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Question: Maybe it would give us inspiration if Tan Ajahn would relate to us his own path and practice and how that took him to see the Dhamma, the nature of the body and that sort of thing.

Having developed samädhi to the fullest level, bringing it to completion in my practice, then I went on to really focus on and develop the four foundations of mindfulness: mindfulness of body, of feelings, of mind and objects of mind. This meant particularly focusing on the body, not just my body, but the bodies of other people, contemplating them and reflecting on this. So I used to contemplate on how this human body starts as a baby, as a tiny little baby, coming out of the mother’s womb, and then it grows into a child, a youth, then onto middle age, old age and finally meets with death -- just reflecting on that, and then, beginning to bring that reflection in. So comparing between what I saw in other people, other beings and then in my own body. So starting to internalize that insight and developing it, out of first of all just intellectually thinking about it, remembering the teachings, contemplating them, but then actually starting to bring them in with the power of samädhi and constant reflection, bring them into my mind until I could start to see that this body truly is impermanent, anicca. 

So I used to ask myself questions. Why does this body keep changing? What it is that makes the body change? What is the nature of this change? Asking questions like this until gradually the true nature of this body, the true nature of existence started to become clearer to me. At first it was just saññä, just memories and perceptions, but as the reflection deepens and becomes more thorough then it turns into insight or knowledge that arises with the mind, with consciousness, and this is when the mind actually is penetrating to see truth and to see it in all material things whether internal or external, my body, other people’s bodies, or even the material things around me. One can see the impermanent nature of all formations, sankhäräs, cars or houses, clothes, or people’s bodies. One starts to contemplate to see how they all age, don’t they? You have a car and it gets old. As soon as you buy it, it starts to get old. It gets rusty. It gets dirty. Bits and parts of it start to wear out. When you’re contemplating like this, that’s what you’re seeing all the time. 

You’re contemplating, just noticing the impermanent nature of different formations and more and more this brings you to see the true essence of all physical formations, the external formations and the internal formations. You bring that reflection in to see how your own body is just the same. It is constantly in the state of wearing out, of aging. It gets dirty. It gets smelly. It is wearing out all the time. And, the more thoroughly you reflect on this, the more you begin to see it all the time. You notice it all the time. It is that view, that way of looking at things, which is just there in the mind all the time, similarly with the other two characteristics of existence.

The dukkha sacca, we can contemplate to see how when the newborn baby comes out of the mother’s womb, straight away it is displaying dukkha isn’t it? It is crying. It is not happy. It has to struggle for everything. As soon as the baby is born, it is struggling. It can’t walk yet. It can’t find food yet. Whatever it does, it is a big struggle. So what happens? It starts to cry. That’s the baby teaching us to see the dukkha sacca, to see the characteristic of dukkha. As the baby grows up into a youth and goes on into middle age and old age, what happens? It gets old and it gets ill. This body starts to experience pain and illness of different kinds and in different ways.  

The more thoroughly you contemplate this; you can see that there is no single part of the body that is free from illness. It can happen to any aspect, any part of this body. It can get disease. It can get pains, aches. It can go wrong. It can get injured in many, many different ways.  So, I used to keep reflecting on this over and over again, just to see how this body is dukkha. You start at the head. You get headaches. You go down through the limbs, through the different parts of the body and all of it can get caught into aches and pains and become diseased. Just staying with the head, you get headaches. You can get stress in your nerves around the eyes, around different parts of the head. You can get so stressed you can’t even sleep at night. Every aspect of this body, you just look at one part and if you start pulling it apart and see the weakness of it, see the dukkha in it and how it’s just not satisfying. It doesn't last and it doesn't bring happiness because it is subject to illness. 

Or if you go into a hospital, you can just contemplate this all day long if you want, going through the wards, through the hospital beds. There are so many different kinds of diseases just displaying how each aspect of this body is dukkha, all the different organs that get disease, the blood, the skin. You name it. It all displays dukkha to us. What hides this truth from us normally is dubbhin. We normally forget it. We try to hide it and don’t want to contemplate it. We like to look at the body as something good and pleasant and always remember when it is healthy and try to forget when it is unhealthy and when it gets ill or when there is pain. So, we are actually hiding from dukkha. A lot of life is about developing different methods to hide dukkha. Often we are just not reflecting on dukkha, so we don’t see it. So this is why we have to contemplate this. Whenever we get ill, that’s the time to contemplate, to reflect, to see the difficulties of the body, to see its limitations, its weaknesses. We can also contemplate that when we get ill, then we get better, then we get ill again, then we get better. We can see that it is impermanent as well. When we get ill and then get better, where did the symptoms of that illness go? What happens? Once you start contemplating like this you can also notice that there is deeper dukkha in there, even though the symptoms of the illness might disappear, but the potential for more symptoms to arise is there, so there is still dukkha under the surface. You can go into this contemplation as deep as you want and all you find in the end is that the body is dukkha. 

You can contemplate death also to see these three characteristics very clearly. You can see that as far as possessions go, all our wealth, our possessions, our relatives, our friends, our status, any kind of worldly happiness, all the things that we identify with or associate with, when we die, we can’t take any of it with us, We can’t take our money with us, our cars, our house, our friends, our family, none of them can go with us when we die. You can ask yourself the question “What can I take when I die?”  “What can I take with me?” Just that question is enough to start bringing up insight. If you have some money, “How much money can I take with me when I die?” These are the kind of ways I reflected to bring up wisdom. You can reflect on this in other people as well when you hear about your relatives who die or when you get to know about people who die or even strangers who die. You can contemplate, “Oh, I’m going to be like that.” And you can see how it is a universal characteristic. The impermanence of the body, that fact that this body is going to die, it applies everywhere, all over the place, every country, every place. 

You can reflect that every generation, every previous generation of your family has died. All your ancestors, where did they go? Where are they now? Where have their bodies gone? They have all disappeared, haven’t they? If you reflect thoroughly like this, over and over again, it is not helpful for you to cling to this body. It’s anicca, and it’s dukkha and it’s anattä. But at first the mind, the citta, doesn’t accept this truth. It tries to ignore it, to hide it, to resist it in different ways, but after constant reflection, many, many times, constantly bringing up the three characteristics, focusing on them, contemplating them, what it starts to lead to is a confidence, a belief, an acceptance in the wisdom of the three characteristics. And this arises in the mind more and more until the truth is seen all the time and it becomes the view or the main way the mind looks at things. It starts to look at things from truth, from seeing the three characteristics as opposed to the old way, which was deluded. 

What it means is that there is a separation between mind and body the more these three characteristics are penetrated and developed. There is clearly a sense of “there is a body” and “there is a mind or a consciousness or a citta.” And you can see that the mind--the more mindfulness you practice, the more awareness you have--you can see that all the time our mind is going away from this body. It is going here, going there, and getting caught up into different objects. And, when we do practice mindfulness, we start to see that. We can see that the body and the citta are separate. They are separated. They are not the same thing. When we die, when we contemplate on death, the impermanence of the body, we can see that the body dies. It has got to die. It is impermanent. Then there is the question “where does the citta go, what happens to that?” These kind of questions start to really bring up insights in the mind. And this also leads on to a very obvious question then to see where does this go, “what happens to the mind?” What is it holding on to at the point of death? If it can learn not to hold onto the body, if it is separate from the body, what does it hold on to? It must hold onto karma. So when we die, it is karma that determines what happens to the mind. 

So with this insight into the three characteristics, you also become very aware of karma and how we are affected by karma the whole time. And penetrating the three characteristics, penetrating the truth of karma would also bring you to the point as to break through the delusion of a constant self or sense of continuity or sentiency that normally deludes us. Normally we are looking at ourselves and identifying with this body and mind as a continuous thing. Right from the word “go” when we are born, right through to death. We are always stuck thinking that this is just a continuous life process and this one being here experiencing it all, going along like this. But what insight into the three characteristics does is break through that sense of continuity. It is separating between mind and body and separating all the different aspects of our existence that we normally identify with and breaking them apart so that sense of continuity starts to disappear.

And that goes on at a very refined level. This awareness of anicca or impermanence reverses the delusion. Usually people are not seeing this truth. They are usually not aware of the separation between mind and body. They are not aware of the impermanence of our experience. So as we practice satipatthäna, it will break that delusion down, erode it down. 

It is just the same with the reflection on posture, mindfulness of posture. Normally just the simple changes of posture that take place in the course of one single day will block out the insight into the dukkha of the body or the pain of this body. Because every time we get to experience pain or discomfort in our posture, we start to move, don’t we? When we’ve been sitting for a long time and we start to feel discomfort in the legs or in the back, then we move, we move our legs or we get up or we lie down. When we are lying down for a long time, we start to feel pain in the back, so we change our posture lying down or we get up again.  Everyday that is going on and as long as we are not applying mindfulness to that, not aware of our changes of posture and why we are doing it, then we never see that this body is dukkha.  But as soon as we do start applying mindfulness and wisdom and reflecting on it, then we start to break through that delusion. We break it down and what becomes very, very obvious, because the posture is teaching us all the time, it becomes very obvious that this body is dukkha. We can’t escape from that truth. Every time our posture starts to bring us some pain, it is saying this body is dukkha. 

And, this insight and the reflection will also break down the delusion of a permanent self or a fixed self. Normally when we change posture like that it is reinforcing the sense of self because it is saying “Oh I’ve got a pain in my leg. Now I can move to get rid of that pain.” So you always think you’re in control and have a self that I can move. I can use different methods to keep this body happy. So I can change posture. I can eat food when I’m hungry. I can lie down and sleep when I’m tired. All the day as long as we are not reflecting, not using the insight into the three characteristics, then the different things we get caught into, the different activities, are actually feeding the sense of self and the delusion and gives us the impression that we can control this body—that it is under our control, under our influence. But as soon as we strip that delusion down through insight, through satipatthäna, it becomes very obvious we cannot control this body. It is beyond our control. We can’t stop it getting painful, experiencing pain. We can’t stop it aching. We can’t stop it going through all the different changes that it does go through from birth right through until death. We can’t stop it getting ill. No one can do that. No one can stop their hair from dropping out. No one can stop their teeth from dropping out. You can tell it to not get old, but it won’t listen. If these teeth are ours, if these teeth are a self, then tell them “Don’t drop out.” “Don’t get pain.” “Don’t drop out.” If this hair is ours, if it is really a self, then say, “Don’t drop out.” But you can’t do it. Is this body ours?  These are the kind of questions that you have to ask yourself over and over again and more and more it is telling you that none of the parts of the body will do what you want. 

This reflection took me a long, long time to develop, constantly reflecting on the three characteristics over and over and over again because the mind won’t accept these truths easily. And there is no other way but to just keep repeating the reflection over and over again becoming more familiar with it, becoming more thorough with your contemplation over every single part of the body, to see these three characteristics in every detail in every single part of the body. 

You can see that death comes to every part of the body, whether it is the hair of the head, nails, teeth, skin, different organs, the bones, all of that dies. So whether you are looking at one part of the body or the whole body, you can see death. You can see impermanence. What you have to do is to just keep contemplating until you see this truth clearly for yourself without any doubt and it becomes the ärammana of the mind. It becomes the constant object of the mind to see the truth of the three characteristics. It becomes an insight, a view of reality that is in line with truth and it becomes fixed in the mind and you can see the three characteristics in every aspect of sankhäräs or formations. You can see that they all are subject to the three characteristics. They are universal. They apply all over the place whether it’s near, far, beautiful, ugly, course, refined, high, low. Those three characteristics are penetrated and seen in all aspects of formations. 

So there is a confidence in that truth once you can see it everywhere whether it is course, refined, high, low, whatever. If that truth is penetrated, it cannot help but give a confidence, a belief that this is the way it is. This is reality and with that confidence then it gives rise to a sense of internal contentment and happiness because you know that this is the truth. There is no more doubt. There is no more uncertainty about it. You know beyond doubt that this is the truth. So there is nothing to suffer about. You can accept the truth and be happy with it. But it has to come through constant and determined practice. This is something that is difficult to achieve. There is no other way of putting it. One cannot just easily reflect on these things and suddenly it just pops into the mind. One has to really put effort into the practice and be very, very thorough, very, very constant and consistent in one’s reflection and contemplation until gradually these delusions of the mind our overcome.  

And you need to really get to the point where the mind has to accept the truth of these three characteristics. It opens up and it can’t deny them any more. It can’t resist them any more. So if we really want to see the truth and penetrate the truth of reality, we have to learn how to contemplate in a thorough manner. The words in Pali are anuloma and patiloma meaning forward and reverse, or backwards and forwards, up and down, in and out, going like this over and over again until the truth becomes apparent to the mind and becomes firmly and unshakably present in the mind.  This is what we mean by sacca dhamma, meaning the true nature of existence. 

Just by listening and remember, that is not enough.  If you want to go in deep enough, you have to really internalize this reflection until it becomes a firm, unshakable belief that arises in the mind through the constant presence of reasoned reflection. And we can see that whatever the Buddha said is anicca, dukkha and anattä, we get to the point where we see in the same way as the Buddha. We see the same things are anicca and dukkha and anattä. We can see the same way the Buddha saw. Anyone who is born is subject to birth, old age and eventual death. It’s normal. No one can escape from this. We contemplate to the point where there is absolutely no doubt about this in the mind. We just see this as the normal way of existence. If there is birth, there must be old age and sickness and death following. When we really penetrate this truth, it shows us that everything is not ours. It’s not under our control. It’s beyond our control. It’s not ours to say, “this is me; this is mine.” We think that we control things. We think everything is ours, but it’s not. This body is not ours. Our possessions are not ours. Our name, our faces, our wealth, our clothes, our house, whatever it is that you consider to be yours, is not really yours. And that becomes clearer when you penetrate this truth. 

And we have no real title deed over this body. Like when you buy a house, you get a title deed with it, but that title deed really doesn’t stay with you very long. It doesn’t really give you ultimate ownership of that house, does it? When you die, you can’t take the house with you even though you have a title deed saying this house is in your name. You can’t keep it with you. It is just a conventional reality that we say, “this is my house.” And, it is the same with any other kind of formation. This body, we have a title deed saying this is me, this is my name, this is my body, but when you die, you can’t take that with you. So we have to put effort into our practice until we see these three characteristics. 

And we can see that any kilesa that arises in the mind is feeding the delusion of a self, of a permanent self, a permanent, satisfactory self. We can see that the presence of kilesas feeds that delusion. And when we see that, that is why we practice letting go of kilesas. Kilesas are what feed attachment. Attachment is what feeds delusion. So we have to contemplate to see that, to see it clearly, to see that any attachment in the mind feeds delusion and it is a cause for dukkha, suffering. When you can see that clearly, you want to put attachments down. You want to let go of them. And, just on the one simple reflection that this body gets ill and then it gets better, then it gets ill and then it gets better, there is pain and then there is pleasure, but all of that is teaching me anattä, that this body is not self. When the body gets ill, where have the pleasant feelings gone? Once our senses change and the pain and the illness go away and we experience pleasure again, where has the pain and the illness gone? Either way you look at it, this experience we call illness or a state of good health is pointing to the lack of self, the lack of a fixed self, a fixed experience of self in this body. Where do all these experiences disappear to? When you contemplate like that, you will see not self. 

So the more we develop that understanding, the more we want to use this body for the practice rather than just for following defilements. We want to use it for doing good, for practicing. You can compare this body to a boat on the ocean. You can see the three characteristics in this body. You can see that it is limited and it is weak, but you still want to use it as a vehicle for the practice.  It is like a boat on the ocean.  You might have a leak in your boat.  You are crossing the ocean and you still have to keep scooping out the water, keep the engine going, keep the boat running because it’s got a leak, but you don’t give up on your boat. You want to get to the other side of the ocean. So even though it’s got a leak, you still have to keep looking after your boat trying to scoop the water out. It is the same with this body. 

Even though you gain this insight that this body is anicca, dukkha and anattä, it’s not that we give up on the body and forget about it and don’t look after it. We still maintain and look after it because it is our vehicle for the practice. That means that with this realization, we let go of sakkäyaditthi, the view that this body is a permanent self. We let go of doubt, of all the doubts about the Buddha’s path, about the Buddha’s teaching. We can see the way the Buddha saw. We can see the three characteristics. We let go of sïlabbataparämäsa, any clumsy or deluded fumbling at rites and rituals or external practices of sïla. We internalize sïla and make it a part of our way of looking at the world, that it is normal to be moral and avoid unwholesome ways of behavior. 

But with these three realizations that come, it doesn’t mean to say that then we give up on everything. Of course we still keep practicing and keep looking after our body and keep going on, but at the same time we have no more doubts about any aspect of the Buddha’s teachings. Just as we were chanting last night about the Venerable Añña-Kondañña: he saw, what his realization was on hearing the Dhammacakka Sutta, he saw that all that was subject to arising is subject to cessation. Whatever is born must die. If happiness arises, it must cease. If dukkha arises, then it must cease. Just as if there is hot, then that hot condition will pass and there will be cold. So whatever arises must pass away. Or whatever is subject to arising, must pass away, must be subject to cessation.  

That gives rise to the question “What doesn’t arise?” What is outside of that? What doesn’t get born? This is what the Buddha searched for until he found nibbäna. He saw that the five khandhas are subject to impermanence. They are unsatisfactory. And they are not self. So he let go of all attachment to them. That’s what led him to liberation. It is the putting down of the attachments to these khandhas, the seeing of the three characteristics and then putting down that attachment. Because when there is clear seeing, you see these five khandhas are a burden, bhärä have pañca khandha. They are a burden that we carry. We are always looking after these five khandhas.  They are always changing. They are always getting weak. They are always displaying their limitations, and yet we are always running after them, looking after them. Who is the one that is carrying this burden? It is anyone who gets born. If we are born, then we immediately start to pick up that burden and start carrying it with us. And not only does it mean we have to have a burden in this life, but we are also laying in the causes for future burdens in future lives. As long as we are attaching to these five khandhas, we have to keep getting born over and over again. And as long as we keep getting born, we keep having to suffer. We keep having to carry this burden which is dukkha. As long as we attach to these five khandhas as a me, as mine, as a self, then we become that burden. 

One who abandons or casts down that burden is going to be happy. Obviously, anyone putting down a heavy burden, they feel relief. They feel happy. The place we abandon the attachment to these five khandhas is in the mind. We let go of the attachment in the mind. It is not something we do externally. We don’t just throw the body away and say, “oh, it’s something not to be attached to, I’ll just give up on it”, and then give up on the body and not look after it. Also, one who lets go of this burden doesn’t look for any other burdens to take up. If you’ve really seen that the five khandhas are a burden and you’ve really practiced to let go of that burden, to put it down, then of course, you don’t want to pick up another burden. So you don’t wish for future births. You don’t wish for future attachments. You don’t want to take up anything else. If you have really put the burden down, you don’t want to just go and pick up another one. 

What that means is that if you’ve really seen the burden, you’ve uprooted craving and attachment completely, without remainder. So there is no desire left in the mind. There is no aversion left in the mind. Just like a tree that has been uprooted, there is nothing left that can grow again. All the roots have been completely taken out of the ground. What uproots kilesa or craving is wisdom or insight that we develop. If there is paññä in the mind or wisdom in the mind, there will be no more carrying of this burden. If we really see dukkha clearly, then no one would want to be born again. If they really can see dukkha, you can see that just to be born once, you have to suffer. That is so clear, that understanding, there is no doubt that birth is dukkha and that birth leads on to more dukkha--old age, sickness, death.  If you are born once, that means you suffer once. If you are born a hundred times, you have to suffer a hundred times. So that view becomes fixed in the mind. There is no seeking of further birth. There is no craving, no desire left in the mind. It is uprooted and that is what leads to nibbäna, the realization of nibbäna, and the realization that the teachings of the Buddha are correct, that they really are the truth. 

If you still can’t put down your attachments to the five khandhas, then you have to keep practicing. You have no choice. You have to keep developing your mindfulness, your wisdom, slowly, gradually, and keep reflecting to see that these five khandhas are dukkha. When insight does mature, then a letting go will take place. Naturally, the mind will want to detach from the rüpadhammas and the nämadhammas. The citta will let go of it all in the end. That letting go of it, again, takes place in the citta, in the mind itself, and it comes through non-delusion. This is the purpose of Buddhist practice, is to reach non-delusion, to develop an understanding. This understanding leads to detachment from that which causes us suffering.  And we don’t even attach to the understanding or the knowledge that arises. Even this very understanding, this knowledge, we don’t take it as a self, just a new self to pick up on because that would be another burden. So even the knowledge that arises through the practice is to be let go of. What supports us in letting go? This is what we have to study. This is what we have to practice. 

The Buddha was lokavidü, the one who knew the world and the way he lived with it was like a drop of water on the back of a lotus leaf. His mind was pure and clean and radiant but not attached to the world. Like the drop of water, it is pure and clean, but it is not attached to the leaf. There is a separation there. The Buddha and all the Krooba Ajahns that we respect as having practiced the path are just like a drop of water on a lotus leaf. They still live in the world, but their mind is pure and unattached. It is transcendent. It has transcended the world. They go here. They go there. But they are not attached, so there is no suffering in the mind. There is no stress. In any posture, in any time, in any place, there is no stress, no suffering in the mind because there is no attachment to these five khandhas. 

So we have to follow this lead, this example, until we see things the same way as our teachers and know that the world is just this way. We know the world as it is. We know this is the way of things. This is the way an undeluded mind is. It is not intoxicated with anything. It is not hungry for anything. It is not seeking more birth. It is not hungry for more birth. It is not worried about anything. It is not concerned about anything. It is not missing anything. Because it has cut off the round of birth and death, there is no craving left. There is no lust for life. There is no lust for anything. There is no sense of delighting in the world. There is no aspiration for any liking or wanting. There is no aspiration for any future liking or wanting. All the objects of desire are seen through. There is no delusion about that, so one doesn’t seek anything at all. One is just focused on cessation and experiencing cessation or nirodha. That is the end of dukkha. That’s nibbäna. And we all know, what is nibbäna. It is the highest happiness. It’s emptiness. It’s deathless. 

So how to comprehend this, how to realize this? We have to mature our indrïya, our spiritual faculties, to the point where this realization takes place. That is, saddhindrïya, our faith, our confidence has to develop to the point where it is completely unshakable, imperturbable, unsoilable.  We have to develop our viriyindrïya, our energy, our effort in the practice so it is completely persistent in rooting out the kilesas. There is no stone unturned. There is no place for the kilesas to hide in the mind. We have to be persistent in our effort to the point where they are completely rooted out.  Satindrïya, our mindfulness has to be developed to the point where it is completely heedful. There is no room for laziness or carelessness in the mind. The mind is completely focused and consistent in its mindfulness. Samädindrïya is that firmness of mind, the quality of firmness or the mind that is grounded or founded in wholesome dhammas. Again, it becomes unshakeable. It is an unshakeable firmness of mind. The object of mind or the mind focused on wholesome Dhammas. It is so firm, so unswayable, unshakeable, it just becomes the most important quality in the mind. There is nothing else that can take that quality away. This is samädindrïya. And then there is nothing that can move the mind. There is no object, no other object that can move the mind. Say if samädindrïya has been developed to the highest point, then one can focus on one’s object whatever the temptation, the stimulation, the disturbance, there is no loss of samädhi. There is no power of any other ärammana to overcome the mind. And in paññindrïya, the mind is completely wise and clever in sankhärä and in all kinds of objects. The radiance, the clarity of the mind is so powerful that nothing can fool it. Nothing can deceive it. It’s an illumination, like radiance in darkness. It illuminates everything in there, so that the true nature of sankäräs, formations, is seen. The true nature of the world is seen. When the five indrïyas, these five spiritual faculties, mature to completion, they are brought to full maturity, then that is the cause for the liberation of the heart. And that is a possibility for any one of us even in this life. We all have that potential. Even if we don’t manage it in this life, just keep practicing, keep committing yourself sincerely to the practice, then sooner or later they will mature. 

However long it takes, we don’t know but you just keep doing it. If you compare it to fruit, like a banana or something, of course when you pick a banana and it is green, it is young and it is going to be too hard. It is not going to be soft. It is not going to be sweet for a nice sweet. You have no choice, if you want to have a nice sweet banana, you have to leave it, allow it to settle in the sun on the tree, grow it a bit more. Then you cut it and the final last day or two you allow it to stay in the sun and warm it and it goes yellow. Then it becomes nice to eat. It’s soft and sweet. This is what we have to do with our indrïya. We have to develop our sati and our paññä over and over again. Gradually, little by little and these five spiritual faculties will keep maturing, keep ripening, until they can do the job. Just like a torch. You start off with a small torch with just one battery, then you’ve got a certain amount of light from that torch. But if you keep adding to the number of batteries, increasing the power of that torch, then the amount of light will be brighter and brighter and can illuminate more clearly. It goes from 5 watts to 10 watts to 100 watts to 500 watts to 1000 watts. By the time you’ve got 1000 watts, then there is nothing it can’t illuminate. It’s like a big beam, a searchlight. It shows up all aspects of reality or clears away all the darkness so everything is revealed. This is what happens when insight matures to the point where the five spiritual faculties are fully developed. Then we understand everything. We understand all aspects of reality and we let go of all attachments, all defilements. So I encourage you all to keep up with your practice. Don’t give up and I’m sure you will reach the completion of the goal.

Glossary

	Pali
	English

	anattä
	not self

	anicca
	impermanent

	anuloma
	Regular (forwards)

	Añña-Kondañña
	The first disciple of the Buddha to realize that all is subject to arising is subject to cessation

	ärammana
	(1) basis; (2) object (of meditation)

	bhärä
	weight, load, burden

	citta
	mind

	dhamma
	(1) the Buddha’s teaching; (2) things, states, factors; (3) mind-objects; (4) qualities; (5) teachings; (6) (as suffix) subject to

	Dhammacakka
	the wheel of Dhamma 

	dubbhin
	a deceiver, hypocrite

	dukkha
	suffering, stress, unsatisfactoriness

	have
	surely, indeed

	indrïya
	faculty (primarily the 5 spiritual faculties or the six sense faculties)

	karma
	action

	kilesa
	passion; lust; depravity; impurity; defilement

	khandha
	aggregate, mass

	lokavidü
	knower of the worlds

	nämadhammas
	name, immaterial things such as consciousness and perception

	nibbäna
	extinction of all defilements and emancipation from the round of rebirths

	nirodha
	cessation

	pañca 
	five

	paññä
	wisdom

	paññindrïya
	wisdom faculty

	patiloma
	reverse; opposite

	rüpadhammas
	form, image, material things

	sakkäyaditthi    
	identity view

	sacca
	truth

	saddindrïya
	faith faculty

	sankhärä
	mental processes

	saññä
	perceptions

	samädindrïya
	concentration faculty

	samädhi
	concentration

	satindrïya
	mindfulness faculty

	satipatthäna
	establishment of mindfulness

	sïla
	(1) virtue (2) precept, rule

	sïlabbataparämäsa
	the distorted grasp of rules and vows

	Sutta
	discourse, teaching

	viriyindrïya
	energy faculty
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