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Foreword 1
About the Teacher

The Venerable Rakwane Gnanaseeha (Ñāṇasīha), a Buddhist monk in the
Theravada tradition and abbot of  Chittaviveka Forest Monastery (Sri
Lanka), took monastic precepts in 2003 in Sri Lanka at the age of 24 under
the guidance of the Most Venerable Tripitaka Ācāriya Patekkada
Sumanatissa Mahāthera from the lineage of Siam Nikaya Sri Rohana
Parshavaya.

 
In 2008, with the support of the Most Venerable Pallekande Rathanasara
Mahāthera, Bhante went to study in Russia and enrolled at the Peoples’
Friendship University of Russia in Moscow, where he received a bachelor’s
degree in Russian Philology in 2013. Later, he continued his education at
Kalmyk State University, where he completed his master’s degree in the
same field in 2015.
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In 2018, Bhante founded the  Chittaviveka Monastery. At the time of
this book’s publication in 2024, he had 12 disciple-monks under his
guidance, including 9 Russian-speaking disciples. Since 2019, he has been
conducting meditation retreats for Russian-speaking practitioners in Sri
Lanka.

 
Bhante also regularly visits Russia and other countries, where he gives
teachings, conducts retreats, and maintains communication with
Buddhists and individuals interested in meditation and the Buddha’s
teachings. Many of his lectures can be found on YouTube and on the
internet.
                                                                
                                                                

 



 





                                                                
                                                                

 

Foreword 2
Introduction

This book originated from a series of public lectures and personal
conversations with Bhante Rakwane Gnanaseeha. For the last six years,
nearly every time we discussed the Dhamma, I would, with his permission,
turn on a voice recorder. We had an agreement that I would not distribute
these audio recordings, as they required some verification of information,
consideration of the context of the audience’s preparation, and many other
factors.

 
Spoken words always need adaptation to be translated into written
form. In this book, we have made every effort to take the necessary
steps to make Bhante’s lectures accessible to a wide audience. As a
result of this adaptation, some errors inevitably creep into the text
and remain the responsibility of the editors. Therefore, we ask the
reader to understand and to write to us if you encounter any typos or
inaccuracies (contact information can be found at the end of the
book).

 
Some of these lectures are already publicly available as video recordings on
the internet, while others are recordings of personal conversations and
lectures from retreats that Bhante conducts annually for Russian-speaking
audiences. We have strived to compile the information for this book in a
way that provides a comprehensive and structured presentation of Buddhist
practice.

 
Very often, when we become acquainted with the Buddha’s Teachings, we
encounter the fact that for many Pali terms, there are simply no
corresponding concepts in European mentalities, and translators
are forced to choose one and the most suitable word. The original
concepts from the Teachings may be reflected by more simplified
concepts in modern languages, which in turn can lead to a dilution of
meanings. This simplification is inevitable when translating from such an
ancient language as Pali. This simply means that we need to strive to
approach the study of the Buddha’s words comprehensively and use our
own efforts to form an understanding of the key concepts of the
                                                                
                                                                
Teachings.

 
It is important to understand that the now widespread word "meditation"
did not come from the Pali language, in which the Buddha’s Words were
recorded. It comes from the Latin word "meditatio," which translates as
"reflection" or "contemplation," and was taken from Christianity as the
closest term in meaning to the Pali word "bhāvanā." Bhante most often
translates it as the development of the mind, culture of the mind, or the art
of the mind.

 
Another example is the Pali word "sati," which was originally translated
into English as "mindfulness." If we look at the use of this term in modern
speech, it can almost always be replaced with the word "attentiveness"
without any loss of meaning. However, in the Buddha’s Teachings, there is a
separate word for attentiveness — "manasikāra." The concept of "sati" itself
includes recollection, mindfulness, vigilance, and self-reflection — it is a
distinct concept that we must form and understand for ourselves, based on
the Buddha’s words .

 
Attentiveness can be directed towards the unwholesome, whereas
mindfulness (as explained in the Buddha’s Teachings) never can.
Therefore, from the perspective of the Dhamma, it is impossible, for
example, to mindfully (with a sati) rob a bank or mindfully kill. It
would be an ayoniso manasikāra — unwise attentiveness, but not
sati.

 
In his lectures, Bhante strives time and again to convey the meaning of the
original concepts so that we can experience the taste of the Buddha’s
original Dhamma in all its fullness. It is very important to understand that
Buddhist practice is not just sitting with closed eyes and observing some
object, and it is certainly not striving for a state of thoughtlessness
and insensitivity. The development of the mind is something we
engage in throughout our lives: while doing our work, spending time
with family and friends, raising children, and simply relaxing alone.
Ultimately, we learn to think correctly, we learn to see ourselves and our
mind.

 
It is no coincidence that the wisdom section of the Noble Eightfold Path
                                                                
                                                                
consists of sammā-diṭṭhi (Right View) and sammā-sankappa (Right
Thought). We have tried to structure this book so that the reader can gain
a comprehension of all levels of Buddhist practice and form their own
understanding of some key concepts of the Teachings.

 
To understand the Teachings, it is also important to know that the Buddha
spoke from the perspective of sammuti sacca (relative or conventional
truth) as well as paramattha sacca (absolute truth). On the level of relative
truth, we use words like "I," "person," and similar terms, understanding,
however, that on the level of absolute truth there is no permanent and
unchanging "I" or "self" — these are all our concepts, constructs of our
mind. But without the level of relative truth, we simply could not
communicate and exchange information; therefore, the Teachings operate
on both of these levels.

 
The statement that nothing can be taught, only learned, applies perfectly
to vipassanā, and in my opinion, Bhante has the gift of explaining even the
most complex aspects of the Buddha’s Teachings very clearly and
accessibly. The practice of vipassanā, in turn, is aimed precisely at
seeing the world as it is: we strive to see on the level of absolute
truth.

 
The level of relative truth will not disappear: we will still be able to think,
communicate, feel, and interact with each other and various objects in the
world. But the causes of our suffering can only be seen by developing our
mind, by developing the vision of reality as it is and this is precisely why we
need vipassanā. Otherwise, we will spend our entire lives seeing the causes
of our suffering in the external world and seeking relief from the
mirage of saṃsāra within this same mirage, never stepping beyond its
boundaries.

 
The Dhamma is subtle, deep, difficult to see, and goes against the worldly
stream, so I believe that in studying vipassanā, it is important to try to set
aside the usual object-oriented view of the world for a while and attempt to
form a new understanding from the inside out: to understand how the
world arises and disappears specifically for me, for my own stream
of consciousness. We need to try to detach temporarily from the
                                                                
                                                                
familiar concept of a cup standing on a table in the external world and
try to understand what I actually see, hear and feel, and how this
happens. How the cup arises specifically for me, in my mind, in my
stream of consciousness. Carefully analyze and examine our own
personal experience that occurs with us every moment, using the "map"
given to us by the Buddha. This understanding cannot be obtained
from someone else; it can only be developed by oneself, relying on
the help of good friends and the Buddha’s words. This is what we
engage in throughout our lives striving to follow the Noble Eightfold
Path.

 
Moreover, the Noble Eightfold Path goes far beyond one current life, so we
wish for this book to help you develop and cultivate saddhā — that is,
rightful faith, trust in the Teachings and the aspiration to understand and
experience for yourself what good friends and the Buddha’s words tell
us.

 
This book is a gift of the Dhamma and is intended for free distribution for
the benefit of all living beings. When copying any material, please include
links to the websites  theravada.ru and  samatha-vipassana.com.

 
May our efforts in spreading the Teachings of the Buddha serve the
well-being of all beings and bring them the highest benefit. We dedicate the
merits of this work to our deceased friends and relatives: may all those who
can benefit from these merits attain peace, happiness, and liberation from
all suffering!

 
May the merits from studying this Dhamma help you stay on the Path and
be free from all suffering!

 
 


 
The gift of the Dhamma surpasses all gifts,
The taste of the Dhamma surpasses all tastes,
The delight in the Dhamma surpasses all delights,
The destruction of craving conquers all suffering.
                                                                
 


Tanhavagga:
Craving
(Dhp
354),
editor’s
translation

 




By the power of this truth, may you be safe and well!

 
                                                                

 
Maksim Suleymanov,

Chittaviveka senasanaya,

Mahadoraliyadda, Sri-Lanka

June 2024
 


                                                                
                                                                



 




    

 
 


 
Namo tassa bhagavato arahato sammāsaṃbuddhassa!
Namo tassa bhagavato arahato sammāsaṃbuddhassa!
Namo tassa bhagavato arahato sammāsaṃbuddhassa!


 
Homage to the Blessed One, the Worthy One,
                                 the Perfectly Enlightened One!
Homage to the Blessed One, the Worthy One,
                                 the Perfectly Enlightened One!
Homage to the Blessed One, the Worthy One,
                                 the Perfectly Enlightened One!


 




                                                                
                                                                


On one occasion the Blessed One was dwelling at Kosambi in a siṁsapa
grove. Then the Blessed One took up a few siṁsapa leaves in his hand
and addressed the bhikkhus thus: «What do you think, bhikkhus, which
is more numerous: these few siṁsapa leaves that I have taken up in my
hand or those in the siṁsapa grove overhead?»

 
«Venerable sir, the siṁsapa leaves that the Blessed One has taken up in
his hand are few, but those in the siṁsapa grove overhead are numerous.»

 
“So too, bhikkhus, the things I have directly known but have not taught
you are numerous, while the things I have taught you are few. And
why, bhikkhus, have I not taught those many things? Because they are
unbeneficial, irrelevant to the fundamentals of the holy life, and do
not lead to revulsion, to dispassion, to cessation, to peace, to direct
knowledge, to enlightenment, to Nibbāna. Therefore I have not taught
them.

 
“And what, bhikkhus, have I taught? I have taught: “This is suffering”;
I have taught: “This is the origin of suffering”; I have taught: “This
is the cessation of suffering”; I have taught: “This is the way leading
to the cessation of suffering.” And why, bhikkhus, have I taught this?
Because this is beneficial, relevant to the fundamentals of the holy life,
and leads to revulsion, to dispassion, to cessation, to peace, to direct
knowledge, to enlightenment, to Nibbāna. Therefore I have taught this.

 
«Therefore, bhikkhus, an exertion should be made to understand: “This
is suffering.”…An exertion should be made to understand: “This is the
way leading to the cessation of suffering.”»                         

 


                                                 
Sīsapāvanasutta:
The
Siṁsapa
Grove
                                                                
                                                                
                                                      (SN 56.31),

                                                       translation
by
Ven.
Bhikkhu
Bodhi

 


                                                                
                                                                



 





                                                                
                                                                

 

Chapter 1
Dāna, sīla, bhāvanā:
The Three Types of Practice in Buddhism

                             


 
The non-doing of anything wicked,
Undertaking of what is good,
The purification of one’s mind —
This is the teaching of the Buddhas.   

 


                                                    
Buddhavagga:
The
Awakened
One
(Dhp
183),

translation
by
Ven.
Bhikkhu
Ānandajoti

 




Many people think that Buddhist practice is only sitting meditation, but
this is not the case. The Buddha highlighted three main types of practice:
dāna, sīla, and bhāvanā. Dāna is giving, or generosity. Sīla is morality, or
right conduct in body and speech. Bhāvanā is the development of the
mind, which is further divided into two types: samādhi bhāvanā —
the development of concentration, and vipassanā bhāvanā — the
development of wisdom. Usually, the word bhāvanā is translated as
                                                                
                                                                
meditation. In short, dāna, sīla, and bhāvanā constitute Buddhist
practice.

 
One can also say that our life should be inseparable from Buddhist practice.
It is not that we practice only for 20 minutes in the morning and evening,
and then go about our daily life. Our life should become our practice. When
we practice correctly, our way of life changes, and over time we will be able
to look at ourselves and see the changes.

 
The Buddha says that we should start with generosity, or giving (dāna). By
practicing this, we help both ourselves and others. Generosity is explained
very broadly in the Teachings. The Buddha says that, first of all, we
received our human birth thanks to giving: our human qualities are
preserved through generosity. When a person succumbs to greed — for
greed has no limits — it constantly grows. Initially, it is directed towards
one’s own things and possessions, towards accumulation and preservation,
and then it expands beyond them. First, it is lobha — greed, taṇhā —
craving, and then it becomes abhijjhā, covetousness — when we start
wanting what belongs to others. Such a person feels they are always lacking
something; they can never be satisfied. They cannot see what they have.
They only see what they do not have. They are always directed towards
the world, always in search of something and this, in reality, will
only bring suffering and envy. Greed closes off happiness and joy for
us.

 
If it develops further, it leads to theft and wrong livelihoods. Because of
this, thieves and murderers appear in the world, and wars occur. As greed
develops, people will become either animals or hungry ghosts. Even
though they will be humans during this life, they will live like animals
(manussatiracchāna), or like hungry ghosts (manussapeta), or like demons
(manussayakkha), constantly experiencing anger. What joy is there in such
a life?

 
To live as humans, we primarily need generosity, giving. We must
look at others, feel for them; without this, we cannot develop our
human qualities. There are also people in the world who live like
deities, devamanussā: they have very few mental impurities, immense
                                                                
                                                                
kindness and compassion, they practice generosity and morality,
they have developed minds — as if they were devas (deities) in the
world. We must look and choose for ourselves the path we want to
follow, who we want to become. If we are born as humans, then
we should become humans or deities, and generosity helps us in
this.

 


Endowed with these two things, a person is born in the heavenly world,
as if pulled there by force. Which two? Virtuous behavior and virtuous
views. Endowed with these two things, a person is born in the heavenly
world, as if pulled there by force.                                  

 


Dutiya
Sīla
Sutta:
Behavior
(II),
Iti 2.6,
The
Twos,
editor’s
translation

 


We all understand that our human life is very short; we live here for a very
brief time. All our possessions, all our loved ones — we will have to leave
everything behind and go. And where we go is still unknown to us. But
when we came into this human world, we did not actually come
empty-handed; we brought with us our kamma that we previously created
in saṃsāra. Any kind of intentional action (whether mental, verbal, or
physical) is kamma.

 
The Buddha says that this kamma is why people are different: some have
                                                                
                                                                
health, some do not; some live long, some do not; some have all their senses
functioning, while others do not , and so on. All of this is because we
brought our kamma here and these are their fruits. And when we leave, we
will not leave empty-handed. We will take our kamma with us, what we
have done.

 


Bhikkhus, beings are the owners of their kamma, the heirs of their
kamma; they have kamma as their origin, kamma as their relative,
kamma as their resort; whatever kamma they do, good or bad, they are
its heirs.                                                        

 


                                               
Saṁsappanīyasutta:
Creeping
(AN 10.216),

translation
by
Ven.
Bhikkhu
Bodhi

 




It  cannot  be  said  that  kamma  is  stored  somewhere  in  this  present
consciousness or in any part of the body. However, depending on the
body and mind, it lies dormant, manifesting itself immediately when
the right occasion arises, like a mango growing on a mango tree, not
existing somewhere inside the tree, but sprouting once in the season
under favorable conditions.                                       

 


                                                                
                                                                
                                                        Milinda’s
                                                       Questions,
editor’s
translation

 


We must understand that we have much now. But what remains in the end?
In the end, only what we have given to others remains. If you want to
practice the Buddha’s Teachings, you must always start with generosity.
Through generosity, we receive good fruits both in this life and in future
lives.

 


It is not because of endowment with relatives, wealth, or health that
sentient beings, when their body breaks up, after death, are reborn in a
good place, a heavenly realm.

 
It is because of endowment with ethics or view that sentient beings,
when their body breaks up, after death, are reborn in a good place, a
heavenly realm.                                                  

 


                                                    
Byasanasutta:
Loss
(AN 5.130),
translation
by
Ven.
Bhikkhu
Sujato

 


The next practice is morality, sīla. Morality is divided into two types:
vārittasīla and cārittasīla.

 
Vārittasīla is morality consisting of avoiding the unwholesome. Primarily,
                                                                
                                                                
this involves observing the five precepts (pañca sīla):

 
	
1. 

	the precept not to kill;

	
2. 

	the precept not to take what is not given voluntarily;

	
3. 

	the precept not to commit sexual misconduct;

	
4. 

	the precept not to lie;

	
5. 

	the precept not to consume alcohol and substances that cloud the
mind.


If we observe these precepts, our morality develops and we establish the
necessary foundation for our spiritual development. Without this, we will
not have sufficient peace of mind. Then we can expand our practice to
include more complex aspects: further work with speech, body, and mind
(not speaking harshly, not gossiping, working with unwholesome qualities of
the mind, and so on).

 


Mendicants, this teaching provides a bypass, it doesn’t lack a bypass.
And how does this teaching provide a bypass, not lacking a bypass?
Not  killing  living  creatures  bypasses  killing  living  creatures.  Not
stealing bypasses stealing. Avoiding sexual misconduct bypasses sexual
misconduct. Not lying bypasses lying. Avoiding divisive speech bypasses
divisive speech. Avoiding harsh speech bypasses harsh speech. Avoiding
talking  nonsense  bypasses  talking  nonsense.  Contentment  bypasses
covetousness. Good will bypasses ill will. Right view bypasses wrong
view.  That’s  how  this  teaching  provides  a  bypass,  it  doesn’t  lack  a
bypass.                                                          

 



                                                                
                                                                
                                                Parikkamanasutta:
                                                             The
Bypass
(AN 10.175),

translation
by
Ven.
Bhikkhu
Sujato

 


Cārittasīla, on the other hand, is what we need to do to develop
morality: these are our duties. For example, we need to clean the
house and if we have a job, we need to work honestly. We should
respect other people, show reverence and help elders and parents,
take care of each other, take care of living beings, be sincere and
compassionate, share, and show generosity. All of this pertains to a
person’s morality. This is explained in detail in the  Siṅgālasutta:
Advice to Sigālaka (DN 31), one of the most important suttas of
the Canon, dedicated to describing the criteria for a proper life for
laypeople.

 
A person’s morality is necessary both for society and for ourselves. It is
important to understand that we practice morality not out of fear of the
Buddha, but because of the consequences of misconduct. The Buddha is not
a judge or overseer seeking to punish for wrongdoings. On the contrary, the
Buddha is our greatest friend and mentor. All the precepts and guidelines,
all the Teachings and instructions he gave us — he gave out of great
compassion for us.

 
The Buddha’s Teachings are based on the understanding of the laws of the
world and kamma, and are intended not to restrict or punish us but to
help us eliminate the suffering that arises from our ignorance and
attachment so that we do not harm ourselves because of our ignorance
(avijjā).

 
Thus, the practice of morality in the Buddha’s Teaching is not about blind
                                                                
                                                                
obedience but a conscious choice aimed at personal development and
understanding. The Buddha provided us with tools for practice, precepts,
and Teachings, and our adherence to them is a path to liberation that we
choose ourselves, guided by wisdom and compassion, not by fear of external
punishment.

 



 
Mendicants, give up the unskillful. It is possible to give up the unskillful.
If it wasn’t possible, I wouldn’t say: «Give up the unskillful.» But it
is possible, and so I say: «Give up the unskillful.» And if giving up
the unskillful led to harm and suffering, I would not say: «Give up the
unskillful.» But giving up the unskillful leads to welfare and happiness,
so I say: «Give up the unskillful.»

 
Mendicants, develop the skillful. It is possible to develop the skillful.
If it wasn’t possible, I wouldn’t say: «Develop the skillful.» But it is
possible, and so I say: «Develop the skillful.» If developing the skillful
led to harm and suffering I wouldn’t say: «Develop the skillful.» But
developing the skillful leads to welfare and happiness, so I say: «Develop
the skillful.»                                                     

 


                                                 
Adhikaraṇavagga:
Book
of
the
Twos
(AN 2.19),

translation
by
Ven.
Bhikkhu
Sujato
                                                                
                                                                

 


If we observe the precepts and develop morality, our mind will become
calm, free from turmoil, and regret will disappear. It will be easy for us to
practice meditation, bhāvanā, and we will be able to develop our mind.
Without morality, we cannot practice bhāvanā.

 


Mendicants, all the hard work that gets done depends on the earth
and is grounded on the earth. In the same way, a mendicant develops
and cultivates the Noble Eightfold Path depending on and grounded on
ethics.                                                          

 


                                                       
Balasutta:
Hard
Work
(SN 47.73),
translation
by
Ven.
Bhikkhu
Sujato

 


The next Buddhist practice is bhāvanā: samādhi bhāvanā — the
development of concentration and tranquility of the mind, and vipassanā
bhāvanā — the development of wisdom.

 
Samādhi bhāvanā is the development of concentration, one-pointedness,
and mental composure. The mind contains various unwholesome
qualities, and through concentration and tranquility, we suppress them
and develop some wholesome qualities over them. Then wholesome
states appear in the mind, but since unwholesome qualities are not
completely eradicated, they can arise again at any moment. This
                                                                
                                                                
can be compared to grass hidden under a heavy stone: the stone
hides the grass but does not destroy it, and as soon as the stone is
removed, the grass reappears. Similarly, samādhi bhāvanā is a very
important practice, but by itself, it does not completely remove the
impurities of the mind, it does not eradicate them. However, it does bring
calmness and composure to the mind, which in turn allows us to
practice vipassanā. Samādhi creates the foundation for the practice of
insight.

 
Samādhi bhāvanā is not easy to practice in society because the calmness
and composure of the mind obtained as a result are very easily and
quickly lost, as soon as we remember some resentment. It is said
that for the practice of samādhi, various conditions are necessary:
solitude, a suitable climate, and a teacher. A teacher is essential!
This is not just a recommendation, but a necessity, as practicing
without the guidance of a teacher can be not only ineffective but also
dangerous.

 
Vipassanā bhāvanā are meditations that help us see the world as it is. To see
our ignorance. It is the development of our wisdom. Passanā means
"seeing," and the prefix "vi-" gives the meaning that it is a special kind of
seeing, based on a certain understanding, seeing things as they truly are.
This is what leads us to liberation.

 
The shortest description of vipassanā given by the Buddha is: diṭṭhe
diṭṭhamattaṁ, sute sutamattaṁ, mute mutamattaṁ, viññāte viññātamattaṁ —
in what is seen there must be only what is seen, in what is heard there must
be only what is heard, in what is sensed there must be only what is sensed,
in what is cognized there must be only what is cognized ( Bāhiyasutta:
With Bāhiya, Ud 1.10, translation by Ven. Bhikkhu Ānandajoti).
Bahiya, the person to whom the Buddha explained this, attained
enlightenment immediately after this instruction, so sharp was his
mind, so wise was he. He is specifically mentioned in the Canon
as the person who attained enlightenment the fastest. Our minds,
wisdom, and virtue are not as well developed, so we need to practice
diligently, study extensively, listen to the Dhamma, and contemplate
                                                                
                                                                
it.

 
All Buddhist practices are closely interconnected and reinforce each other,
forming a coherent system aimed at achieving the ultimate goal of all our
practice, namely, attaining liberation, the complete purification of the mind,
and the eradication of all unwholesome states of consciousness. Practice
wisely, correctly, develop your wholesome qualities, and purify your mind.
May the merits from studying this Dhamma help you meet good friends
and free yourself from all suffering!

 

                                                                
                                                                

 


In the same way, reverend, purification of ethics is only for the sake
of  purification  of  mind.  Purification  of  mind  is  only  for  the  sake
of purification of view. Purification of view is only for the sake of
purification through overcoming doubt. Purification through overcoming
doubt is only for the sake of purification of knowledge and vision of
what is the path and what is not the path. Purification of knowledge and
vision of what is the path and what is not the path is only for the sake
of purification of knowledge and vision of the practice. Purification of
knowledge and vision of the practice is only for the sake of purification
of knowledge and vision. Purification of knowledge and vision is only
for the sake of extinguishment by not grasping. The spiritual life is lived
under the Buddha for the sake of extinguishment by not grasping.    

 


                                                 
Rathavinītasutta:
Chariots
at
the
Ready
(MN 24),

translation
by
Ven.
Bhikkhu
Sujato

 


                                                                
                                                                



 





                                                                
                                                                

 

Chapter 2
Viveka: Rest

                  


 
You entered the woods desiring seclusion,
yet your mind strays to outward things.
As a person, you should dispel the desire for people.
Then you’ll be happy, free of greed.              

 


                                                     
Vivekasutta:
Seclusion
(SN 9.1),

translation
by
Ven.
Bhikkhu
Sujato

 




Our monastery is called Cittaviveka (Chittaviveka). The word viveka
cannot be translated with a single word, but it can be said to mean rest (or
it is also translated as seclusion, detachment). In the Buddha’s Teachings,
three types of rest are explained:

 
	
1. 

	kāyaviveka: rest of the body;

	
2. 

	cittaviveka: rest of the mind;

	
3. 

	upadhiviveka: rest from mental impurities.


I have noticed that European people do not readily accept the concept of
                                                                
                                                                
rest. They often equate rest with laziness, idleness, and think that one
should always be working, always making an effort. But the Buddha
advised rest as well, it just needs to be the right kind of rest. How to rest
properly is our topic for today.

 
The first type of rest is kāyaviveka. Kāya means body. So, the first thing a
person must learn is rest for the body. Some of the wholesome qualities that
a person striving for Nibbāna should develop are described in the
Mettasutta (The Discourse on Love, Snp 1.8). For example, appakicco —
having few duties. If a person is constantly busy, it will be difficult for them
to practice. They have no rest and, first of all, need rest for the body —
kāyaviveka. You, as laypeople, need to work and provide for your families
and loved ones. You have work and various responsibilities — these need to
be done, but we should try not to worry too much about them.
This also relates to the quality subharo — being easy to support,
easily satisfied, and contented, so that it is easy for us to provide
for ourselves. This, in turn, requires the quality appicchatā, which
means having few desires, being content with little (as opposed to
mahicchatā — having many desires, being greedy). When a person has
many desires, it is difficult for them to provide for themselves and their
family.

 
If a person has such qualities, they will be able to find more free time.
Today, you have found free time and can now study the Dhamma. This is
also kāyaviveka. A person might think that resting the body means just
going somewhere on vacation, but according to the Teachings, kāyaviveka is
when a person has time for the Dhamma.

 
In Sri Lanka, on Uposatha days, there are public holidays, and a
person can go to a monastery and take precepts, and on this day
they don’t have to worry about anything — they will be provided
for, fed, and the monks will explain the Dhamma to them. They
can simply listen, practice, and learn in the monastery — this is
viveka, rest. And this rest is necessary for us — rest for the body,
kāyaviveka: it is needed first and foremost. If you don’t have enough of
it, you should think about how to ensure it, how to find time for
                                                                
                                                                
it.

 
For example, if we look at Japan, we constantly hear that it is a very
developed country, very wealthy, with all possible conveniences. But
people there work from morning till night, every day. They say that
they don’t even have time to talk to each other, their schedules
are so tight that it’s very difficult for them to find free time. They
even have a separate word meaning death from overwork — karoshi
(過労死). And this is not development; it is decline. Why do we work
and earn money? To live. We don’t live to work; we work to live.
Life is not just about work. We need to have time to think about
how we ended up here, how to overcome our suffering. If you have
time for this, then you have some freedom, kāyaviveka, rest for the
body.

 
The second type of rest is cittaviveka, rest for the mind. Citta translates as
mind. The mind arises and disappears very quickly; there can be many,
many thoughts in the mind, flowing in a continuous, wide stream.
Sometimes the mind works so quickly that we ourselves cannot understand
what is happening in it. It is like raindrops: there are so many that we
cannot consciously perceive or capture them all. Similarly, with the mind
when there are too many thoughts. When a person has so many thoughts,
they suffer; they have no rest, no freedom, no peace, no concentration,
no mindfulness. All of this is lost because there is no rest for the
mind.

 
To achieve rest for the mind, there are two types of practice. The first
is the practice of samādhi, concentration, and tranquility. We can
observe bodily sensations or the breath — some constant object
of mindfulness. When the mind is focused solely on this object of
mindfulness and there are very few other thoughts, joy arises in the mind.
Thanks to this, lightness, concentration, and tranquility appear, and
the mind automatically recalls this meditation object, returning to
it without effort. Then the mind constantly inclines towards the
meditation object, and joy and lightness develop, allowing the mind to
rest — this is freedom for the mind. This is how one can develop their
                                                                
                                                                
samādhi.

 
Or, for example, a person sits and thinks only about the Buddha. After
some time, the person develops such a level of mindfulness that the mind
recalls the qualities of the Buddha almost by itself, without tension and
effort. The streams of thoughts will be only about the Buddha: as soon as
one stream of contemplations ends, the next stream also arises about the
Buddha, and so in the mind, there are only reflections about the Buddha,
with few or no other thoughts, and the mind rests. For an ordinary person,
thinking is an internal conversation. A constant dialogue with oneself
or someone else, or giving oneself directions, memories — these
abhisaṅkhāra, these thoughts require enormous energy and create enormous
suffering. Because of this, we cannot rest, we cannot calm down.
If a person, to some extent, reduces these saṅkhārā, these mental
formations arising from ignorance, and develops some wholesome saṅkhārā
(kusala saṅkhāra), they provide pleasant sensations, and because
of this, the mind also rests. We can achieve this through samatha
bhāvanā, the development of the mind through calming on an object of
mindfulness.

 
We can also achieve mental rest (cittaviveka) through vipassanā. Whatever
the meditation object for samādhi may be, it does not develop wisdom. But
any object for vipassanā develops samādhi. This means that the harmony of
the mind is developed in any case during the practice of vipassanā, and
wisdom is also developed, allowing us to see the world as it is. This also
gives us mental rest.

 
In order to think, we need some objects. For example, "sea," "river," "Sri
Lanka" — these are all objects, and when there is an object, we can think
about it. When the mind perceives this object as reality, it cannot stop
thinking about it; it cannot stop; it becomes a foundation for the mind.
Therefore, to stop this, we must see reality; we must see these objects as
mirages.

 
When we begin to see the world as it is through vipassanā, that is, sounds
as sounds, saṅkhārā as saṅkhārā, and so on, when we begin to see things as
they are, this "foundation" for the proliferation of thinking breaks down and
                                                                
                                                                
disappears. There are no objects, and then the mind lets go of all of this.
Wisdom shows us that our thoughts are not reality; they are just our
perceptions. Then the mind can let go of all this; it sees that everything is
suñña — there is no being, no permanent soul. It sees: just some thoughts
arise and disappear. Sounds, colors, just some elements — there are no
beings, no people, animals, or deities. And then the mind lets go of all this.
This is suñña: everything is empty of self and anything belonging to
self.

 
There is also appaṇihita — when the mind sees that all thoughts, all
objects appearing in the mind, are all aimless. It does not rejoice
in any objects and does not cling to anything because it sees the
danger in all mental objects, primarily because all of this is not the
Truth. When we perceive them as reality, as actuality, suffering arises
in the mind. Therefore, the mind lets go of all this as if it were a
deadly poisonous snake — we do not want to approach it or take
it.

 
Or animitta arises — signlessness. The mind sees that some objects
appear and disappear, and after that, they are gone. They simply
arise due to causes and cease when the causes cease. No objects
remain in the mind; there is just composure, and the mind rests.
Animitta ceto vimutti — signless liberation of the mind. Through
vipassanā, we are moving towards such a rest of the mind, towards
cittaviveka.

 
When we practice this way, thoughts gradually decrease in the mind
because there is no basis for the proliferation of thinking. But at the initial
level, we need wise contemplations, wisely directed attention — yoniso
manasikāra, or wisdom, which will show us reality. This is also thinking,
but it does not create mental agitation; on the contrary, it is wise
contemplation, which helps us let go of our thoughts and reduce
our ignorance. In the beginning, we need to think a lot, to practice
wise contemplation a lot. But later, when we have formed the right
understanding, understanding based on our own experience, the
understanding that there is no "I" in the body, that the world is empty of
                                                                
                                                                
"I" and what belongs to "I," then we will not need to think as much. A
single thought or a few thoughts will be enough, and the mind will
understand immediately. Thanks to wise contemplations, our wrong views
are corrected, and when we have right views, unwholesome thoughts
decrease.

 
For example, "person" or "ocean" — these are just concepts, they are not
actually in the external or internal world; they are simply concepts arising
from ignorance, and due to ignorance, we begin to see them in the external
world. To understand this, in the beginning, after acquiring this knowledge,
we need to think a lot, to reflect a lot on this. But these reflections help us
stop thinking about the external object, and then they gradually decrease.
And what do we do during meditation then? We rest. We can observe the
body, bodily sensations, the breath, and we can rest while doing this,
and there will be no special thoughts, just something arising and
passing away: the body appears and disappears, sensations appear and
disappear, and the mind sees this. But there is not much to think about
here, and the mind rests. This is how cittaviveka arises through
vipassanā.

 
The third type of rest is upadhiviveka. Upadhi can be translated as
impurities (kilesa) or attachments: house, cars, children, money, and so on.
Four types of upadhi are also explained:

 
	
1. 

	kāmā upadhi;

	
2. 

	kilesā upadhi;

	
3. 

	khandhā upadhi;

	
4. 

	abhisaṅkhārā upadhi.


Kāma are things like money, cars, children, property, and so on. Kilesa are
our mental defilements, the impurities of the mind: greed, ill-will, ignorance,
envy, pride, and so on. Khandha are our five aggregates, or pañcakkhandhā.
Abhisaṅkhāra are subtle mental formations, saṅkhārā. If a person rests
                                                                
                                                                
from these, it is upadhiviveka, which is complete rest. This can only
be achieved by non-returners, anāgāmī, or fully enlightened ones,
arahants. A very high level of spiritual development is required for
upadhiviveka.

 
The Buddha praises rest and does not criticize it, but we need to rest
properly. Therefore, practice kāyaviveka, practice cittaviveka, and strive to
attain upadhiviveka.

 


Mendicants, when these four times are rightly developed and progressed,
they gradually lead to the ending of defilements. What four? A time for
listening to the teaching, a time for discussing the teaching, a time for
serenity, and a time for discernment.

 
It’s like when it rains heavily on a mountain top, and the water flows
downhill to fill the hollows, crevices, and creeks. As they become full,
they fill up the pools. The pools fill up the lakes, the lakes fill up the
streams, and the streams fill up the rivers. And as the rivers become
full, they fill up the ocean.

 
In  the  same  way,  when  these  four  times  are  rightly  developed  and
progressed, they gradually lead to the ending of defilements.          
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Chapter 3
Saṅkhāra: Mental Formations

                                     


 
Aniccā vata saṅkhārā
Uppāda vaya dhamminō
Uuppajjitvā nirujjhanti
Tesaṃ vūpa samō sukhō
                                     

 
Conditions are impermanent,
their nature is to rise and fall;
having arisen, they cease;
their stilling is true bliss.    
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Saṅkhārā is one of the main terms in the Buddha’s Teaching, and it has
three meanings depending on the context.

 
All saṅkhārā are aniccā (impermanent): aniccā vata saṅkhārā —
impermanent are compounded things, sabbe saṅkhārā aniccā ti —
impermanent are all conditioned things. In this sense, sankhāra refers to
                                                                
                                                                
what has arisen from causes. What arises from causes? Everything except
Nibbāna arises from causes. Or, we can say, everything that exists in
saṃsāra arises due to causes. The body and mind, everything we see, hear,
smell, touch, taste, and сognize — all of this is sankhāra, all of this arises
from causes, all of this is impermanent. All things, all mental factors —
these are all sankhāra.

 
Sabbe saṅkhārā aniccā ti — all saṅkhārā are impermanent, yadā paññāya
passati — if a person knows this through wisdom, as it is, then this
is the path to liberation. This is the first meaning of sankhāra —
it is what arises from causes. Everything that exists in saṃsāra is
sankhāra.

 

                                                                
                                                                

 


Sabbe saṅkhārā aniccā ti yadā paññāya passati


 
All conditions are impermanent — when this is seen with wisdom.   
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The next meaning is in the context of pañcakkhandhā, the five aggregates.
The five aggregates, or pañcakkhandhā, are:

 
	
1. 

	rūpakkhandha — the aggregate of form;

	
2. 

	vedanākkhandha — the aggregate of sensations;

	
3. 

	saññākkhandha — the aggregate of perceptions;

	
4. 

	saṅkhārakkhandha — the aggregate of mental formations;

	
5. 

	viññāṇakkhandha — the aggregate of consciousness.


In this context, saṅkhārā refers to the volitional constructs of the mind. To
understand the information from our sense organs, certain constructs (or
                                                                
                                                                
sankhāra can also be translated as fabrications, determinations) arise in the
mind. Sankhāra are part of the experience of every being, including
Buddhas and arahants. But for us, there is good or bad in them, whereas
for the enlightened ones, there is no difference — they are simply
sankhāra.

 
The next definition is in the context of paṭicca-samuppāda, dependent
origination: avijjāpaccayā saṅkhārā; saṅkhārapaccayā viññāṇaṁ. Avijjā is
ignorance: avijjāpaccayā saṅkhārā — because of ignorance, saṅkhārā arise.
Saṅkhārapaccayā viññāṇaṁ — because of sankhārā, consciousness
arises.

 
In this context, there are three types of saṅkhārā: puññābhisaṅkhārā,
apuññābhisaṅkhārā, and āneñjābhisaṅkhārā. Puññābhisaṅkhārā are wholesome
kamma, or wholesome mental constructs; apuññābhisaṅkhārā are
unwholesome; āneñjābhisaṅkhārā are kamma for higher levels of samādhi
(concentration, tranquility), not for our world of kāma-loka (the world of
sensual pleasures). Whatever we think about in the world will be either
kusalā or akusalā sankhāra.

 
Today I want to talk about saṅkhārā in the context of dependent
origination. My goal is to give you some knowledge and understanding that
you can see through your own experience, that you can use in your
meditation, and that will help you deeply understand yourself.

 
How do you think we can see the saṅkhāra arising from ignorance? It is our
inner conversation or our thinking. Sometimes sankhāra appear as
images in the mind, as representations: for example, when we are
angry, we imagine something. Or if we have been criticized, we start
hearing those words in our mind as if it is happening right now. All
these images, representations, words in our mind — they are all our
sankhārā.

 
Usually, saṅkhāra appears as an inner conversation. If a person wants to see
themselves, they need to see their inner conversation, their mind,
their thoughts. There is no other system to see oneself. Suppose I
start observing myself, and the mind starts saying: «Look at how
you’re sitting, look at what you did, you are this, you are good, you
                                                                
                                                                
are bad.» The mind speaks, and we observe. And these thoughts
occurring in the mind — that is the "I," the atta. It is there that the
"I" appears. But in the Teachings, it is said that there is no self,
anattā. To begin to understand this even a little, we need to see
ourselves.

 
If we want to see ourselves, we need to go back and see what the mind is
saying. But as long as we are talking, as long as we are constantly busy
with tasks, we have no time to look at ourselves. To look at ourselves, we
need to set aside all other activities. As long as we are reading, listening,
looking at the external world, we will not have the vision of ourselves.
When we are silent and observe, then in this silence we begin to see
ourselves.

 
For those who meditate, who participate in retreats, often the most difficult
thing is to maintain silence. They think that the hardest part is sitting, but
then they realize that keeping silent is even more difficult. When people are
silent, they become aware of their mind, and the mind becomes
very loud, making their suffering visible to them. When we see our
suffering, we want to stop it. Everyone wants to stop their inner
suffering, even if just a little, and we all have our own methods for
this.

 
How do we usually cope with them? We distract ourselves. We either look
at something, listen to something, or talk. Before the advent of gadgets and
the internet, people bought newspapers and books and constantly read
them. Even earlier, people just went outside and talked — these
conversations distracted them from their suffering. That’s why people
constantly need to be doing something; if they are not occupied, their
suffering increases. For example, an elderly woman is sitting at home, she
has no tasks that she must do. But what does she do? She sews, knits,
keeps herself busy. When she does this, she may not listen to her inner
dialogue. It is still audible, but at least she distracts herself a little. This
inner voice is suffering.

 
In the Buddha’s Teachings, three types of suffering are explained:

 
	
                                                                
                                                                
1.
   
	dukkha dukkha;

	
2. 

	vipariṇāma dukkha;

	
3. 

	saṅkhāra dukkha.


Dukkha dukkha is the painful sensations in the body: headache, stomach
ache, pain in the legs and back when sitting, etc. In fact, this suffering is
almost always present; we are always a little cold or hot, a little
uncomfortable, and so on.

 
Vipariṇāma dukkha is the suffering of change. For example, we cannot just
eat once; we want to eat again later. Why do we constantly need to eat,
wash, brush our teeth, and get treatment again and again? Because
everything is constantly changing. The body is constantly changing, and we
need to continuously maintain it — this is suffering. Imagine how much
food we have eaten just in this lifetime. And we need to work endlessly,
clean endlessly, cook endlessly, fix our things endlessly, and treat our body
endlessly. Due to changes, we always have tasks to do, and this is dukkha,
suffering.

 
These first two types of suffering seem significant to us, we think they are
abundant, but in reality, their proportion is negligible compared to the
third type of suffering. People suffer most not from the body and not from
changes, but from the mind — this is saṅkhāra dukkha.

 
For example, medical procedures: suppose a tooth needs to be extracted.
A person can suffer from the very moment they learn that they
will need an extraction. The extraction itself and the pain during
the process are one thing, but people can think about it for a long
time, be very afraid, and suffer. These thoughts, these saṅkhārā,
affect the body, intensifying physical pain and possibly exacerbating
illnesses. This is sankhāra dukkha, the primary type of suffering for
us.

 
For example, aging itself is vipariṇāma dukkha: the body becomes weaker,
there are more illnesses, hair falls out, and the senses weaken. But much
greater suffering occurs in the mind from thoughts about this. «I am
                                                                
                                                                
becoming unattractive, I am weak, how can I prevent my hair from turning
gray or falling out?» — these saṅkhārā arising in the mind bring immense
suffering. And what happens next, according to dependent origination:
saṅkhārapaccayā viññāṇaṁ — because of sankhāra, consciousness arises.
What the mind thinks, what sankhāra appear in the mind, that will be the
consciousness (viññāṇa).

 
For example, in the morning it was cold, and the mind becomes aware of
this. It’s not just cold, the thinking begins: «Oh, it’s so cold, it’s so bad.»
After this, the mind realizes that everything is bad. As a result, the
whole body changes to match the mind, and we begin to perceive
the world differently. And the mind changes too: all mental factors
change.

 
Viññāṇapaccayā nāmarūpaṁ: because of consciousness, mind and body, or
mentality-materiality (nāmarūpa) arise. Nāmarūpapaccayā saḷāyatanaṁ:
because of mentality-materiality, the six spheres of perception, or the six
sense organs, or bases (saḷāyatana) arise. After the mind, the six
sense organs change, and we become ready to perceive a bad, cold
world.

 
For example, in late autumn someone says, «The first snow is coming
soon.» People usually perceive this with joy: there will soon be no more
dirt, everything will become white and beautiful, and the holidays are
coming. But for a poor person who has no heating at home, or for a person
who is allergic to the cold, this will be suffering. Their internal saṅkhārā will
be different, and as the saṅkhārā are, so will be the consciousness
(viññāṇa), so will be the mentality-materiality (nāmarūpa). As the
mentality-materiality is, so will be the sense organs, or the six spheres of
perception (saḷāyatana).

 
In reality, most of a person’s suffering is mental suffering, saṅkhāra dukkha.
Because of our inner suffering, we do not see the happiness that we already
have now. For example, we are comfortable right now, and that is pleasant,
but usually, people cannot feel this. When we open a window and feel the
fresh breeze, it is pleasant. When we pour tea, its smell and taste are
pleasant. But we do not feel this pleasantness because of our inner suffering:
                                                                
                                                                
there is an endless inner dialogue in the mind. If we look closely
at this dialogue, what is it? It is our ignorance, our craving, our
aversion.

 
In the Buddha’s Teachings, it is explained that we are sugati: gati means
birth, su means good. We are beings who have attained a good birth. We
have happiness here, but we do not see it. We constantly suffer in our
minds. If a person truly recognizes their suffering, they can get rid of it. We
must see the suffering within ourselves.

 
Suppose we see a bad person and begin to judge and criticize them. And
now, for us, there is a bad person whom we are looking at and judging. And
while we are looking at them, we do not see our own suffering. Our
suffering is our judgment, our anger, our aversion, our ill-will. If
a person truly sees these saṅkhārā, they will want to stop them.
But to see them and to want to stop them, wisdom is needed. And
one must understand, at least a little, what it means to rest from
sankhāra.

 
When there are few thoughts in the mind, the mind rests. When there
are too many thoughts, memories, plans, when the mind begins to
discuss and criticize everyone — this is very burdensome. The mind is
constantly discussing something, planning something, or remembering
something — all these saṅkhārā arising from ignorance are suffering.
And all these thoughts require energy, and this is why we get so
tired.

 
However, we need to understand that states of mind where thinking is
completely absent are not the goal of our practice. The Buddha never
encouraged such states of mind; he warned against attachment to them. We
need to use thinking, but we need to use it correctly, to contemplate wisely
(yoniso manasikāra).

 


«Mister Gotama, it’s when the eye sees no sight and the ear hears no
                                                                
                                                                
sound.That’s how Pārāsariya teaches his disciples the development of
the faculties.»

 
«In  that  case,  Uttara,  a  blind  person  and  a  deaf  person  will  have
developed  faculties  according  to  what  Pārāsariya  says.  For  a  blind
person sees no sight with the eye and a deaf person hears no sound with
the ear.»                                                        
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Without these saṅkhārā arising from ignorance, greed, and ill-will, a person
can rest: they can simply drink tea without running old thoughts in circles.
Feeling the warmth and firmness of the cup, smelling and tasting the tea —
this is also mindfulness. But if a person starts comparing this tea
to some other tea, or planning where and what tea to buy next,
thinking about how much it will cost — these thoughts require energy,
and we do not feel the taste of the tea, we lose our lifetime this
way.

 
You can simply sit, observe your breath, observe the sensations in your
body, observe your posture, and the position of your body. You can walk
mindfully, observing how your foot lifts and lowers, how it touches the
ground. Observe sensations as sensations, thoughts as thoughts. This will
all be meditation. When we see thoughts as thoughts, there is no
                                                                
                                                                
suffering.

 
The First Noble Truth is suffering, dukkha, and we must be aware of our
suffering. The extent to which we are aware of our suffering is the extent
to which we will have peace. We can free ourselves from suffering,
but as long as we seek the causes of our suffering in the external
world, we do not truly see it. We must look at ourselves, at our own
saṅkhārā.

 
There are different types of saṅkhārā. There are wholesome saṅkhārā
(kusalā), such as kindness, generosity, and rejoicing (muditā). They bring us
merits that yield wholesome fruits. There are also unwholesome
(akusalā) sankhāra: anger, greed, envy, pride. There are many of
them, and they will bring us unwholesome fruits. Sometimes we may
consider certain sankhāra to be wholesome, but if we look at them
closely, we find envy, greed, pride. Yet, they may seem like justice or
protection to us. We have many mental defilements, and all of them are
suffering.

 
If we look very deeply, even wholesome thoughts are suffering. But here we
need to be very careful and cautious. Sometimes people become only
slightly acquainted with the Teachings and think that since the Buddha
said to let go of everything, both wholesome and unwholesome, then they
do not need to practice generosity, kindness, or morality, and so on. But
that way, they will never be free from suffering. Morality (sīla) and
generosity (dāna) are the foundation of our entire practice; we cannot build
anything if we do not have this foundation, and we cannot develop our
mind without it.

 
First of all, we must get rid of the unwholesome: greed, anger, hatred,
pride, envy, and the like. To get rid of this, we must develop wholesome
thoughts, wholesome qualities — they are like medicine for a disease, like
an antidote to unwholesome states of mind. When morality, generosity, and
other wholesome qualities are developed, mindfulness and wisdom will also
develop. Only after this can a person develop supramundane wisdom, and
only then will they understand that both the wholesome and the
unwholesome are suffering, and that it is possible to be free from all of it,
                                                                
                                                                
but this is a very high level.

 


«Suppose there was a person traveling along the road. They’d see a large
deluge, whose near shore was dubious and perilous, while the far shore
was a sanctuary free of peril. But there was no ferryboat or bridge for
crossing over. They’d think, “Why don’t I gather grass, sticks, branches,
and leaves and make a raft? Riding on the raft, and paddling with
my hands and feet, I can safely reach the far shore.” And so they’d
do exactly that. And when they’d crossed over to the far shore, they’d
think, “This raft has been very helpful to me. Riding on the raft, and
paddling with my hands and feet, I have safely crossed over to the far
shore. Why don’t I hoist it on my head or pick it up on my shoulder
and go wherever I want?”

 
What  do  you  think,  mendicants?  Would  that  person  be  doing  what
should be done with that raft?»

 
«No, sir.»

 
«And what, mendicants, should that person do with the raft? When
they’d crossed over they should think, “This raft has been very helpful
to me. …Why don’t I beach it on dry land or set it adrift on the water
and go wherever I want?” That’s what that person should do with the
raft.

 
In the same way, I have taught a simile of the teaching as a raft: for
crossing over, not for holding on. By understanding the simile of the
raft, you will even give up the Teachings, let alone what is against the
teachings.»                                                      
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But at the initial level, we must see our saṅkhārā, our suffering.
Practice helps us protect our mind. For example, generosity and
morality help us develop wholesome thoughts, wholesome qualities of
mind.

 
Meditation helps us develop the mind and keep it focused on a wholesome
object, such as kindness. Kindness can also be an object for meditation, and
in this way, we can develop our mind. When we think about kindness, the
five hindrances diminish, and harmony, composure, joy, concentration, and
one-pointedness of mind arise — wholesome qualities emerge. And then a
person truly feels good. It is as if the house was dirty, cluttered, and we
cleaned it well; the house becomes clean, tidy, spacious, bright, fresh,
and it is pleasant to live there. The same will be with a wholesome
mind.

 
This is samādhi — mental composure, concentration, mental harmony, and
tranquility. But samādhi can be lost at any moment because we still have
ignorance (avijjā). When samādhi develops, our ignorance simply hides from
us, and when ignorance reappears, we can instantly lose our samādhi.
Therefore, if we have developed some level of samādhi, we must
immediately practice vipassanā to see ourselves, our suffering, the causes of
suffering, how it arises, and how we create our own suffering. Then wisdom
arises, which is: understanding how suffering arises, the cause of suffering,
the cessation of suffering, and the Path leading to the cessation of
suffering.

 
What we do, how we practice, must correspond to the Teachings; only in
                                                                
                                                                
this way can we understand that we are on the right path. And this
wisdom will not be lost. Due to ignorance, unwholesome thoughts may
arise, causing us to lose mental peace, but with wisdom, we can see
our unwholesome thoughts as our suffering, and we will want to
get rid of it and be able to work further on it. We will not think
that the external world is wrong, that the surrounding people are
wrong, that society is wrong, and that we need to do something about
it.

 
We constantly seek to attain happiness by changing the world. But with
wisdom, we understand that we need to change ourselves. Suffering arises in
me, not somewhere in the world, and it ceases in me. We need to see this
difference, and for that, we must understand what saṅkhārā are and how
they arise. We must see this in ourselves. If at any level our sankhārā arising
from ignorance subside, we will experience happiness. If all sankhārā arising
from ignorance disappear completely, that will be Nibbāna: sabba saṅkhāra
samatho — the calming of all sankhārā is one of the descriptions of
Nibbāna.

 
During meditation, saṅkhārā are our mental defilements, our thoughts, our
inner sorrows, our sufferings. Or, put differently, they are our kamma. We
are constantly creating new kamma, and it constantly affects us. If
a person needs to be aware of themselves, to observe themselves,
they must pay attention to their thoughts, they must be aware of
sankhārā.

 
I wish you to develop your wisdom, mindfulness, and wholesome qualities of
mind. May the merits from listening to this Dhamma help you to be free
from suffering!

 


And what, bhikkhus, is old kamma? The eye is old kamma, to be seen
as generated and fashioned by volition, as something to be felt. The ear
is old kamma …The mind is old kamma, to be seen as generated and
                                                                
                                                                
fashioned by volition, as something to be felt. This is called old kamma.

 
And what, bhikkhus is new kamma? Whatever action one does now by
body, speech, or mind. This is called new kamma.

 
And what, bhikkhus, is the cessation of kamma? When one reaches
liberation  through  the  cessation  of  bodily  action,  verbal  action,  and
mental action, this is called the cessation of kamma.

 
And what, bhikkhus, is the way leading to the cessation of kamma? It
is this Noble Eightfold Path; that is, right view, right intention, right
speech, right action, right livelihood, right effort, right mindfulness,
right concentration.                                              
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Chapter 4
Pañcakkhandhā:
The Five Aggregates

                                 


 
Just  as,  with  an  assemblage  of
parts,
The word "chariot" is used,
So, when the aggregates exist,
There is the convention "a being."
                                 

 
It’s only suffering that comes to be,
Suffering  that  stands  and  falls
away.
Nothing but suffering comes to be,
Nothing but suffering ceases.     

 


                                                      
Vajirāsutta:
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translation
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Today I want to explain to you what suffering is. As the Buddha
explains:

 

                                                                
                                                                

Jātipi dukkhā, jarāpi dukkhā, byādhipi dukkho, maraṇampi
dukkhaṁ,  appiyehi  sampayogo  dukkho,  piyehi  vippayogo
dukkho, yampicchaṁ na labhati tampi dukkhaṁ…

 
Birth  is  suffering,  aging  is  suffering,  illness  is  suffering,  death  is
suffering; union with what is displeasing is suffering; separation from
what is pleasing is suffering; not to get what one wants is suffering…  
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And then the Buddha says: saṅkhittena pañcupādānakkhandhā dukkhā.

 
«In brief, the five aggregates subject to clinging are suffering».

 
That is, suffering is attachment to the five khandhā, or pañcakkhandhā.
Understanding the pañcakkhandhā is very important for Buddhist
practice.

 
The pañcakkhandhā are:

 
	
                                                                
                                                                
1.
   
	rūpakkhandha — the aggregate of form;

	
2. 

	vedanākkhandha — the aggregate of sensations;

	
3. 

	saññākkhandha — the aggregate of perceptions;

	
4. 

	saṅkhārakkhandha — the aggregate of mental formations;

	
5. 

	viññāṇakkhandha — the aggregate of consciousness.


We can roughly divide almost all people in the world into two groups. Some
people believe that we were born into a world where everything
exists: people, animals, the sky, the earth, countries, nations, and
everything else. It existed before us, we were born into it, and it will
continue to exist without us. Other people believe that all of this
happens in the mind: as if everything we are aware of and perceive is
an illusion, and without us, nothing exists; apart from the mind,
there is nothing — everything is only in the mind, in consciousness
(viññāṇavāda).

 
The Buddha rejected both of these views. The Buddha explained absolute
reality differently, and to understand these explanations, we need
knowledge of the five khandhā. Let’s analyze what the five aggregates
are.

 

Rūpakkhandha

The first is rūpakkhandha, the aggregate of form. What is rūpa, form: it is
matter, or material elements. The Buddha explained that there are four
material elements, or four great elements — satara mahābhūtā:

 


 
	
1. 

	The earth element, or solidity (paṭhavī-dhātu), which manifests as
                                                                
                                                                
hardness or softness.

	
2. 

	The fire element, or temperature (tejo-dhātu), which manifests as
heat or cold, temperature.

	
3. 

	The wind element (vāyo-dhātu), which manifests as movement or
pressure.

	
4. 

	The water element, or cohesion, fluidity (āpo-dhātu).


These elements should not be understood literally as earth, fire, wind, and
water. This is not the earth we walk on: that kind of earth has all four
elements.

 
The Buddha says that there is no creator of the great elements and that
they are beginningless. They are constantly changing — they do
not have a fixed form. For example, hardness decreases, fluidity
increases, then airiness grows, and so on. For example, when ice
melts, the element of fire increases (temperature rises), the element of
earth decreases (hardness diminishes), and the element of water
increases (fluidity grows). These elements are like energy — they
are constantly changing and are present everywhere. Also, these
elements cannot be separated — all four elements always coexist
together, and it is impossible to separate them. If we take even the
smallest particle of matter, it will always contain all four great primary
elements.

 
The Buddha described that where there are the four great primary
elements, there will also be four dependent elements, upādāyarūpa:

 


 
	
1. 

	vaṇṇa — color;

	
2. 

	ghandā — smell;

	
3. 

	rasa — taste;
                                                                
                                                                

	
4. 
	ojā — nutritional essence.


These four dependent elements are always present when the four
great primary elements are present; they are always together. This
constitutes the aggregate of materiality, or the aggregate of form —
rūpakkhandha.

 
Many people think that the aggregate of form is our body, but that is not
entirely correct. The aggregate of form also includes the objects of our
sense organs. These are the objects of the eye, ear, nose, tongue, and
body.

 
To explain it differently, the aggregate of form is:

 


 
	
1. 

	The eye and the objects of the eye (colors).

	
2. 

	The ear and the objects of the ear (sounds).

	
3. 

	The nose and the objects of the nose (smells).

	
4. 

	The tongue and the objects of the tongue (tastes).

	
5. 

	The body and the objects of the body (touches).


All of this is rūpa.

 
When we think "materiality," "matter," we immediately think that all
objects in the world are matter: buildings, trees, earth, rivers, oceans, and
so on. But in the Buddha’s Teachings, it is not so, and to understand this,
we need to see where all this arises. This is precisely what is explained
through pañcakkhandhā.

 
When we say, «I see a person,» we think there is a person, their body
consists of the four elements, and they have a mind. But in reality, when I
see a person, the eye sees only colors. The Buddha teaches that the eye
perceives varṇa rūpa, colors. Apart from colors, the eye perceives
nothing else; therefore, what actually arises here is pañcakkhandhā. In
                                                                
                                                                
pañcakkhandhā, form is the eye and the objects of the eye. The objects of
the eye are not the person; the objects of the eye are colors, and colors are
materiality in the Buddha’s Teaching. Everything else is the mind, my
perception: that there is a person, their body consists of elements,
whether they are good or bad, what religion they follow, where they
are from — all of these are my perceptions, this is nāma (mind,
mentality1).
And materiality, rūpa, is the eye and the objects of the eye.

 
 

   1It is often translated literally as "name," but the Bhante clarifies that this is a more
colloquial meaning of the word, and in the context of the Teachings, it significantly
weakens the meaning and is not commonly used in Sri Lanka (editor’s note)
 

                                                                 
 
Let’s
consider the ear and the objects of the ear. The objects of the ear
are only sounds. But we say, for example, «I hear a car.» Then I
might think that the car is not alive, the car is something material.
But when I think like this, for me, there exists an external world,
and in the external world, there is a car. If we want to see the real
world, to see reality, we must understand: the ear and the objects
of the ear are materiality (rūpa), and everything else is the mind
(nāma).

 
The Buddha even gave us a meditation practice to perceive elements as
elements. He teaches that we should see internal elements and external
elements simply as elements. There is internal solidity, such as hair, nails,
teeth, bones, and so on, and there is external solidity, but there is no
difference between them — solidity is solidity. There is internal fluidity, or
water, such as blood, mucus, sweat, saliva, and so on, and there is external
water. But the quality of water is the same; there is no difference.
You cannot say that internal water is "me" and external water is
"you"; such a view arises from ignorance. In reality, there are just
elements.

 


                                                                
                                                                

 

Now both the internal earth element and the external earth element
are simply earth element. And that should be seen as it actually is
with proper wisdom thus: «This is not mine, this I am not, this is not
my self.» When one sees it thus as it actually is with proper wisdom,
one becomes disenchanted with the earth element and makes the mind
dispassionate toward the earth element.

 
Now there comes a time when the water element is disturbed and then
the external earth element vanishes. When even this external earth
element, great as it is, is seen to be impermanent, subject to destruction,
disappearance, and changeˌ what of this body, which is clung to by
craving and lasts but a while? There can be no considering that as "I"
or "mine" or "I am."                                             
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Vedanākkhandha

The next aggregate is vedanākkhandha. Vedanā means sensation, and
khandha means heap, mass, or aggregate. So, what is vedanā, sensation?
The Buddha teaches that there are three types of sensations: pleasant,
unpleasant, and neutral. They arise due to contact (phassa). When I see,
hear, smell, taste, touch — through contact, a sensation arises. Even when
we think, thoughts create sensations. In the mind, there can be sadness,
joy — these are also mental sensations.

 


 

Saññākkhandha

The third aggregate is saññākkhandha, the aggregate of perception. When
we hear something, we perceive those sounds; when we see, we perceive
colors, and so on. The mind constantly perceives objects through the sense
organs. This is the most basic recognition of the objects we perceive,
without judgment or reflection. These perceptions arise one after another
very quickly, in each moment, many of them arise, which is why they are
called khandha: heap, mass, aggregate.

 


 

Saṅkhārakkhandha

The fourth aggregate is saṅkhārakkhandha, mental formations, or
volitional formations of the mind. Saṅkhārā are our thoughts. Every
time we perceive something, certain formations appear in the mind.
The mind perceives all this in some way and then creates certain
thoughts about it, makes some judgment, thinks about it. These
                                                                
                                                                
thoughts are saṅkhārā, or put differently: they are our greed, anger,
generosity, kindness, compassion, wisdom, foolishnessall of these are
saṅkhārā.

 


 

Viññāṇakkhandha

The fifth aggregate is viññāṇakkhandha, the aggregate of consciousness.
Usually, when we say "consciousness" and "mind," these words are
synonymous for us. In Pali, there are also two words for them, two separate
concepts: viññāṇa — consciousness, and mano — mind, but they are not
synonyms, they are two different concepts.

 
And what is consciousness, viññāṇa? The function of consciousness is to
know, to cognize, to make something accessible to our mind. And what does
consciousness cognize? Whatever arises in the mind, that is what it
cognizes. For example, walking at night, we might see a rope lying on the
path and mistake it for a snake. The object "snake" arises in the mind, and
consciousness cognizes the snake. Then we might shine a flashlight on it and
see that it was a rope: the object "rope" arises in the mind, and
consciousness cognizes the rope. The mind, mano, can think logically
and understand that we were mistaken: that there was no snake
and it was a rope all along. But these are mental objects; this is
how thinking works. Consciousness, viññāṇa, does not work this
wayconsciousness only cognizes what has arisen. This is called the aggregate
of consciousness.

 
Many people wonder where consciousness is located, but from the
perspective of the Teachings, this is the wrong question, as it arises and
disappears. It arises based on the eye, ear, nose, tongue, body, and mind, so
we speak of eye-consciousness, ear-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness, and mind-consciousness. Look
closely at yourself, how many consciousnesses are arising right now. We
                                                                
                                                                
simultaneously understand where we are sitting, and we see, hear, and feel
the body. But the body is not one consciousness: to feel the body,
myriad consciousnesses arise. If we observe carefully and mindfully,
we can see that different sensations are constantly arising in the
body, and thanks to these sensations, I feel the body, perceive the
body.

 
Similarly with vision: in reality, we perceive a constant stream of images,
which means eye-consciousness is constantly arising and disappearing. If we
look at a tree and see its leaves individually, separate consciousnesses arise
so that we can perceive the leaves individuallythis is how quickly the
mind works. And the same goes for the other sense organs. Imagine
how many consciousnesses are arising right now. This is why we
say it is a heap of consciousness. Khandha means heap, mass, or
pile.

 



 

And what, bhikkhus, is form? The four great elements and the form
derived from the four great elements: this is called form. With the
arising of nutriment there is the arising of form. With the cessation of
nutriment there is the cessation of form.

 
And  what,  bhikkhus,  is  feeling?  There  are  these  six  classes  of
feeling: feeling born of eye-contact, feeling born of ear-contact, feeling
born of nose-contact, feeling born of tongue-contact, feeling born of
body-contact, feeling born of mind-contact. This is called feeling. With
the arising of contact there is the arising of feeling. With the cessation
of contact there is the cessation of feeling.

 
And  what,  bhikkhus,  is  perception?  There  are  these  six  classes  of
perception:  perception  of  forms,  perception  of  sounds,  perception  of
odours, perception of tastes, perception of tactile objects, perception
of mental phenomena. This is called perception. With the arising of
                                                                
                                                                
contact there is the arising of perception. With the cessation of contact
there is the cessation of perception.

 
And  what,  bhikkhus,  are  volitional  formations?  There  are  these  six
classes of volition: volition regarding forms, volition regarding sounds,
volition regarding odours, volition regarding tastes, volition regarding
tactile  objects,  volition  regarding  mental  phenomena.  This  is  called
volitional formations. With the arising of contact there is the arising
of  volitional  formations.  With  the  cessation  of  contact  there  is  the
cessation of volitional formations.

 
And what, bhikkhus, is consciousness? There are these six classes of
consciousness:            eye-consciousness,            ear-consciousness,
nose-consciousness,
tongue-consciousness, body-consciousness, mind-consciousness. This is
called consciousness. With the arising of name-and-form there is the
arising of consciousness. With the cessation of name-and-form there is
the cessation of consciousness.                                    
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All these five aggregates, pañcakkhandhā, arise together just like the four
great primary elementsthey are inseparable. We cannot perceive them
separately, for example, only form or only feeling. They arise simultaneously
                                                                
                                                                
and immediately disappear, then the next pañcakkhandhā immediately arise
and also disappear. If a person can see how pañcakkhandhā arise and how
they disappear, they develop vipassanāñāṇa, insight knowledge. They begin
to see the world differently.

 



 

Feeling,  perception,  and  consciousnessthese  things  are  mixed,  not
separate.  And  you  can  never  completely  disentangle  them  so  as  to
describe the difference between them. For you perceive what you feel,
and you cognize what you perceive. That’s why these things are mixed,
not separate. And you can never completely disentangle them so as to
describe the difference between them.                              
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If a person practices vipassanā, their goal should be to see the arising and
disappearing of the khandha. This is the vision of impermanence, the real
vision of impermanence. Without vipassanā, we can say that the world is
impermanent: one day all of this will be gone, everything will decay, trees
will wither and disappear, but this is not the vision of impermanence,
not the vision of reality as it isthese are just our thoughts. To see
                                                                
                                                                
reality as it is, to understand the world, a person must observe the
pañcakkhandhā.

 
How can we use this knowledge, what should we do with all of this? How
can we apply it in practice? The goal of the Teachings is to be free from
suffering, so we need to use this information for liberation. As I have
already said, the five aggregates arise simultaneously. Let’s look at how they
arise.

 
How should we correctly understand attachment? What are we attaching
to? Usually, when we say "attachment," we mean that we strongly
desire something, we hold on to it. But there is not only this kind of
attachment.

 
Let’s take the ear as an example and see how the five aggregates arise
through the ear. Sound is materiality, rūpa. A sound enters the ear, and
ear-consciousness arises, perceiving the sound. Ear-consciousness can do
nothing else; it only perceives the sound and then disappears. Following
this, mind-consciousness arises to understand what that sound is. The
recognition of this sound occurs through memory, through one’s
perceptions, or āsavā, knowledge with mental defilements.

 
Thus, the sound is recognized, and for us, something good, bad, or neutral
in the external world immediately appears. The mind perceives a person,
dog, cat, and so on — that’s how the mind perceives. A sensation and
perception arise in the mind ("cat," "dog"). And to evaluate and perceive
this in some way, saṅkhāra (a subtle formation) arises in the mind, and
viññāṇa (consciousness) arises. Here, consciousness is the mind’s
consciousness, which is aware of the dog or cat. If the formation was "cat,"
then consciousness is aware of the cat. Thus, the pañcakkhandhā
appeared.

 
Physical suffering cannot be completely avoided, as it is inevitably
tied to the existence of the body. Even the Buddhas and arahants
experienced such suffering until the completion of their final life.
However, mental suffering can be entirely eliminated — this occurs
with the complete liberation of the mind, that is, upon attaining
enlightenment.
                                                                
                                                                

 
However, the pañcakkhandhā in themselves are not mental
suffering. The Buddha says: saṅkhittena pañcupādānakkhandhā
dukkhā, the five aggregates subject to clinging are suffering. There
must be upādāna, attachment, clinging, for mental suffering to
arise1.

 
 

   1Clinging also occurs at the moment of rebirth when we "cling" to the five aggregates
until the end of life. Such clinging is not eradicated even for Arahants and the Buddha.
That is, as long as there is rūpa (form), there will be anicca (impermanence). And as long
as there is anicca, there will be dukkha (suffering). It is precisely with this understanding
that the meaning of the  Salla Sutta (SN 36.6) remains intact (Ven. Topper
Pannyaavudho bhikkhu’s note)
 
                                         
 
[image: PIC]                              

So, suppose a cat appears in our mind. We think about this cat as if it
exists out there, in the external world. We "attach" it to the external
world, we start to think, and we begin to perceive some external
elements as a dog or as a cat: we match our perceptions with external
elements. And what happens after that? For us, a cat appears there. If
I say it is good, a good cat appears. If I say it is bad, a bad cat
appears. And we do not see the arising and disappearing. This is
how existence appears for us. Why? If we take paṭiccasamuppāda,
dependent origination, there is upādāna (attachment, clinging). If there is
attachment, the next thing will be existence: upādānapaccayā bhavo —
with clinging as a condition, existence arises. This means existence
appears.

 
Suppose right now you can think about Thailand, Sri Lanka, or America.
And we have perceptions, we have certain thoughts. And for us,
these thoughts are not just something that appears in the mind. We
begin to see them in the external world as reality. This means that
everything that is in our mind, we start to see in the external world. This
is how our world appears, and this is how our suffering arises for
us.

 
This is a very complex topic, but you can observe yourself, study yourself,
and reflect on this knowledge. We study ourselves in order to be free. Free
from what? From everything. From the cat, from the dog, from people, from
                                                                
                                                                
countries, the earth, and the sky — from everything we can be free. And
why? Because all of this arises in our mind. And why does all of this arise
in our mind? Because of ignorance. We do not see what is actually
happening in reality.

 
Every time we hear something, the pañcakkhandhā arise in our mind: certain
perceptions, formations, feelings, etc., and we begin to see this in the
external world. But what is actually happening in reality? In reality, at any
given moment, either the eye is working, or the ear is working, or the
tongue is working, or the nose is working, or the body is working. Or the
mind is working. The mind connects all these senses and creates the real
world for us.

 
The eye perceives colors, and besides colors, there is nothing for the eye.
The body perceives only touches and nothing else. A blind person, when
touching something, also feels something. But they cannot touch the beauty
that we see with our eyes. Even if we show them something very beautiful
to us, they cannot touch it because, upon touching, they will only feel
hardness, pressure, and temperature. But if we give them a precious
stone and explain that it is a jewel, in their sensations, it will not
only be hardness, pressure, and temperature — for them, it will be
the touch of a precious stone. And what is a precious stone? It is
their perception, their mental formation, their consciousness. But
in reality, there is hardness, temperature, and pressure — that is
reality.

 
This is how we begin to see how it happens. We see colors, feel temperature,
hardness, pressure, and the mind says, «You saw a cat, you touched a cat.»
Do you see where the delusion arises? In the mind. We can see where
delusion, greed, and anger arise. Anger and greed — they arise in my mind,
they do not belong to the external object; this is what we need to
understand. If a person understands this, they have some level of
mindfulness and can observe themselves because without this they do not
see their thoughts. They do not see their thoughts — they see other people
in them, good and bad, and they do not see their anger, aversion, and
greed.
                                                                
                                                                

 
If we start to see: this is anger, these are thoughts, these are saṅkhārā, then
that is already some level of mindfulness. To observe this way, we need to
somehow see the real world, and for that, we can develop mindfulness. For
example, during meditation, you can be mindful and vigilant. There was a
sound, and after that, a person appeared in the mind, then some
aversion arose, and we can think in reverse order about what really
happened. There was a sound that disappeared long ago, and a person
appeared in the mind. To whom then does this person belong, where
do they exist? They arose in my mind, it is my mental formation,
while in the real world, elements arise and disappear. They arise
when we listen, see, touch, smell, taste, think. This is how we can
observe.

 
Sounds never appear to us as just sounds. It’s as if we already have a
program that is always running, it always works for us. We cannot help but
hear words when we hear speech sounds because we already know these
sounds, and as soon as we hear them, we begin to perceive speech
along with these sounds. The Buddha taught that first and foremost,
we must see our clinging, upādāna. If a person can even slightly
understand what upādāna is, that is already the development of the
mind. Upādāna primarily creates sakkāya diṭṭhi — false views, the
false understanding of "self." Therefore, we can develop mindfulness
and wisdom and practice using this knowledge, forming the right
views.

 
I wish you mindfulness and wisdom so that you can see the world as it is. I
wish you good practice, and may the merits from listening to this Dhamma
help you achieve liberation!

 



 

Mendicants,  there  are  these  five  grasping  aggregates.  What  five?
The  grasping  aggregates  of  form,  feeling,  perception,  choices,  and
                                                                
                                                                
consciousness. These are the five grasping aggregates.

 
To give up these five grasping aggregates you should develop the four
kinds of mindfulness meditation. What four? It’s when a mendicant
meditates  by  observing  an  aspect  of  the  body —  keen,  aware,  and
mindful,  rid  of  covetousness  and  displeasure  for  the  world.  They
meditate observing an aspect of feelings …They meditate observing an
aspect of the mind …They meditate observing an aspect of principles —
keen, aware, and mindful, rid of covetousness and displeasure for the
world. To give up those five hindrances you should develop these four
kinds of mindfulness meditation.                                  
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Chapter 5
Anicca: Impermanence


 
Mendicant, knowing and seeing the eye, sights, eye consciousness, and
eye contact as impermanent, wrong view is given up. …The ear …nose
…tongue …body …The mind, ideas, mind consciousness, and mind contact
as impermanent, wrong view is given up. And also knowing and seeing
the pleasant, painful, or neutral feeling that arises conditioned by mind
contact as impermanent, wrong view is given up. This is how to know
and see so that wrong view is given up.                            
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Today we will discuss the first of the three characteristics of existence
(tilakkhaṇa): the concept of anicca. What is anicca? Usually, we say that
anicca means impermanence. Everything changes, decays; if something has
arisen, it will inevitably end; if a being is born, it will inevitably die. This
characteristic of impermanence is what we call anicca. But in reality, such
an explanation is very superficial.

 
Anicca is an extremely profound concept that requires careful analysis and
study. We must see what anicca truly is; then we will indeed gain wisdom.
                                                                
                                                                
This wisdom serves as our aid in reducing and liberating ourselves from
suffering. Through wisdom, we understand that the concept of anicca runs
very deep.

 
But even if a person has this superficial understanding, it already brings
them some happiness. If we understand that we can die at any moment,
that we cannot stop death, then we know that we will have to leave
this world and depart. We will have to part with the world, with
our parents, relatives, children, with all our loved ones. All these
people we have met — we have only met them for a short time. Our
meeting is temporary; we have come into this world for just a brief
period.

 
Why should we constantly remember this? Because it is a process of
reflection, cultivation of the mind, and development of the mind. As long as
a person does not have deep wisdom, they simply engage in some form of
reflection. And if they reflect, they come to an understanding.

 
He understands: «Why should I become so attached to this world if I have
to part with it at any moment, if I have to leave at any moment? Why
should I love this world so much?» And if a person thinks this way, even a
little, then although they live in this world, they will have little attachment
and few grievances. Why hold onto grudges for so long? As if we live here
forever. We are not here forever, and those we hate will also leave.
They might have already left, but we haven’t received the news yet,
and we continue to hate them. Why do we need this? This hatred
will bring unhappiness to us. Even this superficial understanding of
anicca gives a person some level of happiness and liberation; this is
inevitable.

 
One of the meanings of anicca is change: everything changes. The way we
thought in childhood, or the way we thought in youth — we don’t think
that way now. Why is that? Because the mind is impermanent, the mind
changes. Even this understanding gives us some wisdom, some liberation.
But the way the Buddha taught to see anicca is a very profound
understanding; it goes even further. Therefore, we cannot stop at this
superficial level of understanding.
                                                                
                                                                

 
Those who do not know about the Buddha’s Teachings can also think about
this and understand it superficially, but this is not deep Dhamma. Of
course, if a person starts to reflect, they understand that all people die. «No
one has stayed here forever, so I will leave too» — understanding this does
not require a deep level of wisdom.

 
As the Buddha said: «sabbe saṅkhārā aniccā ti.» All saṅkhārā, constructions,
are anicca, impermanent. This means: what arises, ceases. Leaving nothing
behind.

 
What is saṅkhāra? Saṅkhāra means something that has arisen due to causes.
Everything that has arisen due to causes can be called saṅkhāra. Everything
that has arisen: houses, the world, people. Saṅkhāra is a separate
large concept that needs to be analyzed separately. But there is
another meaning of the word saṅkhāra: volitional formations of the
mind, thoughts. When we say «sabbe saṅkhārā aniccā ti,» all saṅkhārā
are impermanent, it means all things that exist in the world, or
of which the world is made, are called saṅkhārā, and they are all
impermanent.

 
How can we see that the world is impermanent? This is a very interesting
question, and we need to analyze it correctly. If we misunderstand it, we
misunderstand the Buddha’s Teachings, and we don’t even know how to
understand them.

 
For example, I am sitting on this chair — this chair is impermanent. How
do we understand that it is impermanent? Any person would answer: this
chair used to be different, it had a different color, it aged, and over time it
will break, and so on, therefore the chair is impermanent. But in fact, such
a superficial explanation is incorrect. Or one might also say that the
chair is made of atoms, atoms are constantly changing, electrons are
constantly changing, so it is impermanent. But these are also our
reflections or ideas about it. This is some information we received
earlier. But this is not our experience, because we do not feel it,
we do not actually know it. We can only know something through
our sense organs. If we felt it through our sense organs, then we
know it. But we can’t say that about atoms, we don’t see or feel
                                                                
                                                                
them.

 
Therefore, we should actually understand impermanence through āyatanā.
What are āyatanā, and how many āyatanā are there? Here we come to a
new Pali word: āyatana. Usually, we say that āyatanā are the sense organs
or spheres (bases) of perception: the eye, ear, tongue, nose, body, and mind
(a total of six sense organs). And there are objects of the sense organs:
colors that we see with the eye; smells that we perceive with the nose;
sounds that we hear with the ear; tastes that we experience with the
tongue; touches that we feel with the body. And then, there are the
objects of the mind. These are the six sense organs, the six spheres of
perception. But in fact, there are twelve spheres of perception: the first six
are the internal āyatanā, and the subsequent ones are the external
āyatanā.

 
If we need to understand what impermanence is, we should see it through
āyatanā. Then we can see: arising and ceasing. As the Buddha said (
Bāhiyasutta: With Bāhiya, Ud 1.10, translation by Ven. Bhikkhu
Ānandajoti): «In what is seen there must be only what is seen, in what is
heard there must be only what is heard, in what is sensed there must be
only what is sensed, in what is cognized there must be only what is
cognized.» In what is seen — only the seen, nothing remains. It arises and
ceases. This is precisely what we should see.

 
For example, how are we living right now? In what concepts does our mind
exist? At what level? At this level: I am sitting here, I have a body, I can
see (because I have eyes). What can I see? What exists in the world. What
is accessible to my eyes, I can see. These are: people, animals, various
things, houses, nature, and so on. This is the understanding we live with:
«Everything I see exists in the world. Everything I can see are existing
things. I see and I know that they exist.» This is the world we live in. But
the Buddha explains that this is not actually the case, and the world is
much deeper.

 
The Buddha explains that at the root level, the eye arises and ceases.
Immediately after the moment the eye arises — it ceases. When does the
eye arise? The eye arises at the moment when colors enter it. That is when
                                                                
                                                                
eye consciousness arises: when there is eye consciousness, color, and the
"sensor" of the eye (or we can say "the base of the eye"). In Buddhism, we
call this "sensor," this "base" the eye, not the organ. This organ
is the body because we can touch it. The Buddha says that the
eye cannot be touched, and we cannot see it either. Through the
eye, we can see, but we cannot see the eye itself. Therefore, it is
not the eye that is the bodily organ. The eye we are talking about
now arises when there are colors, when there is eye consciousness:
it arises and immediately ceases. Why does it cease? Because the
color perceived by the eye is impermanent. It arose for a fraction
of a millisecond and then ceased. Therefore, through this kind of
understanding, and in reality — through ourselves, we must see
impermanence.

 
Or, for example, sounds. When the ear perceives a sound, then the ear and
ear consciousness arise. When we say «the ear perceives a sound,» it seems
as if the ear exists before the sound. But in fact, in Abhidhamma, it
is explained that all three arise simultaneously: when there is ear
consciousness, there is also sound and the ear. If there is no ear, then there
is no ear consciousness and no sounds. Similarly, if there are no sounds,
then there is no ear and no ear consciousness. This is how it is explained in
Abhidhamma.

 
Then it also becomes clear to us that the ear is not this organ on
the head. The organ is something related to the body because we
can touch it. We feel warmth, hardness, and so on — that’s all
body. But what perceives the sound, some sensor, the base — this
we call the ear. The ear arose along with the sounds, and then it
disappeared.

 
But for us now, it is not like that. The ear exists because I also exist. I
exist, the ear exists, and the sounds we hear — they also exist in the
external world. Because we usually don’t listen to sounds. Right now,
observe yourself — you are not listening to sounds, you are listening to me.
Therefore, in your mind, there is an idea that somewhere far away in
Sri Lanka, in a monastery, a monk is giving a lecture, and I am
                                                                
                                                                
here listening (or reading) to himthis is the world we have now.
But in reality, what is happening to us right now? I can’t explain
the exact technology, but we can say that the phone receives some
signals, waves, converts them, and then reproduces the sounds through
the speakers. But this is also a relative level. And then when the
sound enters the earthat is when the sound arises in the Buddhist
understanding.

 
We can say that there is no sound without an ear. If there is no ear
consciousness, then there are no sounds. For example, if a completely deaf
person were sitting next to methere would be no sounds for them. If they
used to be able to hear, then perhaps in their mind, some perceptions of
sounds are created, but if they have never been able to hear in this life,
then for them, sounds do not exist.

 
If someone’s "sensor," or we can say "the base" of the nose, does not work,
then there are no smells for them. We dislike going to a place that smells
very bad, like some toilet, but for a person whose nose base does not work,
this does not happen; for them, there is no such unpleasantness. If they see
that everything looks beautiful there, then it is a beautiful place for
them. They do not experience all this aversion because there are no
smells.

 
Look: the sounds that arise immediately disappear. But if we don’t have the
observation of the sense organs, don’t have that level of mindfulness, don’t
have the wisdom to see this, then precisely for this reason we perceive: there
is a person over there, they are reading something, someone is singing, and
so on. Therefore, we see and hear: there are different people over there, dogs
are barking, an airplane is flying. And what we hearfor us, it exists in the
external world. A car drove by, and now it’s driving somewhere
far away. For us, the car exists, and this existence we call nicca
(permanence).

 
Cakkhu ahutvā sambhūtaṁ, hutvā na bhavissatīti vavattheti: the eye, not
previously existing, arises and disappears without a trace. And this
is said about all āyatanā: the eye, ear, nose, tongue, body, mind.
They arise without previously existing and disappear without a
                                                                
                                                                
trace.

 
This understanding is opposite to our worldly understanding of the sense
organs. We think that we are born with eyes, ears, nose, tongue, body, and
mind, and they always exist, they are always with us. But the Buddha
teaches that at one moment in time, only one previously non-existent sense
organ appears and disappears without a trace. We cannot see and hear,
think and touch, etc., simultaneously. The eye arises and disappears
without a trace, followed by the mind arising and disappearing without a
trace, and so on. This is anicca.

 
What is nicca? It is permanence. Therefore, in our mind, there is
niccasaññā — the perception of permanence. Niccasaññā means a vast
number of perceptions in which we fabricate permanence. This, as I
explained at the beginning, is not about the idea that the car will break
down or might get into an accident; it’s not about that understanding. It’s
about the idea that the car exists or the car existed. When we say that the
car existed, that is also permanence.

 
It’s like when we say, «I had a father, and he died.» That means, for me, a
deceased father exists. I can remember him, I can do something in his
honor. And why? Because for me, the father exists. What father? The
deceased father, the father who passed away, exists. But if we look at this
through āyatanā, we will see that certain thoughts and memories arise in
the mind. And when these thoughts arise, if we lack mindfulness and
wisdom, we will see a certain father through these thoughts. And in our
mind, a certain concept arises: he was like this, he lived with us, he talked
to me like this, and so on.

 
Therefore, if we need to see what anicca is, what impermanence is, we must
observe āyatanā. This is how we can see what impermanence is. We
can see: the eye is impermanent, colors are impermanent; the ear is
impermanent, sounds are impermanent; the nose is impermanent, smells are
impermanent; the tongue is impermanent, tastes are impermanent; the
body is impermanent, bodily sensations are impermanent; the mind is
impermanent, thoughts are impermanent.

 
For example, right now I can touch a chair, and it seems to me that
                                                                
                                                                
I am touching the entire chair. But in reality, I cannot touch the
entire chairI am only touching a small spot the size of my finger.
This finger feels some hardness, some warmth, some pressurethat’s
all. But in the mind, a chair arises, and that is something entirely
different.

 
Why does a chair arise in the mind? This is actually a very deep
explanation. There is another Pali word: āsava, which we can say are our
accumulations, what we have been taught since childhood. We were taught
that this is a table, this is a chair, this is a cīvara (robe), this is a Buddhist
monk, and these are headphones, and so on. This is all information we have
gathered and believe in. These are all internal concepts we have about the
existence of things.

 
This could be some experience, some related emotions that we have felt. All
of this also exists within us. Therefore, it may happen that when a person
sees some creature, like a spider, their body even changes, and a strong fear
arises. This is because there was some previous experience, because the
person has already perceived this creature in a certain way, and that
experience remains within.

 
Similarly, I have the concept: this is a chair. And how do I know the
concept of "chair"? I was taught it. But not in childhoodback then, I
was taught differently, the Sinhala word "puṭuva." It was when I
was studying later that I learned the English language, and they
taught me that this is a "chair," and another thing is a "table." So I
learned it, and now I have this memory, and now when I see it, I
know: this is a "chair." But in reality, I can only feel this sensation:
hardness, warmth, pressure. When we touch this warmth, pressure,
and hardness, the mind perceives this touch as a chair. And the
eye works in the same way. We see some colors: black, red; some
shapes, and when the eye perceives these colors and shapes, the
mind itself perceives: this is a monk, or some other being, and so
on.

 
And a different concept arises in the mind. What concept arises? «This
chair exists.» «I can touch it, I can see it, I can buy it in a store,» and so
                                                                
                                                                
on. Then, for us, a permanent object arises, or the perception of
permanence, that the chair exists. Therefore, our world, the world
around us, exists. It doesn’t arise and disappear, but it exists. But in
reality, every moment, through the eye, through the ear, through the
nose, through the tongue, through the body, through the mind, the
world arises and disappears, arises and disappears. But if we see
impermanence, we will not see this existing world, and this is what we call
anicca. Then there is nothing left for us to remember, or to hate, or to
love with all our might. Because we ourselves know that it is not
real.

 
This is not realitythese are some thoughts arising in the mind, and due to
ignorance, we perceive them as permanent existing things in the external
world, like people, beings, animals, anything. We see them, love them, hate
them, attach to them, but in fact, all this arises in the mind. It cannot be
said that they all exist in the external world. Then another question
arises: «So they do not exist?» One could say that these are two
extremes. But the Teaching rejects both of these extremes. «Exists» is
wrong, «does not exist» is also wrong. Therefore, we cannot say «does
not exist,» because if there is ignorance, if there is an eye, if there
are colors, if there is eye consciousness, then all this arises for us.
Everything arises for a person who has a mind and senses: for him,
the whole world exists. And because of the world, he worries, gets
sick, lives, and dies, is reborn, then lives and dies again. Because for
him, when he dies, this world he lived in remains, but he himself
dies.

 
For example, my vision starts to darken, and darken, and darken, and then
I go completely blind and can no longer see anything. It’s as if the world
is there, but I can no longer see it. And during death, it is as if a
person’s eyes go blind, ears go deaf, the nose stops smelling, the
tongue stops tasting, and the body stops feeling — everything stops
working. But the person understands: this world exists, while I am
dying. «How can I leave, how can I abandon my loved ones?» Internal
attachments arise within them, and therefore their mind, due to
                                                                
                                                                
upādāna (attachment), is reborn somewhere again. Upādāna is another
important concept. But today we want to take a closer look at what
impermanence is, because it is one of the main concepts in the Buddha’s
Teachings.

 
Impermanence, anicca. The word «anicca» is formed from the word «nicca»
and the prefix «a-», which adds negation. Nicca means permanence, anicca
means impermanence. Even in Buddhist countries, it is sometimes
misinterpreted and wrongly explained, when people say that the word
anicca is formed from icchā: «what we desire.» Then anicca is explained as
something that should not be desired, but in reality, this is taken from
another place in the Teachings: this is subha and asubha, attractiveness and
unattractiveness. In another place in the Teachings, it is explained why we
should not desire the world.

 
But here the Buddha explicitly says that anicca is impermanence, do not
confuse it. And when you hear the word anicca, you should understand: «I
actually do not understand it.» How should we think about it wisely? «If I
need to understand it, I should try to observe the sense organs, deeply
study the Buddha’s Teachings. Only through this can I grasp the concept of
impermanence.»

 
Then we have a goal, where to go, what to do. Just as if we want to retrieve
something from a depth, we must understand that our hand won’t be
enough: we need to take something to reach it or come up with a way to get
what we want. Similarly, we must understand that our wisdom is
not yet sufficient, our knowledge is not yet enough to understand
anicca.

 
The Buddha says there are three doors to Nibbāna: animitta —
signlessness, appaṇihita — aimlessness, and suññata — emptiness. One of
the doors opens through impermanence; this door to Nibbāna is called
animitta. Animitta means that if a person sees impermanence, they no
longer have nimitta. Nimitta means objects, signs: what we have seen,
heard, felt, thought — various objects. Animitta means that a person no
longer has the illusion that these objects exist in the external world. Such a
concept no longer exists because the person sees impermanence: they see
                                                                
                                                                
that thoughts, memories arise in the mind and disappear there. They see
and it disappears, hear and it disappears, smell and it disappears,
and so on. «In what is seen there must be only what is seen, in
what is heard there must be only what is heard, in what is sensed
there must be only what is sensed, in what is cognized there must
be only what is cognized.» Therefore, seeing impermanence means
approaching the Buddha’s Teaching; the door to Nibbāna opens for such a
person.

 
This is very profound knowledge, a profound Teaching. Therefore, we must
gradually analyze it. Certainly, if we study it, this Teaching gives us results.
What result does the Teaching give us? The result is liberation. We can live
independently. Now we depend on the world, on people, on what they say,
on what they might think. Our happiness, our joy depend on the
world. But if a person understands the Dhamma, they are liberated
from the world because they see: the world arises and disappears,
a permanent world does not exist. This is precisely what anicca
is.

 


This world, Kaccana, for the most part depends upon a duality — upon
the notion of existence and the notion of nonexistence. But for one who
sees the origin of the world as it really is with correct wisdom, there is
no notion of nonexistence in regard to the world. And for one who sees
the cessation of the world as it really is with correct wisdom, there is
no notion of existence in regard to the world.                       
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How do we practice this? First of all, this practice begins with receiving the
Teaching: it is meeting with good friends, then listening to the Dhamma,
and then yoniso manasikāra — contemplation on the Dhamma, or wise
contemplation. We can contemplate on the Dhamma if we know the
Teaching, if we have no doubts about it. If we have doubts, then we must
analyze the Teaching again, study it deeply. For example, the eye, what is
the eye? We must understand it completely. Because if we do not know
what the Buddha explained about the eye, we will not be able to
understand it ourselves. We will have our own incorrect understanding,
then we will reflect incorrectly, and therefore we will not get any
result.

 
Therefore, the very first step is meeting with good friends, the second is
listening to the Dhamma, and the third is yoniso manasikāra, wise
contemplation. We need to contemplate on the information we have
received. We need to reflect constantly. If we do not use our knowledge to
practice yoniso manasikāra, we will not progress further. When we
encounter any problem, any suffering, any sorrow — we must see it through
these āyatanā, as the Buddha taught us āyatanā. Is this really what
the Buddha explained to us? Does this Teaching work? We must
analyze everything through what the Buddha taught us, then little
by little, the Dhamma will be revealed to us. Then we can apply
it to our lives at some level and live as the Buddha explained to
us.

 
We must understand the purpose of all this knowledge and contemplation:
to gain the right views. Gaining the right views does not mean that all our
problems will be solved, that we have escaped all suffering. No, we have
simply obtained the right views, and before that, we did not know what was
true and what was false. But we still have the task of realizing this, of living
                                                                
                                                                
in accordance with it.

 
As stated in the  Sabbāsavasutta (All the Taints, MN 2): we must
practice morality (sīla), generosity (dāna), patience, we must avoid the
unwholesome, and we must develop and cultivate our mind (bhāvanā).
Various methods are described, and in the end, there is meditation, but the
very first thing we must do is obtain the right information, which
is the Teaching. And then we must remember it, we must think
about it. Not just repeat it, but also analyze it. Analyze it through
ourselves, through our own experience. Of course, mindfulness and
repetition help with this, even repeating Pali terminology helps.
But we must constantly analyze this through ourselves. Especially
when problems arise: we must take the Buddha’s Teachings and
analyze our problems through them. Then, little by little, we can see
reality.

 


And  how  is  final  knowledge  achieved  by  gradual  training,  gradual
practice, gradual progress? Here one who has faith in a teacher visits
him; when he visits him, he pays respect to him; when he pays respect
to him, he gives ear; one who gives ear hears the Dhamma; having
heard the Dhamma, he memorises it; he examines the meaning of the
Teachings  he  has  memorised;  when  he  examines  their  meaning,  he
gains a reflective acceptance of those teachings; when he has gained a
reflective acceptance of those teachings, zeal springs up in him; when
zeal  has  sprung  up,  he  applies  his  will;  having  applied  his  will,  he
scrutinises; having scrutinised, he strives; resolutely striving, he realises
with  the  body  the  supreme  truth  and  sees  it  by  penetrating  it  with
wisdom.                                                         
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For example, how can we use our right views to get rid of anger? First of
all, we must see the anger, acknowledge that anger exists, that I am angry.
We must see this, and then through mindfulness, we must observe our
anger: how it arises, how it exists. Because anger does not exist on its own:
we must constantly nourish it, maintain it, take care of it — it does not
exist by itself. We simply do not know that we are maintaining it, taking
care of it.

 
How do we nourish it? For instance, we have some resentment. We recall
this resentment and think about it in various ways, reflect on it, and
streams of different thoughts arise in our mind, and because of these
thoughts, anger (the emotion of anger) arises. This is unwise reflection,
ayoniso manasikāra. Of course, when the emotion of anger arises, it is
evident throughout the body: various sensations appear everywhere, there is
some discomfort, or even very strong discomfort if it is hatred — strong
unhappiness.

 
Right now, I am not talking about the initial moment of anger because it is
no longer important to us. We now have anger, and this moment is
important to us. Do we have anger? Yes, we do. Do we maintain
it? Yes, we do. How do we maintain it? By remembering someone
or something and thinking about it. Why do we think about it?
Because the mind believes it exists in the external world. And in
practice, it doesn’t matter who it is, it doesn’t matter what the case
is, it doesn’t matter who did what, because the main thing here
is ignorance. What ignorance? The mind believes that this object
exists in the external world — this is our problem. The mind is
                                                                
                                                                
convinced that such a person exists in the external world. But if
we observe through the sense organs, the mind will not see such a
person in the external world, the person who offended us. The mind
sees thoughts. But to accomplish what I am explaining to you is
not easy. For this, we must practice for a long time to see anger as
anger within ourselves. Because we usually see anger as truth, as a
person, as a case, as an offense. We see something else, we do not see
anger.

 
If we see anger as anger, it ceases to exist — we cannot maintain it. If a
person sees anger at a deep level, they see this emotion of anger and do not
maintain it. If they see it through the sense organs, they understand that
such a person does not exist in the external world (or in the internal world).
It just arose and disappeared, and now we are suffering. Why should we
suffer if this does not exist? This will be wise contemplation, yoniso
manasikāra. If we are without mindfulness, without wisdom, then when
anger arises in us, we feed it, maintain it, take care of it. But if we have
mindfulness and we know the Buddha’s Teaching, then the first thing we
want to do is to get away from this suffering, we do not want to suffer.
If we see anger as anger, then the anger immediately disappears,
extinguishes. If the anger does not disappear, it means we do not truly
see anger as anger — we see other people, some situations, and so
on.

 
We can give an example: suppose I am surrounded by some bandits on the
street, and they start beating me. If I knew some spell or something like
that, which I could recite and disappear from there — I would immediately
use it. Any person in such a situation, if they knew such a spell, would
immediately use it and disappear from there because no one wants to be
beaten, no one wants to suffer, and they have a way out, a place to escape.
Similarly, suffering constantly arises in us. Like bandits, we have
the eye, ear, nose, tongue, body, and most importantly, the mind.
They are like bandits — beating us all the time, and we do not
know where to escape, and we suffer here all the time. Just as in a
dream, we might hate someone, fear, suffer in the dream, when we
                                                                
                                                                
wake up — we do not want to see such a dream again. But even
if we wanted to — we could not plunge back into it because the
mind does not perceive it as real events. For the mind, it is already
unreal.

 


And what is the result of suffering? It’s when someone who is overcome
and overwhelmed by suffering sorrows and wails and laments, beating
their  breast  and  falling  into  confusion.  Or  else,  overcome  by  that
suffering, they begin an external search, wondering: «Who knows one
or two phrases to stop this suffering?» The result of suffering is either
confusion or a search, I say. This is called the result of suffering.

 
And what is the cessation of suffering? When craving ceases, suffering
ceases. The practice that leads to the cessation of suffering is simply
this Noble Eightfold Path, that is: right view, right thought, right speech,
right action, right livelihood, right effort, right mindfulness, and right
immersion.                                                      
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What does nicca saññā, this perception of permanence, do? Because of it,
being, existence (bhava) arises. For us, there are constantly existing
things because there is a perception of permanence in the mind. This
is very deep: if we see that for us a house is permanent, Russia is
                                                                
                                                                
permanent, America is permanent, Sri Lanka is permanent, I am
permanent, then Russia exists, then America exists, Sri Lanka exists, I
exist. And thus the whole world exists. The school we attended; the
kindergarten we went to; the university — everything exists. You can
close your eyes and in an instant the mind remembers: yes, there,
far away, in such and such a city, it exists, or existed, or will exist.
Time does not matter, it is still existence, and therefore it is nicca,
permanence.

 
Reflect on this, study the Dhamma, and be sure to practice. The Teaching
gives us freedom, liberation from suffering, happiness. I wish you good luck
in your practice!

 



 
                                                                

 
Then the Buddha said to the mendicants: «Come now, mendicants, I
say to you all: “Conditions fall apart. Persist with diligence.”»

 
These were the Realized One’s last words.
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Chapter 6
Yoniso manasikāra:
The Wise Contemplation


 
Thus associating with good persons, becoming full, fills up hearing
the  good  Dhamma.  Hearing  the  good  Dhamma,  becoming  full,  fills
up  faith.  Faith,  becoming  full,  fills  up  careful  attention.  Careful
attention, becoming full, fills up mindfulness and clear comprehension.
Mindfulness and clear comprehension, becoming full, fill up restraint of
the sense faculties. Restraint of the sense faculties, becoming full, fills
up the three kinds of good conduct. The three kinds of good conduct,
becoming full, fill up the four establishments of mindfulness. The four
establishments of mindfulness, becoming full, fill up the seven factors
of enlightenment. The seven factors of enlightenment, becoming full,
fill up true knowledge and liberation. Thus there is nutriment for true
knowledge and liberation, and in this way they become full.          

 


                                                      
Avijjāsutta:
Ignorance
(AN 10.61),

translation
by
Ven.
Bhikkhu
Bodhi

 


In the Buddha’s Teaching, there is a very important concept — yoniso
manasikāra. It is translated in various ways, including into Sinhala. For
example, it is translated as wise attention, seeing the arising, wise
contemplation. I think the best translation is wise contemplation or right
                                                                
                                                                
contemplation. There is also ayoniso manasikāra, in this case, the prefix
"a-" gives negation: unwise contemplation.

 


Bhikkhus, when one attends carelessly, unarisen sensual desire arises
and arisen sensual desire increases and expands; when one attends
carelessly,  unarisen  ill  will  arises  and  arisen  ill  will  increases  and
expands;  when  one  attends  carelessly,  unarisen  sloth  and  torpor
arise  and  arisen  sloth  and  torpor  increase  and  expand;  when  one
attends carelessly, unarisen restlessness and remorse arise and arisen
restlessness  and  remorse  increase  and  expand;  when  one  attends
carelessly,  unarisen  doubt  arises  and  arisen  doubt  increases  and
expands. Also, the unarisen enlightenment factor of mindfulness does
not arise and the arisen enlightenment factor of mindfulness ceases
…the unarisen enlightenment factor of equanimity does not arise and
the arisen enlightenment factor of equanimity ceases.

 
When one attends carefully, bhikkhus, unarisen sensual desire does
not arise and arisen sensual desire is abandoned. When one attends
carefully, unarisen ill will …sloth and torpor …restlessness and remorse
…doubt  does  not  arise  and  arisen  doubt  is  abandoned.  Also,  the
unarisen enlightenment factor of mindfulness arises and the arisen
enlightenment factor of mindfulness comes to fulfilment by development
…the unarisen enlightenment factor of equanimity arises and the arisen
enlightenment factor of equanimity comes to fulfilment by development.

 

                                                                

Ayonisomanasikārasutta:
Careless
Attention
(SN 46.24),

translation
by
                                                                
                                                                
                                                            Ven.
                                                         Bhikkhu
Bodhi

 


The Buddha says that his Teaching will be useful to those who know and
see. And what do they know and see? Wise contemplations and unwise
contemplations.

 


Bhikkhus, I say that the destruction of the taints is for one who knows
and sees, not for one who does not know and see. Who knows and
sees what? Wise attention and unwise attention. When one attends
unwisely, unarisen taints arise and arisen taints increase. When one
attends  wisely,  unarisen  taints  do  not  arise  and  arisen  taints  are
abandoned.                                                      

 


                                                   
Sabbāsavasutta:
All
the
Taints
(MN 2),
translation
by
Ven.
Bhikkhu
Bodhi

 


This means that the entire Buddha’s Teaching is intended for those who
can think correctly, who can direct their mind. If we simply pray to the
Buddha, the Teaching will not be useful to us; praying to the Buddha is
useless. Blind faith (amūlika saddhā: believing something without reasoning,
                                                                
                                                                
without looking, without studying and without knowing) is also not
encouraged in the Buddha’s Teaching; one needs to believe correctly:
reasoned faith (ākāravant saddhā), and it only appears when a person
contemplations correctly.

 
Let’s take a look at what right contemplations (wise contemplations),
yoniso manasikāra, are. If we consider how a human differs from
animals, the primary difference would be the ability to think, use logic,
form understanding, recall experiences, and reflect on them. But
even though we know how to think, we do not know how to think
correctly.

 
How to think correctly? It means thinking in a way that does not cause
suffering. If, while we are thinking, we experience some aversion, anger,
hatred, or greed — these are signs that we are thinking incorrectly. If we
examine all our suffering — almost all of it arises in the mind, through
thinking.

 
Suffering can be divided into several types. There is physical pain: from
sitting in one position for too long, from heat or cold, from illnesses, and so
on. In the Buddha’s Teaching, this suffering is not considered the type of
suffering we need to eliminate; it is an inevitable result of having a body. As
long as we have a body, we cannot get rid of this type of suffering. However,
it is considered that physical suffering is negligible compared to our
mental suffering. And it is precisely this mental suffering that we work
with.

 
We usually do not notice our mental suffering, but in fact, it greatly affects
our body and our overall well-being. We begin to feel it in the body: when
our mood worsens, we feel our body differently, it becomes heavy. Even the
slightest unpleasant sensations are perceived very sharply, we cannot
tolerate them, more aversion arises in the mind, and we want them to go
away, which leads to anger. Thus, when suffering arises in the mind, it
affects the body, unpleasant physical sensations develop and increase, so an
initial unpleasant sensation in the body is not the same as what we will
ultimately feel. What we feel is already the influence of our mind on the
body.
                                                                
                                                                

 
We can say that almost all of our suffering is created by ourselves at every
moment. Even now, we are creating it, although we may not see it. How
does this suffering arise? It arises through our thinking. When we think
certain thoughts, it seems to us that these are just thoughts and that they
are unimportant. But they all contain certain sensations, emotions, and all
of this affects the mind. When there is a flow of thoughts in the mind, a
certain state gradually emerges, and we begin to see the whole world
through this state of mind.

 
Our state of mind determines how we perceive the world, so if we think
incorrectly, we cannot change anything: our suffering completely depends on
the external world. We do not control our mind; we are entirely dependent
on the world: we think as the world dictates to us. Therefore, it is very
important to be able to think correctly. Only in this way can we free
ourselves, only in this way can we find happiness and peace. This is why the
Buddha says that his Teaching will be useful to those who have yoniso
manasikāra.

 
Let’s now look at how we can apply all this in practice, how we can
think correctly. We were just meditating, and we could hear children
shouting and playing outside. If the mind gets distracted by this,
after the sounds of the game from the street, some thoughts and
memories arise. Perhaps about one’s own childhood, maybe about
other children, or something else. So the mind wanders in the past
until we realize at some point that we are not meditating. After
this, thoughts immediately arise: «Because the children are noisy, I
cannot meditate.» What happens after this, when we think like this?
Immediately, the children become responsible for the fact that I am not
meditating: my mind is wandering, I am distracted, and the children are to
blame.

 
Let’s now figure out what happened to the mind. It was wrong thinking,
but how can we think wisely? To meditate we simply need to return to the
object of awareness, but to do this we need to somehow direct our mind. To
get used to directing our mind, we sometimes need some wise thoughts,
because when we realize that we have not been meditating for the last five
                                                                
                                                                
minutes, the next thoughts will inevitably be some sort of worries, and
regret will arise. And this regret either goes outward, towards the external
world, and is directed at the children as some kind of aversion, or it goes
inward and is directed at oneself. «I cannot meditate, I lost mindfulness
again, I don’t know how to meditate, why am I so unmindful» — such
thoughts appear, and thus I am to blame. Both of these are ayoniso
manasikāra.

 
To prevent this regret from being directed either at the external world or at
ourselves, and to avoid suffering from it, we definitely need some wise
contemplations. For example, if we think that we simply lacked mindfulness
at that moment, and that’s why some thoughts arose, and now I can return
to the object of mindfulness, then even though this will also be thoughts, it
will be wise contemplation.

 
According to the Buddha’s Teaching, practice is not only sitting
meditation; practice is available to us everywhere. We can practice at
home, on the street, and at work. If we have anger, hatred in our
mind, we should practice kindness and compassion. How do we do
this? We can think about the harm that anger causes us, how it
primarily makes us feel bad. The thoughts that arise in the mind are our
kamma (or karma in Sanskrit). And the ill will that arises in our mind
is our unwholesome kamma; it will bring us unwholesome results,
not to someone else. It will harm us both in this life and in future
lives.

 
We should somehow direct our stream of thoughts in another direction. If
we are angry at someone we know who is doing something we do not like,
we can remember some of their good qualities, their good deeds, and use
this to let go of our anger.

 
The Teaching describes many different ways in which we can develop
our kindness and combat unwholesome states of mind. In the
Vitakkasaṇṭhānasutta (The Removal of Distracting Thoughts, MN 20),
five methods are explained, all of which are yoniso manasikāra:

 
	
1. 

	Switching to wholesome thoughts.
                                                                
                                                                

	
2. 
	Reflecting on the dangers of unwholesome thoughts.

	
3. 

	Forgetting  unwholesome  thoughts  (which  means  stopping  paying
attention to them).

	
4. 

	Relaxing unwholesome thoughts.

	
5. 

	Suppressing unwholesome thoughts.


If there are some unpleasant sensations that we cannot influence, we can
simply stop thinking about them, stop winding ourselves up, and just
observe these sensations. When we truly observe our sensations, we can see
that it’s not as bad as it seems. We can observe and practice the right
patience. We can think: «How many more similar unpleasant moments will
I have to endure in life, so I will practice, I will not torment myself — I will
just observe the unpleasant sensations arising in my body.» Such
thoughts are also yoniso manasikāra. They make us feel better, they
help us develop wisdom, patience, diligence — these are the right
contemplations.

 
If we see unpleasant sensations, we can observe them, practice right
patience, and learn to cultivate equanimity (upekkhā) in the mind. So that
when an unpleasant sensation arises in the body, the mind does not tense
up, and aversion does not appear in the mind. We can think in this way,
and these thoughts will support mindfulness, and this will also be yoniso
manasikāra.

 
If we start thinking about renunciation, goodwill, and compassion, these
will be right contemplations. Laypeople can also practice renunciation, for
example, by combating envy. If we see someone with nice things (a car, a
house, something else), and the mind starts to desire these, we can control
this level of thinking. Because if I think this way, greed will develop in my
mind, and I will suffer from it, and I don’t really need all these things.
What I have is actually enough for me: I have everything to be happy. If a
person starts thinking this way, renunciation appears in their mind.
                                                                
                                                                
And this is necessary for a person, without it, they will inevitably
suffer.

 
Or goodwill — you can practice it everywhere. You can appreciate the
good qualities of people. Think about the kindness in the world; the world
is not as bad as we think: it is full of good people, kind people. We can
think about them, see them, see their actions, notice them, and appreciate
them. Then we ourselves begin to change, we begin to want to practice
kindness.

 
And compassion: when we see angry people, greedy people, or
wrongdoers — we should not hate them. They lack wisdom — think about
this. They suffer in this life, they cannot be happy, they have no
peace in their minds. One could say that they are ill: ill with the
defilements of the mind, so we can feel sorry for them. We can wish: may
they find the right path, may they meet good people, may they
correct their mistakes, may there be more kind people in the world.
Direct your mind in the right direction. If we do not do this, we will
become like them, we will become the very people we hate, the ones
we do not want to see and hear. When we start to hate them, we
ourselves are getting closer to becoming like them. If you do not want
to be like them, you need to think differently, and this is yoniso
manasikāra.

 
To practice yoniso manasikāra, mindfulness and vigilance are essential; we
need to watch ourselves and our minds. We need to see our anger as anger,
our pride as pride, greed as greed, and envy as envy; only then can we
change our mind.

 
If we start thinking about how good we are, or conversely, how bad
we are, and why we made mistakes again — this develops pride.
These are just different types of pride — comparing ourselves to
others. To avoid thinking this way, we must have mindfulness. You see
how wise a person must be to not suffer? If we lack wisdom, we
start to suffer, and we suffer wherever we are. It is very important
to learn to think correctly; this skill is incomparable to any other
skills.
                                                                
                                                                

 
There will come a day for all of us when we have to leave everything behind
and go. We may have to lie in a hospital and endure various medical
procedures: injections, IVs, medications. That day will come, and we need
to be prepared. If we live a long life, as everyone wishes for us, there may
come a day when we cannot even pick up a glass of water next to us. When
we cannot even say that we want to drink. To avoid suffering at that
moment, a person must be so wise that they are able to let go of their body,
not identifying it as "me." But if a person starts thinking: «What have I
become, how did I get to this point,» then their next life will also be
bad.

 
We have our entire lives to learn yoniso manasikāra, to develop
wisdom, so I wish for you not to waste time, to think correctly, so that
these merits help you to be free from all suffering, and to attain
Nibbāna.

 

                                                                
                                                                

 


“Bhikkhus, when one attends carelessly, unarisen sensual desire arises
and arisen sensual desire increases and expands; when one attends
carelessly,  unarisen  ill  will  arises  and  arisen  ill  will  increases  and
expands;  when  one  attends  carelessly,  unarisen  sloth  and  torpor
arise  and  arisen  sloth  and  torpor  increase  and  expand;  when  one
attends carelessly, unarisen restlessness and remorse arise and arisen
restlessness  and  remorse  increase  and  expand;  when  one  attends
carelessly,  unarisen  doubt  arises  and  arisen  doubt  increases  and
expands. Also, the unarisen enlightenment factor of mindfulness does
not arise and the arisen enlightenment factor of mindfulness ceases
…the unarisen enlightenment factor of equanimity does not arise and
the arisen enlightenment factor of equanimity ceases.

 
«When one attends carefully, bhikkhus, unarisen sensual desire does
not arise and arisen sensual desire is abandoned. When one attends
carefully, unarisen ill will …sloth and torpor …restlessness and remorse
…doubt  does  not  arise  and  arisen  doubt  is  abandoned.  Also,  the
unarisen enlightenment factor of mindfulness arises and the arisen
enlightenment factor of mindfulness comes to fulfilment by development
…the  unarisen  enlightenment  factor  of  equanimity  arises  and  the
arisen  enlightenment  factor  of  equanimity  comes  to  fulfilment  by
development.»                                                   
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Chapter 7
Vipassanupakkilesa:
The Imperfections of Insight


 
This mind, mendicants, is radiant. But it is corrupted by passing
corruptions. An unlearned ordinary person does not truly understand
this. So I say that the unlearned ordinary person has no development
of the mind.                                                     

 


                                             
Accharāsaṅghātavagga:
The
Chapter
on
a
Finger-Snap
(AN 1.51),
translation
by
Ven.
Bhikkhu
Sujato

 


Today, I want to explain what is not the development of the mind, not
meditation, and what traps exist on this path. The Pali word bhāvanā is
usually translated as "meditation," but it can also be said that bhāvanā
means the development of the mind. There are many false views and
misunderstandings in the world about what meditation is and what
constitutes the development of meditation.

 
Some say that during meditation they saw a clear light. Someone might
claim, «During meditation, I saw the Buddha.» Or someone might say they
saw a god or deities. Some claim to see other worlds, their past
                                                                
                                                                
and future lives, different levels of the mind. Others say that their
third eye or chakras open. But all of this is just the mind playing
tricks.

 
Let’s examine what mind games are and what the mind is, and how it
works. Mental objects, which can be thoughts, appear in the mind. How do
thoughts arise? Usually, they appear as our inner voice, but this is not
always the case. For example, you might remember your favorite song, and
then you hear not your own voice, but the artist’s voice. Or you
might hear the voice of a relative. Similarly, sometimes people hear
as if the Buddha or a god is speaking to them, but these are also
just thoughts. Thoughts can also appear in the form of sounds or
images. For example, if I am sitting and meditating, a school might
appear in my mind. I can see it, the faces of my teachers, friends, the
schoolyard, and so on — these are also thoughts. You might remember the
taste of some food, a smell, or a touch; all of these are also mental
objects.

 
When I recall my school or childhood, these are real, understandable
images. We understand that these are thoughts, that these are mental
objects. But, suppose I see some unknown beings, something I have never
seen before. For example, people living at the bottom of the ocean. What
do you think this is? These are fantasies, mind games. These, too, are
actually just thoughts.

 
When we meditate, our mind develops: calmness, concentration,
and mindfulness develop. The mind begins to work more actively,
and we may start seeing things we have never seen before, such as
certain colors, smells, or light. Things we have never seen in the
world. But what is this? These are also mental objects. This is not
reality — this is the mind playing tricks. This is saṅkhārā, mental
formations.

 
During meditation, the mind can become bored. The mind constantly needs
food, and when we are simply sitting and observing the object of
mindfulness, there is little food for the mind, so it begins to look for
something on its own, to invent, to fantasize. And we must know in advance
                                                                
                                                                
that these are mind games, because otherwise, we might start having
thoughts about this, we might begin to believe in it, become attached. We
can get lost there.

 
I remember my very first retreat. At that time, I was still a layperson.
There were five laymen and many women. I remember that one of the men
always meditated outside. It was almost always sunny outside, and he sat
facing the sun. And after some time, about five days, he came to me and
said, «You know, I see light during meditation, a round, moving
light.»

 
Even before the retreat, I had read many books, so I knew a little about
meditation, and I immediately told him that he needed to go to the teacher
and talk about it. But this person replied that he was embarrassed to
approach the teacher and talk about it because he was shy, thinking that
the teacher would find out what a high level he had reached. He thought he
had reached some high level! That it would be immodest to reveal this to
other people — as if it would be a manifestation of his pride. He
thought this was a sign of his humility, but in fact, it was quite the
opposite. In the Teachings, this is called adhimāna: māna is pride, and
adhimāna is great pride, overestimating oneself. It is very difficult for a
person to see this in themselves because they think they don’t have it.
This person just needed to go and reveal his secret experience to
the teacher. The teacher would have corrected him and explained
everything: that this is just light, and he needs to let it go and move
on.

 
Then the retreat ended, and this person continued to practice on his own at
home. I remember that on Uposatha day, we went to the monastery and
took the eight precepts. This person also came to the monastery and told
me that he continued to meditate on this light, and now even when he rides
his bicycle with his eyes open, he sees this light in front of him. Do you
know what happened next? He built himself a small temple, started inviting
people, telling their fortunes, and believing that he had some supernatural
powers.

 
Look at how the mind plays with a person. When this person told others
                                                                
                                                                
about all this, people believed him because he himself believed it: he was
talking about his experience! But all of this is just mind games. Our
path is long, and this person went the wrong way and got lost. He
remained at the very beginning of the path, falling into the trap of false
views.

 
My teacher told me about a monk who was meditating, and at some point,
he began to have visions: thousands of monks coming to pay homage to
him. An endless procession of people coming to bow to him. These
visions gave him no peace. Why do you think he had such visions? He
wanted it! This is his mind, desiring it. This is also a mind game. A
certain image arose in the mind, and then further streams of thinking
developed. These streams of thinking were not in words, but in pictures,
images.

 
Some people see the Buddha during meditation, and after that, they feel
immense joy. But in reality, this is not the Buddha; it is their mind.
Similarly, any other image, such as a demon, may arise. What happens after
that? You might be frightened by this demon. But what did you actually
see? You saw your mind, your thoughts, but you were scared by some
external object that does not exist. There is even a common belief
in the world that meditation is dangerous and it’s better not to
engage in it. But this opinion arose because people meditated on
their own, thinking that all they needed was solitude, that they
could just sit and observe, and from this become a Buddha or attain
enlightenment.

 
Our mind can deceive us in such a way that we may never see it ourselves,
which is why we definitely need the Teachings and a good friend or
teacher to show us the right path, so we do not get lost and fall into
traps.

 
I have a distant relative who often visited us. When I, already a monk,
returned after studying in Russia, he came to me and said that he knew a
certain mantra, and no one knew what language it was in. Since by that
time I knew several languages, he came to me asking for help to determine
what language this mantra was in. He recited it to me, and it was just a
                                                                
                                                                
jumble of made-up words, words in Pali, Sanskrit, Sinhala, and Tamil. It
was just nonsense! But he didn’t believe me because he was convinced
that it was a mantra. And people believed him. He went around
dispelling spells, doing other things, and people paid him for it. It
became his job! But first and foremost, he deceived himself. He doesn’t
think that he is deceiving others; he doesn’t understand his own
delusions. And at some point, this mind game became profitable for
him.

 
When we meditate, we want to see the world as it is. Our goal is to see
reality. Therefore, we constantly observe real things. For instance,
when we practice anapanasati (mindfulness of breathing), we observe
tactile sensations: it might be a spot under the nose, sensations in the
nostrils, or sensations on the upper lip. But some people say they
feel the air they breathe moving several meters or even kilometers
away from them. If a person begins to observe this, they will be
observing not reality but some mental deception, their own fantasy.
Reality is simple. Just the sensations in the nostrils, sensations in the
body — what is present right now, what is available to our direct
experience.

 
During my very first retreat, at some point, while meditating while walking,
I began to feel an immense lightness, as if I was not touching the ground at
all. There was such lightness, such joy! What do you think this was? This
was pīti — rapture, joy, and passaddhi — tranquility. When such joy
arises in the mind, it immediately affects the entire body, and a sense of
lightness appears in the body. This is something a person can genuinely
feel; it is not a deception, not a fantasy. Was this the development of
meditation?

 
The Teachings explain the qualities that arise during meditation, which can
become mental impurities: vipassanupakkilesa, the ten types of impurities or
distortions of the mind that can occur during the development of insight
meditation (vipassanā).

 
These qualities themselves are not impurities, but they can become qualities
that support mental impurities — this is the meaning of the word
                                                                
                                                                
upakilesa. The danger is that craving and attachment can develop towards
these states and qualities, and then they become mental impurities.
Moreover, a person may perceive this as the final goal of practice. In that
case, these qualities become upakilesas.

 
One of these qualities is the appearance of light, obhāsa. When a person
meditates and a high level of samādhi (concentration, tranquility,
one-pointedness) develops in the mind, light appears that is not related to
physical phenomena.

 
Two other qualities are pīti (rapture, joy) and passaddhi (tranquility,
lightness). In ordinary life, a person never feels such joy and lightness.
When I began to feel them, it was the 10th day of the retreat, the very last
day. I remember how the retreat ended, and we went to visit my sick friend.
I was walking down the road, thinking that I would lose all of this now.
And that’s what happened. After that, I started looking forward to the next
retreat to feel it again.

 
Such joy, such rapture, such lightness — these cannot be obtained in
worldly life; they are something immaterial. When I attended the next
retreat, I sat and thought that I already knew how to get there, how to
achieve it — it seemed like a small task. I sat and tried to repeat that
experience, but it no longer appeared. I tried different methods, everything
to find again what I had lost. For many years, I suffered like this, searching,
thinking that I used to meditate well, but now I couldn’t achieve
anything.

 
The fact that joy and lightness can appear during meditation is normal in
itself, but at that time, I didn’t see my own greed. If you don’t know about
this in advance, you will never guess that you shouldn’t love these states,
shouldn’t become attached to them, and that you need to let them go and
move on.

 
There is also adhimokkha, when a person develops immense saddhā (faith,
confidence, trust). This can also lead a person to believe that they have
reached the end, that this is the final stage of their practice, and then it
becomes an obstacle.

 
The next quality is paggaha (effort, striving). When a person is constantly
                                                                
                                                                
trying hard. Even this quality can become supportive of impurities. It can
lead to a great deal of tension.

 
Next is sukha (happiness). A person may feel pleasant bodily sensations.

 
Among these qualities, there is also ñāṇa (knowledge). When a person has
some knowledge of vipassanā, for example, they know how to analyze
nāmarūpa, or they know about the five aggregates, the six sense bases,
the eighteen elements. They first acquired this knowledge and then
developed it during insight meditation. But a person may perceive this
knowledge as "I," as their achievements, and fail to see anattā — the
non-self.

 
There is also upekkhā (equanimity, serenity). This is one of the Brahmaviharas,
something we should strive for, something we should develop, but even this
quality can become an upakilesa.

 
Next is upaṭṭhāna (concentration, awareness, presence). Sometimes a
person develops such a high level of presence that they wake up mindfully,
do everything mindfully, and fall asleep mindfully. But even at this level of
presence, a person may not see that they begin to consider this as their self,
and how pride arises because of this. This is exactly what a person might
not see, and then presence becomes an upakilesa — a quality that supports
impurities.

 
The next such quality is nikanti (subtle craving for practice, for
vipassanā).

 
We need to understand that these qualities do not manifest at the initial
level of practice. However, it is important for us to understand that even
such wholesome qualities can become upakilesa. We need to be mindful and
perceive our mind, our qualities, and even our wisdom not as "I," but as the
result of something. Perceive everything impersonally. We need to let go of
all this and move on.

 
When you meditate, images, pictures, and strange experiences will
inevitably arise in your mind. The mind becomes stronger, brighter, and
more powerful, so some thoughts and images may be perceived differently,
more clearly and vividly than usual. Let them go. Don’t be afraid; there is
nothing frightening there. These thoughts can’t harm you. All these
                                                                
                                                                
thoughts are temporary; they come for a time and will go away the same
way. Whatever good experiences you have, whatever joy develops,
understand immediately: this is temporary, it will all go away. Do not get
attached to it. If you become attached to it, you fall into a trap. Or if you
start seeing images, light, sounds, anything, think immediately: I am not
seeing the external world; I am seeing my mind; these are mental
objects.

 
So, what is the development of the mind? If a person sees that they have
fewer attachments, less greed, and less ill-will in their life, this will be the
development of the mind. If you have more calmness, mindfulness, and
patience, this will be the development of the mind. Another aspect of the
development of the mind is wisdom.

 
How do we recognize wisdom? We begin to understand what to do and how
to think. Wisdom comes with experience. We will understand how not to
think, how streams of thoughts lead to anger, aversion, and greed. The
Buddha says that if a person knows their mind filled with anger as a mind
filled with anger, that is wisdom. Or if a person, while being in ignorance,
knows that they are in ignorance, that is wisdom. If a person with a mind
filled with greed knows their mind as a mind filled with greed, that is
wisdom.

 


And how does a bhikkhu abide contemplating mind as mind? Here a
bhikkhu understands mind affected by lust as affected by lust, and mind
unaffected by lust as unaffected by lust. He understands mind affected
by hate as affected by hate, and mind unaffected by hate as unaffected by
hate. He understands mind affected by delusion as affected by delusion,
and mind unaffected by delusion as unaffected by delusion.           

 


                                           
Mahāsatipaṭṭhānasutta:
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It often happens that people are tormented by regrets about past
actions, feeling that they did something wrong. Regret is actually an
unwholesome quality, and it needs to be let go. But why can’t people
let it go? They consider it a wholesome quality, something they
should have, something they need. They start to see their "self" in
it. One needs to develop wisdom, to see this clinging, to see that
there is suffering there too, that it is also impersonal. And let it
go.

 
For now, simply observe your mind, your thinking. Start to see greed,
anger, aversion, compassion, and kindness in it. Start to see them. If you
see this in yourself, it is wisdom. It is easy to see this in others, but very
difficult to see it in yourself. If you observe your mind, wisdom will develop
in you.

 
Right efforts also develop: we strive to eliminate the impurities of the mind.
Wholesome qualities of the mind develop: kindness, compassion, faith,
clarity of mind, doubts disappear. There are many such wholesome
qualities. By focusing on this, you can understand if you are going in the
right direction. And if you want to practice meditation seriously, you
absolutely need to find a teacher and trust them. Look at how many people
fall into the traps of the mind because they don’t share their experiences
with their teachers.

 
I wish you success in your practice; may this knowledge help you avoid all
the traps and achieve liberation!
                                                                
                                                                

 

                                                                
                                                                

 
 


 
"The straight way" that path is called,
And "fearless" is its destination.
The chariot is called "unrattling,"
Fitted with wheels of wholesome states.


 
The sense of shame is its leaning board,
Mindfulness its upholstery;
I call the Dhamma the charioteer,
With right view running out in front.


 
One who has such a vehicle —
Whether a woman or a man —
Has, by means of this vehicle,
Drawn close to Nibbāna.                                          
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Chapter 8
Saṅkhāra loka: The World of Mental Formations


 
«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.

 
“Where there is no eye, Samiddhi, no forms, no eye-consciousness, no
things to be cognized by eye-consciousness, there the world does not
exist nor any description of the world.

 
«Where  there  is  no  ear  …no  mind,  no  mental  phenomena,  no
mind-consciousness, no things to be cognized by mind-consciousness,
there the world does not exist nor any description of the world.»     

 


                                           
Samiddhilokapañhāsutta:
Samiddhi
(SN 35.68),

translation
by
Ven.
Bhikkhu
Bodhi

 


The Buddha taught that the term "world" (loka) has three different
meanings. The first: okāsaloka — the world of space, that is, the world of
space-time reality, or, one could say, the astronomical world.
                                                                
                                                                

 
The second: sattaloka — the world of beings. This is the most understandable
for us: we are sitting here together, discussing the Dhamma, we
are in the same world. Nearby, a dog is walking, some insects are
flying — they are all in a different world. They do not know that
there are Buddhists sitting here, talking with a monk, discussing
the Dhamma. For them, there are no temples, monks, or religions.
All of this, which exists for us, does not exist in their world. And
there are many such worlds. This is called sattaloka — the world of
beings.

 
And third: saṅkhāraloka — the world of formations, mental formations.
The Buddha explains in great detail how the world arises, how the world
exists, and how the world disappears, as well as the causes of the world’s
arising.

 
There is a sutta called the  Sammādiṭṭhisutta (Right View, MN 9), in
which the Venerable Sariputta, one of the two chief disciples of the
Buddha, explains in detail what sammādiṭṭhi, the right views, are. He
says that if a person knows what the world is, the causes of the
world’s arising, the cessation of the world, and the Path leading to
the cessation of the world, these are the right views. If a person
knows what feeling (sensations) is, the causes of sensations, the
cessation of sensations, and the path leading to the cessation of
sensations, these are the right views. In this way, he explains many
things: birth, existence, nourishment, aging and death, clinging, and
more.

 
And there are suttas in which the Buddha explains the Four Noble
Truths. The First Noble Truth is the truth of suffering, dukkha. Then,
the truth of the cause of suffering, the truth of the possibility of
the cessation of suffering, and the last truth — the truth of the
Path leading to the cessation of suffering ( Vibhaṅgasutta: Analysis,
SN 45.8).

 
And in this sutta, Thera Sariputta explains it differently: instead of
"suffering" (dukkha), he says "world" (bhava). Thus, the «truth of suffering»
becomes the «truth of the world,» the «cause of suffering» becomes the
                                                                
                                                                
«cause of the arising of the world,» the «cessation of suffering» becomes the
«cessation of the world,» and the «Path leading to the cessation of
suffering» becomes the «Path leading to the cessation of the world.» This
means that the world is suffering.

 
Once, someone asked the Buddha what the world is. The Buddha replied
that the world is suffering. If a person understands what the world is, they
understand suffering. But they not only understand suffering; they must
also understand the cessation of suffering.

 
Now let’s see how the Buddha explains the world. The world consists of
eighteen elements (dhātu).

 
Five sense organs:

 
	
1. 

	Element of the eye (cakkhu-dhātu).

	
2. 

	Element of the ear (sota-dhātu).

	
3. 

	Element of the nose (ghāna-dhātu).

	
4. 

	Element of the tongue (jivhā-dhātu).

	
5. 

	Element of the body (kāya-dhātu).


Five objects (perceived through the five sense organs):

 
	
1. 

	Element of color (rūpa-dhātu).

	
2. 

	Element of sound (sadda-dhātu).

	
3. 

	Element of smell (gandha-dhātu).

	
4. 

	Element of taste (rasa-dhātu).

	
                                                                
                                                                
5.
   
	Element of tangible objects (phoṭṭhabba-dhātu).


Five elements of consciousness through the five sense organs:

 
	
1. 

	Element of eye consciousness (cakkhu-viññāṇa-dhātu).

	
2. 

	Element of ear consciousness (sota-viññāṇa-dhātu).

	
3. 

	Element of nose consciousness (ghāna-viññāṇa-dhātu).

	
4. 

	Element of tongue consciousness (jivhā-viññāṇa-dhātu).

	
5. 

	Element of body consciousness (kāya-viññāṇa-dhātu).


And three additional elements:

 
	
1. 

	Element of the mind (mano-dhātu).

	
2. 

	Element of mental objects (dhamma-dhātu).

	
3. 

	Element of mind consciousness (mano-viññāṇa-dhātu).


There are different classifications that are also called elements, but now we
will talk specifically about these eighteen elements.

 
So, we have the eye as one element, colors as another element, and eye
consciousness as yet another element. The task of eye consciousness is to
know colors and forms, and that’s it.

 
The same applies to the ear, sounds, and ear consciousness.

 
The tongue, taste, and tongue consciousness.

 
The nose, smells, and nose consciousness.

 
The body, touches (or objects of the body), and body consciousness.

 
The mind, mental objects, and mind consciousness.

 
In total, there are eighteen elements. Now let’s think, besides these eighteen
                                                                
                                                                
elements, does anything else exist in the world?

 
There is also Nibbāna, but Nibbāna is not conditioned by causes. What are
the causes? There are nine causes.

 
The first three: lōbha — greed, dōsa — ill will, mōha — ignorance.

 
The next three: alōbha — absence of greed (or generosity), adōsa —
absence of ill will (or kindness), amōha — absence of wrong views.

 
And there are three more, but they are also alōbha, adōsa, and amōha.
That is, we can have two types of generosity, kindness, and right
views.

 
Let’s look at the difference using the example of generosity. Generosity is
practiced in every religion; I don’t know of any religion that does not
encourage generosity. But why do we practice generosity? To live well in
this life, in the next life, or, as explained in other religions, to go to
heaven. And this is the first type of generosity: it helps us in saṃsāra,
helps us receive good results in saṃsāra, and in generalhelps us live
better.

 
And the second type of generosity is when a person thinks: all mental
defilements arise from greed, from craving. Even when we are dying, no one
says: «I had enough; that’s enough, I don’t want to see, hear, or feel
anymore.» Everyone wants to keep living, to keep seeing, hearing, and
feeling; everyone wants to continue perceiving the world through the sense
organs. And this is craving, taṇhā, and because of this, we are in saṃsāra, in
eternal wandering.

 
If a person understands: I need to overcome this craving, otherwise saṃsāra
will prevail, and because of this, they practice generosity not to receive
something later, but to overcome greed, if a person gives dāna with this
intention — they will not have greed, they will not have pride. Why then
does a person practice generosity? To attain Nibbāna, liberation from the
eternal cycle of suffering and rebirth, this becomes their motivation in their
practice of generosity.

 
These nine causes are absent in Nibbāna. In Nibbāna, there is no
generosity, no craving, no greed. When these causes are absent, then
there is Nibbāna. And then it is clear that Nibbāna is not in the
                                                                
                                                                
world; Nibbāna is Supramundane. And our world is the eighteen
elements.

 
Let’s now analyze our world: we have eighteen elements. Where then is the
Buddha, is he there in these elements? We are now discussing your world; is
there a Buddha in your world? If we answer that he is in the mind, then we
need to understand that the mind is three elements: the mind itself, mental
objects, and mind consciousness. The task of mind consciousness is to
know; it knows mental objects, thoughts. But we do not realize mental
objects as mental objects, thoughts as thoughts. We take them as reality.
We perceive thoughts as the Buddha, as Jesus, as "good," as "bad," as
"monk," as mine, as right and wrong, as reality. So, where is the Buddha?
In our thinking. And where is "I"? Also in our mind. These are all our
thoughts.

 
Look at how subtle and elevated the Teaching is. The Buddha says: see
thinking as thinking: citte cittānupassī viharati, contemplate the mind as
the mind ( Satipaṭṭhānasutta: Mindfulness Meditation, MN 10). If we see
thinking as thinking, we do not see any permanent being there, no self, we
do not see the Buddha there.

 
For example, at night, if we hear loud drilling sounds from our neighbors,
without knowledge of the Teaching, some aversion immediately arises in our
mind, dissatisfaction, ill will: why so loud, why at this time? The mind says
something about it. How do we see these thoughts? As reality. We see "I" in
these thoughts, we see "other people," and we do not see our ill will in our
thinking. If we saw: this is anger, when it arises I feel bad, I should not
sustain it, because it will also make me feel bad. If we saw this — we would
immediately let go of this anger. And in reality, we do not hear the
drilling personwe hear sounds. So, where is this person? He is in the
mind.

 
We can fully disassemble our world. You have your entire past life: you
remember what your school was like, what friends you had, what pleasant
and unpleasant people you met, who your enemies are. And where are they
all? They are all in the mind. But we believe that they are real. In fact, the
mind cannot remember everything exactly 100%. And what does it
                                                                
                                                                
do?

 
For example, today we went to the botanical garden. The mind cannot
retain all the details of this day 100%, so it remembers what we think today
about this situation, our attitude towards it. For instance, someone might
decide that today was a very bad day. We wanted to visit so many
places, but it started raining and everything changed, so we didn’t go
anywhere afterwards. But even if a person thinks this way now, a
month might pass, and the person will return to their homeland,
and there, in another country, they «How wonderful it was, we all
went to the botanical garden together, and then it started raining,
it was so beautiful, how great it was!» And then the memory of
this situation changes, and this situation becomes a good one for
them.

 
Look — the mind truly knows nothing, which means our past is just our
current thoughts. We do not know what actually happened! I can ask you:
where were you on this day ten years ago? Think about it now. We can try
to remember and attempt to answer, but we cannot be sure. And in reality,
these are all empty thoughts.

 
Look, where is Russia? Usually, we think that Russia exists, it is there, in a
certain direction. Or that it is on planet Earth. But if we analyze this again
as the eighteen elementsit is again in the mind. Now we claim that the
Earth is round, and for us, it is so, this is our reality. But before, people
said and thought it was flat, and in the minds of all people, the Earth was
like that! Recently, it has been said that it is not even round, but slightly
flattened.

 
Or, for example, in Hinduism, it is said that Brahma holds the Earth with
his hand, and people in India imagined a giant Brahma. But now we think
that the Earth is round, and the Moon revolves around it. Our parents
taught us this, then in school and university, and now we believe it as if it
were reality. But in fact, we do not know — these are all our thoughts.
Maybe it is actually so, maybe it is not, it doesn’t really matter — these
are all our thoughts.

 
For example, I think: «Max is here.» And this is actually my perception,
                                                                
                                                                
this is how I think — Max is here. And what is Max like? He is like how I
know him, how I think about him. Therefore, people strive to ensure that
others have a good perception of them, because I live not only in my own
mind, but I also live in your minds. And I want to be good in your minds.
So, each person wants to have a good perception of themselves. And even
when a person is dying and understands that they are about to die, they
still want to continue to exist. Where can they still exist? In the minds of
other people. Therefore, some say: you will die, and no one will
remember you. And this scares peopleit is as if I will not exist at
all.

 
Or I can ask: «Where is Alex?» You point to him and touch him, but is
that Alex? Those are elements. So, where is Alex? In the mind. And if Alex
is not here, then what can I see, what can I touch? What is that then?
Those are elements.

 
As an example of another classification, there are primary elements, or
great elements — mahābhūta, into which everything material is
decomposed. Matter, or rūpa, is composed of four primary elements, or four
«basic» physical phenomena: solidity (literally "earth"), cohesion (literally
"water"), heat (literally "fire") and motion (literally "air").

 
The element of tangible objects, or body objects (phoṭṭhabba-dhātu),
includes the following three mahābhūta:

 
	
1. 

	The element of earth, or solidity (paṭhavī-dhātu), which manifests
as hardness or softness.

	
2. 

	The element of fire, or temperature (tejo-dhātu), which manifests as
heat or cold.

	
3. 

	The element of wind (vāyo-dhātu), which manifests as movement or
pressure.


The element of water, or cohesion (āpo-dhātu), cannot be physically
felt — for us, it will still be solidity, heat, and motion, so it is not
included in body objects. It is accessible to us only as a result of
                                                                
                                                                
analysis.

 
Even if we analyze one element, it will provide immense wisdom. The
Buddha says: one who knows solidity (paṭhavī, the element of earth) can
understand that solidity is not "I," and can detach from the element of
solidity, and can detach from the world. The Buddha explains this in great
detail.

 


Now both the internal earth element and the external earth element
are simply earth element. And that should be seen as it actually is
with proper wisdom thus: «This is not mine, this I am not, this is not
my self.» When one sees it thus as it actually is with proper wisdom,
one becomes disenchanted with the earth element and makes the mind
dispassionate toward the earth element.

 
Now there comes a time when the water element is disturbed and then
the external earth element vanishes. When even this external earth
element, great as it is, is seen to be impermanent, subject to destruction,
disappearance, and changeˌ what of this body, which is clung to by
craving and lasts but a while? There can be no considering that as "I"
or "mine" or "I am."                                             
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And we touch the elements, feel the solidity, and I think — this is
Max. I see some colors and a certain image arises in my mind, and
the mind says: «This is Max, this is Alex, this is Pasha.» This is
what the mind says. If we analyze our world in this way, then for
our world to exist, we need concepts and elements, nāma and rūpa
(nāmarūpa).

 


Feeling,  perception,  volition,  contact,  and  attention —  these  are
called   mentality.   The   four   great   elements   and   the   material
form  derived  from  the  four  great  elements —  these  are  called
materiality. So this mentality and this materiality are what is called
mentality-materiality. With the arising of consciousness there is the
arising of mentality-materiality. With the cessation of consciousness
there is the cessation of mentality-materiality. The way leading to the
cessation of mentality-materiality is just this Noble Eightfold Path.   
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Without nāma and rūpa there will be no reality, no world. To make our
presentation real, we need some elements.

 
Remember your school. To make this memory real for you, you think: the
school is in Russia, on a certain street, in a specific building, on a particular
territory. And then your thinking becomes reality. But if we see this as
elements, as thinking — then we see that this is not reality, but
thoughts. And seeing this way, we free ourselves from defilements. Our
perceptions, our concepts that arise in our mind, we compare with some
elements that we think exist in the external world, and we think:
«Yes, this is real.» And what do we think is real? Our thoughts and
concepts, that they exist in the world. But in the world, only elements
exist.

 
For example, there is a fish. It has two legs. And two arms. And a head.
And it can walk. And it can talk. And even drive! Look, when we say
something like this — the mind does not perceive it as something real. And
why doesn’t it perceive it? It doesn’t know such things, it doesn’t
know how to drive in the water, what kind of cars there might be,
nothing like this is in our experience. When we say «a fish with
two legs» — the mind starts imagining the ocean and some fish
in it. When we get to the part where it can talk and drive — the
mind already considers it unreal. And when it is unreal — it is no
longer scary to us because we know that it is just imagination, a
concept.

 
We watch cartoons, and we know they are not real, and after watching
them, we do not have the impression that something like that exists in
reality, unlike when we watch the news. But then, the characters from these
cartoons live in our minds. Remember, someone saw a drawing from a
cartoon and immediately said: «Oh, that’s Totoro!» And where is Totoro?
Is he on the arm as a tattoo, or on paper? No, he is in someone’s mind!
Someone imagined him, drew him, and now these Totoros live in the minds
                                                                
                                                                
of everyone who has seen that cartoon. They see and recognize — «oh,
Totoro!»

 
The same happens with other people: we see a person and say, «he is my
friend!» But what does that mean? How does a friend come into existence?
Or here is another person — he is my enemy, and I feel unpleasant. But
what does that mean? We actually think that these thoughts are out there,
in the world. I think: «Here is my Max, here he is sitting.» This is called
upādāna, attachment.

 
When we say "attachment," we think it’s a very simple concept. Attachment
to a phone — that’s when I can’t live without the phone, that’s
attachment.

 
Can you imagine attachment to ants? If a person has not attained
arahantship, they have attachment to ants. To all the plants they know, to
their school. Why is that? Because we take our concepts in the mind as
reality. When our concepts become reality for us — this is upādāna,
because we have a certain attitude towards all of this. And these are real
objects for us, which exist in the world, and they can change, break, die,
and all of this affects us, all of this is significant to us. If we can at least
somewhat understand what reality really is, and what the deception of the
mind is — this is already some wisdom, this already gives us some
freedom.

 
When we match our mental khandha (formations or constructs) with
external elements, with some rūpa, we say: «This is that person, and this is
such a tree, and these are ants,» this is already upādāna, attachment. Or
when we see a cat, it appears in the mind and we think that it is somewhere
out there, in the world. And we attach it to the external world. And we
begin to perceive some elements as a cat. If I say it is bad, then a bad cat
arises; if I say it is good, then a good cat arises. But we do not see the
arising and passing away of the world. For us, existence (bhava)
appears. In dependent origination, after attachment, existence arises:
upādānapaccayā bhavo — from attachment as a necessary condition,
existence arises.

 
Here is a good example with a tattoo on the hand. Look, we look at a hand
                                                                
                                                                
with a tattoo, and we see a face or any other image there. But when we see
the image — we do not see the hand, when we see the hand — we do not
see the image. Or when we look at a wall with a beautiful drawing, for
example, a pond with lotuses: we either see the wall itself, and then we do
not see the lotuses and the pond, or we see the pond, and then we do not
see the wall.

 
Imagine someone made a statue in the shape of a body and very carefully
painted it to look exactly like a body. Not knowing it is a statue,
we might look at it and mistake it for a person. But whether we
are looking at a statue or a person — we actually do not see the
body in either case: we see "pictures" made up of various colors. But
in reality, we are always only seeing pictures, and we think there
are people, that they are doing something. But in reality, we see
elements, colors. Seeing occurs in the eye: the eye perceives color,
through eye consciousness this color is recognized. But when we think
that what we see with our eye is somewhere in front of us, then the
mind creates the notion that these colors are a tree, people, statues,
ants, and so on. And then, in our mind, trees, people, and the whole
world instantly appear. Although, in reality, the eye perceives only
colors.

 
First and foremost, we need to purify our views. If our views become
correct, we will feel much better, much lighter, because a huge amount of
our suffering (one could say almost all of it) is due to ignorance. We invent
it ourselves, create it ourselves, and live in this prison ourselves. Even if our
ignorance diminishes a little, our lives will become much better. And we do
not need to seek happiness somewhere in the world. If we have no
suffering, that is happiness, that is peace. Such happiness is always
available to us; we do not need to seek it in the external world. Then,
even when there is physical pain, our mind can remain free from
suffering, because physical pain and mental suffering are different things.
We want to find some other happiness, and that is our mistake. As
long as we are looking for it, even our body will feel tense, and if
there is pain, it will increase. When we have craving, it is never
                                                                
                                                                
enough for us, and we cannot be calm, we cannot stop, we cannot
relax.

 
Try to observe the elements as elements; this will already give you some
understanding. If even once we see the elements as elements, our world will
change.

 
The Buddha called his Teaching vibhajjavāda: vibhajati — to analyze,
divide, and separate, and vāda — teaching. And that’s what we
do — we take everything apart. To gain understanding, you can
divide your world into eighteen elements. If you practice this way,
you can disassemble any of your suffering, any problem. And you
can see and understand where the problem really is: it is in the
fact that the problems that exist in our mind, we see as problems
in the external world, and we want to solve them in the external
world, we want to do something with them. But if we see thinking as
thinking — they disappear. And so of course: almost all problems are
in our minds. Why then do we try to solve them in the external
world?

 
Here is an example of what elements are and how to see elements as
elements. Close your eyes. What do you feel right now? You feel that other
people are here, we are all sitting here, there are other huts around, nature.
Where is all this really? If you see that it is in the mind, you can let it go,
because it is all just mental representations. Besides the sensations
of the body, we do not feel anything, and we do not really know
anything.

 
Imagine that you are now in space. Under your feet is a spaceship, around
you is space. And all these sounds are actually a recording played from
speakers. Try to imagine yourself on this spaceship.

 
What did you feel when you imagined this? If you can imagine the
spaceship and that we are sitting in it — the Earth immediately
disappears, and space appears around us. And if we imagine that all these
sounds are actually from speakers and are played on a computer, then all
these people and animals — they immediately disappear for us, they are
not there. Or if we play an audio file with the sounds of rain, we
                                                                
                                                                
immediately imagine rain. If we play an audio file with the croaking of
frogs — we hear each sound, and we immediately imagine a frog. But in
reality, there is no rain or frogs near us.

 
We need to assimilate this knowledge, remember it, and reflect on it.
We need to form our own understanding. We should try to see the
world in this way. Such practice provides refuge: a person will always
have a way out, even in the most difficult life situation. If one sees
elements — there are no problems in them. A person sees the mind, sees
mental objects, colors, sounds — just elements, and there is no
suffering in them. These are just our perceptions of reality, these
are just our thoughts. We ourselves imagine this and suffer from it
ourselves.

 
Tell me, without recalling any past, what would you want in the future?
This is impossible. Thus, we can understand that memories are our
thoughts. Yesterday is all about memories and how we feel about them.
These are thoughts arising right now. We can see thoughts as thoughts, as
mental objects.

 
Reflect on this, try to disassemble your world into eighteen elements. And
you will either have many questions, or you will no longer have any
questions — all questions will disappear. With this knowledge, we
disassemble our world through these eighteen elements. And we see how
they arise and how they disappear.

 
May the wisdom that arises in you from reading this lecture help you to be
free from all suffering!

 

                                                                
                                                                

 



 
Mendicants, sights are impermanent, decaying, and perishing. Sounds,
smells,  tastes,  touches,  and  ideas  are  impermanent,  decaying,  and
perishing.

 
Someone who has faith and confidence in these Teachings is called a
follower by faith. They’ve arrived at surety in the right way, they’ve
arrived at the level of the true person, and they’ve transcended the level
of the untrue person. They can’t do any deed which would make them
be reborn in hell, the animal realm, or the ghost realm. They can’t die
without realizing the fruit of stream-entry.

 
Someone who accepts these Teachings after deliberating them with a
degree of wisdom is called a follower of teachings.  They’ve arrived
at  surety  in  the  right  way,  they’ve  arrived  at  the  level  of  the  true
person, and they’ve transcended the level of the untrue person. They
can’t do any deed which would make them be reborn in hell, the animal
realm, or the ghost realm. They can’t die without realizing the fruit of
stream-entry.

 
Someone  who  understands  and  sees  these  principles  is  called  a
stream-enterer, not liable to be reborn in the underworld, bound for
awakening.                                                      
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Chapter 9
Vedanānupassanā:
Observation of Sensations


 
And  what  are  the  six  feelings?  Feeling  born  of  eye  contact …ear
contact …nose contact …tongue contact …body contact …mind contact. …

 

                                                                

Aṭṭhasatasutta:

The
Explanation
of
the
Hundred
and
Eight
(SN 36.22),

translation
by
Ven.
Bhikkhu
Sujato

 


Let’s analyze what vedanānupassanā is. This is a gatha from the
Mahāsatipaṭṭhānasutta:

 


Vedanāsu vedanānupassī viharati ātāpī sampajāno satimā,
vineyya loke abhijjhādomanassaṃ

 
They  meditate  observing  an  aspect  of  feelings —  keen,  aware,  and
                                                                
                                                                
mindful, rid of covetousness and displeasure for the world.
                                                                
 


                                           
Mahāsatipaṭṭhānasutta:

The
Longer
Discourse
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Mindfulness
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(DN 22),

translation
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Bhikkhu
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Vedanā means sensation. The Buddha says there are three types of
sensations: pleasant, unpleasant, and neutral. The Buddha also mentions
vedanā in paticcasamuppāda, dependent origination ( Vibhaṅgasutta:
Analysis of Dependent Origination, SN 12.2). One can say that
paticcasamuppāda is cause and effect, or the chain of dependent origination.
In paticcasamuppāda, the Buddha explains that vedanā is the cause for the
arising of taṇhā, craving.

 
Let’s analyze a bit what vedanā, sensation, is. What are the causes of
sensation? How does taṇhā arise from sensation? The word taṇhā is usually
translated as craving, thirst or passionate desire. However, in Buddhism,
there is its own terminology, and for many concepts, there are no exact
translations into other languages, so it is best to form one’s own
understanding of the Pali terms.

 
The Buddha says there are three types of taṇhā. The first is kāmataṇhā,
where kāma refers to sensual pleasures. Kāmataṇhā is when a person desires
something that will bring them sensual pleasures. For example, we love to
eat delicious food, listen to beautiful music, see beautiful things — all of
                                                                
                                                                
this is kāmataṇhā.

 
The second type is bhavataṇhā. Bhava means existence. For example, when
we feel happiness and want that happiness to continue, for it to exist —
this is bhavataṇhā, the craving for existence, the desire to exist. For
example, every person wants to continue their life. Or when we feel a
pleasant sensation — we want it to continue.

 
The third type of craving is vibhavataṇhā. The prefix "vi-" here gives
us negation, so this is the craving for non-existence, the desire for
something not to be, or for something to cease. The most obvious
example is pain: we want the pain to go away. Or, for example,
a loud noise — we want to stop hearing it. Similarly, meeting an
unpleasant person — we do not want to see them. This desire not
to see, hear, feel, or smell something, for it not to exist — this is
vibhavataṇhā.

 
Today’s topic is vedanā and vipassanā. The Buddha says that the cause of
taṇhā is vedanā, or sensation: vedanāpaccayā taṇhā, with feeling as a
condition, craving arises. Let’s look at how vedanā becomes the cause for
taṇhā.

 
Imagine that there are different types of dishes. We look at them and feel
like trying a particular dish. It seems to us that it will be delicious. Then,
when the moment of choice comes, we take this dish, try it, and realize that
it is too salty or too spicy. And after that, our desire to eat this dish
disappears. Why does this happen? Because when we tasted the food and it
touched our tongue — an unpleasant sensation, an unpleasant vedanā,
arose in the body, and following that, aversion arose in us. And the cause of
this aversion was the sensation. In the end, we do not love the food, but the
sensations.

 
We say: I love pineapple, I love mango, I love durian, but in the end, we do
not love pineapple, mango, and durian — we love the taste. If we look
further, why do we love this taste, it turns out that it is not even
the taste itself that we need, but the pleasant sensation we feel.
That is why the Buddha says that the cause of taṇhā is vedanā,
sensation.
                                                                
                                                                

 
There is another interesting point: taṇhā becomes the cause for upādāna.
Upādāna is usually translated as attachment or clinging. We have many
attachments: we are attached to food, housing, our country — all
sorts of attachments. These attachments arise from taṇhā, craving.
From the desire to obtain something (kāmataṇhā), the desire for
something not to be (vibhavataṇhā), or the desire to preserve and
continue a feeling (bhavataṇhā). Because of this, upādāna, attachment,
arises.

 
Look at this: we love the taste because we need that feeling, that pleasant
sensation. Therefore, desire arises and from this, taṇhā arises. Taṇhā arises
towards this taste, and because of taṇhā, upādāna, attachment, arises. And
we become attached to the mango, not just to the sensation.

 
The Buddha says there are five types of attachment:

 
	
1. 

	rūpa upādāna — attachment to form (or materiality);

	
2. 

	vedanā upādāna — attachment to sensation;

	
3. 

	saññā upādāna — attachment to perception;

	
4. 

	saṅkhāra upādāna — attachment to mental formations;

	
5. 

	viññāṇa upādāna — attachment to consciousness.


Rūpa upādāna means attachment to form. For example, if we like mangoes,
then even among many other fruits, we immediately pay attention to the
mango because of its attractive shape. This happens because we like the
sensation. From the sensation arises craving, from the craving arises
attachment to the form: vedanāpaccayā taṇhā, taṇhāpaccayā upādānaṁ —
with feeling as a condition, craving arises; with craving as a condition,
attachment arises.

 
There are many different types of sensations, but we like certain ones, and
we become attached to them. And then we constantly think: I like
this, I love this. For example, I like this kind of music, but I don’t
                                                                
                                                                
like that kind. This means there are already certain attachments to
sensations.

 
The same goes for perceptions and everything else. Even when we hear a
certain name, we immediately think: «Oh, I like this, I know this, this is
good.» Even if we just hear a certain name, attachment immediately
arises.

 
Next are saṅkhārā. We like to think within a certain system. We talk about
clinging to mental formations, sankhāra upādāna, but I think it goes even
deeper because there is also diṭṭhi upādāna — clinging to views. There are
also some false views. A person may assert: «This is good, this is
how it should be done, this is right.» And why do they say this —
because they think so, they like it, they are attached to it. The reason
for their assertions is their own beliefs, their own preferences and
attachments.

 
There is also viññāṇa upādāna. Viññāṇa is translated as consciousness. Or,
one could say, it is what we use to perceive the world, through which we
perceive the world. And there is viññāṇa upādāna: attachment to
consciousness. Even in our example with the mango, the final result is
viññāṇa — what we have perceived. And we become attached to this
consciousness.

 
These are the five types of attachment. If we go in the reverse direction,
where is the cause? The cause was sensation. This is the nearest cause for
taṇhā — sensation, vedanā. If we go even deeper, to the original cause, it is
avijjā, ignorance. It is due to ignorance that all of this begins. Therefore,
taṇhā has two causes: the nearest cause is sensation, and the distant (or
original) cause is ignorance.

 
In fact, without overcoming avijjā, we cannot overcome taṇhā. A person
cannot simply overcome taṇhā by itself. Let’s take the example of food
again. Someone likes chocolate, how can they overcome their greed? After
all, taṇhā is the cause of dukkha, suffering.

 
There are Four Noble Truths. The First Noble Truth is the truth of
suffering. The Second Noble Truth is about the cause of suffering;
the cause of suffering is taṇhā. The Third Noble Truth is about the
                                                                
                                                                
possibility of liberation from suffering: this is Nibbāna. The Fourth Noble
Truth is about the Path to Nibbāna: this is the Noble Eightfold
Path.

 
In the Four Noble Truths, taṇhā is also mentioned. Taṇhā is the cause of
suffering. If we consider taṇhā in the context of paticcasamuppāda
(dependent origination), then taṇhā has a cause — vedanā. Therefore, our
goal is to overcome taṇhā to overcome suffering. How can this be
done?

 
For example, if we have a craving for chocolate, how can we overcome it?
People usually think there are two options. The first is to satisfy the desire,
that is, when a desire for chocolate arises, we take it and eat it: if there is a
desire, it needs to be satisfied. But then, although the sensation of
satisfaction comes at the moment of consumption, after a while, the desire
arises again. The desire does not stop: today we are satisfied, and tomorrow
it starts all over again. It is as if our life or our body is a fire, and we need
to constantly throw logs into it. We cannot stop, and this process never
ends.

 
The second option, as people usually think, is to refuse chocolate. They
believe that they can overcome this craving by willpower alone, simply by
refusing to satisfy this desire.

 
These are the two extremes: to eat or not to eat. Do you think that by
refusing chocolate, we can overcome our craving for it? This also won’t
work because even if we do not eat chocolate — we still remember it, see it,
see others eating it, and so on. Even when we just see it or remember it, we
feel the desire to eat it.

 
People do all sorts of things to overcome themselves, their mental
defilements, to calm themselves, to be satisfied with themselves. For this,
people work, earn money, strive for power. The Buddha says that
even if there were a rain of gold — people’s craving for gold would
still not cease. No matter how much we get — our craving still
remains with us. This extreme will not lead us where we need to
go.

 
And the other extreme is to distance oneself from sensual pleasures. People
                                                                
                                                                
do all sorts of things for this. People practice different forms of asceticism,
for example, isolating themselves from society and going into caves,
practicing silence, not seeing anyone, not communicating with anyone.
During the time of the Buddha, some people even took a vow to
live like a dog: sleep like a dog, eat like a dog, and so on. Why did
they do this? Because they saw that all human habits are rooted in
craving.

 
Why do I like this particular piece of clothing out of all the clothes?
Because there is desire. Why do I like this particular type of tea out of all
the types? Because there is craving. Therefore, people thought that to
completely overcome craving, they needed to completely abandon these
habits. So, people began to live by imitating animals. Or other people
thought they needed to torture themselves: for example, by swimming when
it was cold weather or sitting by a fire when it was hot. But they did not
overcome thirst.

 
These are the two extremes. The Buddha says that both of these extremes
are wrong. To overcome craving, we need to see its causes, both immediate
and original. The immediate cause is vedanā, sensation. The original cause,
where everything begins, is avijjā, ignorance — everything starts from
there.

 
Two methods are usually used to explain dependent origination
(paticcasamuppāda). One is an explanation through three lives: past,
present, and future. But dependent origination can also be seen right here
and now, in the present moment. This is the explanation I am using
now.

 
Avijjāpaccayā saṅkhārā: due to ignorance, volitional formations (saṅkhārā)
arise. Saṅkhārā can be translated as volitional mental formations.

 
Saṅkhāra paccayā viññāna: due to mental formations, consciousness arises.
What do we perceive? What appears in the mind. What thoughts appear in
our minds, this is what our consciousness will be, and that is what we will
know, what we will perceive. For example, if the thought «I am a
good person» arises in the mind, then the mind perceives: «I am
good.» The result is viññāna, the mind perceives that «I am a good
                                                                
                                                                
person.»

 
Viññāna paccayā nāmarūpa. Nāmarūpa means mind and form, mental and
material. Due to consciousness, mind and form arise.

 
Nāmarūpa paccayā salāyatana. Salāyatana means the six sense organs, six
sense bases. Due to mind and form, the six sense organs arise.

 
Salāyatana paccayā phasso. Phassa means contact. Due to the six sense
organs, contact arises.

 
Phassa paccayā vedanā: due to contact, sensation arises.

 
What does contact mean? For example, if sound enters the ear. If there is
contact, then sensation follows. If there is an eye and colors, contact
occurs, and then sensation appears. And so it is with all the sense
organs.

 


Bhikkhus, these three feelings are born of contact, rooted in contact, with
contact as their source and condition. What three? Pleasant feeling,
painful feeling, neither-painful-nor-pleasant feeling.

 
In dependence on a contact to be experienced as pleasant, bhikkhus,
a  pleasant  feeling  arises.  With  the  cessation  of  that  contact  to  be
experienced  as  pleasant,  the  corresponding  feeling —  the  pleasant
feeling that arose in dependence on that contact to be experienced as
pleasant — ceases and subsides.

 
In dependence on a contact to be experienced as painful, a painful feeling
arises. With the cessation of that contact to be experienced as painful,
the corresponding feeling — the painful feeling that arose in dependence
on that contact to be experienced as painful — ceases and subsides.

 
In                                                                     dependence
on  a  contact  to  be  experienced  as  neither-painful-nor-pleasant,
a  neither-painful-nor-pleasant  feeling  arises.  With  the  cessation
of  that  contact  to  be  experienced  as  neither-painful-nor-pleasant,
the  corresponding  feeling —  the  neither-painful-nor-pleasant  feeling
that  arose  in  dependence  on  that  contact  to  be  experienced  as
                                                                
                                                                
neither-painful-nor-pleasant—ceases and subsides.

 
Bhikkhus,  just  as  heat  is  generated  and  fire  is  produced  from  the
conjunction  and  friction  of  two  fire-sticks,  but  when  the  sticks  are
separated  and  laid  aside  the  resultant  heat  ceases  and  subsides;  so
too, these three feelings are born of contact, rooted in contact, with
contact as their source and condition. In dependence on the appropriate
contacts  the  corresponding  feelings  arise;  with  the  cessation  of  the
appropriate contacts the corresponding feelings cease.                
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The Buddha says there are three types of sensations: pleasant, unpleasant,
and neutral. The Buddha also says that sensation is an object for
meditation; we can observe it and develop our mindfulness.

 
In the Mahāsatipaṭṭhānasutta, there are four objects for developing
mindfulness, the four foundations of mindfulness. The first foundation is the
body (kāya), and the second foundation is sensations (vedanā).

 


Vedanāsu vedanānupassī viharati ātāpī sampajāno satimā,
vineyya loke abhijjhādomanassaṃ.

 
He dwells contemplating (the nature of) feelings in feelings, ardent,
                                                                
                                                                
fully aware, and mindful, after removing avarice and sorrow regarding
the world.                                                       

 


                                           
Mahāsatipaṭṭhānasutta:

The
Longer
Discourse
on
Mindfulness
Meditation
(DN 22),

translation
by
Ven.
Bhikkhu
Ānandajoti

 


Vedanāsu vedanānupassī viharati: to be aware of sensations as sensations.

 
The word ātāpī means a strong aspiration to overcome one’s mental
defilements, sampajāno satimā means wisdom and mindfulness. A strong
aspiration to overcome one’s mental defilements with mindfulness,
neither being attached to the world nor rejecting it. This gatha can be
translated as: «One dwells observing sensations as sensations, with
the aspiration to overcome one’s mental defilements with wisdom
and mindfulness, neither being attached to the world nor rejecting
it.»

 
We observe sensations in the body, and it seems to us, for example, that
this is the head. But the head is not actually one single part; it contains
myriads of sensations. If a person, observing the sensations of the body,
develops mindfulness, they will see that a vast number of subtle sensations
arise and disappear. They can be pleasant, unpleasant, or simply neutral.
When a person observes a sensation, they can see that when a pleasant
sensation arises, the mind gets carried away by it and wants it to continue.
                                                                
                                                                
When an unpleasant sensation arises, the mind rejects it and wants it to go
away. And a neutral sensation the mind does not notice as a sensation. It is
there, but it is not noticeable to us. We see neutral sensations with
ignorance, and usually, we perceive a neutral sensation as "hand,"
as "head," as "I." Therefore, neutral sensation are not usually as
apparent as pleasant or unpleasant sensation; it is a very subtle
sensation.

 
These three types of sensations can be further divided into two categories:
sāmisa vedanā and nirāmisa vedanā. Sāmisa means sensation with
mental defilement, and nirāmisa means sensation without mental
defilement.

 
These explanations are more understandable to those who meditate on
sensations, who practice using sensations. When a person observes their
body sensations, they can see: there is an unpleasant sensation somewhere,
but there is also aversion. And we should see both these unpleasant
sensations and the aversion of the mind — this is sāmisa vedanā. For
example, when we observe the body and see pleasant sensations somewhere,
we can see not only the pleasant sensations but also the mind’s desire to
feel them, the desire for these sensations to continue. These desires are the
mental defilements.

 
In this way, we can constantly observe our mind and see how defilements
arise in it. And when we observe the sensations of our body, we can see:
there are pleasant sensations, there are unpleasant sensations, but they are
accompanied by mental defilements.

 
And now we need ātāpī: the aspiration to overcome our defilements, to
overcome our aversion and craving. For this, we observe. If we have wisdom
and mindfulness, then we can see that these sensations are impermanent.
Therefore, when we have wisdom and mindfulness, there is no personality in
what we observe — it is all impermanent. And then the mind learns to
observe sensations as sensations, without mental defilements. The mind sees
that there is simply pain. If aversion arises with pain, then mental suffering
immediately arises as well.

 
When physical pain appears, it is just a sensation in the body. But at the
                                                                
                                                                
moment aversion arises in the mind, mental suffering arises as well. Then,
due to aversion, various thoughts appear — this is also suffering. And then,
because of these thoughts, our physical pain increases. So what do we have
in the end: our pain increases, and not only does the body suffer, but our
mind also suffers.

 
Therefore, if a person has wisdom and mindfulness (sampajāno satimā),
they can see: this is not a permanent sensation, it will not always be like
this, sensations constantly arise and disappear, arise and disappear, there is
no permanence. And you cannot say that these sensations are "I."
Sensations have their own causes — it is contact. The sensation arose
due to contact. Therefore, you cannot say that the sensation is «I.»
The person sees that the sensation itself is suffering. But if, due to
ignorance, they start reacting to the sensation — this increases suffering.
With wisdom and mindfulness, the person sees the sensation as
suffering, and ignorance as suffering. And they have the aspiration to
overcome their mental defilements. With this, they observe sensations as
sensations.

 
Then they see that there are simply sensations. And they can observe them
just as sensations, and there are no mental defilements in this. This means
that there is physical pain, but no mental aversion to it. There is physical
ease, joy, some pleasant sensations, but no craving for them to continue;
they can simply observe the sensation as it is. And they do not see the
sensation as "I."

 
In sensations, there is ignorance, so usually we perceive sensations as "I":
«this is my sensation». Therefore, in sensations, we usually see: «this is the
head, this is the hand, this is the back», but in reality, a sensation is just a
sensation. If we can see a sensation as a sensation, then the "I" will
disappear. The parts of the body will disappear — only some sensation
arises.

 
Then what is "head"? "Head" is perception. When I close my eyes, how do
I know that I have a leg? How do I know this? Because I feel it.
Because of sensations I know, through sensations I know. And I
perceive these sensations as a leg, as a head. And I perceive painful
                                                                
                                                                
sensations as «my head hurts,» «my leg hurts.» If I have even more
ignorance, then I start thinking: «How will I walk later, since my leg
hurts so much now, I probably won’t be able to walk.» And this
is where the personality arises. This is a sensation combined with
ignorance.

 
If we simply observe the sensation as a sensation, then we can observe
nirāmisa vedanā — sensations without mental defilement. We can see that
there are just sensations. Therefore, at the beginning, we simply observe the
sensations of the body: pleasant, unpleasant, and neutral sensations. As the
Buddha teaches: vedanāsu vedanānupassī viharati — dwell observing
sensations as sensations.

 
When unpleasant sensations (dukha vedanā) arise, observe these
unpleasant sensations as unpleasant sensations. When pleasant sensations
(sukha vedanā) arise, observe these pleasant sensations as pleasant
sensations. When neutral sensations (adukkham-asukhā vedanā) arise,
observe these neutral sensations as neutral sensations. When we start
observing in this way, we begin to see that there are unpleasant
sensations, but along with them, there are also mental defilements,
aversion.

 
The Buddha says: if you see sāmisa vedanā, sensations with mental
defilements, observe sensations with mental defilements as sensations
with mental defilements. The Buddha does not say that we need
to somehow change them, or try to react to them — there is no
need to do anything. We should initially have the determination to
overcome our mental defilements, but that is different. If we start
reacting to sensations, it means we are creating new kamma, new
suffering. Therefore, the Buddha says that if there is already a sensation
with a mental defilement, observe it as a sensation with a mental
defilement, and do not do anything. And further, when there is a
pleasant sensation with a mental defilement, or a neutral sensation with
a mental defilement — observe them as sensations with mental
defilements.

 
Then the Buddha explains how to observe nirāmisa vedanā, sensations
                                                                
                                                                
without mental defilements. If there are pleasant or unpleasant sensations
without mental defilements, and we see them, we should not rejoice or be
upset, we should not react to them. Simply observe these pleasant
sensations, or unpleasant sensations, or neutral sensations as sensations
without mental defilements.

 
This is what we do during vedanānupassanā. We develop our mindfulness
and our wisdom. When a person observes in this way, they begin to
notice and see how everything arises. Then they start to see not
only sensations but also how the five aggregates (pañca khandha)
arise.

 
For example, when we observe body sensations and hear a sound. We see:
there was a sound, and it disappeared, and the sensation changed and
disappeared. Then there was a perception (for example, a dog), and it
also disappeared. There were some subtle saṅkhārā, like: «there’s a
dog,» or «somewhere a dog is barking,» and they also disappeared.
Arising and disappearing. And the person observes the arising and
disappearing, then they do not see the external world, do not see a dog, a
person, and so on somewhere out there. They see how it all arises and
disappears in their own mind. This is pure vipassanā, seeing as it
is.

 
And to practice pure vipassanā, a person must first know how our sense
organs work. This knowledge is the foundation, the basis for practice. If
they do not know how the Buddha explains this, then they will not have
enough knowledge for pure vipassanā practice and will get lost somewhere
along the way. Because one could say: «But the dog is there, if I go there, I
will see it, I can pet it.»

 
But if a person knows the Dhamma well and practices the Dhamma,
then they can see: the dog is a concept of the mind, and it arose in
the mind. When I look, I can only see colors, nothing more; the
eye perceives only colors. The eye is limited to perceiving colors; it
cannot see dogs, people, or animals. The ear cannot hear people,
animals, or music: the ear perceives only sounds. When we touch, we
can feel only hardness, softness, pressure and temperature. And
                                                                
                                                                
the dog is what arises in the mind. If there is ignorance, the dog
remains, even though the sense organs constantly change, arise, and
disappear, but in the mind, the same constant dog exists. This is bhava,
existence.

 
Therefore, if a person meditates deeply, observing their body sensations,
when they see only the sensations without mental defilements, or simply the
sensations, they can also see how the world arises and how the world
disappears. This is true vipassanā, very deep vipassanā.

 
Therefore, the observation of sensations brings us beneficial results. We
develop our mind and train it. For example, to develop vedanānupassanā, a
person sits and observes their body. Undoubtedly, sitting in one posture for
a long time can be painful, but they do not run away from it, do not
let aversion take over, do not change their posture, and practice
patience as much as they can. Patience is a pāramitā, a virtue or
perfection, so a practicing person develops their pāramī. Pāramī are the
wholesome qualities that help us to be liberated from saṃsāra. There
are ten in total, and all of them are developed during Buddhist
practice.

 
Patience is always needed. Right now, we can sit and change our posture
whenever we want. But if illness occurs and hospitalization is required, it
will be impossible to move. We receive injections and undergo procedures,
and we can’t do anything. What remains for us? We only have to endure,
nothing more. If at such a moment we lack patience and wisdom, what will
be in our mind? There will be aversion, anger, fear, hatred. And what will
be the result? A bad rebirth. Until then, we will suffer and torment
ourselves in the hospital, and after death, we will be reborn in a bad
place.

 
Through studying the Dhamma and practicing, we can prepare ourselves.
By observing painful sensations and not reacting to them, we train our
mind to perceive unpleasant sensations simply as unpleasant sensations,
without suffering. We usually think that unpleasant sensations are suffering,
but this is not the case. In reality, these are two different aspects: the
sensations themselves and the suffering of the mind.
                                                                
                                                                

 
Of course, at the deepest level, sensations themselves are also suffering,
because sensations are part of saṃsāra and they constantly change, but
there is nothing we can do about that now. If we look at it through
paticcasamuppāda, these sensations arise due to past kamma. We are not
creating these sensations now — they arise because of some past
kamma, and we can no longer change them. However, if we now start
thinking out of ignorance, «why is this happening to me?», «why
does my leg hurt so much now?», «what should I do about it?»,
«how can I stop this?» and so on, we are creating new kamma. New
kamma arises — new suffering will arise in the future. Due to past
kamma, these painful sensations appeared, and due to new kamma,
new painful sensations will appear in the future; we cannot stop
kamma.

 
We observe the sensations of the body and learn proper patience.
Patience can also be of two types: proper and improper. It is not
always good to endure; sometimes it is important to adequately
respond to one’s sensations. For example, if a person is in great pain
and wants to cry, it is sometimes important to express the pain
and allow oneself to cry. We understand that if we endure this pain
internally, it can manifest outwardly as bodily diseases or other
problems.

 
What does proper patience mean? Proper patience is when there are
unpleasant sensations, but we do not suffer from them. The mind does not
suffer, does not react to them. For this, a person needs knowledge, skill,
and mindfulness. This requires practice. We can get such practice
precisely by observing the sensations of the body. In this way, we
develop patience and equanimity of mind. Equanimity means a calm
mind. When a pleasant sensation arises, there is no joyful excitement.
When an unpleasant sensation or pain arises, there is no sorrow and
aversion. There is equanimity, calmness of mind, and this is what we
learn.

 
By observing the sensations of the body, we also develop our wisdom. The
wisdom to see sensations as sensations, not as "I," not as "mine," not as
                                                                
                                                                
something belonging to me. A sensation arises due to a cause: as long as
there are causes, sensations exist; when the causes cease, sensations cease.
Thus, wisdom develops.

 
Therefore, the Buddha says: this mindfulness and wisdom that we gain by
observing the sensations of the body help us further develop mindfulness
and wisdom. We should further develop and deepen our mindfulness and
wisdom, using the mindfulness and wisdom that we already have. And this
mindfulness and wisdom help us to become completely liberated. Complete
liberation means liberation from all suffering. Therefore, vedanānupassanā
will be useful to anyone, anyone can practice it and gain a beneficial
result.

 
I wish you good practice, that you gain the right experience in meditation,
and that this experience helps you to be liberated from all suffering!

 
 


 
Even if it were raining money,
you’d not be sated in sensual pleasures.
An astute person understands that sensual pleasures
offer little gratification and much suffering.


 
Thus they find no delight
even in celestial pleasures.
A disciple of the fully awakened Buddha
delights in the ending of craving.                                  

 


                                                    
Buddhavagga:
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Buddhas
(Dhp
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Chapter 10
Kāma: Sensual Pleasures


 
Suppose there was a black ox and a white ox yoked by a single harness
or yoke. Would it be right to say that the black ox is the yoke of the
white ox, or the white ox is the yoke of the black ox?

 
No, householder. The black ox is not the yoke of the white ox, nor is the
white ox the yoke of the black ox. The yoke there is the single harness
or yoke that they’re yoked by.

 
In the same way, the eye is not the fetter of sights, nor are sights the
fetter of the eye. The fetter there is the desire and greed that arises
from the pair of them.

 
The ear …nose …tongue …body …mind is not the fetter of ideas, nor are
ideas the fetter of the mind. The fetter there is the desire and greed that
arises from the pair of them.                                      

 


                                                   
Saṁyojanasutta:
The
Fetter
(SN 41.1),

translation
by
Ven.
Bhikkhu
Sujato

 


I want to tell you about kāma. This is a broad term, and it cannot be
translated with just one word. The word kāma denotes desire, craving,
passion, sexual desires, love. It also refers to the objects of our desire. All
these meanings are conveyed by the word kāma.
                                                                
                                                                

 
The Buddha says that there are two types of kāma: kilesakāmā and
vatthukāmā. Kilesa means mental defilements; accordingly, kilesakāmā refers
to greed, desire, and wanting that arise in the mind. Vatthukāmā refers to
the object onto which our desire is projected. It is what we want, what we
crave, what we love.

 
To explain it differently, vatthukāmā are the pleasant sights we want to see,
the pleasant sounds we want to hear, the pleasant smells, tastes, tactile
sensations, and mental objects we desire.

 
What does a person like to see? Beauty, or what brings them pleasure. This
differs from person to person: for some, beauty is flowers, for others, it is
animals. For example, for a mother, joy is seeing her children, and for
her, children are kāma. For children, parents are kāma. All this is
vatthukāmā.

 
The Buddha says that if a person gets kāma, gets what they want, they
rejoice in it, and this is the trap of the world: this is why we exist here. We
want to get something, and when we get it, we rejoice. For example, we
rejoice in seeing a loved one. Also, when a person does not get what they
want, it brings them suffering and sorrow. And we cannot stop this sorrow:
we have a craving to get something, but we do not get it, and therefore
suffering arises.

 
The Buddha compares craving to being struck by a poisoned dart;
therefore, when a person has more desires, they have more suffering.

 


Craving has been called a dart by the Monk [Buddha]. The poisonous
humour of ignorance shows its disturbedness by desire and greed and by
ill-will.                                                         

 


                                                 
Sunakkhattasutta:
With
Sunakkhatta
                                                                
                                                                
                                                       (MN 105),

                                                       translation
by
Ven.
Nyanamoli
Thera

 


People desire to get what will bring them sensual pleasures, and through
this, they want to find joy, tranquility, and contentment. But what happens
in reality? In reality, it is the opposite: the more desire there is to obtain
sensual pleasures, the more sorrow there is. It is as if it is some kind of law.
Like the scales: the more we put on one side, the higher the other side rises.
The more we place in the cup of craving, the higher our suffering
rises.

 
Therefore, if a person truly wants peace and happiness, they must eliminate
kāma, remove the dart of kāma from their mind. There is no other way. The
desire to obtain kāma is suffering.

 
Let’s consider why the Buddha says that kāma is suffering. In the
Teachings, there are three concepts:

 
	
1. 

	assāda — the satisfaction accompanying the obtaining of kāma;

	
2. 

	ādīnava — the suffering accompanying the obtaining of kāma;

	
3. 

	nekkhamma — renunciation.


We are in saṃsāra because we want to obtain assāda, satisfaction. But if we
want to obtain assāda, we will have to endure a lot of suffering. For
example, we obtain assāda through the tongue, by experiencing a pleasant
taste. When pleasant food touches our tongue, we get some satisfaction.
Before that, to get this food, we have to work, earn money, buy the food,
cook it, then wash the dishes, and so on. If this food is unhealthy, we can
get sick. And later, over time, we want to get it again, and we go
through this cycle again. Not getting it, we begin to suffer. And
                                                                
                                                                
each person has countless such cycles of satisfying needs. By not
satisfying them, we all suffer. If a person, in satisfying their craving,
breaks precepts, the accompanying suffering multiplies many times
over.

 
In the Teachings, there is a concept called kāma dāha, the heat of kāma.
This means that when a person has a desire, a heat arises inside them, and
it is a very unpleasant sensation; no one wants to feel this. Therefore, we all
want to get what we desire to cool this heat inside. Because of this, people
do many unwholesome things to obtain kāma that will bring them
satisfaction: they steal, kill, lie, cheat, etc. And after that, they suffer again!
Due to unwholesome actions, people can be reborn in unfortunate
realms.

 
Seeing the heat of kāma, some people try to overcome it by going
to the other extreme — the extreme of asceticism, beginning to
torture themselves: sitting by a fire in the heat, bathing in a river in
the cold, and so on. But it is impossible to overcome kāma in this
way.

 
Because of the desire to obtain pleasures, we cannot leave saṃsāra. The
Buddha says that we suffer in saṃsāra for an infinite time. Renunciation,
nekkhamma, arises when a person truly sees the enormous amount of
suffering they experience from the desire for satisfaction. Then the desire to
obtain these kāma decreases. And then they let go, they relax. It becomes
easy for them to keep their precepts.

 


«Mendicants, transmigration has no known beginning. No first point
is found of sentient beings roaming and transmigrating, shrouded by
ignorance and fettered by craving. What do you think? Which is more:
the flow of tears you’ve shed while roaming and transmigrating for
such a very long time — weeping and wailing from being united with
the unloved and separated from the loved — or the water in the four
oceans?»
                                                                
                                                                

 
«As we understand the Buddha’s teaching, the flow of tears we’ve shed
while roaming and transmigrating is more than the water in the four
oceans.»

 
«Good, good, mendicants! It’s good that you understand my teaching like
this. The flow of tears you’ve shed while roaming and transmigrating is
indeed more than the water in the four oceans. For a long time you’ve
undergone the death of a mother …father …brother …sister …son …daughter
…loss of relatives …loss of wealth …or loss through illness. From being
united with the unloved and separated from the loved, the flow of tears
you’ve shed while roaming and transmigrating is indeed more than the
water in the four oceans.

 
Why  is  that?  Transmigration  has  no  known  beginning.  …This  is
quite enough for you to become disillusioned, dispassionate, and freed
regarding all conditions.»                                         

 


                                                       
Assusutta:
Tears
(SN 15.3),
translation
by
Ven.
Bhikkhu
Sujato

 


The Buddha teaches that there are two levels of getting rid of kāma:
vikkhambhana and samuccheda. Vikkhambhana means temporary
elimination (through suppression): it involves keeping the precepts,
developing samādhi, and guarding the sense faculties. Samuccheda means
complete elimination of kāma.

 
Both mentioned methods aim at liberation from kāma, the stimuli of
sensual pleasure that come from the external world. We believe that in the
external world there are objects — such as things, people, food — that
                                                                
                                                                
bring sensual pleasures. However, these same objects will also bring us
sorrow, so we need to free ourselves from them. But in the Buddha’s
Teaching, another path is described. As I mentioned earlier, there are two
forms of kāma: vatthukāmā and kilesakāmā. According to the Buddha’s
Teaching, it is not necessary to renounce all vatthukāmā — the objects of
desire, but kilesakāmā — the cravings and greed generated by internal
attachments and delusions.

 
What can we do about this? The very first thing we need to do is
correct our views regarding vatthukāmā. Vatthukāmā are the things
that will bring us sensual pleasures. What are our views regarding
vatthukāmā? «This is a treasure,» «I can’t live without this,» «I
must get this,» «everyone wants this, and I want it too,» «if I get
this, I will be happy.» These can be money, work, a house, power,
relationships.

 
First of all, we need to change our views: we need to think differently. The
Buddha teaches us: think of it as a deadly poisonous snake. The snake can
bite us at any moment, so we need to be very careful.

 


«Suppose there were an extremely poisonous snake; and then a man
came who wanted to live, not to die, and shrank from pain, what do
you think, Sunakkhatta, would that man give that extremely poisonous
snake his hand or his thumb when he knew that even if he were bitten
by it he would incur death or deadly suffering?»

 
«No, venerable sir.»

 
«So too, when a bhikkhu practises restraint in the six bases of contact,
is without the essentials of existence, liberated with the exhaustion of
the essentials of existence through seeing the essentials of existence as
the root of suffering, it is not possible that he would employ his body or
bestir his mind about any essential of existence.»                    

 



                                                                
                                                                
                                                 Sunakkhattasutta:
                                                            With
Sunakkhatta
(MN 105),

translation
by
Ven.
Nyanamoli
Thera

 


Many more comparisons are given in the  Potaliyasutta (To Potaliya,
MN 54, all translations by Ven. Bhikkhu Bodhi).

 



 

Grass torch

«Householder, suppose a man took a blazing grass torch and went against
the wind. What do you think, householder? If that man does not quickly let
go of that blazing grass torch, wouldn’t that blazing grass torch burn his
hand or his arm or some other part of his body, so that he might incur
death or deadly suffering because of that?»

 
«Yes, venerable sir.»

 
«So too, householder, a noble disciple considers thus: “Sensual pleasures
have been compared to a grass torch by the Blessed One; they provide much
suffering and much despair, while the danger in them is great.” Having seen
this thus as it actually is with proper wisdom, he avoids the equanimity that
is diversified, based on diversity, and develops the equanimity that is unified,
based on unity, where clinging to the material things of the world utterly
ceases without remainder.»

 


                                                                
                                                                
When we hold a grass torch in our hand, the fire gradually approaches us.
After using the torch, we should let it go, otherwise, we will get
burned. However, we usually stubbornly continue to hold it, not
wanting to let it go. Why do we do this? This happens because
of our ignorance, because we have different views. Views that we
cannot let it go, that it is the source of our happiness, that we cannot
do without it. Our attachment is due to incorrect views, due to
ignorance.

 



 


 

Charcoal pit

«Householder, suppose there were a charcoal pit deeper than a man’s height
full of glowing coals without flame or smoke. Then a man came who wanted
to live and not to die, who wanted pleasure and recoiled from pain, and two
strong men seized him by both arms and dragged him towards that charcoal
pit. What do you think, householder? Would that man twist his body this
way and that?»

 
«Yes, venerable sir. Why is that? Because that man knows that if he falls
into that charcoal pit, he will incur death or deadly suffering because of
that.»

 
«So too, householder, a noble disciple considers thus: “Sensual pleasures
have been compared to a charcoal pit by the Blessed One; they provide much
suffering and much despair, while the danger in them is great.” Having seen
this thus as it actually is with proper wisdom…clinging to the material things
of the world utterly ceases without remainder.»
                                                                
                                                                

 


People do not understand that this desire, this craving, this passion
becomes the cause of their suffering, turning their lives into hell. They
cannot understand that these actions drag them into a charcoal pit.
Therefore, the Buddha says that sensual pleasures are like a charcoal pit:
only fire awaits us there.

 
Look at how many people make this mistake. In this life, they create hell
for themselves here. They cannot live peacefully, they cannot live with
kindness. And because of attachment, craving, hatred, and anger, they
create hell, and after this life, they are reborn in lower realms. People do
not understand that it has always been this way, and it will always be this
way.

 



 


 

Skeleton

«Householder, suppose a dog, overcome by hunger and weakness, was
waiting by a butcher’s shop. Then a skilled butcher or his apprentice would
toss the dog a well hacked, clean hacked skeleton of meatless bones smeared
with blood. What do you think, householder? Would that dog get rid of his
hunger and weakness by gnawing such a well hacked, clean hacked skeleton
of meatless bones smeared with blood?»

 
«No, venerable sir. Why is that? Because that was a skeleton of well hacked,
clean hacked meatless bones smeared with blood. Eventually that dog would
reap weariness and disappointment.»

 
«So too, householder, a noble disciple considers thus: “Sensual pleasures
have been compared to a skeleton by the Blessed One; they provide much
                                                                
                                                                
suffering and much despair, while the danger in them is great.” Having seen
this thus as it actually is with proper wisdom, he avoids the equanimity that
is diversified, based on diversity, and develops the equanimity that is unified,
based on unity, where clinging to the material things of the world utterly
ceases without remainder.»

 


If you throw such a bone to a dog, it will not let other dogs approach it and
will fight with them because it smells the bone and thinks it will be satisfied
with it. The dog does not understand that there is no meat on the bone and
that it will bring nothing but suffering.

 



 


 

Piece of meat

«Householder, suppose a vulture, a heron, or a hawk seized a piece of meat
and flew away, and then vultures, herons, and hawks pursued it and pecked
and clawed it. What do you think, householder? If that vulture, heron, or
hawk does not quickly let go of that piece of meat, wouldn’t it incur death or
deadly suffering because of that?»

 
«Yes, venerable sir.»

 
«So too, householder, a noble disciple considers thus: “Sensual pleasures
have been compared to a piece of meat by the Blessed One; they provide
much suffering and much despair, while the danger in them is great.”
Having seen this thus as it actually is with proper wisdom…clinging to the
material things of the world utterly ceases without remainder.»
                                                                
                                                                

 


 

Dream

«Householder, suppose a man dreamt about lovely parks, lovely groves, lovely
meadows, and lovely lakes, and on waking he saw nothing of it. So too,
householder, a noble disciple considers thus: “Sensual pleasures have been
compared to a dream by the Blessed One; they provide much suffering and
much despair, while the danger in them is great.” Having seen this thus as it
actually is with proper wisdom…clinging to the material things of the world
utterly ceases without remainder.»

 


 

Loan

«Householder, suppose a man borrowed goods on loana fancy carriage and
fine-jewelled earringsand preceded and surrounded by those borrowed goods
he went to the marketplace. Then people, seeing him, would say: “Sirs, that
is a rich man! That is how the rich enjoy their wealth!” Then the owners,
whenever they saw him, would take back their things. What do you
think, householder? Would that be enough for that man to become
dejected?»

 
«Yes, venerable sir. Why is that? Because the owners took back their
things.»

 
«So too, householder, a noble disciple considers thus: “Sensual pleasures
have been compared to borrowed goods by the Blessed One; they provide
much suffering and much despair, while the danger in them is great.”
Having seen this thus as it actually is with proper wisdom…clinging to
material things of the world utterly ceases without remainder.»

 


If a person starts thinking this way, their views change. They use kāma,
                                                                
                                                                
they live here, but they understand the danger. They understand that
craving is bad, that attachment is bad. Knowing this, knowing this danger,
they use kāma but protect themselves and their mind.

 
Craving, passion, and suffering are the same everywhere; there is no place
where suffering is better. Parting is the same everywhere, even in divine
realms. The Buddha teaches that there is suffering everywhere due
to kāma. Therefore, if a person knows this, if they have the right
views, if they practice morality, generosity, and if they develop the
mind, it helps them to some extent to get rid of kāma, for some time
(vikkhambhana). This will be their protection from this poisoned
dart.

 
We must take the precepts, keep them, and practicethis will bring us
peace. There is no other happiness like peace. Other happiness, as we
think, is the acquisition of kāma, sensual pleasures. When we get
something, the mind rejoices, and there’s nothing wrong with that,
but we must eliminate our inner craving, calm it down. With the
calming of inner craving, a person finds peace, and that is great
happiness. Therefore, we speak of nekkhamma — the practice of
renunciation.

 
Understanding the practice of renunciation requires very deep contemplation.
If a person thinks correctly about kāma, this is already the practice of
renunciation. People might mistakenly think that the practice of
renunciation means giving up all things, giving up everything, but in reality,
this alone does not help, because the defilements remain in the mind, and
the person continues to suffer and think about everything they gave
up.

 
If a person wants to practice renunciation, wants to give up everything,
they need to change their views. For this, they need to think differently. We
used to think that these kāma would bring us happiness: «I want to get
this, I can’t live without it,» «the more kāma I have, the happier I will be.»
That was our view. If we change it, if we understand that this is not the
case, if we think that it is dangerous, then we begin to practice nekkhamma:
the more craving, passion, and desire I have, the greater my suffering will
                                                                
                                                                
be; this kāma is like poison, like a deadly venomous snake, like honey
on a razor’s edgeit is very dangerous. From changing our views,
renunciation arises, and from this, a person begins to live differently.
Notice the difference: it is not always necessarily the refusal of the
external object, it is the change of our internal attitude towards the
object.

 
Let’s consider an example: imagine that there is some very delicious food
in front of us. It looks very attractive, smells very good, instantly
causing a feeling of hunger. But then someone comes up and warns us:
«Don’t eat it, there’s poison in it.» What happens then? The desire
to eat it will disappear because we understand that if I eat it, I
will feel very bad, and from this understanding, the desire to eat
disappears. As long as we think that it is delicious, that I want it, that I
will eat it and feel good — as long as we think this way, our desire
and our suffering grow, and to get rid of this suffering, we must eat
this food. But realizing that the food can harm us outweighs its
attractiveness.

 
Imagine how many such desires people have, which, as they know, lead to
suffering. Desires and passions become the cause of their suffering, but
people do not understand that in reality it is poison. Therefore, we must
contemplate this, think, and use logic; only then can renunciation
develop.

 
All these practices that I described earlier are vikkhambhana, the temporary
elimination of kāma. Samuccheda, on the other hand, is not just a level of
elimination; it is the complete eradication of kāma. For this, a person must
fully understand reality, see the world as it is. If they have a supramundane
understanding, they will understand what kāma is. This is the path to the
complete elimination of kāma. And for this, again, the first thing needed is
the right views, both for temporary elimination and for complete
elimination.

 
First of all, we must get rid of apāyagāmi kamma, the kamma (or karma in
Sanskrit) that leads to rebirth in lower realms. If we look at why beings are
reborn in hells, it is because they want it, they agree to it. It is like being
                                                                
                                                                
swept away by a current, and you want to grab onto anything, and there is
a live wire: if you grab it, it means either death or great suffering. But
people grab it without thinking because they want to hold onto
something. At the time of death, a person does not want to die, they want
to exist somehow, and out of their passion, out of their fear, even
understanding where they are going, they agree to exist there, and
their attachment directs them to that world. This is bhavataṇhā,
the craving for existence. And why? Because a person cannot let
go.

 
What are the right views in this case? They are the Four Noble Truths. We
must understand suffering as the Buddha teaches us: saṅkhittena
pañcupādānakkhandhā dukkhā — briefly, the five aggregates subject to
clinging are suffering ( Dhammacakkappavattanasutta: Setting in Motion
the Wheel of the Dhamma, SN 56.11), if we look at the deepest
level. Additionally, birth is suffering, aging is suffering, illness is
suffering, death is suffering, union with the unpleasant is suffering,
separation from the pleasant is suffering, not getting what is desired is
suffering — this any person will understand, this is our ordinary
suffering. But if a person wants to fully understand what suffering is,
they must understand pañcupādānakkhandhā dukkhā: attachment
to the five aggregates. Then a person can understand how kāma
arises.

 
There is also this gatha: sankappa rago, purisassa kamo. Sankappa means
concepts, thoughts; rago means passion; purisassa means for a person. Love
(or passion) for concepts, for thoughtsthat is kāma for a person. In reality,
all these kāma are concepts for us. Money, love, divine realms, whatever we
considerin the end, these are all concepts of the mind for us, these are our
thoughts.

 
Why do we say these are concepts when we can see them in the world? In
actuality, there is some reality, but it is not the same as what is in my
mind. For example, money is our concept, our agreement. But if we perceive
reality through our senses, there is no difference between touching money
and touching any other paper; there will just be some sensations of touch.
                                                                
                                                                
When we look at something, the eye perceives only colors. So, where does
money appear? In our mind. And not only in our mind but in everyone’s
mind, so on a relative level in our human world, we assign meanings to
things. But if we need to get rid of this, we must understand where it
came from. If a person has complete understanding, they can see
that although it exists in the mind, in primary reality, it does not
exist.

 
Suppose we see a very beautiful person. Where is this beauty? This
beauty is in the mind. If we touch something, we touch hardness,
softness, warmth, and so on. If we see something, we see colors.
In fact, in actuality, there is a different reality. And the Buddha
teaches us that this reality can be seen in different ways to see our
concepts. We can take this object and think of it as elements or
as parts of the body. Then it becomes immediately clear that the
parts of the body are the same for everyone, and there is no beauty
there  — beauty appeared in my mind: sankappa rago, purisassa
kamo.

 
What do you think is the source of kāma? It is ignorance, avijjā. Due to
ignorance, desire arises. If there is desire, then it means there is already
kāma there  — this is our ignorance. Ignorance means that we see the
world incorrectly. We see the world as if it will bring us happiness. We see
that in the world "I" exist and others exist. In reality, the senses are
functioning. The ear functions, perceives sounds, ear consciousness arises,
disappears, and on its basis, mind consciousness arises, using āsavā, using
memory, the mind recognizes this sound, and due to ignorance, we
think there is some being there. But all this arose in the mind, not
in the external world. In the world, there was only sound, and it
disappeared long ago. But through the sound, due to ignorance, a being, a
person, kāma arose in the mind. Or through the eye, through the nose,
through the tongue, through the body. But the primary reality is
different.

 
When we say that we are living, what does it mean? It means that we have
sense organs and objects of the sense organs. And now you can determine
                                                                
                                                                
where these kāma are. These are not objects of the eye because the objects
of the eye are colors, and colors are not kāma. The objects of the ear are
sounds, and sounds are not kāma. The objects of the nose are just smells,
and smells are not kāma. When we say, «this is a mango, this is an orange,
this is an apple,» that is already kāma. In reality, there are just smells,
tastes, and colors. Kāma is created by our ignorance. Even objects of
the mind are not kāma. Objects of the mind are thoughts, how do
thoughts become kāma? If we see thoughts as thoughts, concepts of the
mind as concepts of the mind, then there is no kāma there. Kāma
appears due to ignorance: we see our thoughts as people, as treasures,
as external objects. And in this mirage, we live. But it is just a
mirage!

 
Therefore, if a person needs to overcome kāma, they must first see that it
is suffering. The cause of suffering is the craving that arises from
ignorance. And if there is no craving and ignorance, then we have
peace. If a person wants to go there, there is the Noble Eightfold
Path.

 



 

The  destruction  of  lust,  the  destruction  of  hatred,  the  destruction
of delusion: this is called the Deathless. This Noble Eightfold Path
is  the  path  leading  to  the  Deathless;  that  is,  right  view…right
speech…right action…right livelihood…right effort…right mindfulness…right
concentration.                                                   
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But the foundation of everything, where it all starts, is the right view. We
need to understand: sankappa rago, purisassa kamo, all kāma are concepts
for a person. See kāma as the head of a snake, as poison, as honey on a
razor’s edge. Go carefully, vigilantly, do not suffer. I wish you success in
your practice, may these merits from studying the Dhamma help you attain
Nibbāna!

 



 


 
                                                                

 
«By what is the world afflicted?

By what is it enveloped?

By what dart has it been wounded?

With what is it always burning?»

«The world is afflicted with death,

Enveloped by old age;

Wounded by the dart of craving,

It is always burning with desire.»
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Chapter 11
Saḷāyatana: Six Sense Spheres


 
When, friends, a noble disciple understands the sixfold base, the origin
of the sixfold base, the cessation of the sixfold base, and the way leading
to the cessation of the sixfold base, in that way he is one of right
view…and has arrived at this true Dhamma.                        

 


                                                
Sammādiṭṭhisutta:
Right
View
(MN 9),

translation
by
Ven.
Bhikkhu
Bodhi

 


Our topic today is saḷāyatana, or the six āyatanā. Saḷāyatana can be
translated as the six sense organs or six sense spheres, six sense fields, six
sense bases. When we meditate, we develop samatha-vipassanā. We
begin our practice with samatha, concentrating on the object of
mindfulness: observing the body, breathing, and so on. Then we move
on to vipassanā. Samatha helps us keep the mind calm, relaxed,
develop one-pointedness, concentration, and so on. Vipassanā helps
us understand the world as it really is, to understand reality. To
understand the world, we need theory, which must be applied in
practice. For this, the Buddha explains to us saḷāyatana, the six
āyatana: the six sense organs or six sense bases. What are these
āyatanā?
                                                                
                                                                

 
	
1. 
	Eye and colors.

	
2. 

	Ear and sounds.

	
3. 

	Nose and smells.

	
4. 

	Tongue and tastes.

	
5. 

	Body and touches.

	
6. 

	Mind and mind objects.


These can be called āyatanā, or we can say that this is our world. When we
say that we live, what do we mean? That we use these six sense organs. You
can reflect on this: do we know anything besides these saḷāyatana? Try to
really think about this yourself.

 
But for now, we do not even know what our eye is. We are only familiar
with the concept of the eye that our parents and school have taught us. But
in the Buddha’s Teaching, a different eye is described: in the Teaching, the
eye (āyatana of the eye) arises when there are causes and disappears when
there are no causes. And the eye cannot be touched, cannot be seen; this is
the eye explained in the Teaching. And then it becomes clear that our
worldly concept of the eye does not quite match what the Buddha explains
to us. The same applies to the ear, nose, tongue: they cannot be
seen or touched either. You can touch the body, but at the same
time, the body is also not accessible to vision — we cannot see
it.

 
Right now, this sounds like some kind of mystery to us. Let’s break down
what this means. We know that somewhere inside our eye there is some sort
of sensor. But in reality, it exists for us only when there is color. When
some colors enter our eye, then seeing begins.

 
The Buddha says: cakkhuñca paṭicca rūpe ca uppajjati cakkhuviññāṇam.
When color enters the eye, eye consciousness arises. This is how seeing
                                                                
                                                                
occurs. And only when these three elements — the eye, colors, and eye
consciousness — are present, does contact (phassa) arise. Two elements are
not enough for contact to occur. If there is just the eye and colors, contact
does not occur, as eye consciousness is also needed. If any of these three
(the base, the object, or consciousness) are absent, nothing arises in our
mind, and we are unaware of it; it does not exist for us. For example, this
happens during an operation under anesthesia or after anesthesia: we can
touch a part of the body, there is the body (the base), and there is the
touch (objects), but body consciousness does not arise. Or when we
are in complete darkness: there are no colors, so seeing does not
arise.

 
What are the objects of the eye? It’s the colors. Besides colors, the eye
cannot perceive anything else. This is something we even learned in school.
And these colors are also impermanent. Colors enter the eye, eye
consciousness arises, these three elements — the eye, colors, and eye
consciousness — arise and immediately disappear.

 
Let’s now consider the ear. What does the ear perceive? Sounds.
Right now, it seems to us that we know and understand all this,
but it is just that our delusions are so great that we don’t even see
them. Our ignorance is invisible to us. In reality, we never perceive
sounds directly. What do we hear? We hear the wind, buses, people,
but not sounds because our mind is already deluded: we have a
huge amount of information, our entire past life experience. One
could say that the mind is, in some sense, already programmed,
and this program cannot be changed. Right now, when you listen
to this, you do not hear sounds, you hear speech. If you listen to
speech in a language you know, you cannot avoid hearing words. For
example, in the word "mama," there are four sounds, but we do not
hear them; we hear the whole word immediately. In fact, when we
hear words, certain concepts and ideas immediately appear in our
mind.

 
The nose perceives smells. The tongue perceives tastes. The body perceives
touches. Touches are hardness, warmth and pressure, that’s all we can
                                                                
                                                                
touch. What does the mind perceive? Objects of the mind. These are
sensations, perceptions, some thoughts — this is what the mind
perceives.

 
In the Buddha’s Teaching, it is explained that no more than one āyatana
can function at the same time. If the eye’s āyatana is functioning,
the ear’s āyatana is not. It seems to us now that everything works
simultaneously because our mind works very quickly. But in reality,
this is not the case: at any given moment, only one āyatana can
function, because our mind is one, and consciousness is one, and it
is constantly arising and disappearing. When it arises in the eye’s
āyatana (or we can say based on the eye), it does not arise in the ear’s
āyatana or the other āyatanā. Thus, it is constantly arising and
disappearing.

 


Bhikkhus,  consciousness  is  reckoned  by  the  particular  condition
dependent upon which it arises. When consciousness arises dependent
on  the  eye  and  forms,  it  is  reckoned  as  eye-consciousness;  when
consciousness arises dependent on the ear and sounds, it is reckoned
as ear-consciousness; when consciousness arises dependent on the nose
and odors, it is reckoned as nose-consciousness; when consciousness
arises  dependent  on  the  tongue  and  flavors,  it  is  reckoned  as
tongue-consciousness; when consciousness arises dependent on the body
and tangibles, it is reckoned as body-consciousness; when consciousness
arises  dependent  on  the  mind  and  mind-objects,  it  is  reckoned  as
mind-consciousness. Just as fire is reckoned by the particular condition
dependent on which it burns — when fire burns dependent on logs,
it is reckoned as a log fire; when fire burns dependent on faggots, it
is reckoned as a faggot fire; when fire burns dependent on grass, it
is reckoned as a grass fire; when fire burns dependent on cowdung,
it  is  reckoned  as  a  cowdung  fire;  when  fire  burns  dependent  on
chaff,  it  is  reckoned  as  a  chaff  fire;  when  fire  burns  dependent  on
                                                                
                                                                
rubbish, it is reckoned as a rubbish fire — so too, consciousness is
reckoned by the particular condition dependent on which it arises. When
consciousness arises dependent on the eye and forms, it is reckoned
as eye-consciousness…when consciousness arises dependent on the mind
and mind-objects, it is reckoned as mind-consciousness.             

 


                                          
Mahātaṇhāsaṅkhayasutta:
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Let’s consider an example of how everything works when we see
something. Some colors hit the eye, and eye-consciousness arises. What
happens after eye-consciousness arises? After that, depending on
eye-consciousness, mind-consciousness arises, and the mind perceives the
arisen eye-consciousness. By this moment, we have had two different
contacts.

 
There are two types of contact: the first is paṭighasamphassa
(impact-contact), which occurs with the objects of the eye, ear, nose,
tongue, or body. This can be called primary physical contact. After this,
these consciousnesses (eye, ear, nose, tongue, or body) disappear,
and immediately the mind perceives this information, and another
                                                                
                                                                
contact arises — contact with the mind. This second contact is
called adhivacanasamphassa (designation-contact): internal mental
contact.

 
If something arises in the mind based on visual perception, it means colors
hit the eye and eye-consciousness arose — there was the first type of
contact, and based on it, the second type of contact arose, and something
appeared in our mind.

 
Also, based on the mind, the following mind consciousness can arise. For
this we also need three elements: the mind, the objects of the mind and the
consciousness of the mind. And when the consciousness of the mind arises
on the basis of the consciousness of the mind, we say that thinking occurs.
That is, the past mental consciousness becomes the object of the mind for
the next mental consciousness.

 
 

                                                                
                                                                
                                                                
                                                                
[image: PIC]
                                                                
                                                                

 

In fact, beyond these sense organs, we really know nothing else, and we
never have. We know what we see, what we hear, what we smell,
what we taste, what we touch, and what we think about. That is
all we know. Since we were born into the human world and have
human eyes, we perceive only what is accessible to our sense organs.
For example, there are beings that can see temperature, something
unavailable to us, or there are beings with black-and-white vision, who
cannot perceive all the other colors that we see. In reality, we are
fortunate beings; it takes a lot of merit to be born as a human, which
is why we can see all this beauty. However, not all beings are like
that.

 
For example, we see a cat, and to us, it is beautiful, fluffy, pleasant, and
affectionate. But imagine if we were born as mice. A cat would be a
terrifying sight for us, possibly the last one we see in our lives.

 
At home, you have dogs and cats living with you, and they exist
in our world. But in their world, there are no humans; we do not
know how they see us, how they perceive us. In our world, there are
many different animals, but what exists in their worlds, we do not
know.

 
We can perceive only certain colors that we are capable of seeing when they
enter our eyes. The next thing we need to understand is that vision
occurs based on the eye (we can say in the eye āyatana), and not
somewhere else in the external world. After this, the information is
perceived by the mind, and the mind then recognizes what it sees. The
definitions are not given by the eye; the definitions are given by
the mind. How does the mind recognize this? The mind uses its
knowledge and experience, and through them, it determines what it
sees.

 
If a person were born in the forest and had no parents, there would be no
one to pass on human knowledge to them. Without this knowledge, we
would simply be animals: we wouldn’t know how to stand, walk, or talk.
If we had never heard language, we wouldn’t be able to speak. If
                                                                
                                                                
there were no language in the mind, we wouldn’t be able to think.
Without language, our thinking would be limited to emotions and
images.

 
Language is essential for structured and logical thinking within an orderly
system. For this reason, Buddha reused the words that existed at that time
and endowed them with his own meanings — he created new concepts, new
terms, new definitions, a new conceptual apparatus. In order to understand
the world, we need good language so that we can reflect and understand. It
is precisely for this reason that we study it: we study the Pali, the suttas,
we study the Teachings of the Buddha, using the language of that
time.

 
The eye sees a color, eye-consciousness arises, and after eye-consciousness,
mind-consciousness arises. This eye-consciousness serves as an object for
mind-consciousness. And when mind-consciousness arises, we recognize
something: there goes a person, there goes a bus, and so on. After this, our
thinking process begins, and we start thinking about it. This is called
kamma (or karma in Sanskrit). Mental saṅkhāra, or mental kamma. Right
now, we are sitting and meditating, and whether we are aware of it or not,
we are creating new kamma.

 


And what, bhikkhus, is old kamma? The eye is old kamma, to be seen
as generated and fashioned by volition, as something to be felt. The ear
is old kamma …The mind is old kamma, to be seen as generated and
fashioned by volition, as something to be felt. This is called old kamma.

 
And what, bhikkhus is new kamma? Whatever action one does now by
body, speech, or mind. This is called new kamma.                   

 


                                              
Kammanirodhasutta:
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The ear works in the same way: when a sound enters the ear, ear-consciousness
arises, followed by mind-consciousness, and certain concepts arise in the
mind. This all happens in a continuous stream. We live within these
concepts. Of course, there are various objects and physical matter
around us, but how we perceive them is entirely the task of the
mind.

 
Our task now is to develop our concentration, mindfulness, and wisdom to
understand what reality is and to see the world as it truly is. For this, we
first need to understand what deception is, what defilements are, and what
ignorance is. Ignorance actually arises in the mind, and we need to at least
somewhat see and recognize this ignorance within ourselves. Only then will
right views arise.

 
Let’s say I see a table. How does the perception of the table occur? The
color enters the eye, the consciousness of the eye arises. They arise
and disappear together. Based on the consciousness of the eye, the
consciousness of the mind arises, the mind says: «Here, there is a
table.» Then I can touch the table. Thus, contact occurs: the eye
has seen the table, I can touch this table; this is how our world
comes into being. But in reality, I was not touching the table; I
was touching hardness, warmth, pressure. And I was not seeing the
table; I was seeing colors. But I live in a world in which a table
exists.

 
Or, for example, an apple. I can smell it, touch it, taste it, and think about
it. And in my world, the apple arises. This is how everything constantly
arises and disappears, and this is how our world arises. And what
isn’t there in our world. And we say: our world has arisen and it
is, it exists. And then we see some constant world. We do not see
impermanence; we see something constant. Sri Lanka — does it exist? Yes,
it does. The ocean — does it exist? Yes, it does. Did the Buddha
exist in our world? Yes, he did. Since he existed, it means he was
permanent. All these objects seem permanent to us. Therefore, the very
first thing we learn in the Teaching is impermanence (anicca). If we
                                                                
                                                                
truly understand what impermanence is, it will be a transcendental
understanding.

 
There is a mundane understanding of impermanence. For example, a pen
seems impermanent: I can write with it for some time, and then it will run
out of ink and won’t write anymore. But this is not true impermanence
because the permanent pen still exists, the concept of "pen" exists, I
can touch the pen, and I can see the pen. Therefore, we are in a
world where pens exist, and this is a mundane understanding of
impermanence. But if we see that the pen arises and disappears
when I touch it, when I see it, when I think about it, then this will
be a transcendental understanding. Vipassanā goes precisely there,
towards seeing anicca (impermanence), and towards seeing anattā
(non-self).

 
It is best to use Pali terms because anattā can be translated as impersonality,
egolessness, non-self, or absence of a permanent self or soul. However, I do
not know how you understand these concepts — "self," "personality,"
"soul," "ego" — because a word is a sound that enters the ear, and
what you perceive after that, I do not know; it depends on your
knowledge, experience, and understanding. Everything depends on your
individual understanding of these concepts. Therefore, it is best to
use the term anattā. A single word in other languages cannot fully
convey the depth of these concepts, so it is best to form your own
understanding of the key terms of the Teaching so that you do not need
translations.

 
Therefore, we first need to learn the correct descriptions that the Buddha
gave us, study them, and then we need to carefully contemplate and see this
for ourselves. For example, we know what hardness is, what warmth is,
what colors are — we do not need any special word or specific concept for
any of this, we know what it is.

 
When we do not see impermanence, due to this ignorance, existence (bhava)
arises. How does it arise? Now we heard a sound as if some metal object
had fallen in the distance. For us immediately there is metal somewhere
over there, and it has fallen somewhere. This concept, this existence already
                                                                
                                                                
arises. And we have countless amounts of such concepts in our minds: our
relatives, our loved ones, our friends, our enemies, our possessions, our
favorite things, our country, other countries, pleasant and unpleasant
animals — they all exist, all this exists. Where does all this exist? It all
exists with us right now, so we have no liberation. But we want to be free,
we want to be happy. How can there be happiness when there are
enemies? When there are wars? How can there be happiness when our
loved ones are sick, aging, dying? We cannot free ourselves from
this. And wherever you go, you carry your baggage — your world.
Wherever you go, you always take your world with you, and there
will be no liberation there, there will again be a prison of habitual
representations.

 
The Buddha says that the most important thing in the Teaching is the
taste of liberation.

 


Just as, monks, the great ocean has one taste, the taste of salt, so,
monks, this Dhamma and Discipline has one taste, the taste of freedom.
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That’s why we value the Buddha’s Teachings so much, that’s why we honor
him so much. When we begin a lecture or meditation, we start by
saying:
                                                                
                                                                

 
 


 
Namo tassa bhagavato arahato sammāsaṃbuddhassa!
Homage to the Blessed One, the Worthy One,
                                      the Fully Enlightened One!

 




We express our reverence and gratitude. We honor the Buddha because he
taught us how to be free, how to be happy. Without him, without his
Teaching, there would be no liberation for us.

 


Good, good Nandiya! It’s appropriate that gentlemen such as you come
to me and ask: «We spend our life in various ways. Which of these
should we practice?» The faithful succeed, not the faithless. The ethical
succeed, not the unethical. The energetic succeed, not the lazy. The
mindful succeed, not the unmindful. Those with immersion succeed,
not those without immersion. The wise succeed, not the witless. When
you’re grounded on these six things, go on to establish mindfulness on
five further things internally.

 
Firstly, you should recollect the Realized One: «That Blessed One is
perfected, a fully awakened Buddha, accomplished in knowledge and
conduct, holy, knower of the world, supreme guide for those who wish
to train, teacher of gods and humans, awakened, blessed.» In this way
you should establish mindfulness internally based on the Realized One.

 
Furthermore, you should recollect the teaching: «The teaching is well
explained by the Buddha — apparent in the present life, immediately
effective,  inviting  inspection,  relevant,  so  that  sensible  people  can
                                                                
                                                                
know it for themselves.» In this way you should establish mindfulness
internally based on the teaching.

 
Furthermore, you should recollect your good friends: «I’m fortunate, so
very fortunate, to have good friends who advise and instruct me out of
kindness and sympathy.» In this way you should establish mindfulness
internally based on good friends.

 
Furthermore,  you  should  recollect  your  own  generosity:  «I’m  so
fortunate,  so  very  fortunate.  Among  people  with  hearts  full  of  the
stain of stinginess I live at home rid of stinginess, freely generous,
open-handed, loving to let go, committed to charity, loving to give and
to share.» In this way you should establish mindfulness internally based
on generosity.

 
Furthermore, you should recollect the deities: «There are deities who,
surpassing the company of deities that consume solid food, are reborn
in a certain host of mind-made deities. They don’t see in themselves
anything  more  to  do,  or  anything  that  needs  improvement.»  An
irreversibly freed mendicant doesn’t see in themselves anything more to
do, or anything that needs improvement. In the same way, Nandiya,
there are deities who, surpassing the company of deities that consume
solid food, are reborn in a certain host of mind-made deities. They
don’t see in themselves anything more to do, or anything that needs
improvement. In this way you should establish mindfulness internally
based on the deities.

 
A noble disciple who has these eleven qualities gives up bad, unskillful
qualities and doesn’t cling to them. It’s like when a pot full of water
is tipped over, so the water drains out and doesn’t go back in. Suppose
there was an uncontrolled fire. It advances burning up dry woodlands
and doesn’t go back over what it has burned. In the same way, a noble
disciple who has these eleven qualities gives up bad, unskillful qualities
and doesn’t cling to them.                                        

 


                                                    
Nandiyasutta:
                                                                
                                                                
                                                            With
                                                         Nandiya
(AN 11.13),
translation
by
Ven.
Bhikkhu
Sujato

 


Right now, we are in the human world, and it is not the worst place to be.
We are doing very well here, but it will not always be this good, and we do
not know where we will go next. We could be reborn in the realm of hungry
ghosts, in the realm of evil spirits, in hells, or in the animal realm. As long
as there are defilements and ignorance in our consciousness, it is always
going somewhere, always connecting with something, always seeking
permanent existence. It never wants to stop its existence; it always wants to
see, hear, and feel, and so it constantly exists. But where this existence
leads — that is frightening.

 
We do not know what will happen after death, but we do know that we are
alive, and for now, we experience suffering: we are all born, we age, we get
sick, we die, we experience separation from what is pleasant, encounters
with what is unpleasant, and not obtaining what we desire. In order to free
ourselves from this suffering, we need to know what reality is, and this is
precisely why we need practice.

 
This is not just abstract knowledge; we must use it in practice and
see it through our own experience. How exactly do we practice?
Right now, we are sitting, concentrating on an object of mindfulness,
and meditating. During meditation, we hear various sounds, and
when we hear sounds, the ear arises and certain objects we hear
arise. For example, a monkey that is somewhere out there, in the
distance. And for us, the monkey exists there right now. We must
take this object — the monkey — and practice vipassanā: look
back to see what actually happened. There was a sound, and in the
                                                                
                                                                
mind, the monkey arose, but then the mind goes further, it starts
thinking about it. You can observe how the mind continues to spin this
thought, thinking about the monkey, and various thoughts arise in
it.

 
Why do we say that we need a quiet place to meditate? Even when
there is a constant sound entering the ear, it actually doesn’t last
even a second — it disappears immediately. But after that, the
mind starts thinking about it, and we find it unpleasant because we
are not meditating, but thinking about these sounds. And how do
we think? «If only there were no monkey, no sounds, no music —
then I would meditate well.» But this is also craving, taṇhā. It’s
simply vibhāva taṇhā — the craving for non-existence, the desire for
something not to be. Or maybe we hear some pleasant sounds, like birds
singing or music that we like. Then we experience kāma taṇhā —
craving for this, longing for it, the desire to see, hear, feel it, and so
on.

 
When we meditate and sounds, touches, and other things appear, we need
not be deceived by them or get lost in them. We need to understand reality
because we live in a vast deception, in an illusion. And if even once we see
what reality is, we will know: there is reality and there is deception. If we
do not know what reality is, then all we have is just this deception. It is like
being born in an egg: until we hatch from it, until we break the shell,
we do not know what the world is; we only know the shell. In Sri
Lanka, we have an example of a frog born in a deep well. It was
born in it, lives in it, and has seen nothing but the well, and this
is its world. Similarly, our world consists of the colors we see, the
sounds we hear, as well as smells, tastes, touches, and the concepts
passed on to us by other people (parents, friends, relatives, teachers,
society), and the concepts we have created ourselves. This is our
world.

 


                                                                
                                                                
Bhikkhus, I will teach you the all. Listen to that….

 
And what, bhikkhus, is the all? The eye and forms, the ear and sounds,
the nose and odours, the tongue and tastes, the body and tactile objects,
the mind and mental phenomena. This is called the all.

 
If anyone, bhikkhus, should speak thus: «Having rejected this all, I shall
make known another all» — that would be a mere empty boast on his
part. If he were questioned he would not be able to reply and, further,
he would meet with vexation. For what reason? Because, bhikkhus, that
would not be within his domain.                                   
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Here are a few examples to help you understand what this deception is.
Suppose for us, over there, there is a dining hall. It is there, it exists. Why
do we say that it is there? Because we can go there, look at it, touch it,
and it will be there. Thus, for us, there is a permanent dining hall
there.

 
How can we understand that this is not so, that it is impermanence, anicca?
There are different examples for this, one of them is a mirror. We get up in
the morning, go to the mirror, see our reflection, wash up, and then leave.
But we do not retain in our mind the concept that there is some separate
face in the mirror, that we left, but it remained there. We know that the
mirror only reflects color, and we understand that as soon as we leave, our
reflection is no longer there. How do we understand this? With the help of
                                                                
                                                                
logic, with the help of our mind. But if a monkey approaches the mirror
and sees its reflection, it will think there is another monkey there
and will begin to arrange a showdown with it. And then, when the
monkey leaves, it will retain the understanding in its mind that
there is another monkey left in the room, that it exists there. And
when it comes back to the room, the second monkey will be there
again.

 
At our monastery in Kandy, there is a parked three-wheeler every morning.
And every morning, the same little bird flies to it, sits in front of the
mirror, and starts pecking at it. It does this for some time because it
thinks there is another bird there, and it wants to free it. Then it
gets tired and flies away, but the next morning it returns again. In
its mind, in its world, another bird exists there, and it remembers
this.

 
The same goes for us. Now you have come to Sri Lanka, but your home
country remains there, it exists there. And then when you fly back, your
country will be there. It will be the same country you know. And in fact,
you do not know how to see a new country, and there will be no new
country for you. You will see the past country, the one already familiar to
you, the one you know.

 
Some people say that our world is bad — and for them, the world will be
bad. Some people say that the nature in Sri Lanka is terrible and
dangerous, and for them, it will be terrible and dangerous because what we
have in our minds is what we see in our world.

 
Or another example: we are now sitting in a hall. The hall is quite large; we
can walk around and check it. But in reality, we do not feel the entire
hall. I can only feel this small spot that I am touching, I can feel
only this hardness that my feet are resting on, the temperature, the
pressure. But when I look, the hall exists entirely and completely for
me.

 
Just as a monkey sees its reflection in the mirror and thinks that
there is a separate monkey in the mirror, so do we: we constantly
see reflections of our mind and think that these reflections really
                                                                
                                                                
exist, and we try to do something with them. As long as we believe
in this, we cannot free ourselves from attachment to them, from
suffering, from the world. We need to learn to see our thoughts as
thoughts.

 
The Buddha says that a being consists of six āyatanā (saḷāyatana). These
are the eyes, ears, nose, tongue, body, and mind. The mind by itself cannot
see, hear, smell, taste, or feel. It needs the five sense organs for this. The
eyes transmit form, the ears — sound, the nose — smell, the tongue —
taste, the body — hardness or softness, smoothness or roughness, cold or
heat. However, the eye itself doesn’t know what it sees, and the
ears don’t know what they hear. Let’s take, for example, a person
seeing a crow. Their eyes don’t know they’re seeing it, the ears don’t
know they’re hearing its caw. Eye consciousness perceives color. Ear
consciousness hears sounds. As soon as these consciousnesses arise — they
immediately disappear and others arise. In the mind, the thought
appears «I see a crow, this is the sound of its caw». This is called
mind consciousness. When we hear one sound — one consciousness
appears, when another sound — another consciousness appears.
Consciousness is not permanent — it disappears and reappears
moment by moment. We can’t even imagine how quickly it changes.
All information gathered from the sense organs is processed by the
mind, and it forms new concepts. Just as the concept of a crow
appeared in consciousness, so does the concept of "I." Moment by
moment, concepts appear, for example: «I think,» "I hear," "I see," "I
feel." Thoughts also appear: «this is mine,» «this is yours,» «this is
ours.»
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Right now, all this information is just some abstract knowledge for you, but
you can verify it: analyze it yourself, put it through your own experience,
try it — it will indeed be so. Look at this mural on the entire wall at the
end of the hall: we see lotuses, water, mountains in the background, the
Bodhi tree, and the sky. But we cannot see the wall at the same
time.

 
If we see the wall, we do not see the mural. We cannot perceive both the
mural and the wall simultaneously because at any one moment, only one
perception arises. In reality, there are no lotuses on this wall, but we see
them, and why can we see them? Because we have some images, some
pictures in our mind, and when they match our vision, that is how we
perceive them.
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Or take a black-and-white picture, where you can see either two black
silhouettes of faces looking at each other or a white vase. What the mind
recognizes in these colors is what we see. Nowadays, they draw such
realistic three-dimensional graphics that when we see them, we cannot
distinguish them from a photograph. This is how our mind deceives
us.

 
Our task is to separate these sense organs. We constantly link our sense
organs: what I saw, I think about, and I listen to, and I touch. But now we
need to separate this and understand that what I am actually touching are
objects of the body, sensations. What I am hearing are objects of the ear —
sounds, what I am seeing are objects of the eye — colors, and so on. And
what we are thinking about are objects of the mind. This topic is very deep
and very complex.

 


«Friend,  there  are  these  five  faculties  each  with  a  separate  field,  a
separate resort, no one of them exploiting for its being another’s field
                                                                
                                                                
and resort, that is to say, the eye faculty, ear faculty, nose faculty,
tongue faculty and body faculty. Now these five faculties each with a
separate field, a separate resort, no one of them exploiting for its being
another’s field and resort: What is their homing-place, what exploits
for its being their fields and resorts?»

 
«Friend,  there  are  these  five  faculties  each  with  a  separate  field,  a
separate resort, no one of them exploiting for its being another’s field
and resort, that is to say, the eye faculty, ear faculty, nose faculty,
tongue faculty, and body faculty. Now these five faculties each with
a separate field, a separate resort, no one of them exploiting for its
being another’s field and resort, have mind as their homing-place, mind
exploits for its being their fields and resorts.»                       

 


                                                 
Mahāvedallasutta:
The
Great
Elaboration
(MN 43),

translation
by
Ven.
Nyanamoli
Thera

 


There are two concepts in Buddhism: yoniso manasikāra and ayoniso
manasikāra — right thinking and wrong thinking (or thinking with
ignorance). The Buddha says that only those who apply right thinking will
be able to benefit from the Teaching.

 


Bhikkhus, I say that the destruction of the taints is for one who knows
                                                                
                                                                
and sees, not for one who does not know and see. Who knows and
sees what? Wise attention and unwise attention. When one attends
unwisely, unarisen taints arise and arisen taints increase. When one
attends  wisely,  unarisen  taints  do  not  arise  and  arisen  taints  are
abandoned.                                                      

 


                                                   
Sabbāsavasutta:
All
the
Taints
(MN 2),
translation
by
Ven.
Bhikkhu
Bodhi

 


Right thinking is very important for meditation. We need to understand
how to think and how not to think, what the results will be if I think in a
certain way, because the results we get depend on how we think. For
example, I think that I am a bad monk: «I know so little, I poorly observe
the precepts, I practice poorly.» Or I think: «I am an excellent monk,
educated, I know so much, I practice well.» Whatever way I think, certain
qualities arise in the mind, and we need to understand this. Both
of these reflections lead to pride; the first one is hīnāmāna (low
pride), but the thoughts that I am worse than everyone else are also
pride.

 
Or, suppose someone accused us of something. We start thinking about that
person: «How could he just accuse me like that? Why didn’t he check for
himself first?» And what happens in the mind during this time? Ill-will
develops in us. Whether it continues to grow or not depends on
whether we keep thinking in that way. The concept of pride and
                                                                
                                                                
conceit is also very deep; conceit disappears only upon reaching
arahantship. As long as we believe that we have a "self," we will have
pride.

 
But now we need to understand how to think correctly, how to direct our
thinking, because we are constantly thinking. Suppose you are sitting and
meditating and think that something is not working out for you. If you
start thinking: «I tried so hard, but it’s not working, it probably won’t work
in the future, I will probably never succeed, I don’t know how to meditate,»
what will happen next? First of all, there will be tension, anxiety,
and no joy. These thoughts will not help you develop your mind,
your meditation, so it is important for us to direct our thinking
correctly.

 
What is the proper way to think? «It is good that I came here, it is good
that I am studying the Dhamma, it is good that I am practicing. So
many people who have the desire and aspiration to practice do not
even know about this. So many people suffer and do not know the
path to liberation from suffering, they have not encountered the
Dhamma, but I am so fortunate to have met with good friends,
and I can study the Dhamma. And since I am meditating, I am
developing patience, I am making an effort. I am developing all these
qualities, so it cannot be said that I am not succeeding.» If you think
in this way, the mind will gradually calm down and continue to
develop.

 
 


 
A wrongly directed mind would do you more harm than a hater to the
hated, or an enemy to their foe.


 
A rightly directed mind would do you more good than your mother or
                                                                
                                                                
father or any other relative.
                                                                
 


                                                      
Cittavagga:
The
Mind
(Dhp 42-43),
translation
by
Ven.
Bhikkhu
Sujato

 




Thus, we constantly need to observe our thoughts and know where they
are going and where we need to direct them. If we do not know
this direction, where we need to direct our thinking, we will not be
able to use the Teaching. This is also part of yoniso manasikāra.
This is also a very deep concept. That is why the Buddha said that
his Teaching will only be useful to those who know how to think
wisely.

 
When we hear an unpleasant sound, we immediately feel some aversion,
some ill-will. Where did this ill-will come from? The sound did not transmit
it to me; the sound was just heard, there was no unpleasantness in the
sound itself, but this ill-will arose in the mind. When we start thinking in
this way, the ill-will disappears, and instead, wisdom and mindfulness begin
to develop. This is precisely yoniso manasikāra, the correct way of thinking.
We need to constantly observe our thinking and direct it correctly — this is
yoniso manasikāra.

 
Some people think that meditation is about turning off the mind, stopping
thought, that the goal of meditation is not thinking. This is a very
erroneous concept. The goal of meditation is to cultivate the mind. The
word bhāvanā is usually translated as "meditation," but it can also be
                                                                
                                                                
translated as «culture of the mind,» «development of the mind,» or
«education of the mind.» In a non-literal sense, we can also say that
bhāvanā is the art of the mind. We need to find out what the mind is and
properly educate and develop it so that it does not get lost and
deceived.

 

 
      


 
There are states of mind in which thinking is absent, but the Buddha
never  encouraged  such  states  of  mind.  He  said  that  we  should  not
become attached to such states and that they will not be useful to us.
We need to correct our views and get rid of thinking born of ignorance,
rather than simply suppress our ability to think. A good mind is a
calm  and  active  mind  that  can  maintain  balance.  That  is  why  we
practice mindfulness and concentration, and when we need to, we think
correctly. The Buddha explained the theory to us, and we use it when
we think, because on our own we would get lost there. 
 
 

 


Ask anyone what they see. They will say they see a house, people, animals,
because we have seen and touched these things since childhood; we have
learned this from birth. To understand this illusion, we must first learn
about it from someone else. And those who have heard it from the
Buddha tell us about it, which is why we need the Buddha’s Teachings.
Thus, the Buddha’s Teachings have reached us today thanks to good
friends, thanks to the people who have preserved and passed them
on.

 


Then the mendicant Ānanda came to me, bowed, sat down to one side,
and said: «Sir, good friends, companions, and associates are half the
spiritual life.»

 
When he had spoken, I said to him: «Not so, Ānanda! Not so, Ānanda!
Good friends, companions, and associates are the whole of the spiritual
life. A mendicant with good friends, companions, and associates can
expect to develop and cultivate the Noble Eightfold Path.
                                                                
                                                                

 
And how does a mendicant with good friends develop and cultivate
the Noble Eightfold Path? It’s when a mendicant develops right view,
right thought, right speech, right action, right livelihood, right effort,
right mindfulness, and right immersion, which rely on seclusion, fading
away, and cessation, and ripen as letting go. That’s how a mendicant
with good friends develops and cultivates the noble eightfold path. And
here’s another way to understand how good friends are the whole of the
spiritual life.

 
For, by relying on me as a good friend, sentient beings who are liable
to rebirth, old age, and death, to sorrow, lamentation, pain, sadness,
and distress are freed from all these things. This is another way to
understand how good friends are the whole of the spiritual life.»      

 


                                                
Kalyāṇamittasutta:
Good
Friends
(SN 3.18),

translation
by
Ven.
Bhikkhu
Sujato

 


We must develop mindfulness and concentration, and we must observe our
mind and guide it in the right direction. These reflections do not hinder us
from developing samādhi (concentration, calmness, and focus); on the
contrary, they greatly aid in deepening it.

 
Even if you feel anger, you can understand that there is nothing there
anymore: the sounds have already disappeared, and it is I who is
spinning thoughts in my mind. It is I who is doing this now, it is
harming me, I am causing harm to myself. And then you can quickly
let it go, but for this, you need wisdom, you need to develop your
                                                                
                                                                
mind.

 
It may not succeed immediately, but it is necessary to train and develop
your mind by learning, reflecting, and constantly applying these Teachings.
It is important for this knowledge to become part of our experience, so it
does not just become another piece of information added to what we
already have, but becomes part of our perception of the world. We need to
learn to see the world in this way.

 
The Teachings say that there are several levels of knowledge.

 
	
1. 

	The first level is sutamaya ñāna: you need to learn about it (hear
about it or read about it).

	
2. 

	The   second   level   is   cintāmaya  ñāna —   knowledge   through
contemplation.

	
3. 

	The third level is bhāvanāmaya ñāna — knowledge through direct
experience.


First, we must learn about it, then we must study it and contemplate it,
and then we need to see it. All the knowledge we acquire here is sutamaya
ñāna. When we meditate, when we develop our mind, we need to use this
knowledge.

 
And what is consciousness? The function of consciousness is to cognize
something. And what does consciousness cognize? Whatever arises in the
mind, that is what it cognizes. For example, we see a branch and mistake it
for a snake. The mental object "snake" immediately arises in the mind, and
consciousness cognizes the snake. Then we see that it was a branch, the
mental object "branch" arises in the mind, and consciousness knows the
branch. The mind can think logically and understand that there
was never a snake and that it was always a branch, that we were
mistaken, but these are mental objects, this is how thinking works.
Consciousness, however, does not work this way — consciousness only
cognizes.

 
We cannot see the eye consciousness itself; our mindfulness and
                                                                
                                                                
concentration are not enough for this. The Buddha could see the eye
consciousness, and the Buddha gave us the Teachings so that we could,
through the Teachings, understand what is happening and see through the
illusion. Eye consciousness perceives only colors or some shapes and forms.
The mind receives this information and perceives these colors as a dog, a
person, and so on. And this all happens in a continuous stream,
very, very quickly, which makes it very difficult for us not to be
deceived.

 
Now, when we analyze this, we say — a color entered the eye, eye
consciousness arose, then it disappeared, and mind consciousness arose. But
in reality, this all happens at an enormous speed. Like a movie: although it
actually consists of individual frames, they change at such a high speed
that we do not perceive them as static images — we perceive them
as moving objects on the screen. Therefore, our primary task is to
understand reality in one specific place as the Buddha explained
it.

 
Right now, our six sense organs work very quickly, and we live in
some constant world. If we need to see reality, we must catch at
least one illusion. It’s like harvesting rice from a rice field: we take a
sickle, gather a handful of rice with our hand, and cut it with the
sickle.

 
Let’s say we hear the sound of construction and start thinking about a
certain person. We can then reflect backward to trace where this person
appeared from. We can see: I heard something, the mind perceived it, and I
started thinking about it. I remembered the person and am now thinking
about them. We grasp these thoughts like a handful of rice. Then we go
backward to cut them off: the person appeared in my mind (in the āyatana
of the mind), but in the actual event, other sense organs were involved
(other āyatanā, other spheres of perception). There was a sound, and after
hearing it, the mind started thinking about a certain person. We catch our
mind and start observing how ill-will, attachment, and greed appeared.
Where did they come from? In place of the sound that the mind
perceived as a person — this is the illusion. Everything perceived
                                                                
                                                                
by the eye, ear, nose, tongue, and body is neutral. Craving and
aversion arise only in the mind. If we understand that this is an
illusion, we let it go. It’s like mistaking a mirage for water: once we
understand it’s a mirage, we immediately let it go because we realize there
was never any water. So we can say that we cut off our thoughts
arising from ignorance. The sickle to cut off this ignorance is the
Buddha’s Teachings and our wisdom; only through this can we be
liberated.

 


Just as, your majesty, a barley reaper takes a sheaf of barley in the
left hand, takes a sickle in the right hand, and cuts the barley, in the
same way, your majesty, does the spiritual aspirant take hold of the
mind with attention, and cut off the defilements with wisdom. Indeed
thus, your majesty, examination is the distinguishing characteristic of
attention, and severing is the distinguishing characteristic of wisdom. 

 


                                         
Manasikāralakkhaṇapañha:

Distinguishing
Characteristic
of
Attention
Question,
Milinda’s
Questions,

translation
by
John
Kelly

 


But in reality, during meditation, we don’t need to do much: practice
keeping the mind on the object of mindfulness. We only need a pure mind.
                                                                
                                                                
When the mind becomes calm, we will be able to catch and understand
such mistaken moments, and then we will practice mindfulness again. This
is how we practice samatha-vipassanā.

 
Try to recognize your sense organs, your spheres of perception as they are.
Try to see impermanence: impermanence means that when there are causes,
the sense organs arise; when there are no causes, the sense organs
disappear. Wishing you a successful practice!

 


Mendicants,  rationally  apply  the  mind  to  the  eye.  Truly  see  the
impermanence  of  the  eye.  When  a  mendicant  does  this,  they  grow
disillusioned with the eye. When relishing ends, greed ends. When greed
ends, relishing ends. When relishing and greed end, the mind is said to
be well freed.

 
Rationally apply the mind to the ear …nose …tongue …body …mind. Truly
see the impermanence of the mind. When a mendicant does this, they
grow  disillusioned  with  the  mind.  When  relishing  ends,  greed  ends.
When greed ends, relishing ends. When relishing and greed end, the
mind is said to be well freed.                                      
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Chapter 12
Aṭṭhārasa dhātuyo:
Eighteen Elements


 
«Mendicants, I will teach you the diversity of elements. Listen and
apply your mind well, I will speak.»

 
«Yes, sir,» they replied. The Buddha said this:

 
«And what is the diversity of elements? The eye element, sight element,
and eye consciousness element. The ear element, sound element, and
ear consciousness element. The nose element, smell element, and nose
consciousness element. The tongue element, taste element, and tongue
consciousness  element.  The  body  element,  touch  element,  and  body
consciousness  element.  The  mind  element,  idea  element,  and  mind
consciousness element. This is called the diversity of elements.»      

 


                                               
Dhātunānattasutta:
Diversity
of
Elements
(SN 14.1),

translation
by
Ven.
Bhikkhu
Sujato

 


Today we will talk about vipassanā. We can practice it in the context of the
six āyatanā (spheres of perception), but there is also an explanation through
the aṭṭhārasa dhātuyo: eighteen elements.
                                                                
                                                                

 
	
1. 
	The element of the eye (cakkhu-dhātu).

	
2. 

	The element of color (rūpa-dhātu).

	
3. 

	The element of eye-consciousness (cakkhu-viññāṇa-dhātu).

	
4. 

	The element of the ear (sota-dhātu).

	
5. 

	The element of sound (sadda-dhātu).

	
6. 

	The element of ear-consciousness (sota-viññāṇa-dhātu).

	
7. 

	The element of the nose (ghāna-dhātu).

	
8. 

	The element of smell (gandha-dhātu).

	
9. 

	The element of nose-consciousness (ghāna-viññāṇa-dhātu).

	
10. 

	The element of the tongue (jivhā-dhātu).

	
11. 

	The element of taste (rasa-dhātu).

	
12. 

	The element of tongue-consciousness (jivhā-viññāṇa-dhātu).

	
13. 

	The element of the body (kāya-dhātu).

	
14. 

	The element of tangible objects (photthabba-dhātu).

	
                                                                
                                                                
15.
    
	The element of body-consciousness (kāya-viññāṇa-dhātu).

	
16. 

	The element of the mind (mano-dhātu).

	
17. 

	The element of mental objects (dhammā-dhātu).

	
18. 

	The element of mind-consciousness (mano-viññāṇa-dhātu). 


If we take this definition, then there are only these eighteen elements in the
world. Besides the elements, there is nothing else in the world. Vipassanā
will show us what paramārtha (ultimate truth, absolute reality)
is.

 
Usually, when we hear a sound, and then a thought arises in our mind,
«there is a person there» (the thought that the world is there), it means
that we are already in the world.

 
Why are dhātu considered suñña (empty), why are the elements empty?
Because there is only paramārtha (primary reality), nothing else. There is
no person or meaning there, so we say it is suñña (empty).

 


Then the Venerable Ānanda approached the Blessed One …and said to
him: «Venerable sir, it is said, “Empty is the world, empty is the world.”
In what way, venerable sir, is it said, “Empty is the world”?»

 
«It is, Ānanda, because it is empty of self and of what belongs to self
that it is said, “Empty is the world.” And what is empty of self and
of  what  belongs  to  self?  The  eye,  Ānanda,  is  empty  of  self  and  of
what belongs to self. Forms are empty of self and of what belongs to
self. Eye-consciousness is empty of self and of what belongs to self.
Eye-contact is empty of self and of what belongs to self…. Whatever
feeling arises with mind-contact as condition — whether pleasant or
painful or neither-painful-nor-pleasant — that too is empty of self and
                                                                
                                                                
of what belongs to self.

 
It is, Ānanda, because it is empty of self and of what belongs to self that
it is said, “Empty is the world.”»                                  

 


                                                 
Suññatalokasutta:
Empty
Is
the
World
(SN 35.85),

translation
by
Ven.
Bhikkhu
Bodhi

 


If we manage to stop the sound as sound and not follow it further, this is
already vipassanā. But if we do not manage and follow it, then we are late
in saṃsāra. This is why we meditate, this is why we must practice and
develop our mindfulness.

 
Doing this immediately is not easy, but we need to know how exactly to
practice, we need to understand where we are striving. And if we know this,
we can perceive our body precisely as elements, we can perceive the āyatanā
as elements, and the objects of the āyatanā as elements. And we can
continue to practice this.

 
The shortest instruction on vipassanā given by the Buddha goes like this:
diṭṭhe diṭṭhamattaṁ, sute sutamattaṁ, mute mutamattaṁ, viññāte
viññātamattaṁ — in what is seen there must be only what is seen, in what
is heard there must be only what is heard, in what is sensed there must be
only what is sensed, in what is cognized there must be only what is
cognized ( Bāhiyasutta: With Bāhiya, Ud 1.10, translation by Ven.
Bhikkhu Ānandajoti). If we can understand what vipassanā is, it becomes
easier for us to practice.
                                                                
                                                                

 


In that case, Bāhiya, you should train yourself thus: In what is seen
there must be only what is seen, in what is heard there must be only
what is heard, in what is sensed there must be only what is sensed, in
what is cognized there must be only what is cognized. This is the way,
Bāhiya, you should train yourself.

 
And since for you, Bāhiya, in what is seen there will be only what is
seen, in what is heard there will be only what is heard, in what is sensed
there will be only what is sensed, in what is cognized there will be only
what is cognized, therefore, Bāhiya, you will not be with that; and since,
Bāhiya, you will not be with that, therefore, Bāhiya, you will not be in
that; and since, Bāhiya, you will not be in that, therefore, Bāhiya, you
will not be here or hereafter or in between the two — just this is the
end of suffering.                                                 

 


                                                     
Bāhiyasutta:
With
Bāhiya
(Ud 1.10),

translation
by
Ven.
Bhikkhu
Ānandajoti

 


When we sit and meditate, we observe our bodily sensations. But what is
the body? This is already our papañca (conceptual proliferation). We can
say that papañca are erroneous concepts, concepts with kilesa (mental
defilements), in which we believe they exist.

 
The body can also be perceived as viññāṇa (consciousness), as
                                                                
                                                                
kāya-viññāṇa-dhātu (the element of body-consciousness). If thoughts about
this arise, we can recognize them as mano-viññāṇa-dhātu (the element of
mind-consciousness). This is precisely what the Buddha shows us as
vipassanā. This is where vipassanā leads.

 
We have the ear and sounds, and because of the ear and sounds, saṁyojana
(fetters) arise in us. Whatever thoughts arise from these sounds — these
are all saṁyojana. We get the thought that something is there, and this
thought is already saṁyojana; it is a fetter for us, it is our kilesa
(defilements).

 
We need to understand what vipassanā really is. Vipassanā means
observing paramārtha (reality), seeing paramārtha as it is, seeing
the world as it is. Just as each āyatana has its own function, so
does each dhātu (element), and we can understand and observe this.
But first, we need to know and think about it: the eye can only
recognize colors, the objects of the eye can only be colors. This needs
to be well thought out, understood through personal experience,
and internalized, assimilated. The ear can only hear, the objects
of the ear can only be sounds. The nose — smells, the tongue —
tastes, the body — touches, and the mind and its objects. If we
think we already know this, we must understand that this is how our
ignorance manifests. Our ignorance is so deep that we do not even see
it.

 
We need to think about this very thoughtfully. Then we can monitor the
mind: when the mind starts thinking about something, we can determine
whether it is a mental object or, for example, an object of the ear. Only
then does our ignorance diminish. Otherwise, we start thinking, and the
idea arises in our minds that what we are thinking about exists somewhere
out there, and these are already wrong views. We need to examine this
in reverse order, and for that, we need to constantly think in this
way.

 
How to apply this in practice: we are sitting and observing, and the mind
starts perceiving, for example, the cry of a squirrel, and immediately in the
mind arises the notion — «there is a squirrel there.» First of all, we need to
                                                                
                                                                
remove this mistaken, false understanding, remove this misconception. For
this, we need to think in reverse order: «No, it’s not like that, the
squirrel is not out there, the squirrel is in the mind». This means that
"squirrel" is a concept. The perceptions of the ear are only sounds.
There was a sound, and then a creature appeared in the mind. We
need to think about this very carefully, as if we are programming
the mind in reverse, not in the usual way the mind is accustomed
to.

 
If we do this, what will happen? There was a sound, then thoughts
appeared that there was some creature there, and now I’m thinking about
it. Then mindfulness and wisdom appear, and we understand — there
cannot be any creature there, it is impossible. And why is there nothing
there? Because what I am thinking about are mental objects. Mindfulness
and wisdom will show that in the external world there were just some
elements — colors, sounds, smells, tastes, touches — and they have
already disappeared. What exists now are mental objects, not beings. In
this way, it will be easy for us to overcome our attachment, greed, and
anger, because there will be no basis for clinging. There will be nothing for
them to hold on to.

 
Let’s now look at it from the perspective of practice, considering which
āyatanā are at work. Let’s take the ear as an example. A sound is
heard, and then it disappears. Besides sounds, the ear hears nothing.
Then in the mind, a squirrel, a bird, or a person appears. Then it is
immediately clear that for the "squirrel," we need two āyatanā, or six dhātu:
the ear, sounds, ear-consciousness, the mind, mental objects, and
mind-consciousness. Where exactly is the "squirrel"? The squirrel is in the
mind, as a mental object. Mind-consciousness arises, and the notion —
"squirrel" — appears. Because there is the mind, the mental object, and
mind-consciousness. In the mind, the object "squirrel" appears, and
mind-consciousness recognizes: «the squirrel, which exists there.»
And after this entire process has taken place, for us, the squirrel
exists.

 
Or take the tongue: its task is to perceive tastes. Some tastes are pleasant
                                                                
                                                                
to us, some are not. But when we eat, in reality, all āyatanā are at work,
because we see, smell, taste and so on. Even just the sight of food is enough
for us. For example, when people come to Sri Lanka, all the food is
unfamiliar to them, and almost all the food is very spicy for them.
Sometimes people see some white-colored food and think that because the
food is white, it means it is not spicy, although in reality, it can be very
spicy. Or vice versa: they see red-colored food and think that this food is
spicy, although it is not necessarily spicy. But the mind says — this is
spicy food. And the āyatana of the eye works, the āyatana of the
nose (smells), the āyatana of the tongue (tastes), the āyatana of the
body (touches), and the āyatana of the mind. But if we take the
āyatana of the tongue, the tongue only knows taste. And for the mind
the name of this food arises, and whether this food is tasty, and so
on.

 
And if you live here for a while and get used to it, then you will develop
āsavā (influxes or mental defilements). Āsavā are translated as influxes,
outflows, or as streams of the mind: that this is such a form, and such a
taste, such a smell, I like it or not, it exists in Sri Lanka. And then,
the next time you come to Sri Lanka and see this form, then your
āsava are already triggered: «Ah, I know what this is, give me two of
those.»

 
If we look at what we are attached to, what we crave, this "food" is actually
in our mind, and we have a certain history with this "food." If it were
something familiar to you, some familiar dish that we have seen many times
(for example, buckwheat), we might even forget when we first ate it or how
we got used to it. But the āsavā are already in our mind, so it is
enough for us to simply see the color and shape, and the object
of mind-consciousness immediately appears in the mind: «this is
buckwheat.»

 
But we need to understand that when we eat, we can observe how
the tongue senses taste, but in reality, two āyatanā are at work in
the mouth: the tongue senses taste, and the body senses hardness,
warmth, and pressure. And also probably the nose senses smells.
                                                                
                                                                
Additionally, some thoughts appear in the mind. And if we observe what
appears in the mind, it is not connected to what is in the mouth at
all. If we look at what is in the mouth, it will not be pleasant to
us — everything is mixed up. If we spit it out, we might even feel
disgust. But while we are eating, some different food arises in our
mind: pleasant, with pleasant smells, and we might even completely
forget about the food and think about something entirely different.
These pleasant sensations are lobha anussaya (latent tendency of
greed).

 
Right now, many āyatanā are at work: the eye sees, the ear hears, the body
feels touch, and thoughts appear in the mind — all of this together gives us
the perception that I am here: I am here, sitting in the hall and listening,
the teacher is speaking, and it is raining. For this whole world to appear,
different āyatanā performed their tasks: the eye perceived colors, the
ear perceived sounds and so on. But each time, after the eye, the
mind appears, after the ear, the mind appears, after the body, the
mind appears. These āyatanā work together, and the mind connects
them.

 


«Reverend,  these  five  faculties  have  different  scopes  and  different
ranges, and don’t experience each others’ scope and range. That is,
Again, apparently general questions are in fact laying the groundwork
for a discussion on subtle sates of meditation.the faculties of the eye,
ear, nose, tongue, and body. What do these five faculties, with their
different scopes and ranges, have recourse to? What experiences their
scopes and ranges?»

 
«These  five  faculties,  with  their  different  scopes  and  ranges,  have
recourse  to  the  mind.  And  the  mind  experiences  their  scopes  and
ranges.»                                                         
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The sense bases (āyatanā) individually could not give us such an
understanding. But we need to know that this perception is also
mistaken — it is a relative reality.

 
Remember how we visited the large monastery: we were sitting in a huge
hall with many people, the teacher was sitting in front, and his face was
even hard to see. There were speakers behind us, and we were sitting and
listening. Each time we heard something, we thought we were listening to
the teacher and that the sound was coming from him. But in reality, the
sound was coming from behind, from the speakers, but the mind completely
forgets this. The mind thinks: there is a person in front, he is talking,
the sound is coming from there, and I am listening to him. And
in the mind, a person, a teacher, appears whom we are listening
to.

 
Look at how many āyatanā are at work! But we can separate them; for this,
we first need this understanding. Then we need to think about this a lot
and carefully, contemplate this knowledge, and internalize it. We
need to take one āyatana and understand it very well so that the
mind sees that there is nothing but elements in the external world.
There are only colors, sounds, smells, tastes, and tactile sensations.
Everything that arises after them arises in the mind: it is only the
mind, it is not the external world. Here, there are only sense bases
(āyatanā); besides the āyatanā — the eye and its objects, the ear
                                                                
                                                                
and its objects, and so on — there is nothing else here. Everything
ends here. After that, whatever I see or think about — it is all the
mind.

 
We can feel something behind us. But in reality, there should be no world
there for us, because the entire world that we feel there is not accessible to
our five sense organs. And the entire world behind us is created by our
mind — it is just mental representations. In such moments, we can
separate āyatanā and our mind’s representations. Then it becomes clear to
us that this is a mental representation, not reality. It is relative reality, not
absolute reality.

 
For example, when we see a person, we immediately have some kind of
impression or judgment about what kind of person they are. For instance,
in Sri Lanka, if people see a white person, they usually think: this person
definitely speaks English, and they must be rich and a tourist. People have
these impressions; they just see someone, and immediately their own
representations arise. But this may not be the case! We need to understand
that this is how our mind works; these are representations of our mind, and
they are not the reality of what is seen. What I see are only colors, not a
person, so what I think is not the visible reality. What I think is
the mind, and what I see are colors, and these are not the same
thing.

 
In Pali, there is a very beautiful gatha: sankappa rago, purisassa kamo.
Sankappa means concepts, rago means passion, and purisassa means for a
person. Kāma is a very large term that cannot be translated with just a few
words. If we look at this word in the context of this gatha, everything
through which we desire to obtain sensory pleasures is kāma for a
person. We can say that kāma are sensory pleasures. The hall is kāma,
tea, cups, everything in this room, our relatives — all of this is
kāma.

 
Even our religion can sometimes be kāma for us. Sometimes, for example,
people come to pay respects to the Bodhi tree to gain some luck or ask for
something for themselves — then the tree has already become an object of
kāma for a person. Everything we see in the world, everything we desire in
                                                                
                                                                
the world, everything we want — all of this is kāma, which is why
the Teaching constantly tells us that we need to step away from
kāma.

 
When the Buddha explains what kāma is, he says that all kāma are
concepts. So, what we want, what we desire — it is all in our mind: it
does not exist in the external world. What then exists for us in the
external world? Hardness, warmth, colors, sounds, and so on. Dhātu:
elements.

 
This is a very deep gatha. We can reflect on it: everything I want,
everything I desire, all this kāma, all these objects of kāma — they are all
in my mind. In the real world, there are objects of āyatanā, and they are
neither kusala (wholesome) nor akusala (unwholesome). The Buddha says:
neither the eye nor the objects of the eye are wholesome or unwholesome,
they are avyākata (beyond this) — neutral. The same goes for the others:
the ear and the objects of the ear, the tongue and the objects of the
tongue. All wholesome and unwholesome objects are concepts in the
mind.

 
If we can understand this even on some level — it is already very good.
And then we should see this through one of the āyatanā. For example, a
person appears in the mind, and we see them, and we touch them. But the
touch is not the person. What is in our mind and what we touch are
different things. If we can separate this — that will be the application of
this knowledge in practice.

 
Sankappa rago, purisassa kamo: concepts and passion for them are
kāma for a person (kāma is what we desire to obtain as sensory
pleasures).

 
When we begin to observe āyatanā, we can see, for example, that the
eye only perceives colors; everything else is done by the mind. At
first, it seems impossible to separate this because it all seems to
happen simultaneously. We see a person. And initially, the mind
does not believe this. But if we start practicing — we can see this
distinction, see the eye, see the work of the eye, see the appearance of
the object in the mind. And we can understand that the object
                                                                
                                                                
in the mind is not the reality of the visible, and we can separate
them.

 
The Buddha says that if any saṁyojana (fetters) arise through the eye, we
must see saṁyojana as saṁyojana. Saṁyojana means defilements that arise
along with something. For example, along with seeing, some thoughts arise,
and there is ignorance (avijjā). There may be aversion, pride, envy —
anything. This arose and we must see: there were objects of the eye, and
saṁyojana appeared, and these are no longer objects of the eye — they
are our mind’s defilements, our impurities — they are the mind.
Defilements are always objects of the mind; this is how we should observe
them.

 
We practice by observing bodily sensations. There is a double benefit in
this. When we observe sensations, there are pleasant and unpleasant
sensations, and the Buddha says that we must overcome lobha (passion,
greed) for pleasant sensations and overcome aversion to unpleasant
sensations. And when we observe, defilements also arise in us. For example,
we observe the body, but in the mind, there is an image of the body, with
its parts. But in reality, we cannot see the body; the Buddha says that the
body is anidassano (invisible) — it cannot be seen, just like the eye, ear,
nose, tongue, and mind — all are anidassano. So what do we see?
The objects of the eye, colors. And the mind perceives this as the
body, and we think that what I see is what I touch, and this is my
body.

 
But we can simply see the sensations, that some touches appear. And we
relate to them equanimously — without feeling attraction to them
or rejecting them. And when some concepts appear in the mind,
we go in reverse: where did it start, which āyatanā was at work,
what was the object for this. It could be a sound, some touch, or a
memory. Something arose in the mind, and we clung to it and started
thinking about it. But in reality, these are all defilements. If we
see them as defilements, we understand that they are all objects of
the mind. There was some memory, and then I started thinking
about it. And these are all new kamma (actions) that I am creating
                                                                
                                                                
now, new saṅkhārā (kamma formers). These forms I am thinking
about — they do not exist in the external world now, and this can be
understood. And then we continue to observe bodily sensations, practicing
equanimity.

 
When we sit down to meditate and close our eyes, we feel the body. And we
also have the world around us: people, the hall, Sri Lanka — the
perception of where we are. We can immediately think at the beginning
that all of this — are representations of the mind, objects of the mind.
With closed eyes, I actually feel only this hardness, warmth that is here,
sometimes some sounds are heard, subtle smells. This is if we look at what
is in reality. And sometimes some thoughts appear and disappear — that is
also normal. But if we start believing in them, that here are other people
sitting and meditating, and then we have some erroneous thoughts, we must
understand that this is not in the external world — these are objects of the
mind, and in the external world, there are only elements. And by
meditating in this way, we can free ourselves from this. The Buddha
says:

 


Just as, monks, the great ocean has one taste, the taste of salt, so,
monks, this Dhamma and Discipline has one taste, the taste of freedom.
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(Ud 5.5),

translation
by
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                                                       Ānandajoti

 


What do we liberate ourselves with? And what are we bound by? What do
we liberate ourselves from? I am bound to this cup, I am bound to this tea.
I can close my eyes, but the mind still says that the tea is here — that is
already a binding. But we can liberate ourselves from everything. From the
earth, from the sky, from people, birds, trees, from the Buddha — from
everyone. All of these are objects of the mind, so when we close
our eyes, everything that comes to mind is primarily objects of the
mind.

 
I saw a machine through which old cars are passed, and it dismantles them
into parts, into components. Similarly, vipassanā allows us to dismantle the
whole world into six components: the eye and objects of the eye, the ear
and objects of the ear, the nose and objects of the nose, the tongue and
objects of the tongue, the body and objects of the body, and the mind and
objects of the mind. The Buddha called his Teaching vibhajjavāda: vibhajati
means to dismantle, separate, analyze, and vāda means teaching. Therefore,
vipassanā teaches us to see the world differently. For example, everyone sees
a bad person who did something wrong and is sent to prison. By practicing
vipassanā, we also have the thought of a bad person in our mind,
but we immediately see that it is an object of the mind, causing
defilements of the mind. And then we see not an unwholesome person, but
our own unwholesome mind. And therefore, we can see the world
differently; we can rely on reality — this is what vipassanā teaches
us.

 
This is a very profound Dhamma, but still, when we begin, we start from
the very beginning — just observing. Observing our body, our sensations,
what we hear, and so on. But if we work diligently, there will definitely be
results. The Buddha gave the example of an egg: it’s as if our world is
an egg, and the Buddha is the one who first broke a hole in the
shell.
                                                                
                                                                

 


«Suppose, brahmin, there was a hen with eight, ten, or twelve eggs
that she had properly covered, incubated, and nurtured. Should the first
among those chicks to pierce its shell with the points of its claws or
beak and safely hatch be called the eldest or the youngest?»

 
«It should be called the eldest, Master Gotama. So it is the eldest among
them.»

 
«So too, brahmin, in a population immersed in ignorance, become like
an egg, completely enveloped, I have pierced the eggshell of ignorance. I
am the sole person in the world who has awakened to the unsurpassed
perfect enlightenment. So I am the eldest, the best in the world.»     

 


                                                     
Verañjasutta:
Verañjā
(AN 8.11),
translation
by
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Bhikkhu
Bodhi

 


Now the Buddha has already opened the Path for us, and we can see
that there is more than just the egg. Therefore, our task is to take
advantage of this opportunity, to follow the Path proclaimed by the
Buddha.

 


«Bhikkhus, suppose that this great earth had become one mass of water,
and a man would throw a yoke with a single hole upon it. An easterly
                                                                
                                                                
wind would drive it westward; a westerly wind would drive it eastward;
a northerly wind would drive it southward; a southerly wind would drive
it northward. There was a blind turtle which would come to the surface
once every hundred years. What do you think, bhikkhus, would that
blind turtle, coming to the surface once every hundred years, insert its
neck into that yoke with a single hole?»

 
«It would be by chance, venerable sir, that that blind turtle, coming to
the surface once every hundred years, would insert its neck into that
yoke with a single hole.»

 
«So too, bhikkhus, it is by chance that one obtains the human state;
by  chance  that  a  Tathagata,  an  Arahant,  a  Perfectly  Enlightened
One arises in the world; by chance that the Dhamma and Discipline
proclaimed by the Tathagata shines in the world.

 
You  have  obtained  that  human  state,  bhikkhus;  a  Tathagata,  an
Arahant,  a  Perfectly  Enlightened  One  has  arisen  in  the  world;  the
Dhamma and Discipline proclaimed by the Tathagata shines in the
world.

 
Therefore, bhikkhus, an exertion should be made to understand: “This
is suffering.”…An exertion should be made to understand: “This is the
way leading to the cessation of suffering.”»                         
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Chapter 13
Upasamānussati: Recollection of The Peace of Nibbāna


 
Here, Ānanda, a bhikkhu thinks thus: «This is peaceful, this is sublime,
that is, the stilling of all activities, the relinquishing of all acquisitions,
the destruction of craving, dispassion, cessation, nibbāna.» In this way,
Ānanda, a bhikkhu could obtain such a state of concentration that he
would have no I-making, mine-making, and underlying tendency to
conceit in regard to this conscious body; he would have no I-making,
mine-making,  and  underlying  tendency  to  conceit  in  regard  to  all
external objects; and he would enter and dwell in that liberation of
mind, liberation by wisdom, through which there is no more I-making,
mine-making, and underlying tendency to conceit for one who enters
and dwells in it.                                                 

 


                                                     
Ānandasutta:
Ānanda
(AN 3.32),

translation
by
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Bodhi

 


Our topic today is Nibbāna.

 
We have the concepts of saṃsāra and Nibbāna. How does the Buddha
describe Nibbāna:

 


                                                                
                                                                
Etaṁ  santaṁ  etaṁ  paṇītaṁ  yadidaṁ  sabbasaṅkhārasamatho
sabbūpadhipaṭinissaggo taṇhākkhayo virāgo nirodho nibbānan

 
This is peaceful; this is sublime — that is, the stilling of all activities,
the letting go of all attachments, the ending of craving, fading away,
cessation, extinguishment.                                        

 


                                                      
Saññāsutta:
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(AN 11.7),
translation
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Etaṃ santaṃ: this is peace.

 
Etaṃ paṇītaṃ: this is the highest, this is the most pleasant.

 
Sabbūpadhipaṭinissaggo: ūpadhi means kilesa, defilements of the mind —
when all defilements leave.

 
Sabba saṅkhāra samatho: the calming of all saṅkhārā. Saṅkhārā are
everything that arises due to causes, or another meaning is volitional
formations of the mind — all our mental work. The calming of all saṅkhārā,
when they leave — that is Nibbāna.

 
And the most important explanation of Nibbāna is taṇhakkhayo,
ragakkhayo, dosakkhayo, mohakkhayo.

 
Taṇhā is craving; raga is passion. When we passionately want or do not
want something, or our desire to be, to exist — all this is taṇhā.
Taṇhakkhayo: where there is no taṇhā — that is Nibbāna.

 
Dosa is anger, aversion, hatred. Dosakkhayo: where there is no and cannot
arise even the slightest anger or aversion — that is Nibbāna.

 
Moha is delusion, ignorance. Due to ignorance, we do not know what reality
truly is. If a person completely loses ignorance (mohakkhayo) — what
                                                                
                                                                
remains is Nibbāna.

 
Virāga is dispassion, nirodha is cessation, and Nibbāna is extinction. This is
the description of Nibbāna.

 


And what is complete understanding? The ending of greed, hate, and
delusion. This is called complete understanding.

 
And what is the person who has completely understood? It should be
said: a perfected one, the venerable of such and such name and clan.
This is called the person who has completely understood.             

 


                                                  
Pariññeyyasutta:
Should
Be
Completely
Understood
(SN 22.106),

translation
by
Ven.
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We say that we want to achieve Nibbāna, or when someone says, «I have
seen Nibbāna» — what does this mean? Many strive to see Nibbāna in
meditation and think that Nibbāna is like some place or something material.
They don’t think in such terms, but in their minds, they actually have such
an understanding. As if we can go there and exist there, or that Nibbāna
can be seen and after that, we will understand it — such an understanding
exists among people.

 
But such an understanding is not described in the Teaching. Once,
                                                                
                                                                
Venerable Sariputta, one of the two chief disciples of the Buddha, was asked
what Nibbāna is. Venerable Sariputta said that Nibbāna is rāgakkhayo,
dosakkhayo, mohakkhayo. Nibbāna is where there is no craving, aversion,
and ignorance. Therefore, first of all, we must understand that Nibbāna is
not a place.

 


«Reverend Sāriputta, they speak of this thing called “extinguishment”.
What is extinguishment?»

 
«Reverend,   the   ending   of   greed,   hate,   and   delusion   is   called
extinguishment.»

 
«Yo kho, āvuso, rāgakkhayo dosakkhayo mohakkhayo — idaṁ
vuccati nibbānan»ti.                                           

 


                                               
Nibbānapañhāsutta:
A
Question
About
Extinguishment
(SN 38.1),

translation
by
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There is the attainment of Nibbāna during life (sa-upādisesa-nibbāna, i.e.,
"Nibbāna with residual groups of existence" or simply "Nibbāna with
residue"), when a person attains Nibbāna during life and continues to live.
Then this person knows two realities — there is saṃsāra, our life, and there
is another reality — Nibbāna. The question arises: how and through what
                                                                
                                                                
can we know Nibbāna? Nibbāna is an object of the mind: with the
mind, with wisdom, we know Nibbāna. This is called Nibbāna with
residue.

 
If a person has completely overcome their craving, hatred, and ignorance —
they live as a saint in this life, with no evil remaining. Only goodness,
compassion, and wholesome qualities remain. And after death, such a
person fully attains Nibbāna (an-upādisesa-nibbāna, i.e., "Nibbāna
without residual groups of existence"), and for them, there will be no
saṃsāra.

 
What does it mean that there will be no saṃsāra for them? No saṃsāra
means no suffering, and the absence of suffering is Nibbāna. After their
death, after the death of an arahant, a conqueror of all defilements, they
attain Nibbāna, and this is called Nibbāna without residue.

 


There are, mendicants, these two elements of extinguishment. What
two? The element of extinguishment with residue, and the element of
extinguishment with no residue.

 
And what is the element of extinguishment with residue? It’s when a
mendicant is a perfected one, with defilements ended, who has completed
the spiritual journey, done what had to be done, laid down the burden,
achieved  their  own  true  goal,  utterly  ended  the  fetter  of  continued
existence, and is rightly freed through enlightenment. Their five sense
faculties  still  remain.  So  long  as  their  senses  have  not  gone  they
continue to experience the agreeable and disagreeable, to feel pleasure
and pain. The ending of greed, hate, and delusion in them is called the
element of extinguishment with residue.

 
And  what  is  the  element  of  extinguishment  with  no  residue?  It’s
when a mendicant is a perfected one, with defilements ended, who has
completed the spiritual journey, done what had to be done, laid down
the burden, achieved their own true goal, utterly ended the fetter of
continued existence, and is rightly freed through enlightenment. For
                                                                
                                                                
them, everything that’s felt, being no longer relished, will become cool
right here. This is called the element of extinguishment with no residue.
These are the two elements of extinguishment.                      
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To overcome defilements, we practice the Path to Nibbāna, the Noble
Eightfold Path. To achieve this, all saṅkhārā must be overcome. Sabba
saṅkhāra samatho — calming of all sankhārā — is Nibbāna. There are
three types of sankhārā: punnabhisaṅkhāra — wholesome thoughts,
apunnabhisankhāra — unwholesome thoughts, anenjabhisankhāra —
sankhārā of higher levels of samādhi, jhānas. All of them keep a person in
existence. When all sankhārā disappear, this is sabba saṅkhāra samatho.
However, a person still retains kindness, compassion, and wholesome
qualities of the mind.

 
Many people think that a person will become like a stone, feeling nothing.
But in reality, this is not the case, because when we purify our mind from
defilements — only the qualities that are naturally present in it remain. By
nature, the mind is kind. These qualities arise when we remove defilements.
Otherwise, it would be dangerous to meditate — we would become bad
beings, but this is not the case. In reality, the nature of our mind is radiant
and kind.

 
After we were born, we began to deteriorate: craving, pride, anger,
                                                                
                                                                
envy — all of this came later. In fact, we started to deteriorate
already in our mother’s womb. Therefore, we have the understanding
that a child can be educated even when they are still in the womb:
practicing kindness, morality, and developing wholesome qualities of
the mind — all of this will be education for the child. But in the
very beginning, before the child develops all the other sense organs,
their mind is the purest, the brightest, without defilements. Then,
with the development of the other sense organs, their mind becomes
defiled.

 
The same goes for a person who is freed from all defilements: they return to
a pure mind. But the difference between a child and an arahant is that an
arahant has wisdom, while a child simply has not yet manifested
ignorance.

 


For a young tender infant lying prone does not even have the notion
"identity," so how could identity view arise in him? Yet the underlying
tendency to identity view lies within him. A young tender infant lying
prone does not even have the notion "teachings," so how could doubt
about the teachings arise in him? Yet the underlying tendency to doubt
lies within him. A young tender infant lying prone does not even have
the notion "rules," so how could adherence to rules and observances
arise  in  him?  Yet  the  underlying  tendency  to  adhere  to  rules  and
observances lies within him. A young tender infant lying prone does not
even have the notion "sensual pleasures," so how could sensual desire
arise in him? Yet the underlying tendency to sensual lust lies within
him. A young tender infant lying prone does not even have the notion
"beings," so how could ill will towards beings arise in him? Yet the
underlying tendency to ill will lies within him.                      

 


                                               
Mahāmālukyasutta:
                                                                
                                                                
                                                             The
                                                          Greater
Discourse
to
Mālunkyāputta
(MN 64),

translation
by
Ven.
Bhikkhu
Bodhi

 


There is a meditation called upasamānussati, upasama means tranquility,
peace, Nibbāna. If a person thinks about Nibbāna, this is one of the 40
types of meditation described in the Teaching. But if a person has not
attained Nibbāna, how can they contemplate this? Even those who have
attained Nibbāna describe it very briefly: there are no words, no feelings,
sensations, or emotions. The Buddha says: etaṃ santaṃ, etaṃ paṇītaṃ. It is
very peaceful, it is very pleasant, there are no saṅkhārā, no defilements, no
craving, hatred, or ignorance.

 


At one time Venerable Sāriputta was staying near Rājagaha, in the
Bamboo Grove, the squirrels’ feeding ground.

 
There he addressed the mendicants: «Reverends, extinguishment is bliss!
Extinguishment is bliss!» When he said this, Venerable Udāyī said to
him, «But Reverend Sāriputta, what’s blissful about it, since nothing is
felt?»

 
«The fact that nothing is felt is precisely what’s blissful about it.»     

 


                                               
Nibbānasukhasutta:
Extinguishment
                                                                
                                                                
                                                               is
                                                            Bliss
(AN 9.34),

translation
by
Ven.
Bhikkhu
Sujato

 


This is how Nibbāna is described. But how can we contemplate this?

 
I think about it this way: we discussed that Nibbāna is the opposite of
saṃsāra; what exists in saṃsāra does not exist in Nibbāna. Therefore, if a
person understands what is in saṃsāra and its absence, then they can
somewhat understand (but not attain) what Nibbāna is. If we think
correctly about Nibbāna, it will not be frightening: the mind will be happy
and calm.

 
I remember my teacher conducted a three-day retreat, and I was helping
him. During those days, I had a severe headache, I could hardly do
anything, I couldn’t sit, I couldn’t meditate. I thought about the
headache and then thought about Nibbāna: in Nibbāna, there is no
head, which means there is no headache, and there never will be.
And not only is there no head, but there is also no body. So let’s
imagine: in Nibbāna, there is no body. What does this mean? It means
there is no need to get up in the morning, no need to brush your
teeth, go to the toilet, or have breakfast. If you don’t need to have
breakfast, it means no need to cook, no need to wash dishes. If you truly
look at it this way, we don’t need to carry our body around! We
don’t need a bed, table, or chairs. And that means we don’t need a
house. If we don’t need a house, then there’s no need to pay utilities,
take out loans, pay a mortgage. No need to sweep, clean, maintain,
or repair it — all of this requires effort. Even when a person goes
far away on vacation, they take their home with them. They have
thoughts, and each thought about the house requires effort — this is
                                                                
                                                                
saṅkhāra. If a person has no saṅkhārā at all, then we can say that
their saṅkhāra samatho: they have no arising saṅkhārā. This is true
happiness.

 
There is no body, so we don’t need to change our posture. Why do we
change our posture? Otherwise, the body hurts, and we suffer from it. Since
there is no body, this won’t happen there. And without a body, there will
be no diseases. We are always sick, our organs get sick, our bones ache, all
sorts of viruses and disorders affect us. If a person thinks, «I am not sick
and will never get sick», it means they simply do not know what diseases
are. The Buddha says that when we want to drink, eat, go to the toilet —
these are all diseases. The body’s states change, and we need to do
something about it. We are used to this, but in reality, these are
diseases of the body, and all of this is suffering; every moment we
suffer.

 
But when there is no body, the suffering from the body also does
not exist. This means you will never have a headache, a toothache,
you will never feel cold, never feel hot, never have back pain. In
reality — this is happiness. And this is the absolute attainment of
Nibbāna.

 
If we look at how many problems and limitations there are in the world —
none of this exists there. There are countries in the world. So many
cultures, languages, religions. It seems to us that this is good, but it is only
good when there are problems to solve. But if there are no problems, we
don’t need any of this.

 
It seems to us that money, houses, possessions — these are all happiness,
but we need all of this only to solve some of our issues. But if there is no
issue, we don’t need any of it.

 
Every time we think like this, for example, that there is no school, we need
to imagine what a school is. How children go there, how they study,
whether they want to go there, and why they do it. These are not complex
doctrinal reflections, quite the opposite. Otherwise, we can very quickly
explain: in Nibbāna, there is no mind and matter, no nāmarūpa, and
that’s the end of the discussion. But this does not give the mind any
                                                                
                                                                
understanding, does not help us in any way, and it will not be meditation.
Therefore, we think very simply and consistently, explaining to the
mind.

 
There is no police, no judges. There are no buses and cars. No friends. If
there are no friends, then there are no enemies either. No relatives, which
means no strangers either. There is no Sri Lanka, Russia, America, Europe,
Buddhists, Christians, Muslims, Hindu.

 
When we start thinking this way, we understand that there is freedom,
there is liberation. And when we think this way, we think about the world,
and we realize that it is not there, it is not in Nibbāna.

 
Suppose there is no monastery. What does this mean? No need to go for
alms in the morning, no need to clean it, no need to wash dishes. There are
no cīvara (robes), so there is no need to mend or wash them. There is no
sun, so there will be no discussions about whether it is hot or cold,
just as there will be no heat or cold. There are no religions, which
means there will be no my religion and others’ religion, no right and
wrong views. Even such subtle thoughts actually bring us suffering.
Even when we think that our teaching is true and this is good, such
thoughts bring us some suffering. We need to think this way, and then
we can slightly imagine what the Buddha was trying to explain to
us.

 
For example, food is considered happiness. But if we look at it —
why do we need food? Food is needed because there is hunger. I
have a monk friend from Armenia, and he gave me this example.
If a person was offered a choice: either the ability to instantly get
any food they desire or the ability to never feel hunger again and
not need food, what would people choose? Almost all people would
choose the first option. People eat not only because of hunger but
also because of taste, smell, and pleasure. But in reality, food is
needed to sustain the body, and if this need disappears — that would
be happiness. To eat, you need to cook; for this, you need to buy
food; for this, you need to earn money; for this, you need to get an
education. It all starts from kindergarten. Therefore, if you look at it
                                                                
                                                                
realistically — the more craving (taṇhā) there is, the more suffering there
is.

 
There are two Buddhist concepts: mahicchatā (having many desires) and
appicchatā (having few desires). A person practicing the Teaching should
have few desires because when there are few desires, there are few
problems. But we need to understand well that this does not necessarily
correlate with what a person has in this life. There can be a person
with very little money and possessions but with many cravings,
and vice versa. We need to learn to be happy with what we have.
Then it will always be enough for us, and it will be easy for us. It
will be easy to provide for ourselves, and it will be easy to satisfy
ourselves.

 
How much money is needed to become rich? The Buddha says that
even if it rains gold, people’s craving will not disappear. A person is
rich when they have enough and when they are happy with it. If a
person is always thinking about what they don’t have, then they are a
poor person. In their world, there is always a lack, they always have
too little, they are always missing something — so they cannot be
happy.

 
We are now discussing Nibbāna to at least understand it a little because
even the smallest understanding of Nibbāna frees us from some level of our
suffering. If a person approaches Nibbāna, their suffering decreases, their
mental defilements decrease, and their wholesome, kind qualities of mind
increase. Therefore, we need to understand where we are going and what it
is.

 
Let’s take an example: the children have grown up and moved out of the
house, and the mother misses them and suffers. We cannot tell the mother
that she needs to free herself from attachment to her children to avoid
suffering. This will not help her in any way; she cannot stop loving her
children. As long as she thinks «these are my children», she cannot free
herself from this. Every time we say «this is mine», it means we
have some attachments. Therefore, if a person conquers themselves,
completely overcomes their greed, they will have nothing of their own.
                                                                
                                                                
What does this mean? Take a monk, for example: he has his own
monastery, his teachers, his religion, his alms bowl, his robe, his
country, his language — so many things. And he may remember his
relatives, his parents — how much the monk has! What does it
mean when we say that an arahant has nothing, owns nothing? It
means he has no clinging. The things that, as we think, exist around
us and our clinging to them are different things. Attachment is a
defilement. If we look at it realistically, a person’s needs are very small:
clothing, shelter, food, and medicine. Everything else is connected to
craving.

 
Let’s return to the example of the mother: how can she overcome
her suffering? The only way for her not to love her children would
be if she never had children, but they already exist. Attachment
goes away only when a person gains wisdom, or in other words,
when ignorance disappears. If there is ignorance, clinging cannot be
overcome. Therefore, the Teaching explains how we can overcome our
ignorance.

 
Ignorance has two functions: it covers reality, and we see something else
instead of reality; we see an illusion. It is like if a person is lost in the
desert, tormented by thirst, and sees a mirage in the distance. Ignorance
hides reality from them: they do not see that there is actually no water
there. And it seems to them that there is water. Therefore, they strive
towards it.

 
When we have ignorance, we wander in this world, thinking: this body is
mine, this house is mine, this is my country, my property, my children, and
so on. We accumulate many things, many possessions. But if we look at it
in reality, this body belongs to no one, it doesn’t belong to anyone. The
body is a piece of earth, and it will become earth again. The body arose in
the mother’s womb: a cell appeared, and it developed thanks to the
nourishment it received from the mother. And then we began to nourish
ourselves. This is all food, and food belongs to the earth; therefore,
our body came from food, and the body is also earth, and one day
we will become earth. If a person thinks correctly, they will have
                                                                
                                                                
less suffering from the body. Because they understand that this
body is not mine, not me, this body will have to be left behind.
And this "I" itself appears in the mind, it appears where there is
ignorance.

 
How does ignorance arise? It arises from misunderstanding, from incorrect
information. We do not understand what is actually happening right now.
Because of this, each person has their own level of ignorance.

 
How does ignorance arise? The eye actually perceives only colors. Without
colors, the eye cannot exist. The eye, colors, and eye-consciousness arise
together and disappear together. This is the reality of seeing. This
means that when I say I see you, in reality, I see nothing in the
world because seeing happens in my mind, not in the world. It is
like looking at a screen and thinking that someone is there. But
when we look at the screen, we understand that there are just some
colors lit up, and from this, seeing occurs, but there is no one in the
screen.

 
I heard that in the very beginning, when cinemas first appeared, people
were scared when they saw a train coming on the screen because they
thought it would actually run them over. This was also a certain level of
ignorance, but now we don’t have this ignorance, and we are not
afraid.

 
Similarly, we need to understand that seeing occurs in the mind, so when
I say that there is a person there, it is the mind telling me this,
not the eye. Two organs are at work, two spheres of perception:
one perceives colors, and the other perceives thoughts, concepts,
objects, representations. When I say that there is a person there, it is
already the work of the mind, not the work of the eye. When I touch
something, what am I touching? The mind says: what you see is what you
touch. For example, a cup. But what is in reality? In reality, I am
only touching warmth, hardness, pressure — this is another reality:
there are no colors, no cup, no beauty. This is what it means to
live — our sense organs are at work: the eye, ear, nose, tongue, body,
and mind. And it can be said that the mind is in the middle: it
                                                                
                                                                
connects all the organs and wants to understand what the world
is.

 


«Reverend,  these  five  faculties  have  different  scopes  and  different
ranges, and don’t experience each others’ scope and range. That is,
Again, apparently general questions are in fact laying the groundwork
for a discussion on subtle sates of meditation.the faculties of the eye,
ear, nose, tongue, and body. What do these five faculties, with their
different scopes and ranges, have recourse to? What experiences their
scopes and ranges?»

 
«These  five  faculties,  with  their  different  scopes  and  ranges,  have
recourse  to  the  mind.  And  the  mind  experiences  their  scopes  and
ranges.»                                                         

 


                                                 
Mahāvedallasutta:
The
Great
Elaboration
(MN 43),

translation
by
Ven.
Bhikkhu
Sujato

 


Just like a child at the very beginning of their life: they cannot focus their
vision on a specific object, so their world is scattered into colors. Then the
child starts to focus their eyes on a particular shape. And then they touch,
and think that what they see is what they touch — and external objects
immediately appear, attachments appear. This is how ignorance manifests,
                                                                
                                                                
the belief that such people, beings, things exist, and some of them are mine.
This is how we learned, and this is how our craving and attachments began.
And we do not know what reality truly is. Reality is the work of our sense
organs. Besides our six sense organs and their objects, there is nothing
else.

 
The eye and objects of the eye, the ear and objects of the ear, the nose and
objects of the nose, the tongue and objects of the tongue, the body and
objects of the body, the mind and objects of the mind. What else is there?
There may be two answers: Nibbāna exists, and nothing else exists. But
actually, when we say that Nibbāna exists, Nibbāna is an object of the mind.
But when a person has no craving, when they don’t need to exist — they
won’t have saṃsāra. What is saṃsāra? It is precisely the āyatanā, the spheres
of perception.

 
We need to deeply understand the Teaching. There is no need to imagine
Nibbāna somewhere. Just think, as the Buddha said: Nibbāna is where there
is no craving, no hatred, no ignorance, no defilements.

 
If you need to imagine Nibbāna, you can simply imagine saṃsāra and think
that in Nibbāna, this doesn’t exist. Then no fear arises in the mind due to
craving: what is there, what will be there. When we ask «what will be
there?» — this is our craving. When we think «that means I won’t be there
and why would I need that?» — this is our craving speaking, our
ignorance. Even now, there is no "me", but there is ignorance, and through
ignorance, the "I" appears.

 
When we suffer, we can imagine this peace, this happiness. Here we suffer,
and when a person suffers — they can see their clinging, and that
when there is no clinging — there is peace. This peace needs to be
seen.

 
Many people think that saṃsāra is bad, but somewhere else there is another
place where we can exist eternally, live forever, and always be happy. But
people do not understand that this is again our taṇhā, our craving, our
ignorance, and it will not bring us happiness.

 
The shortest description of Nibbāna is that it is where there is no craving,
no ignorance, no anger, no hatred. Some things are difficult to understand,
                                                                
                                                                
and in fact, Nibbāna cannot be explained otherwise, because it is another
reality, there are no words, and words are insufficient to explain Nibbāna. If
words are saṃsāra, then Nibbāna is not words, there are no words, it is
another reality. But we must understand that there is no saṃsāra
there.

 
If a person understands how ignorance actually creates the world, then they
can overcome ignorance. Ignorance can be overcome through understanding
the spheres of perception (through understanding one’s sense organs). For
this, it is necessary to develop morality, concentration, calmness, mental
composure, and wisdom. This is a long process, but if a person practices
this Path, their suffering will inevitably decrease, because we are moving
towards the absence of suffering. Where there is no suffering — that is
Nibbāna.

 


"The straight way" that path is called, and "fearless" is its destination.

 

                                                                

Accharāsutta:
Nymphs
(SN 1.46),
translation
by
Ven.
Bhikkhu
Bodhi

 


I think that when a person becomes an arahant, all attachments
disappear, both to themselves and to other beings, but compassion does
not disappear because there is absolute reality and relative reality.
Only fully enlightened beings see absolute reality, the reality we are
discussing now. For them, there are no beings, no ignorance. But people
                                                                
                                                                
live in relative reality, and there they see other beings. An arahant
understands that others still have ignorance, and for them saṃsāra
continues, so compassion remains. These are just different kinds of
understanding.

 
For example, there are cats living in the monastery, but for the cats,
there is no monastery — they don’t have such concepts. But for the
monks, the cats exist, and we take care of them. And again, these are
human pure qualities: kindness, compassion — that is why they
remain.

 
We exist in saṃsāra because of ignorance, and with ignorance, other
defilements arise. Therefore, we have the desire to exist, the thirst to be —
this is our thirst, we ourselves want it. If it completely goes away — what
will remain? As long as the mind is active, we will live, but beyond that,
existence cannot be. The Buddha explained that existence originates from
ignorance.

 


Suppose an oil lamp depended on oil and a wick to burn. As the oil
and  the  wick  are  used  up,  it  would  be  extinguished  due  to  lack  of
fuel. In the same way, feeling the end of the body approaching, they
understand: «I feel the end of the body approaching.» Feeling the end of
life approaching, they understand: «I feel the end of life approaching.»
They understand: «When my body breaks up and my life has come to
an end, everything that’s felt, since I no longer take pleasure in it, will
become cool right here.»                                          

 


                                                
Padīpopamasutta:
The
Simile
of
the
                                                                
                                                                
                                                           Lamp
                                                       (SN 54.8),

translation
by
Ven.
Bhikkhu
Sujato

 


I have practiced upasamānussati as I told you, and I practice vipassanā. I
haven’t actually read about this exact practice anywhere, but actually, the
entire Teaching of the Buddha is about this. The Teaching tells us that
everything that exists in the world does not exist in Nibbāna, and it can be
attained here, in this very life. I want to overcome my craving and my
ignorance, and I see my current level of craving and ignorance, and I
practice. And when the craving gradually decreases, I understand where I
am going.

 
People think that Nibbāna is some place, but in reality, we need to fight
our ignorance and overcome it. We need to realize Nibbāna, but
what we need to be aware of is not Nibbāna; we need to be aware of
saṃsāra, our suffering. If we understand that we have a problem,
and understand the problem itself, then we can solve it. But if a
person thinks that everything is fine with them, and they have no
problems, then the Teaching will not be useful to such a person. The
Teaching is only needed for those who see the problem, who see
the suffering. This is how I think about Nibbāna, how I understand
it.

 
I wish you the development of your morality, generosity, and wisdom; may
the merits from studying the Dhamma help you realize Nibbāna!

 


Bhikkhus, there are these four foremost kinds of confidence. What four?

 
	
                                                                
                                                                
(1)
    
	To whatever extent there are beings, whether footless or with two
feet, four feet, or many feet, whether having form or formless, whether
percipient or non-percipient, or neither percipient nor non-percipient,
the Tathāgata, the Arahant, the Perfectly Enlightened One is declared
the foremost among them. Those who have confidence in the Buddha
have confidence in the foremost, and for those who have confidence in
the foremost, the result is foremost.

	
(2) 

	To  whatever  extent  there  are  phenomena  that  are  conditioned,
the Noble Eightfold Path is declared the foremost among them. Those
who have confidence in the noble eightfold path have confidence in the
foremost, and for those who have confidence in the foremost, the result
is foremost.

	
(3) 

	To   whatever   extent   there   are   phenomena   conditioned   or
unconditioned, dispassion is declared the foremost among them, that is,
the crushing of pride, the removal of thirst, the uprooting of attachment,
the termination of the round, the destruction of craving, dispassion,
cessation, nibbāna. Those who have confidence in the Dhamma have
confidence in the foremost, and for those who have confidence in the
foremost, the result is foremost.

	
(4) 

	To whatever extent there are Saṅghas or groups, the Saṅgha of the
Tathāgata’s disciples is declared the foremost among them, that is, the
four pairs of persons, the eight types of individuals — this Saṅgha of
the Blessed One’s disciples is worthy of gifts, worthy of hospitality,
worthy of offerings, worthy of reverential salutation, the unsurpassed
field of merit for the world. Those who have confidence in the Saṅgha
have confidence in the foremost, and for those who have confidence in
the foremost, the result is foremost.


These are the four foremost kinds of confidence.                    

 



                                                                
                                                                
                                                Aggappasādasutta:
                                                       Confidence
(AN 4.34),
translation
by
Ven.
Bhikkhu
Bodhi
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