teacher’s teaching’”. Bhikkhus, that bhikkhu’s
      statement should neither be approved nor rejected. Having not
      approved, having not rejected, and having learnt the words and
      phrases well, they should be checked for in the Suttas, they should
      be compared with the Vinaya. If when you check for them in the
      Suttas, when you compare them with the Vinaya, they do not come
      down from the Suttas, they do not agree with the Vinaya, you should
      come to this conclusion: “This is certainly not the words of the
      Blessed One, the Arahat, the perfectly awakened one, and it has
      been grasped wrongly by this elder.” Thus, bhikkhus, you should
      discard it.

      

      AN
      4:180

      The question of w

      hether or not the doctine of sensations is to be found in the
      Suttas can be addressed rather easily. For example, SN 36:22 shows
      that there is absolutely no

      prima facie
      evidence to warrant the identification of the sensation with any
      of the ways that the Buddha spoke about

      vedanā. That which the Buddha called vedan
      ā is clearly something quite different from the experience of a
      tingling scalp or a throbbing knee.

      

      T
      he third question is perhaps a more difficult one to answer,
      particularly if one does not know what constitutes “good
      phenomenology”. This is the same problem we were confronted with
      earlier in a different guise: only one who is good at phenomenology
      is capable of judging what good phenomenology is and what bad
      phenomenology is. However, perhaps here it might be sensible to
      consider what famous phenomenological philosophers have written
      about sensations.

      Here is what Jean-Paul Sartre had to say on the
      subject.
      
      … Such is the notion of sensation. We can see its absurdity.
      First of all, it is a pure fiction. It does not correspond to
      anything which I experience in myself or with regard to the Other …
      Sensation, a hybrid notion between the subjective and the
      objective, conceived from the standpoint of the object applied
      subsequently to the subject, a bastard existence concerning which
      we can not say whether it exists in fact or in theory: sensation is
      a pure daydream of a psychologist. It must be deliberately rejected
      by any serious theory concerning the relations between
      consciousness and the world.

      

      Sartre 2003:
      338

      Maurice Merleau-Ponty reached the same conclusion. The problem,
      he saw, is deep-rooted. Any philosophy that begins

      with the metaphysical assumption of an autonomous subject amidst
      a world of objects faces the epistemological problem of how the
      subject comes to know about this world of objects. The traditional
      way of dealing with this problem involves the idea that within the
      subject there is some kind of depiction or representation of the
      objects it encounters. But if the subject is cut off from from the
      world of objects, how is this possible? What makes it possible for
      there to be an inner representation of an outer reality? This is
      where the sensation comes in: a “hybrid notion” that provides the
      bridge between the objective and the subjective domains. It is that
      objective entity that somehow makes the leap over to subjectivity.
      But how this happens is far from self-evident. If our experience
      begins with meaningless units and our meaningful experience of
      objects in the world somehow emerges, or is somehow constructed,
      out of these units, then we still need some kind of story to
      explain how this happens. How do we get from the meaningless to the
      meaning

      ful? In the opening chapters of
      Phenomenology of
      Perception
      , Merleau-Ponty describes the various attempts to answer this
      question which have generally taken one of two approaches:

      empiricism
      and rationalism. Empiricists, such as Hume and Locke, have tried
      to provide a causal
      account of how these meaningless sensations become

      associated
      according to some
      laws of
      association
      which then give us the meaningful experience of
      objects.Rationalists, such as Spinoza, Leibniz and, more
      recently, cognitive scientists, think of man as playing a more
      active role and are interested in the

      mental
      or psychological
      contribution which accounts for how we get from the given (i.e
      sensation) to the objects we perceive. They argue that you cannot
      explain the experience of objects by causal laws, but that it is
      the mind that provides our experience with its meaning. By making
      use of the idea of

      judgement
      , one can subsume sensations under mental categories in order to
      look for their rule-like relations. Instead of a causal account,
      rationalists provide a rule-based account involving symbolic
      representation.

      

      Although the empiricists and
      the rationalists have thrived on the refutation of each other’s
      position, what both camps share is their reliance on the concept of
      sensation, without acknowledging the aporia that comes with this.
      It is here that we find the answer to our first question. The
      concept of the sensation designates some self-enclosed entity which
      can be accurately identified in abstraction from the outside world.
      On the other hand, the sensation is something which points towards
      and represents things in that outside world. These two
      features—namely, its substantiality and its intentionality
      —are incommensurable. The doctrine of sensations is based upon a
      contradiction.

      

      If this contradictory idea arises in our attempt to find some
      meeting ground between subject and object then perhaps we need an
      alternative to the subject-object model, since this seems to be
      where our problems begin. Instead of taking the subject for granted
      and then trying to account for how this subject comes to have any
      knowledge of a world of objects, perhaps the question we should be
      asking is how it is that there is this subject-object complex in
      the first place. What are the conditions of possibility of
      experience in general? Of course, this foundation on the basis of
      which there can be any experience must be something which does not
      itself derive from experience. It is, we might say, transcendental.
      It was Immanuel Kant who first made this transcendental move in
      western philosophy, paving the way for twentieth century
      philosophers such as Heidegger and Merleau-Ponty to be able to
      offer an alternative approach in an attempt to overcome the
      subject-object model. This new approach involves acknowledging what
      we might call “the primacy of experience”—the fact that we are
      always already in a meaningful situation, perceiving meaningful
      objects and acting concretely towards them. Any notion of a
      meaningless unit which forms the basis of this experience is merely
      an abstraction which is only possible because, first of all, there
      is this particular meaningful situation in which I find myself
      thinking abstractly.

      T
      he idea of a sensation, the idea of a unitary, meaningless
      physiological entity, is a reductionist notion based on the
      assumption that this rich meaningful experience that I find myself
      in right now can be reduced to meaningless units. But where are
      these “[p]ure sensations” which are supposed to result in “the
      experience of an undifferentiated, instantaneous, dot-like impact”
      (Merleau-Ponty 2002: 3; translation modified)? Even though the
      scientist may like the idea of a fully determinate and measurable
      sensation, this phenomenon is nowhere to be found in our own direct
      perceptual experience.

      
      If we now turn back, as is done here, towards perceptual
      experience, we notice that science succeeds in constructing only a
      semblance of subjectivity: it introduces sensations which are
      things, just where experience shows that there are meaningful
      patterns; it forces the phenomenal universe into categories which
      make sense only in the universe of science… The theory of
      sensation, which builds up all knowledge out of determinate
      qualities, offers us objects purged of all ambiguity, pure and
      absolute, the ideal rather than the real themes of knowledge…

      

      Merleau-Ponty
      2002: 12-3

      Science deals with the unambiguous and the determinate, and yet
      experience offers us ambiguity and indeterminacy. Take, for
      example, this book sitting on my desk which I am now looking at. It
      presents only one side to me and yet even though I do not see the
      whole thing, I do not take it to be a two-dimensional façade which
      merely

      looks like
      a book and which leads me
      to deduce
      that it might be a book. Rather, the book is directly perceived
      and this perception includes the fact that there is another side,
      which I am currently unable to see, temporarily hidden behind the
      side on view. Although now I do not see this hidden side, it is
      still somehow there. I know (or at least, I presume) that if I were
      to pick the book up and move it around in my hands, then the hidden
      side would be revealed, as the side that I had been looking at now
      becomes concealed. If this were not to happen, I would be most
      surprised! The hidden side is there, an essential moment of this
      experience of looking at this book, and yet it takes the form of a
      kind of possibility, something which is yet to be filled in,
      something which is temporarily out of my grasp but which I can move
      towards in order to get a better hold of it. This indeterminate
      aspect of experience—an indispensable part of this meaningful
      situation I find myself in—has no place in the scientists’
      descriptions of the world.

      By starting with experience, then, it becomes clear that there
      are no atomic units which act as the building blocks for the
      meaningful experience of being in a world. This is to approach
      things in the wrong order. The sensation is redundant—the answer to
      a misguided question stemming from incorrect premises. As
      Merleau-Ponty concludes:

      “[o]nce introduced, the notion of sensation distorts any
      analysis of perception” (2002: 15). The world is not an aggregate
      of uninterpreted things outside of our minds and we do not grasp
      this world via some kind of mental representation of it. Rather, we
      are directly immersed in the world in which we live and what is
      encountered in lived experience is always already meaningful. We
      directly understand what we encounter as having something to tell
      us, as providing us with good or bad news, as something which
      concerns us, as irrelevant, as amusing, as challenging, as strange,
      etc. We are always in some kind of situation, and we

      always have some kind of understanding of the situation that we
      are in. To be in a situation is to have an understanding of that
      situation. Or, to be even more concise:

      to be is to
      understand
      . Understanding, therefore, is the originary mode of human
      existence.

      

      Of course, the traditional understanding of what “understanding”
      means cannot account for this. Traditionally, one thinks of
      understanding as some kind of cognitive capacity whereby one’s
      internal representation of a particular state of affairs accurately
      reflects how that state of affairs actually is. It is a kind of
      insight or wisdom—both of which I have referred to already in this
      essay as English translations of the Pali term

      paññā
      —and it involves a cognitive representation of the external
      world. What is required is a new way of thinking about
      understanding and, therefore, a new way of thinking about what the
      Buddha called

      paññā.

      

      2. … to
      Hermeneutics

      The PTS dictionary
      defines paññā
      as: “intelligence, comprising of all higher faculties of
      cognition,

      “intellect as conversant with general truths” …, reason, wisdom,
      insight, knowledge, recognition.” This clearly illustrates the
      Cartesian bias which affects the traditional way of interpreting
      the Pali texts. Not only do we see

      paññā
      being used to refer to the “wisdom” or “insight” which we are
      aiming for, which will arise in the future as long as we keep
      practising correctly, but also we see that it is primarily
      associated with some form of cognition. It is “intellect”,
      “intelligence”, “reason”, “cognition”—in other words, it is
      understood in terms of the Cartesian

      cogito.

      The Cartesian paradigm is still deeply entrenched in modern
      thought. Even Wilhelm Dilthey, who, at the beginning of the 20th
      century, took great strides in developing the hermeneutics of the
      German Romanticists, such as Friedrich Schleiermacher, and
      historians such as Droysen and Ranke, did not succeed in breaking
      free from this cognitive version of understanding. He famously
      distinguished between

      explanation
      (Erklären
      ), which he saw as the mode of cognition appropriate to the
      natural sciences (

      Naturwissenschaften) and understanding (Verstehen), the key to approaching the human sciences
      (Geisteswissenschaften
      ). Dilthey saw understanding as the method for learning about
      humanity, about what it is to be human, and yet for him
      understanding was just another method, just another human activity
      like knowledge or language. Understanding was just another form of
      cognition, albeit a different one from explanation.

      

      It was in Heidegger’s analytic of human existence—or, as he
      called it, “

      Dasein
      ” (which literally means “there-being”)—where western philosophy
      first found a radically new, existential, way of thinking about
      understanding: what he referred to as “that primary understanding
      which is one of the constituents of the being of the “there” in
      general” (Heidegger 1962: 182 [SZ:143]). For Heidegger,
      understanding is not a type of cognition but a precondition for all
      cognitive processes. It is the ground from which thought,
      conceptualisation, explanation, etc. derive. This paradigm shift,
      this radical break from the traditional Cartesian picture which is
      still maintained by scientists and psychologists, of an isolated
      consciousness standing over against a separate self-sufficient
      object, is replaced by a different story, characterised by a more
      primordial starting point for philosophy, prior to the
      subject-object duality, in which human existence and the world are
      coterminous in understanding. This move meant that Heidegger’s
      philosophy was ontological, phenomenological and hermeneutical all
      at once. The question for Heidegger in

      Being and Time
      was the question of being, and so his work is a work of
      ontology. But in order to carry out this fundamental ontology (as
      he called it) he pursues the question of being phenomenologically,
      since for him the proper method of philosophy is phenomenology.
      However, if the task is to understand being, and being, at least
      for humans, is an understanding of being, then his phenomenology is
      essentially hermeneutical. For Heidegger, ontology, phenomenology
      and hermeneutics are inextricably related.

      

      The consequences of this
      insight have been profound and have resulted in a general movement
      in philosophy which has been labelled the “hermeneutic turn”.
      Traditional hermeneutics is the study of how we read. It attempts
      to find the principles that govern the interpretation of
      texts—particularly important texts handed down from the tradition,
      such as classical, religious and legal texts. Thanks to Heidegger,
      however, hermeneutics took on a distinctly philosophical character
      such that it became the way to study not just texts, but human
      beings themselves. As a result, the range of hermeneutics was
      considerably widened as the activity of interpreting meaningful
      texts became a model for understanding what it is to be human. And
      as hermeneutics became philosophical, so too philosophy itself came
      to be seen as hermeneutical, in ways developed by later
      philosophers such as Gadamer, Ricœur and Derrida. Instead of
      understanding ourselves as being primarily rational animals, a
      hermeneutical philosophy begins with the crucial insight that
      rationality is only possible because, more importantly, we are that
      particular entity which understands itself and the world it is in
      in some way or other. To exist as a human being is to understand
      the world and, at the same time, to understand our place in this
      world. We understand the world in terms of our own projects, our
      own needs, our own intentions; and yet we understand ourselves in
      terms of the world we find ourselves in. This means that
      understanding is a way of being-in-the-world. It is not a mental
      representation or some kind of knowledge about
      the world. Rather, one might think of it as a kind of know-how,
      a capacity to get things done or to know one’s way around.
      Understanding in this sense seems almost like an activity. Dreyfus
      calls this precognitive kind of understanding ”absorbed” or
      “skillful coping” (Dreyfus 2014): an attunement with the world in
      which we allow the situation itself to solicit a response and to
      draw us to act in an appropriate way, leading us to get a better
      grip on something (and, therefore, a looser grip on something
      else). And yet even this know-how is possible only on the basis of
      an antecedent familiarity with the world as a whole. Heidegger’s
      account of understanding touches upon various different forms of
      understanding: understanding a theory, understanding how to use
      tools, understanding social norms, understanding a world, etc.
      According to a pragmatist reading of Heidegger such as Dreyfus’s,
      some forms of understanding are more primordial than others,
      providing the ground on the basis of which other forms of
      understanding become possible. In particular, Dreyfus (1991) takes
      the position that conceptual understanding of theories is made
      possible by our ability to skillfully cope with our environment.
      However, as Wrathall (2013) has insightfully pointed out, while
      skillful coping is a type of activity, for Heidegger,
      “understanding” is not an activity but the structure which makes
      any kind of activity possible. “As understanding, Dasein projects
      its being upon possibilities” (Heidegger 1962: 188 [SZ: 148]) and
      it is this basic structure of a projection onto possibilities which
      forms the basis of all action. Whether one is performing a
      mathematical calculation, having a conversation with a friend,
      playing a game of tennis or drinking a cup of tea, all action is
      only possible because one exists understandingly and discloses a
      world as a setting for meaningful action.

      

      This means that understanding, at least in one sense, is not
      something that we can talk or even think about, since it is the
      structure that makes talking and thinking possible. However, it

      is
      possible to make our understanding explicit. This is what we
      mean when we talk about “interpretation”, the very theme of
      hermeneutics.

      
      The projecting of the understanding has its own possibility—that
      of developing itself. This development of the understanding we call
      “interpretation”. In it the understanding appropriates
      understandingly that which is understood by it. In interpretation,
      understanding does not become something different. It becomes
      itself. Such interpretation is grounded existentially in
      understanding; the latter does not arise from the former.

      

      Heidegger
      1962: 188 [SZ: 148]

      In traditional hermeneutics,
      prior to Heidegger, the famous “hermeneutic circle” was known in
      terms of the mereological character of the activity of interpreting
      a text: we can only understand the parts of a text once we have a
      general idea of the text as a whole, and yet we can only acquire
      this understanding of the whole by understanding its parts. We have
      already seen an existential manifestation of this circle when we
      said that we understand ourselves in terms of the world we find
      ourselves in, and yet this world can only be understood in terms of
      our own projects. Heidegger, however, does not describe the circle
      in these terms, but insists that is to be thought of in terms of
      the relationship between understanding and interpretation.
      Interpretation is the development, the making explicit, the opening
      out, the unfolding of the understanding which we are always already
      in. At first sight, this may seem like a vicious circle—if
      interpretation is always guided by what we already understand, how
      can it find out anything new? But this is to misunderstand
      “understanding” and “interpretation”, grasping them in their
      traditional sense. We always already understand the situation we
      are in and interpretation is the working out of possibilities
      projected in this existential understanding. This means that there
      is no such thing as a presuppositionless interpretation. There is
      no interpretation without an understanding that anticipates it. The
      aim of any hermeneutic enquiry, then, is not to try to escape this
      circle, since the idea of escaping the circle is inconceivable. As
      Heidegger says, our aim should not be “to get out of the circle but
      to come into it in the right way” (1962: 195 [SZ: 153]). What we
      must do is acknowledge that there are anticipations, or as Gadamer
      (2004) calls them, “prejudices”, in every understanding; that these
      can be worked out or developed through a self-understanding of
      understanding (i.e. interpretation); and that we can carry out a
      critical review of the tradition we find ourselves in—what
      Heidegger calls “destruction” (1999: 81)—so that mistaken
      anticipations which we have unthinkingly appropriated

      and which distort our understanding can be abandoned. The
      hermeneutic circle describes a fundamental feature of human
      existence and one cannot “get out of” existence. What one can do,
      however, is stop deceiving oneself in regard to it.

      

      But whilst Heidegger’s destruction of the tradition was
      certainly impressive, he was incapable of bringing about the
      destruction of ignorance that the Buddha described. Let us now
      bring this discussion back to the Pali. As we have seen, there is a
      sense in which we can think about that which the Buddha referred to
      as

      paññā
      as something which is neither optional nor a kind of cognition,
      thought or intellectual knowledge. It is the

      significance
      of the situation which we find ourselves in, a significance
      which is always already given, an essential moment of our
      existence, and which manifests itself in and through our actions.
      There are two observations that one finds in the Suttas which
      support this reading. First, there are many expressions that the
      Buddha used which indicate that

      paññā
      is not only present for an ariyasāvaka. For instance, he talks
      about

      adhipaññā
      (higher understanding),
      sammappaññā
      (right understanding),
      ariyapaññā
      (noble understanding)
      and paññāpāripūriṃ (the fullfilment of understanding). Clearly, what is being
      spoken about here is some kind of distinction between the
      paññā of the puthujjana and the paññā of
      the ariyasāvaka. The sekha can
      be described in terms of adhipaññā, sammappaññā and ariyapaññā whilst only the arahat can be said to have attained paññāpāripūriṃ
      . This suggests that even though the following words do not
      appear in the Pali texts, it seems that one may describe the
      understanding of the

      puthujjana
      as anadhipaññā (not-higher understanding), micchappaññā (wrong understanding) and
      anariyapaññā
      (ignoble understanding). Even though his understanding may be
      wrong, ignoble, inferior to the understanding of the

      ariyasāvaka, it is still a kind of understanding.

      The second piece of evidence can be found in DN 33:

      
      “

      tisso paññā — sekhā paññā, asekhā paññā, nevasekhānāsekhā
      paññā.

      There of three kinds of understanding: the understanding of one
      in training, the understanding of one beyond training, the
      understanding of one neither in traning nor beyond traning.

      

      “
      aparāpi tisso paññā — cintāmayā paññā, sutamayā paññā,
      bhāvanāmayā paññā.

      And there are three other kinds of understanding: understanding
      produced by mind, understanding produced by what is heard,
      understanding produced by development.

      

      DN
      33

      The traditional way in which the second of these triads is
      interpreted begins with the idea that first of all one hears a
      teaching, one listens to a teacher, one hears the words of Dhamma.
      Perhaps one even memorises these words. Then one thinks about this
      teaching, reflects on it, considers whether it makes sense, whether
      it is practical or reasonable. Finally, one develops or
      internalises this wisdom and brings it into one’s own life so that
      it becomes a kind of experiential wisdom rather than a mere
      intellectual wisdom. This interpretation is problematic for several
      reasons. First of all, one notices that the order of the items has
      been altered. In the Sutta

      —and in the Visuddhimagga
      (Vism: p.434-5) where Buddhaghosa provides a commentary of this
      doctrine

      —the triad quite clearly begins
      with cintāmayā
      paññā and not
      sutamayā paññā
      . Second, the traditional interpretation seems to consist of
      only two types of understanding rather than three.

      Sutamayā paññā
      is normally thought of as hearing something but not yet
      understanding it. What seems to be designated here is not so much a
      type of

      paññā, but a lack of paññā
      . Third, according to this view, it is by reflecting wisely that
      one starts to understand the teaching one has heard and yet at
      first this understanding is ‘only intellectual’. The problem with
      this is that the very idea of an intellectual kind of understanding
      is derived from the Cartesian metaphysics described above. The idea
      that one can intellectually know something but still live in a
      world in which that knowledge does not have any significant impact
      on one’s normal everyday experience leads one to create a
      distinction between two types of understanding: intellectual and
      experiential. And yet this distinction is only possible if one
      begins with the assumption that there is such a thing as
      intellectual understanding, an understanding which is merely a
      mental representation but which is somehow deficient, abstract and
      does not inform one’s capacity to cope with the situation one finds
      oneself in.

      

      A
      hermeneutical approach offers an alternative to this flawed
      interpretation. A

      puthujjana
      (or a nevasekhānāsekha
      ) always has an understanding of his situation. This
      understanding is the significance which he attributes to where he
      is, what is going on, who he is, what he is doing, etc. This
      significance is made possible by

      citta, and that is why it is called
      cintāmaya
      . There is, however, a radically different way of understanding
      things which is not to be found within this

      citta
      , and which can only be arrived at by coming into contact with
      the Buddha’s teaching. This new kind of understanding still
      involves the significance of things and yet it is free from one
      particularly important significance: namely, that things are
      “mine”. Only the

      sekha
      has access to this understanding, to an understanding of things
      about which he can say “not this is mine, not this I am, not this
      is my self”. The important thing to realise is that, except in the
      case of a Buddha, it is not possible to find this

      sutamayā paññā
      for oneself. It can only arise
      if one encounters (and attends properly to) parato ghosa,
      the voice from beyond, from outside of cintāmayā paññā. Venerable Ñāṇavīra describes the predicament as
      follows:
      
      In order to put an end
      to avijjā,
      which is a matter of seeing avijjā as avijjā

      , it is necessary to accept on trust from the Buddha a Teaching
      that contradicts the direct evidence of the

      puthujjana’s reflexion. This is why the Dhamma is patisotagāmī (Majjhima
      iii, 6 (M.i,168)), or ‘going against the stream’. The Dhamma
      gives the

      puthujjana
      the outside view of avijjā
      , which is inherently unobtainable for him by unaided reflexion
      (in the

      ariyasāvaka
      this view has, as it were, ‘taken’ like a graft, and is
      perpetually available).

      

      Ñāṇavīra 2010:
      30

      This is why the Buddha
      repeatedly encouraged puthujjanas to find a kalyāṇamitta. A kalyāṇamitta

      is not just a good friend, someone that you have known for a
      long time, someone you are close to, someone who is supportive and
      kind to you. A

      kalyāṇamitta
      is someone who either shows you the path, if you have not
      already found it, or helps you to develop that path, if you have.
      This means that, strictly speaking, only an

      ariyasāvaka
      can be a kalyāṇamitta.
      
      “

      nāhaṃ, bhikkhave, aññaṃ ekadhammampi samanupassāmi, yena
      anuppanno vā ariyo aṭṭhaṅgiko maggo uppajjati, uppanno vā ariyo
      aṭṭhaṅgiko maggo bhāvanāpāripūriṃ gacchati, yathayidaṃ, bhikkhave,
      kalyāṇamittatā. kalyāṇamittassetaṃ, bhikkhave, bhikkhuno
      pāṭikaṅkhaṃ — ariyaṃ aṭṭhaṅgikaṃ maggaṃ bhāvessati, ariyaṃ
      aṭṭhaṅgikaṃ maggaṃ bahulīkarissati. kathañca, bhikkhave, bhikkhu
      kalyāṇamitto ariyaṃ aṭṭhaṅgikaṃ maggaṃ bhāveti, ariyaṃ aṭṭhaṅgikaṃ
      maggaṃ bahulīkaroti?

      idha, bhikkhave, bhikkhu sammādiṭṭhiṃ bhāveti
      rāgavinayapariyosānaṃ dosavinayapariyosānaṃ mohavinayapariyosānaṃ …
      pe … sammāsamādhiṃ bhāveti rāgavinayapariyosānaṃ
      dosavinayapariyosānaṃ mohavinayapariyosānaṃ. evaṃ kho, bhikkhave,
      bhikkhu kalyāṇamitto ariyaṃ aṭṭhaṅgikaṃ maggaṃ bhāveti, ariyaṃ
      aṭṭhaṅgikaṃ maggaṃ bahulīkarotī”ti.

      Bhikkhus, I do not see even one thing by which the unarisen
      noble eightfold path arises or the arisen noble eightfold path goes
      to fulfilment by development as this: a good friend. For a bhikkhu
      who has a good friend it is to be expected that he will develop the
      noble eightfold path and cultivate the noble eightfold path. And
      how, bhikkhus, does a bhikkhu who has a good friend develop the
      noble eightfold path, cultivate the noble eightfold path? Here,
      bhikkhus, a bhikkhu develops right view, which has as its final
      goal the removal of passion, the removal of ill-will, the removal
      of delusion…he develops right concentration, which has as its final
      goal the removal of passion, the removal of ill-will, the removal
      of delusion. In this way, bhikkhus, a bhikkhu who has a good friend
      develops the noble eightfold path and cultivates the noble
      eightfold path.

      

      SN
      45:84

      The sotāpanna, then, is distinguished from the puthujjana by the presence of sutamayā paññā. Perhaps we can note here that the Pali
      word sota

      can be used to mean both “stream” and “ear”—two ideas that are
      not entirely unrelated. Even in English we can observe a semantic
      similarity in these terms when we talk about sound “streaming”,
      “flowing” music, the ear “canal”, ear “plugs”, and so on. This
      polysemy has been noted by Masefield (1986: 134), who goes on to
      suggest that we might think of a

      sotāpanna
      as “one who has come into contact with (or undergone) the
      hearing” and that one who is

      dhammasotaṃ
      samāpanno might be
      described as “one
      who has attained the
      Dhamma-ear”.
      
      ayaṃ vuccati, bhikkhave, ariyasāvako diṭṭhisampanno itipi,
      dassanasampanno itipi, āgato imaṃ saddhammaṃ itipi, passati imaṃ
      saddhammaṃ itipi, sekkhena ñāṇena samannāgato itipi, sekkhāya
      vijjāya samannāgato itipi, dhammasotaṃ samāpanno itipi, ariyo
      nibbedhikapañño itipi, amatadvāraṃ āhacca tiṭṭhati
      itipī”ti.

      This, bhikkhus, is called a noble disciple who is accomplished
      in view, accomplished in seeing, who has arrived at this good
      Dhamma, who sees this good Dhamma, who is endowed with the
      knowledge of one in training, who is endowed with the wisdom of one
      in training, who has attained the ear of Dhamma, a noble one with
      penetrative understanding, one who stands touching the door to the
      Deathless.

      

      SN
      12:27

      Once there is
      sutamayā
      paññā,
      once one has found the noble
      eightfold path, one now
      knows that this paññā

      needs to be developed until it is fully established. This is his
      task, the practice leading to the end of suffering. The
      understanding that is developed in this way, by fulfilling

      sutamayā
      paññā, is the
      understanding of the asekha,
      the arahat.
      This is bhāvanāmayā
      paññā—understanding
      accomplished by development.

      If we adopt this hermeneutical approach, not only do we find a
      new way of thinking about

      understanding, but we also have a new way of thinking about
      interpretation. What we call mindfulness or awareness is an
      interpretation.

      Even when one acts without awareness, one’s actions are guided
      by one’s understanding. Immediate or pre-reflexive experience
      always already involves an understanding of the situation and this
      understanding is a condition for the possibility of interpretation,
      but this interpretation requires a reflexive step back in order to
      make that understanding explicit. Mindfulness, then, is essentially
      hermeneutical. It is an unfolding of the understanding that I
      already have of this concrete situation that I find myself in. And
      whilst the understanding of the

      sekha
      can be distinguished from the understanding of the

      puthujjana
      , perhaps there is one more move that we can now make. By
      appropriating and transforming the meaning of two terms originally
      coined by Paul Ricœur, it may be possible to highlight an important
      difference between mindfulness in the case of the

      puthujjana
      and in the case of the
      sekha.

      The phrase “hermeneutics of suspicion” was first used in an
      attempt to describe the spirit that pervades the writings of Freud,
      Marx and Nietzsche. Ricœur felt that despite their obvious
      differences, all three of these thinkers were “masters” of the
      “school of suspicion” (Ricœur 1970: 32). Each of them, in their own
      way, assumed the job of unmasking “the lies and illusions of
      consciousness” (ibid, 356) and each one developed a method of
      interpretation that circumvents obvious or self-evident meanings in
      order to uncover less visible and less flattering truths. Freud,
      for example, operated under the assumption that the meaning of the
      dream which his client recounts is not the simple surface meaning.
      He assumed that the symbols that are given are disguised or are
      distorted pointers to another layer of meaning that his client is
      reluctant to acknowledge. This hermeneutics of suspicion stands in
      polar opposition to another hermeneutic style that Ricœur
      exemplified in the phenomenology of religion

      —
      the “hermeneutics of faith”. This is illustrated by Husserl’s
      famous description of the method of phenomenology as requiring us
      to go “back to the things themselves” (Husserl 2001: 168). The
      phenomenologist listens carefully and has a confidence, a belief,
      that things can speak for themselves, reveal their essence, so that
      he can accurately describe (rather than attempt to explain)
      phenomena in their rich complexity. We see this hermeneutics of
      faith when Gadamer (2004) compares the hermeneutic encounter with
      Buber’s (2000) “I-Thou” encounter. It is important, Gadamer says,
      that the Thou be experienced truly as a Thou and to really allow
      him to say something new to us. For it is by acknowledging the fact
      that things have something to say to us that one listens, and
      anyone who listens is fundamentally open to the truth of the other
      in that encounter. Ricœur describes the hermeneutics of faith as
      involving a hearing, a recognition, a recollection and a
      restoration of meaning. The general field of hermeneutics, then, is
      essentially at variance with itself, being constituted by two
      incompatible motivations: the willingness to listen and the
      willingness to suspect. The goal of any interpretation is to
      somehow find a way of reconciling these two tasks that are
      fundamentally in conflict with each other.

      

      Ricœur’s terminology here may help to highlight an important,
      and often overlooked, distinction between the mindfulness of
      the

      puthujjana
      and the mindfulness of
      the sekha
      . What must be recognized is that the understanding in which
      the

      puthujjana
      finds himself is thoroughly
      infected with avijjā
      . Therefore, whatever way in which he interprets his
      understanding, that interpretation will involve notions of
      self.

      
      …‘attanāva attānaṃ sañjānāmī’ti vā assa saccato thetato
      diṭṭhi uppajjati; ‘attanāva anattānaṃ sañjānāmī’ti vā assa saccato
      thetato diṭṭhi uppajjati; ‘anattanāva attānaṃ sañjānāmī’ti vā assa
      saccato thetato diṭṭhi uppajjati…

      …the view ‘With self I perceive self ’ arises for him as true
      and actual; or the view ‘With self I perceive not-self’ arises for
      him as true and actual; or the view ‘With not-self I perceive self’
      arises for him as true and actual…

      

      MN
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      The view ‘With not-self I perceive not-self’ simply does not
      occur to him. It does not arise as a possibility. This means that
      for a

      puthujjana
      to cease being a
      puthujjana,
      not only does he need to be mindful, in order to make explicit
      the understanding of the situation he finds himself thrown into, he
      must also be suspicious of that understanding. He must regard
      mindfulness as a hermeneutics of suspicion. He must take on the
      attitude that his understanding is inadequate, that the meaning of
      his situation that presents itself is somehow distorted, preventing
      him from seeing things clearly. He requires some external help in
      order to find an alternative way of interpreting his situation. But
      even this is not enough. Even if he hears the Buddha’s teaching,
      the understanding which guides his interpretation of this teaching
      is still the understanding of a

      puthujjana
      . What he must do is learn how to make use of this teaching,
      this alien view, and even though it directly contradicts the
      evidence from his own reflexion, he must allow it to change him at
      the very core

      —at
      the level of understanding. At first, this will involve
      artificially superimposing this strange new view over his own
      understanding of the situation he is in. Fortunately, though,
      because the Buddha’s teaching does actually correspond with the
      nature of things, if he keeps pressing it to the extent necessary,
      then it is possible for his understanding to change in order to
      align itself with that external view. If this happens, he will find
      that the view is no longer external. He will find that his
      understanding, which has undergone a radical alteration, now
      corresponds with the view he had previously been adopting
      artificially but which now no longer seems artificial. His
      interpretation of things is now anticipated by

      sammappaññā
      . He now has direct access to the Buddha’s teaching and is

      aparapaccaya—not dependent on others.

      The aim of the Buddha’s teaching is to develop one’s
      understanding of phenomena until these phenomena are fully
      understood. However, this is not possible for one who is unable to
      discern the phenomena which the Buddha was referring to. The

      sekha
      , on the other hand, now has direct access to the things
      themselves. He has recognised the phenomena which the Buddha speaks
      of and sees what it is that needs to be developed. It is for this
      reason that we describe him thus:

      buddhe… dhamme… saṅghe
      aveccappasādena samannāgato hoti—”he is endowed with certain clarity in the
      Buddha… the Dhamma… the Sangha”. Although one usually hears
      aveccappasāda
      translated as “confirmed”, “verified” or “unwavering
      confidence”, the more literal translation of “certain clarity”
      indicates someone who has now recognised what a Buddha is, what his
      teaching is, and what it is to be one of the

      bhagavato
      sāvakasaṅgha
      , having entered upon the path, knowing how to practise properly
      (

      sāmīcippaṭipanna). It is for this reason that the ariyasāvaka is described as having saddhindriya (the faculty of faith).

      And so the sekha
      , being mindful, is able to discern the phenomena. He has seen
      things as they are with right understanding (

      yathābhūtaṃ sammappaññāya
      disvā) and is able
      to engage in a hermeneutics of faith, knowing that that which he
      sees is seen with right view. Now this mindfulness, and this
      understanding on the basis of which this mindfulness is possible,
      must be sustained until it can no longer fall away.
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      Kammaṭṭhāna – Path Press

      
      by Ven.
      Akiñcano


      The word kammaṭṭhāna

      is usually translated as “meditation object” and it plays a
      central role in the

      Visuddhimagga
      , Burmese-style meditation systems, the Thai Forest tradition,
      and in many people’s meditation practice. According to the

      Visuddhimagga, one should develop samādhi
      by focusing on a single object. Here is Venerable Ñāṇamoli’s
      translation of the relevant passage:

      
      kenaṭṭhena samādhīti samādhānaṭṭhena samādhi. kimidaṃ
      samādhānaṃ nāma? ekārammaṇe cittacetasikānaṃ samaṃ sammā ca
      ādhānaṃ, ṭhapananti vuttaṃ hoti. tasmā yassa dhammassānubhāvena
      ekārammaṇe cittacetasikā samaṃ sammā ca avikkhipamānā avippakiṇṇā
      ca hutvā tiṭṭhanti, idaṃ samādhānanti veditabbaṃ.

      In what sense is it “concentration”? It is concentration in the
      sense of concentrating. What is this thing called concentrating? It
      is centering consciousness and consciousness-concomitants evenly
      and rightly on a single object—placing, is what is meant. So it is
      the state, in virtue of which consciousness and its concomitants
      remain evenly and rightly on a single object undistracted and
      unscattered—that should be understood as “concentrating”.

      

      Vsm (Ch. III, §3)

      I

      n order to do this, we are later told (Ch. III, § 28), we should
      approach a

      kalyāṇamitta, one who can give us a kammaṭṭhāna. With the right kammaṭṭhāna
      —the one, from a list of forty, which most suits our own
      particular temperament—we are then supposed to focus our mind on
      this, so as to become concentrated.

      

      This is the traditional story that the majority of Buddhists
      subscribe to. But this is not what the word

      kammaṭṭhāna
      means in the Pali Canon.
      Indeed, the word is very rare and appears in only five
      suttas.

      

      Here are those five:
      
      katamā ca, byagghapajja, uṭṭhānasampadā? idha, byagghapajja,
      kulaputto yena

      kammaṭṭhānena
      jīvikaṃ kappeti—yadi kasiyā, yadi vaṇijjāya, yadi gorakkhena,
      yadi issatthena, yadi rājaporisena, yadi sippaññatarena—tattha
      dakkho hoti analaso, tatrupāyāya vīmaṃsāya samannāgato, alaṃ kātuṃ
      alaṃ saṃvidhātuṃ. ayaṃ vuccati, byagghapajja,
      uṭṭhānasampadā.

      And which, Byagghapajja, is accomplishment in industry? Here,
      Byagghapajja, a man earns his living by some

      field-of-work
      —whether by farming, trade, cow-herding, archery, royal-service
      or some other craft—in this area he is dextrous, energetic, endowed
      with all kinds of resources, discriminations, to do what is
      appropriate, to arrange what is appropriate. This, Byagghapajja, is
      called accomplishment in industry.

      

      AN 8:54 (=55;
      =76)

      
      ekamantaṃ nisinno kho subho māṇavo todeyyaputto bhagavantaṃ
      etadavoca—“brāhmaṇā, bho gotama, evamāhaṃsu—‘gahaṭṭho ārādhako hoti
      ñāyaṃ dhammaṃ kusalaṃ, na pabbajito ārādhako hoti ñāyaṃ dhammaṃ
      kusala’nti. idha bhavaṃ gotamo kimāhā”ti?

      

      “
      vibhajjavādo kho ahamettha, māṇava; nāhamettha ekaṃsavādo.
      gihissa vāhaṃ, māṇava, pabbajitassa vā micchāpaṭipattiṃ na vaṇṇemi.
      gihī vā hi māṇava, pabbajito vā micchāpaṭipanno
      micchāpaṭipattādhikaraṇahetu na ārādhako hoti ñāyaṃ dhammaṃ
      kusalaṃ. gihissa vāhaṃ, māṇava, pabbajitassa vā sammāpaṭipattiṃ
      vaṇṇemi. gihī vā hi, māṇava, pabbajito vā sammāpaṭipanno
      sammāpaṭipattādhikaraṇahetu ārādhako hoti ñāyaṃ dhammaṃ
      kusala”nti.

      

      “
      brāhmaṇā, bho gotama, evamāhaṃsu—‘mahaṭṭhamidaṃ mahākiccaṃ
      mahādhikaraṇaṃ mahāsamārambhaṃ gharāvāsa

      kammaṭṭhānaṃ
      mahapphalaṃ hoti; appaṭṭhamidaṃ appakiccaṃ appādhikaraṇaṃ
      appasamārambhaṃ pabbajjā

      kammaṭṭhānaṃ
      appaphalaṃ hotī’ti. idha bhavaṃ gotamo kimāhā”ti.

      

      “
      etthāpi kho ahaṃ, māṇava, vibhajjavādo; nāhamettha
      ekaṃsavādo. atthi, māṇava,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti; atthi, māṇava,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti; atthi, māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti; atthi, māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti. katamañca, māṇava ,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti? kasi kho, māṇava,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti. katamañca, māṇava,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti? kasiyeva kho, māṇava,

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti. katamañca, māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti? vaṇijjā kho, māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti. katamañca māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti? vaṇijjāyeva kho, māṇava,

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti.

      

      “seyyathāpi, māṇava,
      kasi kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti; evameva kho, māṇava,
      gharāvāsa

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti. seyyathāpi, māṇava, kasiyeva

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti; evameva kho, māṇava,
      gharāvāsa

      kammaṭṭhānaṃ
      mahaṭṭhaṃ mahākiccaṃ mahādhikaraṇaṃ mahāsamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti. seyyathāpi, māṇava, vaṇijjā

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti; evameva kho, māṇava, pabbajjā

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      vipajjamānaṃ appaphalaṃ hoti. seyyathāpi, māṇava,
      vaṇijjāyeva

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hoti; evameva kho , māṇava,
      pabbajjā

      kammaṭṭhānaṃ
      appaṭṭhaṃ appakiccaṃ appādhikaraṇaṃ appasamārambhaṃ
      sampajjamānaṃ mahapphalaṃ hotī”ti.

      Sitting to one side, Subha the young brahmin, son of Todeyya
      said this to the Blessed One: “Master Gotama, the brahmins say
      this: ‘The layman is accomplished in the method of the wholesome
      Dhamma; one gone forth is not accomplished in the method of the
      wholesome Dhamma’. What does Master Gotama say here?”

      

      “
      Young brahmin, in this case I am one who speaks after having
      made some distinctions; in this case I am not one who speaks
      one-pointedly. Young brahmin, I do not praise the wrong practice of
      either the layman or one gone forth. For, young brahmin, either the
      layman or one gone forth who practises wrongly, on account of wrong
      practice, is not accomplished in the method of the wholesome
      Dhamma. Young brahmin, I praise the right practice of either the
      layman or one gone forth. For, young brahmin, either the layman or
      one gone forth who practises rightly, on account of right practice,
      is accomplished in the method of the wholesome Dhamma.”

      

      “
      Master Gotama, the brahmins say this: ‘Many matters, many
      duties, much organisation, much effort—this

      situation
      of the household life is of great fruit; few matters, few
      duties, little organisation, little effort—this

      situation
      of the one gone forth is of little fruit’. What does Master
      Gotama say here?”

      

      “
      Young brahmin, also in this case I am one who speaks after
      having discriminated; in this case I am not one who speaks
      one-pointedly. Young brahmin, there is the situation of many
      matters, many duties, much organisation, much effort, which, when
      it is failing, is of little fruit; there is the

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is succeeding, is of much fruit; there is the

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is failing, is of little fruit; there is the

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is succeeding, is of much fruit. And which, young
      brahmin, is the

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is failing, is of little fruit? Agriculture, young
      brahmin, is a

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is failing, is of little fruit. And which, young
      brahmin, is the

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is succeeding, is of much fruit? This very same
      agriculture, young brahmin, is a

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is succeeding, is of much fruit. And which, young
      brahmin, is the

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is failing, is of little fruit? Trade, young
      brahmin, is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is failing, is of little fruit. And which, young
      brahmin, is the

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is succeeding, is of much fruit? This very same
      trade, young brahmin, is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is succeeding, is of much fruit.

      

      “Young brahmin, just as
      agriculture is a situation
      of many matters, many duties, much organisation, much effort,
      which, when it is failing, is of little fruit, in just this way,
      young brahmin, the household life is a

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is failing, is of little fruit. Young brahmin, just
      as this very same agriculture is a

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is succeeding, is of much fruit, in just this way,
      young brahmin, the household life is a

      situation
      of many matters, many duties, much organisation, much effort,
      which, when it is succeeding, is of much fruit. Young brahmin, just
      as trade is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is failing, is of little fruit, in just this way,
      young brahmin, going forth is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is failing, is of little fruit. Young brahmin, just
      as trade is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is succeeding, is of much fruit, in just this way,
      young brahmin, going forth is a

      situation
      of few matters, few duties, little organisation, little effort,
      which, when it is succeeding, is of much fruit.”

      

      MN 99

      
      “taṃ kiṃ maññatha, sakkā,
      idha puriso yena kenaci kammaṭṭhānena

      anāpajja akusalaṃ divasaṃ aḍḍhakahāpaṇaṃ nibbiseyya. dakkho
      puriso uṭṭhānasampannoti alaṃ vacanāyā”ti? “evaṃ, bhante”.

      

      “taṃ kiṃ maññatha, sakkā,
      idha puriso yena kenaci kammaṭṭhānena
      anāpajja akusalaṃ divasaṃ kahāpaṇaṃ nibbiseyya. dakkho puriso
      uṭṭhānasampannoti alaṃ vacanāyā”ti? “evaṃ, bhante”.

      

      “
      taṃ kiṃ, maññatha, sakkā, idha puriso yena kenaci

      kammaṭṭhānena
      anāpajja akusalaṃ divasaṃ dve kahāpaṇe nibbiseyya … tayo
      kahāpaṇe nibbiseyya… cattāro kahāpaṇe nibbiseyya… pañca kahāpaṇe
      nibbiseyya… cha kahāpaṇe nibbiseyya… satta kahāpaṇe nibbiseyya…
      aṭṭha kahāpaṇe nibbiseyya… nava kahāpaṇe nibbiseyya… dasa kahāpaṇe
      nibbiseyya… vīsa kahāpaṇe nibbiseyya… tiṃsa kahāpaṇe nibbiseyya…
      cattārīsaṃ kahāpaṇe nibbiseyya… paññāsaṃ kahāpaṇe nibbiseyya…
      kahāpaṇasataṃ nibbiseyya. dakkho puriso uṭṭhānasampannoti alaṃ
      vacanāyā”ti? “evaṃ, bhante”.

      

      “
      What do you think, Sakyans: here a man by means of whatever

      field-of-work
      , without doing anything unwholesome, would earn half a kahāpaṇa
      in a day. Is it appropriate to call him: ‘a dextrous man
      accomplished in industry’?” “Yes, Bhante.”

      

      “
      What do you think, Sakyans: here a man by means of whatever

      field-of-work
      , without doing anything unwholesome, would earn a kahāpaṇa in a
      day. Is it appropriate to call him: ‘a dextrous man accomplished in
      industry’?” “Yes, Bhante.”

      

      “
      What do you think, Sakyans: here a man by means of whatever

      field-of-work
      , without doing anything unwholesome, would earn two kahāpaṇas…
      three kahāpaṇas… four kahāpaṇas… five kahāpaṇas… six kahāpaṇas…
      seven kahāpaṇas… eight kahāpaṇas… nine kahāpaṇas… ten kahāpaṇas…
      twenty kahāpaṇas… thirty kahāpaṇas… forty kahāpaṇas… fifty
      kahāpaṇas… a hundred kahāpaṇas in a day. Is it appropriate to call
      him: ‘a dextrous man accomplished in industry’?” “Yes, Bhante.”

      

      AN 10:46

      Literally,
      kammaṭṭhāna
      means “place
      (ṭhāna) of
      action (kamma

      )”. It is the place wherein one finds oneself acting in this or
      that way. Rather than referring to this or that

      particular
      thing that one might choose to focus one’s attention on—whether
      that be the breath, the nostrils, sensations in the body, a clay
      disc, or whatever else—

      kammaṭṭhāna
      is more like the wider situation within which these particular
      things have arisen so that they can be focused on and understood as
      being the things they are. It is the context of significance within
      which one finds oneself and the things one encounters.

      

      [bookmark: __DdeLink__2240_296118994]A better translation for kammaṭṭhāna
      would be “situation”. Or perhaps “line of work”,
      “field-of-work”, “field-of-employment”, since the way the word is
      used in the suttas describes the “situation” that specifically
      pertains to one’s livelihood, one’s job, one’s daily work. People
      who work in a particular “field”, such as business, education or
      the theatre, find themselves operating in particular “worlds”
      associated with their own area of expertise. We talk of the
      “business world”, the “academic world”, the “acting world”. Each of
      these “worlds” are the contexts wherein certain kinds of roles,
      goals and equipment make sense. For instance, in the academic world
      there are teachers, lecturers, researchers, students, etc. People
      with different roles within this world have different goals: to
      create interesting and informative learning materials, to present
      classes in an engaging way, to pass the end-of-term test, to get a
      good job, to publish, to get tenure, etc. And there are various
      kinds of equipment that only make sense in this world: tests,
      lecture rooms, blackboards, overhead projectors, registers, etc.
      These roles, goals and equipment are only intelligible because
      there is a wider context which makes it possible for them to reveal
      themselves as the things they are. This background
      field-of-significance is what is being designated by the word

      kammaṭṭhāna
      in the suttas.

      [bookmark: __DdeLink__498_2516514038][bookmark: __DdeLink__525_1930987525] But perhaps we can follow the lead of the
      Visuddhimagga
      and take this word to point to something which you can attend to
      in meditation. To do this, the word

      kammaṭṭhāna
      will need to be understood in a radically different way from all
      of the standard commentaries. Attending to your

      kammaṭṭhāna
      has nothing whatsoever to do
      with staring at your nostrils, your abdomen or your big toe.
      Focusing your attention on these things will not help you in the
      slightest. Think, instead, of kammaṭṭhāna
      as being something a little more specific than your
      situation-of-employment—and yet more general than your big toe.
      Think of

      kammaṭṭhāna
      as the situation which you find yourself in right now.

      

      What are you doing right now?
      What’s going on?

      Maybe you’re sitting
      down.
      
      nisinno vā ‘nisinnomhī’ti pajānāti

      Or sitting down, one understands: “I am sitting down”

      

      MN 10

      Not only are you sitting down, but you simultaneously have an
      understanding that you are sitting down. ‘I am sitting down’ is not
      an ‘object’ to ‘focus’ on. Rather, sitting down is something that
      you are doing. For as long as you refrain from standing up or lying
      back, you continue to choose sitting down as your bodily posture.
      Sitting down is your situation, your place-of-action, your

      kammaṭṭhāna
      . It is the background context which, for as long as the active
      choice to remain seated endures, provides the setting which
      situates and makes intelligible this or that particular feeling,
      perception or intention that arises while you are sitting there.
      Take, for instance, this thought or that sound that you encounter
      while sitting down. It is only by seeing these particular things
      (the thoughts, the sounds)

      in the light
      of the broader context (namely, that you are sitting down) that
      they can be seen clearly as the things they are. This thought is
      something you are thinking

      while you are sitting
      there. That sound is
      something you hear while you are sitting there
      . Without seeing these particular things as being situated
      within a contextual framework, you will remain submerged in the
      immediacy of whatever it is you are thinking about, whatever it is
      that’s making that noise. However, by not forgetting this
      background of “while I am sitting down” you can maintain a
      reflexive (i.e. mindful) perspective on whatever else arises. With
      this mindfulness, any particular thing that is present will be
      understood in terms of (or

      through
      ) the more general situation within which it has appeared. Once
      this mindfulness is established to the extent necessary, once you
      have become familiar with that because of which the particular
      things which are present right now are the things that they are and
      have the meanings that they have… right there is where the mind can
      be discerned.

      
      “nāhaṃ, bhikkhave, aññaṃ ekadhammampi samanupassāmi yaṃ evaṃ
      bhāvitaṃ pātubhūtaṃ mahato atthāya saṃvattati yathayidaṃ,
      bhikkhave, cittaṃ. cittaṃ, bhikkhave, bhāvitaṃ pātubhūtaṃ mahato
      atthāya saṃvattatī”ti.

      Bhikkhus, I do not see one other thing which, when developed, when
      manifested in this way, leads to such great benefit as the mind.
      The mind, bhikkhus, when developed, when manifested, leads to great
      benefit.

      

      AN 1:26
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      Kāmā – Path Press

      
      by Ven.
      Akiñcano


      
      “dujjānaṃ kho etaṃ, kaccāna, tayā aññadiṭṭhikena
      aññakhantikena aññarucikena aññatrayogena aññatrācariyakena—kāmā vā
      kāmasukhaṃ vā…

      This is difficult to understand, Kaccāna, for you with another
      view, with another belief, with another influence, with an
      association elsewhere, with a teacher from elsewhere—kāmā or
      the pleasure of kāmā…

      

      MN 80

      1. “Let’s make some
      distinctions…”

      The Pali word kāmā is perhaps most frequently rendered in
      English as “sensual pleasures”. This translation is, I think,
      rather misleading, given the fact that the Buddha explicitly
      distinguished between kāmā and the pleasure that arises
      dependent on them.

      
      “pañca kho ime, ānanda, kāmaguṇā. katame pañca?
      cakkhuviññeyyā rūpā iṭṭhā kantā manāpā piyarūpā kāmūpasaṃhitā
      rajanīyā, sotaviññeyyā saddā…pe…. ghānaviññeyyā gandhā…pe….
      jivhāviññeyyā rasā…pe…. kāyaviññeyyā phoṭṭhabbā iṭṭhā kantā manāpā
      piyarūpā kāmūpasaṃhitā rajanīyā—ime kho, ānanda, pañca kāmaguṇā.
      yaṃ kho, ānanda, ime pañca kāmaguṇe paṭicca uppajjati sukhaṃ
      somanassaṃ idaṃ vuccati kāmasukhaṃ.”

      Ānanda, there are these five strands of kāmā. Which five?
      Sights cognizable by the eye which are wished for, desired,
      pleasing, loved, accompanied by kāma, impassioning. Sounds
      cognizable by the ear… tastes cognizable by the tongue… touches
      cognizable by the body which are wished for, desired, pleasing,
      loved, accompanied by kāma, impassioning. These, Ānanda, are
      the five strands of kāmā. Ānanda, whatever pleasure or
      happiness that arises dependent on these five strands of
      kāmā, this is called the pleasure of kāma.

      

      MN 59

      The five strands of kāmā are not pleasures but, rather,
      that dependent upon which a particular kind of pleasure arises. It
      would seem, therefore, that the phrase “sensual pleasure” would be
      a more appropriate translation for kāmasukha than for
      kāmā. In that case, if we translate kāmasukha as
      “sensual pleasure” or, perhaps, “the pleasure of sensuality”, we
      might choose to translate kāmā as “sensuality”. This would
      allow us to maintain this distinction between kāmā and
      kāmasukha. However, the English words “sensual” and
      “sensuality” have definite sexual connotations and it is probably
      not very helpful to create such a close link between kāmā
      and sex. Of course, the expression kāmesumicchācārā, which
      refers to wrong behaviour on account of kāmā, does indeed
      refer to sexual activity and is, quite appropriately, usually
      translated as “sexual misconduct”.

      
      nāhaṃ, bhikkhave, aññaṃ ekarūpampi (ekasaddampi…pe….
      ekagandhampi… ekarasampi… ekaphoṭṭhabbampi) samanupassāmi yaṃ evaṃ
      rajanīyaṃ evaṃ kamanīyaṃ evaṃ madanīyaṃ evaṃ bandhanīyaṃ evaṃ
      mucchanīyaṃ evaṃ antarāyakaraṃ anuttarassa yogakkhemassa adhigamāya
      yathayidaṃ, bhikkhave, itthirūpaṃ (itthisaddampi…pe….
      itthigandhampi… itthirasampi… itthiphoṭṭhabbampi). itthirūpe
      (itthisadde…pe…. itthigandhe… itthirase… itthiphoṭṭhabbe),
      bhikkhave, sattā rattā giddhā gathitā mucchitā ajjhosannā te
      dīgharattaṃ socanti itthirūpavasānugā (itthisaddavasānugā…pe….
      itthigandhavasānugā… itthirasavasānugā…
      itthiphoṭṭhabbavasānugā).

      Bhikkhus, I do not see one other sight (… sound… smell… taste…
      touch) that is so impassioning, so desirable, so intoxicating, so
      captivating, so infatuating, and so much of an obstacle to
      attaining unsurpassed security-from-bondage than the sight (…sound…
      smell… taste… touch) of a woman. Bhikkhus, beings who are
      impassioned by, greedy for, tied to, infatuated with, attached to
      the sight (…sound… smell… taste… touch) of a woman sorrow for a
      long time under the control of the sight (…sound… smell… taste…
      touch) of a woman.

      

      AN 5:55

      There may not be anything else that grips the mind of a man more
      powerfully than the sight, sound, smell, taste or touch of a woman,
      and yet that does not mean that kāmā should always be
      thought of in terms of sexual activity. There are countless other
      enticing things that overpower an untrained mind. In addition to
      this semantic issue there is also a grammatical point worth noting.
      The English word “sensuality” is a singular uncountable noun
      whereas kāmā is plural and countable. Although we do find it
      in the suttas in its singular form (kāma, kāmaṃ,
      etc.), it is more commonly given as a plural noun (kāmā,
      kāme, kāmesu, etc.). It may prove to be relatively
      inconsequential, but we may note here that to translate kāmā
      as “sensuality” does not allow for this plurality.

      As well as distinguishing between kāmā and kāmasukha,
      the Buddha was also careful to explicitly distinguish between
      kāmā and kāmaguṇā. The pañca kāmaguṇā, as we
      have seen in MN 59, are accompanied by kāmā (or
      kāma). Also, in AN 6:63, a sutta which provides us with a
      description of kāmā, their origin, diversity, result,
      cessation, and the way leading to their cessation, we find the
      following:

      
      pañcime, bhikkhave, kāmaguṇā — cakkhuviññeyyā rūpā iṭṭhā
      kantā manāpā piyarūpā kāmūpasaṃhitā rajanīyā, sotaviññeyyā saddā…
      ghānaviññeyyā gandhā… jivhāviññeyyā rasā… kāyaviññeyyā phoṭṭhabbā
      iṭṭhā kantā manāpā piyarūpā kāmūpasaṃhitā rajanīyā. api ca kho,
      bhikkhave, nete kāmā kāmaguṇā nāmete ariyassa vinaye vuccanti
      —

      “saṅkapparāgo purisassa kāmo,

      nete kāmā yāni citrāni loke.
saṅkapparāgo purisassa
      kāmo,

      tiṭṭhanti citrāni tatheva loke.

      athettha dhīrā vinayanti chanda”nti.

      Bhikkhus, there are these five kāmaguṇā. Sights cognizable
      by the eye which are wished for, desired, pleasing, loved,
      accompanied by kāma, impassioning. Sounds cognizable by the
      ear… tastes cognizable by the tongue… touches cognizable by the
      body which are wished for, desired, pleasing, loved, accompanied by
      kāma, impassioning. And yet, bhikkhus, these are not
      kāmā, these are called kāmaguṇā in the noble one’s
      discipline.

      “Kāma is the passion of a man’s thoughts,

      It is not these kāmā that are the various things in the
      world.

      Kāma is the passion of a man’s thoughts,

      The various things remain just as they are in the world,

      Whereas the wise remove desire.”

      

      AN 6:63

      It is quite clear that the Buddha wanted to distinguish between
      kāma, kāmasukha and kāmaguṇā. What, then, are
      the phenomena that these words are designating and how are we to
      translate them into English? The PTS Pali-English Dictionary
      provides the following definition:

      kāma:

      1. Objective: pleasantness, pleasure-giving, an object of
      sensual enjoyment;

      2. Subjective: (a) enjoyment, pleasure on occasion
      of sense, (b) sense-desire.

      The first thing we can note here is that the necessary
      distinctions between kāma, kāmasukha and
      kāmaguṇā are not accounted for. Second: it is unclear how
      objective “pleasantness” is to be distinguished from subjective
      “pleasure on occasion of sense”. However, the fundamental problem
      that needs to be addressed is the fact that this definition emerges
      out of the modern metaphysical assumption that our experience is
      divided into these two domains: the subjective and the objective.
      Because of this assumption, the phenomenon of kāma is
      obscured.

      2. The subjective-objective schema

      
      “This schema must be avoided: What exists are subjects
      and objects”

      

      Heidegger 1999: 62

      In order to begin to dislodge the deep-rooted assumptions
      involved in this standard definition of

      kāma
      , we might begin with the preliminary observation that the words
      “objective” and “subjective” emerged relatively recently in our
      history. In fact, we might go so far as to say that applying this
      framework to the Buddha’s teaching is an anachronism. Thanks to the
      influence of a long line of thinkers since the Buddha, such as
      Aristotle, Descartes, Kant and, more recently, with the success of
      modern science, these terms have a significance for us today which
      would not have made sense in India, 2,500 years ago. To describe
      this in the terminology of Heidegger,

      our understanding of
      being (Seinsverständnis)
      has undergone radical transformations throughout history.
      According to Heidegger, in his later writings, being (

      Sein
      ) is not a universal, acultural, ahistorical phenomenon. There
      is a history of being (

      Seinsgeschichte) —
      a history, that is, not of the particular thoughts, words,
      experiences or actions of man, but of the different background
      understandings that shape and constitute the meaning of all these
      foreground activities. It is the series of the different ways in
      which the being of what is (

      Das Sein des
      Seienden
      )—that understanding in virtue of which everything is what it
      is—has been given to us throughout history.

      For Heidegger, ontology—the study of this “being of what is”—is
      essentially “a theoretical inquiry which is explicitly devoted to
      the

      meaning
      of what is” (1962:
      32[12]).
      Ontology, therefore, must be approached phenomenologically. And
      if we are to think diachronically in terms of the

      history
      of being, what is required is a phenomenological account of the
      history of

      meaning.

      It is largely thanks to Descartes, writing in the 17th
      century, and then Kant in the 18th century, that things today tend
      to be revealed to us as objects which we, as subjects, are
      presented with. To be is to be an object
      representable to (or, for Kant, constituted by) a perceiving
      subject. Descartes claimed that he was “certain that I can have no
      knowledge of what is outside me except by means of the ideas I have
      within me” (Descartes 1642, cited in Taylor 2005: 26). Taylor
      (ibid) calls this framework of understanding a “mediational
      epistemology”. It is the assumption that our knowledge of the world
      (outer, objective) comes through, or is mediated by, the
      representations (inner, subjective) we form of it ourselves. It is
      important to recognise that for those who are gripped by this
      assumption, this is not just an opinion that they hold; it is a
      tacit structuring framework that guides all
      thinking.

      It wasn’t until the second half of the last century that this
      background understanding was first recognised as such. Rather than
      being ‘the way things are’, the subject-object schema was seen as
      one particular way of understanding ‘the way things are’—and as
      historically contingent. Only then did it become clear that
      everyone had been held captive by this picture for so long. It had
      so powerfully dominated everyone’s thinking with a strength and
      perniciousness that came from its elusive, background
      nature.
      
      Precisely because of its framework status, it was rarely
      consciously focused on; it just went on shaping the thoughts that
      were in the foreground, without our really being aware of its
      action. Or put another way, qua framework it felt obvious,
      unchallengeable, the necessary irreplaceable context for all
      thinking about these matters, hence not something one would ever
      need to examine. In this way, it worked insidiously and
      powerfully.

      

      Taylor 2005: 28

      Phenomenology—the philosophy which, at least in the work of
      Heidegger and Merleau-Ponty, was always rooted in the effort to
      transcend the subject-object dichotomy—reveals that there is
      something very wrong in employing these terms in our attempts to
      understand our phenomenal experience. It also provides us with a
      positive alternative—a perspective that can help to put us in the
      right direction in order to grasp the teachings of the Buddha. This
      perspective begins with the recognition that our experience is
      always

      meaningful
      . Things are not indifferently out there in the universe,
      standing over against us as independent objects. We do not first of
      all encounter bare, decontextualised things and then subsequently
      slap subjective meanings onto them. Rather, things can only ever be
      encountered in relation to our needs and interests. We always
      encounter things

      as
      something or other. Things are meaningfully present to us, they
      matter to us, they concern us, they are significant to us. But in
      order for there to always be this relation between us and the
      things we encounter, there must

      a priori
      be a space, a clearing (Heidegger), a field (Merleau-Ponty),
      which is always already open and functioning, within which that
      relation can be accessed. Indeed, according to Heidegger, Dasein is
      this always-already-operative thrown-open clearing. It is our
      nature, he says, to always find ourselves already thrown into our
      own

      ex-sistence
      as the open clearing.
      
      When we talk in the ontically figurative way of the

      lumen naturale
      in man, we have in mind nothing other than the
      existential-ontological structure of this entity, that it

      is in such a way to be its “there”.
      To say that it is ‘illuminated’
      [“erleuchtet”] means that as being-in-the-world it is cleared [gelichtet
      ] in itself, not through any other entity, but in such a way
      that it

      is itself the clearing [Lichtung].

      Heidegger 1962: 171[133]

      To talk about an objective world is to talk, not about my
      meaningful experience of things that concern me (made possible by
      this clearing), but about a world which is independent of my
      experience of it—a public world which precedes me and my concerns,
      which existed before I was born and will continue to exist after I
      have gone. The objective world is comprised of self-sufficient
      entities which do not need me to be what they are and whose
      properties are fully determinate, whether I am able to determine
      them for myself or not. The taking-for-granted of this objective
      world—what Husserl called “the natural attitude” and what
      Merleau-Ponty called “the prejudice of the world” (le préjugé du
      monde)—has obscured our capacity to see the
      existential-ontological structure which makes our lived experience
      possible.

      Phenomenology is “a transcendental philosophy which places in
      abeyance the assertions arising out of the natural attitude, the
      better to understand them” (Merleau-Ponty 2002: vii). What we learn
      is that the natural attitude leads to a form of naïve realism, such
      that the things that are seen, heard, smelled, tasted and touched
      are assumed to be objectively real prior to my
      engagement with them. As Venerable Ñāṇavīra (2010) showed so well,
      this objective world has nothing whatsoever to do with the Buddha’s
      teaching, since the latter is concerned solely with the problem of
      one’s personal existence and this cannot be accessed objectively.
      However, what phenomenology has also taught us is that this
      belief in the objective world comes with the implication that one’s
      thoughts about that world are just in one’s head and are not
      ‘real’ in the same way. Subjectivity amounts to nothing more than
      the inner representations of one’s outer reality.

      
      We pass from absolute objectivity to absolute subjectivity, but
      this second idea is not better than the first and is upheld only
      against it, which means by it.

      

      Merleau-Ponty 2002: 45

      Since it is comprised only of representations, our subjective
      experience can only be an incomplete, possibly inaccurate,
      depiction of ‘the things themselves’, obscured by one’s own
      subjective emotions, feelings, presumptions, inclinations. This is
      why the scientist disregards his unreliable subjective experience
      and focuses exclusively on the reliable empirical data of his five
      senses in order to get to ‘objective truth’. For him, objectivity
      is synonymous with truth, while subjectivity is nothing more than
      mental images, imaginary spectres, phantasms.

      Not only does the objective world have nothing to do with the
      Dhamma, neither does the subjective. As Merleau-Ponty puts it:
      “what we discover by going beyond the prejudice of the objective
      world is not an occult inner world” (2002: 67).

      
      This phenomenal field is not an ‘inner world’, the ‘phenomenon’
      is not a ‘state of consciousness’, or a ‘mental fact’, and the
      experience of phenomena is not an act of introspection or an
      intuition…

      

      Merleau-Ponty 2002: 66

      If kāmā are not external, publicly accessible objects,
      then neither are they internal mental states to be found
      inside you by a process of introspection.

      3. Defining kāmā

      Let us now return to the suttas and attempt a definition of
      kāmā, taking the Pali as our guide. We can begin with the
      observation that kāma is clearly semantically connected with
      the verb kāmeti, which means “he desires”. As we have
      already seen, the word kāmaguṇā is used to describe the
      things one can see, hear, smell, taste and touch which one desires.
      But we may also take note of the fact that these things are
      described as being kāmūpasaṃhitā (“accompanied by
      kāma”). What is being referred to by the word kāma,
      then, is that more general phenomenon which is the desire that
      accompanies these desirable things. Kāma is the “desire”
      that comes with the things which one desires which one can access
      by seeing, hearing, smelling, tasting and touching. The plural
      form, kāmā, simply refers to the various “desires” that
      accompany the various desirable things which one might encounter on
      account of these five senses. Since these desires are specifically
      confined to things which one accesses by means of the five senses,
      perhaps we can translate kāmā as “desires-of-the-senses” or
      “sense-desires”. We might think of kāma
      (desire-of-the-senses; sense-desire) as a particular kind of desire
      (chanda). Or, to approach from the other direction,
      chanda refers to a more general phenomenon which can only be
      recognised by surmounting the desire for things one can see, hear,
      smell, taste or touch. Chanda is the desire for phenomena in
      general (dhammā) and these are cognizable by the mind
      (mano). It is this kind of desire which Venerable Sāriputta
      discerned whilst he was secluded from kāmā and in
      jhāna (see MN 111). This would mean that kāmacchanda
      should be understood to be that particular kind of desire which is
      the desire that pertains to the five senses. In other words,
      kāmacchanda can be understood as simply being another way of
      saying kāma.

      If kāmā are sense-desires, then the pañca
      kāmaguṇā are the five “strands of sense-desire”, the five
      ways in which sense-desire manifests, the five kinds of things
      which are experienced with kāma. Of course, there can be no
      desire without that which one desires, and there can be no thing
      which one desires if there is no desire present. When there is
      kāmā there is kāmaguṇā, when there is kāmaguṇā
      there is kāmā. But, even though kāmā and
      kāmaguṇā come together and are bound up with each other,
      they can be distinguished. We do not need to designate one as
      inner/subjective and the other as outer/objective—but we can
      recognise that they are different phenomena, each determining the
      other.

      But in order to understand kāma correctly, there is an
      essential aspect which we have not yet considered which must now be
      acknowledged. That which one has kāma for, the
      kāmaguṇā, are not the things which I can actually see, hear,
      smell, taste or touch right now. They are things which are
      cakkhuviññeyyā, sotaviññeyyā, ghānaviññeyyā,
      jivhāviññeyyā and kāyaviññeyyā—cognizable by
      the eye, ear, nose, tongue and body. They are the things which
      could possibly be present in these ways. They are the things
      which I might see, hear, smell, taste or touch, given that
      which I am actually seeing, hearing, smelling, tasting or touching.
      That which is actually present affords various possibilities and it
      is in terms of these possibilities that this thing is understood to
      be what it is. To take Venerable Ñāṇavīra’s example:

      
      A sheet of paper lying on a table is determined as a sheet of
      paper by its potentialities or possibilities—i.e. for what it
      is for. It can be used for writing on, for drawing on, for
      wrapping up something, for wiping up a mess, for covering another
      sheet, for burning, and so on… [I]f it were not for the fact that
      these particular potentialities are associated with the
      object on the table we would not see the object as a ‘sheet of
      paper’. These potentialities, which are not the object,
      determine it for what it is.

      

      Ñāṇavīra 2010: 21

      Whatever one attends to, that is understood to be something or
      other—but this understanding-something-to-be-something-or-other
      already presupposes and is made possible by that thing’s
      potentialities. “Greater than actuality stands possibility”,
      says Heidegger (1962: 63 [38]). Or, in the words of the Buddha:

      
      manopubbaṅgamā dhammā, manoseṭṭhā manomayā.

      Things are preceded by mind, excelled by mind, made by mind.

      

      Dhp 1

      For every thing that one experiences, that thing is determined
      by its possibilities and, ordinarily, some of these possibilities
      will be desired over others. One who indulges in sense-desires is
      simply following after a possibility which has been suggested by
      (and, conversely, which makes intelligible) the particular thing
      that one is attending to. One who is gripped by sense-desire has
      been gripped by the desire for a possibility to become actual. Why
      is the potential actualisation of this particular possibility
      desired over others? Because of the pleasure that one assumes will
      be felt once this particular possibility is actualised. One who is
      overpowered by kāmā has been overpowered by nothing other
      than possibilities—possibilities of pleasure. But the pleasure of
      sense-desires is twofold: that which is desired is desired because
      of the assumption that it will be pleasurable once it is attained,
      and this very suggestion of pleasure is itself felt as
      pleasurable.

      4. The danger of kāmā

      One who indulges in sense-desires does so because he sees no
      alternative to the pleasure he attains on account of these
      sense-desires.

      
      taṃ kutettha, aggivessana, labbhā. yaṃ taṃ nekkhammena
      ñātabbaṃ nekkhammena daṭṭhabbaṃ nekkhammena pattabbaṃ nekkhammena
      sacchikātabbaṃ taṃ vata jayaseno rājakumāro kāmamajjhe vasanto kāme
      paribhuñjanto kāmavitakkehi khajjamāno kāmapariḷāhena pariḍayhamāno
      kāmapariyesanāya ussuko ñassati vā dakkhati vā sacchi vā
      karissatī”ti — netaṃ ṭhānaṃ vijjati.

      Aggivessana, how is it possible that Prince Jayasena, dwelling in
      the midst of sense-desires, enjoying sense-desires, being consumed
      by thoughts of sense-desire, being burnt by the fever of
      sense-desires, active in the search for sense-desires, will
      understand or see or realise what should be understood by
      renunciation, what should be seen by renunciation, what should be
      attained by renunciation, what should be realised by
      renunciation—this is not possible.

      

      MN
      125

      Because he is actively searching for sense-desires, everything
      he experiences is already determined by that which he has already
      set his sights upon. He is blinded to that which is superior by his
      desire for that which is inferior. If only he knew that there is a
      pleasure which far surpasses the pleasure of sense-desires, and
      that it would be far better for him to desire this.

      
      yaṃ
      kho,
      ānanda,
      ime
      pañca
      kāmaguṇe
      paṭicca
      uppajjati
      sukhaṃ
      somanassaṃ
      idaṃ
      vuccati
      kāmasukhaṃ. yo
      kho,
      ānanda,
      evaṃ
      vadeyya —
      ‘etaparamaṃ sattā sukhaṃ somanassaṃ paṭisaṃvedentī’ti, idamassa nānujānāmi. taṃ kissa hetu? atthānanda, etamhā sukhā aññaṃ sukhaṃ abhikkantatarañca paṇītatarañca.

      Ānanda, whatever pleasure and happiness that arises dependent on
      these five strands of sense-desire—this is called the pleasure of
      sense-desire. Ānanda, whoever might say: “This is the best pleasure
      and happiness that beings experience,” I do not go along with this.
      For what reason? Because, Ānanda, there is another pleasure more
      excellent and more sublime that this pleasure.

      

      MN 14

      In MN 75, the Buddha tells the wanderer Māgandiya that before he
      went forth into homelessness, when he was still living at home, he
      used to enjoy the pleasure of sense-desires. However, he later
      abandoned all desire for this pleasure.

      
      “seyyathāpi, māgaṇḍiya, kuṭṭhī puriso arugatto pakkagatto
      kimīhi khajjamāno nakhehi vaṇamukhāni vippatacchamāno aṅgārakāsuyā
      kāyaṃ paritāpeyya. tassa mittāmaccā ñātisālohitā bhisakkaṃ
      sallakattaṃ upaṭṭhāpeyyuṃ. tassa so bhisakko sallakatto bhesajjaṃ
      kareyya. so taṃ bhesajjaṃ āgamma kuṭṭhehi parimucceyya, arogo assa
      sukhī serī sayaṃvasī yena kāmaṃ gamo. so aññaṃ kuṭṭhiṃ purisaṃ
      passeyya arugattaṃ pakkagattaṃ kimīhi khajjamānaṃ nakhehi
      vaṇamukhāni vippatacchamānaṃ aṅgārakāsuyā kāyaṃ
      paritāpentaṃ.


      taṃ kiṃ maññasi, māgaṇḍiya, api nu so puriso amussa
      kuṭṭhissa purisassa piheyya aṅgārakāsuyā vā bhesajjaṃ paṭisevanāya
      vā”ti? “no hidaṃ, bho gotama. taṃ kissa hetu? roge hi, bho gotama,
      sati bhesajjena karaṇīyaṃ hoti, roge asati na bhesajjena karaṇīyaṃ
      hotī”ti. “evameva kho, māgandiya, … so aññe satte passāmi kāmesu
      avītarāge kāmataṇhāhi khajjamāne kāmapariḷāhena pariḍayhamāne kāme
      paṭisevante. so tesaṃ na pihemi, na tattha abhiramāmi. taṃ kissa
      hetu? yāhayaṃ, māgaṇḍiya, rati, aññatreva kāmehi aññatra akusalehi
      dhammehi — api dibbaṃ sukhaṃ samadhigayha tiṭṭhati — tāya ratiyā
      ramamāno hīnassa na pihemi, na tattha abhiramāmi.

      

      “
      Suppose, Māgandiya, a leper, with sores over his body, his body
      decaying, being eaten by worms, scratching the scabs with his
      nails, would scorch his body in a charcoal pit. His friends and
      relatives would provide him with a doctor. The doctor would make
      some medicine for him. On account of this medicine, he would be
      cured of leprosy, he would be healthy, happy, independent, going
      wherever he desires. Then he might see another leper, with sores
      over his body, his body decaying, being eaten by worms, scorching
      his body in a charcoal pit.

      What do you think, Māgandiya, would this man envy that leper,
      with his charcoal pit, or his use of

      medicine?” “Of course not, Master Gotama. For what reason?
      Because when there is disease, there is a need for medicine, when
      there isn’t any disease, there isn’t a need for medicine.” “In just
      this way, Māgandiya… I see other beings not free from passion of
      sense-desires, being consumed by the craving of sense-desires,
      burning with the fever of sense-desires, indulging in
      sense-desires. I do not envy them; I do not delight in this. For
      what reason? Because, Māgandiya, there is this delight, somewhere
      other than sense-desires, somewhere other than unwholesome
      phenomena—which even surpasses heavenly pleasure. Delighting in
      that delight, I do not envy what is inferior; I do not delight in
      this.”

      

      MN 75

      After having abandoned
      sense-desire, whenever he sees people who crave for the pleasure of
      the senses, he does not envy them or delight in their situation
      because he now understands that there is a pleasure apart from
      sense-desires, which surpasses even the bliss of the highest
      heavens.

      
      yo dukkhamaddakkhi yatonidānaṃ,

      kāmesu so jantu kathaṃ nameyya.

      Whoever is one who sees the
      source of suffering,

      How could this man incline towards sense-desires?

      

      SN 4:20

      The ordinary person, not
      understanding the nature of sense-desires, does not see anything
      superior to the pleasure of sense-desires. As far as he can see,
      the only way to avoid painful feeling is to indulge in
      sense-desires.[bookmark: sdfootnote8anc]8 Not knowing any better, he thinks:
      ‘natthi kāmesu doso’ti (“There is no fault in sense-desires”).[bookmark: sdfootnote9anc]9 This, the Buddha, tells us, is very dangerous.

      
      yaṃ kho, udāyi, ime pañca kāmaguṇe paṭicca uppajjati sukhaṃ
      somanassaṃ idaṃ vuccati kāmasukhaṃ miḷhasukhaṃ puthujjanasukhaṃ
      anariyasukhaṃ, na sevitabbaṃ, na bhāvetabbaṃ, na bahulīkātabbaṃ;
      ‘bhāyitabbaṃ etassa sukhassā’ti vadāmi.

      Udāyin, whatever pleasure or happiness arises dependent on these
      five strands of sense-desire, this is called the pleasure of
      sense-desire, a crap pleasure, a puthujjana’s pleasure, an
      ignoble pleasure. I say of this pleasure that it should not be
      followed, it should not be developed, it should not be made much
      of, it should be feared.

      

      MN
      66

      Not only is the pleasure of sense-desires an inferior pleasure,
      surpassed by a far more refined pleasure that has nothing to do
      with sense-desire, but, unbeknownst to him, when the ordinary
      person indulges in the pleasure of sense-desires, he brings upon
      himself a whole lot of suffering. In MN 13, the Buddha describes
      the various dangers that come with sense-desires: facing cold,
      heat, mosquitoes, wind, burning and creeping things; risking death
      by hunger or thirst; working hard; worrying about protecting one’s
      property from kings, thieves, fire, water, hateful heirs;
      quarrelling with others; fighting with others; injuring others;
      killing others; going to war; being wounded or killed in war; being
      tortured by kings for one’s misconduct on account of sense-desires;
      and, after death, having to reappear in a hell realm on account of
      one’s misconduct. Although there is a pleasure involved in
      sense-desires, the danger and the suffering that comes with them is
      even greater.

      
      ‘appassādā kāmā bahudukkhā bahupāyāsā, ādīnavo ettha
      bhiyyo’ti

      ‘

      Sense-desires are of little enjoyment, much suffering, much
      trouble, and there is even more danger here.’

      

      MN
      14

      This is what the puthujjana does not see: that although
      there is a pleasure involved in sense-desires, this is a pleasure
      that brings with it a lot of pain. Sense-desires, therefore, are
      inherently deceitful. They offer a promise of pleasure but this
      promise is misleading.

      
      aniccā,
      bhikkhave,
      kāmā
      tucchā
      musā
      mosadhammā


      Bhikkhus, sense-desires are impermanent, empty, a lie, of the
      nature of lies

      

      MN 106

      In order to understand why sense-desires are of the nature of
      lies, one must be able to see this phenomenon of sense-desires as
      such. Until one clearly sees this for oneself, one remains bound to
      them, not seeing an escape from them, not knowing any other means
      of finding pleasure and, thereby, remaining subject to
      suffering.

      
      kāmā, bhikkhave, veditabbā, kāmānaṃ nidānasambhavo veditabbo,
      kāmānaṃ vemattatā veditabbā, kāmānaṃ vipāko veditabbo, kāmanirodho
      veditabbo, kāmanirodhagāminī paṭipadā veditabbā.

      Bhikkhus, sense-desires should be seen, the cause-&-origin of
      sense-desires should be seen, the diversity of sense-desires should
      be seen, the result of sense-desires should be seen, the cessation
      of sense-desires should be seen, the way leading to the cessation
      of sense-desires should be seen.

      

      AN 6:63

      In order to find an escape from sense-desires, a place where one
      is secluded (and where one knows that one is secluded) from
      sense-desires, one must understand the nature of
      sense-desires.

      5. vivicceva kāmehi


      Seclusion from sense-desires is a requirement for

      jhāna.
      
      idhāvuso
      bhikkhu vivicceva kāmehi vivicca akusalehi dhammehi savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ upasampajja viharati. tassa ce, āvuso, bhikkhuno iminā vihārena viharato kāmasahagatā saññāmanasikārā samudācaranti, svassa hoti ābādho. seyyathāpi, āvuso, sukhino dukkhaṃ uppajjeyya yāvadeva ābādhāya; evamevassa te kāmasahagatā saññāmanasikārā samudācaranti. svassa hoti ābādho.


      Here, friend, quite secluded from sense-desires, secluded from
      unwholesome phenomena, a bhikkhu dwells having entered upon the
      first

      jhāna
      , with thinking, with pondering, a joy-&-happiness born from
      seclusion. Friend, if for a bhikkhu dwelling with this dwelling
      perceptions-&-attentions occur that are connected with
      sense-desire, for him this is an affliction. Friend, just as pain
      might arise for one who feels pleasure, only to the extent of an
      affliction, so too if perceptions-&-attentions occur for him
      that are connected with sense-desire, for him this is an
      affliction.

      

      AN 9:34

      Jhāna
      is where sense-desires
      cease.

      
      ‘kattha kāmā nirujjhanti, ke ca kāme nirodhetvā nirodhetvā viharanti — ahametaṃ na jānāmi ahametaṃ na passāmī’ti, iti yo evaṃ vadeyya, so evamassa vacanīyo — ‘idhāvuso, bhikkhu vivicceva kāmehi vivicca akusalehi dhammehi savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ upasampajja viharati. ettha kāmā nirujjhanti, te ca kāme nirodhetvā nirodhetvā viharantī’ti.

      “

      Where do sense-desires cease and who are those who dwell having
      completely ended sense-desires?—I do not understand this, I do not
      see this.” Whoever might speak in this way should be told this:
      “Here, friend, quite secluded from sense-desires, secluded from
      unwholesome phenomena, a bhikkhu dwells having entered upon the
      first

      jhāna
      , with thinking, with pondering, a joy-&-happiness born from
      seclusion. Here sense-desires cease and these are the ones who
      dwell having completely ended sense-desires.”

      

      AN 9:33

      It is theoretically possible
      for a puthujjana to dwell secluded from sense-desires.[bookmark: sdfootnote10anc]10

      However, a careful reader of the suttas will notice that when
      the Buddha talks about

      jhāna
      he is usually addressing (or describing) not puthujjanas

      but sekhas—that is, those who have already attained
      sotāpatti
      and are practising in order to
      attain arahattaphala.
      
      [bookmark: W3122][bookmark: W3023][bookmark: W2913][bookmark: W2810][bookmark: W2710][bookmark: W2610][bookmark: W2510][bookmark: W2410][bookmark: W2310][bookmark: W2212][bookmark: W2112] “‘

      sekkho, sekkho’ti, bhante, vuccati. kittāvatā nu kho,
      bhante, sekkho hotī”ti?

      

      [bookmark: W5012][bookmark: W4912][bookmark: W4822][bookmark: W4722][bookmark: W4622][bookmark: W4522][bookmark: W4422][bookmark: W4322][bookmark: W4232][bookmark: W4132][bookmark: W4032][bookmark: W3932][bookmark: W3832][bookmark: W3732][bookmark: W3632][bookmark: W3532][bookmark: W3422][bookmark: W3322][bookmark: W3222][bookmark: para23] “idha, bhikkhu, sekkhāya sammādiṭṭhiyā
      samannāgato hoti … pe … sekkhena sammāsamādhinā samannāgato hoti.
      ettāvatā kho, bhikkhu, sekkho hotī”ti.

      “
      He is called ‘a trainee’, Bhante, ‘a trainee’. To what extent,
      Bhante, is he a trainee?”

      

      “
      Here, bhikkhu, one is endowed with the right view of a trainee…
      one is endowed with the right composure of a trainee. To this
      extent, bhikkhu, he is a trainee.”

      

      SN
      45:13

      
      [bookmark: W3232][bookmark: W3132][bookmark: W3033][bookmark: W2914][bookmark: W2812][bookmark: W2712][bookmark: W2612][bookmark: W2512][bookmark: W2412][bookmark: W2312][bookmark: W2222] “‘

      sekho, sekho’ti, bhante, vuccati. kittāvatā nu kho, bhante,
      sekho hotī”ti?

      

      [bookmark: W5312][bookmark: W5212][bookmark: W5122][bookmark: W5022][bookmark: W4922][bookmark: W4832][bookmark: W4732][bookmark: W4632][bookmark: W4532][bookmark: W4432][bookmark: W4332][bookmark: W4242][bookmark: W4142][bookmark: W4042][bookmark: W3942][bookmark: W3842][bookmark: W3742][bookmark: W3642][bookmark: W3542][bookmark: W3432][bookmark: W3332]“
      sikkhatīti kho, bhikkhu, tasmā sekhoti vuccati. kiñca
      sikkhati? adhisīlampi sikkhati, adhicittampi sikkhati, adhipaññampi
      sikkhati. sikkhatīti kho, bhikkhu, tasmā sekhoti
      vuccatī”ti.

      

      “
      He is called ‘a trainee’, Bhante, ‘a trainee’. To what extent,
      Bhante, is he a trainee?”

      

      “‘
      He trains’, bhikkhu, therefore he is called ‘a trainee’. And in
      what does he train? He trains in the higher virtue, he trains in
      the higher mind and he trains in the higher understanding. ‘He
      trains’, bhikkhu, therefore he is called ‘a trainee’.”

      

      AN
      3:85

      
      katamā ca, bhikkhave, adhicittasikkhā? idha, bhikkhave,
      bhikkhu vivicceva kāmehi … pe … catutthaṃ jhānaṃ upasampajja
      viharati. ayaṃ vuccati, bhikkhave, adhicittasikkhā.

      And bhikkhus, which is the training in the higher mind? Here,
      bhikkhus, quite secluded from sense-desires… a bhikkhu dwells
      having entered upon the fourth

      jhāna
      . This, bhikkhus, is called the training in the higher mind.

      

      AN 3:89

      When the Buddha described the gradual training (e.g. MN 27), his
      description of the bhikkhu who dwells in

      jhāna
      applies to a noble disciple who has already acquired right view
      and, therefore, is practising properly (

      sāmīcippaṭipanna).
      
      so iminā ca ariyena sīlakkhandhena samannāgato, iminā ca
      ariyena indriyasaṃvarena samannāgato, iminā ca ariyena
      satisampajaññena samannāgato vivittaṃ senāsanaṃ bhajati araññaṃ
      rukkhamūlaṃ… so pacchābhattaṃ piṇḍapātapaṭikkanto nisīdati
      pallaṅkaṃ ābhujitvā, ujuṃ kāyaṃ paṇidhāya, parimukhaṃ satiṃ
      upaṭṭhapetvā…

      so ime pañca nīvaraṇe pahāya cetaso upakkilese paññāya
      dubbalīkaraṇe, vivicceva kāmehi vivicca akusalehi dhammehi
      savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ
      upasampajja viharati.

      Endowed with this noble aggregate of virtue, endowed with this
      noble sense-restraint, endowed with this noble
      mindfulness-&-awareness, he makes use of secluded lodgings: a
      forest, the root of a tree… Returning from almsround, after the
      meal, he sits down, having crossed his legs, trying to keep his
      body upright, having set up mindfulness in front…


      Having abandoned the five hindrances, the mental defilements
      that weaken understanding, quite secluded from sense-desires,
      secluded from unwholesome phenomena, he dwells having entered upon
      the first

      jhāna
      , with thinking, with pondering, a joy-&-happiness born from
      seclusion.

      

      MN 27

      What this suggests is that, rather than trying to attain

      jhāna, the
      puthujjana
      should be focusing on making the effort to cease being a

      puthujjana
      and to find the view that is
      noble, that leads him out, that leads him to the complete
      destruction of all suffering.[bookmark: sdfootnote11anc]11 It is more important
      for him to establish the right understanding of the nature of
      sense-desires. What’s more, the suttas tell us that even though a
      noble disciple, accomplished in view, possessed of right view,
      understands the nature of sense-desires, it is quite possible that
      he may not yet have found the pleasure of jhāna.
      
      ‘appassādā kāmā bahudukkhā bahupāyāsā, ādīnavo ettha
      bhiyyo’ti — iti cepi, mahānāma, ariyasāvakassa yathābhūtaṃ
      sammappaññāya sudiṭṭhaṃ hoti, so ca aññatreva kāmehi aññatra
      akusalehi dhammehi pītisukhaṃ nādhigacchati, aññaṃ vā tato
      santataraṃ; atha kho so neva tāva anāvaṭṭī kāmesu hoti. yato ca
      kho, mahānāma, ariyasāvakassa ‘appassādā kāmā bahudukkhā
      bahupāyāsā, ādīnavo ettha bhiyyo’ti — evametaṃ yathābhūtaṃ
      sammappaññāya sudiṭṭhaṃ hoti, so ca aññatreva kāmehi aññatra
      akusalehi dhammehi pītisukhaṃ adhigacchati aññaṃ vā tato
      santataraṃ; atha kho so anāvaṭṭī kāmesu hoti.


      Mahānāma, even though it is clearly seen by a noble disciple, as
      it is, with right understanding: ‘Sense-desires are of little
      enjoyment, much suffering, much trouble, and there is even more
      danger here’, if he has not found a joy-&-happiness somewhere
      other than sense-desires, somewhere other than unwholesome
      phenomena, or more peaceful than that, then he will not he be
      unmoved by sense-desires. But wherever it is clearly seen by a
      noble disciple, as it is, with right understanding: ‘Sense-desires
      are of little enjoyment, much suffering, much trouble, and there is
      even more danger here’, and he has found a joy-&-happiness
      somewhere other than sense-desires, somewhere other than
      unwholesome phenomena, or more peaceful than that, then he will be
      unmoved by sense-desires.

      

      MN 14

      This is why the Buddha was able to distinguish, in MN 70,
      between the

      kāyasakkhi
      (“body witness”), who dwells having contacted with the body

      those peaceful immaterial liberations that pass beyond matter,
      and both the

      diṭṭhippatto
      (“one attained to view”) and
      the saddhāvimutto (“one liberated by faith”) who don’t. This is also why the
      jhānas
      are described as more sublime than the knowing-&-seeing that
      comes with

      sotāpatti.
      
      idha,
      brāhmaṇa,
      bhikkhu
      vivicceva
      kāmehi
      vivicca
      akusalehi
      dhammehi
      savitakkaṃ
      savicāraṃ
      vivekajaṃ
      pītisukhaṃ
      paṭhamaṃ
      jhānaṃ
      upasampajja
      viharati.
      ayampi
      kho,
      brāhmaṇa,
      dhammo
      ñāṇadassanena
      uttaritaro
      ca
      paṇītataro
      ca.


      Here, brahmin, quite secluded from sense-desires, secluded from
      unwholesome phenomena, a bhikkhu dwells having entered upon the
      first

      jhāna
      , with thinking, with pondering, a joy-&-happiness born from
      seclusion. This, brahmin, is a phenomenon beyond, more sublime than
      knowing-&-seeing.

      

      MN 30

      The puthujjana’

      s primary concern should be to develop the right understanding
      of sense-desires. Only once he has this understanding—and is no
      longer a

      puthujjana—will he be in a position to properly
      develop jhāna and
      fulfil the path factor of sammāsamādhi.

      [bookmark: W1912][bookmark: W1812][bookmark: W1712][bookmark: W1612][bookmark: W1512][bookmark: W1412][bookmark: W1312][bookmark: W1282][bookmark: W1112][bookmark: W1012][bookmark: W912][bookmark: W822][bookmark: W7101][bookmark: W6102][bookmark: W5810][bookmark: W4104][bookmark: W3102][bookmark: W2102] “
      seyyathāpi, bhikkhave, saradasamaye viddhe vigatavalāhake
      deve ādicco nabhaṃ abbhussakkamāno sabbaṃ ākāsagataṃ tamagataṃ
      abhivihacca bhāsate ca tapate ca virocati ca.

      

      [bookmark: W3952][bookmark: W3852][bookmark: W3752][bookmark: W3652][bookmark: W3552][bookmark: W3442][bookmark: W3342][bookmark: W3242][bookmark: W3142][bookmark: W3043][bookmark: W2923][bookmark: W2822][bookmark: W2722][bookmark: W2622][bookmark: W2522][bookmark: W2422][bookmark: W2322][bookmark: W2232][bookmark: W2132][bookmark: W2082][bookmark: para212]
      “evamevaṃ kho, bhikkhave, yato ariyasāvakassa
      virajaṃ vītamalaṃ dhammacakkhuṃ uppajjati, saha dassanuppādā,
      bhikkhave, ariyasāvakassa tīṇi saṃyojanāni pahīyanti —
      sakkāyadiṭṭhi, vicikicchā, sīlabbataparāmāso.
      
      [bookmark: W8011][bookmark: W7911][bookmark: W7811][bookmark: W7711][bookmark: W7611][bookmark: W7512][bookmark: W7412][bookmark: W7311][bookmark: W7211][bookmark: W7111][bookmark: W7011][bookmark: W6911][bookmark: W6811][bookmark: W6712][bookmark: W6612][bookmark: W6512][bookmark: W6412][bookmark: W6312][bookmark: W6212][bookmark: W6112][bookmark: W6012][bookmark: W5912][bookmark: W5812][bookmark: W5712][bookmark: W5612][bookmark: W5512][bookmark: W5412][bookmark: W5322][bookmark: W5222][bookmark: W5132][bookmark: W5032][bookmark: W4932][bookmark: W4842][bookmark: W4742][bookmark: W4642][bookmark: W4542][bookmark: W4442][bookmark: W4342][bookmark: W4252][bookmark: W4152][bookmark: W4052][bookmark: para311] “athāparaṃ dvīhi dhammehi niyyāti abhijjhāya ca
      byāpādena ca. so vivicceva kāmehi vivicca akusalehi dhammehi
      savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamaṃ jhānaṃ
      upasampajja viharati. tasmiṃ ce, bhikkhave, samaye ariyasāvako
      kālaṃ kareyya, natthi taṃ saṃyojanaṃ yena saṃyojanena saṃyutto
      ariyasāvako puna imaṃ lokaṃ āgaccheyyā”ti.

      Suppose, bhikkhus, in the autumn season, when the sky is clear and
      the clouds have gone away, the sun, rising in the sky, having
      dispelled all darkness from the sky, shines, glows and
      radiates.

      In just this way, bhikkhus, for whichever noble disciple the
      dust-free, stainless eye of Dhamma arises, together with the
      arising of seeing, for the noble disciple three fetters are
      abandoned: personality-view, doubt, holding to
      virtue-&-duties.

      Furthermore, he gets out of the two phenomena of covetousness and
      ill-will. Quite secluded from sense-desires, secluded from
      unwholesome phenomena, with thinking, with pondering, the
      joy-&-happiness born of seclusion, he dwells having entered
      upon the first jhāna. Bhikkhus, if on this occasion the
      noble disciple dies, there is no fetter fettered by which the noble
      disciple might come again to this world.”

      

      AN 3:94

      H

      ow, then, does one who understands the nature of sense-desires
      go beyond them and dwell secluded from them? Here it may be helpful
      to investigate the meaning of the first part of the Buddha’s
      instruction in MN 106, where we are given a description of three
      different ways in which a noble disciple might surmount the domain
      of sense-desires, opening up a way that is suitable for entering
      upon the imperturbable. The three ways to do this are as follows:
      through mind, through body, through impermanence.

      

      5.1 … mind
      
      aniccā,
      bhikkhave,
      kāmā
      tucchā
      musā
      mosadhammā.
      māyākatame
      taṃ,
      bhikkhave,
      bālalāpanaṃ.
      ye
      ca
      diṭṭhadhammikā
      kāmā,
      ye
      ca
      samparāyikā
      kāmā;
      yā
      ca
      diṭṭhadhammikā
      kāmasaññā,
      yā
      ca
      samparāyikā
      kāmasaññā
      — ubhayametaṃ māradheyyaṃ, mārassesa visayo, mārassesa nivāpo, mārassesa gocaro. etthete pāpakā akusalā mānasā abhijjhāpi byāpādāpi sārambhāpi saṃvattanti. teva ariyasāvakassa idhamanusikkhato antarāyāya sambhavanti. tatra, bhikkhave, ariyasāvako iti paṭisañcikkhati — ‘ye ca diṭṭhadhammikā kāmā, ye ca samparāyikā kāmā; yā ca diṭṭhadhammikā kāmasaññā, yā ca samparāyikā kāmasaññā — ubhayametaṃ māradheyyaṃ, mārassesa visayo, mārassesa nivāpo, mārassesa gocaro. etthete pāpakā akusalā mānasā abhijjhāpi byāpādāpi sārambhāpi saṃvattanti, teva ariyasāvakassa idhamanusikkhato antarāyāya sambhavanti. yaṃnūnāhaṃ vipulena mahaggatena cetasā vihareyyaṃ abhibhuyya lokaṃ adhiṭṭhāya manasā. vipulena hi me mahaggatena cetasā viharato abhibhuyya lokaṃ adhiṭṭhāya manasā ye pāpakā akusalā mānasā abhijjhāpi byāpādāpi sārambhāpi te na bhavissanti. tesaṃ pahānā aparittañca me cittaṃ bhavissati appamāṇaṃ subhāvitan’ti. tassa evaṃpaṭipannassa tabbahulavihārino āyatane cittaṃ pasīdati. sampasāde sati etarahi vā āneñjaṃ samāpajjati paññāya vā adhimuccati kāyassa bhedā paraṃ maraṇā. ṭhānametaṃ vijjati yaṃ taṃsaṃvattanikaṃ viññāṇaṃ assa āneñjūpagaṃ.


      Bhikkhus, sense-desires are impermanent, empty, a lie, of the
      nature of lies. That which is deceitful is the utterance of fools.
      Whatever sense-desires in this world, whatever sense-desires to do
      with the next world, whatever perceptions-of-sense-desire in this
      world, whatever perceptions-of-sense-desire to do with the next
      world—both of these are Māra’s realm, the region of this Māra, the
      bait of this Māra, the feeding ground of this Māra. They lead here
      to these evil unwholesome mental phenomena of covetousness,
      ill-will and anger. They produce an obstacle here for the training
      of the noble disciple. In this case, bhikkhus, a noble disciple
      reflects thus: ‘Whatever sense-desires in this world, whatever
      sense-desires to do with the next world, whatever
      perceptions-of-sense-desire in this world, whatever
      perceptions-of-sense-desire to do with the next world—both of these
      are Māra’s realm, the region of this Māra, the bait of this Māra,
      the feeding ground of this Māra. They lead here to these evil
      unwholesome mental phenomena of covetousness, ill-will and anger.
      They produce an obstacle here for the training of the noble
      disciple. What if I were to dwell with a large, expanded mind,
      having overcome the world, with a mind that stands firmly. Dwelling
      with a large, expanded mind, having overcome the world, with a mind
      that stands firmly, there will not be any of those evil unwholesome
      mental phenomena of covetousness, ill-will or anger. And with the
      removal of these, my mind will be unlimited, measureless,
      well-developed.’ For one who practises in this way, often dwelling
      in this domain, the mind becomes clear. When there is clarity, he
      either enters upon the imperturbable now or he becomes clear with
      understanding with the break-up of the body after death. It is
      possible that the consciousness involved in this might become
      imperturbable.

      

      MN 106

      The puthujjana experiences sense-desire. His experience
      includes various bodily possibilities which he assumes will provide
      him with pleasure. But this pleasure is given as a pleasure that he
      could have in the future if he acts in the
      appropriate way. He must act now and wait for that pleasure to
      manifest. In other words, sense-desires involve time.

      
      atha kho sā devatā paṭhaviyaṃ patiṭṭhahitvā āyasmantaṃ
      samiddhiṃ etadavoca — “daharo tvaṃ bhikkhu, pabbajito susu
      kāḷakeso, bhadrena yobbanena samannāgato, paṭhamena vayasā,
      anikkīḷitāvī kāmesu. bhuñja, bhikkhu, mānusake kāme; mā
      sandiṭṭhikaṃ hitvā kālikaṃ anudhāvī”ti.

      “na khvāhaṃ, āvuso, sandiṭṭhikaṃ hitvā kālikaṃ anudhāvāmi.
      kālikañca khvāhaṃ, āvuso, hitvā sandiṭṭhikaṃ anudhāvāmi. kālikā hi,
      āvuso, kāmā vuttā bhagavatā bahudukkhā bahupāyāsā; ādīnavo ettha
      bhiyyo. sandiṭṭhiko ayaṃ dhammo akāliko ehipassiko opaneyyiko
      paccattaṃ veditabbo viññūhī”ti.

      Then the devatā, having set foot on the earth, said this to the
      venerable Samiddhi: “Bhikkhu, you went forth young, a boy,
      black-haired, endowed with blessing of youth, in the prime of life,
      not having amused yourself with sense-desires. Bhikkhu, enjoy human
      sense-desires. Do not be one who pursues what involves time, having
      abandoned what is immediately visible.”

      “Friend, I do not pursue what involves time, having abandoned what
      is immediately visible. But, friend, I pursue what is immediately
      visible, having abandoned what involves time. Indeed, friend, the
      Blessed One has said that sense-desires pertain to time, are much
      suffering, much despair. The disadvantage in this case is even
      greater. This Dhamma is immediately visible, does not pertain to
      time, inviting one to come-&-see, leading on, to be seen for
      oneself by the wise.”

      

      SN 1:20

      Since sense-desires are kālika, they are intrinsically
      bound up with existence, with saṃsāra.

      
      “tesaṃ kāmoghavūḷhānaṃ, kāme aparijānataṃ.

      kālaṃ gatiṃ bhavābhavaṃ, saṃsārasmiṃ purakkhatā.

      For those who are carried away by the flood of sense-desires, not
      fully understanding sense-desires,

      There is time, passing on, existence-after-existence, in
      saṃsāra, which is presupposed.

      

      AN 5:55

      The puthujjana’s experience of sense-desires is
      inseparable from his sakkāyadiṭṭhi—i.e. his assumption
      regarding the existence of this entity which he is, which is apart
      from this experience, which stands outside (above, below, apart
      from) this experience and which, therefore, is that which owns or
      controls this experience. This entity is taken to be that which
      experienced pleasure-&-pain that arose in the past and that
      which will experience pleasure-&-pain that will arise in the
      future. This is why sense-desires, in their very nature, are
      deceitful, lies, of the nature of lies—they reinforce the wrong
      view of the puthujjana.

      To assume that a possibility of pleasure can ‘become’ actual
      involves a fundamental misunderstanding of the distinction between
      actual and possible. Because of this misunderstanding, one who is
      entrenched in the prejudice of the natural world assumes that the
      possibilities which are now present can be made actual if one acts
      in such and such a way. The ice-cream just needs to be eaten and
      then the pleasure, which is only present as a possibility right
      now, will become real. However, it is also quite conceivable that
      even if one does act in the required way, that which one desires
      will not become actualised.

      
      tassa ce kāmayānassa, chandajātassa jantuno.

      te kāmā parihāyanti, sallaviddhova ruppati.

      If for a person, desiring, with
      desire aroused,

      Those sense-desires are unfulfilled, he is hurt as though pierced by an
      arrow.

      

      Sn 767

      Perhaps the desire is a desire which cannot be fulfilled. Or
      perhaps the pleasure that one expects does not manifest (for
      example, when the ice-cream causes an unexpected pain in the
      tooth). Or perhaps somebody else does something to prevent you from
      getting what you want. Since this other person is now perceived as
      an obstacle to that which is desired, there is ill-will towards
      them. There is covetousness for the thing that is desired. There is
      anger and frustration towards the situation one finds oneself in.
      Recognising these phenomena of covetousness, ill-will and anger as
      obstacles, as unhelpful, the noble disciple sets out to abandon
      them. And how does he do this? By recognising that these
      unwholesome phenomena have arisen dependent upon an understanding
      of mind which is too small, too particular, too limited. The mind,
      as a structural aspect of experience, should not be understood as
      the particular possibility which one finds oneself projected
      towards in the hope of making it actual. Possibilities can never
      become actual. Rather, there are these two domains that are
      simultaneously present: the actual and the possible. Each of these
      domains can only be understood in terms of the other. They cannot
      cross over into each other. The domain of the possible is not a
      domain of the not-yet-actual. There is no temporal
      relationship between the two. The noble disciple, having abandoned
      the notion of something which I am which will experience pleasure
      in the future, understands that the only way in which one can talk
      about a ‘relationship’ between the actual and the possible is not
      in terms of time, but simply in terms of the simultaneous presence
      of these two domains. Or, as the Buddha describes it:

      
      imasmiṃ
      sati
      idaṃ
      hoti,
      imassuppādā
      idaṃ
      uppajjati;
      imasmiṃ
      asati
      idaṃ
      na
      hoti,
      imassa
      nirodhā
      idaṃ
      nirujjhatī’ti

      When there is this, there is this; when this arises, this arises;
      when there isn’t this, this isn’t; when this ceases, this
      ceases.

      

      MN 79

      The actual situation I am in is only intelligible as such
      because there are various possibilities open to me right now. If
      those possibilities were not there, I would have no grasp of the
      situation I am in.

      On the other hand, the possibilities that present themselves to
      me right now only make sense in this actual situation I find myself
      in. If I were not in a situation, there would be no possibilities
      for action—and this is inconceivable. Everything already
      presupposes various possibilities which are simultaneously present
      and which form the background context because of which things are
      intelligible as the things that they are. Everything is given
      within a meaningful context. Everything shows up in a certain
      light. Earlier, in §2, we saw how Heidegger thought that the very
      nature of Dasein (

      ex-sistence
      ) is to be this clearing which makes it possible for our
      experience to be meaningful. It is true that our encounter with
      things always takes place within an opened clearing. But this
      clearing is not what we are. We must now correct this mistake. This
      open space, the background context of possibilities in virtue of
      which anything (whether real or imaginary) is intelligible and
      understood as being the thing that it is, is called “mind”.

      

      The mind is a much larger, more general phenomenon than those
      particular possibilities on account of which one might experience
      the pleasure of sense-desires. The mind is that which makes it
      possible for things to be meaningfully present. It is the source of
      all intelligibility. Any feeling, any perception—and not just the
      possible gratification of one’s sense-desires—is determined by
      mind. When one develops the perception of this enlarged, expanded
      mind, it becomes possible to see any given sense-desire as one
      possibility out of many. One discerns the nature
      of sense-desires. One finds the higher ground—a place where
      one is unmoved by the pressure of the more particular phenomenon of
      sense-desire. One surmounts the domain of sense-desires, dwelling
      with a perspective that is more general than this, a perspective
      that involves the recognition of the nature of all
      intentions—the nature, that is, of mind. This is what is
      meant by “having overcome the world”. The prejudice of the world is
      the assumption that all that is real is that which I see, hear,
      smell, taste or touch. Having established the sign of mind—that is
      to say, when the phenomenon of mind becomes clear—one sees that the
      natural world of all that is seen, heard, smelled, tasted or
      touched is only intelligible because mind is already there. If mind
      were not there, there would be no meaning. But since our experience
      cannot not be meaningful, mind cannot not be there. It is by
      developing this understanding that one can establish “a mind that
      stands firmly”. One finds a place to dwell, having surmounted this
      or that particular thing which can be accessed by means of the five
      senses, such that one can no longer be disturbed on account of
      them. In this way, the noble disciple can become
      imperturbable.
      
      chandajāto
      anakkhāte,
      manasā
      ca
      phuṭo
      siyā.
      

      kāmesu ca appaṭibaddhacitto, uddhaṃsototi vuccati.

      One with desire aroused for the undeclared, with a mind
      expanded,

      And with a mind that is not bound up with sense-desires—he is
      called “one going upstream”.

      

      Dhp 218

      5.2 … body

      
      “puna caparaṃ, bhikkhave, ariyasāvako iti paṭisañcikkhati —
      ‘ye ca diṭṭhadhammikā kāmā, ye ca samparāyikā kāmā; yā ca
      diṭṭhadhammikā kāmasaññā, yā ca samparāyikā kāmasaññā; yaṃ kiñci
      rūpaṃ (sabbaṃ rūpaṃ) cattāri ca mahābhūtāni, catunnañca
      mahābhūtānaṃ upādāyarūpan’ti. tassa evaṃpaṭipannassa
      tabbahulavihārino āyatane cittaṃ pasīdati. sampasāde sati etarahi
      vā āneñjaṃ samāpajjati paññāya vā adhimuccati kāyassa bhedā paraṃ
      maraṇā. ṭhānametaṃ vijjati yaṃ taṃsaṃvattanikaṃ viññāṇaṃ assa
      āneñjūpagaṃ. ayaṃ, bhikkhave, dutiyā āneñjasappāyā paṭipadā
      akkhāyati.


      Furthermore, bhikkhus, a noble disciple reflects thus:

      ‘
      Whatever sense-desires in this world, whatever sense-desires to
      do with the next world, whatever perceptions-of-sense-desire in
      this world, whatever perceptions-of-sense-desire to do with the
      next world, whatever matter, all matter is the four great elements
      and matter is taken up out of the four great elements.’ For one who
      practises in this way, often dwelling in this domain, the mind
      becomes clear. When there is clarity, he either enters upon the
      imperturbable now or he becomes clear with understanding with the
      break-up of the body after death. It is possible that the
      consciousness involved in this might become imperturbable.

      

      MN 106

      A noble disciple might also surmount sense-desires and become
      imperturbable by contemplating the nature of the body. The body is
      comprised of matter and all matter is comprised of the four
      mahābhūtā—namely: earth, water, fire and wind. But the noble
      disciple clearly sees the nature of these four elements.

      
      yā
      ceva
      kho
      pana
      ajjhattikā
      pathavīdhātu
      yā
      ca
      bāhirā
      pathavīdhātu
      pathavīdhāturevesā … yā ceva kho pana ajjhattikā āpodhātu yā ca bāhirā āpodhātu āpodhāturevesā… yā ceva kho pana ajjhattikā tejodhātu yā ca bāhirā tejodhātu tejodhāturevesā… yā ceva kho pana ajjhattikā vāyodhātu yā ca bāhirā vāyodhātu vāyodhāturevesā. taṃ ‘netaṃ mama, nesohamasmi, na meso attā’ti — evametaṃ yathābhūtaṃ sammappaññāya daṭṭhabbaṃ. evametaṃ yathābhūtaṃ sammappaññāya disvā

      pathavīdhātuyā… āpodhātuyā… tejodhātuyā…
      vāyodhātuyā

      nibbindati,
      pathavīdhātuyā… āpodhātuyā… tejodhātuyā…
      vāyodhātuyā

      cittaṃ
      virājeti.

      But whatever internal earth element and external earth element
      there is, these are only earth element… But whatever internal water
      element and external water element there is, these are only water
      element… But whatever internal fire element and external fire
      element there is, these are only fire element… But whatever
      internal wind element and external wind element there is, these are
      only wind element. This should be seen as it is with right
      understanding: ‘This is not mine, this I am not, this is not my
      self’. Having seen this in this way, as it is, with right
      understanding, one turns away from the earth element… the water
      element… the fire element… the wind element, one become
      dispassionate towards the earth element… the water element… the
      fire element.

      MN 62

      The noble disciple
      understands that the four mahābhūtā

      cannot be appropriated. Having discerned the nature of the
      four

      mahābhūtā
      , he knows that he should not take any perception of the

      mahābhūtā
      to stand for the
      mahābhūtā, since the mahābhūtā are inaccessible to him via perception.
      They are that because of which all designation is possible in
      the first place, so they cannot themselves be designated. And even
      though the body is that particular bit of matter because of which
      one can feel, perceive and act, it is nevertheless only matter and
      shares the nature of matter.

      
      [bookmark: W221][bookmark: W211][bookmark: W206][bookmark: W1922][bookmark: W1822][bookmark: W1722][bookmark: W1622][bookmark: W1522][bookmark: W1422][bookmark: W1322][bookmark: W1292][bookmark: W1122][bookmark: W1022][bookmark: W922][bookmark: W82][bookmark: W710][bookmark: W610][bookmark: W58][bookmark: W410][bookmark: W310][bookmark: W23] puna caparaṃ, udāyi,
      akkhātā mayā sāvakānaṃ paṭipadā, yathāpaṭipannā me sāvakā evaṃ
      pajānanti — ‘ayaṃ kho me kāyo rūpī cātumahābhūtiko
      mātāpettikasambhavo odanakummāsūpacayo
      aniccucchādanaparimaddanabhedana-viddhaṃsanadhammo…

      Furthermore, Udāyin, having told my disciples the way of practice,
      according to the way of practice, my disciples understand in this
      way: “This is my body, made of matter, made of the four great
      elements, born from mother-&-father, made up of boiled-rice
      & porridge, subject to impermanence, rubbing, crushing,
      breaking apart, destruction…

      

      MN 77

      This body, made up of boiled-rice & porridge, is fully
      dependent upon the nutriment it gets from the food I eat.

      
      [bookmark: W191][bookmark: W181][bookmark: W171][bookmark: W161][bookmark: W151][bookmark: W141][bookmark: W131][bookmark: W121][bookmark: W111][bookmark: W101] ko ca, bhikkhave, kāyassa samudayo? āhārasamudayā
      kāyassa samudayo; āhāranirodhā kāyassa atthaṅgamo.

      And what is the origin of the body? With the origin of food, there
      is the origin of the body; with the cessation of food there is the
      passing away of the body.

      

      SN 27:42

      If all the food in the world were suddenly rendered poisonous,
      or inert, incapable of providing nutriment, then that would be the
      end of this body. The sustenance of the body is dependent upon
      something I have no control over. Understanding this, the noble
      disciple turns away from and becomes dispassionate towards the
      body, understanding that this body is not mine, I am not this body,
      this body is not my self.

      
      [bookmark: W2052][bookmark: W2042][bookmark: W2032][bookmark: W2022][bookmark: W2012][bookmark: W2002][bookmark: W1992] kabaḷīkāre,
      bhikkhave, āhāre pariññāte pañcakāmaguṇiko rāgo pariññāto
      hoti.

      Bhikkhus, when eating a mouthful of food is fully understood, the
      passion of the five strands of sense-desire is fully
      understood.

      

      SN 12:63

      Sense-desires are bodily possibilities. They are bodily,
      bound up with body. Therefore, one who becomes dispassionate
      towards the body also becomes dispassionate towards sense-desires.
      By understanding that any sense-desire (not just those
      sense-desires that are here right now, but any possible
      sense-desire in any possible situation) is determined by
      something which is not mine, which one has absolutely no control
      over, one loses all interest in trying to bring about the
      gratification of sense-desires. One has found a place where one can
      dwell secluded from them and is now capable of entering upon
      imperturbability.

      5.3 … impermanence

      
      “puna caparaṃ, bhikkhave, ariyasāvako iti paṭisañcikkhati — ‘ye ca diṭṭhadhammikā kāmā, ye ca samparāyikā kāmā; yā ca diṭṭhadhammikā kāmasaññā, yā ca samparāyikā kāmasaññā; ye ca diṭṭhadhammikā rūpā, ye ca samparāyikā rūpā; yā ca diṭṭhadhammikā rūpasaññā, yā ca samparāyikā rūpasaññā — ubhayametaṃ aniccaṃ. yadaniccaṃ taṃ nālaṃ abhinandituṃ, nālaṃ abhivadituṃ, nālaṃ ajjhositun’ti. tassa evaṃpaṭipannassa tabbahulavihārino āyatane cittaṃ pasīdati. sampasāde sati etarahi vā āneñjaṃ samāpajjati paññāya vā adhimuccati kāyassa bhedā paraṃ maraṇā. ṭhānametaṃ vijjati yaṃ taṃsaṃvattanikaṃ viññāṇaṃ assa āneñjūpagaṃ. ayaṃ, bhikkhave, tatiyā āneñjasappāyā paṭipadā akkhāyati.


      Furthermore, bhikkhus, a noble disciple reflects thus:

      ‘
      Whatever sense-desires in this world, whatever sense-desires to
      do with the next world, whatever perceptions-of-sense-desire in
      this world, whatever perceptions-of-sense-desire to do with the
      next world, whatever matter in this world, whatever matter to do
      with the next world, whatever perceptions-of-matter in this world,
      whatever perceptions-of-matter to do with the next world—both of
      these are impermanent. Whatever is impermanent is unsuitable for
      delighting in, unsuitable for welcoming, unsuitable for attaching
      to.’ For one who practises in this way, often dwelling in this
      domain, the mind becomes clear. When there is clarity, he either
      enters upon the imperturbable now or he becomes clear with
      understanding with the break-up of the body after death. It is
      possible that the consciousness involved in this might become
      imperturbable.

      

      MN 106

      The third way that the Buddha describes for the surmounting of
      sense-desires is by contemplating impermanence. The noble disciple
      understands that all that has the nature to arise has the nature to
      cease. Whatever sense-desires one might experience, whatever
      perception of sense-desires, whatever matter because of which one
      experiences sense-desires, whatever perception of that matter
      because of which one experiences sense-desires—because all of this
      has arisen, for that very reason it is impermanent, subject to
      change.

      For as long as one is entranced by the prejudice of the objective
      world, one’s attention is confined to the things that one sees,
      hears, smells, tastes, touches and the things which one might
      possibly see, hear, smell, taste, touch in the future. That
      which could be seen, heard, smelled, tasted, touched is
      present as a possibility, but this possibility is not recognised as
      such. Rather, it is recognised as a need for action—not as an
      explicit statement about what should be done, but as a
      non-conceptual, felt tension, a feeling of deviation from an
      optimal grip, and a compulsion to reduce this tension by acting
      appropriately.

      
      daharassa hi, mālukyaputta, kumārassa mandassa
      uttānaseyyakassa kāmātipi na hoti, kuto panassa uppajjissati kāmesu
      kāmacchando? anusetvevassa kāmarāgānusayo.

      

      And, Mālukyaputta, for an innocent young baby boy lying on his
      back, there is no [notion of] “sense-desires” and so from where
      could the desire in sense-desires arise? Only from his underlying
      tendency for the passion of sense-desires which lies
      beneath.

      MN 64

      Even though a newborn baby has no capacity to conceptualise
      “sense-desires”, he is still one who seeks sense-desires (

      kāmagavesi). Sense-desires are expe
      rienced, not as articulate thoughts, but as solicitations to act
      in a certain way so that the possible might become actual. The

      pañca kāmaguṇā
      come with a tacit assumption that if one acts in order to
      actualise these possibilities, this will reduce the uneasy feeling
      of non-balance and will be felt as pleasant. They offer a

      promise
      of pleasure. But this promise is inherently deceptive. The noble
      disciple understands that this promise is just another phenomenon
      which has arisen and which, therefore, has the nature to cease.
      Sense-desires, being bound up with something which I have
      absolutely no control over, can be taken away from me at any
      moment. There is always the possibility that these possibilities
      will not be realised, that they will not provide the pleasure they
      promise, that they will not lead to that which they promise they
      will lead to. This becomes obvious when one cultivates mindfulness
      of death (

      maraṇassati).
      The noble disciple, having developed the perception of death
      (

      maraṇasaññā
      ), as it is, with right understanding, becomes dispassionate, no
      longer pulled by the possibility of the gratification of
      sense-desires.

      
      sace pana, bhikkhave, bhikkhuno maraṇasaññāparicitena cetasā
      bahulaṃ viharato jīvitanikantiyā cittaṃ patilīyati patikuṭati
      pativattati, na sampasāriyati upekkhā vā pāṭikulyatā vā
      saṇṭhāti

      

      And if, bhikkhus, for a bhikkhu often dwelling with a mind
      acquainted with the perception of death, he draws back from, he
      shrinks back from, he moves back from, he is not pulled forward by
      the desire for life, either indifference or revulsion becomes
      established.

      AN 7:49

      The right perception of death involves an understanding that
      whatever possibilities are now present, these should not be
      delighted in, welcomed, attached to, since any assumption regarding
      their actualisation in the future remains subject to the
      possibility of being thwarted. Death is the possibility (which is
      there right now) of all these possibilities no longer being there.
      It is the possibility of there being no more possibilities.

      
      [Dasein’s] death is the possibility of
      no-longer-being-able-to-be-there

      

      Heidegger 1962: 294[250]

      
      Death, as possibility, gives Dasein nothing to be ‘actualized’,
      nothing which Dasein, as actual, could itself be. It is the
      possibility of the impossibility of every way of comporting oneself
      towards anything…

      

      ibid, p.307[262]

      [bookmark: W95][bookmark: W94]Death is
      not an event which will take place on some occasion in the future.
      Death is not something that can be understood in terms of time.
      Rather, as possibility, it is sandiṭṭhika (directly
      visible), akālika (timeless) and can be discerned right now
      as I am sitting here. Mindfulness of death is simply the
      discernment of this phenomenon, and it can be discerned for as long
      as one finds oneself in the midst of a meaningful world of
      possibilities. This is why Heidegger said: “Death is always a way
      to be, which Dasein takes over as soon as it is” (1962: 289[245])
      and why he quotes a famous line from the Christian mystic Jakob
      Böhme: “As soon as man comes to life [zum Leben kommt], he
      is at once old enough to die right away” (ibid). As soon as one has
      an intelligible world, one is capable of recognising the
      possibility of the collapse of this world—i.e. the end of all
      possibilities.

      [bookmark: W110][bookmark: W108]

      By discerning the phenomenon of death, one understands that all
      the possibilities that are open to me right now can be swept away
      at any moment. For as long as one has any desire for and seeks
      after the actualisation of any possibility, one remains open to
      being rudely interrupted while in the midst of unfinished business.
      Seeing this, the noble disciple understands the gratuitousness of
      sense-desires. He sees that they arise on account of a
      misunderstanding and that they are the cause of much suffering. He
      trains himself to abandon all desire for the actualisation of any
      possibility. The perception of impermanence provides him with a
      dwelling place in which he finds seclusion from the deceptive pull
      of sense-desires and can dwell indifferent to them.

      If he does this to the extent necessary, he will understand what
      it is to be imperturbable.

      
      “accharāsaṅghātamattampi ce, bhikkhave, bhikkhu maraṇasaññaṃ bhāveti, ayaṃ vuccati, bhikkhave — ‘bhikkhu arittajjhāno viharati, satthusāsanakaro ovādapatikaro, amoghaṃ raṭṭhapiṇḍaṃ bhuñjati’. ko pana vādo ye naṃ bahulīkarontī”ti!


      Bhikkhus, if for as long as a finger snap a bhikkhu develops the
      perception of death, this, bhikkhus, is called “a bhikkhu who
      dwells not without

      jhāna
      , complying with the teaching of the Teacher, following his
      advice, enjoying the country’s food not in vain”. What to speak of
      whoever makes much of it!

      

      AN 1:466

      6. “… where all the assumptions about the stuff of the world
      cease…”


      And so the noble disciple, having seen sense-desires as they
      are, with right understanding, makes the effort to attend, not to
      this or that particular possibility, but to the more general,
      singular (i.e. unified) nature of mind. He makes the effort to keep
      this phenomenon of mind composed. This is his development of

      samādhi
      . It is in this way that he removes all the assumptions about
      the ‘stuff’ of the world

      —all assumptions, that is, about the objective world—and
      develops an indifference towards the particular possibilities which
      he finds given—an indifference which comes from seeing the
      diversity of possibilities through
      the unified perspective brought about by discerning the nature
      of possibility as such. With this indifference he is capable of
      destroying the taints.

      
      [bookmark: W38][bookmark: W37][bookmark: W36][bookmark: W35][bookmark: W34][bookmark: W33][bookmark: W32][bookmark: W31][bookmark: W30][bookmark: W2910][bookmark: W283][bookmark: W273][bookmark: W263][bookmark: W253][bookmark: W243][bookmark: W233][bookmark: W224][bookmark: W214][bookmark: W209][bookmark: W193][bookmark: W183][bookmark: W173][bookmark: W163][bookmark: W153][bookmark: W143][bookmark: W133][bookmark: W1210][bookmark: W114][bookmark: W103][bookmark: W93][bookmark: W83][bookmark: W712][bookmark: W61][bookmark: W51][bookmark: W41][bookmark: W39][bookmark: W215]
      “

      seyyathāpi, gahapati, kukkuro jighacchādubbalyapareto
      goghātakasūnaṃ paccupaṭṭhito assa. tamenaṃ dakkho goghātako vā
      goghātakantevāsī vā aṭṭhikaṅkalaṃ sunikkantaṃ nikkantaṃ nimmaṃsaṃ
      lohitamakkhitaṃ upasumbheyya. taṃ kiṃ maññasi, gahapati, api nu kho
      so kukkuro amuṃ aṭṭhikaṅkalaṃ sunikkantaṃ nikkantaṃ nimmaṃsaṃ
      lohitamakkhitaṃ palehanto jighacchādubbalyaṃ
      paṭivineyyā”ti?

      

      [bookmark: W412][bookmark: W40][bookmark: W392][bookmark: para22] “no
      hetaṃ, bhante”.

      [bookmark: W44][bookmark: W43][bookmark: W42][bookmark: para3] “taṃ kissa
      hetu”?

      [bookmark: W97][bookmark: W96][bookmark: W951][bookmark: W941][bookmark: W931][bookmark: W921][bookmark: W911][bookmark: W90][bookmark: W89][bookmark: W88][bookmark: W87][bookmark: W86][bookmark: W85][bookmark: W84][bookmark: W831][bookmark: W821][bookmark: W811][bookmark: W802][bookmark: W792][bookmark: W782][bookmark: W772][bookmark: W762][bookmark: W752][bookmark: W742][bookmark: W732][bookmark: W722][bookmark: W713][bookmark: W702][bookmark: W692][bookmark: W682][bookmark: W672][bookmark: W662][bookmark: W65][bookmark: W64][bookmark: W63][bookmark: W62][bookmark: W612][bookmark: W60][bookmark: W59][bookmark: W582][bookmark: W57][bookmark: W56][bookmark: W55][bookmark: W54][bookmark: W53][bookmark: W52][bookmark: W514][bookmark: W50][bookmark: W49][bookmark: W48][bookmark: W47][bookmark: W46][bookmark: W45][bookmark: para4] “aduñhi, bhante,
      aṭṭhikaṅkalaṃ sunikkantaṃ nikkantaṃ nimmaṃsaṃ lohitamakkhitaṃ.
      yāvadeva pana so kukkuro kilamathassa vighātassa bhāgī assāti.
      evameva kho, gahapati, ariyasāvako iti paṭisañcikkhati —
      ‘aṭṭhikaṅkalūpamā kāmā vuttā bhagavatā bahudukkhā bahupāyāsā,
      ādīnavo ettha bhiyyo’ti. evametaṃ yathābhūtaṃ sammappaññāya disvā
      yāyaṃ upekkhā nānattā nānattasitā taṃ abhinivajjetvā, yāyaṃ upekkhā
      ekattā ekattasitā yattha sabbaso lokāmisūpādānā aparisesā
      nirujjhanti tamevūpekkhaṃ bhāveti.

      [bookmark: W1431][bookmark: W1421][bookmark: W1411][bookmark: W140][bookmark: W139][bookmark: W138][bookmark: W137][bookmark: W136][bookmark: W135][bookmark: W134][bookmark: W1331][bookmark: W1321][bookmark: W1311][bookmark: W130][bookmark: W1291][bookmark: W1281][bookmark: W1271][bookmark: W1261][bookmark: W1251][bookmark: W1241][bookmark: W1231][bookmark: W1221][bookmark: W1211][bookmark: W1201][bookmark: W119][bookmark: W118][bookmark: W117][bookmark: W116][bookmark: W1151][bookmark: W1141][bookmark: W1131][bookmark: W1121][bookmark: W1111][bookmark: W1102][bookmark: W109][bookmark: W1081][bookmark: W107][bookmark: W106][bookmark: W105][bookmark: W104][bookmark: W1031][bookmark: W1021][bookmark: W1011][bookmark: W100][bookmark: W99][bookmark: W98][bookmark: para51] “seyyathāpi,
      gahapati, gijjho vā kaṅko vā kulalo vā maṃsapesiṃ ādāya uḍḍīyeyya.
      tamenaṃ gijjhāpi kaṅkāpi kulalāpi anupatitvā anupatitvā
      vitaccheyyuṃ vissajjeyyuṃ. taṃ kiṃ maññasi, gahapati, sace so
      gijjho vā kaṅko vā kulalo vā taṃ maṃsapesiṃ na khippameva
      paṭinissajjeyya, so tatonidānaṃ maraṇaṃ vā nigaccheyya maraṇamattaṃ
      vā dukkhan”ti?

      [bookmark: W145][bookmark: W144][bookmark: para61] “evaṃ, bhante”.

      [bookmark: W1831][bookmark: W1821][bookmark: W1811][bookmark: W180][bookmark: W179][bookmark: W178][bookmark: W177][bookmark: W176][bookmark: W175][bookmark: W1741][bookmark: W1731][bookmark: W1721][bookmark: W1711][bookmark: W170][bookmark: W169][bookmark: W168][bookmark: W167][bookmark: W166][bookmark: W165][bookmark: W164][bookmark: W1631][bookmark: W1621][bookmark: W1611][bookmark: W160][bookmark: W159][bookmark: W158][bookmark: W157][bookmark: W156][bookmark: W155][bookmark: W154][bookmark: W1531][bookmark: W1521][bookmark: W1511][bookmark: W150][bookmark: W149][bookmark: W148][bookmark: W147][bookmark: W146][bookmark: para7] “evameva kho,
      gahapati, ariyasāvako iti paṭisañcikkhati — ‘maṃsapesūpamā kāmā
      vuttā bhagavatā bahudukkhā bahupāyāsā, ādīnavo ettha bhiyyo’ti.
      evametaṃ yathābhūtaṃ sammappaññāya disvā yāyaṃ upekkhā nānattā
      nānattasitā taṃ abhinivajjetvā yāyaṃ upekkhā ekattā ekattasitā
      yattha sabbaso lokāmisūpādānā aparisesā nirujjhanti tamevūpekkhaṃ
      bhāveti.

      [bookmark: W230][bookmark: W229][bookmark: W228][bookmark: W227][bookmark: W226][bookmark: W225][bookmark: W2241][bookmark: W2231][bookmark: W2221][bookmark: W2211][bookmark: W220][bookmark: W219][bookmark: W218][bookmark: W217][bookmark: W216][bookmark: W2151][bookmark: W2141][bookmark: W2131][bookmark: W2121][bookmark: W2111][bookmark: W2101][bookmark: W2091][bookmark: W2081][bookmark: W2071][bookmark: W2061][bookmark: W2051][bookmark: W2041][bookmark: W2031][bookmark: W2021][bookmark: W2011][bookmark: W2001][bookmark: W1991][bookmark: W1981][bookmark: W197][bookmark: W196][bookmark: W195][bookmark: W194][bookmark: W1931][bookmark: W1921][bookmark: W1911][bookmark: W190][bookmark: W189][bookmark: W188][bookmark: W187][bookmark: W186][bookmark: W185][bookmark: W184][bookmark: para8] “seyyathāpi,
      gahapati, puriso ādittaṃ tiṇukkaṃ ādāya paṭivātaṃ gaccheyya. taṃ
      kiṃ maññasi, gahapati, sace so puriso taṃ ādittaṃ tiṇukkaṃ na
      khippameva paṭinissajjeyya tassa sā ādittā tiṇukkā hatthaṃ vā
      daheyya bāhuṃ vā daheyya aññataraṃ vā aññataraṃ vā aṅgapaccaṅgaṃ
      daheyya, so tatonidānaṃ maraṇaṃ vā nigaccheyya maraṇamattaṃ vā
      dukkhan”ti?

      [bookmark: W2321][bookmark: W2311][bookmark: para9] “evaṃ,
      bhante”.

      [bookmark: W258][bookmark: W257][bookmark: W256][bookmark: W255][bookmark: W254][bookmark: W2531][bookmark: W2521][bookmark: W2511][bookmark: W250][bookmark: W249][bookmark: W248][bookmark: W247][bookmark: W246][bookmark: W245][bookmark: W244][bookmark: W2431][bookmark: W2421][bookmark: W2411][bookmark: W240][bookmark: W239][bookmark: W238][bookmark: W237][bookmark: W236][bookmark: W235][bookmark: W234][bookmark: W2331][bookmark: para10] “evameva kho, gahapati, ariyasāvako iti
      paṭisañcikkhati — ‘tiṇukkūpamā kāmā vuttā bhagavatā bahudukkhā
      bahupāyāsā, ādīnavo ettha bhiyyo’ti. evametaṃ yathābhūtaṃ
      sammappaññāya disvā … pe … tamevūpekkhaṃ bhāveti.

      [bookmark: W2941][bookmark: W2931][bookmark: W2922][bookmark: W2912][bookmark: W2901][bookmark: W2891][bookmark: W2881][bookmark: W2871][bookmark: W286][bookmark: W285][bookmark: W284][bookmark: W2831][bookmark: W2821][bookmark: W2811][bookmark: W280][bookmark: W279][bookmark: W278][bookmark: W277][bookmark: W276][bookmark: W275][bookmark: W274][bookmark: W2731][bookmark: W2721][bookmark: W2711][bookmark: W270][bookmark: W269][bookmark: W268][bookmark: W267][bookmark: W266][bookmark: W265][bookmark: W264][bookmark: W2631][bookmark: W2621][bookmark: W2611][bookmark: W260][bookmark: W259][bookmark: para111] “seyyathāpi,
      gahapati, aṅgārakāsu sādhikaporisā, pūrā aṅgārānaṃ vītaccikānaṃ
      vītadhūmānaṃ. atha puriso āgaccheyya jīvitukāmo amaritukāmo
      sukhakāmo dukkhappaṭikkūlo. tamenaṃ dve balavanto purisā nānābāhāsu
      gahetvā aṅgārakāsuṃ upakaḍḍheyyuṃ. taṃ kiṃ maññasi, gahapati, api
      nu so puriso iticiticeva kāyaṃ sannāmeyyā”ti?

      [bookmark: W2961][bookmark: W2951][bookmark: para121] “evaṃ,
      bhante”.

      [bookmark: W2991][bookmark: W2981][bookmark: W2971][bookmark: para13] “taṃ kissa hetu”?

      [bookmark: W340][bookmark: W339][bookmark: W338][bookmark: W337][bookmark: W336][bookmark: W335][bookmark: W3341][bookmark: W3331][bookmark: W3321][bookmark: W3311][bookmark: W330][bookmark: W329][bookmark: W328][bookmark: W327][bookmark: W326][bookmark: W325][bookmark: W3241][bookmark: W3231][bookmark: W3221][bookmark: W3211][bookmark: W320][bookmark: W319][bookmark: W318][bookmark: W317][bookmark: W316][bookmark: W315][bookmark: W3141][bookmark: W3131][bookmark: W3121][bookmark: W3111][bookmark: W3101][bookmark: W309][bookmark: W308][bookmark: W307][bookmark: W3061][bookmark: W3051][bookmark: W3042][bookmark: W3032][bookmark: W3022][bookmark: W3012][bookmark: W3001][bookmark: para14] “viditañhi,
      bhante, tassa purisassa imañcāhaṃ aṅgārakāsuṃ papatissāmi,
      tatonidānaṃ maraṇaṃ vā nigacchissāmi maraṇamattaṃ vā dukkhan”ti.
      “evameva kho, gahapati, ariyasāvako iti paṭisañcikkhati —
      ‘aṅgārakāsūpamā kāmā vuttā bhagavatā bahudukkhā bahupāyāsā, ādīnavo
      ettha bhiyyo’ti. evametaṃ yathābhūtaṃ sammappaññāya disvā … pe …
      tamevūpekkhaṃ bhāveti.

      [bookmark: W377][bookmark: W376][bookmark: W3751][bookmark: W3741][bookmark: W3731][bookmark: W372][bookmark: W3711][bookmark: W370][bookmark: W369][bookmark: W368][bookmark: W367][bookmark: W366][bookmark: W3651][bookmark: W3641][bookmark: W3631][bookmark: W362][bookmark: W3611][bookmark: W360][bookmark: W359][bookmark: W358][bookmark: W357][bookmark: W356][bookmark: W3551][bookmark: W3541][bookmark: W3531][bookmark: W352][bookmark: W3511][bookmark: W350][bookmark: W349][bookmark: W348][bookmark: W347][bookmark: W346][bookmark: W345][bookmark: W3441][bookmark: W3431][bookmark: W3421][bookmark: W3411][bookmark: para15] “seyyathāpi,
      gahapati, puriso supinakaṃ passeyya ārāmarāmaṇeyyakaṃ
      vanarāmaṇeyyakaṃ bhūmirāmaṇeyyakaṃ pokkharaṇirāmaṇeyyakaṃ. so
      paṭibuddho na kiñci paṭipasseyya. evameva kho, gahapati,
      ariyasāvako iti paṭisañcikkhati — ‘supinakūpamā kāmā vuttā
      bhagavatā bahudukkhā bahupāyāsā, ādīnavo ettha bhiyyo’ti … pe …
      tamevūpekkhaṃ bhāveti.

      [bookmark: W4321][bookmark: W4311][bookmark: W430][bookmark: W429][bookmark: W428][bookmark: W427][bookmark: W426][bookmark: W4251][bookmark: W4241][bookmark: W4231][bookmark: W422][bookmark: W4211][bookmark: W420][bookmark: W419][bookmark: W418][bookmark: W417][bookmark: W416][bookmark: W4151][bookmark: W4141][bookmark: W4131][bookmark: W4121][bookmark: W4111][bookmark: W4101][bookmark: W409][bookmark: W408][bookmark: W407][bookmark: W406][bookmark: W4051][bookmark: W4041][bookmark: W4031][bookmark: W402][bookmark: W4011][bookmark: W400][bookmark: W399][bookmark: W398][bookmark: W397][bookmark: W396][bookmark: W3951][bookmark: W3941][bookmark: W3931][bookmark: W3921][bookmark: W3911][bookmark: W390][bookmark: W389][bookmark: W388][bookmark: W387][bookmark: W386][bookmark: W3851][bookmark: W3841][bookmark: W3831][bookmark: W382][bookmark: W3811][bookmark: W380][bookmark: W379][bookmark: W378][bookmark: para16] “seyyathāpi, gahapati, puriso yācitakaṃ bhogaṃ
      yācitvā yānaṃ vā poriseyyaṃ pavaramaṇikuṇḍalaṃ. so tehi yācitakehi
      bhogehi purakkhato parivuto antarāpaṇaṃ paṭipajjeyya. tamenaṃ jano
      disvā evaṃ vadeyya — ‘bhogī vata, bho, puriso, evaṃ kira bhogino
      bhogāni bhuñjantī’ti. tamenaṃ sāmikā yattha yattheva passeyyuṃ
      tattha tattheva sāni hareyyuṃ. taṃ kiṃ maññasi, gahapati, alaṃ nu
      kho tassa purisassa aññathattāyā”ti?

      [bookmark: W4341][bookmark: W4331][bookmark: para17] “evaṃ,
      bhante”.

      [bookmark: W437][bookmark: W436][bookmark: W435][bookmark: para18] “taṃ
      kissa hetu”?

      [bookmark: W465][bookmark: W4641][bookmark: W4631][bookmark: W4621][bookmark: W4611][bookmark: W460][bookmark: W459][bookmark: W458][bookmark: W457][bookmark: W456][bookmark: W455][bookmark: W4541][bookmark: W4531][bookmark: W4521][bookmark: W4511][bookmark: W450][bookmark: W449][bookmark: W448][bookmark: W447][bookmark: W446][bookmark: W445][bookmark: W4441][bookmark: W4431][bookmark: W4421][bookmark: W4411][bookmark: W440][bookmark: W439][bookmark: W438][bookmark: para19] “sāmino hi, bhante,
      sāni harantī”ti. “evameva kho, gahapati, ariyasāvako iti
      paṭisañcikkhati — ‘yācitakūpamā kāmā vuttā bhagavatā bahudukkhā
      bahupāyāsā, ādīnavo ettha bhiyyo’ti … pe … tamevūpekkhaṃ
      bhāveti.

      [bookmark: W639][bookmark: W638][bookmark: W637][bookmark: W636][bookmark: W635][bookmark: W634][bookmark: W633][bookmark: W632][bookmark: W6311][bookmark: W630][bookmark: W629][bookmark: W628][bookmark: W627][bookmark: W626][bookmark: W625][bookmark: W624][bookmark: W623][bookmark: W622][bookmark: W6211][bookmark: W620][bookmark: W619][bookmark: W618][bookmark: W617][bookmark: W616][bookmark: W615][bookmark: W614][bookmark: W613][bookmark: W6121][bookmark: W6111][bookmark: W6101][bookmark: W609][bookmark: W608][bookmark: W607][bookmark: W606][bookmark: W605][bookmark: W604][bookmark: W603][bookmark: W602][bookmark: W6011][bookmark: W600][bookmark: W599][bookmark: W598][bookmark: W597][bookmark: W596][bookmark: W595][bookmark: W594][bookmark: W593][bookmark: W592][bookmark: W5911][bookmark: W590][bookmark: W589][bookmark: W588][bookmark: W587][bookmark: W586][bookmark: W585][bookmark: W584][bookmark: W583][bookmark: W5821][bookmark: W5811][bookmark: W580][bookmark: W579][bookmark: W578][bookmark: W577][bookmark: W576][bookmark: W575][bookmark: W574][bookmark: W573][bookmark: W572][bookmark: W5711][bookmark: W570][bookmark: W569][bookmark: W568][bookmark: W567][bookmark: W566][bookmark: W565][bookmark: W564][bookmark: W563][bookmark: W562][bookmark: W5611][bookmark: W560][bookmark: W559][bookmark: W558][bookmark: W557][bookmark: W556][bookmark: W555][bookmark: W554][bookmark: W553][bookmark: W552][bookmark: W5511][bookmark: W550][bookmark: W549][bookmark: W548][bookmark: W547][bookmark: W546][bookmark: W545][bookmark: W544][bookmark: W543][bookmark: W542][bookmark: W5411][bookmark: W540][bookmark: W539][bookmark: W538][bookmark: W537][bookmark: W536][bookmark: W535][bookmark: W534][bookmark: W533][bookmark: W5321][bookmark: W5311][bookmark: W530][bookmark: W529][bookmark: W528][bookmark: W527][bookmark: W526][bookmark: W525][bookmark: W524][bookmark: W523][bookmark: W5221][bookmark: W5211][bookmark: W520][bookmark: W519][bookmark: W518][bookmark: W517][bookmark: W516][bookmark: W515][bookmark: W5141][bookmark: W5131][bookmark: W5121][bookmark: W5111][bookmark: W510][bookmark: W509][bookmark: W508][bookmark: W507][bookmark: W506][bookmark: W505][bookmark: W504][bookmark: W5031][bookmark: W5021][bookmark: W5011][bookmark: W500][bookmark: W499][bookmark: W498][bookmark: W497][bookmark: W496][bookmark: W495][bookmark: W494][bookmark: W4931][bookmark: W4921][bookmark: W4911][bookmark: W490][bookmark: W489][bookmark: W488][bookmark: W487][bookmark: W486][bookmark: W485][bookmark: W4841][bookmark: W4831][bookmark: W4821][bookmark: W4811][bookmark: W480][bookmark: W479][bookmark: W478][bookmark: W477][bookmark: W476][bookmark: W475][bookmark: W4741][bookmark: W4731][bookmark: W4721][bookmark: W4711][bookmark: W470][bookmark: W469][bookmark: W468][bookmark: W467][bookmark: W466][bookmark: para20] “seyyathāpi, gahapati, gāmassa vā nigamassa vā
      avidūre tibbo vanasaṇḍo. tatrassa rukkho sampannaphalo ca
      upapannaphalo ca, na cassu kānici phalāni bhūmiyaṃ patitāni. atha
      puriso āgaccheyya phalatthiko phalagavesī phalapariyesanaṃ
      caramāno. so taṃ vanasaṇḍaṃ ajjhogāhetvā taṃ rukkhaṃ passeyya
      sampannaphalañca upapannaphalañca. tassa evamassa — ‘ayaṃ kho
      rukkho sampannaphalo ca upapannaphalo ca, natthi ca kānici phalāni
      bhūmiyaṃ patitāni. jānāmi kho panāhaṃ rukkhaṃ ārohituṃ. yaṃnūnāhaṃ
      imaṃ rukkhaṃ ārohitvā yāvadatthañca khādeyyaṃ ucchaṅgañca
      pūreyyan’ti. so taṃ rukkhaṃ ārohitvā yāvadatthañca khādeyya
      ucchaṅgañca pūreyya. atha dutiyo puriso āgaccheyya phalatthiko
      phalagavesī phalapariyesanaṃ caramāno tiṇhaṃ kuṭhāriṃ ādāya. so taṃ
      vanasaṇḍaṃ ajjhogāhetvā taṃ rukkhaṃ passeyya sampannaphalañca
      upapannaphalañca. tassa evamassa — ‘ayaṃ kho rukkho sampannaphalo
      ca upapannaphalo ca, natthi ca kānici phalāni bhūmiyaṃ patitāni. na
      kho panāhaṃ jānāmi rukkhaṃ ārohituṃ. yaṃnūnāhaṃ imaṃ rukkhaṃ mūlato
      chetvā yāvadatthañca khādeyyaṃ ucchaṅgañca pūreyyan’ti. so taṃ
      rukkhaṃ mūlatova chindeyya. taṃ kiṃ maññasi, gahapati, amuko yo so
      puriso paṭhamaṃ rukkhaṃ ārūḷho sace so na khippameva oroheyya tassa
      so rukkho papatanto hatthaṃ vā bhañjeyya pādaṃ vā bhañjeyya
      aññataraṃ vā aññataraṃ vā aṅgapaccaṅgaṃ bhañjeyya, so tatonidānaṃ
      maraṇaṃ vā nigaccheyya maraṇamattaṃ vā dukkhan”ti?

      [bookmark: W6411][bookmark: W640][bookmark: para211] “evaṃ,
      bhante”.

      [bookmark: W679][bookmark: W678][bookmark: W677][bookmark: W676][bookmark: W675][bookmark: W674][bookmark: W673][bookmark: W6721][bookmark: W6711][bookmark: W670][bookmark: W669][bookmark: W668][bookmark: W667][bookmark: W666][bookmark: W665][bookmark: W664][bookmark: W663][bookmark: W6621][bookmark: W6611][bookmark: W660][bookmark: W659][bookmark: W658][bookmark: W657][bookmark: W656][bookmark: W655][bookmark: W654][bookmark: W653][bookmark: W652][bookmark: W6511][bookmark: W650][bookmark: W649][bookmark: W648][bookmark: W647][bookmark: W646][bookmark: W645][bookmark: W644][bookmark: W643][bookmark: W642][bookmark: para221] “evameva kho, gahapati, ariyasāvako iti
      paṭisañcikkhati — ‘rukkhaphalūpamā kāmā vuttā bhagavatā bahudukkhā
      bahupāyāsā, ādīnavo ettha bhiyyo’ti. evametaṃ yathābhūtaṃ
      sammappaññāya disvā yāyaṃ upekkhā nānattā nānattasitā taṃ
      abhinivajjetvā yāyaṃ upekkhā ekattā ekattasitā yattha sabbaso
      lokāmisūpādānā aparisesā nirujjhanti tamevūpekkhaṃ
      bhāveti.

      …
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      anuttaraṃ upekkhāsatipārisuddhiṃ āgamma āsavānaṃ khayā anāsavaṃ
      cetovimuttiṃ paññāvimuttiṃ diṭṭheva dhamme sayaṃ abhiññā
      sacchikatvā upasampajja viharati.

      “Suppose, householder, a dog, overcome with hunger-&-weakness
      was present at a butcher shop. Then a skilled butcher or a
      butcher’s apprentice would chop up a skeleton, well and truly cut
      down, without flesh, smeared with blood. What do you think,
      householder? Would that dog, running away with that skeleton, well
      and truly cut down, without flesh, smeared with blood, subdue his
      hunger-&-weakness?”

      “No, Bhante”.

      “For what reason?”

      “Bhante, that skeleton is well and truly cut down, without flesh,
      smeared with blood. And that dog will only partake of tiredness and
      frustration.” “In just this way, householder, a noble disciple
      contemplates thus: ‘Sense-desires are said by the Blessed One to be
      like the skeleton, lots of suffering, lots of trouble, and the
      danger in this case is even more’. Having seen this in this way as
      it really is, with right understanding, he avoids the indifference
      which is diversified, dependent on diversity, and wherever there is
      indifference which is unified, dependent on unity, where all the
      assumptions about the stuff of the world cease without
      remainder—just this indifference he develops.

      Suppose, householder, a vulture or a heron or a hawk, having taken
      lump of flesh, would fly. Vultures and herons and hawks, having
      repeatedly attacked, would pluck at, would make him release this.
      What do you think, householder, if this vulture or heron or hawk
      did not give up that slice of flesh quickly enough, on account of
      that, would he undergo death or suffering as much as death?”

      “Yes, Bhante”.

      “In just this way, householder, a noble disciple contemplates thus:
      ‘Sense-desires are said by the Blessed One to be like the lump of
      flesh, lots of suffering, lots of trouble, and the danger in this
      case is even more’. Having seen this in this way as it really is,
      with right understanding, he avoids the indifference which is
      diversified, dependent on diversity, and wherever there is
      indifference which is unified, dependent on unity, where all the
      assumptions about the stuff of the world cease without
      remainder—just this indifference he develops.

      Suppose, householder, a man, having taken a burning grass-torch,
      would walk against the wind. What do you think, householder, if
      that man didn’t quickly let go of that burning grass-torch, due to
      that burning grass-torch, wouldn’t his hand burn, or his arm burn,
      or some other part of the body burn, on account of which he would
      undergo death or suffering as much as death?

      “Yes, Bhante”.

      “In just this way, householder, a noble disciple contemplates thus:
      ‘Sense-desires are said by the Blessed One to be like the
      grass-torch, lots of suffering, lots of trouble, and the danger in
      this case is even more’. Having seen this in this way as it really
      is, with right understanding… just this indifference he
      develops.

      Suppose, householder, there were a charcoal pit, deeper than a
      man’s height, full of charcoal, without flames, without smoke. Then
      a man would come, desiring life, not desiring death, desiring
      pleasure, averse to pain. Two strong men, having seized him by both
      arms, would drag him into the charcoal pit. What do you think,
      householder, would that man bend his body this and that way?

      “Yes, Bhante”.

      “For what reason?”

      “Because it is seen by that man: ‘I will fall into this charcoal
      pit, on account of which I will undergo death of suffering as much
      as death’”. “In just this way, householder, a noble disciple
      contemplates thus: ‘Sense-desires are said by the Blessed One to be
      like the charcoal pit, lots of suffering, lots of trouble, and the
      danger in this case is even more’. Having seen this in this way as
      it really is, with right understanding… just this indifference he
      develops.

      Suppose, householder, a man would see in a dream a delightful park,
      a delightful wood, a delightful garden, a delightful pond. On
      waking back up he wouldn’t see anything. “In just this way,
      householder, a noble disciple contemplates thus: ‘Sense-desires are
      said by the Blessed One to be like a dream, lots of suffering, lots
      of trouble, and the danger in this case is even more’. Having seen
      this in this way as it really is, with right understanding… just
      this indifference he develops.

      Suppose, householder, a man borrowed some possessions on loan: a
      stylish carriage or excellent jewelled earrings. Putting them on
      and surrounding himself with these borrowed possessions, he would
      go into the market place. Having seen him, the people would say:
      ‘Well, there’s a rich man! Apparently it is in this way that the
      rich enjoy their riches’. Wherever the owner might see him, there
      he would take away their things. What do you think, householder, is
      it fitting for there to be a change in this man?”

      “Yes, Bhante”.

      “For what reason?”

      “Bhante, the owners took back their things”. “In just this way,
      householder, a noble disciple contemplates thus: ‘Sense-desires are
      said by the Blessed One to be like the borrowed possessions, lots
      of suffering, lots of trouble, and the danger in this case is even
      more’. Having seen this in this way as it really is, with right
      understanding… just this indifference he develops.

      Suppose, householder, there were a densely wooded grove. In this
      place there is a tree endowed with fruit and possessed of fruit,
      and none of the fruit has fallen onto the ground. Then a man would
      come, roaming around looking for fruit, seeking fruit, searching
      for fruit. Having entered into this wooded grove, he would see this
      tree endowed with fruit and possessed of fruit. For him there would
      be this: ‘This tree is endowed with fruit and possessed of fruit,
      and none of the fruit have fallen onto the ground. But I know how
      to climb the tree. Having climbed this tree, and having eaten as
      much as I like, I could fill my lap’. Having climbed the tree, and
      having eaten as much as he likes, he would fill his lap. Then a
      second man would come, roaming around looking for fruit, seeking
      fruit, searching for fruit, holding a sharp axe. Having entered
      into this wooded grove, he would see this tree endowed with fruit
      and possessed of fruit. For him there would be this: ‘This tree is
      endowed with fruit and possessed of fruit, and none of the fruit
      have fallen onto the ground. But I do not know how to climb this
      tree. Having cut this tree down from its root, and having eaten as
      much as I like, I could fill my lap’. He would cut down the tree
      from its very root. What do you think, householder, if that first
      man who had climbed the tree would not come down quickly, when the
      tree falls, wouldn’t he break his hand or break his foot or break
      some other part of his body, on account of which he would undergo
      death of suffering as much as death.

      “Yes, Bhante”.

      “In just this way, householder, a noble disciple contemplates thus:
      ‘Sense-desires are said by the Blessed One to be like the fruits on
      the tree, lots of suffering, lots of trouble, and the danger in
      this case is even more’. Having seen this in this way as it really
      is, with right understanding, he avoids the indifference which is
      diversified, dependent on diversity, and wherever there is
      indifference which is unified, dependent on unity, where all the
      assumptions about the stuff of the world cease without
      remainder—just this indifference he develops.

      …

      Householder, a noble disciple, having come to this very unsurpassed
      purity of the mindfulness of indifference, having realised by
      recognising for himself here-&-now, dwells having entered upon
      the liberation of mind, the liberation of understanding, which is
      taintless due to the destruction of the taints.

      MN 54
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      Kāyagatā sati – Mindfulness of the body – Path Press

      
      by Ven. Akiñcano


      The Buddha tells us that there is one thing which, when
      developed, leads to the following:

      
      	great existential dread (AN 1:576)

      	great benefit (AN 1:577)

      	great safety from bondage (AN 1:578)

      	mindfulness-&-awareness (AN 1:579)

      	the attainment of knowing-&-seeing (AN 1:580)

      	a pleasant dwelling in this very life (AN 1:581)

      	the realisation of the fruit of wisdom-&-liberation (AN
      1:582)

      	the realisation of the fruit of stream-entry (AN 1:596)

      	the realisation of the fruit of once-returning (AN 1:597)

      	the realisation of the fruit of non-returning (AN 1:598)

      	the realisation of the fruit of arahatship (AN 1:599)

      

      

      He also says that when this one thing is developed, we can expect
      the following results:

      
      	the body calms down, the mind calms down,
      thinking-&-pondering subsides and all things connected with
      wisdom become developed-&-fulfilled (AN 1:583)

      	unarisen unwholesome things do not arise and arisen unwholesome
      things are abandoned (AN 1:584)

      	unarisen wholesome things arise and arisen wholesome things
      lead to being more, to full development (AN 1:585)

      	ignorance is abandoned (AN 1:586)

      	wisdom arises (AN 1:587)

      	the conceit ‘I am’ is abandoned (AN 1:588)

      	the underlying tendencies become uprooted (AN 1:589)

      	the fetters are abandoned (AN 1:599)

      

      
      [bookmark: W382][bookmark: W392][bookmark: W402]katamo ekadhammo?
      kāyagatā sati.

      Which one thing? Mindfulness of the body.

      

      AN 1:576-615

      It is no wonder, then, that the majority of people who practise
      meditation probably spend most of their time trying to pay
      attention to the body. However, what most people do not realise is
      that the Buddha also said this:

      
      “amataṃ tesaṃ, bhikkhave, anabhiññātaṃ yesaṃ kāyagatāsati
      anabhiññātā. amataṃ tesaṃ, bhikkhave, abhiññātaṃ yesaṃ kāyagatāsati
      abhiññātā”ti.

      Bhikkhus, the deathless is not discerned by those for whom
      mindfulness of the body is not discerned. Bhikkhus, the deathless
      is discerned by those for whom mindfulness of the body is
      discerned.

      

      AN 1:625

      The puthujjana, who is characterised by the fact that he
      does not know the escape from suffering—or, in other words, by the
      fact that he has not discerned the deathless—, does not know what
      mindfulness of the body is. Of course, most people who have a
      regular meditation practice will no doubt think that they know how
      to practise mindfulness of the body. As a result, when confronted
      with the statement that they do not know what mindfulness of the
      body is, because it directly contradicts what they have taken for
      granted, they are likely to miss the meaning of what the Buddha is
      saying here. For this reason, I think that perhaps this needs some
      spelling out.

      The word abhiññāta is the past participle of the verb
      abhijānāti—which might be translated as “he properly knows”,
      “he discerns”, “he recognises”. The verb jānāti is
      etymologically linked to the English “he knows” but, unfortunately,
      this word “know” has been taken over by so many epistemological
      assumptions that it now tends to imply some kind of adæquatio
      rei et intellectus—a correspondence between some objective
      thing in the world and some internal representation of that thing
      by the subject’s intellect. I have found that it is slightly easier
      to avoid this “mediational epistemology” by translating
      jānāti as “he understands”. Importantly, this enables us to
      talk about one’s “understanding” of things while allowing for the
      fact that this understanding may be a wrong understanding. The
      puthujjana’s understanding of things is a wrong
      understanding and can be distinguished from the right understanding
      that the ariyapuggala has access to, but it is an
      understanding nonetheless.

      The prefix abhi- often seems to denote something like
      “over”, “on top of”, “higher than” or “beyond a threshold”. This is
      particularly evident in the Mūlapariyāya Sutta in the
      distinctions made between the puthujjana, the sekkha
      and the arahat.

      
      [bookmark: W6261][bookmark: W6271][bookmark: W6281][bookmark: W6291][bookmark: W6301][bookmark: W6312][bookmark: W6321][bookmark: W6331][bookmark: W6341][bookmark: W6351][bookmark: W6361][bookmark: W6371][bookmark: W6381][bookmark: W6391][bookmark: W6401][bookmark: W6411][bookmark: W6421][bookmark: W6431][bookmark: W6441][bookmark: W6451][bookmark: W6461][bookmark: W6471][bookmark: W6481] idha, bhikkhave,
      assutavā puthujjano ariyānaṃ adassāvī ariyadhammassa akovido
      ariyadhamme avinīto, sappurisānaṃ adassāvī sappurisadhammassa
      akovido sappurisadhamme avinīto… nibbānaṃ nibbānato sañjānāti;
      nibbānaṃ nibbānato saññatvā nibbānaṃ maññati, nibbānasmiṃ maññati,
      nibbānato maññati, nibbānaṃ meti maññati, nibbānaṃ abhinandati. taṃ
      kissa hetu? ‘apariññātaṃ tassā’ti vadāmi.

      [bookmark: W62623][bookmark: W62921]yopi so, bhikkhave, bhikkhu sekkho appattamānaso
      anuttaraṃ yogakkhemaṃ patthayamāno viharati… sopi nibbānaṃ
      nibbānato abhijānāti; nibbānaṃ nibbānato abhiññāya nibbānaṃ mā
      maññi, nibbānasmiṃ mā maññi, nibbānato mā maññi, nibbānaṃ meti mā
      maññi, nibbānaṃ mābhinandi. taṃ kissa hetu? ‘pariññeyyaṃ tassā’ti
      vadāmi.

      [bookmark: __DdeLink__1360_32293980751][bookmark: W626211][bookmark: W626221] yopi so,
      bhikkhave, bhikkhu arahaṃ khīṇāsavo vusitavā katakaraṇīyo
      ohitabhāro anuppattasadattho parikkhīṇabhavasaṃyojano sammadaññā
      vimutto… sopi nibbānaṃ nibbānato abhijānāti; nibbānaṃ nibbānato
      abhiññāya nibbānaṃ na maññati, nibbānasmiṃ na maññati, nibbānato na
      maññati, nibbānaṃ meti na maññati, nibbānaṃ nābhinandati. taṃ kissa
      hetu? ‘pariññātaṃ tassā’ti vadāmi.

      Here, bhikkhus, an uninstructed ordinary person, who does not see
      the noble ones, who is unskilled and untrained in the noble ones’
      Dhamma, who does not see good men, who is unskilled and untrained
      in good men’s Dhamma… from Nibbāna he perceives Nibbāna. Having
      perceived Nibbāna from Nibbāna, he conceives Nibbāna, he conceives
      in Nibbāna, he conceives from Nibbāna, he conceives Nibbāna as
      mine, he delights in Nibbāna. For what reason? Because it has not
      been fully understood by him, I say

      Bhikkhus, a bhikkhu who is a trainee, having not yet reached his
      goal, who still dwells aspiring for the unsurpassed security from
      bondage… from Nibbāna he discerns Nibbāna. From Nibbāna having
      discerned Nibbāna, he should not conceive Nibbāna, he should not
      conceive in Nibbāna, he should not conceive from Nibbāna, he should
      not conceive Nibbāna as mine, he should not delight in Nibbāna. For
      what reason? Because it should be fully understood by him, I
      say.

      Bhikkhus, a bhikkhu who is an arahat with taints destroyed, who has
      lived the holy life, done what had to be done, laid down the
      burden, reached his goal, destroyed the fetters of being, and is
      liberated having understood perfectly… from Nibbāna he discerns
      Nibbāna. From Nibbāna having discerned Nibbāna, he does not
      conceive Nibbāna, he does not conceive in Nibbāna, he does not
      conceive from Nibbāna, he does not conceive Nibbāna as mine, he
      does not delight in Nibbāna. For what reason? Because it has been
      fully understood by him, I say.

      

      MN 1

      The puthujjana perceives (sañjānāti) Nibbāna. He
      has no access to Nibbāna other than by thinking about it and, for
      him, that thought about what Nibbāna is stands for Nibbāna. He
      takes this thought about Nibbāna to be Nibbāna. This is called
      “conceiving”. The noble disciple, on the other hand, does not
      perceive Nibbāna. He knows that Nibbāna is not something that can
      be perceived. Rather, he discerns or recognises or
      properly knows it. This is abhijānāti. He has broken
      past a threshold such that his understanding of Nibbāna no longer
      consists in taking a perception of Nibbāna to be Nibbāna and it is
      in this very way that he has discerned that which the Buddha
      designated by the word “Nibbāna”. This discernment is not a
      conceiving. It is recognition of something which cannot be accessed
      by conceiving. This recognition should be developed by him until
      his understanding can be said to be a full understanding—in which
      case, he will have reached his goal.
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      parāyanagāmiñca maggaṃ. taṃ suṇātha. katamañca, bhikkhave,
      parāyanaṃ? yo, bhikkhave, rāgakkhayo dosakkhayo mohakkhayo — idaṃ
      vuccati, bhikkhave, parāyanaṃ. katamo ca, bhikkhave, parāyanagāmī
      maggo? kāyagatāsati. ayaṃ vuccati, bhikkhave,
      parāyanagāmimaggo.

      Bhikkhus, I will teach you the goal and the way leading to the
      goal. Listen to this. And which, bhikkhus, is the goal? Bhikkhus,
      whatever destruction of passion, destruction of ill-will,
      destruction of delusion—this, bhikkhus, is called the goal. And
      which, bhikkhus, is the way leading to the goal? Mindfulness of the
      body. This, bhikkhus, is called the way leading to the goal.

      

      SN 43:44

      So, to return to the case of the puthujjana, if we take
      MN 1 and SN 1:625 together, we can see that (a) the
      puthujjana is someone who has not properly seen the
      deathless (i.e. Nibbāna), and (b) anyone who has not properly seen
      the deathless has not properly seen mindfulness of the body. It
      follows, therefore, that the puthujjana cannot develop
      mindfulness of the body because he does not know what mindfulness
      of the body actually is.

      The reason why the puthujjana does not know what mindfulness
      of the body is is because he has not discerned what it is that the
      Buddha means by the word “body”.

      Again, I expect many people would consider this an outlandish claim
      and would probably prefer to dismiss it as nonsense. Of course I
      know what my body is, they say. What could be more obvious? What
      could I possibly know better than the back of my hand? So, I ask,
      what is the body? The body is not that which you see,
      that which you feel. Neither is it that which you are thinking
      right now when you think: “This is my body”. Rather, the body is
      that because of which you can see, feel or think about your body.
      Anything which you see, feel or think about is part of what the
      Buddha called “external name-&-matter”. Anything which you see,
      feel or think about is a phenomenon. But for any phenomenon to
      manifest in experience, there must already be a body there in the
      first place. Without a body there would be no phenomena. In other
      words, our experience always involves a duality—two entirely
      separate domains which are simultaneously present, which require
      each other and which are inconceivable on their own:

      
      	This body—that without which it would not be possible for
      anything to appear for us.

      	All external phenomena—everything which appears in one way or
      another.

      

      
      sāvatthiyaṃ viharati…pe…. “avijjānīvaraṇassa, bhikkhave,
      bālassa taṇhāya sampayuttassa evamayaṃ kāyo samudāgato. iti
      ayañceva kāyo bahiddhā ca nāmarūpaṃ, itthetaṃ dvayaṃ , dvayaṃ
      paṭicca phasso saḷevāyatanāni, yehi phuṭṭho bālo sukhadukkhaṃ
      paṭisaṃvedayati etesaṃ vā aññatarena”.

      “avijjānīvaraṇassa, bhikkhave, paṇḍitassa taṇhāya sampayuttassa
      evamayaṃ kāyo samudāgato. iti ayañceva kāyo bahiddhā ca nāmarūpaṃ,
      itthetaṃ dvayaṃ, dvayaṃ paṭicca phasso saḷevāyatanāni, yehi phuṭṭho
      paṇḍito sukhadukkhaṃ paṭisaṃvedayati etesaṃ vā
      aññatarena”.

      “tatra , bhikkhave, ko viseso ko adhippayāso kiṃ nānākaraṇaṃ
      paṇḍitassa bālenā”ti? “bhagavaṃmūlakā no, bhante, dhammā,
      bhagavaṃnettikā, bhagavaṃpaṭisaraṇā. sādhu vata, bhante,
      bhagavantaṃyeva paṭibhātu etassa bhāsitassa attho. bhagavato sutvā
      bhikkhū dhāressantī”ti.

      “tena hi, bhikkhave, suṇātha, sādhukaṃ manasi karotha,
      bhāsissāmī”ti. “evaṃ, bhante”ti kho te bhikkhū bhagavato
      paccassosuṃ. bhagavā etadavoca —

      “yāya ca, bhikkhave, avijjāya nivutassa bālassa yāya ca taṇhāya
      sampayuttassa ayaṃ kāyo samudāgato, sā ceva avijjā bālassa appahīnā
      sā ca taṇhā aparikkhīṇā. taṃ kissa hetu? na, bhikkhave, bālo acari
      brahmacariyaṃ sammā dukkhakkhayāya. tasmā bālo kāyassa bhedā
      kāyūpago hoti, so kāyūpago samāno na parimuccati jātiyā
      jarāmaraṇena sokehi paridevehi dukkhehi domanassehi upāyāsehi. na
      parimuccati dukkhasmāti vadāmi.

      “yāya ca, bhikkhave, avijjāya nivutassa paṇḍitassa yāya ca
      taṇhāya sampayuttassa ayaṃ kāyo samudāgato, sā ceva avijjā
      paṇḍitassa pahīnā, sā ca taṇhā parikkhīṇā. taṃ kissa hetu? acari,
      bhikkhave, paṇḍito brahmacariyaṃ sammā dukkhakkhayāya. tasmā
      paṇḍito kāyassa bhedā na kāyūpago hoti. so akāyūpago samāno
      parimuccati jātiyā jarāmaraṇena sokehi paridevehi dukkhehi
      domanassehi upāyāsehi. parimuccati dukkhasmāti vadāmi. ayaṃ kho,
      bhikkhave, viseso , ayaṃ adhippayāso, idaṃ nānākaraṇaṃ paṇḍitassa
      bālena yadidaṃ brahmacariyavāso”ti.

      At Sāvatthi… “Bhikkhus, for a fool, hindered by ignorance,
      connected to craving, in this way this body has come about. Thus
      there is this body and external name-&-matter. In such a way
      there is this duality. Because of this duality, contact. There are
      these six domains, contacted by which—or a certain one among
      them—the fool experiences pleasure-&-pain.

      “Bhikkhus, for a wise man, hindered by ignorance, connected to
      craving, in this way this body has come about. Thus there is this
      body and external name-&-matter. In such a way there is this
      duality. Because of this duality, contact. There are these six
      domains, contacted by which—or a certain one among them—the fool
      experiences pleasure-&-pain.

      “In that case, bhikkhus, what is the distinction, what is the
      disparity, what is the difference between the wise man and the
      fool?” “Bhante, for us the Dhamma is rooted in the Blessed One,
      guided by the Blessed One, helped by the Blessed One. It would be
      good, Bhante, if the Blessed One would clarify the meaning of this
      statement. Having heard the Blessed One the bhikkhus will
      remember.”

      “Then, bhikkhus, listen, attend properly, I will speak.” “Yes,
      Bhante,” those bhikkhus replied to the Blessed One. The Blessed One
      said this:

      “Bhikkhus, for whatever fool hindered by ignorance, connected to
      craving, [such that] this body has come about, that ignorance of
      the fool has not been abandoned and that craving has not been
      exhausted. For what reason? Bhikkhus, the fool has not lived the
      holy life correctly for the destruction of suffering. Therefore,
      with the breakup of the body, the fool is going to a body. Going to
      a body, he is not released from birth, ageing-&-death, sorrow,
      lamentation, pain, unhappiness, despair. He is not released from
      suffering, I say.

      “Bhikkhus, for whatever wise man hindered by ignorance, connected
      to craving, [such that] this body has come about, that ignorance of
      the wise man has been abandoned and that craving has been
      exhausted. For what reason? Bhikkhus, the wise man has lived the
      holy life correctly for the destruction of suffering. Therefore,
      with the breakup of the body, the wise man is not going to a body.
      Not going to a body, he is released from birth, ageing-&-death,
      sorrow, lamentation, pain, unhappiness, despair. He is released
      from suffering, I say. This, bhikkhus, is the distinction, this is
      the disparity, this is the difference between the wise man and the
      fool—namely: living the holy life.
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      This duality, which is seen by the noble ones, is not seen by a
      puthujjana. Whenever a puthujjana attends to his
      body, that body will appear as a phenomenon—and he takes this
      phenomenon at face value. He conceives the body by taking this
      phenomenon of the body to be his body. What he does not
      understand—and what the noble disciple does understand—is
      that this phenomenon of the body is not the same thing as this body
      because of which this phenomenon of the body has appeared.

      But even here, that thought of “this body because of which this
      phenomenon of the body has appeared” is a phenomenon and is not the
      same thing as this body because of which this phenomenon of “this
      body because of which this phenomenon of the body has appeared” has
      appeared.

      But even here, that thought of “this body because of which this
      phenomenon of “this body because of which this phenomenon of the
      body has appeared” has appeared” is a phenomenon and is not the
      same thing as this body because of which this phenomenon of “this
      body because of which this phenomenon of “this body because of
      which this phenomenon of the body has appeared” has appeared” has
      appeared.

      But even here, that thought…

      Of course, this is endless. But one does not have to keep going
      further like this. One simply needs to stop conceiving the body by
      not confusing these two entirely separate domains: the domain of
      these phenomena that have appeared and the domain of this body
      because of which these phenomena have appeared. Only then will one
      know (abhijānāti) what the body is. Only then is mindfulness of the
      body possible.

      This body will only be recognised once one stops trying to find it
      as a determined phenomenon (saṅkhata dhamma) and learns how
      to recognise it as a determination (saṅkhāra), as a negative
      in relation to whatever positive is there right now, as a
      that-because-of-which this positive phenomenon has
      appeared—in a word, as peripheral. Only when one stops trying to
      find the body as an external phenomenon that one can directly see
      in front of oneself, when one understands that the body cannot be
      found in this way—only then will one understand what the body
      really is. The usual translation of abhijānāti is “he
      directly knows”. This translation is fine—as long as one
      understands it to refer to a knowing that knows things as they
      really are (yathābhūta), in the way that they have
      manifested, in the domain that they have manifested, to the extent
      that they have manifested. A puthujjana, who knows things
      only in terms of his perceptions of those things, can be said to
      have not yet “directly known” those things. However, it is possible
      that the translation of abhijānāti as “he directly knows”
      may lead to a misunderstanding—if one thinks that it involves
      directly finding something in front of one’s nose. The kind
      of knowing involved in abhijānāti gets to the things
      themselves, as they really are (and not as a perception of those
      things), but since this involves learning how to see things
      peripherally, it might be better to think of it as an
      indirect kind of knowing. To discern the body, one cannot
      see it directly but must learn to see it in this indirect
      manner.

      
      “I observe external objects with my body, I handle them, examine
      them, walk around them, but my body itself is a thing which I do
      not observe: in order to be able to do so, I should need the use of
      a second body which itself would be unobservable… The body
      therefore is not one more among external objects, with the
      peculiarity of always being there.”
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      [bookmark: W892][bookmark: W882]For
      phenomena to manifest, there must be a conscious body. The body is
      that because of which phenomena can appear. But it also works the
      other way. The body because of which phenomena have appeared does
      not appear—and yet the only way of knowing that this body is there
      is precisely because these phenomena have appeared. A
      puthujjana thinks that in order to be mindful of the body,
      all he has to do is just feel it. He assumes that if he
      stops imagining his body, if he stops thinking about it and simply
      feels, then he can have direct access to it. But all he is
      accessing is a perception of the body—a phenomenon. He does not
      understand that this phenomenon is not the same thing as this body
      because of which this phenomenon of the body has appeared. And yet
      although any sight, feeling or thought of the body is not this body
      because of which these sights, feelings and thoughts have appeared,
      that is not to say that these sights, feelings or thoughts are
      inherently wrong. They are only wrong—or, better,
      misleading—if he takes these phenomena to stand for this body
      because of which these phenomena have appeared. But if he does not
      do this (in other words, if he has right view), then the phenomenon
      of the body which has appeared is not wrong, it does not
      confuse him, it does not induce ignorance, since it is not taken to
      be this body because of which this phenomenon of the body has
      appeared. Instead, he understands: “This is perception” (iti
      saññā); he understands: “This is matter” (iti rūpaṃ). In
      this way, he recognises the nature of the body as such. If there
      were no phenomenon of body present, he would have no way of
      properly discerning the body. Yes, these phenomena are not the same
      thing as this body because of which these phenomena are there, but
      without these phenomena, mindfulness of the body would be
      inconceivable. For there to be mindfulness of the body this body
      must appear in some way—it’s just that this phenomenon that has
      appeared is not confused with this body because of which this
      phenomenon has appeared. This phenomenon of the body which has
      appeared is that because of which this body can be recognised as
      such—just as much as this body is that because of which these
      phenomena have appeared. The two domains which constitute this
      fundamental duality of experience are mutually dependent. There is
      no ultimate ground.

      [bookmark: 0pa%25252525252525252525]Another way of saying this is to say
      that this body and all external phenomena are dependently
      originated (paṭiccasamuppanna). In order to properly discern
      the body, one must have access to the underlying principle or
      method (ñāya) which the Buddha calls
      paṭiccasamuppāda:

      
      “katamo cassa ariyo ñāyo paññāya sudiṭṭho hoti
      suppaṭividdho? idha, gahapati, ariyasāvako paṭiccasamuppādaññeva
      sādhukaṃ yoniso manasi karoti –
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      hoti,

      imasmiṃ asati idaṃ na hoti;

      imassuppādā idaṃ uppajjati,

      imassa nirodhā idaṃ nirujjhati.

      And which is the noble method which is properly seen by him [i.e.
      the noble disciple], properly penetrated with understanding? Here,
      householder, a noble disciple attends properly, from the source, to
      this very dependent origination:

      When there is this, there is this.

      When there isn’t this, there isn’t this.

      When this arises, this arises.

      When this ceases, this ceases.
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      In order to see the body properly, one must see
      paṭiccasamuppāda—and one who sees paṭiccasamuppāda
      sees the Dhamma. It is only by applying this “noble method”
      (ariya ñāya) of paṭiccasamuppāda that one will see
      that the body can only be recognised thus:

      When there is external name-&-matter, there is a body.

      When there isn’t external name-&-matter, there isn’t a
      body.

      When external name-&-matter arises, the body arises.

      When external name-&-matter ceases, the body ceases.

      
      “na, bhikkhave, sutavato ariyasāvakassa evaṃ hoti — ‘kiṃ nu kho
      kismiṃ sati kiṃ hoti, kissuppādā kiṃ uppajjati? …

      “atha kho, bhikkhave, sutavato ariyasāvakassa aparappaccayā
      ñāṇamevettha hoti — ‘imasmiṃ sati idaṃ hoti, imassuppādā idaṃ
      uppajjati. avijjāya sati saṅkhārā honti; saṅkhāresu sati viññāṇaṃ
      hoti; viññāṇe sati nāmarūpaṃ hoti; nāmarūpe sati saḷāyatanaṃ hoti;
      saḷāyatane sati phasso hoti; phasse sati vedanā hoti; vedanāya sati
      taṇhā hoti; taṇhāya sati upādānaṃ hoti; upādāne sati bhavo hoti;
      bhave sati jāti hoti; jātiyā sati jarāmaraṇaṃ hotī’ti. so evaṃ
      pajānāti — ‘evamayaṃ loko samudayatī’”ti.

      “na, bhikkhave, sutavato ariyasāvakassa evaṃ hoti — ‘kiṃ nu kho
      kismiṃ asati kiṃ na hoti, kissa nirodhā kiṃ nirujjhati?…

      “atha kho, bhikkhave, sutavato ariyasāvakassa aparappaccayā
      ñāṇamevettha hoti — ‘imasmiṃ asati idaṃ na hoti, imassa nirodhā
      idaṃ nirujjhati. avijjāya asati saṅkhārā na honti; saṅkhāresu asati
      viññāṇaṃ na hoti; viññāṇe asati nāmarūpaṃ na hoti; nāmarūpe asati
      saḷāyatanaṃ na hoti…pe…. bhavo na hoti… jāti na hoti… jātiyā asati
      jarāmaraṇaṃ na hotī’ti. so evaṃ pajānāti — ‘evamayaṃ loko
      nirujjhatī’”ti.

      “yato kho, bhikkhave, ariyasāvako evaṃ lokassa samudayañca
      atthaṅgamañca yathābhūtaṃ pajānāti, ayaṃ vuccati, bhikkhave,
      ariyasāvako diṭṭhisampanno itipi, dassanasampanno itipi, āgato imaṃ
      saddhammaṃ itipi, passati imaṃ saddhammaṃ itipi, sekkhena ñāṇena
      samannāgato itipi, sekkhāya vijjāya samannāgato itipi, dhammasotaṃ
      samāpanno itipi, ariyo nibbedhikapañño itipi, amatadvāraṃ āhacca
      tiṭṭhati itipī”ti.

      Bhikkhus, for a noble disciple, there isn’t this: ‘When there is
      what, is there what? When what arises, does what arise?’

      Rather, bhikkhus, for a noble disciple there is this very knowledge
      here, independent of others: ‘When there is this, there is this;
      when this arises, this arises. When there is ignorance, there are
      determinations. When there are determinations, there is
      consciousness. When there is consciousness, there is
      name-&-matter. When there is name-&-matter, there are the
      six domains. When there are the six domains, there is contact. When
      there is contact, there is feeling. When there is feeling, there is
      craving. When there is craving, there is assuming. When there is
      assuming, there is being. When there is being, there is birth. When
      there is birth, there is ageing-&-death.’ He understands thus:
      ‘In this way this world is originated.

      Bhikkhus, for a noble disciple, there isn’t this: ‘When there isn’t
      what, is there not what? When what ceases, does what cease?’

      Rather, bhikkhus, for a noble disciple there is this very knowledge
      here, independent of others: ‘When there isn’t this, there isn’t
      this; when this ceases, this ceases. When there isn’t ignorance,
      there aren’t determinations. When there aren’t determinations,
      there isn’t consciousness. When there isn’t consciousness, there
      isn’t name-&-matter. When there isn’t name-&-matter, there
      aren’t the six domains. When there aren’t the six domains, there
      isn’t contact. When there isn’t contact, there isn’t feeling. When
      there isn’t feeling, there isn’t craving. When there isn’t craving,
      there isn’t assuming. When there isn’t assuming, there isn’t being.
      When there isn’t being, there isn’t birth. When there isn’t birth,
      there isn’t ageing-&-death.’ He understands thus: ‘In this way
      this world is ceased.

      Bhikkhus, when a noble disciple understands in this way, as it
      really is, the origin and passing away of the world, this,
      bhikkhus, is called a noble disciple, who has succeeded in view,
      who has succeeded in seeing, who has arrived at this true Dhamma,
      who sees this true Dhamma, endowed with the trainee’s knowledge,
      endowed with the trainee’s wisdom, who has entered upon the stream
      of Dhamma, with noble penetrative understanding, who stands
      touching the door to the deathless.
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      The puthujjana, not seeing the Dhamma, not seeing
      paṭiccasamuppāda, is incapable of seeing the duality of this
      body and external phenomena. He has not acquired the proper method
      for seeing it. He has not yet seen what the Buddha means when he
      talks about the body. For this very reason, the puthujjana
      cannot develop mindfulness of the body. But, because the noble
      disciple has seen paṭiccasamuppāda, he has—by not
      conceiving the body— properly discerned the body. This is why he is
      capable of developing mindfulness of the body. Only now that
      mindfulness of the body has been seen correctly, with right
      understanding, can it be developed.
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      chasu phassāyatanesu saṃvuto.

      satataṃ bhikkhu samāhito,

      jaññā nibbānamattano”ti

      “With mindfulness of the body established,

      Restrained in the six domains of contact,

      A bhikkhu, always composed,

      Would understand the extinguishing of the self.
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      The noble disciple’s recognition of the body is a recognition of
      the six internal domains (cha ajjhattikāni āyatanāni). This
      is the body. Having recognised this, the noble disciple now
      understands that by establishing mindfulness of the body, he is
      cultivating restraint of the faculties.
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      na nimittaggāhī hoti nānubyañjanaggāhī. yatvādhikaraṇamenaṃ
      cakkhundriyaṃ asaṃvutaṃ viharantaṃ abhijjhādomanassā pāpakā akusalā
      dhammā anvāssaveyyuṃ tassa saṃvarāya paṭipajjati, rakkhati
      cakkhundriyaṃ, cakkhundriye saṃvaraṃ āpajjati. sotena saddaṃ sutvā
      … pe … ghānena gandhaṃ ghāyitvā… jivhāya rasaṃ sāyitvā… kāyena
      phoṭṭhabbaṃ phusitvā… manasā dhammaṃ viññāya na nimittaggāhī hoti
      nānubyañjanaggāhī. yatvādhikaraṇamenaṃ manindriyaṃ asaṃvutaṃ
      viharantaṃ abhijjhādomanassā pāpakā akusalā dhammā anvāssaveyyuṃ
      tassa saṃvarāya paṭipajjati, rakkhati manindriyaṃ, manindriye
      saṃvaraṃ āpajjati. so iminā ariyena indriyasaṃvarena samannāgato
      ajjhattaṃ abyāsekasukhaṃ paṭisaṃvedeti.

      Having seen a sight with the eye, he is not one who grasps at the
      signs, not one who grasps at the characteristics. On account of the
      fact that, dwelling with the eye-faculty unrestrained, evil
      unwholesome phenomena of covetousness-&-unhappiness would
      invade him, he practises for restraint, he protects the
      eye-faculty, he undergoes restraint in the eye-faculty. Having
      heard a sound with the ear… Having smelled a smell with the nose…
      Having tasted a taste with the tongue… Having touched a touch with
      the body… Having imagined a phenomenon with the mind, he is not one
      who grasps at the signs, not one who grasps at the characteristics.
      On account of the fact that, dwelling with the mind-faculty
      unrestrained, evil unwholesome phenomena of
      covetousness-&-unhappiness would invade him, he practises for
      restraint, he protects the mind-faculty, he undergoes restraint in
      the mind-faculty. Endowed with this noble
      restraint-of-the-faculties, he experiences an unsullied
      pleasure.
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      By developing mindfulness of the body, he is not drawn to, or
      repelled by, the particular characteristics of anything he sees,
      hears, smells, tastes, touches or imagines. Rather than focusing on
      this or that particular characteristic of whatever has appeared, he
      is more concerned with the more general picture: namely, that there
      is this duality of these things that have appeared and this body
      because of which these things have appeared. He knows that this is
      all there can be. He knows that for as long as anything has
      appeared, he can only ever find that-because-of-which these
      things have appeared as always already there. What this means is
      that any sense of ownership or control in regard to
      that-because-of-which these things have appeared—a sense of
      ownership or control which itself would have to appear because of
      that-because-of-which these things have appeared—cannot
      possibly appear. He understands that that-because-of-which
      these things have appeared is utterly beyond his reach, that these
      things that have appeared are completely dependent upon something
      that is utterly beyond his reach. And so he finds himself becoming
      dispassionate towards, detached from, disinterested in these
      particular things which have appeared because of
      that-because-of-which these things have appeared. By
      developing mindfulness of the body, he develops restraint. By
      developing restraint, he develops equanimity.

      
      “kathañca , bhikkhave, asaṃvaro hoti? idha, bhikkhave,
      bhikkhu cakkhunā rūpaṃ disvā piyarūpe rūpe adhimuccati, appiyarūpe
      rūpe byāpajjati, anupaṭṭhitakāyassati ca viharati parittacetaso.
      tañca cetovimuttiṃ paññāvimuttiṃ yathābhūtaṃ nappajānāti, yatthassa
      te uppannā pāpakā akusalā dhammā aparisesā nirujjhanti. sotena
      saddaṃ sutvā… ghānena gandhaṃ ghāyitvā… jivhāya rasaṃ sāyitvā…
      kāyena phoṭṭhabbaṃ phusitvā… manasā dhammaṃ viññāya piyarūpe dhamme
      adhimuccati, appiyarūpe dhamme byāpajjati, anupaṭṭhitakāyassati ca
      viharati parittacetaso, tañca cetovimuttiṃ paññāvimuttiṃ
      yathābhūtaṃ nappajānāti, yatthassa te uppannā pāpakā akusalā dhammā
      aparisesā nirujjhanti.

      “seyyathāpi, bhikkhave, puriso chappāṇake gahetvā nānāvisaye
      nānāgocare daḷhāya rajjuyā bandheyya. ahiṃ gahetvā daḷhāya rajjuyā
      bandheyya. susumāraṃ [suṃsumāraṃ (sī. syā. kaṃ. pī.)] gahetvā
      daḷhāya rajjuyā bandheyya. pakkhiṃ gahetvā daḷhāya rajjuyā
      bandheyya. kukkuraṃ gahetvā daḷhāya rajjuyā bandheyya . siṅgālaṃ
      gahetvā daḷhāya rajjuyā bandheyya. makkaṭaṃ gahetvā daḷhāya rajjuyā
      bandheyya. daḷhāya rajjuyā bandhitvā majjhe gaṇṭhiṃ karitvā
      ossajjeyya. atha kho, te, bhikkhave , chappāṇakā nānāvisayā
      nānāgocarā sakaṃ sakaṃ gocaravisayaṃ āviñcheyyuṃ [āviñjeyyuṃ (sī.)]
      — ahi āviñcheyya ‘vammikaṃ pavekkhāmī’ti, susumāro āviñcheyya
      ‘udakaṃ pavekkhāmī’ti, pakkhī āviñcheyya ‘ākāsaṃ ḍessāmī’ti,
      kukkuro āviñcheyya ‘gāmaṃ pavekkhāmī’ti, siṅgālo āviñcheyya
      ‘sīvathikaṃ [sivathikaṃ (ka.)] pavekkhāmī’ti, makkaṭo āviñcheyya
      ‘vanaṃ pavekkhāmī’ti. yadā kho te, bhikkhave, chappāṇakā jhattā
      assu kilantā, atha kho yo nesaṃ pāṇakānaṃ balavataro assa tassa te
      anuvatteyyuṃ, anuvidhāyeyyuṃ vasaṃ gaccheyyuṃ. evameva kho,
      bhikkhave, yassa kassaci bhikkhuno kāyagatāsati abhāvitā
      abahulīkatā, taṃ cakkhu āviñchati manāpiyesu rūpesu, amanāpiyā rūpā
      paṭikūlā honti…pe…. mano āviñchati manāpiyesu dhammesu, amanāpiyā
      dhammā paṭikūlā honti. evaṃ kho, bhikkhave, asaṃvaro
      hoti.

      “kathañca, bhikkhave, saṃvaro hoti? idha, bhikkhave, bhikkhu
      cakkhunā rūpaṃ disvā piyarūpe rūpe nādhimuccati, appiyarūpe rūpe na
      byāpajjati, upaṭṭhitakāyassati ca viharati appamāṇacetaso, tañca
      cetovimuttiṃ paññāvimuttiṃ yathābhūtaṃ pajānāti, yatthassa te
      uppannā pāpakā akusalā dhammā aparisesā nirujjhanti…pe…. jivhā
      rasaṃ sāyitvā…pe…. manasā dhammaṃ viññāya piyarūpe dhamme
      nādhimuccati, appiyarūpe dhamme na byāpajjati, upaṭṭhitakāyassati
      ca viharati appamāṇacetaso, tañca cetovimuttiṃ paññāvimuttiṃ
      yathābhūtaṃ pajānāti yatthassa te uppannā pāpakā akusalā dhammā
      aparisesā nirujjhanti.

      “seyyathāpi, bhikkhave, puriso chappāṇake gahetvā nānāvisaye
      nānāgocare daḷhāya rajjuyā bandheyya. ahiṃ gahetvā daḷhāya rajjuyā
      bandheyya. susumāraṃ gahetvā daḷhāya rajjuyā bandheyya. pakkhiṃ
      gahetvā…pe…. kukkuraṃ gahetvā… siṅgālaṃ gahetvā… makkaṭaṃ gahetvā
      daḷhāya rajjuyā bandheyya. daḷhāya rajjuyā bandhitvā daḷhe khīle vā
      thambhe vā upanibandheyya. atha kho te, bhikkhave, chappāṇakā
      nānāvisayā nānāgocarā sakaṃ sakaṃ gocaravisayaṃ āviñcheyyuṃ — ahi
      āviñcheyya ‘vammikaṃ pavekkhāmī’ti, susumāro āviñcheyya ‘udakaṃ
      pavekkhāmī’ti, pakkhī āviñcheyya ‘ākāsaṃ ḍessāmī’ti, kukkuro
      āviñcheyya ‘gāmaṃ pavekkhāmī’ti, siṅgālo āviñcheyya ‘sīvathikaṃ
      pavekkhāmī’ti, makkaṭo āviñcheyya ‘vanaṃ pavekkhāmī’ti . yadā kho
      te, bhikkhave, chappāṇakā jhattā assu kilantā , atha tameva khīlaṃ
      vā thambhaṃ vā upatiṭṭheyyuṃ, upanisīdeyyuṃ, upanipajjeyyuṃ.
      evameva kho, bhikkhave, yassa kassaci bhikkhuno kāyagatāsati
      bhāvitā bahulīkatā, taṃ cakkhu nāviñchati manāpiyesu rūpesu,
      amanāpiyā rūpā nappaṭikūlā honti…pe…. jivhā nāviñchati manāpiyesu
      rasesu…pe…. mano nāviñchati manāpiyesu dhammesu, amanāpiyā dhammā
      nappaṭikūlā honti. evaṃ kho, bhikkhave, saṃvaro hoti.

      “‘daḷhe khīle vā thambhe vā’ti kho, bhikkhave, kāyagatāya satiyā
      etaṃ adhivacanaṃ. tasmātiha vo, bhikkhave, evaṃ sikkhitabbaṃ —
      ‘kāyagatā no sati bhāvitā bhavissati bahulīkatā yānīkatā vatthukatā
      anuṭṭhitā paricitā susamāraddhā’ti. evañhi kho, bhikkhave,
      sikkhitabba”nti.

      And which, bhikkhus, is non-restraint? Here, bhikkhus, a bhikkhu,
      having seen a sight with the eye, inclines towards a pleasing
      sight, he is troubled by a displeasing sight, and he dwells without
      mindfulness of the body set up, with a limited mind. And he does
      not understand as it really is that liberation of mind, liberation
      of understanding, where those arisen evil unwholesome things cease
      for him without remainder. Having heard a sound with the ear…
      Having smelled a smell with the nose… Having tasted a taste with
      the tongue… Having touched a touch with the body… Having imagined a
      phenomenon with the mind, he inclines towards a pleasing
      phenomenon, he is troubled by a displeasing phenomenon, and he
      dwells without mindfulness of the body set up, with a limited mind.
      And he does not understand as it really is that liberation of mind,
      liberation of understanding, where those arisen evil unwholesome
      things cease for him without remainder.

      Suppose, bhikkhus, a man, having taken hold of six animals, with
      different domains, different feeding grounds, would tie them up
      with a strong rope. Having taken hold of a snake, he would tie it
      up with a strong rope. Having taken hold of a crocodile, he would
      tie it up with a strong rope. Having taken hold of a bird, he would
      tie it up with a strong rope. Having taken hold of a dog, he would
      tie it up with a strong rope. Having taken hold of a jackal, he
      would tie it up with a strong rope. Having taken hold of a monkey,
      he would tie it up with a strong rope. Having tied them up with a
      strong rope, having made a knot in the middle, he would release
      them. Then, bhikkhus, those six animals, with different domains,
      different feeding grounds, would each pull towards its own
      feeding-ground-&-domain—the snake would pull: ‘I will enter an
      ant-hill.’ The crocodile would pull: ‘I will enter the water.’ The
      bird would pull: ‘I will fly up into the sky.’ The dog would pull:
      ‘I will enter the village.’ The jackal would pull: ‘I will enter
      the graveyard.’ The monkey would pull: ‘I will enter the woods.’
      Bhikkhus, when those six animals would be worn out, exhausted, then
      whichever is the strongest out of the animals—they would submit to
      it, they would follow it, they would come under its control. In
      just this way, bhikkhus, for whatever bhikkhu mindfulness of the
      body is not developed, not made much of, the eye pulls into
      agreeable sights, disagreeable sights are repulsive… The mind pulls
      into agreeable phenomena, disagreeable phenomena are repulsive. In
      this way, bhikkhus, one is unrestrained.

      And which, bhikkhus, is restraint? Here, bhikkhus, a bhikkhu,
      having seen a sight with the eye, does not incline towards a
      pleasing sight, is not troubled by a displeasing sight, and he
      dwells with mindfulness of the body set up, with an immeasurable
      mind. And he understands as it really is that liberation of mind,
      liberation of understanding, where those arisen evil unwholesome
      things cease for him without remainder. Having heard a sound with
      the ear… Having smelled a smell with the nose… Having tasted a
      taste with the tongue… Having touched a touch with the body… Having
      imagined a phenomenon with the mind, he does not incline towards a
      pleasing phenomenon, he is not troubled by a displeasing
      phenomenon, and he dwells with mindfulness of the body set up, with
      an immeasurable mind. And he understands as it really is that
      liberation of mind, liberation of understanding, where those arisen
      evil unwholesome things cease for him without remainder.

      Suppose, bhikkhus, a man, having taken hold of six animals, with
      different domains, different feeding grounds, would tie them up
      with a strong rope. Having taken hold of a snake, he would tie it
      up with a strong rope. Having taken hold of a crocodile, he would
      tie it up with a strong rope. Having taken hold of a bird… Having
      taken hold of a dog… Having taken hold of a jackal… Having taken
      hold of a monkey, he would tie it up with a strong rope. Having
      tied them up with a strong rope, he would tie them on to a strong
      stake or post. Then, bhikkhus, those six animals, with different
      domains, different feeding grounds, would each pull towards its own
      feeding-ground-&-domain—the snake would pull: ‘I will enter an
      ant-hill.’ The crocodile would pull: ‘I will enter the water.’ The
      bird would pull: ‘I will fly up into the sky.’ The dog would pull:
      ‘I will enter the village.’ The jackal would pull: ‘I will enter
      the graveyard.’ The monkey would pull: ‘I will enter the woods.’
      Bhikkhus, when those six animals would be worn out, exhausted, then
      they would stand next to, they would sit down next to, they would
      lie down next to that strong stake or post. In just this way,
      bhikkhus, for whatever bhikkhu mindfulness of the body is
      developed, made much of, the eye does not pull into agreeable
      sights, disagreeable sights are not repulsive… The mind does not
      pull into agreeable phenomena, disagreeable phenomena are not
      repulsive. In this way, bhikkhus, one is restrained.

      [bookmark: __DdeLink__2033_16794566681]‘A strong stake or post’—this,
      bhikkhus, is a designation for mindfulness of the body. Therefore,
      bhikkhus, you should train in this way: ‘Mindfulness of the body
      will be developed by us, made much of, made our vehicle, made our
      ground, carried out, practised, properly undertaken.’ In this way,
      bhikkhus, you should train.

      

      SN 35:247

      With this understanding, with this noble restraint, with this
      noble indifference, the noble disciple should now make the effort
      to stop conceiving the body once and for all—for whenever he
      conceives the body, he allows for some appropriation of the
      phenomena that have appeared and, as a result, is affected by them.
      Therefore, he should make the effort to develop mindfulness of the
      body until it has been fully understood, so that he can no longer
      be affected by anything which has appeared on account of this
      body.

      
      [bookmark: W2151][bookmark: W3151][bookmark: W4131][bookmark: W5131][bookmark: W6141][bookmark: W761][bookmark: W831][bookmark: W931][bookmark: W1031][bookmark: W1151][bookmark: W1231][bookmark: W13111][bookmark: W1431][bookmark: W1531] “amataṃ tesaṃ, bhikkhave, apariññātaṃ yesaṃ
      kāyagatāsati apariññātā. amataṃ tesaṃ, bhikkhave, pariññātaṃ yesaṃ
      kāyagatāsati pariññātā”ti.

      Bhikkhus, the deathless is not fully understood by those for whom
      mindfulness of the body is not fully understood. Bhikkhus, the
      deathless is fully understood by those for whom mindfulness of the
      body is fully understood.

      

      AN 1:626

      [bookmark: W482][bookmark: W483]This
      full understanding of mindfulness of the body is the understanding
      of the arahat (asekkhā paññā), who can no longer be
      troubled by anything that has the nature to appear.

      
      [bookmark: W1311][bookmark: W1321][bookmark: W1331][bookmark: W1341][bookmark: W1351][bookmark: W1361][bookmark: W1371][bookmark: W1381] dhono na hi tena maññati, yadidaṃ diṭṭhasutaṃ
      mutesu vā.

      The purified one does not conceive that-because-of-which—that is,
      in the seen, heard or thought.

      

      Sn 813

      For the arahat, mindfulness of the body can no longer be
      disturbed. The possibility of conceiving the body is now
      inconceivable.

      
      [bookmark: W12][bookmark: W22][bookmark: W32][bookmark: W111][bookmark: W211][bookmark: W311][bookmark: W41][bookmark: W51][bookmark: W61][bookmark: W71] suppabuddhaṃ pabujjhanti,
      sadā gotamasāvakā.

      yesaṃ divā ca ratto ca, niccaṃ kāyagatā sati.

      Fully awakened, they are always awake, the disciples of
      Gotama,

      For whom—day and night—mindfulness of the body is constant.

      

      Dhp 299
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