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      Seeing A Body Within The Body – Hillside Hermitage

      
      By Bhikkhu
      Anīgha

      
      “Bhikkhus, this is the one-way path for the purification of
      beings, for the surmounting of sorrow and lamentation, for the
      disappearance of pain and grief, for the attainment of the true
      way, for the realisation of Nibbāna—namely, the
      Four Foundations of
      Recollection.

      “What are the four? Here, bhikkhus, a bhikkhu abides
      contemplating a body within the body
      (kāye kāyānupassī), ardent, fully
      aware, and mindful, having curbed longing and aversion for the
      world. He abides contemplating a
      feeling within
      feelings(vedanāsu
      vedanānupassī), ardent, fully
      aware, and mindful, having curbed longing and aversion for the
      world. He abides contemplating a mind
      within the
      mind(citte
      cittānupassī), ardent, fully aware,
      and mindful, having curbed longing and aversion for the world. He
      abides contemplating a phenomenon
      within
      phenomena(dhammesu
      dhammānupassī), ardent, fully
      aware, and mindful, having curbed longing and aversion for the
      world.

      ―MN 10, Satipaṭṭhāna Sutta

      

      In every conceivable experience, there are phenomena that are
      “farther” and phenomena that are “closer”. For an undeveloped mind,
      what is “closer”, more subtle, less definedand less
      changeabletends to be regarded as “me” and “mine”, given
      that it’s not even seen and is taken for granted, and attention
      rests on what is “over there” in the form of sense objects and the
      world. The usual way of practicing satipaṭṭhāna which
      involves keeping one’s attention on bodily sensations and
      objectsof various kinds, only serves to maintain
      this lack of development of the mind, and all the
      seeminglybeneficial results it may provide will
      still be obtainedwithin the framework that puts “me” at the
      center of experience, and thus are not truly beneficial in the
      quest for the freedom from suffering.1

      Instead, the goal of right recollection (sati) is to
      establishand sustain the memory of a more accurate picture,
      that does not overlookthat which is “closer”, and
      takes into account its true nature of being liable to change and
      deterioration, just like everything that is “further away” from the
      point of view.

      Seeing a “a body[1] within the body[2]”, as the
      satipaṭṭhānarefrain goes, and which has been
      translated in a myriad ways thatmiss the
      centralpoint,
      means that you see your experienceas a wholeat any
      time, the entire six-sense field, as a body[2] that
      isless fundamental, secondary to body[1]. “Within” means just
      that: body[1] is at the “center” of body[2], because it’s more
      primordial.

      Body[1] can be anything that is a simultaneous foundation or
      necessary basis for body[2], which is whatever aspect of the body
      you see, use, and are attached to, as well as anything in the world
      you perceive. Most importantly, this body[2] is what your sense of
      self can call “me” and “mine”. Body[1] is the material things
      that determine your body[2], such as your organs, the Four
      Great Elements, your breathing, or material “stuff” that is no more
      special than that which makes up a corpse (the practices mentioned
      under Body Contemplation in MN 10).

      An analogy to illustrate the relationship between these “two
      bodies” can be made by borrowing from science for a moment. At the
      center of each galaxy, there is a black hole which the other
      celestial bodies orbitaround, owing to the black hole’s
      immense gravitational pull. But this black hole cannot be
      seen or measured
      directly.Rather, the presence of the
      black hole is impliedin the movement of the
      surrounding stars and planets. But, if unaware of the existence of
      black holes or how they work, one will have to
      assumethat there is some mysterious force
      orchestrating all that movement. Similarly, whenever you don’t
      indirectly knowthe presence of the true “center” of
      experience—of body[1], which equally cannot be perceived directly
      because that would put it within body[2]—then you are already
      assumingyour sense of self to be that center, or the
      orchestrator of the movements, and this is the perpetual state of
      whoever lacks the Right View.For as long as you don’t discern
      body[1]withinbody[2], which is what makes you
      a sotāpanna,your contemplation that “this is
      impermanent” or “this is not mine” is, to extend the analogy, just
      another star that you regard asorbiting around
      you.

      In the case of feeling, there’s always a feeling in your
      experience that’s more “central” than all the others, which are
      comparatively fleeting. An example of this is when you’ve having a
      good day, and all the particular things you encounter, some of
      which may be quite unpleasant, don’t disturb you as much.
      Conversely, when that general feeling is unpleasant, even the
      things that would usually give you joy fail to do so.

      If you see that at the core of all those other more particular
      feelings, determining them, lies that more primary feeling, you
      don’t then need to go and “manually” remove the sense of ownership
      and tell yourself that this or that feeling is not yours. None of
      it willbe yours because you’re no longer the “center” whether
      you like it or not, but rather that “core” feeling is (and always
      was), since it is because of it that all the other particular
      feelings either pleased you or bothered you, regardless of your
      desire to always be pleased.

      With “a mind within the mind”, it’s the same. A more
      primordialstate of mind always
      simultaneouslyunderlies all the more particular
      moods that may arise, and so youmustdiscern that at the
      “core”of all the other moods and emotions that you’re
      experiencing. Particularly relevant in this case is, as the
      satipaṭṭhāna Sutta describes, recognizing a mind that is
      either affected with or free from lust, aversion, and delusion.
      This is how you would begin to see what actually determines
      something as unwholesome, which is whenthat “core” has lust,
      aversion and delusion in it and you’re taking it for granted and
      acting out of it. Without seeing that “center” as that which
      determinesyourmore particular experiences
      andactions, you would fall into the common idea that it’s the
      way you move, talk and the specific thoughts you’re having which
      serve asthe criteria for what is unwholesome. You could then
      become perfectly restrained, gentle and polite in your outward
      expression, even never really havelustful or hateful
      thoughts, but you would fail to see thatatthe “center”
      of all thatis a state of mindaffected with
      cravingwhose sway you are stillunder.

      With dhammasit’s more varied, but to give an
      example, you would see the sense bases as the “center” and
      everything else as surrounding that. Only by not seeing that that’s
      the actual centerthat is just being “hit” by sense
      objects,and thus automatically beingthe center
      oneself,can there be lust or aversion towards sense
      experiences. And that’s also how the hindrances work: they hinder
      you because you don’t even recognize their “center”, thus
      everything you do isblindlygoing with the grainof
      those hindrances, even the Dhamma practice. It’s not because of the
      center itself or what “surrounds” that center, which is why it’s
      futile to try to stop one’s thinking, concentrate on something
      else, etc., intentionally arouse feelings of joy, etc.2

      
      And how, bhikkhus, does a bhikkhu abide contemplating
      mind-objects as mind-objects? Here a bhikkhu abides contemplating a
      phenomenon within phenomena in terms of the five hindrances. And
      how does a bhikkhu abide contemplating a phenomenon within
      phenomena in terms of the five hindrances? Here, there being
      sensual desire
      internally,
      a bhikkhu understands: ‘There is sensual desire
      internally’;
      or there being no sensual desire
      internally,
      he understands: ‘There is no sensual desire
      internally’;
      and he also understands how there comes to be the arising of
      unarisen sensual desire, and how there comes to be the abandoning
      of arisen sensual desire, and how there comes to be the future
      non-arising of abandoned sensual desire. [and so on for the
      rest]’

      —MN 10, Satipaṭṭhāna Sutta

      When that simultaneous relationship is
      seen,3 whether in
      terms of the body, feelings, mind or phenomena, it becomes
      inconceivable to exercise a sense of ownership over both
      thing[1] and thing[2],the sum ofwhich nothing can
      possiblybe outsideof. You now see that
      youcannot be that center even if you wanted to, and
      body[1], which is clearly not yours, becomes the “center” instead.
      Same principle applies to the other satipaṭṭhānas. They
      render ownership redundant and inconceivable.

      This “ownership becoming inconceivable” point cannot be
      emphasized enough, given that it’s possible for people to think
      that, because they can now apparentlyovercome the sense of
      self by “applying” some practice, they therefore have right
      mindfulness or became sotāpannas. This is not it. It
      isentirely out of the questionfor the assumption of
      selfand its associated sufferingto ever arise again if
      “body within the body”, etc., has been
      understood—evenif one doesn’t do any meditation
      for the rest of one’s life4. This is
      precisely the reason that the Buddha had to constantly urge Noble
      disciples not to become complacent, which would be unimaginable for
      one whose idea of satihinges on habits and practices
      (sīlabbataparāmāsa), without which the progress they made
      collapses. The capacity to see “a body within the body” makes such
      things lose all importance.

      “But, venerable sir, in what way can a bhikkhu be called
      skilled in what is possible and what is impossible?”

      
      “Here, Ānanda, a bhikkhu understands: ‘It is impossible, it
      cannot happen that a person possessing right view could view
      any formation as permanent—there is no such possibility.’ And
      he understands: ‘It is possible that an ordinary person might view
      some formation as permanent—there is such a possibility. ’ He
      understands: ‘It is impossible, it cannot happen that a person
      possessing right view could view any formation as pleasurable—there
      is no such possibility.’ And he understands: ‘It is possible that
      an ordinary person might view some formation as pleasurable—there
      is such a possibility.’ He understands:
      ‘It is impossible, it cannot happen that a
      person possessing right view could view anything as
      self—there is no such possibility.’
      And he understands: ‘It is possible that an ordinary person
      might view something as self—there is such a possibility.’

      —MN 115, The Various Elements

      Being able to see a bodywithin the body, a feeling within
      feelings, a mind within the mind, and a phenomenon within phenomena
      is also what puts an end to the four fundamental
      assumptionsin regard to the aggregates,
      oneofwhich a puthujjanawill
      inevitablyhaveat any given time.

      
      “How, householder, is one afflicted in body and afflicted in
      mind? Here, householder, the uninstructed worldling, who is not a
      seer of the Noble ones and is unskilled and undisciplined in their
      Dhamma, who is not a seer of superior persons and is unskilled and
      undisciplined in their Dhamma, regards
      form as self, or self as possessing form, or form as within self,
      or self as within form.He
      lives stuck in the notions: ‘I am form, form is
      mine.’

      As he lives stuck in these notions, that form of his changes
      and alters. With the change and alteration of form, there arise in
      him sorrow, lamentation, pain, displeasure, and despair. He regards
      feelings… perceptions… intentions… consciousness…”

      ―SN 22.1, Nakula’s Father

      On the other hand, the instructed Noble disciple, the
      stream-enterer or higher,is “well-instructed” and “Noble”
      because they’ve seen that what is “within” form[2] cannot be
      anything but form[1], and that evenif they chose to
      embrace either of them and call it “mine and mine alone”, it would
      not actually be assumed (upādāna)as such on the
      level that matters, because, even in a mundane sense, assuming
      things is made possible only by the lack of knowledge. Once you
      know, you cannot fool yourself again even if you try.

      
      “Then, Bāhiya, you should train yourself thus: Within the
      seen, there will be only the seen. Within the heard, only the
      heard. Within the sensed, only the sensed. Within the cognized,
      only the cognized. That is how you should train yourself. When for
      you there isonly the seen within the seen,
      only the heard within the heard, only the sensed within the sensed,
      only the cognized within the cognized, then, Bāhiya, you will not
      be “that by which” [the “center”; the master].
      When you are not “that by which”, there is no “you” there. When
      there is no “you” there, you are neither here nor yonder nor
      between the two. This itself is the end of suffering.”

      Through hearing this brief explanation of the
      Dhamma from the Blessed One, the mind of Bāhiya of the Bark-cloth
      right then and there was released from the outflows through
      non-assumption.

      ―Udāna 1.10, Bāhiya Sutta

      The well-known “in the seen just the seen”5employsthe
      sameconceptof something being “inside” of something
      else. One must learn to see that that inner “center”, where the
      notion of self gets established, is actually nothing more
      thana bundle ofsubtler phenomena that pertain to—and
      thus dependon and could not have arisen
      without6—what is
      seen. And, in turn, the seen would not be intelligible without
      these subtler phenomena that are “further back”. These phenomena
      are simply less palpable, lessdefinedthoughts,
      intentions, feelings, notions, memories, views, ideas,
      expectations, etc., whicharise as
      such.If you actually discern that that more
      ambiguous “center” is also a manifest thing(s), just
      subtler and on a different plane than the sense objects are, it
      becomes unthinkableto be the owner of the seen, despite the
      fact that there are very much still these less-palpable background
      things you used
      toassume as “mine” associated
      with the sights,that arise as “closer” than the sights
      themselves.

      Learn how to see these background thingsas the center that
      your sights “orbit” around instead of trying to descend onto
      the“bare perceptions” of “rawsense data”, which
      is, to return to the previous analogy, akin to focusing your
      efforts on the thingsorbiting the black hole rather than on
      your ignorance of it.

      Lastly, what allows one to truly see those two simultaneous
      planes and thus get the Right View, be it in terms of the four
      satipaṭṭhānasor “the seen within the seen”, is
      tohave been practicing the Gradual Training—living
      virtuously, withdrawn from sensuality and not delighting in the
      company of others—for a long time. Unrestrained actions (“me here”
      seeking the pleasant objects “yonder”) and unnecessary company (“me
      here” and other people “yonder”) automatically abolish right
      perspective and maintainthe sense of self: the notion of
      mebeing
      the center, pressuredto act towards the things “around me”.
      It is because people continue reinforcingthe sense of self
      through such actions that they then feel the need
      toabolishthe“center” altogether when
      it’s time to practice, and are thus unable to see the Middle Way,
      devoting themselves to the hopeless battle of denial instead, which
      can only provide trivial, temporary rewards.

      
      The four establishments of mindfulness, too, I say, have a
      nutriment; they are not without nutriment. And what is the
      nutriment for the four establishments of mindfulness? It should be
      said: the three kinds of good conduct. The three kinds of good
      conduct, too, I say, have a nutriment; they are not without
      nutriment. And what is the nutriment for the three kinds of good
      conduct? It should be said: restraint of the sense
      faculties

      ―AN 10.61, Ignorance

      
      Bhikkhus, (1) it is impossible that a bhikkhu who delights
      in company, who is delighted with company, who is devoted to
      delight in company; who delights in a group, who is delighted with
      a group, who is devoted to delight in a group, will find delight in
      solitude when he is alone. (2) It is impossible that one
      whodoes not find delight in solitude when he is alone will
      acquire the hint of the mind.(3) It is impossible that one
      who does not acquire the hint of the mind will fulfill the Right
      View. (4) It is impossible that one who does not fulfill the Right
      View will fulfill Right Composure. (5) It is impossible that one
      who does not fulfill Right Composure will abandon the fetters. (6)
      Without having abandoned the fetters, it is impossible that one
      will realize Nibbāna.

      ―AN 6.68, Delight in Company

      
      Note: This way of explaining “body within body” is an equivalent alternative to the way used in my essay “The Meaning of Yoniso Manasikāra” and generally in the Hillside Hermitage Dhamma Talks. I opted for this different way of describing the “within” aspect this time around given that it corresponds to the Pāli more literally. However, there is absolutely no relevant difference in the meaning conveyed, and in both paradigms what is actually being pointed at is the simultaneous principle that underlies one’s whole experience and undermines one’s ownership of it, discerning which the view of self would not be able to find room where there isn’t any.


    

  
    

    
      SĪLA IS SAMĀDHI – Hillside Hermitage

      
      (by Bhikkhu Anīgha)

      download PDF

      What exactly is the connection between sīlaand
      samādhi? Is it that virtue aidsor
      facilitatesthe development of mental
      composure1, in the way
      that a suitable diet contributesto an athlete’s top
      physical performance—a secondary factor that allows for better
      results with greater ease, or that prevents setbacks down the line?
      This is what the relationship is often imagined to be, especially
      given how modern notions of samādhi go together with
      arbitrary practices that have no direct connection to the
      abstinence from unwholesome acts, except perhaps in that one cannot
      move, speak, or (supposedly) think at allwhile one
      is engaging in them. Because of this, the link between
      sīlaand samādhiis often rather
      contrived and tenuous, and is not a central theme within the
      overall picture.

      
      “A renunciant thus accomplished in virtue sees no danger in
      any direction with regard to their virtuous restraint.
      In the same way as a king who has defeated his enemies sees
      no danger from his foes in any direction, a renunciant thus
      accomplished in virtue sees no danger in any direction regarding
      their virtuous restraint. When they are endowed with this
      noble aggregate of
      virtue(ariya-sīla-khandha),
      they experience a blameless happiness internally. That’s how
      a renunciant is accomplished in virtue.”

      -DN 2

      Being accomplishedin virtue provides one with a
      form of composure that one can easily fail to recognize due to
      one’s expectations of what samādhiis about, and thus
      even a person who has put in the work into their virtue correctly
      can end up misapplying their efforts in various directions that do
      not take that same virtue as foundation, which is what would have
      not only resulted in greater composure, but also in
      a comparatively straightforward and seamless manner.2Conversely,
      one not yet sufficiently accomplished in virtue can be tempted to
      put the cart before the horse, and thereby end up reaping either
      frustration, or a sort of samādhithat somehow does
      not seem to be contributing to true knowledge-&-vision, thereby
      destroying the first five fetters and making them
      incapableof experiencing lust for sensual pleasures
      and ill-will. Because that is what sammāsamādhiwould
      have toresult in, especially if the person already
      has plenty of familiarity with the Dhamma and the Four Noble
      Truths, andthey’ve been practicing right composure
      for years.3

      That other sort of samādhiwould instead provide a
      person with ecstatic experiences that simply take them away from
      their problems for a while… until they come back, while also
      encouraging them to keep the virtue chiefly in order
      toonce again experience the meditative
      ecstasy they can’t have enough of, not because they are
      trulydisenchanted with sensuality, which is actually
      a prerequisitefor the first jhāna.4

      
      “For one who is composed no volition need
      be exerted: ‘Let me know and see things as they
      really are.’ It is natural that one who is composed knows and sees
      things as they really are.

      “For one who knows and sees things as they really are no
      volition need be exerted: ‘Let me be disenchanted and
      dispassionate.’ It is natural that one who knows and sees things as
      they really are is disenchanted and dispassionate.

      “For one who is disenchanted and dispassionate no volition
      need be exerted: ‘Let me realize the knowledge and vision of
      liberation.’ It is natural that one who is disenchanted and
      dispassionate realizes the knowledge and vision of
      liberation.”

      -AN 10.2

      Now, I should clarify what the expression “aggregate
      of/accomplishment in virtue” means5, since it
      is obviously not being claimed that mere adherence to a set of
      rules, be it 5, 10, or 500, is enough to give rise to samādhi.
      Sīlaor virtue should not be taken—at least by one who
      aspires to mental purification—as the undertaking of the precepts
      alone, but rather, using the common phrase of the Suttas, as the
      avoidance of the slightest fault6, i.e., any
      action by body and speech that is motivated by lust, aversion, or
      distraction. This means that one must start recognizing these
      unwholesome things in one’s own mind, rather than
      determining what is suitable and unsuitable through the details of
      whatone did, where, how, at what time, to whom, or
      for what external reason7, or because
      it simply “feels” nice, wholesome or kind on the
      surface8.This
      proper virtue also involves not being content with simply adhering
      to the external form and standards set by a specific tradition or
      group.

      By gradually learning, first and foremost, to
      recognizeone’s state of mind9as it
      is, and then taking thatas the criterion for the
      character of all of one’s actions, big or small as they may be, one
      is already working towards the indispensable foundation of all
      proper samādhi—picking up the “hints” of the mind
      (cittassa nimitta)10. The
      discernment of those “hints” is what enables one to abandon
      defilements where they actually are starting with one’s
      actions, as opposed to dealing with secondary factors or taking on
      practices and habits one assumesto be always
      wholesome in themselves:

      
      “Bhikkhus, suppose a foolish, incompetent,
      unskilful cook were to present a king or a royal minister with
      various kinds of curries: sour, bitter, pungent, sweet, sharp,
      mild, salty, bland. That foolish, incompetent, unskilful cook does
      not pick up the hint 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 sharp 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, incompetent, unskilful cook does not gain
      [gifts of] clothing, wages, and bonuses. For what reason? Because
      that foolish, incompetent, unskilful cook does not pick up the hint
      of his own master’s preference.

      “So too, bhikkhus, here some foolish, incompetent, unskilful
      bhikkhu dwells contemplating the body in the body, ardent, clearly
      comprehending, recollected, having curbed longing and aversion
      regarding the world. While he dwells contemplating the body in the
      body, his mind does not become composed, the
      blemishes are not abandoned, he does not pick up
      that hint.

      He dwells contemplating feelings in feelings … mind in mind
      … phenomena in phenomena, ardent, clearly comprehending,
      recollected, having curbed longing and aversion regarding the
      world. While he dwells contemplating phenomena in phenomena, his
      mind does not become composed, the blemishes are not abandoned, he
      does not pick up that hint.

      “That foolish, incompetent, unskilful bhikkhu does not gain
      pleasant dwellings in this very life, nor does he
      gain recollectedness and clear comprehension
      (sati-sampajaññā). For what reason? Because,
      bhikkhus, that foolish, incompetent, unskilful bhikkhu does not
      pick up the hint of his own mind.

      -SN 47.811

      This Sutta points out how a person would not realize that using
      the four satipaṭṭhānasis not automatically skilful
      in and of itself, just like any given dish is not guaranteed to
      please the king, no matter how good the cook or other people think
      it is, or even how much the king took from it yesterday. The four
      satipaṭṭhānasare skilful
      onlyif they are being used for the sake
      of abandoning the blemishes. And for that, one needs
      tosee“blemish as blemish”
      clearly first, i.e. see the hints of the defilements in
      one’s mind, which practically goes hand-in-hand with
      stream-entry.12

      And this ability to “aim” the four
      satipaṭṭhānasat the right place and thereby achieve
      all these beneficial results, including samādhi, is
      nothing other than a more refined instance of the same discernment
      that needs to accompany one’s virtue: one needs stop judging good
      and bad behavior by the external properties of an action, e.g. by
      the tone of one’s speech and the choice of words, or the fact that
      all Buddhists or those in one’s tradition agree that doing or
      saying this or that is good, and instead seewhether
      there is internalgreed, aversion, or delusion
      behindthose superficially “good” actions in one’s
      mind here-&-now. In this way, it becomes obvious how
      samādhiis the same skill, just practiced on
      a much subtler level.

      So, if a person fails to grasp the hints of their mind in the
      coarse context of bodily and verbal actions to the point where the
      slightest faultin any environment circumstance,
      anywhere in the world can be avoided with certainty, independent of
      what others or a spiritual tradition may regard as a
      fault,how will they possibly grasp those hints when it comes
      to the more refined level of thoughts, in order to
      knowthe mental blemishes properly and tackle them
      where they are to be found, instead of misusing the four
      satipaṭṭhānasto address secondary mental phenomena
      that they taketo
      beblemishes?13

      It’s like saying “I can’t reliably land an arrow on the tree
      trunk,but I can definitely shoot down the mangoes.”

      Not even seeing the value of this higher virtue, it is
      easy to end up believing that stopping one’s thinking is what the
      first jhānais about. It is the same as believing
      that it’s necessary to lock oneself up in a cell for the rest of
      one’s life and never see another human to never commit unsuitable
      acts by body and speech again. Failing to see what the root of the
      problem is, one takes the easy route, trying to throw
      everythingaway, instead of going through the hard
      work of refining one’s criteria of what really needs to be
      discarded. This is a task which will initially seem much less
      “palpable”, and instead feel vague, uncertain, and comparatively
      unsatisfying, especially because there is no obvious “prize”
      waiting anywhere in the vicinity, unlike with a meditation
      technique, which may promise one such things within days.

      Having established these points, what the “aggregate of virtue”
      mentioned above is should be much clearer, as well as how it would
      seamlessly become mental composurewhen
      further refined and fortified. The meaning of the simile of the
      king defeating his enemies in the first Sutta quoted, DN 2, can be
      seen in light of this. By seeing the hints of your own mind,
      recognizing those “enemies”internally where they
      truly are,you gain complete certainty that nothing
      that comes from any direction whatsoever (circumstances, people,
      accidents, mistakes) can forceyouto
      commit a fault, a blemish to your virtue. Having defiled
      motivations in your mind, overlooking them, and acting out of
      them is what constitutes a fault.14This
      is how you become your own “enemy”.

      The word “aggregate” (khandha)also adds an
      important nuance. When the Suttas talk about “aggregate of
      sīla/samādhi/paññā” this denotes a level of acquisition of
      that quality which no longer requires active effort or
      additions to it, but is now just “sitting there” like a heap or
      pile, the literal meaning of khandha. In the context of
      virtue, it means that one no longer needs to stop and interrogate
      oneself before every action for 10 minutes like in the
      beginning,15 but rather
      every suitable and unsuitable intention within one’s mind is clear
      beyond doubt just by “looking” at it. One has sufficiently learned
      how to pick up the hintsof the mind’s previously
      unnoticed motivations. Consequently, rather than needing effort to
      keepone’s virtue, effort is now required to
      break it.Using the previous simile, the king would
      now have to intentionallybe careless and allow his
      enemies an opening to strike back and successfully defeat him. It’s
      just too obvious when they’re planning to strike back.

      And this recognition, as the Sutta goes on to say, is what gives
      rise to a blameless joy. It’s “blameless” because it’s not based on
      something that you acquiredand will sooner or later
      be ripped away from you,16but
      on something you would have to, with full
      deliberation,chooseto cast aside.
      Literally, not even death itself can take that aggregate of virtue
      away, and much less can the lack of an ideal retreat environment do
      so.

      At this point it should be noted that this
      aggregateof higher virtue (not just a
      pileof mere precepts and observances), paired
      with the instructions of one who sees the Dhamma (parato
      ghosa), should already be enough of a basis for a person to
      develop the Right View. In fact, in the Suttas, the phrase “one who
      has fulfilled virtue” is often one of the epithets of a
      sotāpanna.

      
      Here, bhikkhus, a bhikkhu fulfils
      virtue, but cultivates composure and wisdom only
      to a moderate extent.He
      falls into offenses in regard to the lesser and minor training
      rules and rehabilitates himself. For what reason?
      Because I have not said that he is incapable of
      this.But in regard to those training rules
      that are fundamental to the spiritual life, in conformity with the
      spiritual life, his behavior is constant and steadfast. Having
      undertaken the training rules, he trains in them. With the utter
      destruction of three fetters, he is a seven-times-at-most attainer
      who, after roaming and wandering on among devas and humans seven
      times at most, makes an end of suffering.

      -AN 3.8617

      Notice that it is said that such a person might still break
      minor rules at times (even the Arahant mentioned later in the Sutta
      could), but that is not what the fulfilmentof virtue
      is. It’s the fact that they cannot overlook the hints of the
      unwholesome motivations in their own mind18, and
      because of that, they do not transgress by acting out of
      thosemotivations, which is what would compromise the
      essential training.19

      Therefore, given that composure is a refinement of the same
      principle as virtue, it is unlikely (but not impossible) that a
      person would be able to see their own mind to the point necessary
      to attain the jhānas taught by the Buddha and not become a
      sotāpannafirst, because they would’ve already
      reached the necessary development long before that. The most likely
      cause of not becoming one is that they haven’t heard the Dhamma
      sufficiently, or at all, but this is hardly possible today if they
      put in that much work into purifying their mind correctly, given
      that other spiritual traditions tend not to stress the abandonment
      of sensuality to the necessary degree.

      In light of this—while an unenlightened person should be
      encouraged to put in the work towards
      understandingthe practice of composure, since
      understanding it correctly to the necessarydegree
      would already constitute seeing the Fourth Noble Truth and thus
      stream-entry20—they’d be
      better off not expecting it to culminate in an actual
      jhānaanytime soon, but rather regarding those
      efforts as one possible avenue to approach the Dhamma, and as a
      good way to learn how to grasp the hints of the mind and thus of
      wholesome and unwholesome, which is the condition for
      stream-entry.

      Thus, again, the work would then be in attempting to
      understandwhat Right Composure is, being careful not
      to assume they already know what it is, that they understand the
      NobleEightfold Path. And certainly, taking any
      “special meditation experiences” they may’ve had in the past, which
      somehow don’t seem to have contributed to abandonment of sensuality
      and ill-will, with a pinch of salt.

      If this is kept in mind, it is possible for a person still
      without the Right View, but who has developed their virtue to as
      high of a degree as possible, to derive some benefit from often
      pursuing the following type of reflections as a “meditation”
      practice in the proper sense.21

      Virtue (which includes sense restraint, moderation in eating,
      and general not acting out of unwholesome states22) needs to
      have been developed and understood to a point where you can at
      least notice some degree of that “blameless joy”, which comes
      from discerning and correctly restraining the degree of unwholesome
      intentions that you’ve learned to pick up on so far, without
      intentionally tryingto give rise to that joy with
      the help of secondary mental drills, because that would be done
      at the expenseof the abandoning of craving.

      Having gone to a solitary place, free from the presence of
      others and from distractions, thoughts in the form of desires,
      annoyances, boredom/laziness, anxieties and doubts about various
      issues will inevitably come to the foreground of attention, and
      here you can—with the memoryof your
      virtue23as
      the central foundation—start trying to see how a different route
      than the usual two extremes that one is used to (indulgence and
      denial) could in fact be taken towards those mental
      states.24

      So, recalling(sati) the past efforts to develop
      virtue, are there some valuable insights that could be carried over
      and used to not let the mind get blemished on account of these
      assailing thoughts which clearly came on their own,
      withoutwanting to put your hand into what is not
      yours by trying to get rid of them?

      Remember some occasion in the recent past where you were faced
      with a prospect to break your virtue. What did you do? Did you find
      a way to stop that annoying fly from doing what it does, or did you
      simply resolve that you would not kill it? Do you smash
      every bottle of alcohol you come across, or do you simply
      notdrinkeven if you’re asked to? Did
      you prevent all sexually appealing people from existing, or did you
      simply restrainthe urge to pursue them? And, most
      importantly, why is it that you now don’t feel a threat to your
      virtue whenever these temptations and annoyances inevitably knock
      at your door, much unlike when your virtue was still
      weak?25

      It will be evident that it’s because now
      you’reconfident that you will
      notopen that door, no matter how
      hard or how long it gets knocked on. And that
      aloneis what gives rise to the
      factualsafety you would be able to recognize, and
      precisely because it doesn’t depend on circumstances anymore does
      it feel like safety—it cannot be compromised by anyone but
      yourself.

      So, it is more than reasonable to conclude that an even deeper
      sense of safety could be achieved whilethese
      thoughts are now knocking at the
      mentaldoor26when
      you’re in seclusion, if you found a way to be confident that you
      will notopen it no matter how much of a racket those
      thoughts make “outside” of it.

      To accomplish this, it will be necessary to be clear on what
      exactly constitutes “opening the door”, and what constitutes “noise
      outside” because given the subtlety of the distinction, one is
      guaranteed to confuse the former with the latter and vice versa in
      the beginning. The “hints” won’t be obvious.

      Let’s take arguably the most relevant instance of a “door
      knocker”, which is a thought of a beautiful object:

      
      “They are not sensuality, the pretty things
      in the world:

      a person’s sensuality is volitional lust
      (saṅkapparāga);

      the pretty things remain just as they are in the
      world,

      but the wise remove the desire for them.”

      -AN 6.63

      But what does the Buddha mean by “the world”? Does he mean “out
      there in the city”?

      
      Venerable sir, it is said, ‘the world, the world.’ In what
      way, venerable sir, might there be the world or the description of
      the world?”

      “Where there is the eye, Samiddhi, where there are forms,
      eye-consciousness, things to be cognized by eye-consciousness,
      there the world exists or the description of the world.

      “Where there is the ear … the mind, where there are mental
      phenomena, mind-consciousness, things to be cognized by
      mind-consciousness, there the world exists or the description of
      the world.

      -SN 35.68

      So then, it is volitional lust
      towardsthat which manifests within the world
      (the 6 sense bases) that constitutes sensuality. Anything less than
      this is just a “pretty thing in the world”. But how would one pick
      up the “hint” of that volitional lust? Is it by whether
      the perception of the object is present at all? Would it
      be instead by the intensity of emotional pressure, the feeling that
      accompanies the thought? Would it be by the
      possibilities/intentions (cetanā)implied in
      it?27

      Luckily, several Suttas give us the answer in different
      formulations but with the same meaning. Two examples should
      suffice:

      
      At Sāvatthī. Sitting to one side, the Venerable Rādha said
      to the Blessed One: “Venerable sir, it said, ‘Māra, Māra’. What
      now, venerable sir, is Māra?”

      “Form, Rādha, is Māra.
      Feeling…
      Perception…
      Intentions… Consciousness is
      Māra…

      -SN 23.12

      
      “The eye is mine, ascetic, forms are mine,
      the base where eye-pressure is
      cognized28is
      mine. Where can you go, ascetic,
      to escape from me?

      The ear is mine, ascetic, sounds are mine … The nose is
      mine, ascetic, odours are mine … The tongue is mine, ascetic,
      tastes are mine … The body is mine, ascetic, tactile objects are
      mine … The mind is mine, ascetic, mental phenomena are mine,
      the base where mind-pressure is cognized is mine. Where
      can you go, ascetic, to escape from me?”

      -SN 4.19

      What these passages imply is that no amount of pressure, feeling
      or suggestedactions that a sight, sound, smell,
      taste, touch or thought brings with it can possibly be what lust is
      in and of itself, because if that were the case, there
      would be no escape from lust, no escape from Māra. Lust would
      have toarise without fail if certain feelings were
      to arise.29But
      luckily, this is not the case, and thus liberation is possible to
      begin with.

      Rather, as the verse from AN 6.63 says, it is one’s
      volitional lust, one’s deliberate
      choice to accept the presented possibilities to try to
      “release” the mental pressure that is the problem. Not the
      pressure, perceptions, feeling or the suggestionsto
      act in and of themselves, no matter how they arise—these are just
      the “racket outside the door”, the door that one can learn how to
      keep closed and remain safely behind, at ease. Besides:

      
      “Then, engaging further in inward exploration, he explores
      thus: ‘When this craving arises, where does it arise? When it
      settles down, upon what does it settle?’

      “As he explores, he understands thus: ‘Whatever in the world
      has a pleasant and agreeable nature: it is here that this craving
      arises when it arises; it is here that it settles when it settles
      down. ‘And what in the world has a pleasant and agreeable
      nature? The eyehas a
      pleasant and agreeable nature in the world: it is
      here that this craving arises when it arises; it
      is here that it settles when it settles down. So too
      the ear, the nose, the tongue, the body, and the
      mindhave a pleasant and agreeable
      nature: it is herethat
      this craving arises when it arises; it is here that it settles when
      it settles down.

      -SN 12.66

      Thus, it’d be wrong to think that abandonment and
      replacement of sense objects,including thoughts that
      arose on their own, is abandonment of craving.30

      Now, continuing from where we left off, you are in seclusion
      now, away from people and distractions, plus you keep your virtue
      and sense restraint well and see the danger in the slightest
      fault, so you don’t doanything lustful with your
      body and speech, and yet evidently the mind is still not free from
      lust. This is where “mental action” is taking place, the choice to
      “open the door” for the bandits waiting outside, which is still
      being overlooked.

      The reason why the door is still “open” is because the mind
      (citta)still valuesthe possibility of
      experiencing the pleasure that is being offered by the mind
      (mano)31. Thus, you
      are not certainin your internal renunciation of that
      offeredpleasure, unlike in the domains of body and
      speech. This means that, even though you have developed restraint
      and are not specifically planningto pursue the
      pleasure through actions, the cittastill holds, to
      some vague degree, that it would be “nice” to experience with the
      body this offer that manois presenting. And that
      value of “nice” is where the unwholesome is, notin
      what is being presented. This is what the Suttas mean by
      “welcoming, delighting in, entertaining agreeable objects”. The
      only proper solution to this is to abandon that value,
      that notion of “nice to get this”, right where it is, without
      trying to prevent the offer and its pressuring feeling
      from being there—that feeling is utterly inseparable from that
      perception, as said above. Both the feeling and
      perception clearly have come, and will likely come again in the
      future, as a “bait” placed by Māra, and their presence is thus not
      in your ultimate control.

      That “value” can be abandoned not by choosingto
      stop valuing the pleasure directly, but by clarifying and
      reflecting on the drawbacks of acceptingthe bait
      that is being presented to you.32

      One does not need supramundane discernment to realize that
      stepping into a trap is never in one’s best interests, no
      matter how good the bait in it is. Even if once you’re inside, the
      hunter is nice enough to give you a few more treats, the fact is
      that now you’re in his control, so if he ever feels like
      doing something bad to you, you have no way to stop it. And deep
      down you know, he willdo so ultimately, at the
      latest when your sense bases, which you have been doubling down in
      regarding as yours and as dear by valuing their pleasures, begin to
      break apart.33

      
      “Bhikkhus, in the Himalayas, the king of mountains, there
      are rugged and uneven zones where neither monkeys nor human beings
      can go; there are rugged and uneven zones where monkeys can go but
      not human beings; there are even and delightful regions where both
      monkeys and human beings can go. There, along the monkey trails,
      hunters set out traps of pitch for catching monkeys.

      “Those monkeys who are not foolish and frivolous, when they
      see the pitch, avoid it from afar. But a monkey who is foolish and
      frivolous approaches the pitch and seizes it with his hand; he gets
      caught there. Thinking, ‘I will free my hand,’ he seizes it with
      his other hand; he gets caught there. Thinking, ‘I will free both
      hands,’ he seizes it with his foot; he gets caught there. Thinking,
      ‘I will free both hands and my foot,’ he seizes it with his other
      foot; he gets caught there.’ Thinking, ‘I will free both hands and
      feet,’ he applies his muzzle to it; he gets caught there.

      “Thus, bhikkhus, that monkey, trapped at five points, lies
      there screeching. He has met with calamity and disaster and the
      hunter can do with him as he wishes. The hunter spears him, fastens
      him to that same block of wood, and goes off where he wants. So it
      is, bhikkhus, when one strays outside one’s own resort into the
      domain of others.

      “Therefore, bhikkhus, do not stray outside your own resort
      into the domain of others. Māra will gain access to those who stray
      outside their own resort into the domain of others; Māra will get a
      hold on them.

      “And what is not a bhikkhu’s own resort but
      the domain of others?It is the
      five cords of sensuality. This is what is not a bhikkhu’s own
      resort but the domain of others.”

      -SN 47.734

      
      At Sāvatthı̄.
      “Bhikkhus, when one dwells contemplating gratification in things
      that can fetter, craving increases. With craving, assumption is;
      with assumption, being is; with being, birth is; with birth,
      aging-and-death, sorrow, lamentation, pain, displeasure, and
      despair exist. Such is the origin of this whole mass of
      suffering.

      “Suppose, bhikkhus, an oil lamp was burning in dependence on
      oil and a wick, and a man would pour oil into it and adjust the
      wick from time to time. Thus, sustained by that oil, fuelled by it,
      that oil lamp would burn for a very long time. So too, when one
      lives contemplating gratification in things that can fetter,
      craving increases…. Such is the origin of this whole mass of
      suffering.

      “Bhikkhus, when one dwells contemplating danger in things
      that can fetter, craving ceases. Without craving, there is no
      assumption; without assumption, there is no being… no birth …
      aging-and-death, sorrow, lamentation, pain, displeasure, and
      despair do not exist. Such is the cessation of this whole mass of
      suffering.

      “Suppose, bhikkhus, an oil lamp was burning in dependence on
      oil and a wick, and the man would not pour oil into it or adjust
      the wick from time to time. Thus, when the former supply of fuel is
      exhausted, that oil lamp, not being fed with any more fuel, lacking
      sustenance, would be extinguished. So too, when one lives
      contemplating danger in things that can fetter, craving ceases….
      Such is the cessation of this whole mass of suffering.”

      -SN 12.53

      It must be emphasized that the purpose of this contemplation of
      danger is not to get rid of the arisen thought, but to
      address one’s inability to remain internallyunmoved
      by its alluring nature. It is because you are
      emotionallybotheredby that “itch”
      that you relish the prospect of getting it “scratched’. But in and
      of itself, no amount of itch requiresscratching.
      One’s mind not being free from lust, infected with distorted
      notions, is what assumesthat scratching is
      “necessary”. Also, notice how in the above Sutta, the man simply
      refrains from doing what would cause the lamp to burn
      longer than it should on its own. He doesn’t
      manuallytry to get the oil out or put out the fire.
      This is the only way to abandon an unwholesome state without
      generating another.

      If you were to maintain this context of “danger” on the
      right levellong enough, where that “scratch” is
      being desiredinstead of where the “itch”
      i35s, you
      would at some point realize that the same itchis no
      longer unpleasant36because
      you no longer feel a needto scratch it, not because
      you got rid of it by force. Rather than being a threat, the “itch”,
      which is not bothering you at all anymore, will now serve to remind
      you of your state of safety from the needto scratch,
      as if you’re now free from debt, illness, imprisonment, slavery or
      managed to cross a desert. That sense of safety is a wholesome joy
      (and notice that you haven’t stopped thinking). Because, how can
      you say “I am safe” unless you’re safe
      fromsomething? What’s more, how can that
      safety and the joy arising from it become the central theme of your
      experience, your abidingas said in the
      Suttas, unless that which was a threat before is still
      being equally recognized? Forgetting about the threat
      would mean forgetting about the safety, even in mundane terms. This
      is why one who succeeds in this practice fully and disengages
      from sensuality correctly has “blindfolded” Māra:

      
      “And where is it that Māra and his following cannot go?
      Here, having fully disengaged from sensuality, fully disengaged
      from unwholesome states, a bhikkhu dwells having entered the first
      jhāna, which is accompanied by thinking and pondering, with joy and
      pleasure born of disengagement. This bhikkhu is said to have
      blindfolded Māra37, to
      have become invisible to the Evil One by depriving Māra’s eye of
      its opportunity.”

      -MN 25

      It is precisely becauseyou
      don’tprevent Māra from setting up his bait
      (which is none other than the pressure of the six sense bases) that
      he is confused and at a loss. Before this point, it had always been
      a guaranteedcatch every time he set up the trap,
      given that even when you tried to avoid it before, you went
      overboard and attempted to get rid of the trap, by trying
      to get rid of the mental pressure—stop thinking, concentrate twice
      as hard hard on your abdomen or tip of your nose, etc.38Therefore,
      you always touchedthe trap either to eat the bait or
      to throw it away, and that’s all the hunter needed to get you. But
      now, you are learning to not takethe bait, nor try
      to remove it either. This is, contrary to one’s distorted
      gut-feeling, is the only way to stay safe:

      
      “How, dear sir, did you cross the flood?”

      “By not halting, friend, and by not struggling I crossed the
      flood.”

      “But how is it, dear sir, that by not halting and by not
      straining you crossed the flood?”

      “When I halted, friend, then I sank; but when I struggled, then
      I got swept away. It is in this way, friend, that by not halting
      and by not struggling I crossed the flood.”

      -SN 1.1

      That same reflection and attitude is to be applied to any other
      hindrance, irrespective of its peculiarities. This is because they
      all share the same nature of that “itch” or pressure, that “trap”
      which one will automatically fall for if unclear about
      where the line is and how to not cross it. Lack of clarity and
      perspective means alreadybeing trapped within a
      hindrance. Displeasure and annoyance are the second kind of “trap”,
      which one must learn to “see through” and contemplate so as
      to see that the problem is one’s subtle need to act out of
      it, which is what ill-will is. Same for the other 3
      hindrances. All of them are actually different symptoms of the
      same thing.39

      For this reason, if one simply learns to see “mental pressure”
      or “impulses” in the most general sense, even without classifying
      it into a particular hindrance, and learns to neither
      actout of that impulse norprevent it from
      being where it is (a subtler way of acting out of it), then the
      entire domainof unwholesome, the domain of
      kamma and thus all suffering and adversity, can
      be surmounted one day. And this is the same principle that virtue
      is based upon—one does not accept the impulse to act out, nor does
      one prevent it from arising.

      This “enduring” of mental pressure (with the right
      perspective, not just “mindless bearing”) that is required to
      abandon the five hindrances is the common thread
      tojhānaand Nibbāna, which would have to
      culminate in the latter eventually when paired with correct views
      and instructions. This is how Right Composure factually
      inclines the mind towards Nibbāna.40Nibbāna
      is not about discovering a hidden experiential truth through an
      esoteric revelation or experience, but about perfect immovability,
      and thus peace,in the face of anything that can
      arise in one’s experience. And with this, lust, aversion and
      delusion, and the fetters of self-view, conceit and ignorance are
      destroyed, because their raison d’êtreis gone—the
      constant, futile attempt to outrrun the pressure of the senses.

      
      “The eye, bhikkhus, is the ocean for a person; its current
      consists of forms.

      One who endures
      (sahati)that impulse (vega) consisting of
      forms is said to have crossed the ocean of the eye with its waves,
      whirlpools, sharks, and demons. Crossed over, gone beyond,
      the brahmin stands on high ground.

      “The ear, bhikkhus, is the ocean for a person…. The mind is
      the ocean for a person; its current consists of mental phenomena.
      One who enduresthat
      impulse of mental phenomena is said to have crossed the ocean of
      the mind with its waves, whirlpools, sharks and demons. Crossed
      over, gone beyond, the brahmin stands on high ground.”

      -SN 35.228 (cf AN 6.55)

      
      Patient endurance
      (khanti)is the highest austerity

      Nibbāna is the highest, say the Buddhas

      For one gone forth does not hurt another;

      Disturbing another, one is not a samaṇa.41

      -Dhammapada 184

      
      “It is said, friend, ‘nibbāna, nibbāna’ In
      what way has the Blessed One spoken of
      nibbāna?”

      “Here, friend, having fully
      disengagedfrom sensuality… a
      bhikkhu dwells having entered the first jhāna ….
      To this extent, too, the Blessed One has spoken of
      nibbānain a
      certainsense…

      –AN 9.48(see the otherSuttas in this
      chapter)42

      
      “I’m
      notafraid of
      fear.
Our teacher is
      skilled in the
      deathless;
Monks proceed
      by the path
Where fear cannot land
      on.”

      –Theragātha 21

      It should now be evident that abandoning these subtle mental
      attitudes and escaping Māra’s traps in the right way would never be
      possible if a person is still falling for the obvious traps with
      their body and speech. No amount of effort in meditation would be
      able to make up for the fact that their actionsare
      still infected with lust, aversion, and distraction.

      Māra doesn’t care how well you can perform a mechanical mental
      exercise and how much pleasure it provides you with. All that
      matters to him is, you still could bite the hook. For as
      long as that’s the case, he’s got you already. This is why
      actionsby body, speech and mind are what enables the
      five hindrances, and thus ignorance, to thrive, and not one’s
      lack of skill in repetitive techniques, “energy blockages” in one’s
      body or mind, lack of merit from past lives, or anything else that
      distracts one away from starting to restrain those actions.

      
      Just as, when it is raining and the rain pours down in thick
      droplets on a mountaintop, the water flows down along the slope and
      fills the clefts, gullies, and creeks; and these then fill up the
      pools; these fill up the lakes … streams … rivers; and these
      then fill up the great ocean; thus there is nutriment for the great
      ocean, and in this way it becomes full. So too, not associating
      with superior persons fills up not hearing the true Dhamma; not
      hearing the true Dhamma fills up lack of faith… lack of ayoniso
      manasikāra … lack of recollectedness and clear comprehension…
      non-restraint of the senses… the three kinds of misconduct…
      the three kinds of misconduct fill up the five
      hindrances; the five hindrances fill up
      ignorance. Thus there is nutriment for ignorance, and in this way
      it becomes full.

      -AN 10.61

      To sum up, the right kind of composure is in having the mental
      strength to not take Māra’s bait without needing to shun it either,
      and developing the right kind of unwavering virtue is the first,
      indispensable step in that same
      direction.

      Some more teachings on this proper practice of virtue and how it
      develops the mind:

      

    

  
    

    
      WHAT THE JHĀNAS ACTUALLY ARE – Hillside Hermitage

      
      By Bhikkhu Anīgha

      A Glaring Discrepancy

      One of the most notable differences among today’s Buddhist
      teachers and traditions is their interpretation of the
      jhānas,as well as the practices
      that they assert are the way to achieve them. The mutual gaps
      between these views are particularly wide when it comes to the
      first jhāna,due to varying ideas
      of what the Pali term
      vitakkavicārarefers to, the
      characteristic factor of the initial and arguably most crucial
      establishment of mind, given that all the subsequent
      jhānasare, in a manner of
      speaking, successive refinements of the first. The
      firstjhāna that the Suttas
      describe is also perfectly sufficient for Arahantship (MN 64 &
      AN 9.36).

      The foremost, generally unquestioned assumption about the
      practice of jhāna (and mental cultivation in general) is
      that one or another form of continuous attention upon one object is
      necessary, and this itself rests on the idea
      samādhiis a state of focused attention. For this
      reason, the term jhāna has frequently been interpreted as
      meaning “absorption”. The reality is, however, that not even a
      concept of “absorption” is discussed, let alone
      encouraged, anywhere in the Suttas, nor does it correspond
      to anyPali term in the early texts, and is
      invariably being read into them and justified heuristically, if at
      all. In fact, the word jhānahas a very unambiguous
      meaning both in Pali and Sanskrit: thinking, contemplating,
      reflecting—meditating.1

      The average person who is told to “meditate” would instead
      proceed to try to “empty their mind”, become hyper-aware of bodily
      sensations, and breathe deeply to achieve a bodily relaxation akin
      to what a massage provides. The more serious teachers and practices
      would then expand upon this, often in meticulous detail and with
      various nuances, slap Buddhist concepts and terminology into it
      after the fact, and present the final product as the core of the
      way towards Nibbāna.

      Why It Exists, And Why It Shouldn’t

      These distorted ideas have come about due to the fact that what
      is widely thought of today as Buddhist meditation is, at best, for
      those who label themselves Early Buddhists, the result of rejecting
      only someparts of the overall framework put forth by
      later Buddhist Schools, the Theravada Commentaries and the
      Visuddhimagga, often unaware that the largest of all the
      elephants remains in the room. At worst, some base their
      views on later interpretations without a second thought. In either
      case, the premise that the gist of mental cultivation is
      concentration upon objects is rarely challenged, despite the
      critical Western attitude often being willing to strip basically
      everything else away from Buddhism.2

      It is overlooked that if one were to have a person wholly
      unfamiliar with meditation and Buddhist ideas—say, an average
      European from the 18thcentury equipped with a
      perfectly literal Pali dictionary, who will take what they read on
      its own terms and not those of Christianity or any other
      religion—read through the collection of early texts exclusively,
      without being told what they mean in advance (as most of us today
      are way before we actually read them), there is simply no way that
      they would come to the conclusion that the Buddhist path to
      liberation centers around stopping one’s thinking and/or watching
      bodily sensations. But modern practitioners, by the time they
      bother to read the Suttas (if they ever do), are already quite
      invested in that overall direction due to having had previous
      success with a contemporary “meditation” technique. This results in
      them inadvertently only being open to (mis)reading the Suttas in
      ways that support or at least do not invalidate what they have
      circumstantially come to regard as the Dhamma.

      Instead, this individual of a previous era who is free from such
      biases and conflicts of interest would likely conclude, judging by
      the sheer frequency of mentions, that the Buddha’s main injunction
      is to meditatediligently (in the right sense of the
      word) on what is beneficial (kusala) and what is
      unbeneficial (akusala), and that the cultivation of the
      former and abandoning of the latter is done first and foremost
      through undertaking the precepts and restraint in regard to one’s
      desires, and moreover, by meditatingon the
      unreliable and perilous nature of everything that one is, to one’s
      own detriment, emotionally dependent on—particularly sensual
      pleasures. And this would be a merely intellectual yet authentic
      and undistorted conclusion by someone who still has no plan to
      actually implement those teachings.

      
      Having abandoned these five hindrances, imperfections of the
      mind that weaken wisdom,
      quitewithdrawn
      from sensuality, withdrawn from
      unwholesome states, he abides having entered the first jhāna, which
      is accompanied by thinking and pondering, with joy and pleasure
      born of seclusion.

      —MN 39, Great Discourse at
      Assapura

      
      And how, bhikkhus, are sensual pleasures seen by a bhikkhu
      in such a way that as he looks at
      themsensual
      desire, sensual affection, sensual infatuation, and sensual passion
      do not lie latent within him in regard to sensual pleasures?
      Suppose there is a charcoal pit deeper than
      a man’s height, filled with glowing coals without flame or
      smoke.A man would come along
      wanting to live, not wanting to die, desiring happiness and averse
      to suffering. Then two strong men would grab him by both arms and
      drag him towards the charcoal pit. The man would wriggle his body
      this way and that. For what reason? Because he knows: ‘I will fall
      into this charcoal pit and I will thereby meet death or deadly
      suffering.’ So too, bhikkhus, when a bhikkhu has seen sensual
      pleasures as similar to a charcoal pit, sensual desire, sensual
      affection, sensual infatuation, and sensual passion do not lie
      latent within him in regard to sensual pleasures.
      (i.e.
      he is able to establish the first
      jhāna.)

      “And how, bhikkhus, has a bhikkhu comprehended a mode of
      conduct and manner of dwelling in such a way that as he conducts
      himself thus and as he dwells thus, evil unbeneficial states of
      longing and aversion do not flow in upon him
      [which would obstruct
      jhāna]? Suppose a man would enter a
      thorny forest. There would be thorns in front of him, thorns behind
      him, thorns to his left, thorns to his right, thorns below him,
      thorns above him. He would go forward mindfully, he would go back
      mindfully, thinking, ‘May no thorn prick me!’ So too, bhikkhus,
      whatever in the world has a pleasing and agreeable nature is called
      a thorn in the Noble One’s Discipline. Having understood this thus
      as ‘a thorn’, restraint and non-restraint should be
      understood.

      —SN 35.244, Things that Entail
      Suffering

      
      (Ānāpāna)satiis…
      “Observation”?

      Another cause of the widespread misconceptions about what
      meditation and jhānasare is the centrality given to
      what can be called “breath observation”, which means that virtually
      any other practice is done in a manner analogous to it, i.e., by
      focusingon something, even if it’s not static, such
      as a changing stream of bodily sensations or images of people one
      is radiating loving-kindness towards—in the end it’s still done
      with the purpose of
      narrowingdownone’s awareness, however
      much the degree of narrow-ness varies.

      The point here is not that ānāpānāsatiis wrong,
      but that observing sensationsof
      breathing, being either at one single point or throughout one’s
      whole body, or whatever arbitrary variation of this “observing”, is
      notwhat
      ānāpānāsatiis, nor does it have anything to do with
      satiin general.

      Ānāpānāsatiis mentioned only a handful of times
      in the Suttas compared to the types of contemplations mentioned in
      the previous quoted passage, and there is ample reason to believe
      that a vast number of monastic disciples3had
      never received detailed instruction on it, if at all. Therefore,
      instead of taking ānāpānāsatiand the modern ideas of
      it as the starting point, one should actually interpret
      ānāpānāsatiin the light of the other comparatively
      enormous bulk of right reflections aimed at
      understanding4the
      nature of things that the Buddha left behind, which are instead
      seen as supplementary, if at all considered. On top of
      this, the standard contemplation that is given in the context of
      jhānais not ānāpānasati,but the
      recognition of the drawbacks of sensuality and its concomitant
      unbeneficial states. Thus, when you have pondered/meditated
      onthe drawbacks of sensuality correctly, your mind
      abides having entered the
      meditation/state-of-comprehension(jhāna)5that
      sees sensuality as a “charcoal pit”, and is accompanied by profound
      joy, pleasure and reliefborn of the safety from
      those burning embers. In this way, to use an analogy, planting
      appleseeds―notsomething
      else―provides you with an apple tree, and apples
      eventually.

      Coherent, Doable, Free From ”Patchwork”

      When jhāna/meditation is understood in this way
      throughout,everythingin the 4 Nikāyas forms a
      coherent whole, and one does away with the otherwise lurking
      implication that the Buddha spent decades traveling far and wide
      teaching things that were only secondarily relevant compared to the
      supposed crux of the matter, which is absorption into bodily
      sensations with little to no thinking. Given that he tirelessly
      instructed people to be diligent and meditate ardently, it would
      follow that they would not be able to even make use of the vast
      array of discursive reflections he taught if the practice is about
      rendering oneself unable to meditate as much as possible.
      Instead, he would’ve been much better off leaving behind something
      more akin to a modern meditation manual and calling it a day, given
      that he was already not too eager to teach when asked to soon after
      his enlightenment.

      We also do away with the notion that meditation,
      jhānaand enlightenment by extension, and dealing
      with day-to-day affairs are fundamentally at odds,6
      which is certainly the case when your idea of “deep
      samādhi” requires you to not skip a beat in your alertness
      to every moment and (supposedly) not engage with concepts to
      sustain it—essentially tying you down more than it’s freeing
      you.

      What jhāna practice doesdemand from you
      without exception is that you completely abandon
      delightin the five cords of sensual pleasure (not
      become unaware of them)—physically, verbally, and mentally—spend
      the majority of your time away from the presence of others, and
      refrain from using company as a form of entertainment when you do
      meet people due to practical necessities. This is exactly why the
      Suttas go on incessantly about the need for withdrawal from
      sensuality and seclusion from company—valuable space that could’ve
      been used to, at least once,mention these special
      object-observation techniques that magically bypass that need,
      making samādhiaccessible to anyone who simply
      devotes time to them regularly, rendering monasticism effectively
      unnecessary except for the odd person who is perhaps too zealous
      about the practice.

      
      Bhikkhus, without having abandoned six things, one is
      incapableof
      entering and dwelling in the first jhāna. What six? Sensual desire,
      ill will, dullness and drowsiness, restlessness and remorse, doubt;
      and not having clearly seen with
      correct wisdom, as it really is, the danger in sensual
      pleasures.Without having
      abandoned these six things, one is incapable of entering and
      dwelling in the first jhāna.

      Bhikkhus, having abandoned six things, one is capable of
      entering and dwelling in the first jhāna. What six? Sensual desire
      … not having clearly seen with correct wisdom, as it really is, the
      danger in sensual pleasures. Having abandoned these six things, one
      is capable of entering and dwelling in the first jhāna.”

      —AN 6.73, On The First Jhāna

      With all this in mind, we can go on to elaborate further on the
      nature of the four “pleasant abidings here-&-now” and how
      contemplation done rightly and persistently naturally results in
      them, with no need for extraneous props.

      
      Meditationis
      Concrete Thinking

      To start off with, the first thing one is likely to wonder is
      what is the difference between the practice of meditation in this
      correct sense, and rehearsing abstract ideas and views one has read
      or heard about, which clearly anyone can do without experiencing
      the wholesome joy of relief from all that is unwholesome. The fact
      that people cannot see that distinction and thus end up doing the
      latter form of abstract pondering is one of the main reasons that
      they opt for the “more palpable” observation of bodily sensations
      and similar practices instead.

      What one needs to start getting used tois concrete
      thinking, which is the sort of thinking that develops the mind
      towards Right View and Right Recollection (sati).
      “Concrete” in the sense that one reflects, meditates on, thinks and
      ponders about the nature of a phenomenon whileit is
      present, as opposed to dwelling on an abstract notion of “sensual
      pleasures are bad”, which, sure enough, would not result in
      anything of real value.

      This brings us to another massive shortcoming in the usual
      approach towardssamādhi, which is built around
      trying to get rid of “mind-wandering”, as it’s called. Truly
      recognizing the danger in the 5 cords of sensual pleasure
      requiresthem to present themselves as mental
      phenomena. That is what allows one to think about their perilous
      nature concretely, and for the contemplation not to
      revolve around abstract notions that have no practical relevance to
      when real desires arise. Only then can one start to realize the
      gratification and dangerin those phenomena
      while they persist, without which any apparent
      escapewill be illusory. When the mind is taken by
      desire, one should, instead of cowering away by focusing on
      something else7,interpret
      that as a symptom of the mind not having sufficient clarity and
      confidence regarding the nature of pleasant experiences—which is
      what is being overlooked whenever one delights in them—and then get
      to work with developingthat clarity and address the
      problem at its root8.This
      clarity/confidence being referred to is precisely what elevates the
      mind to the level of the first jhāna, not a meticulous
      manipulation of what objects and thoughts arise.

      
      Therein, bhikkhus, a noble disciple
      reflectsthus:
      ‘Sensual pleasures here and now and sensual pleasures in lives to
      come, sensual perceptions here and now and sensual perceptions in
      lives to come—both alike are Māra’s realm,
      Māra’s domain, Māra’s bait,
      Māra’s hunting ground. On account of them, these
      evil unwholesome mental states such as covetousness, ill will, and
      aggression arise, and they constitute an obstruction to a noble
      disciple in training here. Suppose I were to abide with
      amind
      abundant and exalted, having transcended the world and made a firm
      determination with the mind. When I do so, there will be no more
      evil unwholesome mental states such as covetousness, ill will, and
      aggression in me, and with the abandoning of them my mind will be
      unlimited, immeasurable, and well developed.’ When he practices in
      this way and frequently abides thus, his mind
      acquiresconfidencein
      this base. Once there is full confidence, he either attains to the
      imperturbable now or else he resolves [upon it] with wisdom. On the
      dissolution of the body, after death, it is possible that the
      evolving consciousness may pass on to the imperturbable. This,
      bhikkhus, is declared to be the first way directed to the
      imperturbable.

      —MN 106, Suitable for the
      Imperturbable

      
      Samathais
      No Exception

      ”The Imperturbable” is a term used to refer to the fourth
      jhānaat minimum,which means that this
      contemplation alone is sufficient to arrive at it eventually, once
      that full clarity being described is reached. At no point is it
      said that it’s necessary to abandon the aspect of reflective
      clarity and become absorbed in more rudimentary phenomena instead.
      Quite the opposite. This Sutta, which contains the most explicit
      description of how to enter formless attainments further down,
      proves how even those much more refined states are attained by
      reflecting and consideringcertain themes until the
      mind becomes confident in them. What is then to be said of someone
      whose idea of the very first jhānainvolves trying to
      abolishtheir capacity to reflect on anything? That’s
      quiteliterally not “meditation” at all.

      What the Sutta above is describing is undeniably
      samathapractice, and how it is done through
      contemplation/meditation, not through holding an object in
      one’s mind for a period of time9and
      getting “locked” into it. Ānāpānasati, kasiṇas, brahmavihāras,
      satipaṭṭhānas, jhānas, formless attainments, cessation of
      perception-&-feeling—all are developed through
      concrete reflection that sheds clarityonto those
      phenomena being reflected upon. In the SN 40 series, Ven.
      Mahāmoggallāna goes through the entire succession of nine
      meditative attainments by first clarifyingwhat they
      are and what qualities define them. There is no mention of some
      secondary concentration method that he had to implement, in which
      case he should’ve stuck to that and just stayed in the “present
      moment”, instead of allowing these unnecessary concepts and
      “wandering thoughts” to preoccupy him, which, according to
      contemporary views generally, would be distractions and obstacles
      at the time of striving towards samādhi.

      
      “Comprehension”/Jhānavs.
      Liberative Insight

      One will surely wonder, however: what is the difference between
      the contemplation and clarity that the jhānasand
      samathain general involve, and the discernment of,
      say, the Four Noble Truths and Three Characteristics?

      The straightforward answer is that the reflections that develop
      jhānaare directed at certain classes of phenomena of
      progressively refined nature, whereas in the noble insight that
      destroys the fetters, it’s the nature of phenomena as
      such, in the utmost general sense, that has been brought to
      light. This is well illustrated in MN 106 quoted above, where one
      is reflecting on the impermanent and unsatisfactory nature of
      sensual pleasures specifically, which is the theme of
      contemplation that enables one to acquire the fourth jhāna
      and beyond once one is fully skilled in it.

      One can certainly attempt to reflect on the nature of phenomena
      in general, e.g. of the five aggregates, right off the bat, and
      this would indirectlyclarify the nature of the
      phenomena relevant to the jhānas, but it can be more
      beneficial to tackle the “dust in one’s eyes” directly, especially
      sensuality, rather than attempting to see clearly with dusty eyes
      (SN 35.246). But it’s not a hard and fast rule, and both avenues
      would contribute in their own way to the overall cultivation of the
      mind and wisdom.

      Furthermore, as MN 64 and several others explain, once the
      comprehension of these specific phenomena that gives rise to
      jhānais brought to fulfillment and the mind is
      perfectly pliable and free from obstructions, one then goes on to
      meditate on the nature of that entirely wholesome experience, and
      this necessarily brings to light the nature of
      allphenomena, to the extent necessary for fetters to
      be destroyed, which are not necessarily addressed by the initial
      meditation upon the danger of sensuality, etc.10As
      the Sutta explains, this would lead to the destruction of the five
      lower fetters, not onlyto stream-entry, which one
      cannot “stay” at if skilled in jhānas.

      Thus, right reflection is at the core of both
      samathaandvipassanā.
      Samathasimply involves a specialized form of
      contemplation aimed at the things that defile the mind, clearing
      the obstacles for vipassanā to take
      root.However, if one doesn’t know how and what
      things must be discerned, one will fail to
      contemplateproperly so that the mind gets purified
      to begin with.

      
      There is no jhāna without discernment, no discernment
      without jhāna.

      One who has jhāna and discernment—they’re in the presence of
      Nibbānȧ.

      —Dhammapada 37211

      
      JhānaNeeded
      for Stream-Entry?

      What’s been said so far will also serve to shed some light on a
      familiar controversy among modern Buddhists, which is whether
      jhāna is necessary for the attainment of stream-entry,
      given that a sotāpannais said to possess
      sammāsamādhi, which is defined as the four
      jhānas. The solution to the seeming conundrum is that a
      stream-enterer, due to having first and foremost seen the danger in
      sensuality (see AN 6.73 above & MN 14) on account of seeing the
      origin of dukkha, and furthermore due to being able to
      recognize the hints of their mind (cittassa nimitta),
      which is the basis for any mind-development as per SN 47.8, has the
      facultyto meditate on the nature of sensuality
      correctly, in its full extent, and no longer confuses playing
      around with ideas and right reflection. Such a person has developed
      the concrete thinkingdescribed earlier, which is
      essentially the enlightenment factor of
      dhammavicaya12.Hence,
      when they reflect on the nature of sensuality and unwholesome
      states, or on the fundamental truths they understood, they are
      practicing jhāna, even if they’re still not aware of it
      and have not obtained the wholesome pleasure of detachment from
      sensuality yet, which can take a while (AN 3.94, MN 14). This
      cannot be said for the puthujjana, who still does not see
      what the defilements are, let alone the way out of them. Thus, it
      is because of their Right View that they have Right Effort and
      Right Recollection, and whenever those two are present, the
      possibility of jhānaalso is, though one may not have
      brought it to realization yet.

      
      “Lady, what is composure (samādhi)? What is the basis of
      composure? What is the equipment of composure? What is the
      development of composure?”

      “Unification of mind (citta-ekaggatā)13,
      friend Visākha, is composure; the four foundations of
      mindfulness14are
      the basis of composure; the four right kinds of striving are the
      equipment of composure; the repetition, development, and
      cultivation of these same states is the development of composure
      therein.

      ―MN 44

      
      Bhikkhus, if, even for a fingersnap, a bhikkhu cultivates
      Right View, Right Intention, Right Speech, Right Action, Right
      Livelihood, Right Effort, Right Recollectedness and Right
      Composure, I say that he is called a bhikkhu who is
      not devoid of
      jhāna, who follows the Teacher’s
      instructions, who responds to advice, and who does not eat the
      country’s alms in vain. How much more so those who make much of
      it!”

      —AN 1.431-438 (SuttaCentral
      numbering)

      “But… What About The Cessation of
      Vitakka-Vicāra?”

      Now, one may object that this concept of
      samathain general being all about contemplation of
      the correct themes is incompatible with the fact that there is no
      thinking-and-pondering present from the second jhāna
      onwards. The answer to that is that one’s conception of right
      contemplation is not accurate unless one is already able to enter
      the first jhāna(which is highly unlikely to happen
      before stream-entry today if it is to be the real
      deal)15and
      thus one will not be able to conceive of how the aspect of
      reflection and consideration of phenomena is present, in increasing
      levels of refinement, all the way up to the cessation of perception
      and feeling. If one has not learned to take the hint of one’s mind
      (cittassa nimitta), it is impossible for one to understand
      what right contemplation is, and how it can be done without the
      coarse philosophizing and theorizing which is all that one knows as
      “contemplation”.

      Nevertheless, suffice it to say that when you choose to go
      against the grain of your desires to keep the precepts and be
      sense-restrained—being clear about their true purpose as well, not
      just mechanically—there is a nascent form of that contemplation
      whether you recognize it at the time or not, although you may not
      be actively philosophizing about how “sensuality is bad” every time
      you restrain yourself from acting out of it.16

      
      “But, Master Gotama, what things, when developed and
      cultivated, fulfil true knowledge and liberation?” “The seven
      factors of enlightenment, Kuṇḍaliya, when
      developed and cultivated, fulfil true knowledge and
      liberation.”“But, Master Gotama, what things, when developed and
      cultivated, fulfil the seven factors of enlightenment?” “The four
      establishments of recollection, Kuṇḍaliya, when
      developed and cultivated, fulfil the seven factors of
      enlightenment.” “But, Master Gotama, what things, when developed
      and cultivated, fulfil the four establishments of recollection?”
      “The three kinds of good conduct,
      Kuṇḍaliya,
      when developed and cultivated, fulfil the four establishments of
      recollection.” “But, Master Gotama,
      what things, when developed and cultivated, fulfil the three kinds
      of good conduct?” “Restraint of the
      sense faculties,
      Kuṇḍaliya,
      when developed and cultivated, fulfils the three kinds of good
      conduct.

      “And how, Kuṇḍaliya, is restraint of the
      sense faculties developed and cultivated so that it fulfils the
      three kinds of good conduct? Here, Kuṇḍaliya,
      having seen an agreeable form with the eye, a bhikkhu does not long
      for it, or become excited by it, or generate lust for it. His body
      is steady and his mind is steady, inwardly well composed and well
      liberated. But having seen a disagreeable form with the eye, he is
      not dismayed by it, not daunted, not dejected, without ill will.
      His body is steady and his mind is steady, inwardly well composed
      and well liberated.

      “Further, Kuṇḍaliya, having heard an
      agreeable sound with the ear … having smelt an agreeable odour with
      the nose … having savoured an agreeable taste with the tongue …
      having felt an agreeable tactile object with the body … having
      cognized an agreeable mental phenomenon with the mind, a bhikkhu
      does not long for it, or become excited by it, or generate lust for
      it. But having cognized a disagreeable mental phenomenon with the
      mind, he is not dismayed by it, not daunted, not dejected, without
      ill will. His body is steady and his mind is steady, inwardly well
      composed and well liberated.

      “When, Kuṇḍaliya, after he has seen a form
      with the eye, a bhikkhu’s body is steady and his mind is steady,
      inwardly well composed and well liberated in regard to both
      agreeable and disagreeable forms; when, after he has heard a sound
      with the ear … smelt an odour with the nose … savoured a taste with
      the tongue … felt a tactile object with the body … cognized a
      mental phenomenon with the mind, a bhikkhu’s body is steady and his
      mind is steady, inwardly well composed and well liberated in regard
      to both agreeable and disagreeable mental phenomena, then his
      restraint of the sense faculties has been developed and cultivated
      in such a way that it fulfils the three kinds of good
      conduct.

      “And how, Kuṇḍaliya, are the three kinds
      of good conduct developed and cultivated so that they fulfil the
      four establishments of recollection? Here,
      Kuṇḍaliya, having abandoned bodily misconduct, a
      bhikkhu develops good bodily conduct; having abandoned verbal
      misconduct, he develops good verbal conduct; having abandoned
      mental misconduct, he develops good mental conduct. It is in this
      way that the three kinds of good conduct are developed and
      cultivated so that they fulfil the four establishments of
      recollection.

      “And how, Kuṇḍaliya, are the four
      establishments of recollection developed and cultivated so that
      they fulfil the seven factors of enlightenment? Here,
      Kuṇḍaliya, a bhikkhu dwells contemplating the
      body in the body, ardent, clearly comprehending and mindful, having
      removed covetousness and displeasure in regard to the world. He
      dwells contemplating feelings in feelings … mind in mind …
      phenomena in phenomena, ardent, clearly comprehending and mindful,
      having removed covetousness and displeasure in regard to the world.
      It is in this way that the four establishments of recollection are
      developed and cultivated so that they fulfil the seven factors of
      enlightenment.

      —SN 46.6, Kuṇḍaliya

      
      JhānaFirst,
      Renunciation Later?

      MN 14, which has already been referred to above, contains a
      passage thathas led to mistaken conclusions regarding the
      proper order of the practice of jhāna:

      
      “Then Mahānāma the Sakyan went to the Blessed One, and after
      paying homage to him, he sat down at one side and said: “Venerable
      sir, I have long understood the Dhamma taught by the Blessed One
      thus: ‘Greed is an imperfection that defiles the mind, hate is an
      imperfection that defiles the mind, delusion is an imperfection
      that defiles the mind.’ Yet while I understand the Dhamma taught by
      the Blessed One thus, at times states of greed, hate, and delusion
      invade my mind and remain. I have wondered, venerable sir, what
      state is still unabandoned by me internally, owing to which at
      times these states of greed, hate, and delusion invade my mind and
      remain.

      “Mahānāma, there is still a state unabandoned by you
      internally, owing to which at times states of greed, hate, and
      delusion invade your mind and remain; for were that state already
      abandoned by you internally you would not be living the home life,
      you would not be enjoying sensual pleasures. It is because that
      state is unabandoned by you internally that you are living the home
      life and enjoying sensual pleasures.

      Even though a noble disciple has seen clearly as it actually
      is with proper wisdom that sensual pleasures provide little
      gratification, much suffering and despair, and that the danger in
      them is still more, as long as he still does not attain to the
      rapture and pleasure that are apart from sensual pleasures, apart
      from unwholesome states, or to something more peaceful than that,
      he may still be attracted to sensual pleasures. But when a noble
      disciple has seen clearly as it actually is with proper wisdom that
      sensual pleasures provide little gratification, much suffering and
      despair, and that the danger in them is still more, and he attains
      to the rapture and pleasure that are apart from sensual pleasures,
      apart from unwholesome states, or to something more peaceful than
      that, then he is no longer attracted to sensual pleasures.

      “Before my enlightenment, while I was still only an
      unenlightened Bodhisatta, I too clearly saw as it actually is with
      proper wisdom how sensual pleasures provide little gratification,
      much suffering, and much despair, and how great is the danger in
      them, but as long as I still did not attain to the rapture and
      pleasure that are apart from sensual pleasures, apart from
      unwholesome states, or to something more peaceful than that, I
      recognised that I still could be attracted to sensual pleasures.
      But when I clearly saw as it actually is with proper wisdom how
      sensual pleasures provide little gratification, much suffering, and
      much despair, and how great is the danger in them, and I attained
      to the rapture and pleasure that are apart from sensual pleasures,
      apart from unwholesome states, or to something more peaceful than
      that, I recognised that I was no longer attracted to sensual
      pleasures.”

      ―MN 14. Shorter Discourse on the Great Mass of
      Suffering

      This is taken by some to mean that one will only be able to
      achieve full restraint from sensuality after attaining
      jhānas, conflating“being still attracted to sensual
      pleasures” , which the Buddha says he initially also was, with a
      justification for actions rooted in that attraction,
      failing to see that the attraction is fueled further primarily
      bythe actions, not some ambiguous energies that
      concentration practices help dissipate.

      Doubtlessly, there is a lot of appeal in the idea that adherence
      to some “meditation” method is by itself purifying the mind from
      sense desire, and that this process happens in a vacuum, more or
      less irrespective of the actions one does “off the cushion”. That,
      at some point down the line, one’s mind will naturally not be
      interested in sensual pleasures anymore, so until one’s skill in
      these “jhānas”matures sufficiently, one is justified
      in giving in to desires so as to not make the practice too
      difficult.

      This very palatable idea disastrously gets things the wrong way
      round, and overlooks the true reason for the five hindrances and
      the lack of proper context of the nature of sensuality―the six
      obstacles to attaining the pleasure of dispassion as mentioned in
      AN 6.73 quoted earlier―ensuring that whatever comes out of one’s
      efforts will not be true jhāna.

      
      “I say, bhikkhus, that ignorance has a nutriment; it is not
      without nutriment. And what is the nutriment for ignorance? It
      should be said: the five hindrances. The five hindrances, too, I
      say, have a nutriment; they are not without nutriment. And what is
      the nutriment for the five hindrances? It should be said: the three
      kinds of misconduct. The three kinds of misconduct, too, I say,
      have a nutriment; they are not without nutriment. And what is the
      nutriment for the three kinds of misconduct? It should be
      said: non-restraint of the sense
      faculties.

      ―AN 10.61, Ignorance

      In addition, the chinese Āgama parallel to MN 14 has a
      more explicit take on the matter than the Pāli version:

      
      At that time Mahānāma the Sakyan, while walking about after
      midday, approached the Buddha. Having paid homage with his head at
      the Buddha’s feet, stepped back, and sat to one side, he
      said:

      World-honored One, as I understand the teaching of the
      World-honored One, I must bring about the cessation of the three
      defilements in my mind: the defilement of mind by greed, the
      defilement of mind by hatred, and the defilement of mind by
      delusion. World-honored One, [although] I understand the teaching
      like this, yet states of greed, states of hatred, and states of
      delusion still arise in my mind. World-honored One, I am thinking:
      What condition have I not eradicated that still causes states of
      greed, states of hatred, and states of delusion

      to arise in my mind?

      The World-honored One said:

      Mahānāma, [within] you there is one condition that has not
      been eradicated, namely [that because of which] you remain a
      householder, instead of leaving the household life out of faith and
      becoming a homeless one to practice the path. Mahānāma, if you had
      eradicated this one condition, you would certainly not remain a
      householder but would certainly leave the household life out of
      faith and become a homeless one to practice the path. It is because
      this one condition has not been eradicated that you have remained a
      householder instead of leaving the household life out of faith and
      becoming a homeless one to practice the path. […]

      Mahānāma, it should be understood that there is no happiness
      at all in sensual pleasures; [there is only] immeasurable suffering
      and misery. If a learned noble
      disciple does not see this as it really is, then he is enveloped by
      sensual pleasures and will not attain the happiness of
      relinquishment and unsurpassable
      peace.

      Mahānāma, in this way a learned noble disciple
      regressesbecause
      of sensual pleasures. Mahānāma, I know that there is no happiness
      in sensual pleasures, but only immeasurable misery. Knowing this as
      it really is, Mahānāma, I am not enveloped by sensual pleasures and
      not overcome by what is unbeneficial, and so I attain the happiness
      of relinquishment and unsurpassable peace. Mahānāma, for this
      reason I do not regress because of sensual pleasures.

      ―Madhyama Āgama 100,The Second Discourse on
      the Mass of Suffering

      Do As You Think, Think As You
      Do

      Given that the jhānasare achieved primarily
      through reflections such as the one of regarding sensual pleasures
      as undesirable, the fact that meditation (again, in the original
      meaning of that word) and thus samādhiis
      incompatible with sensual behavior becomes a no-brainer. You can’t
      be (in good faith) reflecting on how sensual pleasures are
      impermanent, unsatisfactory, and constitute an obstacle when your
      day-to-day actions are still outlets for sensual desire, and prove
      your underlying view of it as satisfactory and beneficial.

      Reflecting honestly, you would realize that the first step in
      truly meditating on that theme, which is the basis for the first
      jhāna as a whole host of Suttas point out (DN 2, MN 19, MN
      20, MN 39, MN 75, MN 106, SN 35.244, SN 35.246… to name just a
      few), is to actuallystop stepping on the “traps” of
      the five cords of sensuality intentionally. Not doing so and then
      trying to develop this meditation would be not only hypocritical
      but also futile, since by delighting in sense pleasure, one is
      falling away from the wholesome states the Buddha taught,
      andeven more so as a puthujjana,who
      intrinsically does not see wholesome as wholesome
      clearly.Regardless of one’s views and wishes, the
      polar opposite of the meditation praised by the Buddha is being
      cultivated:

      
      “Bhikkhus, I will teach you about one who is subject to
      decline, about one who is not subject to decline, and about the six
      mastered bases. Listen to that….

      “And how, bhikkhus, is one subject to decline? Here,
      bhikkhus, when a bhikkhu has seen a form with the eye, there arise
      in him evil unwholesome states, memories and intentions connected
      with the fetters. If the bhikkhu tolerates them and does not
      abandon them, dispel them, put an end to them, and obliterate
      them,he should understand this
      thus: ‘I am declining away from wholesome states. For this has been
      called decline by the Blessed One.’

      “Further, bhikkhus, when a bhikkhu has heard a sound with
      the ear … cognized a mental phenomenon with the mind, there arise
      in him evil unwholesome states, memories and intentions connected
      with the fetters. If the bhikkhu tolerates them and does not
      abandon them, dispel them, put an end to them, and obliterate them,
      he should understand this thus: ‘I am declining away from wholesome
      states. For this has been called decline by the Blessed
      One.’

      “It is in such a way, bhikkhus, that one is subject to
      decline.

      —SN 35.96, Decline

      Two Mutually Exclusive “Abidings”

      Once a person begins to abide peacefully in the right meditation
      that is utterly purified of sensual desire, it will begin to sink
      in that they have always been a “meditator” all along, whether they
      realized it or not. The lustful, averse, lethargic, restless and
      doubtful mind is also an abidingthat results from
      one’s “meditation” upon the theme of sensual pleasures, ill-will
      and distractions as valuable and worthwhile, and one’s unrestrained
      bodily and verbal actions are just the outpours of that theme of
      meditation. Fostering that theme makes one increasingly abide
      “quite assailed with sensuality, quite infected with unwholesome
      states, with fantasizing-and-longing, in the pain and suffering
      born of attachment”―state which the whole world mistakenly regards
      as joyous and exciting when external things happento
      go well.

      Trying to remedy this situation by concentrating upon an object,
      successfully as one may, is shortsighted and of no real use,
      because it’s still happening within the “meditation” that the
      ignorant mind has always been doing under the hood, no matter how
      many overwhelmingly pleasant and seemingly spiritually relevant
      experiences it may provide (only sometimes, to boot), and
      how well it temporarily distracts you from the coarser pleasures
      that you would otherwisebe craving for, as
      usual.

      

    

  
    

    
      On “Thinking about Jhāna” by Ven. Thanissaro

      
      I discovered 
      this recent writing by Ven. Ṭhānissaro that attempts to
      disprove some of the points I made in my essay about the jhānas
      (not sure if deliberately), and so I decided to address the main
      remarks made there because it serves as an opportunity to better
      articulate and expand upon the essence of what I originally wrote.
      It’s not necessary to be familiar with the original essay to
      comprehend the following.

      
      The longstanding habit of translating jhāna as “absorption” has
      been called into question, largely because the verb jhāyati is
      often translated in a more generic way as “meditate.” From this,
      it’s been argued that, because the verb has a generic meaning, the
      noun should, too.

      But even if we ignore the argument’s weak logic, we can note
      that its starting point—the persistent habit of translating jhāyati
      as “meditate”—is itself questionable. There’s nothing in the suttas
      to indicate that jhāyati, used in a positive sense in the context
      of meditation, means anything other than specifically, “do
      jhāna.”

      

      A number of instances indicate that it does have a generic
      meaning. In the account of MN 36
      of the bodhisatta's period of austerities, it's said that he
      thought to himself at one point: “yannūnāhaṃ appāṇakaṃ jhānaṃ
      jhāyeyyaṃ”. This expression uses both the noun jhāna
      and the verb jhāyati in a context that most certainly does
      not refer to the standard four jhānas, since at that time he had
      not yet acknowledged those states as the way to enlightenment.
      “Appāṇaka jhāna” cannot refer to the fourth jhāna, also evidenced
      by how he had clearly not reached the genuine cessation of
      breathing, but was rather holding his breath as a form of
      austerity. Similarly, in DN 19, the brahmin Mahāgovinda thinks:
      “yannūnāhaṃ karuṇaṃ jhānaṃ jhāyeyyaṃ”, and we know from
      the Suttas that even though the four brahmavihāras are a form of
      samādhi that can fulfill the same purpose as the four
      jhānas, they’re not the same.

      In AN 11.9, jhāyati is used in a generic sense
      throughout, and there it certainly does not refer to the jhānas
      only, since the formless dimensions are mentioned (which are not
      jhānas; they’re misclassified as such by the Commentaries, not the
      Suttas). Similarly, MN 108 states that the Buddha “did not praise
      all jhāna”, which there is no reason to interpret as
      meaning that he does not approve of some “types” of the four jhānas
      (a concept that, as we shall see, is unfounded). It means he does
      not approve of all types of meditation, for the lack of a better
      word.

      
      Second, even though the suttas do devote a lot of space to the
      practice of using thought to abandon unskillful qualities and to
      develop skillful qualities, that doesn’t mean that such a practice
      should be called jhāna. The actual fact of the matter, as we will
      see, is that the suttas describe this practice as a step prior to
      jhāna (DN 2; AN 10:99), and not as jhāna itself.

      

      There is some truth to this. We see in MN 19 that the Buddha had
      to go a step further than mere wholesome thinking in order to enter
      the first jhāna, and we see the exact same situation implied in
      AN
      3.121. There is a point where only wholesome thoughts are left,
      but the mind is not yet fully appeased. However, “composing the
      mind internally” does not mean becoming absorbed or immersed, but
      the complete opposite. Demonstrating this is the main purpose of
      this writing.

      
      Fourth, and most graphically, the fact that doing jhāna would
      involve, not thinking, but actual absorption in physical and mental
      sensations, is shown in the similes we’ve quoted above: The
      meditator is said to pervade the body with feelings of pleasure to
      the point where, in the third jhāna, nothing in the body is
      unpervaded, and then moving on to a state in which the body is
      filled with a pure bright awareness. It’s hard to interpret this
      simply as a process of thinking, and not to see it as a state of
      full-body absorption in bodily and mental sensations.

      

      Pervading the body with the pleasure of jhāna is indeed not a
      matter of ordinary thinking, but it’s a stretch to assume that it
      therefore must be the result of immersion in physical sensations.
      It’s neither.

      Firstly, any sensation at all (which should not be confused with
      feeling or vedanā), no matter how internal it is, has to
      fall within the external sense field of tactile phenomena (i.e.,
      the fifth string of sensuality). This is evidenced by how the
      Buddha chose to describe the 6 internal sense bases as “void,
      empty, and hollow”, comparing them to an empty village that gets
      attacked by bandits (the six external sense bases). If the 5th
      internal sense base could be outlined by certain sensations, it
      would have a specific substance defining it, and thus it wouldn’t
      be “void”.

      The designation “whole body” in the jhāna similes of the
      bathman, etc., should not be interpreted as primarily spatial, in
      which case the instruction to pervade the whole body will be
      misunderstood as some sort of body scan exercise, as it often is.
      The body is a phenomenological totality that can only be approached
      as a unity, so even if one suffuses every single pore and internal
      point where sensations of touch are felt with pleasant energies,
      that’s still not the whole body. The sum of its parts does not
      equal the whole. That totality is also what one becomes
      increasingly separated from in the jhāna progression, which is why
      one gets to relate to it more and more equanimously, culminating in
      the fourth jhāna where the mind has separated itself from the most
      foundational aspect of the body, which is breathing. The totality
      of the body is not in itself spatial; it is that because of
      which the world, including space, is there to begin with.

      Now, in the case of the first jhāna which is the most pivotal,
      we need only look at the standard
      description of the practice that precedes it to see what
      pītisukha is supposed to result from: the relief of no
      longer being liable to the mental burden of the five hindrances.
      The mind disentangles and becomes separated from the pull of
      unwholesome states once they’ve been sufficiently seen as
      troublesome and unwanted, and it’s even said that the joy arises
      when one considers their absence—a mental, reflective
      affair—and not that the pleasure arises at the bodily level first.
      And, as the same description says further on, which occurs over
      fifty times in the Nikāyas, it’s when the mind is already joyous
      that the body calms down. Not the other way around.

      One who has not clearly seen with right understanding the
      unsatisfactoriness and peril of sensuality is said to be incapable
      of entering the first jhāna (AN 6.73), as this is the tool for
      giving rise to pītisukha. If the origin of
      pītisukha were bodily, we would expect the Buddha to say
      that one can’t attain the first jhāna if one doesn’t know how to
      work with bodily sensations, and there is nothing in the texts to
      indicate this. Pervading the body with rapture and pleasure comes
      after the attainment of jhāna, not before.

      We should also note that being “not of the flesh”
      (nirāmisa) is one of the five characteristics of
      sammāsamādhi (AN 5.27). There certainly is physical
      rapture in the jhānas, but, again, it is a symptom of the
      mind having successfully transcended the hindrances. Bodily
      pleasure is a palpable proxy for a mind properly detached from
      unwholesome states; it’s not beneficial in and of itself, and it’s
      unjustified to assume that because certain pleasant physical
      sensations in a meditative state don’t arise based on outside
      objects or people, they automatically cannot fall within the five
      cords of sensual pleasure, and that delight in them is thus not
      unskillful. Unskillfulness depends solely on one’s attitude, and
      not on the characteristics of a given experience.

      The pleasure of jhāna arises and intensifies because
      one is cultivating a dispassionate and disinterested attitude in
      regard to the entire domain of the body. The suffering and burden
      of craving that was there before has been lifted (hence
      the Buddha’s comparison with relief from debt, illness, etc.),
      and this relief has an acute and substantial physical counterpart.
      If gaining more pleasure becomes the main goal, the dispassion that
      was the source the relief is no longer the priority, and you’ve
      fallen back to the five hindrances, or never surmounted them.

      The simile of the bathman kneading the bath powder to the
      perfect moisture points to the fact that if you begin to internally
      relish the pleasure of the first jhāna, it’s too wet. If
      the pleasure is not there, it’s too dry, and it shows that mentally
      you’re not sustaining the perspective that keeps the mind detached
      from the hindrances. The middle point is where the mind is
      indifferent to the pleasure, and yet it’s doing everything right
      for it to manifest, i.e., regarding desire for any bodily
      experience as the taking on a burdensome debt.

      Consider also how in AN 6.63, sensuality is defined as
      passionate intention (saṅkapparāga) for the likeable and
      agreeable objects of the five senses: the pleasant bodily
      sensations (“touches cognizable by the body”) that do factually
      arise in jhāna are not magically exempted from this, and if the
      mind is thirsting after those, it’s not withdrawn from sensuality.
      Conversely, to reiterate, it also means that the presence of
      agreeable bodily sensations in jhāna does not
      intrinsically make it sensual, because if it is true
      jhāna, the mind will not be passionately inclining towards
      them.

      This is why it wasn’t immediately obvious to the Buddha that the
      pleasure of jhāna should not be feared. He would’ve been
      apprehensive of the physical pleasure in and of itself, overlooking
      the fact that the attitude of the mind towards it is different from
      that of any other pleasure (i.e., thirsting for more). Those who
      enter the first jhāna are already said to be “hungerless,
      extinguished, crossed over, and gone beyond in that respect”
      (nicchāta nibbutā tiṇṇā pāraṅgatā tadaṅgena, AN 9.33. See
      also AN 9.47 and other repetitions in that chapter that compare all
      of the jhānas to Nibbāna). The notion that there can be hungering
      after the pleasure of the first jhāna—where all such unskillful
      resolves have already ceased without remainder as per MN
      78—and that it can even become tiresome eventually, blatantly
      contradicts the Suttas.

      
      What’s more, the suttas frequently describe the fourth jhāna as
      the basis for developing such psychic powers as the ability to read
      minds and to recollect past lifetimes. This would be impossible if
      the fourth jhāna were simply a thinking process of abandoning
      unskillful qualities and developing skillful ones. But it would be
      entirely possible that these psychic powers could develop from a
      still, full-body awareness.

      

      It’s much less reasonable to expect absorption to result in
      psychic powers. Zooming out of experience, which is what
      sammāsamādhi is about, rather than zooming further and
      further into it, is what allows the mind to wield power
      over what it’s now fully detached from, and to no longer be limited
      by concerns of the present to the point where it can remember
      previous lives. It also guarantees that those aren't
      hallucinations, which easily result from absorption.

      
      So given that the one-pointed oblivious definition of jhāna
      requires that the Buddha was either devious or incompetent in his
      teachings—using “body” to mean not-body, and “thinking” to mean
      not-thinking—we have to reject that definition of what jhāna
      entails.

      

      This is correct. But the distinction between absorption in one
      fine point and in whole-body pleasure is not at all fundamental.
      There is no reason to assume the latter is any more conducive to
      the right kind of knowledge and vision than the former, and, as
      we’ve already seen, the latter can easily fall within the scope of
      sensuality, while the former drifts more into the domain of
      delusion.

      
      In other words, we have to assume that vitakka and vicāra have
      the same meaning both in the first jhāna and in the stage prior to
      it. This means that the difference between the first jhāna and the
      stage prior to it is not a matter of thinking and not thinking. As
      we’ll see, it’s more a matter of what you’re thinking about and
      why.

      In the second stage, the first jhāna, you engage in enough
      vitakka and vicāra focused on the theme of your concentration to
      maximize the pleasure and rapture you can gain from staying with
      that theme and to spread that pleasure and rapture throughout the
      body.

      

      The implication here seems to be that even though
      vitakka and vicāra are the same, in jhāna they
      are limited to a specific topic, and this is not the case. It is
      said in AN 4.77 that the “range of one in jhāna” (jhāyissa
      jhānavisayo) is one of the four inconceivables. This refers to
      the fact that even in the first jhāna there are no constraints as
      to the specifics of where the mind moves (in this case through
      vitakkavicāra). The mind has achieved the first stage of
      limitlessness. There is no fixed answer to the question
      “What is someone in the first jhāna thinking about?”, and yet the
      mind is undoubtedly unified and undistracted 
      within what used to distract it.

      We even see from the Buddha’s
      own account that changing postures during jhāna practice poses
      no difficulty. AN 4.12
      explains why this is the case, showing also that the body can be
      calm and undisturbed even during movement. As already explained,
      this is because this physical calm is a byproduct of the right
      mental attitude that’s been cultivated long enough. It’s stated as
      well that one who cannot bear all of the five senses, not just the
      tactile faculty, would not be able to enter upon right samādhi (AN
      5.113). If we look carefully, we find that most approaches to
      meditation revolve around cocooning the mind away from the five
      senses well beyond what the Suttas say is necessary, which is
      physical seclusion with virtue established beforehand. It’s only
      the degree of the cocooning, what’s happening within it, and the
      narrative behind it that can vary. Whether you enclose the mind in
      a tiny vial or in a larger gallon-sized jug, you are still
      limiting it, and this is the opposite of what the Buddha
      encourages:

      
      “Sandha, meditate like a thoroughbred, not like a wild colt.

      And how does a wild colt meditate? A wild colt, tied up by the
      feeding trough, meditates: ‘Fodder, fodder!’ Why is that? Because
      it doesn’t occur to the wild colt tied up by the feeding trough:
      ‘What task will the horse trainer have me do today? How should I
      respond?’ Tied up by the feeding trough it meditates: ‘Fodder,
      fodder!’

      In the same way, take a certain untrained person who has gone to
      the forest, the root of a tree, or an empty hut... They meditate
      relying on earth, water, fire, and air. They meditate relying on
      the extent of infinite space, infinite consciousness, nothingness,
      or neither-perception-nor-non-perception. They meditate relying
      on this world or the other world. They meditate relying on what is
      seen, heard, thought, cognized, attained, sought, or explored by
      the mental faculty. That’s how an untrained person
      meditates.

      And how does a thoroughbred meditate? A fine thoroughbred,
      tied up by the feeding trough, doesn’t meditate: ‘Fodder,
      fodder!’ Why is that? Because it occurs to the fine
      thoroughbred tied up by the feeding trough: ‘What task will the
      horse trainer have me do today? How should I respond?’ >Tied up
      by the feeding trough they don’t meditate: ‘Fodder, fodder!’ For
      that fine thoroughbred regards the use of the goad as a debt, a
      bond, a loss, a misfortune.

      In the same way, take a certain fine thoroughbred person who has
      gone to the forest, the root of a tree, or an empty hut …They don’t
      meditate relying on earth, water, fire, and air. They don’t
      meditate relying on the extent of infinite space, infinite
      consciousness, nothingness, or
      neither-perception-nor-non-perception. They don’t meditate relying
      on this world or the other world. They don’t meditate relying on
      what is seen, heard, thought, cognized, attained, sought, or
      explored by the mental faculty. Yet they do meditate.

      When a fine thoroughbred meditates like this, the gods together
      with Indra, Brahmā, and the Progenitor worship them from afar:

      ‘Homage to you, O thoroughbred! Homage to you, supreme among
      men! We don’t understand what your meditation relies on.’” —AN
      11.9

      Bhikkhus, being judicious and recollected, develop limitless
      samādhi. —AN 5.27

      When he sees a sight with the eye, if it’s agreeable he doesn’t
      harbor passion for it, if it’s disagreeable he’s not averse to it.
      He lives with recollection of the body established and with a
      limitless mind. And he understands as it is the liberation by mind
      and liberation by understanding where those bad, detrimental
      qualities cease without remainder. —MN 38

      

      To shed more light on this matter, let’s take a closer look at
      MN 19.
      There’s one subtle and often overlooked qualification that occurs
      there regarding the type of thinking the Buddha used to discern the
      danger in unwholesome states, and which he concluded would bar his
      mind from fully calming down:

      
      “Still, thinking and pondering along with it (anuvitakkayato
      anuvicārayato) for too long would tire my body. And when the
      body is tired, the mind is bothered. And when the mind is bothered,
      it’s far from composure. So I established, settled, unified, and
      composed my mind internally. Why is that? So that my mind would not
      be bothered.”

      

      The anu- prefix, added to both vitakka and
      vicāra, means “along with”. What this indicates is that
      even though those thoughts were skillful, they were still a form of
      the mind going “with the grain”—the five hindrances were still
      subtly in control. That striving was not something he could’ve
      skipped, however, but now that it has served its purpose, he goes
      on to “compose his mind internally”. It’s easy to assume that this
      means he simply shrunk the scope of vitakkavicāra and went
      on to limit it to something more specific such as the breath or
      thoughts of a particular subject. But this is not what the Sutta
      itself goes on to describe:

      
      “Suppose it’s the last month of summer, when all the crops have
      been gathered within a village, and a cowherd must take care of the
      cattle. While at the root of a tree or in the open, he need only
      remember that the cattle are there. In the same way, I needed
      only to remember that those phenomena were there. My effort
      was roused up and steadfast, my recollection was established and
      lucid, my body was calm and unperturbed, and my mind was composed
      and collected. Quite disjoined from sensuality, disjoined from
      detrimental phenomena, with thinking and with pondering, with joy
      and comfort born of separation, I abided having entered upon the
      first jhāna.”

      

      Note the comparison with the cattle being left to roam around
      and the cowherd no longer needing to constantly control them like
      before. The Buddha chose his similes carefully. This alludes to
      how, once coarse unskillful states have been reined in through
      active effort of contemplation, vitakkavicāra can now be
      left to roam freely as long as one is able to maintain recollection
      (sati) over those phenomena. This is how
      vitakkavicāra in the first jhāna is not constricted within
      any singular subject even though the mind is definitely unified.
      When mindfulness becomes imperturbable, the content of thoughts no
      longer matters, since it was not their content that induced the
      hindrances, but rather the lack of separation (viveka)
      from that content, and that separation is precisely what
      mindfulness creates—a vantage point, as it were. This is spelled
      out more explicitly in Madhyama Āgama 102, the Chinese parallel to
      MN 19, where the following description comes in place of the first
      jhāna:

      
      Let me rather keep my mind in check within, continuously
      dwelling in inner tranquility, unified, having attained
      concentration, so that my mind will not be troubled. Thereafter I
      kept my mind in check within, continuously dwelling in inner
      tranquility, unified, having attained concentration, and my mind
      was no longer troubled. [If] a thought without sensual desire (ill
      will ... cruelty ...) arose in me, I further [allowed] thoughts to
      arise that were inclined toward the Dharma and in accordance with
      the Dharma. Why was that? [Because] I did not see that countless
      evil and unwholesome states would arise because of [such thoughts].
      It is as in the last month of autumn, when the entire harvest has
      been collected, a cowherd boy sets the cows free in the
      uncultivated fields and is mindful of them, thinking, “My cows are
      there in the herd.” Why is that? Because the cowherd boy does not
      see that he would be scolded, beaten, or imprisoned for any
      trespassing. For this reason he is mindful of them thus, “My cows
      are there in the herd.”

      

      The general nature of all thinking—the recognition that a
      thought is always a dhamma regardless of its content—is
      the place of unification of mind (cittekaggatā). To bring
      up AN 5.27 again, this is the other essential quality of proper
      samādhi that is not fulfilled by absorption: nothing needs
      to be held back, excluded, or controlled, and instead everything
      has been unified within the same overarching theme.

      Furthermore, absorption of any kind by definition cannot qualify
      as “composing the mind internally”, since anything that one can
      absorb oneself in will be a sight, sound, smell, taste, tactile
      object, or mental image, and these are all external (the
      six external sense fields). And if we carefully consider what
      sati is even in ordinary situations, we will see that in a
      sense it is already not bound to any specific sense object, and
      samādhi is of course nothing but a solid and imperturbable
      mindfulness:

      Imagine you’re driving and are about to enter a highway that has
      speed limit, and you want to be mindful not to exceed it. How do
      you go about this? Where is the quality of minfulness there? Is it
      in intently paying attention to every muscle in your leg
      lengthening and contracting as you operate the pedals, implying
      that if you stop doing that, you will exceed the speed limit? Or is
      it a broader awareness at the back of your mind that would remain
      even when you’re focused on something else, such as talking with
      the passenger or listening to the radio? Sure enough, you may from
      time to time focus your attention on the speed meter and adjust
      your pressure on the gas pedal or hit the brakes, but all of this
      would be a result of being mindful not to exceed the speed
      limit. And you can’t pin this mindfulness down to some specific
      sense object because, even when your focus is taken by something
      else, it’s still there. And it will remain there, at the back of
      your mind without needing to actively refresh it, for as long as
      you don’t get overly captivated by any particular thing, mental or
      physical, within the field of experience. If we also consider the
      nature of what a memory (another translation for sati) is,
      we’ll see that it’s something that contexualizes something
      else that we directly perceive with our senses.

      Similarly, when the Buddha says that upon composing his mind
      internally he needed only to be mindful that those phenomena were
      there, it means that he simply needed to not allow his
      attention to become narrowed by anything in particular, like the
      cowherd doesn’t need to chase after any individual cow anymore and
      can instead leisurely sit at the root of a tree, keeping sight of
      the whole herd from afar without forgetting about it altogether.
      Not by coincidence, this is also the principle
      of sense restraint, which is said to give rise to joy (SN
      35.94, SN 35.97).

      The reason why even though he had purified his mind from coarse
      unskillful thoughts it was still not at peace is that disturbance
      is due to “taking up” (upadhi), and particular unwholesome
      thoughts are only a secondary byproduct of this. So, even if you
      stop all deliberate defiled acts of body, speech, and thought and
      volitionally think only skillful thoughts, the taking up of some
      aspects of your experience will still be there, and this can only
      be remedied by a sufficient degree of mindfulness (in the proper
      sense explained here: a background recognition that expands the
      mind beyond particularities). Thus it is said that the first jhāna
      is born out of
      being detached (viveka) from upadhi or taking
      up.

      As seen from AN 9.34, the pleasure of each jhāna is determined
      by the extent of affliction that it respectively transcends. The
      relief is determined by the old burden, which previously used to be
      “everything”. From the previous point of view, it can be said that
      nothing is felt because the mind now abides disconnected, looking
      down from above at what used to be everything, and
      that is pleasant. It’s not a new pleasure generated from
      scratch that steals the show from what was there before, and in
      this Sutta this is said to be the principle behind the pleasure of
      Nibbāna. In the same way as not feeling the burden of the five
      aggregates and not being confined by them while the five aggregates
      are there is the pleasure of Nibbāna for an Arahant, no longer feeling
      the burden of lust for the five cords of sensual pleasure and not
      being confined by them while they’re still perceived is the
      pleasure of the first jhāna (ditto for the others) and this is why
      even this can be sufficient to attain Arahantship if there is
      sufficient wisdom. Mindfulness in the proper sense is what enables
      all of this.

      
      ‘Sensual pleasures in the present and in the future, sensual
      perceptions in the present and in the future; both of these are
      Māra’s domain, Māra’s realm, and Māra’s territory. They conduce to
      bad, unskillful qualities such as longing, ill will, and
      impulsivity. And they create an obstacle for a noble disciple
      training here. Why don’t I abide with an abundant, expanded
      mind, having surmounted the world and stabilized the mind?
      Then I will have no more bad, unskillful qualities such as longing,
      ill will, and impulsivity. And by giving them up my mind will be
      boundless, limitless, and well developed.’ —MN 106

      

      (...)

      
      From that, it’s been further argued that because the suttas
      devote more space to the practice of using thought to abandon
      unskillful qualities and to develop skillful qualities than it does
      to absorptive practices like mindfulness of breathing, that kind of
      thought most deserves to be called right concentration.

      

      There are no “absorptive practices” in the Suttas, and
      Ānāpānasati is no exception. This becomes clear enough if we,
      having put aside all the baggage of modern interpretations,
      carefully consider what sati is to begin with as above,
      and why the Buddha might have chosen that term instead of something
      more in line with the idea of absorption.

      The breath serves as particularly suitable anchor that
      prevents absorption, since it perpetually and inevitably
      underlies every moment of our experience. No matter how captivated
      you become in an object of your attention, whether physical or
      mental, all you need to restore the overview of the totality of
      your present experience is remember that you’re breathing—that sits
      “at the bottom” of everything else. At the basic level, this
      enables the mind to regain perspective over the ongoing movements
      of vitakkavicāra; it doesn’t replace them. It
      allows for discernment of paṭiccasamuppāda or 
      simultaneous inter-dependence too, which is said to be the
      cornerstone of the Dhamma: it becomes clear that you can only have
      even the most personal and dear of thoughts and perceptions because
      you continue to breathe, which is in itself not a guarantee.

      If, however, you turn the breath into a preoccupation of its own
      to focus on, the entire purpose of it is lost. You are no longer
      mindful in the right sense, and your mind is now constricted again,
      by something else. The point is to achieve balance, where neither
      the breath nor particular thoughts and sense objects are allowed to
      take the mind’s full focus, and this is what keeps it expanded.
      This aligns with the general principle of mindfulness of the body,
      which is said to be like a strong
      post that keeps any of the six senses from dragging all of the
      others into their respective domains, while also making the mind
      limitless. Similarly, the final result of ānāpānasati
      is that the six senses “sit down” and no longer pull towards or
      away from disagreeable objects which are still
      there, and not that some or all of the senses fall asleep.
      Mindfulness of breathing is therefore something that one can
      maintain one’s whole waking life if one is diligent, as instructed
      in SN 47.20. If it has been fully developed, it would effortlessly
      remain up until one’s last breath. If the breath were meant to
      be an object of focus, this would be unrealistic, and would
      seriously hamper one’s ability to function.

      There are several other tangible examples in the Suttas that
      illustrate the general nature of sati, and how no
      absorption or concentration involved or associated with it. Among
      them are AN 6.19 and
      AN 6.26,
      and both of these tie in with AN 11.9 quoted above, where right
      meditation is said to be the opposite direction of intent
      observation and mechanical repetition. AN 6.26 even contains the
      same phrase found at the beginning of the Satipaṭṭhāna Sutta, and
      it is clear that none of those recollections are things that one
      can fixate one’s attention on in the way the satipaṭṭhānas
      are typically practiced. In SN 3.13, it's not hard to see that for
      the king practicing mindfulness meant keeping a broader perspective
      while eating.

      The sensible, unbiased conclusion is not that the Buddha taught
      a different type of mindfulness that is so different from the
      general standard that it deserves a different name altogether, but
      that absorptive practices are simply a misinterpretation enabled by
      the ambiguity of the texts, a failure even by respected scholars to
      take the entire canon into account and try to extract a single,
      internally coherent message from it—which
      ought to be possible according to the Buddha himself—and
      perhaps most strongly by people’s natural tendency to lose
      perspective of what matters whenever something happens to feel
      good.

      Moreover, increased powers of observation and focus, which is
      what absorptive practices develop, is not what allows for full
      understanding of the five aggregates. In fact, whenever you become
      absorbed in anything, you forget the form, feeling,
      perceptions, intentions, and consciousness that are the basis of
      that experience you are now immersed in, and that unseen basis is
      where the sense of self finds footing, not in what you observe in
      front of you. For example, if you allow yourself to become fixated
      on what you’re seeing, that automatically feeds into the tacit
      assumption that you are your eyes, i.e. form. If, on the
      other hand, you don’t focus too much on anything specific while
      sights are there, it becomes possible to consider how your eyes are
      also objects in the world, and that there is nothing ultimately
      preventing those eyes from deteriorating to the point where you’d
      lose your eyesight. The same applies of course for all the other
      sense bases.

      This is how impermanence and the grave error of taking things as
      “mine” becomes revealed at the fundamental level. This will not
      happen through any perceptions, no matter how detailed,
      extraordinary, or refined, that are gleaned through direct
      observation (which, knowingly or not, only further maintains the
      tacit assumption of a separate “observer” behind the observation).
      And, in line with the above points, it is this same sense of being
      the center of experience that generates the burden of the five
      hindrances, so it’s wrong to think that observation is inadequate
      only in the context of vipassanā and not
      samatha.

      We can thus begin to see how exactly the jhānas support
      understanding and intrinsically slant the mind towards Nibbāna and
      letting go in a much more profound way than soothing it through
      almost arbitrary means: the more one abides in the mere first
      jhāna, the more one is familiarizing the mind from a way of
      regarding things in which it is no longer the agent behind the
      senses. No matter the strength of one’s willpower to renounce
      sensual pleasures, until one is able to gain that separation from
      the senses and becomes used to it to the point where it becomes
      much more pleasant than wallowing in sensual preoccupations, one is
      liable to succumb to the pull of the five cords of sensuality. This
      is the true meaning of this
      famous statement.

      Finally, a few remarks on the so called “Jhāna Wars” that are
      prevalent these days:

      One of the major culprits of this debate is that people assume
      that almost any pleasant meditative experience can be called jhāna,
      and this is taking things the wrong way round. Jhāna is the most
      refined aspect of the Middle Way, to the point that all the
      previous seven factors of the path are said to be its requisites
      (MN 117). Any given meditative state is either in line with that
      Middle Way, in which case it deserves to be called jhāna, or not,
      in which case it’s wrong samādhi. One of the most representative
      explanations of this middle way is found in MN 134 (and is
      said there to be fundamental to the spiritual life): one does not
      nurture longing for any item of the five aggregates that hasn’t yet
      arisen, nor does one become complacent with those that are present.
      As SN 1.1 puts it: you don’t push forward, but you don’t stand
      still either.

      If you’re trying to get the pleasure of jhāna to arise and the
      current discomfort to cease (e.g., by focusing on something more
      pleasant like the breath), justifying that as a “wholesome
      craving”, 
      you are longing for the future. If, on the other hand, you
      throw your hands up with the view that there is nothing to attain,
      don’t strive to free the mind from hindrances, and let your mind go
      wherever it wants in choiceless awareness, 
      you allow yourself to be dragged along by presently arisen
      phenomena. This means that there is by definition only one
      “real” set of jhānas forming the 8th factor of the Noble Path, and
      only one way to achieve them: neither pushing forward, nor standing
      still, completely and to the full extent. This is why every true
      jhāna is always categorically wholesome.

      What every approach to jhāna that gets compared in the ongoing
      debate does is arbitrarily justify some forms of pushing forward
      and some forms of standing still, meaning that craving is still
      there even if only subtly. The attained pleasure is not born of the
      temporary cessation of craving and appropriation, making it a
      temporary liberation of mind, and a way of 
      “touching the deathless element with the body”, but simply a
      way of successfully gratifying one’s craving with something
      comparatively less detrimental than external pleasures. It is also
      not in line with the first factor of the path, right view, which
      recognizes that what you feel (vedanā, pleasant,
      unpleasant, or neutral) at any given time is not the problem, but
      rather the simultaneously present craving to change what you feel
      in one way or the other.

      How, then, do you then go by the middle? Mindfulness: you
      establish your mind in a broader context that will prevent you from
      being carried away by what is present, but, at the same time, since
      it exists in a different plane than thoughts and perceptions of the
      five senses, does not require replacing or interfering with them.
      Establishing and protecting that context requires effort, so it’s
      not a matter of total letting go to the point of negligence, but
      it’s not a strained effort either because any kind of strain only
      comes when you try to control the specifics of your present
      experience instead of your context towards it.

      The right, balanced practice is not something you get to
      subjectively decide; it is predetermined by the nature and workings
      of experience itself. This is why the Buddha said the Dhamma is an
      ancient path that he discovered; he didn’t create or devise his own
      idiosyncratic Middle Way, and neither can anybody else.

      The fact that the practice of jhāna is fundamentally about
      aligning oneself with the unchanging principle of the middle path
      and of right mindfulness, and not about the pleasure that
      secondarily results from it, can be seen from the otherwise
      inexplicable statements in this
      chapter of the Aṅguttara Nikāya. There it’s said that any form
      of contextualizing one’s experience taught by the Buddha, many
      having nothing directly to do with jhāna, would make one “not
      devoid of jhāna” if practiced even for a fingersnap, and the
      pleasure of jhāna will obviously not come in a fingersnap for
      anyone initially. The statement only holds if any of these
      practices is done properly, i.e., with the right mindfulness that
      contextualizes things instead of pushing them away and replacing
      them.

      From what’s been said so far, it can also become clear why in
      the Buddha’s outline of the training (MN 107), jhāna comes up only
      at a late stage, and the first task is always virtue to develop
      virtue. He even said that for one who lacks virtue, the vital
      condition for samādhi is destroyed (AN 5.24).

      Proper virtue is the most rudimentary application of the Middle
      Way. It’s not only about keeping the training rules externally
      unbroken, but also, paradoxically at first glance, about not
      clinging to them (MN 48). In other words, the attitude with which
      one keeps the precepts also needs to be rightly tuned: consistently
      saying “no” to all forms of misconduct without thereby saying “yes”
      to one’s saying no. You will inevitably have to cling to your
      virtue at first to make it spotless. But the goal is to be able to
      keep it perfectly without clinging to it. Otherwise, as the Suttas
      explicitly say, it won’t be the kind of virtue that can evolve into
      samādhi.

      Lastly, it must be emphasized that the actual Sutta jhānas are
      not "lite jhānas". They are much more profound and transcendental,
      but in a different sense, than the most intensely fixed states of
      absorption regarded as jhāna today. Their profundity is owing to
      the subtlety, nuance, and quasi-paradoxical nature of the Middle
      Way: how, in the midst of ample movement, the mind can be still. In
      the midst of mundanity, the mind is established in the
      supramundane, and this is why they inevitably carry over to one’s
      normal life even if one doesn’t want them to.

      

    

  
    

    
      The Nature of Ignorance – Hillside Hermitage

      
      by Bhikkhu Anīgha

      In order to fix any problem, one needs to have an accurate idea
      of what that problem is. With the ultimate issue that is
      avijjā, this is even more the case, as a wrong view about
      what ignorance is will necessarily mean striving towards an
      insight, and even liberation, of the wrong
      kind—namely, pertaining to something that is not actually
      the root of one’s suffering.

      Contemporarily, the view that practitioners hold for the most
      part is that ignorance is a lack of access to some great secret or
      “ultimate reality” underlying their experience. As a result of
      this, the sort of “insight” being aimed at is on the level of a
      special perception or revelatory experience, a
      common example being the idea of a hidden “flux” or “stream” of
      changing phenomena which—once a subtle bit of reasoning and
      information has been applied, meaning it’s not a direct
      insight—“means” that experience is anattā1
      .

      The knowledge that a puthujjana is truly missing out on
      is something comparatively unexciting and less superficially
      grandiose than the insights practitioners tend to anticipate and
      glorify, but immeasurably more fundamental and indispensable for
      any development of mind to take place. So fundamental, in
      fact, that the lack of said recognition ensures and maintains
      itself, meaning that there is no way for the right type of insight
      to arise “by accident” or “naturally”, unlike special visions and
      meditative experiences that can happen even on account of drugs.
      The truly supramundane “vision” the ordinary person lacks pertains
      simply to their own intentions, to knowing them when and for what
      they are.

      
      “Bhante, they speak of ‘an astute person with great
      understanding’. How is an astute person with great understanding
      defined?”

      “Good, good, bhikkhu! Your approach and articulation are
      excellent, and it’s a good question. … An astute person with great
      understanding is one who does not intend in a way that leads to
      their own harm, to the harm of others, or to the harm of both. When
      they think, they only think in a way that is beneficial for
      themselves, for others, for both, and for the whole world. That’s
      how a person is astute, with great understanding.”

      —AN 4.186

      The puthujjana, defined as the person who lacks
      understanding, is unable to ensure their internal welfare because
      they themselves inadvertently intend in ways that jeopardize it,
      and there are only two possible reasons behind this: 1) they have
      not even a concept of what their true welfare is, meaning they’ve
      never come across the Dhamma, understood it intellectually and
      acknowledged it as true, or 2) they are unable to see
      unbeneficial intentions as they are taking placein
      their own mind, even if they’re well-learned and fully
      devoted to the teachings.

      It is because of this that it is said…

      
      “There are two conditions for the arising of right view: the
      words of another and attention through the source
      (yoniso
      manasikāra).”

      —MN 43

      We need to look no further than the first fetter for the best
      example of not seeing unbeneficial intentions as they take place.
      The person without the Right View regards their experiences as “me”
      and “mine” not because they want to, especially not if
      they agree with the Buddha’s core teachings, as almost everyone
      reading this probably does. It’s because one doesn’t even notice
      that attitude taking place in the first place that it continues to
      take place, and that attitude, that “regarding”, is nothing but an
      activity/intention(saṅkhāra), meaning that
      the puthujjana is responsible for it.

      
      And how, bhikkhus, does one know and see in order to
      immediately end the defilements with no in-between? Take an
      untrained ordinary person who has not seen the noble ones, and is
      neither skilled nor trained in the teaching of the noble ones.
      They’ve not seen true persons, and are neither skilled nor trained
      in the teaching of the true persons.

      They regard form as self. But that regarding is just an
      activity (saṅkhāra). And what’s
      the source, origin, birthplace, and inception of that activity? For
      an unlearned ordinary person who is struck by feelings born of
      ignorance-pressure, craving arises. That activity is born from
      that. So that activity is impermanent, conditioned, and dependently
      originated. And that craving, that feeling, that pressure, and that
      ignorance are also impermanent, conditioned, and dependently
      originated. That’s how one should know and see in order to end the
      defilements with no in-between.

      [they regard feeling, perception, activities, consciousness
      as self…]

      —SN 22.81

      The same applies to the other two fetters that a
      sotāpannahas abandoned as well. It’s not that one
      knowingly choosesto hold on to virtue and duty
      (which is the implication when sīlabbataparāmāsa is
      translated as “clinging to rites and rituals”),or to
      be uncertain about the Buddha, Dhamma, and Saṅgha (the fetter of
      doubt), and therefore it’s not about simply doing the opposite
      either. It’s rather that those intentions are taking place without
      one’s knowledge, and once they are known, they can never come back,
      as one can’t wish for one’s own harm knowingly2, especially
      when the result of it is a mountain of suffering (SN 56.49).

      This is why it’s also not only wrong but disastrous to think
      that a puthujjanacan momentarily be free from
      ignorance and craving (“stop the chain” of
      paṭiccasamuppāda)if they
      just apply a meditation method or attend things like this or that,
      stop thinking, etc. The true nature of ignorance is such that it
      occurs due to having no idea that it’s occurring, which means that
      if it is truly seen even once, it cannot come back to the same
      extent it was present before. Such a view thus implies not only an
      ignorance of what ignorance is, which is exactly what it needs to
      continue unhindered, but also a conviction that one is already
      abandoning it when one clearly isn’t, doubling the magnitude of the
      problem.

      And these fetters are not the only instances where harmful
      intentions go unnoticed. At any given time, there will be
      intentions and inclinations of passion, aversion, and distraction
      that the ordinary person cannot see themselves having. This is what
      the Simile of the Cook Sutta (SN 47.8) refers to with “not grasping
      the hints of the mind (cittassa nimitta)”, and saying that
      without that ability, it’s impossible to abandon defilements. MN 2
      also states that the destruction of defilements happens only for
      one who understands 
      yoniso manasikāra, which in this
      relevant case would be the ability to see the “source” of whatever
      one is attending in the form of the intentionbehind
      that attention, which is where the defilements are to be found, not
      in whatone is attending.

      For instance, one might be fervently contemplating the Dhamma,
      which is a superficially wholesome action, but not realizing that
      in the background, on the level of that “source” (yoni), there is
      presently an intention of restlessness or of aversion towards an
      arisen feeling, which one is resisting and hoping to get rid of
      through that contemplation. Alternatively, people’s efforts towards
      practice can often be rooted in a superficial sense of inspiration
      that is just a way of riding the wave of a pleasant feeling, and
      they wouldn’t realize that their practice should be directed
      towards questioning that peripheral intention instead of just going
      along with whatever the mind is pulling towards, even if it’s ideas
      about the Dhamma. This is what SN 47.8 means with the example of
      the monk who is practicing satipaṭṭhānadiligently,
      ardently and resolutely, and yet is unable to achieve the results
      that matter, like the cook who is not able to accurately pick up on
      the preferences of the king (the peripheral leanings of the mind)
      and serve him the food that he actually wants at the right
      time.3

      Those results that matter, as the Sutta also says, include the
      jhānas. That’s because the five hindrances can only be
      overcome by the one who knows and sees them, and they are the
      epitome of “underlying intentions” that the undeveloped mind
      overlooks. That’s why the person who truly can abandon the
      five hindrances has next to nothing stopping them from getting the
      Right View, as they have already necessarily learned the principle
      of yoniso and ayoniso manasikāradescribed
      in MN 2. They wouldn’t be able to overcome those states unless they
      were already able to see themselves bringing them about and
      proliferating them, and that happens on the level of those
      peripheral intentions and ayoniso manasikāra. No
      mechanical meditation method can possibly absolve one from having
      to know and see those obstructions on the right level first in
      order to transcend them, as their nature is to indiscriminately
      underlie whatever one does4, even the
      practice of Dhamma, all the more when it’s of the mechanical kind
      that is common today.

      Lastly, it cannot be emphasized enough that it’s not just a
      matter of knowing what beneficial and unbeneficial intentions are
      on the intellectual level, or of classifying everything according
      to some predetermined scheme. Rather, uncovering one’s underlying
      motivations and thus defilements is a process that unfolds over the
      long term, and its proximate cause is the abstinence from the
      unskillful intentions that one is already aware of, no matter how
      superficial one’s threshold of recognition may be initially. This
      is what is accomplished by the stages of Gradual Training that are
      the prerequisites for success in the purification of the mind from
      hindrances. Refraining from proliferating arisen unwholesome mental
      states and pressures through actions is the only thing that can
      eventually make those previously overlooked mental states apparent
      for what they are. Conversely, acting out of them is the supreme
      way to continue to overlook them, as that necessarily involves
      directing one’s attention past where they are, and toward this or
      that object or perception instead—the primordial state of the
      undeveloped mind.

      Once ignorance pertaining to the recognition of the defilements
      has been abandoned, the Four Noble Truths are not far from one’s
      grasp, because one will then be able to discern craving where it
      really is. Exactly how it is the root of suffering and that which
      turns all of one’s intentions and efforts against oneself would by
      that point be clear as day.

      
      “Through the round of many births,

      I transmigrated without success,

      searching for the builder of the house.

      Painful is birth again and again!

      House-builder, you’ve been seen!

      You will not build a house again,

      for your rafters and broken

      and your ridgepole shattered.

      The mind, arrived at
      non-activity
      (visaṅkhāragata),

      has come to the destruction of craving.”

      —Dhammapada 153-154

      

    

  
    

    
      Pervading the world with friendliness – Hillside Hermitage

      
      by Bhikkhu Anīgha

      
      Q: “I saw a video of Ajahn Nyanamoli talking about how the
      common practice of ‘spreading and sending’ metta- is basically
      useless, because, if I understood correctly, if your heart is truly
      full of metta you don’t have to spread it around, it’s instead just
      a friendly disposition toward all beings and phenomena. He also
      said that the common practice of spreading metta is often used as a
      “coverup” and as an escape from difficult emotions- avoiding the
      task at hand- and that all sounds very sensible to me.

      But why do some suttas talk in this manner?

      ‘And what is the measureless liberation of mind? It’s when a
      bhikkhu dwells having pervaded with a mind imbued with friendliness
      the first direction, likewise the second, likewise the third,
      likewise the fourth. In the same way above, below, across,
      everywhere, he dwells having pervaded the whole world with a mind
      imbued with friendliness—abundant, expansive, measureless, free of
      enmity and aversion. He dwells having pervaded with a mind imbued
      with compassion … He dwells having pervaded with a mind imbued with
      contentment … He dwells having pervaded with a mind imbued with
      equanimity the first direction, likewise the second, likewise the
      third, likewise the fourth. In the same way above, below, across,
      everywhere, he dwells having pervaded the whole world with a mind
      imbued with equanimity—abundant, expansive, measureless, free of
      enmity and aversion.’”

      

      Firstly, it must be noted that mettāis not and
      does not involve “love”. “Love” is not “mettā” but
      “pema”, and this needs to be “abandoned, cut off
      at the root, made like a palm stump, obliterated, and unable to
      arise in the future.”1

      Sorrow springs from love (pema),

      fear springs from love;

      one free from love

      
      has no sorrow, let alone fear.

      —Dhammapada 213

      “Loving-kindness” would therefore also be a misleading rendering
      of “mettā”. Mittā(as in kalyāṇamittā) means
      “friend”, and this is where the term mettāderives
      from. Even if “love” is taken in a more refined sense, as some sort
      of “spiritual love”, it would still be at odds with dispassion and
      constitute an obstruction to total relinquishment, while genuine
      mettā is one of the unconditionally favorable qualities that an
      Arahant, who is free from any trace of liking and affinity, has
      perfected, not given up.2

      Mettā is also not something that can be volitionally produced.
      The “liberation of mind through friendliness”
      (mettācetovimutti) described in the Suttas is the
      consequenceof the successful purification of the
      mind from ill will.3Just
      as abandoning the five hindrances is what naturally results in the
      first jhāna, so too abandoning all possibility for ill will and
      associated mental states leads on its own to a mind of
      friendliness, which can then be further refined.

      
      “How, bhikkhus, does a bhikkhu practice the way proper to
      the renunciate? When any bhikkhu who was covetous has abandoned
      covetousness, who had a mind of ill will has abandoned ill will,
      who was angry has abandoned anger, who was resentful has abandoned
      resentment, who was contemptuous has abandoned contempt, who was
      insolent has abandoned insolence, who was envious has abandoned
      envy, who was avaricious has abandoned avarice, who was fraudulent
      has abandoned fraud, who was deceitful has abandoned deceit, who
      had harmful wishes has abandoned harmful wishes, who had wrong view
      has abandoned wrong view, then he practices the way proper to the
      renunciate, I say, because of his abandoning these stains for the
      renunciate, these faults for the renunciate, these dregs for the
      renunciate, which are grounds for rebirth in a state of deprivation
      and whose results are to be experienced in an unhappy
      destination.

      “He sees himself purified of all these harmful unfavorable
      things; he sees himself liberated from them. When he sees this,
      gladness is born in him. When he is glad, joy is born in him; in
      one who is joyous, the body becomes calm; one whose body is calm
      feels at ease; in one who feels at ease, the mind becomes
      composed.

      “He dwells having pervaded with a mind imbued with
      friendliness the first direction, likewise the second, likewise the
      third, likewise the fourth. In the same way above, below, across,
      everywhere, he dwells having pervaded the whole world with a mind
      of friendliness—abundant, expansive, measureless, free of enmity
      and aversion.

      (and so on for compassion, contentment, and
      equanimity).

      —MN 40

      
      I have heard this, Bhante: ‘Brahmā abides in friendliness’.
      Regarding that, the Blessed One I see with my own eyes. The Blessed
      One abides in friendliness.”

      “Jīvaka, any passion, any aversion, or any delusion whereby
      ill will might arise in him, the Tathāgata has abandoned, cut off
      at the roots, made like a palm-stump, done away with so that it is
      no longer liable to future arising. If what you said referred to
      that, then I allow it you.”

      […]

      I have heard this, Bhante: ‘Brahmā abides in equanimity’.
      Regarding that, the Blessed One I see with my own eyes. The Blessed
      One abides in equanimity.”

      “Jīvaka, any passion, any aversion, or any delusion
      whereby annoyance, discontent, or
      resistance4might
      arise in him, the Tathāgata has abandoned, cut off at the roots,
      made like a palm-stump, done away with so that it is no longer
      liable to future arising. If what you said referred to that, then I
      allow it you.”

      —MN 55

      What forcing and fabricating mettā or any of the other divine
      abidings will always entail is concealing—successfully as one
      may—the problem’s symptoms instead of addressing its root.

      The Buddha therefore instructs that one should practice
      mettāonly afterthe mind is already not
      overcome by ill will. The mind first needs to be able to remain
      steady all by itself when encountering things that challenge it,
      instead of needing to use mettā or any other form of meditation as
      an aid to ameliorate such things.

      
      “Venerable sir, may the Buddha please teach me Dhamma in
      brief! May the Holy One teach me the Dhamma in brief! Hopefully I
      can understand the meaning of what the Buddha says! Hopefully I can
      be an heir of the Buddha’s teaching!”

      “Well then, bhikkhu, you should train like this: ‘My mind
      will be steady and well settled internally. And harmful,
      unfavorable qualities that have arisen will not overtake my mind.’
      That’s how you should train.

      When your mind is steady and well settled internally, and
      harmful, unfavorable qualities that have arisen don’t overtake your
      mind, then you should train like this: ‘I will develop the
      liberation of mind through friendliness. I’ll cultivate it, make it
      my vehicle and my basis, keep it up, consolidate it, and properly
      implement it.’ That’s how you should train.

      —AN 8.63

      
      “Bhikkhus, possessing five qualities, a bhikkhu is incapable
      of entering and dwelling in right composure. What five? Here, a
      bhikkhu cannot patiently endure forms, sounds, odors, tastes, and
      touches. Possessing these five qualities, a bhikkhu is incapable of
      entering and dwelling in right composure.

      —AN 5.113

      Once this indispensable foundation of mental stability is
      achieved5, you would
      be able to start recognizing how and to what extent ill will is
      actually a gratuitous layer the mind adds on top of displeasing
      feelings, and how this layer can eventually be peeled off through
      further restraint, discernment, and diligence.

      The root of hatred is never something external like what someone
      did to you or who they are, nor even how those things make you
      feel. All of that simply acts as a trigger for the already-latent
      tendency to aversion, and that is what one should be addressing.
      Feelings are not in one’s ultimate control.

      
      “Bhikkhus, just as heat is generated and fire is produced
      from the conjunction and friction of two fire-sticks, but with the
      separation and laying aside of the sticks the resultant heat ceases
      and subsides; so too, in dependence on a contact to be experienced
      as pleasant…a contact to be experienced as unpleasant…a contact to
      be experienced as neither-unpleasant-nor-pleasant, a
      neither-unpleasant-nor-pleasant feeling arises…. With the cessation
      of that contact to be experienced as
      neither-unpleasant-nor-pleasant, the corresponding feeling … ceases
      and subsides.

      —SN 12.62

      
      “Bhikkhus, feeling is nonself. For if, bhikkhus, feeling
      were self, feeling would not lead to affliction, and it would be
      possible to have it of feeling: ‘Let my feeling be thus; let my
      feeling not be thus.’ But because feeling is nonself, feeling leads
      to affliction, and it is not possible to have it of feeling: ‘Let
      my feeling be thus; let my feeling not be thus.’

      —SN 22.59

      So instead of trying to scramble for ways to suppress the
      disagreeability caused by people or events and replace it with the
      opposite6, which may
      not work at all if the circumstance is particularly challenging,
      what you need to do is cease to provide the fuel7for
      ill will—the aversiontowards the disagreeability—to
      remain and further increase, and leave the disagreeability itself
      alone. This is how you would slowly but surely wear away the core
      of the problem and any future liability to it.

      
      “And what, bhikkhus, is the nutriment for the arising of
      unarisen ill will and for the increase and expansion of arisen ill
      will? There is, bhikkhus, the sign of
      opposition(paṭighanimitta):
      frequently attending to it not through the origin (ayoniso
      manasikāra) is the nutriment for the arising of unarisen ill will
      and for the increase and expansion of arisen ill will.

      —SN 46.518

      Since both ill will and the internal basis for it are there
      simultaneously, they are indistinguishable for the ignorant mind
      that is used to turning pressure into unwholesome states and cannot
      conceive how to stay calm despitethat which tries to
      provoke it. The natural and effortless course of action is then to
      try to eliminate the provocation, just now inwardly instead of by
      lashing out at external entities as it used to. Hence, suppression
      and management of challenging emotions is precisely the approach
      that most people will find congenial and “helpful”—it stems from
      the same tendency to shun unpleasant feelings, and the Middle Way
      remains untrodden.

      A person who deals with their ill will like this is the same as
      someone who can only tolerate vegetables when they’re smeared with
      a thick dressing that masks their actual taste. To put it bluntly,
      it’s a form of cheating.

      In the ultimate sense, the mind can only really be averse
      towards itself9: you can’t
      truly hate somebody else directly; you can only hate (or love, for
      that matter) how they make you feel.Consequently,
      managing your feelings is at best quantitatively and not
      qualitatively different from crudely hateful behaviors aimed at
      other people.

      Proper abandonment of ill will requires you to endure discomfort
      internally10, and does
      not provide the immediate, easy escape from it that most people
      expect. It forces you to withstand the tug of your own mind
      attempting to sprint in the direction that it’s been habituated to.
      But by sticking to that patiently, you would over time begin to see
      for yourself that none of the disagreeability and dissonance that
      was felt when someone insulted you, attacked you, annoyed you, or
      was simply not pleasant to be with, and which you would’ve
      instinctively covered up by trying to “antidote” it with
      loving-kindness, was in any way the problem. It was an entirely
      separate movement in the direction of ill will, of leaning
      awayfrom displeasure, that was responsible for all the
      suffering, and that would’ve been subdued in the right way such
      that it simply cannot return even if you wanted it to, much less if
      circumstances merely get out of hand.

      
      “And how, bhikkhus, is there restraint? Here, having seen a
      form with the eye, a bhikkhu is not intent upon a pleasing form and
      not repelled by a displeasing form. He dwells having set up
      recollection of the body, with a
      measureless mind,and he
      understands as it is that liberation of mind, liberation by wisdom,
      wherein those harmful unwholesome states cease without remainder.
      Having heard a sound with the ear … Having cognized a mental
      phenomenon with the mind, he is not intent upon a pleasing mental
      phenomenon and not repelled by a displeasing mental phenomenon. He
      dwells having set up recollection of the body, with a measureless
      mind, and he understands as it is that liberation of mind,
      liberation by wisdom, wherein those harmful unwholesome states
      cease without remainder. It is in such a way that there is
      restraint.

      “Suppose, bhikkhus, a man would catch six animals—with
      different domains and different feeding grounds—and tie them by a
      strong rope. He would catch a snake, a crocodile, a bird, a dog, a
      jackal, and a monkey, and tie each by a strong rope. Having done
      so, he would bind them to a strong post or pillar. Then those six
      animals with different domains and different feeding grounds would
      each pull in the direction of its own feeding ground and domain.
      The snake would pull one way, thinking, ‘Let me enter an anthill’ …
      as above … The monkey would pull another way, thinking, ‘Let me
      enter a forest.’

      “Now when these six animals become worn out and fatigued,
      they would stand close to that post or pillar, they would sit down
      there, they would lie down there. So too, bhikkhus, when a bhikkhu
      has developed and cultivated recollection related to the body, the
      eye does not pull in the direction of agreeable forms nor are
      disagreeable forms aversive; the ear does not pull in the direction
      of agreeable sounds nor are disagreeable sounds aversive; the nose
      does not pull in the direction of agreeable odours nor are
      disagreeable odours aversive; the tongue does not pull in the
      direction of agreeable tastes nor are disagreeable tastes aversive;
      the body does not pull in the direction of agreeable touches nor
      are disagreeable touches aversive; the mind does not pull in the
      direction of agreeable phenomena nor are disagreeable phenomena
      aversive.

      —SN 35.247

      “Boundlessness” can only be achieved if you learn how to not get
      bound by things that try to bind you. Otherwise, you will be bound
      by the task of controlling circumstances, which includes the very
      way your aggregates are shaped by events.

      
      “This is called, friends, a bhikkhu who is uncorrupted
      amidst forms cognizable by the eye, uncorrupted amidst sounds
      cognizable by the ear, uncorrupted amidst odours cognizable by the
      nose, uncorrupted amidst tastes cognizable by the tongue,
      uncorrupted amidst touches cognizable by the body, uncorrupted
      amidst phenomena cognizable by the mind. When a bhikkhu dwells
      thus, if Mara approaches him through the eye, Mara fails to gain
      access to him, Mara fails to get a hold on him. If Mara approaches
      him through the ear … through the mind, Mara fails to gain access
      to him, Mara fails to get a hold on him.

      “Suppose, friends, there is a peaked house or a hall built
      of thickly packed clay and freshly plastered. If a man approaches
      it from the east with a blazing grass torch, or from the west, from
      the north, from the south, from below, or from above, whichever way
      he approaches it the fire fails to gain access to it, the fire
      fails to get a hold on it. So too, friends, when a bhikkhu dwells
      thus, if Mara approaches him through the eye … through the mind,
      Mara fails to gain access to him, Mara fails to get a hold on
      him.

      “When a bhikkhu dwells thus, he overwhelms forms; forms do
      not overwhelm him. He overwhelms sounds; sounds do not overwhelm
      him. He overwhelms odours; odours do not overwhelm him. He
      overwhelms tastes; tastes do not overwhelm him. He overwhelms
      touches; touches do not overwhelm him. He overwhelms phenomena;
      phenomena do not overwhelm him. This is called, friends, a bhikkhu
      who overwhelms forms, who overwhelms sounds, who overwhelms odours,
      who overwhelms tastes, who overwhelms touches, who overwhelms
      phenomena—one who overwhelms and who is not overwhelmed. He has
      overwhelmed those harmful unwholesome states that defile, that lead
      to renewed existence, that bring trouble, that result in suffering,
      and that lead to future birth, aging, and death.

      “It is in this way, friends, that one is
      uncorrupted.”

      —SN 35.24311

      Having established all this, it becomes clearer what the
      expression “pervading the whole world with friendliness” in the
      Suttas is pointing at, and that it’s not the saccharine “radiating
      beams of loving-kindness” towards individuals that is typically
      practiced. Mettā and the brahmavihāras in general are not
      “skillful fabrications” as they would often be portrayed when
      people on some level realize that the states they’re cultivating
      are indeed artificial. That sort of effort is rooted in a
      fundamental misunderstanding of what the defilements are.

      
      “Limpid, bhikkhus, is this mind, but it is blemished by
      adventitious defilements. The untrained worldling does not
      understand this as it is; therefore I say that for the uninstructed
      worldling there is no development of the mind.”

      “Limpid, bhikkhus, is this mind, and it is freed from
      adventitious defilements. The trained noble disciple understands
      this as it is; therefore I say that for the instructed noble
      disciple there is development of the mind.”

      —AN 1.51-5212

      Since mettā is in reality the primordial attitude of the mind,
      it would of its own accord become established in a universal,
      unbiased manner as soon you manage to properly remove from every
      nook and cranny of your experience the adventitious aversion to
      displeasure that was obstructing that more fundamental, wider, and
      unadulterated context. Having not finished, or perhaps not even
      started that work of clearing out and undoing the
      ill will you’re responsible for, as opposed to an insufficient
      accumulation and fabricationof kindness and
      benevolence, is the sole reason why the mind is not already
      established in mettā—effortlessly.

      By steadying and frequently abiding in this frame of mind, which
      you would have simply uncoveredand not manufactured
      through wishing and appropriated intention, any possibility for the
      mind to value sensuality and the world would also have to
      disappear, and the permanent destruction of all appropriation could
      eventually come about. That is why the
      brahmavihāraswere taught by the Buddha as perfectly
      viable vehicles to Arahantship.

      

    

  
    

    
      Restraining the Senses – Hillside Hermitage

      
      by Bhikkhu Anīgha

      
      At Sāvatthī.

      “Bhikkhus, these six contact-fields bring suffering when
      they’re untamed, unguarded, unprotected, and unrestrained. What
      six?

      The contact-field of the eye brings suffering when it’s
      untamed, unguarded, unprotected, and unrestrained. The
      contact-field of the ear … nose … tongue … body …

      The contact-field of the mental faculty brings suffering
      when it’s untamed, unguarded, unprotected, and
      unrestrained.

      These six contact-fields bring suffering when they’re
      untamed, unguarded, unprotected, and unrestrained.

      These six contact-fields bring happiness when they’re well
      tamed, well guarded, well protected, and well restrained. What
      six?

      The contact-field of the eye brings happiness when it’s well
      tamed, well guarded, well protected, and well restrained. The
      contact-field of the ear … nose… tongue … body …

      The contact-field of the mental faculty brings happiness
      when it’s well tamed, well guarded, well protected, and well
      restrained.

      These six contact-fields bring happiness when they’re well
      tamed, well guarded, well protected, and well restrained.”

      That is what the Buddha said. Then the Holy One, the
      Teacher, went on to say:

      “Bhikkhus, it’s just these six contact-fields

      Where one unrestrained meets with suffering.

      Those who
      understandhow
      to restrain them

      live with confidence, not assailed.

      When you see pleasant sights

      and unpleasant ones, too,

      subdue all manner of desire for the pleasant,

      and don’t pollute the mind with thoughts of
      antipathy.

      When you hear sounds both agreeable and
      disagreeable,

      don’t become enthralled with agreeable sounds,

      and subdue aversion for the disagreeable.

      Don’t pollute the mind with thoughts of antipathy.

      When you smell a fragrant, delightful scent,

      and one that’s foul and unpleasant,

      subdue resistance against the unpleasant,

      and don’t yield to desire for the pleasant.

      When partaking of a sweet, delicious taste,

      and sometimes those that are bitter,

      don’t partake of the sweet taste fixated on it,

      and don’t despise the bitter.

      Don’t get infatuated with a pleasant pressure

      and don’t tremble at an unpleasant one.

      Look with equanimity at the duality

      of pleasant and painful pressures,

      without favoring or opposing anything.

      People generally let their perceptions proliferate;

      perceiving and proliferating, they become engaged.

      Expel all thoughts concerned with the mundane,

      And go about intent on renunciation.

      When the mind is well developed like this

      In regard to the six,

      it doesn’t waver at all in face of pressure.

      Bhikkhus, conquer these passions and aversions

      And go beyond birth and death!”

      —SN 35.94

      The development of sense restraint hinges on the discernment of
      what non-restraint is. “Guarding the sense doors”, as it’s called
      in the Suttas, is often inadvertently confused with “sensory
      deprivation” and blind denial, a mode of practice that is as
      misguided as careless indulgence.1
      2

      
      [Already] contacted, bhikkhus, one feels,
      intends,
      and perceives.

      —SN 35.933

      The arisen consciousness of a sense object4, vague as
      it may be, is itself what allows you to do anything in regard to
      it, including restraint. Therefore, sense restraint
      (indriyasaṃvara, lit. “holding back” of the faculties) is
      about preventing the senses from going
      further“into”the pressuring things that arise of
      their own accord. This is to be done knowing in advance that the
      potential increase in engagement and attention will materialize
      states of passion and aversion that are for now still distant.

      The choice to become more involved with a sense experience than
      you already are is what is referred to in the typical formula found
      in the Suttas as “grasping at signs and features” (nimittaggāhī
      anubyañjanaggāhī). The signs and features of a thing are not
      just the particular sensory perceptions of it (shape, color,
      texture, etc.), but also the entire “world” of significances,
      feelings, memories, associations, ideas, and intentions associated
      with it, which proliferates the more you give that thing your
      attention.

      This act of grasping at signs and features can be illustrated by
      an analogy: when presented with the thumbnail, title, and author of
      an online video, you already have a rough idea of what it’s about
      and what effect it could have on you, but you haven’t clicked on it
      yet. If you do click and start engaging with its content, the range
      of its significances (nimitta/anubyañjana), which was
      initially limited to only what was revealed by the thumbnail, will
      start to widen, and with that your emotional involvement with
      it.

      Similarly, when an object provocative of lust or aversion is
      presented to any of your six senses, you have a choice to let
      yourself “descend” into it more—by trying to access it with
      othersenses that are not yet in contact with it, by
      intensifying the experience of a given sense, etc.—or
      not.5

      The difference between this and “sense deprivation” is that this
      requires discernment and cannot be done mindlessly or methodically,
      and it’s not about restraining everything.6

      
      “Whatever you’ve shielded the mind from

      can’t cause you suffering.

      So, you should shield the mind from everything,

      then you’re freed from all suffering.”

      (The Buddha’s reply):

      “You needn’t shield the mind from everything—

      Not the mind that is under control.

      You need only shield the mind

      from where the bad things come.”

      —SN 1.24

      Unlike an overzealous total avoidance, perfect sense restraint
      would not cripple your ability to function externally. All it asks
      of you is that your actions first and foremost do not transgress
      the boundaries of the eight precepts, and then that the intention
      behind whatever you do is not infected with sensual desire,
      covetousness, ill will, or distraction. The right restraint
      cannot be “overdone”, and the more it is understood, the more
      natural and effortless it becomes.

      It also requires acknowledging the extent of your responsibility
      and clarifying it further until it becomes perfectly evident—that’s
      it’s in wilfully clicking, and not in whether thumbnails
      are presented to you and how appealing they are7 —as well as
      the ability to assess your present mental state, without which it’s
      impossible to accurately determine what needs to be restrained,
      how, and, most importantly, why.

      Additionally, the attempt to guard the sense doors correctly
      needs to come with a willingness to put up with a degree of
      internal discomfort, since that’s what will be there if you
      restrain yourselfproperly instead of trying to push
      back the world and circumstances.8

      But when that displeasure is understood, and it is recognized
      that it stems not from the absence of the desirable “food” for the
      senses, but from the mind’s active resistance to that absence,
      which is then relinquished, then mere restraint becomes the
      foundation for the right type of joy. The one that is fully based
      on renunciation and is devoid of defiling inclinations:

      
      “Bhikkhus, I will teach you who lives negligently and who
      lives diligently. Listen …

      And how does one live negligently?

      When one lives with the eye faculty unrestrained, the mind
      becomes “soaked” in sights cognizable by the eye. When the mind is
      thus polluted, there’s no gladness. When there’s no gladness,
      there’s no joy. When there’s no joy, there’s no calm. When there’s
      no calm, there’s unease. When one is uneasy, the mind does not
      become composed. When the mind is not composed, phenomena are not
      clear. Since phenomena are not clear, one is considered to live
      negligently.

      When one lives with the ear … nose … tongue … body … mental
      faculty unrestrained, your mind becomes “soaked” in phenomena
      cognizable by the mental faculty. When the mind is thus polluted,
      there’s no gladness. When there’s no gladness, there’s no joy. When
      there’s no joy, there’s no calm. When there’s no calm, there’s
      unease. When one is uneasy, the mind does not become composed. When
      the mind is not composed, phenomena are not clear. Since phenomena
      are not clear, one is considered to live negligently.

      That’s how one lives negligently.

      And how does one live diligently?

      When one lives with the eye faculty restrained, the mind
      doesn’t become “soaked” in sights cognizable by the eye. When the
      mind isn’t thus polluted, gladness is born. When glad, joy is born.
      When the mind is joyous, the body becomes calm. When the body is
      calm, one is at ease. And when one is at ease, the mind becomes
      composed. When the mind is composed, phenomena are clear. Because
      phenomena are clear one is considered to live diligently.

      When one lives with the ear … nose … tongue … body … mental
      faculty restrained, the mind doesn’t become “soaked” in phenomena
      cognizable by the mental faculty. When the mind isn’t thus
      polluted, gladness is born. When glad, joy is born. When the mind
      is joyous, the body becomes calm. When the body is calm, one is at
      ease. And when one is at ease, the mind becomes composed. When the
      mind is composed, phenomena are clear. Because phenomena are clear
      one is considered to live diligently.

      That’s how one lives diligently.”

      —SN 35.97

      
      “Bhikkhus, when a bhikkhu has three qualities, he lives
      full of joy and happiness in the present
      life, and he has laid the
      groundwork for exhausting the defilements. What three?

      He guards the sense doors, eats in moderation, and is
      committed to wakefulness.

      And how does a bhikkhu guard the sense doors?

      “When seeing a sight with the eye, he doesn’t grasp at signs
      and features of it on account of which—due to abiding with the eye
      faculty unrestrained—bad, detrimental phenomena of longing and
      upset would flow in on him. He practices to restrain that; he
      guards the eye faculty and brings about the restraint of the eye
      faculty.

      When hearing a sound with the ear …

      When smelling an odor with the nose …

      When tasting a flavor with the tongue …

      When touching a touch with the body …

      When cognizing a phenomenon with the mental faculty, he
      doesn’t grasp at signs and features of it on account of which—due
      to abiding with the mental faculty unrestrained—bad, detrimental
      phenomena of longing and upset would flow in on him. He practices
      to restrain that; he guards the mental faculty and brings about the
      restraint of the mental faculty.”

      Suppose a chariot stood harnessed to thoroughbreds at a
      level crossroads, with a goad ready. Then a deft horse trainer, a
      master charioteer, might mount the chariot, taking the reins in his
      right hand and goad in the left. He’d
      drive out and back wherever he wishes, whenever he
      wishes.

      In the same way, a bhikkhu trains to protect, control, tame,
      and pacify these six senses.

      —SN 35.239

      No circumstance or accident can force you to give your attention
      to something out oflust or ill will, hence the above
      simile of the master charioteer who is in full
      control.9

      The way to prevent the mind from going down the rabbit hole of
      provoking sense objects is to keep it anchored to a broader context
      or theme than the particularity and variability of those
      objects10.That
      is why lack of sense restraint is said to be a consequence of
      insufficient recollection and awareness
      (satisampajaññā).11

      
      “And how, bhikkhus, is there restraint? When a bhikkhu sees
      a sight with the eye, if it’s agreeable he doesn’t harbor passion
      for it, if it’s disagreeable he’s not averse to it. He lives with
      recollection of the body established and with an immeasurable mind.
      And he understands as it is the liberation by mind and liberation
      by understanding where those bad, detrimental qualities cease
      without remainder. When he hears a sound with the ear …When he
      cognizes a phenomenon with the mental faculty, if it’s agreeable he
      doesn’t harbor passion for it, if it’s disagreeable he’s not averse
      to it. He lives with recollection of the body established and with
      an immeasurable mind. And he understands as it is the liberation by
      mind and liberation by understanding where those bad, detrimental
      qualities cease without remainder. It is in such a way that there
      is restraint.

      “Suppose, bhikkhus, a man would catch six animals—with
      different domains and different feeding grounds—and tie them by a
      strong rope. He would catch a snake, a crocodile, a bird, a dog, a
      jackal, and a monkey, and tie each by a strong rope. Having done
      so, he would bind them to a strong post or pillar. Then those six
      animals with different domains and different feeding grounds would
      each pull in the direction of its own feeding ground and domain.
      The snake would pull one way, thinking, ‘Let me enter an anthill’ …
      as above … The monkey would pull another way, thinking, ‘Let me
      enter a forest.’

      “Now when these six animals become worn out and fatigued,
      they would stand close to that post or pillar, they would sit down
      there, they would lie down there. So too, bhikkhus, when a bhikkhu
      has developed and cultivated recollection of the body, the eye does
      not pull in the direction of agreeable sights nor are disagreeable
      forms disturbing; the ear does not pull in the direction of
      agreeable sounds nor are disagreeable sounds disturbing; the nose
      does not pull in the direction of agreeable odors nor are
      disagreeable odors disturbing; the tongue does not pull in the
      direction of agreeable tastes nor are disagreeable tastes
      disturbing; the body does not pull in the direction of agreeable
      tactile objects nor are disagreeable tactile objects disturbing;
      the mind does not pull in the direction of agreeable mental
      phenomena nor are disagreeable mental phenomena
      disturbing.

      “It is in such a way that there is restraint.

      —SN 35.24712

      A common mistake that impedes properly targeted restraint is to
      confuse preferences, or “likes and dislikes”, with
      desires. But preferences are a matter of each sense
      “animal” having its own feeding ground, and within that, happening
      to find some things agreeable and some things less so. This is due
      to various factors related to your history, environment, and
      inclinations that have been accumulated through repeated past
      choices, and is not the issue per se. The real concern is whether
      the animals are pullingyou towards what
      they like and away from what they dislike (and even more
      importantly, whether you yield). It’s paramount to keep that
      distinction in perspective, since only then will you be able to
      rightly “tie them to the post” instead of being caught in the two
      extremes of running along with them and beating them up.

      Both of these attitudes can be very subtle and will generally go
      unnoticed, since one starts out being unclear about the true
      intention simultaneously underlying one’s actions, including the
      efforts to practice. There is a reason why, in the progression of
      the Gradual Training13, one is
      instructed to take on sense restraint only once the first step of
      virtue and “seeing the danger in the slightest fault” is well
      established (which means unwavering observance of the eight
      precepts at minimum, not only in the letter but in spirit
      too14).

      If you have not—as a prerequisite, not even as a
      guarantee—indefinitely abandoned the possibility to break these
      precepts in the future and any openness to acting unskilfully by
      body and speech15, you
      willbe grasping at the signs and features of things
      that induce unwholesome states on some level, whether you realize
      it or not. Your intentions for the future, as in the actions that
      you are at least opento doing at some undefined
      point later on, influence every moment of your present, no matter
      if you’re not planning or dwelling on them at all.

      
      “Bhikkhus, suppose a sheaf of barley was placed at a
      crossroads. Then six men would come along carrying flails, and
      started threshing the sheaf of barley. So that sheaf of barley
      would be thoroughly threshed by those six flails. Then a seventh
      man would come along carrying a flail, and he’d give the sheaf of
      barley a seventh threshing. So that sheaf of barley would be even
      more thoroughly threshed by that seventh flail.

      In the same way, an unlearned ordinary person is threshed in
      the eye by both pleasant and unpleasant sights. They’re threshed in
      the ear … nose … tongue … body … mind by both pleasant and
      unpleasant phenomena. And if that unlearned ordinary person has
      intentions for being [bhava] again in the future, that inept man is
      even more thoroughly threshed, like that sheaf of barley threshed
      by the seventh man.

      —SN 35.248

      

    

  
    

    
      Unyoked from Biology – Hillside Hermitage

      
      by Bhikkhu Anīgha

      There is no conflict between the scientific understanding of
      humans as primates subject to inborn biological forces, and the
      Buddha’s seemingly radical proposition that it is possible to have
      a mind that is entirely devoid of craving, provided both sides of
      the picture are put in their right place.

      How we experience life’s various situations is determined by our
      body, whose nature is fundamentally physiochemical. Things like the
      ingestion of substances, our age, and the concentration of one
      hormone or the other in our body can profoundly affect how we feel
      in relation to an event. And those feelings in turn do have
      physiological manifestations like pupil dilation, changes in
      breathing patterns, and so on.

      But when the Suttas speak of the destruction of craving, they do
      not refer to the disappearance or alteration of bodily phenomena
      such as these. Craving is a tendency that exists in
      relation tohow we feel1, and its
      sole cause is ignorance (avijjā): something we’re
      certainly responsible for (AN 10.61) and cannot somehow be etched
      into our bodies, whose propensities we have no ultimate say in.
      And it is because of this that freedom from craving, and
      hence any traces of suffering, is perfectly attainable even though
      we can never completely override our biological conditioning.

      There are two extremes: the assumption that we are justified or
      even required to yield to our natural urges so as to avoid
      suffering, and the assumption that feelings are the root of the
      unwholesome (which need not at all be explicit). The former
      inclines some to doubt the possibility of the ending of craving,
      and the latter leads the rest to go astray in their efforts to
      achieve it, even if they’re certain of following the Buddhist path.
      The Buddha’s ground-breaking insight centers on the transcendence
      of these two extremes, not by balancing them out or taking parts of
      each, but by completely eradicating any traces of both indulgence
      anddenial in the broadest sense, since both are equally the
      result of ignorance and a mistaken sense of entitlement over
      experience.

      
      “Friend, how did you cross the flood?”

      “Neither standing nor swimming, friend, I crossed the
      flood.”

      “But how did you cross the flood neither standing nor
      swimming?”

      “When I stood still, I sank. And when I swam, I was swept
      away. That’s how I crossed the flood neither standing nor
      swimming.”

      “After a long time I see

      a brahmin extinguished.

      Neither standing nor swimming,

      he’s crossed over attachment to the world.”

      —SN 1.1

      The drives ingrained in our physiology can only
      suggest, strongly as they may, certain actions in certain
      situations. The smell and sight of food will arouse a pull towards
      eating it when we’re hungry or when our tongue happens to
      particularly enjoy the taste of what’s on offer, or a combination
      of both. Insults and physical abuse directed at us will produce a
      sense of displeasure and nuisance that wants usto
      retaliate. The mere presence of these inclinations does not present
      an issue or involve craving in and of itself, just as a baited hook
      does not pose a problem for a fish until it bites it.

      Recognizing that there is no causal link between our
      physiological drives and our choices, attitudes, and assumptions
      infected with craving is how the Middle Way can become
      intelligible, at least theoretically. No magnitude of these drives,
      solely on their own, can transform into actions rooted in passion
      and aversion, and it is owing to this inescapable responsibility
      for our actions that full destruction of the influxes is
      achievable2while
      still possessing the very same human body and senses with their
      individual dispositions.3

      
      He understands: “Birth is destroyed, the renunciate life has
      been lived, what has to be done has been done, there will be no
      more of this”. And he understands: “No disturbances dependent on
      the influxes of sensuality, being, and ignorance are found here;
      there is only this amount of disturbance—namely, that dependent on
      this six-sensed body, conditioned by life.”

      —MN 121

      Nibbāna can be described as the state where no matter how
      forcefully and intimately the urges bound with one’s form try to
      assert themselves and whether they are meritorious or
      demeritorious, the mind’s4felt
      need to actin accordance with them—a need that can
      be categorized as passion, aversion, or carelessness/distraction
      depending on the type of feeling or pressure—is completely
      extinguished, through nothing other than right understanding and
      disenchantment.5

      
      “I am not afraid of
      fear,

      Our Teacher is skilled in the Deathless.

      Where fear cannot land—

      That’s the path the bhikkhus walk by.”

      —Theragātha 21

      Therefore, Nibbāna is defined in the Suttas as simply the
      destruction of these three tendencies without any residue.

      
      “Māgaṇḍiya, the eye likes sights, it delights in them and
      enjoys them. That’s been tamed, guarded, protected, and restrained
      by the Realized One, and he teaches the Dhamma for its
      restraint…

      “The ear likes sounds … The nose likes smells … The tongue
      likes tastes … The body likes touches … The mental faculty (mano)
      likes mental phenomena, it delights in them and enjoys them. That’s
      been tamed, guarded, protected, and restrained by the Realized One,
      and he teaches the Dhamma for its restraint.”

      …

      “What do you think, Māgaṇḍiya? Take someone who used to
      amuse themselves with sights cognizable by the eye (sounds
      cognizable by the ear … touches cognizable by the body) that are
      likable, desirable, agreeable, pleasing, connected with sensuality,
      and enticing. Sometime later—having understood as it is the origin,
      ending, gratification, woe, and escape regarding sights (sounds …
      touches), and having given up craving and dispelled passion for
      them—they would live rid of thirst, their mind (citta)
      internally6at
      peace. What would you have to say to them, Māgaṇḍiya?”

      “Nothing, Master Gotama.”

      —MN 75

      
      ‘Sensuality should be known. And its foundation, diversity,
      result, cessation, and the practice that leads to its cessation
      should be known.’ That’s what I said, but why did I say it? There
      are these five strands of sensuality. Sights cognizable by the eye
      that are likable, desirable, agreeable, pleasing, connected with
      sensuality, and enticing. Sounds cognizable by the ear … Smells
      cognizable by the nose … Tastes cognizable by the tongue … Touches
      cognizable by the body that are likable, desirable, agreeable,
      pleasing, connected with sensuality, and enticing.
      However, these are not
      sensuality.In the
      training of the Noble One they’re called ‘strands of
      sensuality’.

      Passionate
      intentionis a man’s
      sensuality;

      The attractive things in the world aren’t
      sensuality.

      Passionate intention is a man’s sensuality.

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

      But the wise dispel desire for them.

      —AN 6.637

      This doesn’t mean that an Arahant would never submit to the
      pulls of their body, but that only the neutral ones8would
      potentially be acted upon depending on the situation; all other
      pressures, although arisen, can do nothing but loiter
      around in vain.

      
      “Bhikkhus, an unlearned ordinary person speaks of the ocean.
      But that’s not the ocean in the training of the Noble One. That’s
      just a large body of water, a large sea of water. The eye is the
      ocean for a man, and its tide is made of sights.

      One who withstands that
      tideis said to have crossed
      over the ocean of the eye, with its waves and whirlpools, its
      sharks and monsters. Crossed over, the brahmin stands on firm
      ground.

      The ear … nose … tongue … body … the mental faculty (mano)
      is an ocean for a man, and its tide is made of mental phenomena.
      One who withstands that tide is said to have crossed over the ocean
      of the mental faculty, with its waves and whirlpools, its sharks
      and monsters. Crossed over, the brahmin stands on firm
      ground.”

      —SN 35.228

      
      “Any bhikkhu or bhikkhuni who has not given up passion,
      aversion, and muddledness is said to have not crossed over the
      ocean with its waves and whirlpools, its sharks and monsters. Any
      bhikkhu or bhikkhuni who has given up passion, aversion, and
      muddledness is said to have crossed over the ocean with its waves
      and whirlpools, its sharks and monsters. Crossed over and gone
      beyond, the brahmin stands on firm ground.

      —Itivuttaka 69

      Nibbāna is also known as the “Undetermined”, “Unborn”, “Unmade”,
      etc., and this should not be interpreted with any esoteric or
      mystical connotations. These epithets are meant to convey how it’s
      the only attitude, brought about through wisdom and not
      happenstance or luck, that is completely not determined and not
      propelled by any of the drives, coarse or refined, that are linked
      with our bodies.9

      Another significant distinction to make is that the
      citta, that which ought to be cleared of defilements, is
      not synonymous with our brain. The citta, if we insist on
      outlining a relationship between the two, is that which has
      intentions, views, and attitudes towards what occurs in the brain,
      i.e., everything (for practical purposes). This includes any
      concepts, ideas, and mental images, which are the realm of
      mano,as opposed to citta.10

      The mind is by definition a negative phenomenon, in that it
      lacks a positive or concrete substance by which it can be
      pinpointed, unlike a chair in a room.1112For
      this same reason, the purification of the mind does not necessarily
      induce any tangible alteration in the manner in which
      experiences—the positive or actual aspect—manifest. Suffering, just
      like the mind, is also a negative phenomenon; contrary to our
      deeply ingrained assumptions, suffering is not the presence of
      unpleasant feelings and moods, which are in themselves bodily (and
      positive). Suffering can exist only to the extent to which there is
      an undefined compulsion toact in some way to alter
      those feelings, superimposed on them without ever actually
      mixing with them.13If
      that ambiguous compulsion to escape the inescapable is abandoned
      through understanding, then any unpleasant emotions originating
      from the brain, regardless of their intensity, will cease to be
      accompanied by even the smallest amount of anguish: the “second
      arrow”disappears.14

      Embracing the view that the mind is the brain or is contained
      within it, as is not uncommon in modern thought, necessitates
      rejecting the possibility of individual choice for the sake of
      logical consistency, closing off the prospect of the deliberate
      effort required to develop one’s mind.15

      But because these two things are not the same, Nibbāna is not
      only possible but also fully irreversible. It means that no matter
      what occurs in the brain and body of a liberated being, whether
      it’s distressing events, a neurological disorder, the unintended
      psychoactive effects of a drug, or puberty, none of this can
      inducethe defilements, since they occur at the level
      of the citta, which is and has always been inherently free
      to take a stand on whatever the brain presents.16

      
      Suppose there was a mountain that was one solid mass of
      rock, without cracks or holes. Even if violent storms were to blow
      up out of the east, the west, the north, and the south, they
      couldn’t make it shake or rock or tremble.

      In the same way, when a bhikkhu’s mind is rightly freed like
      this, even if intense sights come into the range of the eye, they
      don’t overcome his mind
      (citta).
      His mind remains unaffected. It is steady and immovable, and he
      maintains perspective of cessation.

      Even if intense sounds … smells… tastes… touches… mental
      phenomena come into the range of the mental faculty (mano), they
      don’t overcome his mind (citta). His mind remains unaffected. It is
      steady and immovable, and he maintains perspective of
      cessation.

      —AN 6.55

      Consequently, it’s a mistake to believe that the extent of
      someone’s liberation can be ascertained through objective data
      gathered from their brain or physiology. It’s not a guarantee that
      there would be any difference in that area between an Arahant and
      an ordinary person, and the latter could very well be confused for
      the former and vice versa. Hence it is stated in the Suttas that an
      Arahant cannot be defined or measured in terms of the arisen
      experience, which of course includes the domain of the brain (or
      the six-sensed body). Even in the case of the jhānas, an objective
      basis upon which they depend cannot be determined (AN
      11.9, MN
      25).

      Having considered these points, the possibility of
      saṃsāraor “rebirth” also becomes more tangible
      without a need for mysticism, questionable metaphysical
      assumptions, or blind faith. Having recognized that the mind cannot
      lie within the brain or the body17if we
      operate under the premise that our choices are real, and given that
      craving is an attitude that is superimposed over (bodily) phenomena
      and is not inherent to them, it follows that there can be no first
      point at which craving, and thecitta for that
      matter, spontaneously emerged. It could not have suddenly appeared
      the moment we were conceived, since that would necessarily place it
      within the same domain as our body and sense organs, and this would
      mean we are forced to be fettered by it for as long as we live.
      Furthermore, the root of all is ignorance (avijjā): it is
      impossible to be ignorant of something in the present unless we
      have been ignorant of that same thing in the past too, and this
      extends back to the moment of our conception, and the time before
      that, ad infinitum.

      
      “Bhikkhus, no first point of craving for being is evident,
      before which there was no craving for being, and afterwards it came
      to be. And although this is said, it is evident that there is a
      specific support for craving-for-being.

      I say that craving-for-being is nourished by something, it’s
      not unnourished. And what is the nutriment of craving-for-being?
      ‘Ignorance,’ it should be said.

      —AN 10.62

      
      For a long time indeed have I been tricked, cheated, and
      defrauded by this mind (citta)!

      —MN 75

      This is how a stream-enterer would, owing to their own
      discernment and not mere faith, know beyond doubt that this life is
      not the only one. They would know this with the same certainty they
      understand the Four Noble Truths or any other aspect of the Dhamma,
      even if they have no concrete idea or explanation of how “rebirth”
      would actually play out (which is ultimately irrelevant; the value
      of the recognition lies only in its arousal of dispassion, not
      theoretical explanation):

      
      Sāriputta, it is expected of a noble disciple who lives with
      effort roused up, recollection established, and a composed mind,
      that they will understand thus: ‘This wandering-on (saṃsāra) is
      indeed beginningless. There is no first discernible point of
      beings, hindered by ignorance and fettered by craving,
      transmigrating and wandering on. But the remainderless fading away
      and cessation of the mass of ignorance—that is the peaceful and
      sublime state. That is, the stilling of all activities, the
      relinquishment of all acquisitions, the destruction of craving,
      dispassion, cessation, extinguishment. This knowledge of theirs is
      their faculty of understanding.

      —SN 48.50

      The points here established also serve to highlight why the
      approach taken towards mental cultivation in contemporary Buddhism
      at large—centered on meditation techniques and similar exercises—is
      of not only ineffective but, in fact,
      counterproductivein the very goal it’s meant to
      achieve: a purified and pliable citta.

      Consciously or not, these practices are done to manipulate the
      states of the brain18, and one
      could only regard them as an aid in the path to freedom from
      suffering by overlooking, as one experiences them, that those
      states of the brain—feelings and perceptions of forceful
      nature—cannot themselves be neither suffering nor the cause of it:
      by not understanding nor making a proper attempt to understand the
      Noble Truths.19

      It doesn’t take a Buddha to discover that we suffer when
      disquiet and unpleasant moods arise, and that we wouldn’t suffer if
      they weren’t there: everyone knows that, which is precisely why the
      natural tendency is to seek external pleasures in hopes of
      replacing those moods with better ones. It does take a Buddha or an
      enlightened disciple of his to understand craving for what it is,
      that it alone is the root of suffering, and how to abandon it.
      Hence, without the Right View of a sotāpanna, who is no
      longer liable to confuse their feelings and moods with craving and
      vice versa, the majority of one’s attempts to rid oneself of
      suffering are likely to be missing the mark.

      The Buddha stated that it’s not possible to fulfill Right View,
      fulfill Right Composure, or abandon the defilements, without having
      for oneself recognized the “signs” of the mind within the present
      experience (AN
      6.68): anything that one might imagine suffering, craving,
      or the five hindrances to be before that point will be inaccurate.
      The only thing every practitioner can be sure about from the
      beginning is that actions contrary to the precepts involve craving,
      whether they’re able to recognize their cittaor not,
      and from this starting point they would have to gradually refine
      their discernment by sequentially following the Gradual Training
      (MN 107), in which meditation proper is a very late
      stage.

      To most, the absence of palpable20suffering
      might appear to be all that matters. It isn’t, and even then, the
      way meditation is almost universally practiced brings one to it
      through the wrong avenue: they get the cittato a
      calm state by taking the winds that were blowing on it out of the
      picture, even if the stated aim is otherwise.
      Theminditself remains brittle and
      unable to withstand the full extent of the forces inherent to the
      body that it’s paired with, which would become apparent if
      circumstances were to push the brain back to baseline. And, quite
      crucially, sickness, aging, and death are just such type of
      powerful pressures that one will sooner or later be unable to
      evade. The liability to suffer on account of them, or of any other
      unforeseen events that would challenge one farbeyond
      one’s tolerance threshold, has not fundamentally changed.

      
      Three things are coming,

      like a mass of flame:

      death, disease, and aging.

      No power can stand before them,

      and no speed’s enough to flee.

      —Theragātha 6.13

      The Suttas do mention bodily calm (kāya-passaddhi) as
      an awakening factor, and it is certainly a property of right
      samādhi. But the critical difference is that it comes as a
      by-product of relinquishing all unwholesome types of
      volition21in
      regard to the brain’s natural tendencies22.It
      is a by-product of giving up the five hindrances, which are always
      defined as defilements of the citta (AN 5.23), and are
      nourished precisely by misconduct of body, speech, and thought (AN
      10.62). Making an effort to appease the body (brain) and what it
      feels in relation to sense objects, instead of the less palpable
      desire to act that issuperimposed over
      that, is taking things in the wrong order, and inevitably leads to
      the wrong result:

      
      “Bhikkhus, endowed with five factors, a bhikkhu is incapable
      of attaining right composure (sammāsamādhi): he is unable to endure
      sights, unable to endure sounds, unable to endure smells, unable to
      endure tastes, and unable to endure touches.”

      —AN 5.11323

      
      “Considering how these five hindrances are abandoned in
      himself, gladness is born. For one who is glad, joy is born.
      When the mind (citta) is glad, the body
      calms down. One with a calm body
      feels at ease. For one who is at ease, the mind becomes
      composed.”

      —DN 2

      
      “Bhikkhus, this mind (citta) is radiant. And it is blemished
      by adventitious defilements. The unlearned ordinary person does not
      understand this as it is. Therefore I say that for the unlearned
      ordinary person, there is no development of the mind.”

      “Bhikkhus, this mind is radiant. And it is liberated from
      adventitious defilements. A learned noble disciple understands this
      as it is. Therefore I say that for the learned noble disciple,
      there is development of the mind.”

      —AN 1.51-5224

      In contrast, virtue—often neglected or insufficiently emphasized
      in comparison with these widespread techniques—is repeatedly
      presented in the Suttas as the indispensable precondition and basis
      for any 
      proper meditation and samādhi.
      Virtue does actually contribute to the development, pliability, and
      resilience of one’s citta, though the idea of it is
      naturally less appealing. This is because virtue in the context of
      the Dhamma and training is nothing other than abstaining,
      regardless of the state of the brain at any given time, from any
      bodily or verbal choices (again,
      cetanā)that would involve craving in
      relation to said state.25At
      the most elemental level, it partakes in the principle of
      withstanding and not yielding to one’s biology without denying it
      or trying to make it otherwise, and it is only when established
      upon this foundation that one’s efforts can be upscaled to the more
      refined planes in which bodily pressures are still being taken up,
      eventually also resulting in those pressures themselves subsiding,
      but for the right reason.26

      
      Bhante, it would be great if the Blessed One would teach me
      the Dhamma in brief, so that having heard it I may dwell alone,
      withdrawn, heedful, diligent, and resolute.

      Bhikkhu, you should purify the very foundation of all
      wholesome qualities. And what is that foundation? Well-purified
      virtue, and correct view. When your virtue is well purified and
      your view is correct, then you should develop the four foundations
      of recollection, founded and established upon virtue.

      —SN 47.327

      

    

  
    

    
      The Cues of the Mind – Hillside Hermitage

      
      By Bhikkhu Anīgha

      We habitually employ external, objective standpoints to gauge
      the character of our own actions. Among these are the various
      possibilities listed below:

      
      “Kālāmas, don’t go by oral transmission, by lineage, by
      hearsay, by canonical authority, by logic, by inference, by
      analysis of properties, by the acceptance of a view after
      consideration, by the appearance of competence, or by the thought
      ‘The ascetic is our respected teacher.’When you know for
      yourselves:‘These things are detrimental, blameworthy,
      criticized by sensible people, and when undertaken, they lead to
      harm and suffering’, then you should give them up.

      What do you think, Kālāmas?When greed … aversion …
      muddledness arises
      internallyfor
      a person, does it do so for their welfare or harm?”

      “Harm, Bhante.”

      …

      “What do you think, Kālāmas, are these things beneficial or
      detrimental?”

      “Detrimental, Bhante.”

      “Blameworthy or blameless?”

      “Blameworthy, Bhante.”

      “Criticized or praised by sensible people?”

      “Criticized by sensible people, Bhante.”

      “When undertaken, do they lead to harm and suffering, or
      not? Or how do you see this?”

      “When you undertaken, they lead to harm and suffering,
      Bhante. That’s how we see it.”

      “So, Kālāmas, when I said: ‘Kālāmas, don’t go by oral
      transmission, by lineage, by hearsay, by canonical authority, by
      logic, by inference, by analysis of properties, by the acceptance
      of a view after consideration, by the appearance of competence, or
      by the thought ‘The ascetic is our respected teacher.’ But when you
      know for yourselves: ‘These things are detrimental, blameworthy,
      criticized by sensible people, and when undertaken, they lead to
      harm and suffering’, then you should give them up. That’s what I
      said, and this is why I said it.”

      —AN 3.65

      We also cannot rely on the way we feel to determine what’s
      beneficial and what isn’t:

      
      “Sights, sounds, tastes, smells,

      touches, and phenomena, the lot of them—

      they’re said to be likable, desirable, and
      agreeable

      for as long as they exist.

      For all the world with its gods,

      this is what they deem happiness.

      And where they cease

      is deemed as suffering for them.

      The noble ones have seen as happiness

      the cessation of personality.

      This insight of those who see

      contradicts the whole world.

      What others call happiness

      the noble ones say is suffering.

      What others call suffering

      the noble ones know as happiness.

      —Snp 3.12

      This famous teaching given to the Kālāmas can only be followed
      and all doubts eventually transcended if one becomes aware of what
      the Suttas call the “sign” or “cue”of the mind
      (cittassa nimitta).This means one must train oneself
      to recognize the subconscious1attitude
      that drives one’s actions by body, speech, or thought
      atany given time.

      Our default way of being is to be absorbed in whatever our
      attention is pointing at. Almost always, it feels like there is
      nothing else in our experience but this (whatever we
      happen to be occupied with)2.
      But there always has to be, whether we’re aware of it or not, an
      attitudetowards“this”
      that we’re implicitly harboring. That background—we may even say
      “ambiguous”—mode of relating to an experience exists simultaneously
      with it but on a different plane; one does not come first and the
      other later. And this attitude is ultimately more general than
      anything we direct our attention to; it endureswhile
      our attention goes from this to that, whether the object is
      internal or external, concrete or abstract, and past, present, or
      future. It is in that peripheral direction to the aspects of
      experience we tend to wrongly emphasize that both bondage and
      freedom are found.3

      Whenever one is unaware of this background frame of mind, one’s
      development of certain things and avoidance of others will have
      torely on hearsay, reasoning, inference, acquired views,
      etc., and that alone negates one’s efforts, even if they happen to
      be perfectly in line with the letter of the Buddha’s instructions.
      You don’t need to be negligent and forget about the teachings
      altogether to end up going with the grain of ignorance. All it
      takes is not clearly seeing where that grain is, irrespective of
      your earnest attempts to go against it. Hence, the purification of
      the mind cannot take place fortuitously, by adhering to a
      prescribed set of instructions without seeing for yourself what and
      “where” the defilements are on every occasion. All Dhamma
      instruction you receive is like a map: if you don’t know where you
      currently stand, no matter how accurately the map displays the
      whole territory and the destination—the cessation of greed,
      aversion, and delusion—it won’t help you get there.

      Noticing the current state of the mind is an act of
      acknowledgingsomething that you were previously
      either covering up or simply overlooking. It has nothing to do with
      closely observing a continuous flow of experiences4. What
      enables this recognition is not concentration or focus, but
      self-awareness5(the
      antithesis of concentration) and self-honesty. It’s the opposite
      direction of zooming in to examine the intricate pattern of threads
      on a piece of fabric and is instead more akin to noticing how your
      nose is always inevitably at the center of your field of vision, no
      matter how engrossed you become in the objects you see. This
      background to your attention cannot be attended to head-on in the
      same way as things that are seen, heard, thought, etc., for it
      simply cannot exist in that palpable way.

      
      “Sandha, meditate like a thoroughbred, not like a wild
      colt.

      And how does a wild colt meditate? A wild colt, tied up by
      the feeding trough, meditates: ‘Fodder, fodder!’ Why is that?
      Because it doesn’t occur to the wild colt tied up by the feeding
      trough: ‘What task will the horse trainer have me do today? How
      should I respond?’ Tied up by the feeding trough it just meditates:
      ‘Fodder, fodder!’

      In the same way, take a certain untrained person who has
      gone to the forest, the root of a tree, or an empty hut. Their mind
      is overcome and mired in sensual desire, and they don’t understand
      as it is the escape from arisen sensual desire.
      Harboring sensual desire
      internally, they meditate and
      contemplate and cogitate and ruminate. Their mind is overcome by
      ill will … indolence-and-lethargy … restlessness-and-anxiety …
      doubt … Harboring doubt internally, they meditate and contemplate
      and cogitate and ruminate. They meditate dependent on earth, water,
      fire, and air. They meditate dependent on the extent of infinite
      space, infinite consciousness, nothingness, or
      neither-perception-nor-non-perception. They meditate dependent on
      this world or the other world. They
      meditate dependent on what is seen, heard, thought, cognized,
      attained, sought, or explored by the mental
      faculty.That’s how an
      untrained person meditates.

      And how does a thoroughbred meditate? A fine thoroughbred,
      tied up by the feeding trough, doesn’t meditate: ‘Fodder, fodder!’
      Why is that? Because it occurs to the fine thoroughbred tied up by
      the feeding trough: ‘What task will the horse trainer have me do
      today? How should I respond?’ Tied up by the feeding trough they
      don’t meditate: ‘Fodder, fodder!’ For that fine thoroughbred
      regards the use of the goad as a debt, a bond, a loss, a
      misfortune.

      In the same way, take a certain fine thoroughbred person who
      has gone to the forest, the root of a tree, or an empty hut. Their
      mind is not overcome and mired in sensual desire, and they
      understand as it is the escape from arisen sensual desire. Their
      mind is not overcome by ill will … indolence-and-lethargy …
      restlessness-and-anxiety … doubt … They don’t meditate dependent on
      earth, water, fire, and air. They don’t meditate dependent on the
      extent of infinite space, infinite consciousness, nothingness, or
      neither-perception-nor-non-perception. They don’t meditate
      dependent on this world or the other world.
      They don’t meditate dependent on what is
      seen, heard, thought, cognized, attained, sought, or explored by
      the mental faculty. Yet they do
      meditate.

      —AN 11.9

      If you attempt to observe and analyze your agitated mind like
      you would an object in the world, that would all remain secondary
      to the internal presence of that restlessness. The only way to
      become aware of the current tendency of the mind
      isindirectly:while attention is where it is,
      you try to simultaneously become aware of “how” your mind is at
      this time,6 similar to
      how you would remember the space that you’re currently in without
      having to actually lookat the walls, floors, and
      ceiling of the room. This is what would reveal the character of any
      act you’re doing or want to do.

      
      And how does a bhikkhu abide maintaining perspective of the
      mind concurrently with the mind?

      Here, a bhikkhu understands mind with passion as ‘mind with
      passion,’ and mind without passion as ‘mind without passion.’ He
      understands mind with aversion as ‘mind with aversion,’ and mind
      without aversion as ‘mind without aversion.’ He understands mind
      with muddledness as ‘mind with muddledness,’ and mind without
      muddledness as ‘mind without muddledness.’ He understands
      constricted mind as ‘constricted mind,’ and scattered mind as
      ‘scattered mind.’ He understands expansive mind as ‘expansive
      mind,’ and unexpansive mind as ‘unexpansive mind.’ He understands
      mind that is not supreme as ‘mind that is not supreme,’ and mind
      that is supreme as ‘mind that is supreme.’ He understands mind
      composed as ‘mind composed,’ and mind not composed as ‘mind not
      composed.’ He understands liberated mind as ‘liberated mind,’ and
      unliberated mind as ‘unliberated mind.’

      And so he abides maintaining perspective of the mind
      concurrently with the mind internally, externally, and both
      internally and externally. He abides maintaining perspective of the
      mind as liable to rise, or as liable to wane, or as liable to both
      rise and wane concurrently with the mind. Or the memory that ‘the
      mind is there’ is established for him just to the extent necessary
      for knowledge and recollection. He abides disengaged, not taking up
      anything in the world.

      —MN 10

      Everyone already has at least a minimal capacity to know what
      state their mind is in, so it’s not that this requires uncovering
      an altogether hidden dimension. The issue is that the untrained
      individual is usually aware of their mental state only to the
      degree that it’s displayed by their bodily and verbal
      behavior—meaning when it’s quite coarse.7Since
      this is the inevitable starting point, the training of the mind
      needs to take place “backwards”, as it were. Every action is
      determined as right or wrong by the type of mind underlying it, but
      since the attitudes driving bodily and verbal acts are much easier
      to notice compared to what takes place purely on the mental domain,
      it’s necessary to start purifying the former before the subtleties
      of the latter can start to be revealed. Thus, the purification of
      mind becomes an option only after the purification of
      virtue.8

      

      Take an act that from an external standpoint would seem pure and
      even praiseworthy: volunteering for community service, for
      instance. If you’re not aware of your internal intention underneath
      that, you would tend to tacitly assume that the action is
      beneficial due to its external properties, e.g., what other people
      agree upon as good and how it makes you feel superficially,
      overlooking the fact that what’s really acting as the motivator
      for you at that time could be a simple thirst for company,
      distraction, idle talk, and perhaps an opportunity to enjoy sense
      pleasures at some point. In this way, states that lead to your own
      harm would be unwittingly tolerated, welcomed, and acted upon,
      potentially even while believing them to be the
      opposite9. The less
      you are able to pick up the cues of your mind, the more you’d be
      liable to this sort of unconscious
      self-sabotagethrough your own actions. Your mind will
      never go out of its way to warn you when greed, aversion, or
      distraction are the ones running the show. Quite the opposite: it
      actively tries to mislead you.10

      The same principle extends to the domain of purely mental
      actions in a much subtler way. You can be applying the mind in
      beneficial ways on paper, and yet that doesn’t stop greedy, averse,
      and deluded motivations that masquerade as good from propelling
      your efforts:

      
      “Bhikkhus, suppose a foolish, incompetent, unskillful cook
      was to serve a king or his minister with a vast array of curries:
      superbly sour, bitter, pungent, and sweet; hot and mild, salty and
      bland.

      But that cook didn’t pick up the cue of his own master:
      ‘Today, my master preferred this sauce, or he reached for it,
      or he took a lot of it, or he praised it. Today, my master
      preferred the sour or bitter or pungent or sweet or hot or mild or
      salty sauce. Or he preferred the bland sauce, or he reached for the
      bland one, or he took a lot of it, or he praised it.’

      That foolish, incompetent, unskillful cook doesn’t get
      presented with clothes, wages, or bonuses. Why is that? Because he
      doesn’t pick up the cue of his own master.

      In the same way, a foolish, incompetent, unskillful bhikkhu
      abides maintaining perspective of the body concurrently with the
      body—diligent, aware, and recollected, having subdued longing and
      upset in regard to the world. As he abides maintaining
      perspective of the body concurrently with the body, his mind does
      not become composed, and the defilements are not given up. He
      doesn’t pick up that cue. … feelings … mind … phenomena …

      That foolish, incompetent, unskillful bhikkhu doesn’t gain
      comfortable abidings right in the present experience, nor does he
      gain recollection-and-awareness. Why is that? Because that
      foolish, incompetent, unskillful bhikkhu does not pick up the cue
      of his own mind.

      Suppose an astute, competent, skillful cook was to serve a
      ruler or their minister with a vast array of curries: superbly
      sour, bitter, pungent, and sweet; hot and mild, salty and
      bland.

      And that cook picked up the cue of his own master: ‘Today my
      master preferred this sauce, or he reached for it, or he took a lot
      of it, or he praised it. Today my master preferred the sour or
      bitter or pungent or sweet or hot or mild or salty sauce. Or he
      preferred the bland sauce, or he reached for the bland one, or he
      took a lot of it, or he praised it.’

      That astute, competent, skillful cook gets presented with
      clothes, wages, and bonuses. Why is that? Because he picks up the
      cue of his own master.

      In the same way, a wise, competent, skillful bhikkhu abides
      maintaining perspective of the body concurrently with the
      body—diligent, aware, and recollected, having subdued longing and
      upset in regard to the world. As he abides maintaining perspective
      of the body concurrently with the body, his mind becomes composed,
      and the defilements are given up. He picks up that cue. …
      feelings … mind … phenomena …

      That wise, competent, skillful bhikkhu gains comfortable
      abidings right in the present experience, and he gains
      recollection-and-awareness. Why is that? Because that wise,
      competent, skillful bhikkhu picks up the cue of his own
      mind.”

      —SN 47.8

      The cook would fail to pick up the cues of his master if he’s
      thinking in objectiveterms about which dishes would
      please the king. Similarly, people often operate from a belief that
      just following this or that practice, since it’s prescribed by the
      Buddha or a teacher, in itself takes them in the right direction.
      It’s never that simple, so one must be very wary of the tendency to
      make the Dhamma methodical and structured. That automatically
      obscures the domain that effort must apply to since the mind is not
      at all guaranteed to be slanting in the same direction on two
      different occasions.

      The “food” that you provide to the mind, knowingly or
      unknowingly, is primarily the intention behind your actions and
      even thoughts, not the actions or thoughts themselves. This is why
      a sotāpannadoes not misconceive specific practices
      and observances (sīlabbataparāmāsa) of any kind as
      vehicles to purity per se: they fully understand that it’s about
      the message they’re indirectly passing to their mind at the
      background, not about what they specifically do, say, or think. In
      contrast, an ordinary person depends on certain habits and
      behaviors as proxies to hopefullyaffect the
      direction their mind is going in. This works neither flawlessly nor
      permanently, which is why a degree of variation is often
      necessary.

      Let’s take the example of 
      mettāmeditation. If you overlook
      that ill-will starts with your

      tacit attitude of not wanting to feel whatever you’re currently
      feeling—if you don’t pick up that cue— the entire project of
      developingmettāwill be accompanied by a silent
      aversion at its core, while you generate foreground thoughts and
      emotions of kindness.Right intention is not
      established at the right level, which is why the effect of this
      practice always eventually wears out, like a weed that regrows
      because it was only trimmed, without touching its roots.

      
      Regarding what’s not the core as the core,

      and seeing the core as not the core;

      they don’t get to the core.

      Wrong intention is their pasture.

      But having known the core as the core,

      and what’s not the core as not the core;

      they get to the core.

      Right intention is their pasture.

      —Dhp 12

      Constant self-questioning of the motivation behind
      whateverone does is therefore
      notoptional11,
      andis closer to right meditation than anything else one might
      do while taking one’s intention behind it forgranted:

      
      What do you think, Rāhula? What is the purpose of a
      mirror?”

      “It’s for inspection, Bhante.”

      “In the same way, actions of body, speech, and thought
      should be done only after repeated inspection.

      When you want to act with the body, you should inspect that
      act: ‘Does this act with the body that I want to do lead to my
      affliction, to that of others, or to that of both? Is it
      detrimental, yielding suffering and resulting in
      suffering?’12
      If, while inspecting in this way, you know: ‘This act
      with the body that I want to do leads to my affliction, to that of
      others, or to that of both. It’s detrimental, it yields suffering
      and results in suffering.’ To the best of your ability,
      Rāhula, you should not do such an action. But if, while inspecting
      in this way, you know: ‘This act with the body that I want to do
      doesn’t lead to my affliction, to that of others, or that of both.
      It’s beneficial, yielding ease and resulting in ease.’ Then,
      Rāhula, you should do such an action.

      While you are acting with the body, you should inspect that
      same act: ‘Does this act with the body that I am doing lead to my
      affliction, to that of others, or to that of both? Is it
      detrimental, yielding suffering and resulting in suffering?’ If,
      while inspecting in this way, you know: ‘This act with the body
      that I am doing leads to my affliction, to that of others, or to
      that of both. It’s unskillful, with suffering as its outcome and
      result.’ Then, Rāhula, you should desist from such an act. But if,
      while inspecting in this way, you know: ‘This act with the body
      that I am doing doesn’t lead to my affliction, to that of others,
      or to that of both. It’s beneficial, yielding ease and resulting in
      ease.’ Then, Rāhula, you should continue such an act.

      After you have acted with the body, you should inspect that
      same act: ‘Does this act with the body that I have done lead to my
      affliction, to that of others, or to that of both? Is it
      detrimental, yielding suffering and resulting in suffering?’ If,
      while inspecting in this way, you know: ‘This act with the body
      that I have done leads to my affliction, to that of others, or to
      that of both. It’s detrimental, yielding suffering and resulting in
      suffering.’ Then, Rāhula, you should confess, reveal, and clarify
      such an act to the Teacher or a sensible fellow renunciate. And
      having revealed it you should restrain yourself in the future. But
      if, while inspecting in this way, you know: ‘This act with the body
      that I have done doesn’t lead to my affliction, to that of others,
      or to that of both. It’s beneficial, yielding ease and resulting in
      ease.’ Then, Rāhula, you should live in joy and gladness
      because of this, training day and night in beneficial
      qualities.

      When you want to act with speech, you should inspect that
      same act: ‘Does this act of speech that I want to do lead to my
      affliction, to that of others, or to that of both? …’ …

      If, while inspecting in this way, you know: ‘This act of
      speech that I have done leads to my affliction, to that of others,
      or to that of both. It’s detrimental, yielding suffering and
      resulting in suffering.’ Then, Rāhula, you should confess, reveal,
      and clarify such an act to the Teacher or a sensible fellow
      renunciate. And having revealed it you should restrain yourself in
      the future. But if, while inspecting in this way, you know: ‘This
      act of speech that I have done doesn’t lead to my affliction, to
      that of others, or to that of both. It’s beneficial, yielding ease
      and resulting in ease.’ Then, Rāhula, you should live in joy
      and gladness because of this, training day and night in beneficial
      qualities.

      When you want to act by thought, you should inspect that
      same act: ‘Does this act by thought that I want to do lead to my
      affliction, to that of others, or to that of both? …’ …
      

      If, while inspecting in this way, you know: ‘This act by
      thought that I have done leads to my affliction, to that of others,
      or to that of both. It’s detrimental, yielding suffering and
      resulting in suffering.’ Then, Rāhula, you should be horrified,
      repelled, and disgusted by that act. And being repelled, you should
      restrain yourself in the future. But if, while inspecting in this
      way, you know: ‘This act by thought that I have done doesn’t lead
      to my affliction, to that of others, or to that of both. It’s
      beneficial, yielding ease and resulting in ease.’ Then,
      Rāhula, you should live in joy and gladness because of this,
      training day and night in beneficial qualities.

      All the ascetics and brahmins
      of the past, future, and present who purify their actions by body,
      speech, and thought do so after repeatedly
      inspecting.So, Rāhula, you
      should train yourself like this: ‘Repeatedly inspecting, I will
      purify my actions of body, speech, and thought.’”

      —MN 62

      This same effort of continuously holding a mirror to one’s mind
      is what defines the practice of mindfulness-and-awareness, which is
      why, as stated in the simile of the cook discourse further above,
      there is no proper satisampajaññā unless one can pick up
      the cues of the citta:

      
      “Now, bhikkhus, you might think,‘We have a sense of
      prudence and fear of wrongdoing, and our bodily, verbal, and mental
      behavior is pure, our livelihood is pure, our sense doors are
      guarded, we are moderate in eating, and we are dedicated to
      vigilance. Just this much is enough. We have achieved the goal of
      life as an ascetic. There is nothing more to do.’ And you might
      rest content with just that much. I declare this to you, bhikkhus,
      I announce this to you: ‘You who seek to be true contemplatives, do
      not lose sight of the goal of the contemplative life while there is
      still more to do. ’

      What more is there to do? You should train yourselves like
      this: ‘We will have mindfulness-and-awareness. We will act with
      awareness when going out and coming back; when looking ahead and
      aside; when bending and extending the limbs; when bearing the outer
      robe, bowl, and robes; when eating, drinking, chewing, and tasting;
      when urinating and defecating; when walking, standing, sitting,
      sleeping, waking, speaking, and keeping
      silent.13’

      —MN 39

      Both 
      yoniso manasikāra and the utterance of
      another are necessary for the acquisition of the right view. The
      reason is that the right view is about much more than agreeing with
      universal, impersonal facts and notions you heard or read about. As
      much as the unenlightened person may agree with the Buddha’s
      declaration of the Four Noble Truths, what they may think of as
      suffering and craving is not accurate enough14simply
      because they are not sufficiently acquainted with the peripheral
      aspects of their mind.

      
      “Bhikkhus, it’s impossible that a bhikkhu who enjoys
      association and company, who is fond of them and is devoted to
      enjoying them, would enjoy being alone in seclusion. Not
      enjoying being alone in seclusion, it’s impossible that he will
      grasp the cues of themind.
      Not grasping the cues of the
      mind, it’s impossible that he will fulfill Right View.
      Having not fulfilled Right
      View, it’s impossible that he will fulfill Right Composure
      (sammāsamādhi). Having not fulfilled Right Composure, it’s
      impossible that he will give up the fetters. Having not given up
      the fetters, it’s impossible that he will realize Nibbāna.

      But, bhikkhus, it’s possible that a bhikkhu who doesn’t
      enjoy association and company, who isn’t fond of them and isn’t
      devoted to enjoying them, would enjoy being alone in seclusion.
      Enjoying being alone in seclusion, it’s possible that he will grasp
      the cue of the mind. grasping the cue of the mind, it’s possible
      that he will fulfill Right View. Having fulfilled Right View, it’s
      possible that he will fulfill Right Composure. Having fulfilled
      Right Composure, it’s possible that he will give up the fetters.
      Having given up the fetters, it’s possible that he will realize
      Nibbāna.”

      —AN 6.68

      It’s important not to expect any kind of sudden
      epiphanies.15 Skill in
      picking up the cues of your own mind is the result of
      training, working against the grain of the tendency to
      overlook the internal impetus behind your actions, and getting in
      the habit of judging them as good or bad solely based on that. Over
      time, it becomes increasingly harder to overlook your own
      underlying tendencies, and, unlike before, falling prey to them
      begins to require active negligence as opposed to being the
      default.

      Apart from this effort of radically self-honest reflection, it’s
      also critical to become used to dwelling in seclusion and
      withdrawal for large portions of the day, not just physically from
      other people, but also from any distracting engagements, external
      or otherwise, that would prevent you from maintaining clear
      awareness and a healthy skepticism of the motivation that lies
      behind those very activities16. This
      proper seclusion amplifies the symptoms17of
      the core problem even though you may still not be able to see the
      problem itself. The cues you need to pick up on start to at least
      show themselves, so resisting the impulse to resolve the symptoms
      would gradually familiarize you with the simultaneously
      presentcause of them, and the true purpose of all the
      practices taught by the Buddha would start to become apparent.
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