


III: The Basic Factors





A. CONVICTION





As we noted in the Introduction, all of the 37 factors listed in the Wings to Awakening can be subsumed under the five faculties. Whereas Part II focused on the interrelationships among these various factors, this part of the book is devoted to using the five faculties as a framework for discussing the individual factors in and of themselves.


Of the five faculties, the faculty of conviction covers the most ground, as it includes the total context for the practice of the Buddha’s teachings. The many issues related to the attitudes and ethics needed to lead a Buddhist life, whether as a lay person or a monastic, fall under this category.


Passage §69 defines the faculty of conviction as the four factors of stream-entry [II/A], so to understand the nature of conviction, it is necessary to know what these four factors are. Passages §70 and §71 give different definitions for the four. The first list gives prerequisites for stream-entry: association with good people, listening to the true Dhamma, appropriate attention, and practice in accordance with the Dhamma. The second list gives qualities that characterize a person who has entered the stream: unwavering conviction in the Buddha, Dhamma, and Sangha; and virtues that are appealing to the noble ones. Both lists are relevant here, for conviction is a quality that leads to stream-entry, whereas the attainment of stream-entry is the point where conviction becomes unshakable. Only on the attainment of Arahantship does knowledge become so total that conviction is no longer needed [§89].


The two lists of the factors of stream-entry are similar in that they both cover all three aspects of conviction: social (whom to trust), intellectual (what to believe), and practical (how to act as a result). Because conviction is focused not on a descriptive proposition but on a course of action—the skillful mastery of the processes of kamma in a social context—these aspects are inextricably intertwined. The social aspect comes from the need to associate with people who have already mastered these processes, learning from their words and emulating their actions. The intellectual aspect—belief in the principle of kamma—is necessary because the development of skillfulness within the mind requires that one understand the nature of kamma, take responsibility for one’s actions, and have conviction in one’s ability to benefit from developing one’s skills. The practical aspect is necessary, for if one does not follow through in developing skill, it shows that one’s conviction in the development of skillfulness is not genuine, and that one is not fully benefiting from one’s beliefs.


The relationship of these factors to the development of skillfulness is shown in several passages. For instance, §53 and §54 cite association with good people and appropriate attention—both of which are members of the first list above—as the primary external and internal prerequisites for the development of what is skillful. At the same time, the intellectual and practical aspects of conviction help to counteract the grosser levels of the roots of unskillfulness [§3]: belief in the principle of kamma helps to undercut delusion, while the practice of virtue helps to weaken the force of greed and aversion in the mind.


To understand the detailed interaction of the social, intellectual, and practical aspects of conviction, we first have to examine them separately. Because having admirable people as friends is the whole of the holy life [§115], we will begin with the social aspect first.


The passages in this section that focus on the social aspect of conviction touch on two major issues: how to recognize good people, and why one should associate with them. 


Passage §119 lists three basic teachings of good people. These can be taken as criteria for judging whether a person qualifies as good. If one meets people who criticize the practice of generosity, the practice of going forth into the renunciate life, or the practice of giving service to one’s parents, one would do well to avoid associating with them, for their wisdom and motives cannot be trusted. If one must associate with them, one should not regard them as people to learn from or to emulate. Thus the social and intellectual aspects of conviction interact in that one way of knowing whether to associate with a person is by listening to what that person teaches; at the same time, the teachings of good people enable one to know what is good. Passage §117 carries this point further, listing positive qualities to look for in a good person: conviction in the principle of kamma, generosity, virtue, and discernment. People who teach these qualities and embody them in their lives qualify as good. The important point here, of course, is that good people are ultimately recognized by what they habitually do, rather than simply by what they say. These habits can be known only through long association over time. This is why, in the Buddhist monkhood, a student does not take a lifetime vow of obedience to a teacher. If he feels that the teacher does not have his best interests at heart—i.e., if he sees that the teacher does not really embody the above qualities—he is free to leave the teacher in search of another.


A person who has attained stream-entry finds it easier to recognize good people, for he/she is now a member of the noble Sangha and can recognize the qualities of that attainment in others as well. “Good people” for a member of the Sangha means the Buddha and the rest of the noble Sangha. Of course the Buddha has long since passed into total nibbana, but he left his Dhamma and Vinaya as a teacher in his stead [D.16], and so on that level one may still associate with him. 


 The reason why a person embarking on the path to practice would need to associate with good people, rather than trying to be totally self-reliant, is that the roots of skillfulness within the mind lie mixed with the roots of unskillfulness, and the roots of unskillfulness make it difficult to tell which is which. Thus one needs the advice and example of others more experienced on the path to help identify one’s own skillful qualities and to give encouragement in the task of developing them [§9]. Even if one is not yet committed to following the path, one would be wise to associate with good people who embody conviction, generosity, virtue, and discernment, for they are unlikely to treat one in an unfair or harmful manner. If they truly embody conviction and virtue, one can trust that their sense of conscience and concern will prevent them from acting on unskillful intentions. If they truly embody generosity and discernment, they have wisdom worth acquiring and will be willing to share it. This sharing of wisdom forms the basis for further benefits—as listed in §125 & §126—setting in motion a causal chain leading all the way to the experience of Awakening. This causal chain requires that one listen to the teachings of good people so as to understand the implications of the principle of kamma. It also requires that one take such people as examples to emulate in one’s own life. In this way, one can become a better person oneself, and can enjoy the benefits that come with one’s own improved mastery over the principle of kamma. 


The wide availability of books on Buddhism tends to obscure the fact that the truths of the Buddha’s teachings are not simply words or propositions, but are qualities of the heart and mind: the skillful mastery of thoughts, words, and deeds. These qualities are best learned not from books but from people who are actually skilled. This is like learning a sport. One can pick up important principles from books written about the sport, but there is much more on a non-verbal level that can be learned only by associating with people who have actually mastered the sport. This might include a sense of how much practice is enough, a sense of one’s own strengths and weaknesses, a sense of timing, a sense of one’s teammates and opponents, and so forth. A.VII.64 gives a similar list of the principles that characterize a good person, many of which cannot be verbalized in simple rules: knowledge of the Dhamma, knowledge of the meaning of statements, a sense of one’s own strengths and weaknesses, a sense of moderation in the use of the requisites of life, a sense of the proper time and season for doing things, a sense of different levels of societies, and a sense of how to judge people. Although the first two types of knowledge in this list are verbal and can be passed on in words, the others are more subliminal and can be picked up only by associating with good people and watching them in action. 


With the issue of verbal knowledge we move from the social aspect of conviction to its intellectual aspect. The content of the verbal knowledge that can be picked up from good people begins with what §106 defines as mundane right view: 


There is what is given, what is offered, what is sacrificed. There are fruits & results of good & bad actions. There is this world & the next world. There is mother & father. There are spontaneously reborn beings; there are priests & contemplatives who, faring rightly & practicing rightly, proclaim this world & the next after having directly known & realized it for themselves. 


As noted in II/H, this passage means that there is merit in generosity; that the moral qualities of good and bad are inherent in the universe, and not simply social conventions; that there is life after death; that one has a true moral debt to one’s parents; and that there are people who have lived the renunciate’s life properly in such a way that they have gained true and direct knowledge of these matters. These beliefs form the minimum prerequisite for following the path to skillfulness. If one doubts them, one will find it difficult to muster the energy or commitment needed to develop skillful qualities in the mind. One would be more likely to revert to the selfish gratification of immediate desires, with little thought for right or wrong. The willingness to accept these beliefs on faith thus counts as the first step from the stage of mere acquaintance with the Buddha’s teachings to the stage of commitment.  


These beliefs form the basis for the three points mentioned above as the teachings of good people: generosity, going forth, and service to one’s parents [§119]. Appreciating the value of these principles, and following them to the extent of one’s abilities, enables one to develop the proper character needed for comprehending the higher levels of the Buddha’s teachings, culminating in the four noble truths. As the first list of factors of stream-entry points out, simply listening to the Dhamma is not enough. One has to develop appropriate attention as well, which as we have already seen [II/G] involves knowing how to focus on the right questions. In this context, one begins by learning how to ask productive questions of one’s teacher and then moves on to using the categories of the four noble truths to ask questions of one’s experience in general. In this sense, the act of listening and paying appropriate attention covers the first two levels in the development of discernment—understanding based on listening and on reasoning—and gets one started on the third: understanding based on the development of skillful qualities in the mind [D.33]. 


Although listening to the Dhamma is a prerequisite for appropriate attention, appropriate attention does not follow automatically from listening to the Dhamma. It has to be consciously cultivated; otherwise, the causal process will not lead to clear knowledge and release. This point is expressed in a famous stanza from the Dhammapada (64-65):


Even if for a lifetime


the fool stays with the wise,


he knows nothing of the Dhamma—


	as the ladle, 


	the taste of the soup.


Even if for a moment,


the perceptive person stays with the wise,


he immediately knows the Dhamma—


	as the tongue,


	the taste of the soup.


The purpose of meditation, in which one consciously develops mindfulness and discernment so as to master and understand the skillful use of the mind, is to turn one into the perceptive person who can fully understand the Dhamma.


With the attainment of stream-entry at one’s first taste of the Deathless, the intellectual aspect of conviction is expressed in terms of unshakable conviction in the Awakening of the Buddha [§72], which branches out into unshakable conviction in the Triple Gem: the Buddha, the Dhamma, and the Sangha [§71]. One’s own taste of Awakening confirms the reality of the Buddha’s Awakening and that of the noble Sangha; one’s understanding of how the Awakening came about through the practice of the Dhamma confirms that the noble eightfold path is the ideal synopsis of that practice, with nothing lacking or in excess. From this comes the standard expression of conviction in the Triple Gem: The Buddha is rightly self-awakened; the Dhamma, well taught; and the noble Sangha, worthy of honor [§71]. What this means in practical terms is that one is now convinced beyond a doubt that the human ability to develop skillfulness can lead all the way to the Deathless, and that the Deathless is the highest excellence.


Several passages [§87] emphasize that the experience of stream-entry reinforces one’s conviction that the true Dhamma is fully expressed only in the Buddha’s teachings. This point will come as a surprise to many people who are aware of Buddhism’s long history of tolerance toward other religions, and who assume that the enlightened attitude toward alternative teachings is to endorse the statement that many roads lead to the top of the mountain. This assumption, though, is based on a confusion between “tolerance” and “endorsement.” As we have already noted, from the streamwinner’s point of view the noble eightfold path is the ideal expression of the way to Awakening. To endorse any other path to the same goal would be to concede that the noble eightfold path either lacks something essential or contains something superfluous. The Buddha is quoted as saying that any other supposed path to Awakening would by definition be wrong: wrong view, wrong resolve, wrong speech, etc. To try to get results from such a path, he says, would be like trying to squeeze sesame oil out of gravel or to churn butter out of water [M.126]. He did not deny that other teachings, advocating virtue and concentration, can lead one to states of great peace or to rebirth in the higher heavens, but if one views those attainments as equivalent to nibbana, one is suffering from wrong view. To hold to that wrong view puts the total release to be found with nibbana beyond reach.


This unwillingness to endorse other paths, however, does not necessarily lead to intolerance. Buddhism’s basic premise is the principle of kamma, that happiness and suffering are the results of one’s own past and present actions. The noble eightfold path grows out of this principle as the most skillful mode of action for escaping from the cycle of kammic retribution and attaining the Deathless. Other paths are either incomplete expressions of the noble eightfold path or are based on other principles. For example, they may state that there is a being who can sidestep the law of kamma and provide for one’s happiness without one’s having to master the skills of the noble eightfold path, or that certain ritual actions or words can provide a similar shortcut to happiness. People who follow either of these two latter beliefs could well feel threatened by outsiders who do not share their beliefs, for the outsiders are in effect denying the existence of a shortcut on which the insiders are placing their hopes. This explains why such people have often been intolerant of outside views. 


But because the principle of kamma is a teaching of full personal responsibility, no one who believes in kamma will feel threatened by people who teach shortcuts around kamma. Buddhists who have yet to attain stream-entry may waver in their conviction—as the path can seem long and arduous, and the results slow in coming—and this is one reason why they are encouraged not to associate with anyone who rejects the principle of kamma. But those who have had their first taste of Awakening can in no way be persuaded to doubt the principle, for they have seen that the Deathless can be touched only through a process that requires the utmost skill in mindfulness and discernment applied to the processes of one’s own mind. Their attitude toward other teachings is that of a skilled artisan toward those with lesser skills, or of a woman who has learned how to extract sesame oil from sesame seeds toward those who are still trying to extract it from gravel: She will want to teach them the right way if they are willing to listen, but if they are unwilling, she will tolerate their ignorance and hope that someday they will be ready to learn.


To attain this level of unshakable conviction requires that one put the Dhamma into practice. This shows the intimate relationship between the intellectual and practical aspects of conviction: one must have a certain level of intellectual understanding of the doctrinal Dhamma before one can practice it, and one must practice it to the point of touching the Dhamma of Deathlessness as an attainment before one’s conviction in the teaching of the Dhamma can become unshakably firm. The commentaries bring out this relationship by applying the term Dhamma to all three of these levels: doctrine, practice, and attainment, or in other words, Dhamma as an object of awareness (on the intellectual level), as a means of releasing awareness from bondage to its objects (on the practical level), and as the awareness released (at the point of Awakening).


The practical aspect of conviction, prior to stream-entry, is indicated by the factor of stream-entry called “practicing in accordance with the Dhamma.” What this factor means is that one must be willing to put the Dhamma ahead of one’s preferences, so that one is not practicing simply in line with one’s likes and dislikes. This is the true test of one’s conviction. It is all too easy to pick and choose from the teachings on the basis of other standards—here in the West it is common to judge the Dhamma against Western psychology or other social sciences, and to pick and choose accordingly—but one must ask oneself the same question that Prince Siddhattha posed for himself: Which is a more worthwhile use of one’s time, the pursuit of objects and ideals subject to change and death, or the pursuit of the Deathless? Although there is a long-standing recognition in the Buddhist tradition that people benefit even if they follow only part of the teaching, the Dhamma can give its full results only if one commits oneself fully to developing the skill of release in one’s thoughts, words, and deeds. This training is similar to following a doctor’s regimen: One will benefit even from following the regimen only occasionally, but a full cure requires sticking to the regimen consistently and putting the goal of recovery ahead of one’s other preferences. The skill of release requires that one order one’s priorities, taking the teachings and example of those who have attained that skill as one’s primary guide, and regarding everything else as secondary.


With the attainment of stream-entry, one’s conviction in the principle of kamma and its skillful mastery becomes so firm that one would not intentionally break any of the basic precepts that comprise right speech, right action, or right livelihood. This is the import of the factor of stream-entry called “virtues that are appealing to the noble ones.” In addition to virtue, streamwinners have also begun to develop the other two aggregates in the noble path—concentration and discernment—but those two aggregates are not yet fully matured [II/A; MFU, pp. 103-04]. As §74 & §75 make clear, conviction cannot become firm until the remaining four faculties, including concentration and discernment, have been strengthened to at least some extent. Once conviction does becomes firm, it can then function to strengthen those faculties even further. The streamwinner realizes, from the experience of stream-entry, not only that he/she attained that experience through mastery of the processes of kamma, but also that his/her Awakening is not yet complete because there are gaps in that mastery. This realization is what gives impetus for the further development of all five faculties until they issue in the full realization of the Deathless.








§ 115. As he was seated to one side, Ven. Ananda said to the Blessed One, ‘This is half of the holy life, lord: having admirable people as friends, companions, & colleagues.’


‘Don’t say that, Ananda. Don’t say that. Having admirable people as friends, companions, & colleagues is actually the whole of the holy life. When a monk has admirable people as friends, companions, & colleagues, he can be expected to develop & pursue the noble eightfold path. 


‘And how does a monk who has admirable people as friends, companions, & colleagues, develop & pursue the noble eightfold path? There is the case where a monk develops right view dependent on seclusion, dependent on dispassion, dependent on cessation, resulting in letting go. He develops right resolve...right speech...right action...right livelihood...right effort...right mindfulness...right concentration dependent on seclusion... dispassion...cessation, resulting in letting go. This is how a monk who has admirable people as friends, companions, & colleagues, develops & pursues the noble eightfold path.


‘And through this line of reasoning one may know how having admirable people as friends, companions, & colleagues is actually the whole of the holy life: It is in dependence on me as an admirable friend that beings subject to birth have gained release from birth, that beings subject to aging have gained release from aging, that beings subject to death have gained release from death, that beings subject to sorrow, lamentation, pain, distress, & despair have gained release from sorrow, lamentation, pain, distress, & despair.’


S.XLV.2





§ 116. Mahanama, to the Buddha: There may be the case where a Dhamma disagreement arises, with the Blessed One on one side and the community of monks on the other. I would be on the same side as the Blessed One. May the Blessed One remember this as my confidence in him.


There may be the case where a Dhamma disagreement arises, with the Blessed One on one side and the community of monks & the community of nuns on the other. I would be on the same side as the Blessed One. May the Blessed One remember this as my confidence in him....


There may be the case where a Dhamma disagreement arises, with the Blessed One on one side and the community of monks & the community of nuns & the male lay followers & the female lay followers & the world with its devas, maras, brahmas, its generations with their priests & contemplatives, their royalty & common folk on the other. I would be on the same side as the Blessed One. May the Blessed One remember this as my confidence in him.


The Buddha [turning to Mahanama’s companion, Godha]: Now Godha, what do you have to say about Mahanama when he speaks in such a way? 


Godha: I have nothing to say about Mahanama when he speaks in such a way, except that he is admirable & skillful.


S.LV.23








§ 117. Advice to a lay person. Now what, TigerPaw (Byagghapajja), is meant by having admirable people as friends? There is the case where a lay person, in whatever town or village he may dwell, spends time with householders or householders’ sons, young or old, who are advanced in virtue. He talks with them, engages them in discussions. He emulates consummate conviction in those who are consummate in conviction, consummate virtue in those who are consummate in virtue, consummate generosity in those who are consummate in generosity, & consummate discernment in those who are consummate in discernment. This is called having admirable people as friends.


A.VIII.54


 


§ 118. A friend endowed with these three qualities is worth associating with. Which three? He gives what is hard to give, he does what is hard to do, he endures what is hard to endure. A friend endowed with these three qualities is worth associating with. 


A.III.133





§ 119. These three things have been promulgated by wise people, by people who are truly good. Which three? Generosity...going-forth [from the home life]...& service to one’s mother & father. These three things have been promulgated by wise people, by people who are truly good.


A.III.45





§ 120. And what, monks, is the treasure of generosity? There is the case of a noble disciple, his awareness cleansed of the stain of stinginess, living at home, freely generous, openhanded, delighting in being magnanimous, responsive to requests, delighting in the distribution of alms. This is called the treasure of generosity.


A.VII.6





§ 121. If beings knew, as I know, the results of giving & sharing, they would not eat without have given, nor would the stain of miserliness overcome their minds.  Even if it were their last bite, their last mouthful, they would not eat without having shared, if there were someone to receive their gift.  But because beings do not know, as I know, the results of giving & sharing, they eat without having given.  The stain of miserliness overcomes their minds.


Iti.26





§ 122. Monks, brahmins & householders are very helpful to you, as they provide you with the requisites of robes, alms food, lodgings, & medical requisites for the sick.  And you, monks, are very helpful to brahmins & householders, as you teach them the Dhamma admirable in the beginning, admirable in the middle, & admirable in the end, as you expound the holy life both in its particulars & in its essence, entirely complete, surpassingly pure.  In this way the holy life is lived in mutual dependence, for the purpose of crossing over the flood, for making a right end to stress.


		Householders & the homeless


		in dependence on one another


		both accomplish the true Dhamma—


			the unsurpassed security from bondage.


		From householders, the homeless


		receive requisites—robes, lodgings,


		protection from inclemencies.


		While in dependence on those well-gone,


		home-loving householders


		have conviction in Arahants


			of noble discernment,


			absorbed in jhana.


		Here practicing the Dhamma,


		the path leading to good destinations,


		those wishing for pleasure rejoice


		in delight in the heavenly world.


Iti.107





§ 123. Now what is the level of a person who is not truly good? A person who is not truly good is ungrateful, does not acknowledge the help given to him. This ingratitude, this lack of acknowledgment is second nature among rude people. It is entirely on the level of people who are not truly good. A person who is truly good is grateful & acknowledges the help given to him. This gratitude, this acknowledgment is second nature among fine people. It is entirely on the level of people who are truly good.


I tell you, monks, there are two people who are not easy to repay. Which two? Your mother & father. Even if you were to carry your mother on one shoulder & your father on the other shoulder for 100 years, and were to look after them by anointing, massaging, bathing, & rubbing their limbs, and they were to defecate & urinate right there [on your shoulders], you would not in that way pay or repay your parents. If you were to establish your mother & father in absolute sovereignty over this great earth, abounding in the seven treasures, you would not in that way pay or repay your parents. Why is that? Mother & father do much for their children. They care for them, they nourish them, they introduce them to this world. But anyone who rouses his unbelieving mother & father, settles & establishes them in conviction; rouses his unvirtuous mother & father, settles & establishes them in virtue; rouses his stingy mother & father, settles & establishes them in generosity; rouses his foolish mother & father, settles & establishes them in discernment: To this extent one pays & repays one’s mother & father.


A.II 31-32





§ 124. Living with Brahma are those families where, in the home, mother & father are revered by the children. Living with the first devas are those families where, in the home, mother & father are revered by the children.  Living with the first teachers are those families where, in the home, mother & father are revered by the children. Living with those worthy of gifts are those families where, in the home, mother & father are revered by the children.  ‘Brahma’ is a designation for mother & father. ‘The first devas’...‘the first teachers’...‘those worthy of gifts’ is a designation for mother & father.  Why is that? Mother & father do much for their children.  They care for them, they nourish them, they introduce them to this world.


		Mother & father


		compassionate to their family


		 are called


			Brahma,


			the first teachers


			those worthy of gifts from their children.


		So the sage should pay them


				homage


				honor 


			with food & drink


			clothing & bedding


			anointing & bathing


			& washing their feet.


		Performing these services to their parents, the wise


			are praised here & now


			and after death


			rejoice in heaven.


Iti.106





§ 125. A beginning point for ignorance—[such that one might say], ‘Before this, ignorance did not exist; then it came into play’—cannot be discerned. This has been said. Nevertheless, it can be discerned, ‘Ignorance comes from this condition.’ And I tell you, ignorance has its nutriment. It is not without nutriment. And what is the nutriment for ignorance? The five hindrances.... And what is the nutriment for the five hindrances? The three forms of misconduct....And what is the nutriment for the three forms of misconduct? Lack of restraint of the senses....And what is the nutriment for lack of restraint of the senses? Lack of mindfulness & alertness....And what is the nutriment for lack of mindfulness & alertness? Inappropriate attention....And what is the nutriment for inappropriate attention? Lack of conviction....And what is the nutriment for lack of conviction? Not hearing the true Dhamma....And what is the nutriment for not hearing the true Dhamma? Associating with people who are not truly good, (or: not associating with people who are truly good)....


Just as when the gods pour rain in heavy drops & crash thunder on the upper mountains: The water, flowing down along the slopes, fills the mountain clefts & rifts & gullies. When the mountain clefts & rifts & gullies are full, they fill the little ponds. When the little ponds are full, they fill the big lakes...the little rivers...the big rivers. When the big rivers are full, they fill the great ocean, and thus is the great ocean fed, thus is it filled. In the same way, when not associating with truly good people is brought to fulfillment, it fulfills [the conditions for] not hearing the true Dhamma...lack of conviction...inappropriate attention...lack of mindfulness & alertness...lack of restraint of the senses...the three forms of misconduct...the five hindrances. When the five hindrances are brought to fulfillment, they fulfill [the conditions for] ignorance. Thus is ignorance fed, thus is it brought to fulfillment.  


Now, I tell you, clear knowing & release have their nutriment. They are not without nutriment. And what is their nutriment? The seven factors of awakening....And what is the nutriment for the seven factors of awakening? The four frames of reference....And what is the nutriment for the four frames of reference? The three forms of right conduct....And what is the nutriment for the three forms of right conduct? Restraint of the senses....And what is the nutriment for restraint of the senses? Mindfulness & alertness....And what is the nutriment for mindfulness & alertness? Appropriate attention....And what is the nutriment for appropriate attention? Conviction....And what is the nutriment for conviction? Hearing the true Dhamma....And what is the nutriment for hearing the true Dhamma? Associating with people who are truly good....


Just as when the gods pour rain in heavy drops & crash thunder on the upper mountains: The water, flowing down along the slopes, fills the mountain clefts & rifts & gullies...the little ponds...the big lakes...the little rivers...the big rivers. When the big rivers are full, they fill the great ocean, and thus is the great ocean fed, thus is it filled. In the same way, when associating with truly good people is brought to fulfillment, it fulfills [the conditions for] hearing the true Dhamma...conviction...appropriate attention...mindfulness & alertness...restraint of the senses...the three forms of right conduct... the four frames of reference...the seven factors of awakening. When the seven factors of awakening are brought to fulfillment, they fulfill [the conditions for] clear knowing & release. Thus is clear knowing & release fed, thus is it brought to fulfillment. 


A.X.61





§ 126. These are eight causes, eight conditions, for the attainment of discernment basic to the holy life when it has not yet been attained, and for its growth, its increase, & for the culmination of its development when it has. Which eight?


There is the case where a monk dwells in dependence on the Master, or another fellow in the holy life worthy of being a teacher, under whom he becomes firmly established in a strong sense of conscience & concern, love & respect. This is the first cause, the first condition....


{And what is the treasure of conscience? There is the case where a noble disciple feels shame at [the thought of engaging in] bodily misconduct, verbal misconduct, mental misconduct. This is called the treasure of conscience.


And what is the treasure of concern? There is the case where a noble disciple feels concern for [the suffering that results from] bodily misconduct, verbal misconduct, mental misconduct. This is called the treasure of concern.}


As he so lives, he periodically approaches his teacher to ask & inquire of him, ‘How, venerable sir, does this happen? What is the meaning of this?’ To him the teacher reveals what is hidden, clarifies what is obscure, and dispels any doubt he may have in the various things that give him reason to doubt. This is the second cause, the second condition....


When he has heard the Dhamma, he accomplishes twofold seclusion: seclusion of body & seclusion of mind. This is the third cause, the third condition....


He is virtuous & lives restrained by the Patimokkha, consummate in his behavior & range of activity. Seeing danger in the slightest fault, he undertakes & trains himself in the training rules. This is the fourth cause, the fourth condition....


He is erudite, a keeper & storehouse of learning. He is erudite in the teachings—admirable in their beginning, admirable in their middle, admirable in their end—that affirm the holy life, entirely perfect & pure in its letter & meaning; he has resolved on them, has made them familiar to his speech, has pondered them over in his mind, and has penetrated them (attuned himself to them) in terms of his views. This is the fifth cause, the fifth condition....


He keeps his persistence aroused for abandoning unskillful mental qualities and taking on skillful mental qualities. He is steadfast, solid in his effort, not shirking his duties with regard to skillful mental qualities. This is the sixth cause, the sixth condition....


When he joins the Community he is not talkative, nor does he discuss low topics. He either speaks Dhamma himself or asks someone else to, and he does not despise noble silence [the second jhana]. This is the seventh cause, the seventh condition....


Finally, he remains focused on the arising & passing away of the five aggregates of clinging: ‘Such is form, such its origination, such its disappearance. Such is feeling...Such is perception...Such are fabrications...Such is consciousness, such its origination, such its disappearance.’ This is the eighth cause, the eighth condition for the attainment of discernment basic to the holy life when it has not yet been attained, and for its growth, its increase, & for the culmination of its development when it has.   


A.VIII.2 { + A.VII.6}





			§ 127. Regard him as one who


				points out


					treasure, 


			the wise man who 


			seeing your faults


				rebukes you.


			Stay with this sort of sage.


			For the one who stays


			with a sage of this sort,


				things get better,


				not worse.


Dhp.76





§ 128. These are the five rewards of conviction in a lay person. Which five?


When the truly good people in the world show compassion, they will first show compassion to people of conviction, and not to people without conviction. When visiting, they first visit people of conviction, and not people without conviction. When accepting gifts, they will first accept those from people with conviction, and not from people without conviction. When teaching the Dhamma, they will first teach those with conviction, and not those without conviction. A person of conviction, on the break-up of the body, after death, will arise in a good destination, the heavenly world. These are the five rewards of conviction in a lay person.


Just as a large banyan tree, on level ground where four roads meet, is a haven for the birds all around, even so a lay person of conviction is a haven for many people: monks, nuns, male lay followers, & female lay followers.


		A massive tree 


	whose branches carry fruits & leaves,


	with trunks & roots 


	& an abundance of fruits:


		There the birds find rest.


	In that delightful sphere 


	they make their home,


	Those seeking shade 


		come to the shade, 


	those seeking fruit 


		find fruit to eat.


		So with the person consummate 


		   in virtue & conviction,


		humble, sensitive, gentle, 


		delightful, & mild:


		To him come those without effluent,


			free from passion, 


			free from aversion, 


			free from delusion:	


	   	  the field of merit for the world.


		They teach him the Dhamma


		   that dispels all stress.


		And when he understands,


		   he is freed from effluents,


			totally unbound. 


A.V.38


 


§ 129. A female noble disciple who grows in terms of these five types of growth grows in the noble growth, grasps hold of what is essential, what is excellent in the body. Which five? She grows in terms of conviction, in terms of virtue, in terms of learning, in terms of generosity, in terms of discernment. Growing in terms of these five types of growth, the female noble disciple grows in the noble growth, grasps hold of what is essential, what is excellent in the body.





Growing in conviction & virtue,


discernment, generosity, & learning,


a virtuous female lay disciple


	such as this 


takes hold of the essence within herself.


 S.XXXVII.34





§ 130. For a disciple who has conviction in the Teacher’s message & lives to penetrate it, it is a principle that, ‘The Blessed One is the Teacher, I am a disciple. He is the one who knows, not I.’ For a disciple who has conviction in the Teacher’s message & lives to penetrate it, the Teacher’s message is healing & nourishing. For a disciple who has conviction in the Teacher’s message & lives to penetrate it, it is a principle that, ‘Gladly would I let the flesh & blood in my body dry up, leaving just the skin, tendons, & bones, but if I have not attained what can be reached through human firmness, human persistence, human striving, there will be no relaxing my persistence.’ For a disciple who has conviction in the Teacher’s message & lives to penetrate it, one of two fruits can be expected: either gnosis here & now, or—if there be any remnant of clinging-sustenance—non-return.


M.70





B. PERSISTENCE





See the Four Right Exertions [II/C].





C. MINDFULNESS





See the Four Frames of Reference [II/B].





D. CONCENTRATION: ABANDONING THE HINDRANCES





Several discourses in the Canon [such as D.2] state that the first step in concentration practice is to abandon the five hindrances, which we have already discussed in conjunction with the seven factors of Awakening [II/G]. They are: sensual desire, ill will, sloth & drowsiness, restlessness & anxiety, and uncertainty. These hindrances need to be abandoned because they function as intermediate levels of the three roots of unskillfulness [§3]. Sensual desire is a form of greed; ill will, a form of aversion; and the remaining three hindrances, forms of delusion. All five, in their various ways, block concentration and weaken discernment by making it difficult to realize what is beneficial for oneself, for others, or for both. This last point makes them particularly tricky to deal with, for one needs to have a sense that they are unbeneficial states of mind before one can work at abandoning them, yet while one is overcome with them, they impair one’s ability to see that they are in fact unbeneficial [§133]. For instance, when one feels sensual desire for another person, it is hard to focus on the unattractive side of that person or on the drawbacks of the desire itself. Similarly, when one feels anger, it is hard not to feel that the anger is justified; when one feels sleepy, it is hard not to feel that one should get some sleep; when one is worried, it is hard not to believe that one needs to worry, and so forth.


Although the hindrances cannot be totally relinquished prior to the various stages of Awakening, they can be lessened on a preliminary level to the point where the mind can settle down in jhana. This preliminary level is the focus of the passages in this section. Passage §159 lists five methods for dealing with unskillful thoughts in the course of meditation. The passages included in this section focus almost exclusively on using the first two of those methods—replacing the unskillful thoughts with skillful ones, and contemplating the drawbacks of the unskillful thoughts until one feel repulsed by them—so as to escape from the power of any hindrances that have overcome the mind. Examples of the first method include focusing on the unattractive side of any sensual object to which one may be attracted [§§30, 140, 142]; focusing on the good qualities of a person who has aroused thoughts of ill will [§144]; focusing on the foolishness of expecting all people to act in line with one’s wants [§145]; and changing one’s object of concentration when finding that the current object is inducing sleepiness [§147]. Examples of the second method include realizing that the hindrance is placing the mind in a state of bondage and limitation [§§134, 137-138], and that one can find freedom only by releasing oneself from its power. In practice, these are not the only ways of applying these two general approaches. The examples in the texts can act as inspiration for any similar techniques that a meditator might devise to obtain the desired effect.  


To escape the double bind mentioned above—the fact that the hindrances blind one to one’s own true best interests, and yet one needs to see those true interests if one is to overcome the hindrances—one must depend on all five faculties as one has been able to develop them. Conviction is needed so that one will listen to the advice of those who point out the drawbacks of the hindrances. A certain momentum of persistence, as right exertion, is needed so that one will make the effort to abandon the hindrance as soon as one is aware that it has arisen and before it grows into anything stronger. Mindfulness, based on the frames of reference, is needed so that one can be alert to the arising of the hindrances and can remember why they should be abandoned in the first place. This mindfulness can be strengthened by remembering the teachings of others who have pointed out the drawbacks of the hindrances—the many similes for the hindrances given in passages §§131-134 and §138 serve the purpose of keeping those memories vivid. It can also be strengthened by remembering the drawbacks of the hindrances as encountered in one’s own personal experience: the damage that has come when another person has given in to them, and the things that one regrets having done oneself when under their influence. 


Because preliminary levels of concentration and discernment are present in right exertion and the practice of the frames of reference, these faculties play a role in abandoning the hindrances as well. As they develop strength, they make one more and more skilled in cutting off the hindrances as effectively as possible. The seven factors of Awakening, which are developed in concentration, act as direct antidotes to the hindrances [§76], while discernment—combined with concentrated mindfulness—helps in mastering what is probably the most effective tool for not being fooled by the hindrances: the ability to separate the hindrance, as an act of the mind, from its object. For instance, discernment makes one able to see the feeling of sensual desire as one thing, and the object of the desire as something separate. This ability is crucial in a number of ways. To begin with, it helps separate the positive qualities of the object from the act of desiring the object, so that one does not confuse the two. The tendency to confuse the two is what makes it hard to see the drawbacks of the desire when it is present in the mind, and at the same time, serves to harden the mind in general against the Buddha’s admonishments against sensuality.


There is a widespread feeling that Buddhism gives an unfair valuation of sensuality and is blind to the positive beauties of sensual objects, but this is simply not true. The Buddha admitted that sensual objects have their beauty and can give a measure of satisfaction [M.13]. He pointed out, however, that the beauty of an object is not the whole story, for all beautiful objects must decay. If one’s happiness is based on them, that happiness is in for a fall. More importantly, though, the Buddha defined sensuality not as the objects of the senses, but as the passion and delight that one feels for such objects [A.VI.63; MFU, p. 53]. Although the objects of the senses are neither good nor evil per se, the act of passion and delight forms a bond on the mind, disturbing its immediate peace and ensuring its continued entrapment in the round of rebirth and redeath. Only by separating the desire from its object can one directly perceive the truth of these teachings.


This point applies to the other hindrances as well. For instance, when one can separate the object of one’s anger from the anger itself as a mental event, one can see the obvious drawbacks of allowing anger to take over the mind.


In addition, the ability to separate the act from its object enables one to become sensitive to the act before it becomes overpowering, at the same time allowing one to regard it simply as a mental quality in and of itself. One can then engage in the practice outlined in §30—that of observing the coming and going of the hindrances as one tries to bring the mind to concentration. In this way, one eventually becomes so familiar with the patterns underlying their occurrence that one can undercut them and eliminate them from the mind for good. Passage §137 gives an example of one of the patterns that one will see when sensual desire arises: sexual attraction for another person begins with a sense of attraction for one’s own sexuality. Passage §96, in a more abstract fashion, lists other patterns of mind that feed the hindrances. By perceiving such patterns, one can take one’s analysis of the roots of unskillfulness in the mind to ever more subtle levels. In this way, the skill of being able to abandon the hindrances will go beyond simply the preliminary level of concentration practice, exercising all five of the faculties to the point where they issue in Awakening. 








§ 131. These are the five hindrances & obstructions that overcome awareness & weaken discernment. Which five? Sensual desire is a hindrance & obstruction that overcomes awareness & weakens discernment. Ill will... Sloth & drowsiness...Restlessness & anxiety...Uncertainty is a hindrance & obstruction that overcomes awareness & weakens discernment....


Suppose there were a river, flowing down from the mountains, going far, its current swift, carrying everything with it: If a man were to open watercourses leading off from both sides, the current in the middle of the river would be interrupted, diverted, & dispersed. The river would not go far, its current would not be swift, and it would not carry everything with it. In the same way, if a monk has not rid himself of these five hindrances...there is no possibility that he can know what is for his own benefit, or the benefit of others, or both, or that he should come to realize a superior human attainment, a truly noble knowledge & vision....  


But suppose there were a river, flowing down from the mountains, going far, its current swift, carrying everything with it: If a man were to close off the watercourses leading off from both sides, the current in the middle of the river would not be interrupted, diverted, or dispersed. The river would go far, its current swift, carrying everything with it. In the same way, if a monk has rid himself of these five hindrances...there is the possibility that he can know what is for his own benefit, or the benefit of others, or both, and that he should come to realize a superior human attainment, a truly noble knowledge & vision.


A.V.51





§ 132. When gold is debased by these five impurities, it is not pliant, malleable, or luminous. It is brittle and not ready to be worked. Which five? Iron, copper, tin, lead, & silver....But when gold is not debased by these five impurities, it is pliant, malleable, & luminous. It is not brittle and is ready to be worked. Then whatever sort of ornament one has in mind—whether a belt, an earring, a necklace, or a gold chain—it would serve one’s purpose.


In the same way, when the mind is debased by these five impurities, it is not pliant, malleable, or luminous. It is brittle and not rightly concentrated for the ending of the effluents. Which five? Sensual desire, ill will, sloth & drowsiness, restlessness & anxiety, and uncertainty....But when the mind is not debased by these five impurities, it is pliant, malleable, & luminous. It is not brittle and is rightly concentrated for the ending of the effluents. Then whichever of the six higher knowledges [§64] one turns one’s mind to know & realize, one can witness them for oneself whenever there is an opening....


A.V.23





§ 133. Similes for the Hindrances. Imagine a bowl of water mixed with lac, yellow orpiment, indigo, or crimson, such that a man with good eyesight examining the reflection of his face in it would not be able to know or see his face as it actually is. In the same way, when one remains with awareness possessed by sensual passion, overcome with sensual passion, and neither knows nor sees the escape, as it is actually present, from sensual passion once it has arisen, then one neither knows nor sees what is for one’s own benefit, or for the benefit of others, or for the benefit of both....


Now imagine a bowl of water heated on a fire, boiling & bubbling over, such that a man with good eyesight examining the reflection of his face in it would not be able to know or see his face as it actually is. In the same way, when one remains with awareness possessed by ill will, overcome with ill will, and neither knows nor sees the escape, as it is actually present, from ill will once it has arisen, then one neither knows nor sees what is for one’s own benefit, or for the benefit of others, or for the benefit of both.... 


Now imagine a bowl of water covered with algae & slime, such that a man with good eyesight examining the reflection of his face in it would not be able to know or see his face as it actually is. In the same way, when one remains with awareness possessed by sloth & drowsiness, overcome with sloth & drowsiness, and neither knows nor sees the escape, as it is actually present, from sloth & drowsiness once it has arisen, then one neither knows nor sees what is for one’s own benefit, or for the benefit of others, or for the benefit of both....


Now imagine a bowl of water ruffled by the wind, disturbed, & covered with waves, such that a man with good eyesight examining the reflection of his face in it would not be able to know or see his face as it actually is. In the same way, when one remains with awareness possessed by restlessness & anxiety, overcome with restlessness & anxiety, and neither knows nor sees the escape, as it is actually present, from restlessness & anxiety once it has arisen, then one neither knows nor sees what is for one’s own benefit, or for the benefit of others, or for the benefit of both.... 


Now imagine a bowl of water stirred up, turbid, muddied, & left in the dark, such that a man with good eyesight examining the reflection of his face in it would not be able to know or see his face as it actually is. In the same way, when one remains with awareness possessed by uncertainty, overcome with uncertainty, and neither knows nor sees the escape, as it is actually present, from uncertainty once it has arisen, then one neither knows nor sees what is for one’s own benefit, or for the benefit of others, or for the benefit of both.... 


S.XLVI.55





§ 134. Suppose that a man, taking a loan, invests it in his business affairs. His business affairs succeed. He repays his old debts and there is extra left over for maintaining his wife. The thought would occur to him, ‘Before, taking a loan, I invested it in my business affairs. Now my business affairs have succeeded. I have repaid my old debts and there is extra left over for maintaining my wife.’ Because of that he would experience joy & happiness.


Now suppose that a man falls sick—in pain & seriously ill. He does not enjoy his meals, and there is no strength in his body. As time passes, he eventually recovers from that sickness. He enjoys his meals and there is strength in his body. The thought would occur to him, ‘Before, I was sick....Now I am recovered from that sickness. I enjoy my meals and there is strength in my body.’ Because of that he would experience joy & happiness.


Now suppose that a man is bound in prison. As time passes, he eventually is released from that bondage, safe & sound, with no loss of property. The thought would occur to him, ‘Before, I was bound in prison. Now I am released from that bondage, safe & sound, with no loss of my property.’ Because of that he would experience joy & happiness.  


Now suppose that a man is a slave, subject to others, not subject to himself, unable to go where he likes. As time passes, he eventually is released from that slavery, subject to himself, not subject to others, freed, able to go where he likes. The thought would occur to him, ‘Before, I was a slave....Now I am released from that slavery, subject to myself, not subject to others, freed, able to go where I like.’ Because of that he would experience joy & happiness.


Now suppose that a man, carrying money & goods, is traveling by a road through desolate country. As time passes, he eventually emerges from that desolate country, safe & sound, with no loss of property. The thought would occur to him, ‘Before, carrying money & goods, I was traveling by a road through desolate country. Now I have emerged from that desolate country, safe & sound, with no loss of my property.’ Because of that he would experience joy & happiness.


In the same way, when these five hindrances are not abandoned in himself, the monk regards it as a debt, a sickness, a prison, slavery, a road through desolate country. But when these five hindrances are abandoned in himself, he regards it as unindebtedness, good health, release from prison, freedom, a place of security.   


M.39





§ 135. Sensual desire. I have heard that on one occasion the Blessed One was staying near Savatthi in Jeta’s Grove, Anathapindika’s Park.  Now on that occasion the Blessed One was sitting out in the open in the pitch black of the night, while oil lamps were burning.  Many flying insects were meeting their downfall & misfortune in those oil lamps.  Seeing this...the Blessed One exclaimed,


		Rushing headlong, missing what is worthwhile,


		bringing on one new bond after another,


		like insects falling into the flame,


		some are intent only on what is seen & heard.


Ud.VI.9





		§ 136. Clinging to sense pleasures, to sensual ties,


		seeing no blame in the fetter,


		never will those tied up in the fetter


		cross over the flood so great & wide.


Ud.VII.3





§ 137. I will teach you a Dhamma discourse on bondage & lack of bondage....A woman attends inwardly to her feminine faculties, her feminine gestures, her feminine manners, feminine poise, feminine desires, feminine voice, feminine charms. She is excited by that, delighted by that. Being excited & delighted by that, she attends outwardly to masculine faculties, masculine gestures, masculine manners, masculine poise, masculine desires, masculine voices, masculine charms. She is excited by that, delighted by that...wants to be bonded to what is outside her, wants whatever pleasure & happiness that arise based on that bond. Delighting, caught up in her femininity, a woman goes into bondage with reference to men. This is how a woman does not transcend her femininity.


A man attends inwardly to his masculine faculties, masculine gestures, masculine manners, masculine poise, masculine desires, masculine voice, masculine charms. He is excited by that, delighted by that. Being excited & delighted by that, he attends outwardly to feminine faculties, feminine gestures, feminine manners, feminine poise, feminine desires, feminine voices, feminine charms. He is excited by that, delighted by that...wants to be bonded to what is outside him, wants whatever pleasure & happiness that arise based on that bond. Delighting, caught up in his masculinity, a man goes into bondage with reference to women. This is how a man does not transcend his masculinity.


And how is there lack of bondage? A woman does not attend inwardly to her feminine faculties...feminine charms. She is not excited by that, not delighted by that...does not attend outwardly to masculine faculties...masculine charms. She is not excited by that, not delighted by that...does not want to be bonded to what is outside her, does not want whatever pleasure & happiness that arise based on that bond. Not delighting, not caught up in her femininity, a woman does not go into bondage with reference to men. This is how a woman transcends her femininity.


A man does not attend inwardly to his masculine faculties...masculine charms. He is not excited by that, not delighted by that...does not attend outwardly to feminine faculties...feminine charms. He is not excited by that, not delighted by that...does not want to be bonded to what is outside him, does not want whatever pleasure & happiness that arise based on that bond. Not delighting, not caught up in his masculinity, a man does not go into bondage with reference to women. This is how a man transcends his masculinity.


This is how there is lack of bondage. And this is the Dhamma discourse on bondage & lack of bondage.


A.VII.48





§ 138. ‘Suppose a dog, overcome with weakness & hunger, were to come across a slaughterhouse, and there a skilled butcher or butcher’s apprentice were to fling him a chain of bones—thoroughly scraped, without any flesh, smeared with blood. What do you think: Would the dog, gnawing on that chain of bones—thoroughly scraped, without any flesh, smeared with blood—appease his weakness & hunger?’


‘No, lord. And why is that? Because the chain of bones is thoroughly scraped, without any flesh, & smeared with blood. The dog would get nothing but weariness & vexation.’


‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to a chain of bones, of much stress, much despair, & greater drawbacks.” Seeing this with right discernment, as it actually is, then avoiding the equanimity coming from multiplicity, dependent on multiplicity, he develops the equanimity coming from singleness, dependent on singleness [III/G], where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose a vulture, a kite, or a hawk were to take off, having seized a lump of flesh, and other vultures, kites, or hawks—following right after it—were to tear at it & pull at it. What do you think: If that vulture, kite, or hawk were not quickly to drop that lump of flesh, would it meet with death from that cause, or with death-like pain?’


‘Yes, lord.’


‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to a lump of flesh, of much stress, much despair, & greater drawbacks”....He develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose a man were to come against the wind, carrying a burning grass torch. What do you think: If he were not quickly to drop that grass torch, would he burn his hand or his arm or some other part of his body, so that he would meet with death from that cause, or with death-like pain?’


‘Yes, lord.’


‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to a grass torch, of much stress, much despair, & greater drawbacks”....He develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose there were a pit of glowing embers, deeper than a man’s height, full of embers that were neither flaming nor smoking, and a man were to come along—loving life, hating death, loving pleasure, abhorring pain—and two strong men, having grabbed him with their arms, were to drag him to the pit of embers. What do you think: Wouldn’t the man twist his body this way & that?’


‘Yes, lord. And why is that? Because he would realize, “If I fall into this pit of glowing embers, I will meet with death from that cause, or with death-like pain.”’


 ‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to a pit of glowing embers, of much stress, much despair, & greater drawbacks”....He develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose a man, when dreaming, were to see delightful parks, delightful forests, delightful stretches of land, & delightful lakes, and on awakening were to see nothing. In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to a dream, of much stress, much despair, & greater drawbacks”....He develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose a man having borrowed some goods—a manly carriage, fine jewels, & ear ornaments—were to go into the market preceded & surrounded by his borrowed goods, and people seeing him would say, “How wealthy is this man, for this is how the wealthy enjoy their possessions,” but the actual owners, wherever they might see him, would strip him then & there of what is theirs. What do you think: Should the man rightly be surprised?’


‘No, lord. And why is that? The owners are stripping him of what is theirs.’


‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to borrowed goods, of much stress, much despair, & greater drawbacks”....He develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


‘Now suppose that, not far from a village or town, there were a dense forest grove, and there in the grove was a tree with delicious fruit, abundant fruit, but with no fruit fallen to the ground. A man would come along, desiring fruit, looking for fruit, searching for fruit. Plunging into the forest grove, he would see the tree...and the thought would occur to him, “This is a tree with delicious fruit, abundant fruit, and there is no fruit fallen to the ground, but I know how to climb a tree. Why don’t I climb the tree, eat what I like, and fill my clothes with the fruit?” So, having climbed the tree, he would eat what he liked and fill his clothes with the fruit. Then a second man would come along, desiring fruit...searching for fruit and carrying a sharp ax. Plunging into the forest grove, he would see the tree...and the thought would occur to him, “...I don’t know how to climb a tree. Why don’t I chop down this tree at the root, eat what I like, and fill my clothes with the fruit?” So he would chop the tree at the root. What do you think: If the first man who climbed the tree didn’t quickly come down, wouldn’t the falling tree crush his hand or foot or some other part of his body, so that he would meet with death from that cause, or with death-like pain?’


‘Yes, lord.’


‘In the same way, householder, a noble disciple considers this point: “The Blessed One has compared sensuality to the fruits of a tree, of much stress, much despair, & greater drawbacks.” Seeing this with right discernment, as it actually is present, then avoiding the equanimity coming from multiplicity, dependent on multiplicity, he develops the equanimity coming from singleness, dependent on singleness, where sustenance/clinging for the baits of the world ceases entirely.


 M.54





§ 139.  The Buddha: Magandiya, suppose that there was a leper covered with sores and infections, devoured by worms, picking the scabs off the openings of his wounds with his nails, cauterizing his body over a pit of glowing embers. Then suppose his friends, companions, & relatives brought a doctor to treat him. The doctor would concoct medicine, and by means of that medicine he would be cured of his leprosy: well & happy, free, master of himself, going wherever he liked. Then suppose two strong men, having seized hold of him with their arms, were to drag him to a pit of glowing embers. What do you think? Wouldn’t he twist his body this way and that?


Magandiya: Yes, lord. Why is that? The fire is painful to the touch, very hot & scorching.


The Buddha: Now what do you think? Is the fire painful to the touch, very hot & scorching, only now, or was it also that way before?


Magandiya: Both now & before is it painful to the touch, very hot & scorching. It’s just that when the man was a leper...his faculties were impaired, which was why, even though the fire was actually painful to the touch, he had the skewed perception of ‘pleasant.’


The Buddha: In the same way, sensual pleasures in the past were painful to the touch, very hot & scorching; sensual pleasures in the future will be painful to the touch, very hot & scorching; sensual pleasures at present are painful to the touch, very hot & scorching; but when beings are not free from passion for sensual pleasures—devoured by sensual craving, burning with sensual fever—their faculties are impaired, which is why, even though sensual pleasures are actually painful to the touch, they have the skewed perception of ‘pleasant.’


Now suppose that there was a leper covered with sores & infections, devoured by worms, picking the scabs off the openings of his wounds with his nails, cauterizing his body over a pit of glowing embers. The more he cauterized his body over the pit of glowing embers, the more disgusting, foul-smelling, & putrid the openings of his wounds would become, and yet he would feel a modicum of enjoyment & satisfaction because of the itchiness of his wounds. In the same way, beings not free from passion for sensual pleasures—devoured by sensual craving, burning with sensual fever—indulge in sensual pleasures. The more they indulge in sensual pleasures, the more their sensual craving increases and the more they burn with sensual fever, and yet they feel a modicum of enjoyment & satisfaction dependent on the five strands of sensuality.


Now what do you think? Have you ever seen or heard of a king or king’s minister—enjoying himself, provided & endowed with the five strands of sensual pleasure, without abandoning sensual craving, without removing sensual fever—who has dwelt or will dwell or is dwelling free from thirst, his mind inwardly at peace? 


Magandiya: No, Master Gotama.


The Buddha: Very good, Magandiya. Neither have I....But whatever priests or contemplatives who have dwelt or will dwell or are dwelling free from thirst, their minds inwardly at peace, all have done so having realized—as it actually is present—the origination & disappearance, the allure, the danger, & the escape from sensual pleasures, having abandoned sensual craving and removed sensual fever.


 M.75





§ 140. Look at the beautified image,


a heap of festering wounds, shored up:


ill, but the object


	of many resolves,


where there is nothing


	lasting or sure. 


			A city made of bones,


plastered over with flesh & blood,


whose hidden treasures are:


	pride & deceit,


	aging & death.


Dhp.147, 150





§ 141. Not even if it rained gold coins


would we have our fill


of sensual pleasures.


	‘Stressful,


	they give little enjoyment’—


knowing this, the wise one 


	finds no delight


even in heavenly sensual pleasures.


He is 	one who delights 


	in the ending of craving,


	a disciple of the Rightly 


	Self-Awakened One.





 Dhp.186-87





§ 142. As Subha the nun was going through Jivaka’s delightful mango grove, a libertine [a goldsmith’s son] blocked her path, so she said to him:


‘What wrong have I done you


that you stand in my way?


It’s not proper, my friend,


that a man should touch 


a woman gone forth.


I respect the Master’s message,


the training pointed out by the one well-gone.


I am pure, 	without blemish:


	Why do you stand in my way?


You—your mind agitated, impassioned;


I—unagitated, unimpassioned,


	without blemish,


with a mind entirely freed:


	Why do you stand in my way?’


‘You are young & not bad-looking,


what need do you have for going forth?


Throw off your ochre robe—


	Come, let’s delight in the flowering grove.


A sweetness they exude everywhere,


the towering trees with their pollen.


The beginning of spring is a pleasant season—


	Come, let’s delight in the flowering grove.


The trees with their blossoming tips


moan, as it were, in the breeze:


What delight will you have


if you plunge into the grove alone?


Frequented by herds of wild beasts,


disturbed by elephants rutting & aroused:


you want to go 


	unaccompanied


into the great, lonely, frightening grove?


Like a doll made of gold, you will go about, 


like a goddess in the gardens of heaven. 


With delicate, smooth Kasi fabrics,


you will shine, O beauty without compare.


I would gladly do your every bidding


if we were to dwell in the glade.


For there is no creature dearer to me


	than you, 


O nymph with the languid regard.


If you do as I ask, happy, come live in my house.


Dwelling in the calm of a palace,


	have women wait on you,


	wear delicate Kasi fabrics,


	adorn yourself with garlands & creams.


I will make you many & varied ornaments


	of gold, jewels, & pearls.


Climb onto a costly bed,


scented with sandalwood carvings, 


with a well-washed coverlet, beautiful, 


spread with a woolen quilt, brand new.


Like a blue lotus rising from the water, 


where there dwell non-human spirits,


(or: where no human beings dwell)


you will go to old age with your limbs unseen,


if you stay as you are in the holy life.’


‘What do you assume of any essence,


here in this cemetery grower, filled with corpses,


this body destined to break up?


What do you see when you look at me,


	you who are out of your mind?’


‘Your eyes are like those of a fawn,


like those of a sprite in the mountains.


Seeing your eyes, my sensual delight 


	grows all the more.


Like tips they are, of blue lotuses,


in your golden face


	—spotless:


Seeing your eyes, my sensual delight 


	grows all the more.


Even if you should go far away,


I will think only of your pure, 


	long-lashed gaze,


for there is nothing dearer to me


	than your eyes, 


O nymph with the languid regard.’


‘You want to stray from the road,


you want the moon as a plaything,


you want to jump over Mount Sineru,


you who have designs on one born of the Buddha.


For there is nothing anywhere at all


in the world with its gods,


that would be an object of passion for me.


	I don’t even know what that passion would be,


	for it’s been killed, root & all, by the path.


Like embers from a pit—scattered,


like a bowl of poison—evaporated,


	I don’t even see what that passion would be,


	for it’s been killed, root & all, by the path.


Try to seduce one who hasn’t reflected on this,


or who has not followed the Master’s teaching.


But try it with this one who knows


	and you suffer.


For in the midst of praise & blame,


	pleasure & pain,


my mindfulness stands firm.


Knowing the unattractiveness


	of things compounded,


my heart adheres to nothing at all.


I am a follower of the one well-gone, 


riding the vehicle of the eightfold way:


My arrow removed, effluent-free,


I delight, having gone to an empty dwelling.


For I have seen well-painted puppets,


hitched up with sticks & strings, 


made to dance in various ways.


When the sticks & strings are removed, 


thrown away, scattered, shredded, 


smashed into pieces, not to be found,


	in what will the mind there make its home?


This body of mine, which is just like that,


when devoid of dhammas doesn’t function.


When, devoid of dhammas, it doesn’t function,


	in what will the mind there make its home?


Like a mural you’ve seen, painted on a wall, 


smeared with yellow orpiment,


there your vision has been distorted,


meaningless your perception of a human being.


Like an evaporated mirage,


like a tree of gold in a dream,


like a magic show in the midst of a crowd—


	you run blind after what is unreal.


Resembling a ball of sealing wax,


set in a hollow,


with a bubble in the middle


& bathed with tears,


eye secretions are born there too:


The parts of the eye 


are rolled all together 


in various ways.’





Plucking out her lovely eye, 


with mind unattached


she felt no regret.


‘Here, take this eye. It’s yours.’


Straightaway she gave it to him.


Straightaway his passion faded right there,


and he begged her forgiveness.


‘Be well, follower of the holy life.


	This sort of thing


	won’t happen again. 


Harming a person like you


is like embracing a blazing fire,


It is as if I have seized a poisonous snake.


So may you be well. Forgive me.’


And released from there, the nun


went to the excellent Buddha’s presence.


When she saw the mark of his excellent merit,


	her eye became 


	as it was before.


Thig.XIV 


 


§ 143. Ill will. These are five ways of subduing hatred by which, when hatred arises in a monk, he should wipe it out completely. Which five?


When one gives birth to hatred for an individual, one should develop good will for that individual. Thus the hatred for that individual should be subdued.


When one gives birth to hatred for an individual, one should develop compassion for that individual...equanimity toward that individual...one should pay him no mind & pay him no attention....When one gives birth to hatred for an individual, one should direct one’s thoughts to the fact of his being the product of his kamma: ‘This venerable one is the doer of his kamma, heir of his kamma, born of his kamma, related by his kamma, and is dependent on his kamma. Whatever kamma he does, for good or for evil, to that will he fall heir.’ Thus the hatred for that individual should be subdued.


These are five ways of subduing hatred by which, when hatred arises in a monk, he should wipe it out completely. 


A.V.161





§ 144. Sariputta: There are some people who are impure in their bodily behavior but pure in their verbal behavior. Hatred for a person of this sort should be subdued.


There are some people who are impure in their verbal behavior but pure in their bodily behavior. Hatred for a person of this sort should also be subdued.


There are some people who are impure in their bodily behavior & verbal behavior, but who periodically experience mental clarity & calm. Hatred for a person of this sort should also be subdued.


There are some people who are impure in their bodily behavior & verbal behavior, and who do not periodically experience mental clarity & calm. Hatred for a person of this sort should also be subdued.


There are some people who are pure in their bodily behavior & their verbal behavior, and who periodically experience mental clarity & calm. Hatred for a person of this sort should also be subdued.


Now as for a person who is impure in his bodily behavior but pure in his verbal behavior, how should one subdue hatred for him? Just as when a monk who makes use of things that are thrown away sees a rag in the road: Taking hold of it with his left foot and spreading it out with his right, he would tear off the sound part and go off with it. In the same way, when the individual is impure in his bodily behavior but pure in his verbal behavior, one should at that time pay no attention to the impurity of his bodily behavior, and instead pay attention to the purity of his verbal behavior. Thus the hatred for him should be subdued.


And as for a person who is impure in his verbal behavior, but pure in his bodily behavior, how should one subdue hatred for him? Just as when there is a pool overgrown with slime & water plants, and a person comes along, burning with heat, covered with sweat, exhausted, trembling, & thirsty. He would jump into the pool, part the slime & water plants with both hands, and then, cupping his hands, drink the water and go on his way. In the same way, when the individual is impure in his verbal behavior but pure in his bodily behavior, one should at that time pay no attention to the impurity of his verbal behavior, and instead pay attention to the purity of his bodily behavior. Thus the hatred for him should be subdued.


And as for a person who is impure in his bodily behavior & verbal behavior, but who periodically experiences mental clarity & calm, how should one subdue hatred for him? Just as when there is a little puddle in a cow’s footprint, and a person comes along, burning with heat, covered with sweat, exhausted, trembling, & thirsty. The thought would occur to him, ‘Here is this little puddle in a cow’s footprint. If I tried to drink the water using my hand or cup, I would disturb it, stir it up, & make it unfit to drink. What if I were to get down on all fours and slurp it up like a cow, and then go on my way?’ So he would get down on all fours, slurp up the water like a cow, and then go on his way. In the same way, when an individual is impure in his bodily behavior & verbal behavior, but periodically experiences mental clarity & calm, one should at that time pay no attention to the impurity of his bodily behavior...the impurity of his verbal behavior, and instead pay attention to the fact that he periodically experiences mental clarity & calm. Thus the hatred for him should be subdued.


And as for a person who is impure in his bodily behavior & verbal behavior, and who does not periodically experience mental clarity & calm, how should one subdue hatred for him? Just as when there is a sick man—in pain, seriously ill—traveling along a road, far from the next village & far from the last, unable to get the food he needs, unable to get the medicine he needs, unable to get a suitable assistant, unable to get anyone to take him to human habitation. Now suppose another person were to see him coming along the road. He would do what he could out of compassion, pity, & sympathy for the man, thinking, ‘O that this man should get the food he needs, the medicine he needs, a suitable assistant, someone to take him to human habitation. Why is that? So that he won’t fall into ruin right here.’ In the same way, when a person is impure in his bodily behavior & verbal behavior, and who does not periodically experience mental clarity & calm, one should do what one can out of compassion, pity, & sympathy for him, thinking, ‘O that this man should abandon wrong bodily conduct and develop right bodily conduct, abandon wrong verbal conduct and develop right verbal conduct, abandon wrong mental conduct and develop right mental conduct. Why is that? So that, on the break-up of the body, after death, he won’t fall into the plane of deprivation, the bad destination, the lower realms, purgatory.’ Thus the hatred for him should be subdued.


And as for a person who is pure in his bodily behavior & verbal behavior, and who periodically experiences mental clarity & calm, how should one subdue hatred for him? Just as when there is a pool of clear water—sweet, cool, & limpid, with gently sloping banks, & shaded on all sides by trees of many kinds—and a person comes along, burning with heat, covered with sweat, exhausted, trembling, & thirsty. Having plunged into the pool, having bathed & drunk & come back out, he would sit down or lie down right there in the shade of the trees. In the same way, when an individual is pure in his bodily behavior & verbal behavior, and periodically experiences mental clarity & calm, one should at that time pay attention to the purity of his bodily behavior...the purity of his verbal behavior, and to the fact that he periodically experiences mental clarity & calm. Thus the hatred for him should be subdued. An entirely inspiring individual can make the mind grow serene.


These are five ways of subduing hatred by which, when hatred arises in a monk, he should wipe it out completely. 


A.V.162





§ 145. There are these ten ways of subduing hatred. Which ten? 1) Thinking, ‘He has done me harm. But what should I expect?’ one subdues hatred. 2) Thinking, ‘He is doing me harm. But what should I expect?... 3) He is going to do me harm. But what should I expect?... 4) He has done harm to people who are dear & pleasing to me. But what should I expect?... 5) He is doing harm to people who are dear & pleasing to me. But what should I expect?... 6) He is going to do harm to people who are dear & pleasing to me. But what should I expect?... 7) He has aided people who are not dear or pleasing to me. But what should I expect?... 8) He is aiding people who are not dear or pleasing to me. But what should I expect?... 9) He is going to aid people who are not dear or pleasing to me. But what should I expect?’ one subdues hatred. 10) One does not get worked up over impossibilities. These are ten ways of subduing hatred.


 A.X.80





§ 146. ‘He 		insulted me,


hit me, 


beat me, 


robbed me’


—for those who brood on this,


	hostility isn’t stilled.


		‘He insulted me, 


		hit me, 


		beat me, 


		robbed me’—


for those who don’t brood on this,


	hostility is stilled.


			Hostilities aren’t stilled 


			through hostility,


	regardless.


Hostilities are stilled 


through non-hostility:


	this, an unending truth.





Dhp.3-5





§ 147. Sloth & drowsiness. Once the Blessed One was living among the Bhaggas in the Deer Park at Bhesakala Grove, near Crocodile Haunt. At that time Ven. Maha Moggallana [prior to his Awakening] sat nodding near the village of Kallavalaputta, in Magadha. The Blessed One saw this with his purified divine eye, surpassing the human, and as soon as he saw this—just as a strong man might extend out his flexed arm or flex his extended arm—disappeared from the Deer Park...appeared right in front of Ven. Maha Moggallana, and sat down on a prepared seat. As he was sitting there, the Blessed One said to Ven. Maha Moggallana, ‘Are you nodding, Moggallana? Are you nodding?’


‘Yes, lord.’


‘Well then, Moggallana, whatever perception you have in mind when drowsiness descends on you, don’t attend to that perception, don’t pursue it. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then recall to your awareness the Dhamma as you have heard & memorized it, re-examine it & ponder it over in your mind. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then repeat aloud in detail the Dhamma as you have heard & memorized it. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then pull both you earlobes and rub your limbs with your hands. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then get up from your seat and, after washing your eyes out with water, look around in all directions and upward to the major stars & constellations. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then attend to the perception of light, resolve on the perception of daytime, [dwelling] by night as by day, and by day as by night. By means of an awareness thus open & unhampered, develop a brightened mind [§66]. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then—percipient of what lies in front & behind—set a distance to meditate walking back & forth, your senses inwardly immersed, your mind not straying outwards. It’s possible that by doing this you will shake off your drowsiness.


‘But if by doing this you don’t shake off your drowsiness, then—reclining on your right side—take up the lion’s posture, one foot placed on top of the other, mindful, alert, with your mind set on getting up. As soon as you wake up, get up quickly, with the thought, “I won’t stay indulging in the pleasure of lying down, the pleasure of reclining, the pleasure of drowsiness.”


‘Thus, Moggallana, should you train yourself....’


A.VII.58


    





E. RIGHT CONCENTRATION





The passages in this section deal with right concentration in terms of three questions that deserve appropriate attention: 


• What is right concentration? 


• How is it mastered? 


• How can it be put to use?


To answer the first question: Passage §148 defines concentration as singleness of mind, but not every instance of mental singleness counts as right concentration. Passage §102 identifies right concentration with the four levels of jhana—meditative absorption—and §152 makes the point that jhana can be considered right concentration only if it is devoid of unskillful qualities such as the hindrances. Absorption in sensual passion, for instance, even though it may be very single-minded, does not count as part of the path. Thus the definition for the first level of jhana specifies that it counts as a path factor only when the mind is secluded from sensuality and unskillful mental qualities.


The singleness of jhana means not only that awareness is focused on a single object, but also that the object is reduced to a single quality that fills the entirety of one’s awareness, at the same time that one’s awareness broadens to suffuse the entire object. This mutual pervasion of awareness and object in a state of expansion is what is meant by absorption. The similes used to illustrate the various levels of jhana repeatedly make mention of “expansion,” “suffusing,” “stretching,” and “filling” [§150; also M.121; MFU, pp. 82-85], culminating in the fourth jhana where one’s body is filled with a bright sense of awareness. This sense of expansion and making-single is also indicated in passages that teach specific meditation techniques. The directions for keeping the breath in mind, for instance, state that one should be sensitive to the entire body while breathing in and out. This accounts for the term “mahaggata”—enlarged or expanded—used to describe the mind in the state of jhana.


There are two basic types of jhana, which the commentaries term “form jhana” (rupa jhana) and “formless jhana” (arupa jhana). Each type has several levels. In the case of form jhana, different passages in the Canon list the levels in different ways. The differences revolve around two different senses of the word “form.” In one sense, “form” denotes the body, and form jhana is a state of mental absorption in the form of one’s own physical body, as sensed from within. Jhana focused on this type of form comes in four levels, identical with the four levels mentioned in the definition of the faculty of concentration [§72] and of right concentration under the noble eightfold path [§102]. In another sense, “form” can also denote the visible forms and light that some meditators can see in the mind’s eye in the course of their meditation. This type of form jhana is analyzed into two patterns, one with two levels [§164], the other with three [§163]. Both patterns end with the perception of the “beautiful,” which in terms of its function is equivalent to the sense of radiance filling the body on the fourth level of “body form” jhana. 


For a person practicing form jhana in either sense of the term, the equanimity experienced with the sense of beautiful radiance can then act as the basis for the formless levels of jhana, which the Canon terms the four “formlessnesses beyond form.” These are invariably defined as progressive absorption in the perceptions of “infinite space,” “infinite consciousness,” and “there is nothing,” leading to a fourth state of neither perception nor non-perception.


As for the second question, on how to master right concentration: Passage §154 notes that the ability to attain the first level of jhana—however one experiences the “form” acting as its focus—depends on the abandoning of the hindrances, because the feeling of freedom that comes with their abandoning provides the sense of joy and pleasure that lets the mind settle skillfully in the present moment. How to master this process is best shown by following the Buddha’s most detailed set of meditation instructions—the sixteen steps in the practice of keeping the breath in mind [§151]—and comparing them with the standard description of the four stages of jhana [§§149-150]. Before we analyze these maps of the practice, however, we must make a few comments on how to use them skillfully.


To begin with, internal obstacles to the practice of jhana do not end with the preliminary ground-clearing of the hindrances discussed in the preceding section. More refined levels of unskillful mental states can get in the way [§§160-61]. Lapses in mindfulness and alertness can leave openings for the hindrances to return. Thus, although the maps of the various stages of concentration proceed in a smooth, seemingly inevitable progression, the actual experience of the practice does not. For this reason, the Buddha gives specific instructions on how to deal with these obstacles as they arise in the course of the practice. Passage §159 lists five basic approaches, the first two of which we have already covered in the preceding section. The remaining three are: 1) One ignores the obstacles. This works on the principle that paying attention to the distraction feeds the distraction, just as paying attention to a crazy person—even if one is simply trying to drive him away—encourages him to stay. 2) One notices that the act of thinking a distracting thought actually takes more energy than not thinking the thought, and one consciously relaxes whatever tension or energy happens to accompany it. This approach works best when one is sensitive enough to bodily sensations to see the pattern of physical tension that appears in conjunction with the thought, and can intentionally relax it. 3) The approach of last resort is simply to exert force on the mind to drive out the distracting thought. This is a temporary stopgap measure that works only as long as mindfulness is firm and determination strong. It is useful in cases where discernment is not yet sharp enough to make the other approaches work, but once discernment is up to the task, the other approaches are more effective in the long run. 


Another point to keep in mind in understanding the maps of the practice is that they list the steps of meditation, not in the order in which they will be experienced, but in the order in which they can be mastered. There are cases, for instance, where one will feel rapture in the course of the practice (step 5 in the practice of breath meditation) before one is able to breath in and out sensitive to the entire body (step 3). In such cases, it is important not to jump to any conclusions as to one’s level of attainment, or to feel that one has bypassed the need to master an earlier step. Instead—when several different experiences arise together in a jumble, as they often do—one should use the maps to tell which experience to focus on first for the sake of developing one’s meditation as a skill.


One qualification here is that it is not necessary to master all the levels of concentration in order to gain Awakening. The relationship of concentration to discernment is a controversial issue, which we will cover in the following section, but here we may simply note that many texts [§§173-74] point out that the experience of the first jhana can be a sufficient basis for the discernment leading to Awakening. The same holds true for the first four steps in breath meditation, which constitute one of the alternative ways of developing the body in and of itself as a frame of reference [§30]. In this case, one’s practice of breath meditation would jump from a mastery of step 4 straight to step 13, skipping the intervening steps. In fact, beginning with step 4, it is possible to jump directly to 13 from any of the steps, and from there to progress all the way to Awakening.


The fact that the higher stages are unnecessary in some cases, however, does not mean that they are superfluous. Many people, as they develop the skill of their meditation, will find that their minds naturally go to deeper levels of stillness with no liberating insight arising. For them, the maps are valuable aids for a number of reasons. To begin with, the maps can help indicate what does and does not count as Awakening. When one arrives at a new, more refined level of awareness in one’s practice, it is easy to assume that one has attained the goal. Comparing one’s experience to the maps, however, can show that the experience is simply a higher level of concentration. Furthermore, awareness of the distinct levels can help one review them after attaining them, so that in the course of trying to master them, moving from one level to another, one can begin to gain insight into the element of will and fabrication that goes into them. This insight can then provide an understanding into the pattern of cause and effect in the mind and, as passage §182 shows, can lead to a sense of dispassion and ultimately to Awakening.


However, the maps should not be used to plan one’s practice in advance. This is the message of §162, which makes the point that one should not try to use one’s knowledge of the various levels of the practice to force one’s way through them. In other words, one should not try to concoct a particular state of jhana based on ideas picked up from the maps. On reaching a particular level, one should not be in a hurry to go to the next. Instead, one should familiarize oneself with that level of mind, perfecting one’s mastery; eventually that state of concentration will ripen naturally into the next level. To continue the image of the passage, one will find that there is no need to jump to another pasture to taste different grass and water, for the new grass and water will develop right in one’s own pasture. 


Finally, although the maps to the various stages of concentration seem exhaustive and complete, bear in mind that they list only the stages of right concentration, and not the varieties of wrong. In addition to the types of wrong concentration mentioned in §152, there are states of mind that may be very quiet but lack the mindfulness that would make them right. One of these stages is a blurred state—essentially a concentration of delusion—half-way between waking and sleep, in which one’s object becomes hazy and ill-defined. On leaving it, one is hard put to say where the mind was focused, or whether it was awake or asleep. Another type of wrong concentration is one that a modern practice tradition calls a state of non-perception (asaññi). In this state, which is essentially a concentration of subtle aversion—the result of a strongly focused determination not to stay with any one object—everything seems to cease: the mind blanks out, with no perception of sights or sounds, or of one’s own body or thoughts. There is just barely enough mindfulness to know that one hasn’t fainted or fallen asleep. One can stay there for long periods of time, and yet the experience will seem momentary. One can even determine beforehand when one will leave the state; but on emerging from it, one will feel somewhat dazed or drugged, a reaction caused by the intense aversive force of the concentration that induced the state to begin with. There are other forms of wrong concentration, but a general test is that right concentration is a mindful, fully alert state. Any state of stillness without clear mindfulness and alertness is wrong.  


 With these points in mind we can now turn to the maps to see their answer to the question of how breath meditation leads to the mastery of jhana. As noted above, the practice of keeping the breath in mind is the meditation method that the Canon teaches in most detail. There are two possible reasons for this, one historical and the other more theoretical. From the historical point of view, the breath was the focal point that the Buddha himself used on the night of his own Awakening. From the theoretical perspective, a state of concentration focused on the breath is the meeting place of all the elements of the factor of “fabrication” (sankhara) in the formula for dependent co-arising [§§218, 223]. This factor, as experienced in the present, consists of bodily fabrication (the breath itself), verbal fabrication (the factors of directed thought and evaluation applied to the breath in the first jhana), and mental fabrication (feeling and perception, in this case the feelings of pleasure and equanimity experienced in the four jhanas, plus the mental label of “breath” or “form” that act as the basis for the state of jhana). Because transcendent discernment must deal directly with these three types of fabrication if it is to eliminate the ignorance that underlies them, the practice of jhana based on the breath is an ideal point to focus on all three at once.


The first two steps of breath meditation [§151] involve simple tasks of directed thought and evaluation: directing one’s thoughts and attention to the breath in and of itself, in the present, at the same time evaluating it as one begins to discern variations in the length of the breath. Some modern teachers maintain that the factor of evaluation here also includes taking one’s observations of short and long breathing as a basis for adjusting the rhythm of the breath to make it as comfortable as possible. Because the first level of jhana must be based on a sense of pleasure [§238], this advice is very practical.


The remaining steps are willed or determined: One “trains oneself,” first by manipulating one’s sense of conscious awareness, making it sensitive to the body as a whole. Then one can begin manipulating the bodily sensations of which one is aware, reducing them to a single sensation of calm by letting “bodily fabrication”—the breath—grow calm so as to create an easeful sense of rapture and pleasure. A comparison between the stages of breath meditation and the graphic analogies for jhana [§150] indicates that the fifth and sixth steps—being sensitive to rapture and pleasure—involve making these feelings “single” as well, by letting them suffuse the entire body, just as the bathman kneads the moisture throughout his ball of bath powder. With bodily fabrications stilled, mental fabrications—feelings and perceptions—become clearly apparent as they occur, just as when a radio is precisely tuned to a certain frequency, static is eliminated and the message sent by the radio station broadcasting at that frequency becomes clear. These mental fabrications, too, are calmed, a step symbolized in the analogies for jhana by the still waters in the simile for the third level, in contrast to the spring waters welling up in the second. What remains is simply a sense of the mind itself, corresponding to the level of fourth jhana, in which the body is filled from head to toe with a single sense of bright, radiant awareness. This completes the first level of frames-of-reference practice [II/B]. 


Once this stage is reached, steps 10-12 indicate that one can now turn one’s attention to consolidating one’s mastery of concentration. One does this by reviewing the various levels of jhana, focusing not so much on the breath as on the mind as it relates to the breath. This allows a perception of the different ways in which the mind can be satisfied and steadied, and the different factors from which it can be released by taking it through the different levels of jhana—for example, releasing it from rapture by taking it from the second level to the third, and so forth [§175]. One comes to see that, although the breath feels different on the different levels of jhana, the cause is not so much the breath as it is the way the mind relates to the breath, shedding the various mental activities surrounding its single preoccupation. As one ascends through the various levels, directed thought and evaluation are stilled, rapture fades, and pleasure is abandoned. Another way of consolidating one’s skills in the course of these steps is to examine the subtle defilements that interfere with full mastery of concentration. The fact that one’s focus is now on the mind makes it possible to see these defilements clearly, and then to steady the mind even further by releasing it from them. Passage §161, although aimed specifically at the problems faced by those who have visions in their meditation, gives a useful checklist of subtle mental defilements that can hamper the concentration of any meditator. The image of grasping the quail neither too loosely nor too tight has become a standard one in Buddhist meditation manuals.


The mastery of concentration developed in steps 9-12 provides an excellent chance to develop discernment into the pattern of cause and effect in the process of concentrating the mind, in that one must master the causal factors before one can gain the desired results in terms of satisfaction, steadiness, and release. Here we see at work the basic pattern of skillfulness mentioned in several earlier sections: that discernment is sharpened and strengthened by employing it in developing the skills of concentration. This would correspond to the second level of frames-of-reference meditation—focusing on the phenomenon of origination and passing away—mentioned in II/B. 


 Another development that can happen during these steps—although this takes one outside of the practice of breath meditation per se—is the discovery of how the equanimity developed in the fourth jhana can be applied to other refined objects of the mind. These are the four formless jhanas: the sphere of the infinitude of space, the sphere of the infinitude of consciousness, the sphere of nothingness, and the sphere of neither perception nor non-perception. These states may sound impossibly abstract, but in actual practice they grow directly from the way the mind relates to the still sense of the body in the fourth jhana. The first stage comes when the mind consciously ignores its perception (mental label) of the form of the body, attending instead to the remaining sense of space that surrounds and pervades that form; the second stage comes when the mind sheds its perception of “space,” leaving a limitless sense of awareness; the third, when it lets go of its perception or mental label of “awareness,” leaving a perception of inactivity; and the fourth, when it sheds the perception of that lack of activity. What is left is a state where perception is so refined that it can hardly be called perception at all, even though it is still there. As one masters these steps, one sees that whereas the first four levels of jhana differ in the type of activity the mind focuses on its one object, the four formless jhanas differ in their objects, as one level of mental labeling falls away to be replaced by a more subtle one.


Passages §162 and §164 list one more meditative attainment beyond the sphere of neither perception nor non-perception—the cessation of feeling and perception—but this is qualitatively different from the others, in that a meditator cannot attain it without at the same time awakening to the level of at least non-returning. The reason behind this is related, once more, to the factor of “fabrication” (sankhara) in dependent co-arising [§218]. In the course of mastering the levels of jhana, verbal fabrication grows still as one enters the second jhana; bodily fabrication, as one enters the fourth; and mental fabrication, as one enters this last stage. For all three types of fabrication to stop, however, ignorance—the condition for fabrication—must stop as well, and this can happen only with the insight that leads to Awakening.


We have come to the end of the list of the stages of mastery in meditative attainment, but four steps in breath meditation remain unexplained. This is because, aside from the ninth level of attainment, the stages of mastery can all be attained without developing the discernment that constitutes Awakening, while the last four steps in breath meditation deal specifically with giving rise to that discernment. This brings us to the third question that was broached at the beginning of this introduction: how right concentration can be put to use.


Passage §149 lists four possible uses for concentration: 


• a pleasant abiding in the here and now, 


• the attainment of knowledge and vision, 


• mindfulness and alertness, and


• the ending of the effluents. 


The first use is the simple enjoyment of the experience of jhana; the second relates to the first five supranormal powers [II/D]. The third relates to the development of the frames of reference [II/B]; and the fourth, to the discernment that constitutes Awakening. We have already discussed the second and third uses of concentration in the passages just cited in brackets. This leaves us with the first and fourth.


The Canon [M.138; MFU, pp. 114-15] notes that meditators can become “chained and fettered” to the attractions of the pleasure to be found in jhana. As a result, many meditators are afraid to let their minds settle into blissfully still states, for fear of becoming stuck. The Canon, however, never once states that stream-entry can be attained without at least some experience in jhana; and it states explicitly [A.III.88; MFU, p. 103] that the attainment of non-returning requires a mastery of concentration. M.36 relates that the turning point in the Buddha’s own practice—when he abandoned the path of self-affliction and turned to the middle way—hinged on his realization that there is nothing blameworthy in the pleasure to be found in jhana. Thus, there is nothing to fear.


This pleasure plays an important function in the practice. To begin with, it enables the mind to stay comfortably in the present moment, helping it attain the stability it needs for gaining insight. This can be compared to a scientific experiment, in which the measuring equipment needs to be absolutely steady in order to give reliable readings. Secondly, because a great deal of sensitivity is required to “tune” the mind to the refined pleasure of jhana, the practice serves to increase one’s sensitivity, making one more acutely aware of even the most refined levels of stress as well. Thirdly, because the pleasure and equanimity of jhana are more exquisite than sensory pleasures, and because they exist independently of the five senses, they can enable the mind to become less involved in sensory pleasures and less inclined to search for emotional satisfaction from them. In this sense, the skillful pleasures of jhana can act as a fulcrum for prying loose one’s attachments to the less skillful pleasures of sensuality. The fact that fully mature mastery of jhana brings about the attainment of non-returning, the preliminary level of Awakening where sensual passion is abandoned, shows the necessary role that jhana plays in letting go of this particular defilement. Finally, the pleasure of jhana provides a place of rest and rehabilitation along the path when the mind’s powers of discernment become dulled or it must be coaxed into the proper mood to accept some of the harsher lessons that it needs to learn in order to abandon its cravings. Just as a person who is well-fed and rested is more open to receiving criticism than when he is tired and hungry, the mind is often more willing to admit its own foolishness and lack of skill when it is nourished by the pleasure of jhana than when it is not. 


Thus, although the pleasure of jhana can become an obstacle if treated as an end in itself, there are phases of the practice where the pursuit of this form of pleasure is a useful strategy toward the fourth use of concentration: the ending of the mental effluents. This fourth use is the topic of the next section, but here we can simply note that it is related to the fifth factor of noble right concentration mentioned in §150. As the simile illustrating it suggests—with the standing person reflecting on the person sitting down—this factor is a pulling back or a lifting of the mind above the object of its absorption, without at the same time disturbing the absorption. This factor corresponds to steps 9 through 12 in the guide to breath meditation, in that one is able to focus on the way the mind relates to its object at the same time that the mind is actually in a state of concentration. Passage §172 shows that this factor can be applied to any level of jhana except for the states of neither perception nor non-perception and the cessation of perception and feeling. As for those two states, one can reflect on their component factors only after leaving them. With the other states, one stays with the object, but one’s prime focus is on the mind. One sees the various mental events that go into maintaining that state of concentration, and as one contemplates these events, one becomes struck by how inconstant they are, how fabricated and willed. This provides insight into how the present aspect of kamma—one’s present intentions—shape one’s present experience. It also gives insight into the general pattern of cause and effect in the mind. 


Realizing the inconstancy and unreliability of the factors in this pattern gives rise to the realization that they are also stressful and not-self: neither “me” or “mine,” but simply instances of the first noble truth [III/H/i]. When this discernment goes straight to the heart, there occurs a sense of dispassion for any craving directed at them (the second noble truth) and an experience of their fading away and cessation (the third). Finally, one relinquishes attachment not only to these events, but also to the discernment that sees through to their true nature (the fourth). This completes steps 13 through 16 in the guide to breath meditation, at the same time bringing the seven factors of Awakening to completion in a state “dependent on seclusion...dispassion... cessation, resulting in letting go [§93],” where “letting go” would appear to be equivalent to the “relinquishment” in step 16. When one is able simply to experience the act of relinquishment, without feeling that one is “doing” the relinquishing, one passes through the third stage of frames-of-reference meditation to the state of non-fashioning [§§179, 183], which forms the threshold to release.


Even after attaining release, the Arahant continues to practice meditation, although now that the effluents are ended, the concentration is not needed to put them to an end. M.107 mentions that Arahants practice concentration both for the sake of a pleasant abiding in the here and now, and for mindfulness and alertness. A number of passages in the Canon mention the Buddha and his Arahant disciples exercising their supranormal powers, which shows that they were practicing concentration for the sake of attaining knowledge and vision as well, to use in instructing those around them. The description of the Buddha’s passing away tells that he entered total nibbana after exercising his mastery in the full range of jhanic attainments. Thus the practice of concentration is useful all the way to the point where one gains total release from the round of death and rebirth.   








§ 148. Visakha: Now what is concentration, what qualities are its themes, what qualities are its requisites, and what is its development?


Sister Dhammadinna: Singleness of mind is concentration; the four frames of reference are its themes; the four right exertions are its requisites; and any cultivation, development, & pursuit of these qualities is its development.


M.44





§ 149. These are the four developments of concentration. Which four? There is the development of concentration that, when developed & pursued, leads to a pleasant abiding in the here & now. There is the development of concentration that...leads to the attainment of knowledge & vision. There is the development of concentration that...leads to mindfulness & alertness. There is the development of concentration that, when developed & pursued, leads to the ending of the effluents.


And what is the development of concentration that, when developed & pursued, leads to a pleasant abiding in the here & now? There is the case where a monk—quite withdrawn from sensuality, withdrawn from unskillful qualities—enters & remains in the first jhana: rapture & pleasure born from withdrawal, accompanied by directed thought & evaluation. With the stilling of directed thought & evaluation, he enters & remains in the second jhana: rapture & pleasure born of composure, unification of awareness free from directed thought & evaluation—internal assurance. With the fading of rapture he remains in equanimity, mindful & alert, and physically sensitive to pleasure. He enters & remains in the third jhana, of which the Noble Ones declare, ‘Equanimous & mindful, he has a pleasurable abiding.’ With the abandoning of pleasure & pain—as with the earlier disappearance of elation & distress—he enters & remains in the fourth jhana: purity of equanimity & mindfulness, neither pleasure nor pain. This is the development of concentration that...leads to a pleasant abiding in the here & now.


And what is the development of concentration that...leads to the attainment of knowledge & vision? There is the case where a monk attends to the perception of light and is resolved on the perception of daytime [at any hour of the day]. Day [for him] is the same as night, night is the same as day. By means of an awareness open & unhampered, he develops a brightened mind. This is the development of concentration that...leads to the attainment of knowledge & vision. [§§64; 66]


And what is the development of concentration that...leads to mindfulness & alertness? There is the case where feelings are known to the monk as they arise, known as they persist, known as they subside. Perceptions are known to him as they arise, known as they persist, known as they subside. Thoughts are known to him as they arise, known as they persist, known as they subside. This is the development of concentration that...leads to mindfulness & alertness. [§30]


And what is the development of concentration that...leads to the ending of the effluents? There is the case where a monk remains focused on arising & falling away with reference to the five aggregates for sustenance/clinging: ‘Such is form, such its origination, such its disappearance. Such is feeling... Such is perception...Such are fabrications...Such is consciousness, such its origination, such its disappearance.’ This is the development of concentration that...leads to the ending of the effluents. [§173]


These are the four developments of concentration.


A.IV.41 





§ 150. Noble Right Concentration.  Now what, monks, is five-factored noble right concentration? There is the case where a monk—quite withdrawn from sensuality, withdrawn from unskillful qualities—enters & remains in the first jhana: rapture & pleasure born from withdrawal, accompanied by directed thought & evaluation. He permeates & pervades, suffuses & fills this very body with the rapture & pleasure born from withdrawal. There is nothing of his entire body unpervaded by rapture & pleasure born from withdrawal. 


Just as if a skilled bathman or bathman’s apprentice would pour bath powder into a brass basin and knead it together, sprinkling it again & again with water, so that his ball of bath powder—saturated, moisture-laden, permeated within & without—would nevertheless not drip; even so, the monk permeates...this very body with the rapture & pleasure born of withdrawal. There is nothing of his entire body unpervaded by rapture & pleasure born from withdrawal. This is the first development of the five-factored noble right concentration. 


Furthermore, with the stilling of directed thought & evaluation, he enters & remains in the second jhana: rapture & pleasure born of composure, unification of awareness free from directed thought & evaluation—internal assurance. He permeates & pervades, suffuses & fills this very body with the rapture & pleasure born of composure. There is nothing of his entire body unpervaded by rapture & pleasure born of composure. 


Just like a lake with spring-water welling up from within, having no inflow from east, west, north, or south, and with the skies periodically supplying abundant showers, so that the cool fount of water welling up from within the lake would permeate & pervade, suffuse & fill it with cool waters, there being no part of the lake unpervaded by the cool waters; even so, the monk permeates...this very body with the rapture & pleasure born of composure. There is nothing of his entire body unpervaded by rapture & pleasure born of composure. This is the second development of the five-factored noble right concentration.


And furthermore, with the fading of rapture, he remains in equanimity, mindful & alert, and physically sensitive to pleasure. He enters & remains in the third jhana, of which the Noble Ones declare, ‘Equanimous & mindful, he has a pleasurable abiding.’ He permeates & pervades, suffuses & fills this very body with the pleasure divested of rapture, so that there is nothing of his entire body unpervaded with pleasure divested of rapture. 


Just as in a blue-, white-, or red-lotus pond, there may be some of the blue, white, or red lotuses which, born & growing in the water, stay immersed in the water and flourish without standing up out of the water, so that they are permeated & pervaded, suffused & filled with cool water from their roots to their tips, and nothing of those blue, white, or red lotuses would be unpervaded with cool water; even so, the monk permeates...this very body with the pleasure divested of rapture. There is nothing of his entire body unpervaded with pleasure divested of rapture. This is the third development of the five-factored noble right concentration.


And furthermore, with the abandoning of pleasure & stress—as with the earlier disappearance of elation & distress—he enters & remains in the fourth jhana: purity of equanimity & mindfulness, neither-pleasure-nor-pain. He sits, permeating the body with a pure, bright awareness, so that there is nothing of his entire body unpervaded by pure, bright awareness. 


Just as if a man were sitting wrapped from head to foot with a white cloth so that there would be no part of his body to which the white cloth did not extend; even so, the monk sits, permeating his body with a pure, bright awareness. There is nothing of his entire body unpervaded by pure, bright awareness. This is the fourth development of the five-factored noble right concentration.


And furthermore, the monk has his theme of reflection well in hand, well attended to, well considered, well tuned (well penetrated) by means of discernment. 


Just as if one person were to reflect on another, or a standing person were to reflect on a sitting person, or a sitting person were to reflect on a person lying down; even so, monks, the monk has his theme of reflection well in hand, well attended to, well pondered, well tuned by means of discernment. This is the fifth development of the five-factored noble right concentration.


When a monk has developed & pursued the five-factored noble right concentration in this way, then whichever of the six higher knowledges he turns his mind to know & realize, he can witness them for himself whenever there is an opening. [§64] 


Suppose that there were a water jar, set on a stand, brimful of water so that a crow could drink from it. If a strong man were to tip it in any way at all, would water spill out?


Yes, lord.


In the same way, when a monk has developed & pursued the five-factored noble right concentration in this way, then whichever of the six higher knowledges he turns his mind to know & realize, he can witness them for himself whenever there is an opening.


Suppose there were a rectangular water tank—set on level ground, bounded by dikes—brimful of water so that a crow could drink from it. If a strong man were to loosen the dikes anywhere at all, would water spill out? 


Yes, lord....


Suppose there were a chariot on level ground at four crossroads, harnessed to thoroughbreds, waiting with whips lying ready, so that a skilled driver, a trainer of tamable horses, might mount and—taking the reins with his left hand and the whip with his right—drive out & back, to whatever place and by whichever road he liked; in the same way, when a monk has developed & pursued the five-factored noble right concentration in this way, then whichever of the six higher knowledges he turns his mind to know & realize, he can witness them for himself whenever there is an opening.


A.V.28


 


§ 151. Breath Meditation. Now how is mindfulness of in-&-out breathing developed & pursued so that it bears great fruit & great benefits?


There is the case where a monk, having gone to the wilderness, to the shade of a tree, or to an empty building, sits down folding his legs crosswise, holding his body erect, and setting mindfulness to the fore. Always mindful, he breathes in; mindful he breathes out.


[1] Breathing in long, he discerns that he is breathing in long; or breathing out long, he discerns that he is breathing out long. [2] Or breathing in short, he discerns that he is breathing in short; or breathing out short, he discerns that he is breathing out short. [3] He trains himself to breathe in sensitive to the entire body, and to breathe out sensitive to the entire body. [4] He trains himself to breathe in calming bodily fabrication, and to breathe out calming bodily fabrication. 


[5] He trains himself to breathe in sensitive to rapture, and to breathe out sensitive to rapture. [6] He trains himself to breathe in sensitive to pleasure, and to breathe out sensitive to pleasure. [7] He trains himself to breathe in sensitive to mental fabrications, and to breathe out sensitive to mental fabrications. [8] He trains himself to breathe in calming mental fabrication, and to breathe out calming mental fabrication. 


[9] He trains himself to breathe in sensitive to the mind, and to breathe out sensitive to the mind. [10] He trains himself to breathe in satisfying the mind, and to breathe out satisfying the mind. [11] He trains himself to breathe in steadying the mind, and to breathe out steadying the mind. [12] He trains himself to breathe in releasing the mind, and to breathe out releasing the mind.


[13] He trains himself to breathe in focusing on inconstancy, and to breathe out focusing on inconstancy. [14] He trains himself to breathe in focusing on dispassion (literally, fading), and to breathe out focusing on dispassion. [15] He trains himself to breathe in focusing on cessation, and to breathe out focusing on cessation. [16] He trains himself to breathe in focusing on relinquishment, and to breathe out focusing on relinquishment.


This is how mindfulness of in-&-out breathing is developed & pursued that it bears great fruit & great benefits.


S.LIV.1





§ 152. Vassakara: Once, Ven. Ananda, Ven. Gotama was living at Vesali in the Hall with the peaked roof in the Great Forest. I went to where he was staying in the Great Forest...and there he spoke in a variety of ways on jhana. Ven. Gotama was both endowed with jhana and made jhana his habit. In fact, he praised all sorts of jhana.


Ananda: It was not the case that the Blessed One praised all sorts of jhana, nor did he criticize all sorts of jhana. And what sort of jhana did he not praise? There is the case where a certain person dwells with his awareness overcome by sensual passion, obsessed with sensual passion. He does not discern the escape, as it actually is present, from sensual passion once it has arisen. Making that sensual passion the focal point, he absorbs himself with it, besorbs, resorbs, & supersorbs himself with it.


He dwells with his awareness overcome by ill will...sloth & drowsiness... restlessness & anxiety...uncertainty, obsessed with uncertainty. He does not discern the escape, as it actually is present, from uncertainty once it has arisen. Making that uncertainty the focal point, he absorbs himself with it, besorbs, resorbs, & supersorbs himself with it. This is the sort of jhana that the Blessed One did not praise.


And what sort of jhana did he praise? There is the case where a monk—quite withdrawn from sensuality, withdrawn from unskillful qualities—enters & remains in the first jhana...the second jhana...the third jhana...the fourth jhana: purity of equanimity & mindfulness, neither pleasure nor pain. This is the sort of jhana that the Blessed One praised.


Vassakara: It would seem, Ven. Ananda, that the Ven. Gotama criticized the jhana that deserves criticism, and praised that which deserves praise.


M.108  





§ 153. A monk endowed with these five qualities is incapable of entering & remaining in right concentration. Which five? He cannot withstand [the impact of] sights, he cannot withstand sounds...aromas...tastes...tactile sensations. A monk endowed with these five qualities is not capable of entering & remaining in right concentration.


A monk endowed with these five qualities is capable of entering & remaining in right concentration. Which five? He can withstand [the impact of] sights...sounds...aromas...tastes...tactile sensations. A monk endowed with these five qualities is capable of entering & remaining in right concentration.


A.V.113





§ 154. A monk who has not abandoned these six qualities is incapable of entering & remaining in the first jhana. Which six? Sensual desire, ill will, sloth & drowsiness, restlessness & anxiety, uncertainty, and not seeing well with right discernment, as they actually are present, the drawbacks of sensual pleasures.... 


A monk who has not abandoned these six qualities is incapable of entering & remaining in the first jhana. Which six? Thoughts of sensuality, thoughts of ill will, thoughts of harmfulness, perceptions of sensuality, perceptions of ill will, perceptions of harmfulness.


 A.VI.73-74





§ 155. A monk endowed with these six qualities is capable of mastering strength in concentration. Which six?


There is the case where a monk is skilled in the attaining of concentration, in the maintenance of concentration, & in the exit from concentration. He is deliberate in doing it, persevering in doing it, and amenable to doing it.


A monk endowed with these six qualities is capable of mastering strength in concentration.


A.VI.72





§ 156. A monk endowed with these six qualities could break through the Himalayas, king of mountains, to say nothing of miserable ignorance. Which six? 


There is the case where a monk is skilled in the attaining of concentration, in the maintenance of concentration, in the exit from concentration, in the [mind’s] preparedness for concentration, in the range of concentration, & in the application of concentration. 


A monk endowed with these six qualities could break through the Himalayas, king of mountains, to say nothing of miserable ignorance.


A.VI.24 


 


§ 157. Imagine a great pool of water to which there comes a great bull elephant, seven or seven and a half cubits tall. The thought occurs to him, ‘What if I were to plunge into this pool of water, to amuse myself by squirting water into my ears and along my back, and then to bathe & drink & come back out & go off as I please.’ So he plunges into the pool of water, amuses himself by squirting water into his ears and along his back, and then bathes & drinks & comes back out & goes off as he pleases. Why is that? Because his large body finds a footing in the depth.


Now suppose a rabbit or a cat were to come along & think, ‘What’s the difference between me & a bull elephant? What if I were to plunge into this pool of water, to amuse myself by squirting water into my ears and along my back, and then to bathe & drink & come back out & go off as I please.’ So he plunges rashly into the pool of water without reflecting, and of him it can be expected that he will either sink to the bottom or float away on the surface. Why is that? Because his small body doesn’t find a footing in the depth.


In the same way, whoever says, ‘Without having attained concentration, I will go live in solitude, in isolated wilderness places,’ of him it can be expected that he will either sink to the bottom or float away on the surface.


A.X.99


 


§ 158. These are the five rewards for one who practices walking meditation. Which five? He can endure traveling by foot; he can endure exertion; he becomes free from disease; whatever he has eaten & drunk, chewed & savored, becomes well-digested; the concentration he wins while doing walking meditation lasts for a long time. 


A.V.29


  


§ 159. Distracting Thoughts. When a monk is intent on the heightened mind, there are five themes he should attend to at the appropriate times. Which five? 


There is the case where evil, unskillful thoughts—connected with desire, aversion, or delusion—arise in a monk while he is referring to & attending to a particular theme. He should attend to another theme, apart from that one, connected with what is skillful. When he is attending to this other theme...those evil, unskillful thoughts...are abandoned & subside. With their abandoning, he steadies his mind right within, settles it, unifies it, & concentrates it. Just as a skilled carpenter or his apprentice would use a small peg to knock out, drive out, & pull out a large one; in the same way...he steadies his mind right within, settles it, unifies it, & concentrates it.


If evil, unskillful thoughts—connected with desire, aversion, or delusion—still arise in the monk while he is attending to this other theme, connected with what is skillful, he should scrutinize the drawbacks of those thoughts: ‘Truly, these thoughts of mine are unskillful...blameworthy...these thoughts of mine result in stress.’ As he is scrutinizing their drawbacks...those evil, unskillful thoughts...are abandoned & subside. With their abandoning, he steadies his mind right within, settles it, unifies it, & concentrates it. Just as a young woman—or man—fond of adornment, would be horrified, humiliated, & disgusted if the carcass of a snake or a dog or a human being were hung from her neck; in the same way...the monk steadies his mind right within, settles it, unifies it, & concentrates it.


If evil, unskillful thoughts—connected with desire, aversion or delusion—still arise in the monk while he is scrutinizing the drawbacks of those thoughts, he should pay no mind & pay no attention to those thoughts. As he is paying no mind & paying no attention to them...those evil, unskillful thoughts are abandoned & subside. With their abandoning, he steadies his mind right within, settles it, unifies it, & concentrates it. Just as a man with good eyes, not wanting to see forms that had come into range, would close his eyes or look away; in the same way...the monk steadies his mind right within, settles it, unifies it, & concentrates it.


If evil, unskillful thoughts—connected with desire, aversion or delusion—still arise in the monk while he is paying no mind & paying no attention to those thoughts, he should attend to the relaxing of thought-fabrication with regard to those thoughts. As he is attending to the relaxing of thought-fabrication with regard to those thoughts...those evil, unskillful thoughts are abandoned & subside. With their abandoning, he steadies his mind right within, settles it, unifies it, & concentrates it. Just as the thought would occur to a man walking quickly, ‘Why am I walking quickly? Why don’t I walk slowly?’ So he walks slowly. The thought occurs to him, ‘Why am I walking slowly? Why don’t I stand?’ So he stands. The thought occurs to him, ‘Why am I standing? Why don’t I sit down?’ So he sits down. The thought occurs to him, ‘Why am I sitting? Why don’t I lie down?’ So he lies down. In this way, giving up the grosser posture, he takes up the more refined one. In the same way...the monk steadies his mind right within, settles it, unifies it, & concentrates it.


If evil, unskillful thoughts—connected with desire, aversion or delusion—still arise in the monk while he is attending to the relaxing of thought-fabrication with regard to those thoughts, then—with his teeth clenched & his tongue pressed against the roof of his mouth—he should beat down, constrain, & crush his mind with his awareness. As—with his teeth clenched & his tongue pressed against the roof of his mouth—he is beating down, constraining, & crushing his mind with his awareness...those evil, unskillful thoughts are abandoned & subside. With their abandoning, he steadies his mind right within, settles it, unifies it, & concentrates it. Just as a strong man, seizing a weaker man by the head or the throat or the shoulders, would beat him down, constrain, & crush him; in the same way...the monk steadies his mind right within, settles it, unifies it, & concentrates it.


Now when a monk...attending to another theme...scrutinizing the drawbacks of those thoughts...paying no mind & paying no attention to those thoughts...attending to the relaxing of thought-fabrication with regard to those thoughts...beating down, constraining & crushing his mind with his awareness... steadies his mind right within, settles it, unifies it, & concentrates it: He is then called a monk with mastery over the ways of thought sequences. He thinks whatever thought he wants to, and doesn’t think whatever thought he doesn’t. He has severed craving, thrown off the fetters, and—through the right penetration of conceit—has made an end of suffering & stress.


M.20  





§ 160. There are these gross impurities in gold: dirty sand, gravel, & grit. The dirt-washer or his apprentice, having placed [the gold] in a vat, washes it again & again until he has washed them away.


When he is rid of them, there remain the moderate impurities in the gold: coarse sand & fine grit. He washes the gold again & again until he has washed them away.


When he is rid of them, there remain the fine impurities in the gold: fine sand & black dust. The dirt-washer or his apprentice washes the gold again & again until he has washed them away.


When he is rid of them, there remains just the gold dust. The goldsmith or his apprentice, having placed it in a crucible, blows on it again & again to blow away the dross. The gold, as long as it has not been blown on again & again to the point where the impurities are blown away, as long as it is not refined & free from dross, is not pliant, malleable, or luminous. It is brittle and not ready to be worked. But there comes a time when the goldsmith or his apprentice has blown on the gold again & again until the dross is blown away. The gold...is then refined, free from dross, plaint, malleable, & luminous. It is not brittle, and is ready to be worked. Then whatever sort of ornament he has in mind—whether a belt, an earring, a necklace, or a gold chain—the gold would serve his purpose.


In the same way, there are these gross impurities in a monk intent on heightened mind: misconduct in body, speech, & mind. These the monk—aware & able by nature—abandons, destroys, dispels, wipes out of existence. When he is rid of them, there remain in him the moderate impurities: thoughts of sensuality, ill will, & harmfulness. These he...wipes out of existence. When he is rid of them there remain in him the fine impurities: thoughts of his caste, thoughts of his home district, thoughts related to not wanting to be despised. These he...wipes out of existence.   


When he is rid of them, there remain only thoughts of the Dhamma. His concentration is neither calm nor refined, it has not yet attained serenity or unity, and is kept in place by the fabrication of forceful restraint. But there comes a time when his mind grows steady inwardly, settles down, grows unified & concentrated. His concentration is calm & refined, has attained serenity & unity, and is no longer kept in place by the fabrication of forceful restraint. Then whichever of the six higher knowledges he turns his mind to know & realize, he can witness them for himself whenever there is an opening.... [§64; 182]


A.III.100





§ 161. Ven. Anuruddha: It has happened that, as we were remaining heedful, ardent, & resolute, we perceived light & the vision of forms. But soon after that the light disappeared, together with the vision of forms, and we can’t become attuned to that theme.


The Buddha: You should become attuned to that theme. Before my Awakening, while I was still only an unawakened Bodhisatta, I too perceived light & the vision of forms, and soon after that the light disappeared, together with the vision of forms. The thought occurred to me, ‘What is the cause, what is the reason, why the light disappeared, together with the vision of forms?’ Then it occurred to me, ‘Uncertainty arose in me, and because of the uncertainty my concentration fell away; when my concentration fell away, the light disappeared together with the vision of forms. I will act in such a way that uncertainty will not arise in me again.’


As I was remaining heedful, ardent, & resolute, I perceived light & the vision of forms. But soon after that the light disappeared, together with the vision of forms. The thought occurred to me, ‘What is the cause, what is the reason, why the light disappeared, together with the vision of forms?’ Then it occurred to me, ‘Inattention...sloth & drowsiness...fear...elation...inertia arose in me, and because of the inattention...inertia my concentration fell away; when my concentration fell away, the light disappeared together with the vision of forms. I will act in such a way that uncertainty, inattention, sloth & drowsiness, fear, elation, & inertia will not arise in me again.’


As I was remaining heedful, ardent, & resolute...it occurred to me, ‘Excessive persistence [§ 66] arose in me, and because of the excessive persistence my concentration fell away; when my concentration fell away, the light disappeared together with the vision of forms. Just as if a man might hold a quail tightly with both hands; it would die then & there. In the same way, excessive persistence arose in me....I will act in such a way that uncertainty...& excessive persistence will not arise in me again.’


As I was remaining heedful, ardent, & resolute...it occurred to me, ‘Sluggish persistence [§66] arose in me, and because of the sluggish persistence my concentration fell away; when my concentration fell away, the light disappeared together with the vision of forms. Just as if a man might hold a quail loosely; it would fly out of his hand. In the same way, sluggish persistence arose in me....I will act in such a way that uncertainty...excessive & sluggish persistence will not arise in me again.’


As I was remaining heedful, ardent, & resolute...it occurred to me, ‘Longing...the perception of multiplicity...excessive absorption in forms arose in me, and because of the excessive absorption in forms my concentration fell away; when my concentration fell away, the light disappeared together with the vision of forms....I will act in such a way that uncertainty...longing, the perception of multiplicity, excessive absorption in forms will not arise in me again.’


When I knew, ‘Uncertainty is a defilement of the mind,’ I abandoned the uncertainty that was a defilement of the mind. (Similarly with inattention, sloth & drowsiness, fear, elation, inertia, excessive persistence, sluggish persistence, longing, the perception of multiplicity, & excessive absorption in forms.)


As I was remaining heedful, ardent, & resolute, I perceived light without seeing forms, or saw forms without perceiving light for a whole day, a whole night, a whole day & night. The thought occurred to me, ‘What is the cause, what is the reason...?’ Then it occurred to me, ‘When I attend to the theme of light without attending to the theme of forms, I perceive light without seeing forms. When I attend to the theme of forms without attending to the theme of light, I see forms without seeing light for a whole day, a whole night, a whole day & night.’ 


As I was remaining heedful, ardent, & resolute, I perceived limited light & saw limited forms; I perceived unlimited light & saw unlimited forms for a whole day, a whole night, a whole day & night. The thought occurred to me, ‘What is the cause, what is the reason...?’ Then it occurred to me, ‘When my concentration is limited, my sense of [inner] vision is limited. When my concentration is unlimited, my sense of [inner] vision is unlimited. With an unlimited sense of vision I perceive unlimited light & see unlimited forms for a whole day, a whole night, a whole day & night’....


‘I have abandoned those defilements of the mind. Let me develop concentration in three ways.’ So [1] I developed concentration with directed thought & evaluation. I developed concentration without directed thought but with a modicum of evaluation. I developed concentration without directed thought or evaluation. [2] I developed concentration with rapture... without rapture.... [3] I developed concentration accompanied by enjoyment...accompanied by equanimity. 


When my concentration with directed thought & evaluation was developed, when my concentration without directed thought but with a modicum of evaluation...without directed thought or evaluation...with rapture...without rapture...accompanied by enjoyment...accompanied by equanimity was developed, then the knowledge & vision arose in me: ‘My release is unprovoked. This is my last birth. There is no further becoming.’


That was what the Blessed One said. Satisfied, Ven. Anuruddha delighted in the Blessed One’s words.


M.128


 


§ 162. Skill in concentration. Suppose there was a mountain cow—foolish, inexperienced, unfamiliar with her pasture, unskilled in roaming on rugged mountains—and she were to think, ‘What if I were to go in a direction I have never gone before, to eat grass I have never eaten before, to drink water I have never drunk before!’ She would lift her hind hoof without having placed her front hoof firmly and [as a result] would not get to go in a direction she had never gone before, to eat grass she had never eaten before, or to drink water she had never drunk before. And as for the place where she was standing when the thought occurred to her, ‘What if I were to go where I have never been before...to drink water I have never drunk before,’ she would not return there safely. Why is that? Because she is a foolish, inexperienced mountain cow, unfamiliar with her pasture, unskilled in roaming on rugged mountains.


In the same way, there are cases where a monk—foolish, inexperienced, unfamiliar with his pasture, unskilled in...entering & remaining in the first jhana: rapture & pleasure born from withdrawal, accompanied by directed thought & evaluation—doesn’t stick with that theme, doesn’t develop it, pursue it, or establish himself firmly in it. The thought occurs to him, ‘What if I, with the stilling of directed thought & evaluation, were to enter & remain in the second jhana: rapture & pleasure born of composure, unification of awareness free from directed thought & evaluation—internal assurance.’ He is not able...to enter & remain in the second jhana....The thought occurs to him, ‘What if I...were to enter & remain in the first jhana....He is not able...to enter & remain in the first jhana. This is called a monk who has slipped & fallen from both sides, like the mountain cow, foolish, inexperienced, unfamiliar with her pasture, unskilled in roaming on rugged mountains.


But suppose there was a mountain cow—wise, experienced, familiar with her pasture, skilled in roaming on rugged mountains—and she were to think, ‘What if I were to go in a direction I have never gone before, to eat grass I have never eaten before, to drink water I have never drunk before!’ She would lift her hind hoof only after having placed her front hoof firmly and [as a result] would get to go in a direction she had never gone before...to drink water she had never drunk before. And as for the place where she was standing when the thought occurred to her, ‘What if I were to go in a direction I have never gone before...to drink water I have never drunk before,’ she would return there safely. Why is that? Because she is a wise, experienced mountain cow, familiar with her pasture, skilled in roaming on rugged mountains.


In the same way, there are some cases where a monk—wise, experienced, familiar with his pasture, skilled in...entering & remaining in the first jhana...sticks with that theme, develops it, pursues it, & establishes himself firmly in it. The thought occurs to him, ‘What if I...were to enter & remain in the second jhana....’ Without jumping at the second jhana, he—with the stilling of directed thought & evaluation—enters & remains in the second jhana. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. The thought occurs to him, ‘What if I...were to enter & remain in the third jhana’....Without jumping at the third jhana, he...enters & remains in the third jhana. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. The thought occurs to him, ‘What if I...were to enter & remain in the fourth jhana’....Without jumping at the fourth jhana, he...enters & remains in the fourth jhana. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. 


The thought occurs to him, ‘What if I, with the complete transcending of perceptions of [physical] form, with the disappearance of perceptions of resistance, and not heeding perceptions of diversity, thinking, “Infinite space,” were to enter & remain in the sphere of the infinitude of space.’ Without jumping at the sphere of the infinitude of space, he...enters & remains in sphere of the infinitude of space. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. 


The thought occurs to him, ‘What if I, with the complete transcending of the sphere of the infinitude of space, thinking, “Infinite consciousness,” were to enter & remain in the sphere of the infinitude of consciousness.’ Without jumping at the sphere of the infinitude of consciousness, he...enters & remains in sphere of the infinitude of consciousness. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. 


The thought occurs to him, ‘What if I, with the complete transcending of the sphere of the infinitude of consciousness, thinking, “There is nothing,” were to enter & remain in the sphere of nothingness.’ Without jumping at the sphere of nothingness, he...enters & remains in sphere of nothingness. He sticks with that theme, develops it, pursues, it & establishes himself firmly in it. 


The thought occurs to him, ‘What if I, with the complete transcending of the sphere of nothingness, were to enter & remain in the sphere of neither perception nor non-perception.’ Without jumping at the sphere of neither perception nor non-perception, he...enters & remains in the sphere of neither perception nor non-perception. He sticks with that theme, develops it, pursues it, & establishes himself firmly in it. 


The thought occurs to him, ‘What if I, with the complete transcending of the sphere of neither perception nor non-perception, were to enter & remain in the cessation of perception & feeling.’ Without jumping at the cessation of perception & feeling, he...enters & remains in the cessation of perception & feeling.


When a monk enters & emerges from that very attainment, his mind is pliant & malleable. With his pliant, malleable mind, limitless concentration is well developed. With his well developed, limitless concentration, then whichever of the six higher knowledges he turns his mind to know & realize, he can witness them for himself whenever there is an opening.


A.IX.35  





§ 163. Guided by the elephant trainer, the elephant to be tamed goes only in one direction: east, west, north, or south....Guided by the Tathagata...the person to be tamed goes in eight directions. Possessed of form, he sees forms. This is the first direction. Not percipient of form internally, he sees forms externally. This is the second direction. He is intent only on the beautiful. This is the third direction. With the complete transcending of perceptions of [physical] form, with the disappearance of perceptions of resistance, and not heeding perceptions of diversity, thinking, ‘Infinite space,’ he enters & remains in the sphere of the infinitude of space. This is the fourth direction. With the complete transcending of the sphere of the infinitude of space, thinking, ‘Infinite consciousness,’ he enters & remains in the sphere of the infinitude of consciousness. This is the fifth direction. He...enters & remains in the sphere of nothingness. This is the sixth direction. He...enters & remains in the sphere of neither perception nor non-perception. This is the seventh direction. With the complete transcending of the sphere of neither perception nor non-perception, he enters & remains in the cessation of perception & feeling. This is the eighth direction.


M.137





§ 164. ‘There are these seven properties. Which seven? The property of light, the property of beauty, the property of the sphere of the infinitude of space, the property of the sphere of the infinitude of consciousness, the property of the sphere of nothingness, the property of the sphere of neither perception nor non-perception, the property of the sphere of the cessation of feeling & perception. These are the seven properties.’


When this was said, a certain monk addressed the Blessed One: ‘...In dependence on what are these properties discerned?’


‘The property of light is discerned in dependence on darkness. The property of beauty is discerned in dependence on the unattractive. The property of the sphere of the infinitude of space is discerned in dependence on form. The property of the sphere of the infinitude of consciousness is discerned in dependence on the sphere of the infinitude of space. The property of the sphere of nothingness is discerned in dependence on the sphere of the infinitude of consciousness. The property of the sphere of neither perception nor non-perception is discerned in dependence on the sphere of nothingness. The property of the sphere of the cessation of feeling & perception is discerned in dependence on cessation.’


‘...And how, lord, is the attainment of these properties to be reached?’


‘The property of light, the property of beauty, the property of the sphere of the infinitude of space, the property of the sphere of the infinitude of consciousness, the property of the sphere of nothingness: These properties are to be reached as perception attainments. The property of the sphere of neither perception nor non-perception is to be reached as a what-remains-of fabrications attainment. The property of the sphere of the cessation of feeling & perception is to be reached as a cessation attainment.’


S.XIII.11





F. CONCENTRATION & DISCERNMENT





We noted in II/A that some of the sets in the Wings to Awakening list jhana as a condition for discernment, while others list discernment as a condition for jhana. Place both of these patterns into the context of this/that conditionality, and they convey the point that jhana and discernment in practice are mutually supporting. Passage §171 states this point explicitly, while §165 and §166 show that the difference between the two causal patterns relates to differences in meditators: some develop strong powers of concentration before developing strong discernment, whereas others gain a sound theoretical understanding of the Dhamma before developing strong concentration. In either case, both strong concentration and sound discernment are needed to bring about Awakening. Passage §111 makes the point that when the practice reaches the culmination of its development, concentration and discernment act in concert. The passages in this section deal with this topic in more detail.


The role of jhana as a condition for transcendent discernment is one of the most controversial issues in the Theravada tradition. Three basic positions have been advanced in modern writings. One, following the commentarial tradition, asserts that jhana is not necessary for any of the four levels of Awakening and that there is a class of individuals—called “dry insight” meditators—who are “released through discernment” based on a level of concentration lower than that of jhana. A second position, citing a passage in the Canon [A.III.88; MFU, p. 103] stating that concentration is mastered only on the level of non-returning, holds that jhana is necessary for the attainment of non-returning and Arahantship, but not for the lower levels of Awakening. The third position states that the attainment of at least the first level of jhana is essential for all four levels of Awakening.


Evidence from the Canon supports the third position, but not the other two. As §106 points out, the attainment of stream-entry has eight factors, one of which is right concentration, defined as jhana. In fact, according to this particular discourse, jhana is the heart of the streamwinner’s path. Secondly, there is no passage in the Canon describing the development of transcendent discernment without at least some skill in jhana. The statement that concentration is mastered only on the level of non-returning must be interpreted in the light of the distinction between mastery and attainment. A streamwinner may have attained jhana without mastering it; the discernment developed in the process of gaining full mastery over the practice of jhana will then lead him/her to the level of non-returning. As for the term “released through discernment,” passage §168 shows that it denotes people who have become Arahants without experiencing the four formless jhanas. It does not indicate a person who has not experienced jhana.


Part of the controversy over this question may be explained by the fact that the commentarial literature defines jhana in terms that bear little resemblance to the canonical description. The Path of Purification—the cornerstone of the commentarial system—takes as its paradigm for meditation practice a method called kasina, in which one stares at an external object until the image of the object is imprinted in one’s mind. This image then gives rise to a countersign that is said to indicate the attainment of threshold concentration, a necessary prelude to jhana. The text then tries to fit all other meditation methods into this mold, so that they too give rise to countersigns, but even by its own adission, breath meditation does not fit the mold very well. With the other methods, the stronger one’s focus, the more vivid the object and the closer it is to producing a countersign; but with the breath, the stronger one’s focus, the harder the object is to detect. As a result, the text states that only Buddhas and Buddhas’ sons find the breath a congenial focal point for attaining jhana. 


None of these assertions have any support in the Canon. Although a practice called kasina is mentioned tangentially in some of the discourses, the only point where it is described in any detail [M.121; MFU, pp. 82-85] makes no mention of staring at an object or gaining a countersign. If breath meditation were congenial only to Buddhas and Buddhas’ sons, there seems little reason for the Buddha to have taught it so frequently and to such a wide variety of people. If the arising of a countersign were essential to the attainment of jhana, one would expect it to be included in the steps of breath meditation and in the graphic analogies used to describe jhana, but it isn’t. Some Theravadins insist that questioning the commentaries is a sign of disrespect for the tradition, but it seems to be a sign of greater disrespect for the Buddha—or the compilers of the Canon—to assume that he or they would have left out something absolutely essential to the practice. 


So it would seem that what jhana means in the commentaries is something quite different from what it means in the Canon. Because of this difference we can say that the commentaries are right in viewing their type of jhana as unnecessary for Awakening, but Awakening cannot occur without the attainment of jhana in the canonical sense.


We have already given a sketch in the preceding section of how jhana in its canonical sense can act as the basis for transcendent discernment. To recapitulate: On attaining any of the first seven levels of jhana, one may step back slightly from the object of jhana—entering the fifth factor of noble right concentration [§150]—to perceive how the mind relates to the object. In doing this, one sees the process of causation as it plays a role in bringing the mind to jhana, together with the various mental acts of fabrication that go into keeping it there [§182]. Passage §172 lists these acts in considerable detail. The fact that the passage emphasizes the amazing abilities of Sariputta, the Buddha’s foremost disciple in terms of discernment, implies that there is no need for every meditator to perceive all these acts in such a detailed fashion. What is essential is that one develop a sense of dispassion for the state of jhana, seeing that even the relatively steady sense of refined pleasure and equanimity it provides is artificial and willed, inconstant and stressful [§182], a state fabricated from many different events, and thus not worth identifying with. Jhana thus becomes an ideal test case for understanding the workings of kamma and dependent co-arising in the mind. Its stability gives discernment a firm basis for seeing clearly; its refined sense of pleasure and equanimity allow the mind to realize that even the most refined mundane states involve the inconstancy and stress common to all willed phenomena. Passage §167 lists a number of verbal mental acts surrounding the exercise of supranormal powers that can be regarded in a similar light, as topics to be analyzed so as to give rise to a sense of dispassion. The dispassion that results in either case enables one to experience the fading away and cessation of the last remaining activities in the mind, even the activity of discernment itself. When this process fully matures, it leads on to total relinquishment, resulting in the clear knowing and release of Arahantship. 


In contrast to the issue of the role of jhana as a condition for discernment, the role of discernment as a condition for jhana is uncontroversial. Discernment aids jhana on two levels: mundane and transcendent. On the mundane level, it enables one to perceive the various factors that go into one’s state of jhana so that one can master them and shed the factors that prevent one from attaining a higher level of jhana. This again involves the reflection that constitutes the fifth factor of noble right concentration, but in this case the results stay on the mundane level. For instance, as one masters the first level of jhana and can reflect on the elements of stress it contains, one may perceive that directed thought and evaluation should be abandoned because they have become unnecessary in maintaining one’s concentration, just as the forms used in pouring a cement wall become unnecessary when the cement has hardened. In dropping these factors, one then goes on to the second level of jhana. Passage §175 gives a list of the factors that, in succession, are dropped in this way as one attains higher and higher levels of concentration. 


On the transcendent level, the discernment that precipitates Awakening results in a supramundane level of jhana called the fruit of gnosis, which is described in §§176-77—a type of jhana independent of all perceptions (mental labels) and intentional processes, beyond all limitations of cosmos, time, and the present: the Arahant’s foretaste, in this lifetime, of the absolutely total Unbinding experienced by the awakened mind at death.








§ 165. These four types of individuals are to be found existing in world. Which four?


There is the case of the individual who has attained internal tranquility of awareness, but not insight into phenomena through heightened discernment. There is...the individual who has attained insight into phenomena through heightened discernment, but not internal tranquility of awareness. There is...the individual who has attained neither internal tranquility of awareness nor insight into phenomena through heightened discernment. And there is...the individual who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment.


The individual who has attained internal tranquility of awareness, but not insight into phenomena through heightened discernment, should approach an individual who has attained insight into phenomena through heightened discernment...and ask him: ‘How should fabrications be regarded? How should they be investigated? How should they be seen with insight?’ The other will answer in line with what he has seen & experienced: ‘Fabrications should be regarded in this way...investigated in this way...seen in this way with insight.’ Then eventually he [the first] will become one who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment.


As for the individual who has attained insight into phenomena through heightened discernment, but not internal tranquility of awareness, he should approach an individual who has attained internal tranquility of awareness... and ask him, ‘How should the mind be steadied? How should it be made to settle down? How should it be unified? How should it be concentrated?’ The other will answer in line with what he has seen & experienced: ‘The mind should be steadied in this way...made to settle down in this way... unified in this way...concentrated in this way.’ Then eventually he [the first] will become one who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment.


As for the individual who has attained neither internal tranquility of awareness nor insight into phenomena through heightened discernment, he should approach an individual who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment...and ask him, ‘How should the mind be steadied? How should it be made to settle down? How should it be unified? How should it be concentrated? How should fabrications be regarded? How should they be investigated? How should they be seen with insight?’ The other will answer in line with what he has seen & experienced: ‘The mind should be steadied in this way...made to settle down in this way...unified in this way...concentrated in this way. Fabrications should be regarded in this way...investigated in this way...seen in this way with insight.’ Then eventually he [the first] will become one who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment.


As for the individual who has attained both internal tranquility of awareness & insight into phenomena through heightened discernment, his duty is to make an effort in establishing (‘tuning’) those very same skillful qualities to a higher degree for the ending of the effluents.


A.IV.94





§ 166. Ven. Ananda: Whenever a monk or nun declares the attainment of Arahantship in my presence, they all do it by means of one or another of four paths. Which four? 


There is the case where a monk has developed insight preceded by tranquility. As he develops insight preceded by tranquility, the path is born. He follows that path, develops it, pursues it. As he follows the path, developing it & pursuing it—his fetters are abandoned, his latent tendencies abolished.


Furthermore, there is the case where a monk has developed tranquility preceded by insight. As he develops tranquility preceded by insight, the path is born. He follows that path....His fetters are abandoned, his latent tendencies abolished.


Furthermore, there is the case where a monk has developed tranquility & insight in concert. As he develops tranquility & insight in concert, the path is born. He follows that path....His fetters are abandoned, his latent tendencies abolished.


Furthermore, there is the case where a monk’s mind has its restlessness concerning the Dhamma [Comm: the corruptions of insight] well under control. There comes a time when his mind grows steady inwardly, settles down, and becomes unified & concentrated. In him the path is born. He follows that path....His fetters are abandoned, his latent tendencies abolished.


Whenever a monk or nun declares the attainment of Arahantship in my presence, they all do it by means of one or another of these four paths. 


A.IV.170





§ 167. Then Ven. Anuruddha went to where Ven. Sariputta was staying and, on arrival, greeted him courteously. After an exchange of friendly greetings & courtesies, he sat down to one side. As he was sitting there, he said to Ven. Sariputta: By means of the divine eye, purified & surpassing the human, I see the thousand-fold cosmos. My persistence is aroused & unsluggish. My mindfulness is established & unshaken. My body is calm & unaroused. My mind is concentrated into singleness. And yet my mind is not released from the effluents through lack of clinging/sustenance. 


Sariputta: My friend, when the thought occurs to you, ‘By means of the divine eye, purified & surpassing the human, I see the thousand-fold cosmos,’ that is related to your conceit. When the thought occurs to you, ‘My persistence is aroused & unsluggish. My mindfulness is established & unshaken. My body is calm & unperturbed. My mind is concentrated into singleness,’ that is related to your restlessness. When the thought occurs to you, ‘And yet my mind is not released from the effluents through lack of clinging/sustenance,’ that is related to your anxiety. It would be well if—abandoning these three qualities, not attending to these three qualities—you directed your mind to the Deathless property.’


So after that, Ven. Anuruddha—abandoning those three qualities, not attending to those three qualities—directed his mind to the Deathless property. Dwelling alone, secluded, heedful, ardent, & resolute, he in no long time reached & remained in the supreme goal of the holy life for which clansmen rightly go forth from home into homelessness, knowing & realizing it for himself in the here & now. He knew: ‘Birth is ended, the holy life fulfilled, the task done. There is nothing further for the sake of this world.’ And thus Ven. Anuruddha became another one of the Arahants.


A.III.128





§ 168. And what is an individual released in both ways? There is the case of the individual who remains touching with his body the peaceful liberations, the formlessnesses beyond forms; when he has seen with discernment, his effluents are totally ended. I do not say that such a monk has any duty to do with heedfulness. Why is that? Because he has done his duty with heedfulness; he is no more capable of being heedless.


And what is an individual released through discernment? There is the case of the individual who does not remain touching with his body the peaceful liberations, the formlessnesses beyond forms; but when he has seen with discernment, his effluents are totally ended. I do not say that such a monk has any duty to do with heedfulness. Why is that? Because he has done his duty with heedfulness; he is no more capable of being heedless.


M.70





§ 169. Develop concentration, monks. A concentrated monk discerns things as they actually are present. And what does he discern as it actually is present?


‘This is stress,’ he discerns as it actually is present. ‘This is the origination of stress...This is the cessation of stress...This is the path of practice leading to the cessation of stress,’ he discerns as it actually is present.... 


Therefore your duty is the contemplation, ‘This is stress...This is the origination of stress...This is the cessation of stress...This is the path of practice leading to the cessation of stress.’


S.LVI.1





§ 170. Develop concentration, monks. A concentrated monk discerns things as they actually are present. And what does he discern as it actually is present?


The origination & disappearance of form...of feeling...of perception...of fabrications...of consciousness. 


And what is the origination of form...of feeling...of perception...of fabrications... of consciousness? There is the case where one relishes, welcomes, & remains fastened. To what? One relishes form, welcomes it, & remains fastened to it. While one is relishing form, welcoming it, & remaining fastened to it, delight arises. Any delight in form is clinging. With that clinging as a condition there is becoming. With becoming as a condition there is birth. With birth as a condition then aging & death, sorrow, lamentation, pain, distress, & despair all come into play. Thus is the origination of this entire mass of suffering & stress. (Similarly with feeling, perception, fabrications, & consciousness.)


And what is the disappearance of form...feeling...perception...fabrications... consciousness? There is the case where one does not relish, welcome or remain fastened. To what? One does not relish form, welcome it, or remain fastened to it. While one is not relishing form, welcoming it, or remaining fastened to it, one’s delight in form ceases. From the cessation of that delight, clinging ceases. From the cessation of clinging, becoming ceases. From the cessation of becoming, birth ceases. From the cessation of birth, then aging & death, sorrow, lamentation, pain, distress, & despair all cease. Thus is the cessation of this entire mass of suffering & stress [§ 211]. (Similarly with feeling, perception, fabrications, & consciousness.)


S.XXII.5


 


§ 171. There is 	no jhana


for one with 	no discernment,


			no discernment


for one with	no jhana.


But one with 	both jhana 


			& discernment:


	he’s on the verge


		of Unbinding.


Dhp.372





§ 172. Monks, Sariputta is wise, of great discernment, deep discernment, wide...joyous...rapid...quick...penetrating discernment....There is the case where Sariputta...enters & remains in the first jhana. Whatever qualities there are in the first jhana—applied thought, evaluation, rapture, pleasure, singleness of mind, contact, feeling, perception, intention, consciousness (vl. intent), desire, decision, persistence, mindfulness, equanimity, & attention—he ferrets them out one by one. Known to him they arise, known to him they remain, known to him they subside. He discerns, ‘So this is how these qualities, not having been, come into play. Having been, they vanish.’ He remains unattracted & unrepelled with regard to those qualities, independent, detached, released, dissociated, with an awareness rid of barriers. He understands, ‘There is a further escape,’ and pursuing it, he confirms that ‘There is.’ (Similarly with the levels of jhana up through the sphere of nothingness.)


Furthermore, completely transcending the sphere of nothingness, he enters & remains in the sphere of neither perception nor non-perception. He emerges mindful from that attainment. On emerging...he regards the past qualities that have ceased & changed: ‘So this is how these qualities, not having been, come into play. Having been, they vanish.’ He remains unattracted & unrepelled with regard to those qualities, independent, detached, released, dissociated, with an awareness rid of barriers. He understands, ‘There is a further escape,’ and pursuing it, he confirms that ‘There is.’


Furthermore, completely transcending the sphere of neither perception nor non-perception, he enters & remains in the cessation of feeling & perception. When he sees with discernment, his effluents are totally ended. He emerges mindful from that attainment. On emerging...he regards the past qualities that have ceased & changed: ‘So this is how these qualities, not having been, come into play. Having been, they vanish.’ He remains unattracted & unrepelled with regard to those qualities, independent, detached, released, dissociated, with an awareness rid of barriers. He understands, ‘There is no further escape,’ and pursuing it, he confirms that ‘There isn’t.’


If someone, rightly describing a person, were to say, ‘He has attained mastery & perfection in noble virtue...noble concentration...noble discernment...noble release,’ he would be rightly describing Sariputta....Sariputta takes the unexcelled wheel of Dhamma set rolling by the Tathagata, and keeps it rolling rightly.


M.111 





§ 173. I tell you, the ending of the effluents depends on the first jhana...the second jhana...the third...the fourth...the sphere of the infinitude of space...the sphere of the infinitude of consciousness...the sphere of nothingness...the sphere of neither perception nor non-perception. 


‘I tell you, the ending of the effluents depends on the first jhana.’ Thus it has been said. In reference to what was it said?... Suppose that an archer or archer’s apprentice were to practice on a straw man or mound of clay, so that after a while he would become able to shoot long distances, to fire accurate shots in rapid succession, and to pierce great masses. In the same way, there is the case where a monk...enters & remains in the first jhana: rapture & pleasure born of withdrawal, accompanied by directed thought & evaluation. He regards whatever phenomena there that are connected with form, feeling, perceptions, fabrications, & consciousness, as inconstant, stressful, a disease, a cancer, an arrow, painful, an affliction, alien, a disintegration, a void, not-self. He turns his mind away from those phenomena, and having done so, inclines his mind to the property of deathlessness: ‘This is peace, this is exquisite—the resolution of all fabrications; the relinquishment of all acquisitions; the ending of craving; dispassion; cessation; Unbinding.’ 


Staying right there, he reaches the ending of the mental effluents. Or, if not, then—through passion & delight for this very property [the discernment inclining to deathlessness] and from the total wasting away of the first of the five Fetters [self-identity views, grasping at precepts & practices, uncertainty, sensual passion, and irritation]—he is due to be reborn [in the Pure Abodes], there to be totally unbound, never again to return from that world. 


‘I tell you, the ending of the effluents depends on the first jhana.’ Thus it was said, and in reference to this was it said.


(Similarly with the other levels of jhana up through the sphere of nothingness.)


Thus, as far as the perception-attainments go, that is as far as gnosis-penetration goes. As for these two spheres—the attainment of the sphere of neither perception nor non-perception & the attainment of the cessation of feeling & perception—I tell you that they are to be rightly explained by those monks who are meditators, skilled in attaining, skilled in attaining & emerging, who have attained & emerged in dependence on them.


A.IX.36





§ 174. Then Dasama the householder from the city of Atthaka went to where Ven. Ananda was staying and on arrival, having bowed down, sat to one side. As he was sitting there, he said to Ven. Ananda, ‘Is there, venerable sir, any one condition explained by the Blessed One...whereby a monk—dwelling heedful, ardent, & resolute—releases his mind that is as yet unreleased, or whereby the effluents not yet brought to an end come to an end, or whereby he attains the unsurpassed security from bondage that he has not yet attained?


Ananda: Yes, householder, there is....There is the case where a monk...enters & remains in the first jhana....He notices that ‘This first jhana is fabricated & willed.’ He discerns, ‘Whatever is fabricated & willed is inconstant & subject to cessation.’ Staying right there, he reaches the ending of the effluents. Or, if not, then—through passion & delight for this very phenomenon [of discernment] and from the total ending of the first five Fetters—he is due to be reborn [in the Pure Abodes], there to be totally unbound, never again to return from that world. (Similarly with the other levels of jhana up through the sphere of nothingness and the four releases of awareness based on good will, compassion, appreciation, & equanimity.)


 A.XI.17 





§ 175. Sariputta: This Unbinding is pleasant, friends. This Unbinding is pleasant.


Udayin: But what is the pleasure here, my friend, where there is nothing felt?


Sariputta: Just that is the pleasure here, my friend: where there is nothing felt. There are these five strands of sensuality. Which five? Forms cognizable via the eye—agreeable, pleasing, charming, endearing, fostering desire, enticing; sounds...smells...tastes...tactile sensations cognizable via the body—agreeable, pleasing, charming, endearing, fostering desire, enticing. Whatever pleasure or joy arises in dependence on these five strands of sensuality, that is sensual pleasure.


Now there is the case where a monk—quite withdrawn from sensuality, withdrawn from unskillful qualities—enters & remains in the first jhana....If, as he remains there, he is beset with attention to perceptions dealing with sensuality, that is an affliction for him. Just as pain arises as an affliction for a healthy person, even so the attention to perceptions dealing with sensuality that beset the monk is an affliction for him. Now the Blessed One has said that whatever is an affliction is stress. So by this line of reasoning it may be known how Unbinding is pleasant.


Furthermore, there is the case where a monk...enters & remains in the second jhana....If, as he remains there, he is beset with attention to perceptions dealing with directed thought, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the third jhana....If, as he remains there, he is beset with attention to perceptions dealing with rapture, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the fourth jhana....If, as he remains there, he is beset with attention to perceptions dealing with equanimity, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the sphere of the infinitude of space. If, as he remains there, he is beset with attention to perceptions dealing with form, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the sphere of the infinitude of consciousness. If, as he remains there, he is beset with attention to perceptions dealing with the sphere of the infinitude of space, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the sphere of nothingness. If, as he remains there, he is beset with attention to perceptions dealing with the sphere of the infinitude of consciousness, that is an affliction for him....


Furthermore, there is the case where a monk...enters & remains in the sphere of neither perception nor non-perception. If, as he remains there, he is beset with attention to perceptions dealing with the sphere of the infinitude of consciousness, that is an affliction for him...whatever is an affliction is stress. So by this line of reasoning it may be known how Unbinding is pleasant.


Furthermore, there is the case where a monk...enters & remains in the cessation of perception & feeling. And, having seen [that] with discernment, his effluents are completely ended. So by this line of reasoning it may be known how Unbinding is pleasant.


A.IX.34 





§ 176. Ananda: It is amazing, my friend, it is marvelous, how the Blessed One has attained & recognized the opportunity for the purification of beings...and the direct realization of Unbinding, where the eye will be, and forms, and yet one will not be sensitive to that sphere; where the ear will be, and sounds...where the nose will be, and smells...where the tongue will be, and tastes...where the body will be, and tactile sensations, and yet one will not be sensitive to that sphere.


Udayin: Is one insensitive to that sphere with or without a perception in mind?


Ananda: ...with a perception in mind....


Udayin: ...what perception?


Ananda: There is the case where with the complete transcending of perceptions dealing with form, with the disappearance of perceptions of resistance, and not heeding perceptions of diversity, thinking, ‘infinite space,’ one remains in the sphere of the infinitude of space: Having this perception in mind, one is not sensitive to that sphere. 


Further, with the complete transcending of the sphere of the infinitude of space, thinking, ‘infinite consciousness,’ one remains in the sphere of the infinitude of consciousness: Having this perception in mind, one is not sensitive to that sphere. 


Further, with the complete transcending of the sphere of the infinitude of consciousness, thinking, ‘There is nothing,’ one remains in the sphere of nothingness: Having this perception in mind, one is not sensitive to that sphere.


Once, friend, when I was staying in Saketa at the Game Refuge in the Black Forest, the nun Jatila Bhagika went to where I was staying, and on arrival—having bowed to me—stood to one side. As soon as she had stood to one side, she said to me: ‘The concentration whereby—neither pressed down nor forced back, nor with mental fabrications kept blocked or suppressed—still as a result of release, contented as a result of stillness, and as a result of contentment one is not agitated: This concentration is said by the Blessed One to be the fruit of what?’ 


I said to her, ‘...This concentration is said by the Blessed One to be the fruit of gnosis [the knowledge of Awakening].’ Having this sort of perception, friend, one is not sensitive to that sphere.


A.IX.37





§ 177. The Buddha: Sandha, practice the absorption (jhana) of a thoroughbred horse, not the absorption of an unbroken colt. And how is an unbroken colt absorbed?


An unbroken colt, tied to the feeding trough, is absorbed with the thought, ‘Barley grain! Barley grain!’ Why is that? Because as he is tied to the feeding trough, the thought does not occur to him, ‘I wonder what task the trainer will have me do today? What should I do in response?’ Tied to the feeding trough, he is simply absorbed with the thought, ‘Barley grain! Barley grain!’


In the same way, there are cases where an unbroken colt of a man, having gone to the wilderness, to the foot of a tree, or to an empty dwelling, dwells with his awareness overcome by sensual passion, obsessed with sensual passion. He does not discern the escape, as it actually is present, from sensual passion once it has arisen. Making that sensual passion the focal point, he absorbs himself with it, besorbs, resorbs, & supersorbs himself with it.


He dwells with his awareness overcome by ill will...sloth & drowsiness... restlessness & anxiety...uncertainty, obsessed with uncertainty. He does not discern the escape, as it actually is present, from uncertainty once it has arisen. Making that uncertainty the focal point, he absorbs himself with it, besorbs, resorbs, & supersorbs himself with it.


He is absorbed dependent on earth...liquid...fire...wind...the sphere of the infinitude of space...the sphere of the infinitude of consciousness...the sphere of nothingness...the sphere of neither perception nor non-perception...this world...the next world...whatever is seen, heard, sensed, cognized, attained, sought after, pondered by the intellect. That is how an unbroken colt of a man is absorbed.


And how is a thoroughbred absorbed? An excellent thoroughbred horse tied to the feeding trough, is not absorbed with the thought, ‘Barley grain! Barley grain!’ Why is that? Because as he is tied to the feeding trough, the thought occurs to him, ‘I wonder what task the trainer will have me do today? What should I do in response?’ Tied to the feeding trough, he is not absorbed with the thought, ‘Barley grain! Barley grain!’ The excellent thoroughbred horse regards the feel of the spur as a debt, an imprisonment, a loss, a piece of bad luck.


In the same way, an excellent thoroughbred of a man, having gone to the wilderness, to the foot of a tree, or to an empty dwelling, dwells with his awareness not overcome by sensual passion, not obsessed with sensual passion. He discerns the escape, as it actually is present, from sensual passion once it has arisen. 


He dwells with his awareness not overcome by ill will...sloth & drowsiness... restlessness & anxiety...uncertainty, obsessed with uncertainty. He discerns the escape, as it actually is present, from uncertainty once it has arisen. 


He is absorbed dependent neither on earth, liquid, heat, wind, the sphere of the infinitude of space, the sphere of the infinitude of consciousness, the sphere of nothingness, the sphere of neither perception nor non-perception, this world, the next world, nor on whatever is seen, heard, sensed, cognized, attained, sought after, or pondered by the intellect—and yet he is absorbed. And to this excellent thoroughbred of a man, absorbed in this way, the gods, together with Indra, the Brahmas, & Pajapati, pay homage even from afar:


			‘Homage to you, O thoroughbred man.


			Homage to you, O superlative man—


			you of whom we don’t know even what


				dependent on which


				you’re absorbed.’


Sandha: But in what way is the excellent thoroughbred of a man absorbed when he is absorbed...? 


The Buddha: There is the case, Sandha, where for an excellent thoroughbred of a man the perception (mental note or label) of earth with regard to earth has ceased to exist; the perception of liquid with regard to liquid...the perception of fire with regard to fire...the perception of wind with regard to wind...the perception of the sphere of the infinitude of space with regard to the sphere of the infinitude of space...the perception of the sphere of the infinitude of consciousness with regard to the sphere of the infinitude of consciousness...the perception of the sphere of nothingness with regard to the sphere of nothingness...the perception of the sphere of neither perception nor non-perception with regard to the sphere of neither perception nor non-perception...the perception of this world with regard to this world...the next world with regard to the next world...and whatever is seen, heard, sensed, cognized, attained, sought after, or pondered by the intellect: the perception of that has ceased to exist.


Absorbed in this way, the excellent thoroughbred of a man is absorbed dependent neither on earth, liquid, fire, wind, the sphere of the infinitude of space, the sphere of the infinitude of consciousness, the sphere of nothingness, the sphere of neither perception nor non-perception, this world, the next world, nor on whatever is seen, heard, sensed, cognized, attained, sought after, or pondered by the intellect—and yet he is absorbed. And to this excellent thoroughbred of a man, absorbed in this way, the gods, together with Indra, the Brahmas, & Pajapati, pay homage even from afar:


			


			‘Homage to you, O thoroughbred man.


			Homage to you, O superlative man—


			you of whom we don’t know even what


				dependent on which


				you’re absorbed.’


A.XI.10


 


§ 178. Knowledge of the ending of the effluents, as it is actually present, occurs to one who is concentrated, I tell you, and not to one who is not concentrated. So concentration is the path, monks. Non-concentration is no path at all.


A.VI.64
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