(Originally written to Daniel M. Ingram by Soh. Also sent to two persons who are known to have achieved Actual Freedom, Trent and Tarin. First version uploaded in Mid 2010. The current version is last updated: 2nd August 2020

Update: I’ve recently had certain experiences that resembles what the AF site talks about. I’ve added it at the bottom of this document, while not making any other modifications to the contents I wrote previously as a quick glance reveals that nothing needs to be changed. – Soh, 4th May 2019)

Hi,
 
I read the posts on AF in DhO and KFD with great interest lately, and I was trying to relate and understand the similarities/differences in terms of practice and realization between AF, Buddhism, and Kenneth Folk's Gears together with my friend Thusness's Seven Stages of Enlightenment. I have hesitated to write this in the beginning because somehow Thusness disliked any unnecessary attention, preferred to be low-profile and immediately left DhO after he got some attention using his ‘ByPasser’ nickname last year. But anyway in reading Richard's enlightenment 'story' and how it progressed for him it became apparent to me that AF Founder Richard had passed through Thusness's Stages 1 to 5 in the same order (including Stage 3 which he had mistaken to be the Buddhist Parinirvana experience). I have written some experiential comparison in following paragraphs comparing AF, Thusness, Kenneth and Vipassana. In the second section, I have included some T&T (Theoretician and Traditionalist) arguments with scriptural support on why Richard’s realization does not go beyond Buddha’s realization or the classical Buddhist attainment and insight/realization of Arhatship/Arahantship (in contrast to the many differing and often contradictory views of this attainment that people have nowadays), as well as Actual Freedom’s relation to Buddhism’s twofold emptiness and what are the particular Buddhist insights that are present and what Buddhist insights are absent in AF teachings, just for some clarifications on the standard Buddhist position of things (forgive me if I sound like some fundamentalist Buddhist apologetic but I do feel need to clear up some widespread misunderstandings/lack-of-understanding in the Buddhist and Non-Buddhist community).
Even though it is clear that I disagree with many of Richard’s understandings of Buddhism, I have noted in my forum that I am not against the practices and teachings of Actual Freedom, nor find that its practices and teachings are in essence different or incompatible with Buddhism (and as I wrote, they have very good description of the experience and insight of Buddhist Anatta), and in fact do recommend that interested parties give it a try, and even those who already have a practice of their own may find some of their materials and resources useful and supportive. If you find some of the contents in the Actual Freedom site painful to read, perhaps my document will put the concerns (about whether AF is something incompatible with Buddhism) to rest. Hence do not see my document as being written to dissuade people from learning AF, for in fact, I see that it can positively allow (those of Buddhist persuasion) to put aside their doubts and skepticism about its relevance to Buddhadharma. and Some of the articles in the AF site are of unusually good quality (not many websites in the internet that propound spiritual wisdom have this level of clarity), and I will state which ones you should read in the following post.

Experiential Comparison

Based on my analysis and comparison with Thusness/PasserBy's Seven Stages of Enlightenment and http://awakeningtoreality.blogspot.com/2009/09/realization-and-experience-and-non-dual.html#NonDualAnatta
 
I concluded that the I AM/Witness stage realization (corresponding to stage 1 and 2) can be mapped with Kenneth's 2nd gear.
 
Also, Thusness Stage 4 or the Non Dual insight seems to correspond to Kenneth's 3rd gear, since Kenneth describes 3rd gear as an ultimately and inherently existing Awareness, that nevertheless gives rise to, and is not-two/non-dual with all arising phenomena. (update: later Kenneth has further insights and experiences that seems to imply no-mind rather than one-mind)
 
Whereas, Actual Freedom experience corresponds to Thusness Stage 5. The reason I corresponded it this way is because Richard seems very clear that the AF experience is clearly not the I AM or Witness or Kenneth's No-Dog or Second Gear experience which Richard had experienced earlier before attaining Actual Freedom. Richard is also very clear that the experience of Actual Freedom is *not* the inseparability or union of Ultimate Subject with all Objects, such as the case of Thusness Stage 4. In other words the AF experience is still subtly different from Kenneth's Third Gear, even though Third Gear is more similar to AF than say, Second Gear where a sense of duality between the Witness and witnessed division is still strong. In fact experientially, the non-dual luminosity experienced at Stage 4 is very similar to Stage 5 – therefore AF articles are pretty relevant to someone at Stage 4, only in terms of realization is there a difference (Stage 4 still have some tendencies to sink back to a source rather than resting fully in the transience).
 
It is pretty clear that AF experience is not the Advaita non-dual or in Richard's terms the 'solipsist' type of non-dual where all objects are subsumed with (is non dual with) an Ultimate Mind (aka All Is Mind, One Mind); not merely a non-division or inseparability of subject/object, observer/observed of Thusness Stage 4. In his explanation, the experience of AF is the clear seeing that there is no Subject, no Ultimate Mind or Awareness that is in union with phenomena, but there is rather only the sensate universe without a Subject, which is as described in Thusness Stage 5 description - which is that there is no Ultimate Subject, and hence no Ultimate Subject or Identity to be in union/one with objects. It is seen that there is no Ultimate Self or Being or Awareness, and any mentions of ‘self’ (as accordance to the Buddhist teaching of Anatta and what Thusness told me) is merely as a label, a convention that does not refer to an inherently existing entity/substrate/container/background/Source/Ground-Of-Being/ontological-essence but rather a process of phenomena like the word ‘Weather’ does not actually refer to a truly existing entity but a process of phenomena and as such we cannot say that ‘rain is happening in Weather’ as if Weather is an ‘Essence’ or ‘Container’ because Weather precisely IS the rain and apart from the rain and other weatherly phenomena there is no ‘Weather’ – and as such seeing Weather AS the process rather than a process happening ‘IN’ Weather (which means seeing ‘Awareness’ AS sensory process which is Stage 5, rather than a process happening ‘IN’ and ‘Inseparable With’ Awareness which is Stage 4). I believe this is what Richard mean by ‘living AS the senses’ and ‘I am the senses’ (not that there is an ‘I’, but that the ‘I’ is simply a label that refers not to an essence or Being but AS the sensory process/sensations).
 
Or in Richard's own words on the difference between Subject/Object non-division and the realization of No-Subject,
 
And the reason why I provide the full version is because Mr. Alan Watts clearly reports that it is [quote] ‘because’ [endquote] of the awareness of himself, from inside himself, that the distance or separation (between himself and his senses, on the one hand, and the external world, on the other) seemed to disappear ... as contrasted my report that it is [quote] ‘with’ [endquote] the end of both ‘I’ and ‘me’ that the distance or separation (between both ‘I’ and ‘me’ and these sense organs and thus the external world) disappears.
In other words, with no identity whatsoever there is no-one to be either in a state of separation (aka duality) or in a state of union (aka non-duality).
....
• [Richard]: ‘To be living as the senses is to live a clear and clean awareness – apperception – a pure consciousness experience of the world as-it-is. *Because there is no ‘I’ as a thinker (a little person inside one’s head) or a ‘me’ as a feeler (a little person in one’s heart)* ...’. [emphasis added].
Again the reason why I provide the full version is because to be living *as* the senses (as a flesh and blood body only) is a vast cry from a remaining, and non-detached observer, having *become* the sensations (as in having identified with and/or having arrogated them).
...


A quick search of the internet showed that the quote you provided comes from an essay, in ‘This is It and Other Essays on Zen and Spiritual Experience’, entitled ‘The New Alchemy’ and goes on to say, immediately after where you ended it, the following:
• [quote] ‘For it implies that experience is not something in which one is trapped or by which one is pushed around, or against which one must fight. The conventional duality of subject and object, knower and known, feeler and feeling, is changed into a polarity: the knower and the known become the poles, terms, or phases of a single event which happens, not to me or from me, but of itself. The experiencer and the experience become a single, ever-changing self-forming process, complete and fulfilled at every moment of its unfolding, and of infinite complexity and subtlety’. [endquote].
That polarity of subject/ object, knower/ known, feeler/ feeling, experiencer/ experience is an unmistakable description of mystical experiencing wherein the polar opposites unite (aka non-duality) – known in some mystical literature as ‘complexio oppositorum’ (union of opposites) ‘or coincidentia oppositorum’ (coincidence of opposites) – and thus shows that my counselling of very careful and considered use of psychotropic substances is a well-advised monition.
Here in this actual world neither duality nor non-duality have any existence.

http://actualfreedom.com.au/richard/listbcorrespondence/listb12o.htm

…Another example of you saying that the observer and the observed exist in relationship would be (presumably) to say that the thinker and the thought exist in relationship also ... whereas when the thinker *is* the thought there is no separation whatsoever (as in they are inseparable, one and the same thing, indistinguishable). Vis.:…

…RICHARD: Did you notice that what ends is the division (aka the separation) and not the identity itself ... and that an undivided identity is still an identity nevertheless? Which just goes to show that, despite a sinuous redefinition halfway through the discussion, there was a rotten core all along….
 

This is somewhat similar to Thusness’s description: 

Effectively Phase 4 is merely the experience of non-division between subject/object. The initial insight glimpsed from the anatta stanza is without self but in the later phase of my progress it appeared more like subject/object as an inseparable union, rather than absolutely no-subject. This is precisely the 2nd case of the Three levels of understanding Non-Dual. I was still awed by the pristineness and vividness of phenomena in phase 4.

Phase 5 is quite thorough in being no one and I would call this anatta in all 3 aspects -- no subject/object division, no doer-ship and absence of agent.

The trigger point here is the direct and thorough seeing that 'the mirror is nothing more than an arising thought'. With this, the solidity and all the grandeur of 'Brahman' goes down the drain. Yet it feels perfectly right and liberating without the agent and being simply as an arising thought or as a vivid moment of a bell resounding. All the vividness and presence remains, with an additional sense of freedom. Here a mirror/reflection union is clearly understood as flawed, there is only vivid reflection. There cannot be a 'union' if there isn't a subject to begin with. It is only in subtle recalling, that is in a thought recalling a previous moment of thought, that the watcher seems to exist. From here, I moved towards the 3rd degree of non-dual.

The Stanza One complements and refines Stanza Two to make the experience of no-self thorough and effortless into just only chirping birds, drum beats, footsteps, sky, mountain, walking, chewing and tasting; no witness whatsoever hiding anywhere! 'Everything' is a process, event, manifestation and phenomenon, nothing ontological or having an essence.

 - http://awakeningtoreality.blogspot.com.au/2007/03/thusnesss-six-stages-of-experience.html

As for how this is linked to Buddhism, in my understanding the Buddhist realization of Anatta and Dependent Origination/Emptiness covers Stage 5-7. In my understanding, AF is the realization and insight of Buddhist Anatta or Thusness Stage 5.

p.s. Thusness/ByPasser is my friend, and last I met him for lunch (a few weeks ago), he told me that he effortlessly and consistently experienced, as a result of experiential realization of Anatta, whatever is described in AF website for over a decade (though he is not an AF practitioner and wasn't aware of AF until recently). This is ‘his’ natural and effortless experience in waking and even in dreams (and dreams rarely occurs for him nowadays except when he is physically ill), in contrast with Daniel who only seems to be experiencing it intermittently. However interestingly, he says that his 'vipassana' instruction (like the one to my friend Truthz*) was in much fact closer to AF method than Mahasi Sayadaw's noting, and his emphasis as far as I understand is on realizing Anatta rather than going through the progress of insight and attaining fruition etc. (Although he pretty much agrees with the content of this article by Mahasi on the refutation of Self and Being - http://awakeningtoreality.blogspot.com/2010/06/magical-illusion-of-self.html )
 
*(2007 – instructions on ‘Vipassana’)
Ck: john, how to practise vipassana in daily life?
Thusness: just observe every sensation.
Thusness: until one day u are able to experience "emptiness as form".
Thusness: then it becomes effortless.
Thusness: Truthz u cannot imagine the bliss when one clearly experiences that.
Thusness: but there is no point to over stress anything.
Thusness: 
Ck: Thusness just observe every sensation... give me an eg?
Thusness: when u breath, u don't have to care what is the right way of breathing, whether u breath hard or soft, smooth or fine...just experience as much clarity as u can...just that experience...regardless of what it is like.
Thusness: same for all other experiences.
Ck: wot abt sound? hows it?
Thusness: when u hear, just the sound...the totality of the sound. There is no how but just to do away with all abitary thoughts. Hear the sound as clear as u can be.
Ck: then wot abt thots?
Ck: thots r v sticky 
Thusness: thoughts seldom arise if the practice is correct. If it arises, then not to chase after its meaning. Not to answer urself what it means, not to dwell in 'what'...then u will resort to just the moment of awareness.
Ck: when i try to be just openly aware, i notice that i jump from sense to sense
Ck: like one moment hearing, then touch, etc
Thusness: that is okie.
Thusness: our nature is so.
Ck: wots the rite way to do it
Thusness: don't think that u should concentrate. 
Thusness: ur only duty is to sense with as much clarity as possible.
Ck: and for all the sensations, i dun dwell in the 'what'?
Thusness: ur mind is looking for a way, a method
Thusness: but what that is needed is only the clarity.
Thusness: however because our mind is so moulded and affected by our habitual propensities, it becomes difficult to experience that which is direct and simple.
Thusness: just stop asking 'how', 'what', 'why'.
Thusness: and submerge into the moment.
Thusness: and experience.
Thusness: i prefer u to describe.
Thusness: not to ask how, what, why, when, where and who.
Thusness: only this is necessary.
Ck: ok
Thusness: if u practice immediately, u will understand.
Thusness: if u entertain who, what, where, when and how, u create more propensities and dull ur own luminosity.

Also, on the difference between ‘One Mind’ and ‘No Mind’, NewBuddhist forummer Richard Herman (quite experienced practitioner) wrote:

Yes, it is the absolute "elimination of the background" without remainder. It is the affirmation of multiplicity, not dispersion, but multiplicity. The world references nothing but the world. Each thing is radiant expression of itself. There is no support, no ground. No awareness. No awareness.

"All dharmas are resolved in One Mind. One Mind resolves into...."

There is the radiant world. just the radiant world. No awareness.

That is the Abbott slapping floor with his hand. The red floor is red. Spontaneous function.

Nevertheless, Thusness also told me that the No-Mind/PCE experience will remain intermittent until some kind of breakthrough realization, after which the experience becomes very effortless and consistent. That is, the experience of pure sensate experience without a sense of an agent can/will arise by practicing bare attention, yet, the effortlessness of such experience only arises when we matured our insight of Anatta. The AF experience is the 'natural experience after arising insight of Anatta' rather than contriving to sustain a mode of experience until it becomes permanent. In other words Richard attempted to describe the experience in phenomenological terms in many of his articles, however having those experiences intermittently needn't necessarily be the realization, but after realization one will have those experiences as described. And hence what Richard described is the actual experience that resulted from his insight of anatta but not as a form of practice. To him, the PCEs before Actual Freedom are like the immediate, direct and non-conceptual experience of the 'pure aggregates' (without any sense of self) but without insight into anatta, there is no break-through, and even then (when Anatta is realized), emptiness (Thusness Stage 6) is left out of the picture.
 
He said days ago that the sense of a center will not disappear as a result of intermittent experience of no-Mind (no-Mind not as the no-mind of no-thought, but experience without an ultimate Mind [with the capital M], which Thusness later clarified to be the same as PCE). It requires deep insight of Anatta to realize the fundamental flaw of wrong view as the cause of the center. The center is the karmic tendency to hold, but in actual experience, it is just the world that is self-luminous. Always and only this vivid obviousness, nothing else, as described in the article on Tada!  One must realize that all along the agent is assumed and learned, it is ‘extra’; otherwise experience will be intermittent because the practitioner cannot clearly see the cause that is hindering such experience.

This is the case of Richard Herman from NewBuddhist, who realized the non-dual One Mind, and had glimpses of No Mind/PCE but did not have realization of Anatta yet, and therefore his experience of PCE is intermittent:

(NewBuddhist, http://newbuddhist.com/forum/showthread.php?t=6473)

Richard Herman:

I have been noticing how through meditation the sense of body, of "this body", has changed from pre-practice days until now. There has been a kind of progression. It looks something like this.....

1. I am a mind subject inside my body. My body is bound by skin. It is me, mine. Beyond my skin is an indifferent world that is not me. Me and my body are a warm spot in a cold world, I need to draw near to other warm spots. I am very aware of my existential vulnerability.

2. My mind and body are one thing, but this perception wavers. I also have a perception of the space in which my body moves. I am part of the world, I am connected to it, but it is still not me. There is existential vulnerability but it remains superficial. 

3. I am a still silence and my mind and body are objects along with the world, The body sense and the sense of the environmental space in which the body moves, are a single sensation.
There is no existential vulnerability. There are superficial disturbances.

4. Mind, body, and environment, are a single sensation, There is no subject seeing this, there is only the body and mind belonging to the karma of the world . The world is self luminous. Alone. There is no existential vulnerability. There are no superficial disturbances.

At this point in practice body sense 1 is gone. When some heavy karmic button gets pushed there can be moments of body sense 2. The default mode is body sense 3. In times of strong practice (like on retreat) there is body sense 4. The basic movement over time is of the sense of "body" including more and more until it includes the totality of experience. It goes from being a discreet object within a field, to being a field in which descete objects live and move, to being both. This is not a created sense, it is already there, just screened out, so this is an uncovering process.


A further elaboration on experience vs realization: From what I understand/learnt, after the deep realization of Anatta, PCE becomes effortless, spontaneous, permanent rather than 'arrived' through doing something concentrative and contrived. For example: it is seen that in hearing, there is always only just sound and no hearer, in sensing/feeling, always only sensations with no sensor. After realization, there is no longer a contrived practice of 'letting go the sensor so that sensations are experienced as-they-are without a sensor' or practicing to 'become the sensations', since it is seen that always already, in sensing, there is (always in actual case) no sensor, only sensations, in seeing (always in actuality) only scenery without seer, etc. As a result, self-immolation occurs, not that there was a really existing self to immolate through efforting, but more like a false identity is realized as false and hence relinquished forever, and thus PCE turns permanent, spontaneous and effortless. There cannot be a moment where one says one has 'lost the PCE/the observer has returned' because the illusion (false identity) that there had ever truly been an observer at any time is lost. The so called 'practice' is thus different from prior-realization as there is no longer a need to do something to get some state (e.g. let go, concentrate/attend to sensations, etc, to drop the 'self' and dissolve into 'just sensations', etc) but simply an effortless and spontaneous 'actualizing of view/realization' in every moment, sensation/experience/action, in other words just seeing, just hearing, just walking is itself spontaneous perfection and is not what ordinary people think of as 'practice'. Also, just a note: Thusness Stage 7 is linked to the previous stages, for example in relation to Stage 5, you may have plenty of intermittent PCEs but only after Realization of Anatta that PCE becomes permanent/effortless/spontaneous which then means you realize an aspect of Spontaneous Perfection/Thusness Stage 7 (there are other forms of realization that leads to 'spontaneous perfection'). So it is not exactly a distinct stage in and of itself as far as I understand and wasn't included when he wrote the map initially, but was written later to stress the necessity of 'insight/realization' to lead to the 'effortlessness' of experience rather than having to contrive to sustain a particular experience or state. The spontaneous perfection part also applies to Stage 6 emptiness.

Thusness thinks that although Richard had the realization of Anatta, he seemed to have under-emphasized or not realized its importance or significance and did not make it clear enough in his writings. The path alone (the practice) itself does not lead to realization, PCE can arise from the practice, but having the right view of Anatta is also important for the realization of Anatta to arise.

Is your understanding that some kind of realization must occur for actual freedom or is it a gradual 'building up strength' or ability to stay in a PCE mode until it becomes permanent?

(p.s. Got a reply from Trent to this question which confirms my understanding: “It's both. Realizations allow gradual elimination of the self/soul until self-immolation; and then PCE mode is permanent.”)

Update (9/8/10) after some afterthoughts on the ‘Hurricane Ranch discussion’: Thusness told me that he sees a problem with Richard’s teaching because it overly emphasizes on PCE. If one experiences only intermittent PCEs, that is evidence that at least part of the experience of that practitioner (maybe he may have partial insights of anatta but not the full picture) is not the direct result of the insight/realization of Anatta.  Yet - even if one attains mastery of experiencing PCE to the point of it being a continuously uninterrupted waking experience (which is possible), it is still not the same as Realization. He could see that Richard has undoubtedly realized Anatta, but many others (in fact he didn’t see any one else other than Richard in Actualism who realized Anatta as a result of their practice) who supposedly attains uninterrupted PCEs and claims actual freedom are in fact still lacking in the realization of Anatta which is the most crucial thing.

After listening to the Hurricane Ranch discussion he comments that one may try to be ‘actual’ and think that one has understood what PCE is, and that one is always in PCE because there is no escape and that can never be otherwise, but because one focuses too much on the experience that is PCE, that realization isn’t there.

He also comments that “…Richard has a very important realization. That is, he is able to realize the immediate radiance in the transience. There is nothing to argue, it is obvious and clear. However I do not want to focus on the experience….” “…You should not focus on the PCE, rather, arise the insight of no-self. The rest are just a natural consequence...”

Another note about Daniel’s recent comments on the new Hurricane Ranch discussion on AF, Daniel Ingram: "PCE mode for me is different from cycle mode in that PCE mode is extremely direct. Things are not shifting, or oscillating, or fluxing. Things are just There. So if I look at my hand in cycle mode, it seems to be sampling sampling sampling. This stream of impermanent sensations about my hand. But if I look at my hand in PCE mode, there is just my hand, and there still is, and it still is, just as much, in this eerily continuous way. And yes the hand moves, the light may suddenly change on it, moves lightly, but there is not the sampling quality or anything like the same way. And attention seems to be very much or mostly very much with the direct amazing brilliance such that colours are just fantastic, shapes are just fantastic, sounds are just wonderful. The fact of basic sensate reality is just this amazing wonderful thing kind of like people describe tripping, "Oh my ankle is just unbelievable!"”

From my understanding this is the difference between the noting practice and the ‘Thusness’s Vipassana’ practice which emphasize the direct, sensate, physical, (it is not noting the seals but directly experiencing them instead in the sensate actuality) instead of noting the three dharma seals.

Thusness also told me just now that “it (AF) is actually a form of realization that they are in touch of the transience directly” and “it is what i meant by vipassana...” – this reminded me of the difference between ‘noting impermanence’ and ‘directly experiencing/touching the transience directly in AF and PCE’. Hence there is actually a very crucial difference between ‘noting’ and ‘Thusness’s Vipassana’. This reminded me of two things that Lucky7Strikes and Thusness have talked about.

My online friend Lucky7Strikes (who recently had experiential realization of Anatta through reading and practicing based on what Thusness wrote, and is 20 year old like me) said recently, "If you were coming, the action of "coming" itself, would you "see" coming? As in if you were running, could you "see" the act of running? Seeing change presupposes a relativity of stillness separate from change, which is a delusional dual view."

Thusness also said years ago:

In naked awareness, there is no splitting of attributes and objectification of these attributes into different groups of the same experience. So thoughts and sense perceptions are not disowned and the nature of impermanence is taken in wholeheartedly in the experience of no-self. ‘Impermanence’ is never what it seems to be, never what that is understood in conceptual thoughts. ‘Impermanence’ is not what the mind has conceptualized it to be. In non-dual experience, the true face of impermanence nature is experienced as happening without movement, change without going anywhere. This is the “what is” of impermanence. It is just so.

Thusness told me (I believe in 2007):
(12:21 AM) Thusness: what is the role of insight meditation?
(12:22 AM) Thusness: why bare attention?
(12:22 AM) Thusness: why naked awareness?
(12:22 AM) Thusness: when insight meditation is taught and buddha said when hearing just the sound...this and that...
(12:23 AM) Thusness: what buddha wanted is to experience directly what awareness is, the arising, the ceasing, the clarity, the non-dual nature
(12:23 AM) Thusness: in DO
(12:24 AM) AEN_____: icic..
(12:24 AM) Thusness: not to note it with thought or place any conclusion on any experience.
(12:25 AM) Thusness: "this is impermanence" is not about noting and place any conclusion about an phenomenon arising.
(12:26 AM) Thusness: but experience impermanence directly, not in words
(12:26 AM) AEN_____: icic.. yea
(12:26 AM) Thusness: be impermanence and know what is it really...
(12:26 AM) Thusness: see what clarity is, not what it should be
(12:27 AM) Thusness: it is luminous and yet empty...experience it directly...it is so.
(12:27 AM) AEN_____: icic..
(12:27 AM) Thusness: break the solidity until there is no holding simply thus.

Nevertheless, after listening to Part 1 of the hurricane ranch discussions, Thusness still does not have a clear idea of what ‘cycling mode’ means – it sounds like ‘cycle mode’ has never been part of his experience.

I asked Thusness if he experienced samatha jhanas in a PCE mode to which he replied “I never practice those”. But on an unrelated note, (unrelated because this is not referring about samatha jhanas), he states that in PCE mode one can (but not necessarily will) experience a form of ‘jhana’ (absorption) called the Maha experience. (see http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html#Maha)

Also, after listening to the discussion, Thusness thinks there is a lack of understanding of ‘tendencies and how things arise’, and that it is ‘a very very restricted understanding, restricted to clarity and PCE’.

He also said that that 

“*Actual from this phase onwards, they should look for a zen master that has matured his insight of TADA. (referring to the article http://awakeningtoreality.blogspot.com/2010/04/tada.html)
*they are still young and it usual to be overwhelmed.
*However because experiences are stressed more than realization and what realization exactly means in practice isn't clear, it will be difficult to have deep clarity of their essence.”

p.s. Thusness also said “don’t anyhow say” and “what arahat?” when I told him he was placed in the list among other supposed arahats in the hurricane ranch discussion - his focus is on the realization, and he “did not say what level one has attained”. Also, it is also pretty clear to me that he has a different idea/higher standard of what an Arahat is, either from Daniel, or the AF guys like Tarin and Trent.

Update (27/7/10): As for Daniel’s interest in AF, I just came to a new understanding after discovering an old post by Thusness (April 2009) in which he stated:

http://awakeningtoreality.blogspot.com/2009/04/emptiness-as-viewless-view.html

“An interesting point worth mentioning is about the maps and techniques detailed in Daniel's MCTB (Mastering the Core Teachings of the Buddha). It is a very systematic way of leading one step by step towards the full integration of the transience. It is also the state of "No Mind" in Zen. Paraphrasing from Kenneth, "once we are familiar with the vocabulary, we are effectively talking the same stuff". That said, I think what is lacking in the approach of MCTB is an effective way to allow practitioners to have adequate experience of the vividness, realness and presence of Awareness and the full experience of these qualities in the transience. Without which it will not be easy to realize that "the arising and passing sensations are the very awareness itself." A balance is therefore needed, otherwise practitioners may experience equanimity but skewed towards dispassion and lack realization.”

This explains also Thusness’s statement that Daniel’s recent interest in AF is due to him seeking to refine his experience in terms of the intensity of luminosity as sensations – the texture and fabric of awareness, the emptiness as form (see the third degree in The Different Degrees of Non-Duality) which is highly emphasized in Actualism. That is – even though Daniel had insights of Anatta even before knowing Actualism, nevertheless, due to Daniel’s approach primarily being influenced from Mahasi style noting, he did not emphasize so much on the approach to directly experience the ‘intensity of luminosity/the texture and fabric of awareness’ – as evident in the lack of this approach in his written book MCTB. Hence, in a way, Daniel is finding an approach in Actualism that is helping him, which is lacking in his MCTB. Thusness agrees with my analysis.
	
I find my statements supported by Daniel’s statement: “…Now I find myself inclining to the material, the physical, the sensate, the spacial, the auditory, which would seem very much the same as before, but this time it is the delight in the specifics that captures the interest now, which is a very, very different way of working and is producing different perspectives and effects…”

Update (12th Aug): Based on a conversation I just had with Thusness, what Daniel calls the attainment of ‘Arhantship’ is in fact the realization of the 1st Stanza of Anatta in Thusness’s article On HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"AnattaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" (No-Self), Emptiness, HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"MahaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" and Ordinariness, and Spontaneous Perfection whereas what they’re experiencing or realizing through AF is the 2nd Stanza of Anatta. However, there is still a further realization on ‘the arising and passing sensations are the very awareness itself’ that is sort of combining the first and second stanza into one (but this is not mentioned on that particular Thusness’s article). However, Richard has talked about it somewhere in his articles. Nevertheless, it must be understood that whatever is said is in fact found in the core and essence of Buddhism already – it certainly does not transcend ‘Arhantship’ in our understanding. The 2nd stanza is taught in Buddhism and especially in traditions like Zen and some others, it is just that Daniel has overlooked this part in Buddhism thus far. It is in fact nothing new.

Anyway with regards to my previous statement that the ‘Emptiness’ part that seems missing in AF (in fact it is also not often emphasized in Theravada Buddhism even though it is taught by the Buddha in Pali suttas [for example, Phena Sutta and a number of others I can’t remember at the moment] – Theravadins and its commentaries tend to emphasize the realization of Anatta [Thusness’s Stage 5] rather than the Emptiness of Dharmas [Thusness’s Stage 6], that is why in Mahayana it is said that Arahants only realize Anatta/Emptiness of Self but not the Emptiness of Dharmas, but this is a contestable point (and I’ve seen some Theravadin masters/teachers who are exceptionally clear even on Emptiness) and not the consensual understanding of all Mahayana/Vajrayana masters (but is the generally accepted understanding and there are reasons to believe this as all of the Theravadin Abhidhamma commentators who are supposedly ‘arhats’ only talk about the realization of the Emptiness of Self but not the Emptiness of Dharmas, but then again, whether those commentators are truly Arhats in Buddha’s own definition is another contestable point that cannot be resolved due to the Buddha’s passing – furthermore there are Mahayana and Vajrayana masters who follow the teachings of Mahayana sutras like Lankavatara Sutra that unambiguously states that the Hinayana Arhat has realized the twofold emptinesses and that the realization of Arhats correspond with the 6th Bodhisattva Bhumi, but I shall digress as it is getting too theoretical), but this also explains why the latter development about 400 to 600 years after the historical Buddha’s passing, of large scrolls [consisting hundreds of pages] of Mahayana sutras that emphasizes so much on the Emptiness of Dharma/Phenomena  [especially the early Mahayana scriptures; the Prajnaparamita scriptures which includes the famous Heart Sutra but many other larger ones as well] as they see something missing in the Hinayana schools’ understanding of Emptiness) – but anyway I want to clarify at this point that Thusness’s Stage 6 ‘Mahayana’ Emptiness is not contradictory to Thusness’s Stage 5 or AF experience, but as 'complementary' and a 'further insight' into the nature of experience/sensations. None of these implies a substance or essence as with the stages prior to Stage 5. For example, Stage 5 when realized overcomes the view of an ontological essence to Consciousness of Stage 4, but Stage 6 includes the previous insight and experience of Stage 5 (there is only sensations without a Subject) but further penetrates into the nature of Dependently Origination and the unlocatability/unfindability/ungraspability of phenomena/sensations.

As Thusness states,

“Phase 4 and 5 are the grayscale of seeing through the subject that it does not exist in actuality (anatta), there are only the aggregates. However even the aggregates are empty (Heart Sutra). It may sound obvious but more often than not, even a practitioner that has matured the anatta experience (as in phase 5) will miss the essence of it.

As I have said earlier, phase 5 do appear to be final and it is pointless to emphasize anything. Whether one proceeds further to explore this empty nature of Presence and move into the Maha world of suchness will depend on our conditions.”

Here is an excerpt from a Buddhist glossary site on the definition of twofold Emptiness which corresponds to Thusness’s Stage 5 and 6 respectively: 

Two emptinesses (二空) include (1) emptiness of self, the ātman, the soul, in a person composed of the five aggregates, constantly changing with causes and conditions; and (2) emptiness of selves in all dharmas—each of the five aggregates, each of the twelve fields, and each of the eighteen spheres, as well as everything else with no independent existence. No-self in any dharma implies no-self in a person, but the latter is separated out in the first category. Realization of the emptiness of self in a person will lead to attainment of Arhatship or Pratyekabuddhahood. Bodhisattvas who have realized both emptinesses ascend to the First Ground on their Way to Buddhahood.

A more updated and shortened definition from the same glossary states:

http://www.sutrasmantras.info/glossary.html#empty2 

two emptinesses (二空). (1) The emptiness of a sentient being composed of dharmas, such as the five aggregates, and dependent on causes and conditions; (2) the emptiness of a dharma dependent on causes and conditions (see eighteen HYPERLINK "http://www.sutrasmantras.info/glossary.html"emptinesses).

With regards to an experiential account of the insight of "interconnectedness"/D.O. a.k.a. Thusness Stage 6/Emptiness of Dharma, Thusness has written a more detailed experiential account of it that I highly recommend reading at http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html#Emptiness and http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html#Maha

Now regarding extinction of passions/emotions:

I’m not sure if Thusness agrees totally with the traditional ‘emotional [elimination] model of Enlightenment’ (according to Buddha the Arahant is freed from the three poisons of desire, anger, and ignorance) that AF seems to so fully subscribe to (except that they claim themselves as ‘beyond Enlightenment’, whatever that means) and the ’10 fetter model’ which is the same thing that the original Buddha fully subscribed to as the sole criteria to judge the ‘level of enlightenment’ of a practitioner, but I believe Thusness agrees with it (definitely more agreeable to it than Daniel Ingram) because he mentioned about having gone through phases that ‘cleared fetters’ even after initial realization of Anatta, and also spoke from experience (a few times) that one will go beyond sexual lust at one stage of practice, etc. When I asked him (not in exact words) does that does that mean those in anagami stage really goes beyond sexual lust, he agrees (and I know this is in contradiction to Daniel’s own map of enlightenment Thusness seems to have a different understanding of the Buddhist stages of enlightenment – also Thusness have explicitly told me in the past that Buddha’s standards of enlightenment and Daniel’s standards could very well be different). Furthermore he once said about a year ago: “When you are angry, it is a split. When you realized its anatta nature, there is just vivid clarity of all the bodily sensations. Even when there is an arising thought of something bad, it dissolves with no involvement in the content. To be angry, a 'someone' must come into the content. When there is no involvement of the extra agent, there is only recoiling and self liberations. One should differentiate arising thought from the active involvement of the content. A practitioner that realizes anatta is only involved fully in the vivid presence of the action, phenomena, but not getting lost in content.” He seems to be suggesting that in the direct experience of sensations without a delusion of Self, there is no emotions (which requires a ‘split’, an ‘agent’/’self’/’someone’) but only pure sensate actuality. He also said a few times (from experience of course) that ‘fearlessness’ is one of the characteristics of the experience of self-liberation, and I find support of that in the Buddhist text, Dhammapada Verse 397 - http://buddhism.sgforums.com/forums/1728/topics/375086#post_9360891 .

Update: Thusness just informed me that emotions still arise on some occasions, and that he has as-of-yet not completed his path, however emotions (if and when they do arise) recoils/self-liberates/subsides as soon as they arise. Still, my above mapping of the various stages of realizations and the observation that Thusness does not deny the ‘Buddhist 10 fetters/emotion-elimination model of enlightenment’ still stands valid. He also notes from experience that the momentum of the experience of pure sensate clarity without a self/soul in waking life will eventually carry on into dreams (even though he doesn’t dreams nowadays except when physically ill), and thereby allowing fears and negative emotions to subside in the dream state (PCE continues throughout the dream state and no affective quality/emotions are present therein).
	
Even though he does not deny that there is a link between the experience of Anatta and the ‘freedom from emotions/passions’, he also warned people not to over-claim what they have attained. He seems to think that it is highly possible to be tricked into thinking that one has attained something (like total and complete freedom from emotions) prematurely after the realization of Anatta. He said that one has to go through life (and its hardships) before proclaiming such things, and that there is a ‘grayscale of no-self’ and we have to go through life to experience the many faces of self/Self in the forms of attachments. He thinks that it is very naïve to think that one has overcome all sufferings and attachments when one has not faced with tremendous hardships in life (without the hardships, of course everything is fine) – for example being nailed to the cross like Jesus Christ. We should not make premature claims because we simply have not experienced all scenarios in life. At most we should simply state ‘I don’t know’. Much like the Zen master being asked what happens after he dies or gets knocked by a car, he simply relied ‘I don’t know. I may be a Zen master, but I’m not a dead one.’ Or, he might say ‘I’ll tell you when I experienced it’. Therefore we should focus on the realization than over-claiming something there is no way of qualifying due to the endless possible scenarios in life. He also said that (after the realization of Anatta), it may seem like complete freedom from emotions where emotions and passions never arises at all, but actually there are deeper dispositions than just a matter of directness. In directness, there is no subject-object division or gap, there is no separation, and without this separation it is simply ‘too short’ to have time and too simple to have thoughts, and one might think that therefore it is final, as stated in the 7 Phases of Thusness’s insights. Nevertheless, Thusness Phase 5 still leaves traces.  He also mentioned that in practice, one should be sincere about tendencies because it conveys the deeper disposition. For example, when I asked Thusness for his opinion on Richard’s self-confessed habit of smoking, active sex-life, etc, he talks about them as examples of ‘deeper disposition’ that will not be removed even after maturing the insight of anatta.

In fact according to Buddha’s standards, if you are still having sex and smoking, you cannot by definition be an arhant since you have already transgressed 2 out of 9 principles (the third and the fifth) that an Arhant cannot transgress due to the complete end of fermentations and the ‘deeper dispositions’ and any subtle cravings that Thusness spoke of. (see http://www.accesstoinsight.org/tipitaka/an/an09/an09.007.than.html) By Buddha’s standards (the commentaries, and the modern masters, and Daniel Ingram all have different standards. The Buddha, in particular, taught the Fetter Model: see http://en.wikipedia.org/wiki/Sot%C4%81panna , http://en.wikipedia.org/wiki/Sakadagami , http://en.wikipedia.org/wiki/An%C4%81g%C4%81mi , http://en.wikipedia.org/wiki/Arahant). Having a realization of Anatta does not mean you have ended the deeper dispositions.

Although it does seem that in this clean apperception, it appears untainted by any sense of a self/Self or any emotions, it is direct, immediate, experience of the senses in its purity without being sullied by any kind of afflictions. Yet this does not mean that tendencies and habits indicative of craving (though may not manifest in the form of vivid emotions of lust, etc) are still surfacing. And as the Buddha said in MN22: “Bhikkhus, that one can engage in sensual pleasures without sensual desires, without perceptions of sensual desire, without thoughts of sensual desire – that is impossible.”

(Omega Point in DhO, 7/19/12 made a good point on this: "Further, how can anyone say he is actually free if he isn't free from delusion or pseudo-scientific thinking? Nitrous acid mixing with nicotine creates cancer causing dust, which persists for several months and harms anyone it contacts. If being AF equates to being harmless, then how does that jive? Is that selflessness, volitionally carelessness? If it is careless is surely isn't benign, If it is selflessness then it's clearly an ethically neutral selflessness (as how could you justify that harm and claim non-neutrality, one eventually would be left admitting one was too careless to learn or that one is actually not free from ignorance and delusion) and therefor volitionally careless and ergo not benign. Does an ethically-neutral, non-benign, careless-selflessness share that much difference with an inflated sociopath who subtly reifies self and even self-identity as 'flesh and blood human being' in terms of a posteri results? If he is smoking because he is 'free' and not because he actually not-free, then does he intend on smoking? If he intends, what causes the mind to move leading to the smoking behavior? If you say it is because he thinks through and decides on principle, then what caused that thought to arise etc? One eventually sees that neurochemical impulses are to blame. Impulses in this case equates to saying it's cause is instinctual. So if he intends to smoke, he isn't free from instincts, no matter the rationalization proclaimed. If he doesn't intend to smoke then how can he be properly called free, as behavior without intent is tautologically identical to random behavior. ")

What seems to be the case at this moment, is that Thusness agrees that absence of passions is a characteristic of the realization of Anatta, however whether emotions can ever arise again (perhaps in very difficult situations) depends on 'deeper dispositions' which has to do with the 'grayscale of no-self' which may have to do with the defilements eradicated in Sotapanna to Arhantship (in the traditional Buddha's definition, not Daniel's definition of 4th path). We should however focus on the realization and deepening of it instead of focusing to eradicate emotions heads-on (which would be morality practice rather than insight, or samadhi practice which merely suppresses defilements *temporarily*). The permanent eradication of defilements are the result of insight in tandem with samadhi (according to the suttas).

Thusness recently told me having a realization of Anatta is not the same as overcoming the cycle of birth and death (Arhantship) – having deep insight into Anatta allows the insight to penetrate the deeper layers of consciousness and allows us to sync the insight with whatever realm we are in, and yet, it does not mean one has overcome all afflictions or the cycle of rebirth – and hence practice is on-going. Thusness have talked years ago about the initial realization of Anatta ‘is the base that prevent us from falling into the lower realms’ and yet not overcoming the ‘stronger afflictions’. He also talked about the initial realization of Anatta as ‘entering the stream’. Therefore, in my understanding, his view of the initial realization of Anatta (Stage 5) is only the Stream Entry level of enlightenment, rather than being Arhantship (or worse, ‘Beyond Enlightenment’) that many people in the ‘hardcore dharma scene’ think it is. It is only later that the deeper afflictions get removed. This is in line with the original Buddha/Buddhism’s map, which suggests that the self-view, doubts, and attachment to rites and rituals are removed at the first level (Sotapanna), but the lust, anger are reduced in the second level (Sakadagami), lust and anger are removed in the third level (Anagami) and the final five fetters like restlessness, pride, etc are removed at the Arhant level.

As for me, I have had PCE experiences (since 2007 or 2008 – e.g. http://buddhism.sgforums.com/forums/1728/topics/310956 ), and within this year [2010] traversed from the I AM stage to insights of Non Dual and Anatta, and my journal is published at http://www.box.net/shared/3verpiao63 . I have turned 20 this year; do not consider myself as being an advanced contemplative practitioner (started practicing/meditating for about 5 years), and think that there is still a long journey ahead for me.

Update (17th October 2010):

Even after experience and realization, the latent is not eliminated. However, this aspect is overlooked and Actualism seems to suggest that the latent is completely eliminated after attaining Actual Freedom, which is however not the case. 
While it is true that in PCE mode such gross emotions and feelings may be absent/suppressed, it is not the case that they are immediately removed forever via the realization themselves or the ability to sustain a PCE mode of experience. Like saying 'in PCE there is no emotions' or 'after AF there is no more emotions' is much like saying 'in calmness, there is no emotions' but doesn't mean latent tendencies are forever removed - nevertheless AF people will claim that after self-immolation there is simply no such tendencies. But this is overlooking imprints and conditionings and dependent origination.

Furthermore, Thusness commented that Actualism only knows about here and now and what is actually happening in the waking state. The spiritual state becomes an illusion, or imaginative to them. So we must understand what is the essence of Actualism as well as what is overlooked and neglected. After dwelling in AF, the next phase is to practice total ‘opening’ to what is. This means we do not think of eliminating anything, completely nothing, abide in nothing, preferring nothing, resting in nothing, not in awareness. Simply fearlessly and openly welcome whatever arises. There will be no self, no concepts, no elimination, no attainment. Nevertheless we should have the same experience of AF first – the intensity of luminosity.

Our body and cells are hard wired to hold. All our cells must open up and feel all, wide and openly. Cessation, arising, let all be all. Death, sleep, fainting, sound, whatever. There will be no sense of self, just what is. For this to happen, one must let go of all experiences. To be open is not to rest in any particular state. There is no finality, there is no beginning, only an on going openness and on going practice. One will not say that “I have attained”. All is openly experienced. This moment, and 10 aeons later have no difference. A moment is eternality. Waking and deep sleep makes no difference. Coming and going appears as one.

To experience the intensity of luminosity is important, but it easily becomes another object of attachment. It is not easy to let go of all experiences, we get attached to experiences easily and cannot see how much we hold, even though we like to talk about no-self. The degree of openness as an on going practice will only be clear later.

Thusness also commented to me that Actualism has treated the ‘actual world’ as something ultimate, but one should not treat any state as ultimate or attempt to hold on to any particular state. He also says that it is naïve to think that the waking state is all there is. One can claim about the luminosity aspects, but to say that it is ultimate is unwise. Even if one has perfected the PCEs, it does not mean that one has perfected the trance-like dream state. During a meditative state, your mind can still be like a witness state, but when you focus on a thought, images arise instead of ‘words’. Whatever we think becomes images and we can’t differentiate even if we remind ourselves in that state what is real and what isn’t. This state arises when a practitioner sinks deeper into consciousness in a meditative state much like a dream. Therefore, visualization is still important if one wish to master that state. 

If one does not understand this, we have not yet understood consciousness deeply enough. If we refuse to listen, then we cannot progress further, and nothing much can be said.

On the article 2) On HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"AnattaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" (No-Self), Emptiness, HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"MahaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" and Ordinariness, and Spontaneous Perfection , there is the aspect of no-agent and there is the intensity of luminosity. Actualism tends to skew towards the luminosity aspect, focusing on the brilliant luminosity of phenomena. But what is important is the no-agent aspect. If we do not understand the no-agent aspect, we will not be led to the ‘flow’, and seeing things as a process and Dependently Originated will not be obvious.

	
And as Thusness wrote:

http://buddhism.sgfo...s/415738?page=3

...Therefore in Buddhism, besides the experience, right view is very important. Upon the clearing seeing of ‘no division’, it is advisable to penetrate further into the impermanent nature of phenomena both at the micro and macro level of experience. In terms of practice, there is no letting go to an ultimate ground or great void but the letting go is due to the thorough insight of the ‘empty nature’ of all arising -- Reality is perpetually ‘letting go’. 

So in addition to the non-dual seamless experience, there must also be the clear experience of perpetual letting go of non-holding to whatever arises. Therefore when AEN told me non-dual presence, the NDNCDIMOP or being lock up permanently in PCEs of the AF as the key solution to eliminate emotion, pride and anger…the 10 fetters, I told him not yet, not because I am stubbornly attached to Buddha's teaching but because that is my realization and experience. :-)

The journey towards 'no-self' is analogous to peeling an onion. Practitioner goes through the process of peeling from dissolving of personality and identity to non-conceptuality to non-duality to realization of the lack of ownership to clear seeing of 'no agent behind transient phenomena to the empty nature of whatever arises. As we peel, the 'willingness' to let go certain aspects of 'self'/Self' grow and with more 'willingness' to let go, we come closer to seeing the true face of freedom.

Deeper clinging to a Self is not washed away with the non-dual insight. There must be further integration of the ‘non-dual’ experience into this arising and passing away, this impermanent nature, to dissolve the illusionary sense of self, anger, emotion, pride even the non-dual presence that we treasure so much; let whatever arises goes, be it during the waking, dreaming or deep sleep state. There will then come a time where a practitioner realizes the same ‘taste’ of the 3 states as there is no holding of the non-dual presence and all experiences turn natural, effortless and self-liberating.

Just my 2 cents. ...

Update (12th March 2011): 

Based on a recent writing of mine which clarifies the two aspects of Anatta which indirectly shows what AF is missing (particularly its emphasis on getting grounded in the Here and Now, i.e. “there is no other place and time than here and now”, whereas after first stanza one sees there is no inherent Here or an inherent Now), what the experience of liberation is like, and also explains why I said that AF is still not ‘Liberation’ -
There are two phases to Anatta in my experience which corresponds to the two stanzas of Anatta in Thusness's article On HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"AnattaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" (No-Self), Emptiness, HYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html"MahaHYPERLINK "http://awakeningtoreality.blogspot.com/2009/03/on-anatta-emptiness-and-spontaneous.html" and Ordinariness, and Spontaneous Perfection.
In the beginning... when I had the sudden realization by contemplating on Bahiya Sutta, there was a very clear realization of 'in the seeing just the seen' - the second stanza of Anatta in Thusness's article... seeing, hearing, is simply the scenery, the sound, it is so clear, vivid, without dualistic separation (of subject and object, perceived and perceived)... there never was, there is only the music playing and revealing itself. The scenery revealing itself...
It is very blissful, the luminosity is very clear and intensely felt. Yet it became a sort of object of attachment... somehow, even though luminosity is no longer seen as a Self or observer, there is still a sense of solidity that luminosity/presence is constantly Here and Now. A subtle tendency to sink back into substantialist non-dualism is still present.
Later on, I came to realize that luminosity, presence itself, is ungraspable without solidity. Much like the first stanza of Anatta in Thusness's article. There is no luminosity inherently existing as the 'here and now'... presence cannot be found, located, grasped! There is nothing solid here. There is no 'here and now' - as Diamond Sutra says, past mind is ungraspable, present mind is ungraspable, future mind is ungraspable. What there is, is unsupported, disjoint thoughts and phenomena... There is only the ungraspable experiencing of everything, which is bubble like. Everything just pops in and out. It's like a stream... cannot be grasped or pinned down... like a dream, yet totally vivid. Cannot be located as here or there.
Prior to this insight, there isn't the insight into phenomena as being 'scattered' without a linking basis (well there already was but it needs refinement)... the moment you say there is a Mind, an Awareness, a Presence that is constant throughout all experiences, that pervades and arise as all appearances, you have failed to see the 'no-linking', 'disjointed', 'unsupported' nature of manifestation.
The luminosity and the emptiness are inseparable. They are both essential aspects of our experiential reality and must be seen in its seamlessness and unity. Realizing this, there is just disjoint thoughts and phenomena arising without support and liberating on its own accord. There is nothing solid acting as the basis of these experiences and linking them... there is just spontaneous and unsupported manifestations and self liberating experiences. Simpo_ described it well recently:
Will like to add that, in my experience, no-self is a more subtle insight than non-duality.
Usually, we see a continuity of mental formation... well... my experience is that it is not always so. The streams of thought seems to be linear but it is not.. To my experience, it is the fast movement of thoughts that give the impression of continuity of self.
Now... thoughts can appear and disappear and they do not have to be linear... 'Simpo' the name pop up and dissapear... another image appears and dissapears... all of them are not self... just appearance, sensations, etc... and we cannot say they arise from a base or sink into the base. There is no base (as far as i see it)... just this ungraspable appearing and dissappearing.
Without this realization, one can never hope to understand this phrase in Diamond Sutra:
Therefore then, Subhuti, the Bodhisattva, the great being, should produce an unsupported thought, i.e. a thought which is nowhere supported, a thought unsupported by sights, sounds, smells, tastes, touchables or mind-objects.
应无所住而生其心
This is the phrase that got 6th Ch'an Patriarch Hui-Neng his great enlightenment after the 5th Patriarch explained it to him.
A lot of people think they understood this, yet they are merely disassociating from phenomena and thoughts... this is not what is meant here. What Diamond Sutra described here requires the insight into emptiness... without which all are just contrived practice based on our paradigm of duality and inherency.
It is all just a matter of depth... one phrase... everyone claims to understand it, but do they truly penetrate its depth and essence? Non-enlightened people think they understood it, people at the I AM phase think they understood it, non dual people may think they understood it, etc... we all think we have grasped it, but true understanding comes via penetrating the twofold emptiness.

Thusness:

Hi AEN,

Just read your post this morning and an innocent joy arose spontaneously. Indeed, after bringing non-dual to the foreground, the next step is to let go of this subtle grasping of presence and penetrate deeply into the two fold Emptiness.

In many of your recent posts after the sudden realization of anatta from contemplating on Bahiya Sutta, you are still very much focused on the vivid non-dual presence. Now the everything feels ‘Me’ sort of sensation becomes a daily matter and the bliss of losing oneself completely into scenery, sound, taste is wonderful. This is different from everything collapsing into a “Single Oneness” sort of experience but a disperse out into the multiplicity of whatever arises. Everything feels closer than ‘me’ due to gaplessness. This is a natural but as you mentioned in your post,
...somehow, even though luminosity is no longer seen as a Self or observer, there is still a sense of solidity that luminosity/presence is constantly Here and Now. The tendency to sink back into substantialist non-dualism is still strong...

Indeed and very well said. ‘Now-ness, Here-ness’ are no different from ‘Self-ness’, let go of of all these. There are several discussions in your forum recently that are related to the pointing out of the difference between the bliss that comes from non-dual Luminous Presence and 'self-liberating' aspect that comes from the insight of two fold Emptiness. You can re-read them, it may help. Also, it is time for you put aside the Presence, this taste is already implicity present, rather focus on having direct experiential insight of the following:

1. Unsupported
This experience is radically different from One Mind that is non-dual. It is not about stillness transparency and vividness of presence but a deep sense of freedom that comes from directly experiencing manifestation being disjoint, spontaneous, free, unbounded and unsupported. Re-read the first stanza – an excerpt
1. The lack of doer-ship that links and co-ordinates experiences.
Without the 'I' that links, phenomena (thoughts, sound, feelings and so on and so forth) appear bubble-like, floating and manifesting freely, spontaneously and boundlessly. With the absence of the doer-ship also comes a deep sense of freedom and transparency. Ironical as it may sound but it's true experientially. We will not have the right understanding when we hold too tightly 'inherent' view. It is amazing how 'inherent' view prevents us from seeing freedom as no-doership, interdependence and interconnectedness, luminosity and non-dual presence.

2. Unfindability, Corelessness, Essencelessness and Ungraspability
Further penetrate into these unsupported freely manifesting phenomena and look into the core of whatever arises, not only there is nothing behind as a background, there is no inner core that can be found, nothing ‘inherently there’. If we truly see this unfindability, corelessness, essencelesnesss and ungraspability empty nature of the moment to moment of experience, something ‘magic’ will happen. Observe how the karmic tendency to ‘hold’ releases itself when the empty nature of ‘whatever arises’ comes into view. 

3. Embrace the view of Dependent Origination
Do not get bounded by the ‘who-where-when’ construct and embrace the dependent originated view fully; always only 缘起当生,缘尽当了. Practice diligently until there is the experience of unsupported continuous opening without inner core but do not rush into any experience. :-)

Happy Journey! 

(Update: 27th March 2011)
Had a better understanding of Actualism after a discussion with Tarin at http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/1631786 
A summary I wrote:
Wow... after writing a long post, I accidentally click the X button and lost what I wrote... glad there isn't any hung ups or bad feelings in the actual world ;) Every moment is fresh and always good to start afresh.

Thanks for the reply... I will hereby do a conclusion on this thread.

No-Dog/I AM and PCE

First of all, the issue of No-Dog which is I AM as defined by Kenneth, and its relation with PCE (Pure Consciousness Experience as termed by Richard). Is I AM/No-Dog the same as PCE? Is it different?

We have to consider a few issues here: In the I AM realization, is there emotion? Is there feeling? Is there even thought? Is there division? Or is there complete stillness? Perhaps most importantly: is there Being, is there Identity in the 'I AM' realization? 

Now in PCE, in hearing there is just sound, just this complete, direct clarity of sound! So what is "I AM"? It is important to note there that 'I AM' is not simply an experience of being the Witness/Watcher or a state of witnessing. One can also have an experience similar to I AM yet the realization has not occurred. This is being discussed in the article written by Thusness: Realization and Experience and Non-Dual Experience from Different Perspectives. 'I AM' is a profound life changing realization of something undeniable and undoubtable.

Those who have gone through I AM realization (those following Vipassana paths may not experience it), particularly those following Direct Path (as practiced in Advaita, Zen, etc, as I did and written in my e-book) will know, in the I AM realization there is no emotions, no feelings, not even thought, there is no division, it is complete stillness, and there is complete certainty and doubtlessness about what is being realized.

And actually, there is no being either! But as this experience and realization is so powerful, it will leave a very lasting life-changing impression on one's mind, even though one is unable to sustain (unless one is so well trained in absorption such as Ramana Maharshi) such an experience for long. 

And because the mind does not have the right view, because the mind is deeply obscured by the view of inherency and duality, it will cling onto that as a Purest Identity. Because the I AM realization appears to be so special... it will be clung to be an ultimate self. The identification actually comes as an 'after-thought' to the actual experience/realization.

In reality, what is it? It is actually just one aggregate, one dhatu out of the 18! (six sense organs, six sense objects, six sense consciousness) What is that one dhatu? It is simply a non-conceptual thought. There is no 'sense of being/identity' at that moment of realization. It is a PCE in a non-conceptual thought, or rather, a pure conscious experience of thought, just like a pure conscious experience of sound (neither are purer). However, because the realization of Anatta has not arisen, the PCE quickly devolves into an ASC after that moment of realization, it becomes reified into a super-self, an ultimate Being... especially if one's inquiry is structured in such a way which presumes an ultimate identity: 'Who am I?', which will lead to the realization of I AM. Whereas the inquiry/method of HAIETMOBA does not assume such a being.

What Richard stress however is PCE in all dhatus (all sense experiences) without identity, which can be 'induced' by the practice of HAIETMOBA.

The I AM realization resulted from the practice of self-inquiry becomes reified into an ultimate Background of all experience... a ground of being which everything manifests out of, subsides to, yet itself remaining unchanged. Is there such a background? The background is actually an illusion, an image of a previous PCE captured by memory and made more ultimate than other experiences, and reified into an ultimate Self... the actual realization and experience is a full foreground dhatu, aggregate, just like any other manifestations in the sensate field. In actuality, that non-conceptual thought is not any more special than a passing sight, a passing scent! Further insights into non-dual and then anatta will reveal that All are equally marvellous, wonderful, intensely luminous. There is no need to make the set of dhatu that relates to mind-consciousness more special or ultimate than any other, and just as we do not make sound any more ultimate than taste, we also do not need to make non-conceptual thought more ultimate than a sight or indeed even a conceptual thought itself... even though each dhatu and manifestation is radically different from another and arises according to different and various conditions.


When feelings arise, so do 'I'

Even though Richard clearly sees anatta, there are subtle differences. While actual freedom says that the 'I' inevitably arises with feelings, in Buddhism we stress on the insight and realization of anatta. Which is that there never was an 'I' to begin with. Be it scenery, thoughts or feelings - whatever arise arises without an agent or feeler. Whereas the cause of 'I' in actualism is feelings, in buddhism we see that the cause of 'I' lies in ignorance and false views. Therefore in Buddhism the emphasis is on realizing anatta and developing the view and experience of dependent origination. That is, things exist (are defined) not by their essence but by their "interconnectedness". While we see an end to afflictions we do not see any ultimate states... From feelings to sound etc, all are anatta and arise without an agent, being, feeler, thinker, hearer, etc. Though it should be noted that an initial insight of anatta does not mean end of afflictions and emotions (initial insight = Buddha's Sotapanna, though commonly equated to be MTCB's fourth-path). That is a 'further step' from the initial realization, as indicated in my document.

Reality

Another difference is how actualism and buddhism defines real. Actualism defines real as something undeniably arising in experience and appears to truly exist, but is merely feeling and imagination and thus have no actual existence, in contrast the actual world that is truly existing. In buddhism, the definition of real is very specific and is different from actualism's definition. We define real as something that has permanent, unchanging, inherent (having an essence in itself), independent existence. There is no real self, and no real objects – even though what’s seen/heard/sensed/smelled/cognized without an agent/thinker/sensor/feeler vividly manifesting in its total lucidity and luminosity is in no way deniable, nevertheless phenomena do not have any unchanging, independent existence (they manifest as seamless exertion of causality/inter-dependent origination). This in no way implies ‘solipsism’ (as solipsism would reject the necessity for causality, as everything is contained within a self-existing mind, but no such mind can be found or established in actuality), or that the world only exists in people’s minds. It also does not mean that apart from the seen/heard/smelled there is some greater reality or true Self (this is a Hinduism teaching, not a Buddhist teaching).

This teaching of emptiness of phenomena is something emphasized in Mahayana, it is however not emphasized in Theravada which usually teaches only the emptiness of a subjective Self or Soul. Shunyata (Emptiness) of phenomena means whatever appears are empty of independent or inherent existence, be it a sound, a form, or any other phenomena. This is because it is the 'interconnectedness' that give rise to the sound or experience (The person, the stick, the bell, hitting, air, ears, etc, i.e. the conditions). Thus, whatever arises interdependently is vividly clear and luminous, but empty of any *independent* or *inherent* existence. This is not the same as nothing or nihilism or solipsism.

Overlapping Areas of Buddhism and Actualism

Now having mentioned about the differences I will also mention about the similarities and where Actualism and Buddhism overlaps in terms of experience... Both Buddhism and Actualism overlap in PCEs due to realization of no 'I'. In seeing and dropping the illusory identity, what is left is the pure consciousness of the senses, intensely luminous, alive, revealing a world that is like a magical fairy-tale like wonderland, yet most ordinary. After the arising and stabilization of the insight and experience of anatta, these 'qualities' of experience becomes implicit, naturally, effortlessly experienced. One will also start to experience freedom from afflictions and fetters and emotions as I have mentioned. This is the inevitable consequence.

(Update: 23th September 2013)

Maha and Infinitude

After some recent experience and insight, I wrote the following:

After maturing the insight of anatta, the natural and immediate experience is total exertion. It is an intuitive experience. In hearing, there is only sound. But it is not just the non-dual experience of sound, it also has this flavor of the entire movement, a total activity, and that becomes natural. One starts to see whole universe involved in the activity. The one begins to feel net of indra in real time.

….

Dharma Body

We might feel that our body is moving through the universe... then we might realize that body is not 'our' nor is it 'other', in fact there's no 'body' other than felt sensations, perceptions and actions (movement, etc)... and this sensation-perception-action is not in any way limited... for where does body end and the world begin? Where can we divide an inner into an outer? Not me, not mine of bodily aggregates leads to the dropping of a presupposed 'me/mine' grasping, reference and boundaries not in a dissociative way but rather leading to complete intimacy with the whole field of Dharma. Is body 'me' or 'mine' or ever just part of the world/universe/environment or better yet - just the Dharma* in a whole interconnected movement?

(Note: Dharma as simply a unit of experience dependently originating - not implying any inherently existing material universe [as the universe/dharma body here is seen as marvelous activities/phenomena dependently originating seamlessly without center or boundaries], nor is this dharma body in any sense a subjective body at all [if it is subjectively self-existent then causes and conditions will not be incorporated nor necessary for any given manifestation])

I was suddenly reminded of a term used by Thusness many years ago, "Dharma Body". Here I do not dissociate from my body as 'other'... in fact all bodily sensations and movement are felt in crystal clarity and intimacy... Yet, no more intimate than the trees and the sky and the buildings, which are all the Dharma Body in action... all functioning together as much as two legs are functioning together in an activity called walking.

Yes... when I move this body (actually take the "I" out - body is just this movement without I), it is this whole hands swinging-legs moving-heads turning-scenery appearing and shifting all in one interconnected activity, and this "environment"/scenery is also the movement of body as much as moving legs are considered the movement of body. It is all the Dharma Body in action and complete intimacy.

Update: elaborated on how the Dharma Body is neither an inherently existing object nor a subject to clarify due to noticed tendency to misunderstand what I mean.

I then had a conversation with Thusness about it:

4:16pm
Thusness

There must b direct experience and expression of maha suchness otherwise it is imo not a matured realization of anatta and DO.
4:16pm
AEN

oic..
4:17pm
Thusness

U see such expression even in af
4:17pm
AEN

maha in AF?
4:17pm
Thusness

Some sort of that experience
4:18pm
AEN

oic..
4:20pm
Thusness

U see he kept emphasizing the infinity, eternity and perpetuity of the universe as the direct experience of the actual"
4:20pm
AEN

oic... that is like maha?
4:23pm
Thusness

Yes ... He was trying to express some sort of this experience into this moment of being actual...that infinitude as this immediate actual moment

The universe experiencing itself as the actual world in the PCE

What give rise to such experience? What give rise to the experience of dharma body?

Of
4:27pm
AEN

u mentioned last time its impersonality that led to the 'universe experiencing'

in AF
4:28pm
Thusness

In ur Dharmabody
4:28pm
AEN

for me it was like anatta + D.O.
4:28pm
Thusness

Yes

Very good

But AF has abt half that flavor from dissolving that sense of self

So anatta + DO have to give rise to the experience of maha suchness.
4:31pm
AEN

oic..


That said, in my understanding AF definitely misinterpreted that experience by attributing that infinitude to a substantially existing, independent, material universe.


(14/10/2013)

I just noticed today one similarity between Richard's descriptions and Buddha's instructions. 

What Richard said here: 

(http://actualfreedom.com.au/.../sc-sensation.htm)

"There is no fear here in this actual world ... there is no fear in a flower, a rock or in this computer monitor, for example. Only sentient beings have fear (plus the other instinctual passions such as aggression and nurture and desire).

There is a way to ascertain the validity of my report for oneself: when one first becomes aware of something there is a fleeting instant of pure perception of sensum, just before one affectively identifies with all the feeling memories associated with its qualia (the qualities pertaining to the properties of the form) and also before one cognitively recognises the percept (the mental product or result of perception), and this ‘raw sense-datum’ stage of sensational perception is a direct experience of the actual.

Pure perception is at that instant where one converges one’s eyes or ears or nose or tongue or skin on the thing. It is that moment just before one focuses one’s feeling-memory on the object. It is the split-second just as one hedonically subjectifies it ... which is just prior to clamping down on it viscerally and segregating it from pure, conscious existence.

Pure perception takes place sensitively just before one starts feeling the percept – and thus thinking about it affectively – which takes place just before one’s feeling-fed mind says: ‘It’s a man’ or: ‘It’s a woman’ or: ‘It’s a steak-burger’ or: ‘It’s a tofu-burger’ ... with all that is implied in this identification and the ramifications that stem from that.

This fluid, soft-focused moment of bare awareness, which is not learned, has never been learned, and never will be learned, could be called an aesthetically sensual regardfulness or a consummate sensorial discernibleness or an exquisitely sensuous distinguishment ... in a word: apperceptiveness.

Then there is no need to ‘dissociate’ ... ‘I’/‘me’ has never existed (in this actual world)."

Reminds me of what Buddha said here http://www.accesstoinsight.org/.../sn35/sn35.095.than.html:

"What do you think, Malunkyaputta: the forms cognizable via the eye that are unseen by you — that you have never before seen, that you don't see, and that are not to be seen by you: Do you have any desire or passion or love there?"

"No, lord."[1]

"The sounds cognizable via the ear...

"The aromas cognizable via the nose...

"The flavors cognizable via the tongue...

"The tactile sensations cognizable via the body...

"The ideas cognizable via the intellect that are uncognized by you — that you have never before cognized, that you don't cognize, and that are not to be cognized by you: Do you have any desire or passion or love there?"

"No, lord."

"Then, Malunkyaputta, with regard to phenomena to be seen, heard, sensed, or cognized: In reference to the seen, there will be only the seen. In reference to the heard, only the heard. In reference to the sensed, only the sensed. In reference to the cognized, only the cognized. That is how you should train yourself. When for you there will be only the seen in reference to the seen, only the heard in reference to the heard, only the sensed in reference to the sensed, only the cognized in reference to the cognized, then, Malunkyaputta, there is no you in connection with that. When there is no you in connection with that, there is no you there. When there is no you there, you are neither here nor yonder nor between the two. This, just this, is the end of stress."[2]

"I understand in detail, lord, the meaning of what the Blessed One has said in brief: Seeing a form — mindfulness lapsed — attending to the theme of 'endearing,' impassioned in mind, one feels and remains fastened there. One's feelings, born of the form, grow numerous, Greed & annoyance injure one's mind. Thus amassing stress, one is said to be far from Unbinding."

Etc...

....

Specifically the Buddha talked about 'in the seen just the seen' by relating it to the absence of associations based on memories leading to the passions/desires/fears/annoyance... and relating it with the absence of Self or I-making.

Theoretician and Traditionalist (T&T)

I wrote something about how AF is simply Buddhist Anatta in my forum [as well as including a bit of Thusness’s opinion on this matter] in http://sgforums.com/forums/1728/topics/374947?page=1  – interestingly, someone whom I do not know reported this link to Richard here - http://actualfreedom.com.au/richard/listdcorrespondence/listd14a.htm, and Richard simply implied that my understanding is not in line with Buddha (but he did not refute my or Thusness’s understanding per se) and quoted some suttas to support his claim,  though I have to disagree with his interpretation on the suttas and Anatta doctrine and I do not agree he sees the whole picture – to me Anatta is ‘non-inherency of self’ rather than ‘not-self of phenomena in contrast to a noumenal Self’ which Richard thinks it is, and the Buddha actually quite clearly pointed out what he meant by Anatta as he clearly unambiguously refuted any notion of a Being or a transcendent Soul/Self many times (such as in Cula-sihanada Sutta*, MAHATANHASANKHAYA SUTTA , etc etc) and also unambiguously claimed that this is the *sole* differing point between his teaching and *all* other religions’ teaching (Cula-sihanada Sutta, and yeah in this sense the Historical Buddha was in fact an ultra-elitist just like Richard except that the Buddha was more skilful and only mentioned this time to time and not every time so as not to piss off people or make his teaching painful to swallow ;-) ), and reduced ‘Self’ to the five skandhas where no self could be found in or apart from the ever-changing aggregates or sensate experience and even ‘Consciousness’ have no inherent reality or Self and is merely dependently originated Phenomena, and Nirvana (cessation) is not a Formless-Self but simply and clearly described as a non-experience due to the absence of any conditions (Buddha calls this 'fuel') for further birth/arising of any sensate experience (which may happen either in meditation of a path-attainer or after the physical death of an Arahant, also known as Parinirvana). 

* Cula-sihanadaHYPERLINK "http://www.cambodianbuddhist.org/english/website/canon/sutta/majjhima/mn011.html" HYPERLINK "http://www.cambodianbuddhist.org/english/website/canon/sutta/majjhima/mn011.html"SuttaHYPERLINK "http://www.cambodianbuddhist.org/english/website/canon/sutta/majjhima/mn011.html" (MN 11) -- The Shorter Discourse on the Lion's Roar {M i 63} [Ñanamoli Thera and Bhikkhu Bodhi, trans.]. The Buddha declares that only through practicing in accord with the Dhamma can Awakening be realized. His teaching is distinguished from those of other religions and philosophies through its unique rejection of all doctrines of self. [BB]

The purpose of the anatta teaching is thus to lead the practitioner to the realization that an inherent existence/Self is not findable/locatable. It is totally unlike the dissociative ‘Neti-Neti’ approach of Advaita Vedanta to find a True Self. (In Vipassana, through direct experiencing/observing of sensate actuality, there is a process of dis-identification with any sense of self/Self and developing ‘dispassion’ (the absence of passion) towards the senses [discussed later] without a disassociated Subject/Self/Witness, but instead directly experiencing “in reference to the seen only the seen, in reference to the heard only the heard” without passions, without a “you” in connection to that, or any kind of “you” here, there or in between) Even if a Sutta were to mention ‘dissociate’, it should be understood in the light of this understanding.

Excerpts from Buddha's teachings - http://www.accesstoi...2.086.than.html

..."What do you think: Do you regard the Tathagata as form-feeling-perception-fabrications-consciousness?"

"No, lord."

"Do you regard the Tathagata as that which is without form, without feeling, without perception, without fabrications, without consciousness?"

"No, lord."

"And so, Anuradha — when you can't pin down the Tathagata as a truth or reality even in the present life — is it proper for you to declare, 'Friends, the Tathagata — the supreme man, the superlative man, attainer of the superlative attainment — being described, is described otherwise than with these four positions: The Tathagata exists after death, does not exist after death, both does & does not exist after death, neither exists nor does not exist after death'?"

"No, lord."...

Notice that the Buddha specifically said that you cannot find the Tathagatha inside nor apart from the five skandhas (there is no formless Tathagata to be pinned down as a Truth or Reality). This means, as explained earlier, the so called 'self' actually cannot be found or located just as the word 'weather' cannot be found or located as something inherently existing - it is merely a convention for a process of self-luminous but empty phenomenality, in which no truly existing 'weather'/'self' can be found within nor apart from them.

And all the great Buddhist masters from the past have said the same things:

As Chandrakirti states: 

"A chariot is not asserted to be other than its parts,
Nor non-other. It also does not possess them.
It is not in the parts, nor are the parts in it.
It is not the mere collection [of its parts], nor is it their shape.
[The self and the aggregates are] similar."

And Padmasambhava states:

"The mind that observes is also devoid of an ego or self-entity.
It is neither seen as something different from the aggregates
Nor as identical with these five aggregates.
If the first were true, there would exist some other substance.

This is not the case, so were the second true,
That would contradict a permanent self, since the aggregates are impermanent.
Therefore, based on the five aggregates,
The self is a mere imputation based on the power of the ego-clinging.

As to that which imputes, the past thought has vanished and is nonexistent.
The future thought has not occurred, and the present thought does not withstand scrutiny."

And Nagarjuna states:

“The Tathagata is not the aggregates; nor is he other
than the aggregates.
The aggregates are not in him nor is he in them.
The Tathagata does not possess the aggregates.
What Tathagata is there?”

And the Vajira Sutta states: 

Then the bhikkhuni Vajira, having understood, "This is Mara the Evil One," replied to him in verses: "Why now do you assume 'a being'? Mara, have you grasped a view? This is a heap of sheer constructions: Here no being is found. Just as, with an assemblage of parts, The word 'chariot' is used, So, when the aggregates are present, There's the convention 'a being.' It's only suffering that comes to be, Suffering that stands and falls away. Nothing but suffering comes to be, Nothing but suffering ceases."

Therefore when Richard says, ‘Fundamentally, Buddhism does not deny the existence of self (nowhere in the Pali Canon is it denied) but what Buddhism does deny is everything else.’, he is missing the point of what the Buddha said: the Buddha actually *did* explicitly reject the existence of a Self (along with other extreme views like ‘the Tathagata does not exist after death’ which presumes a Self that exists this life that becomes ‘non-existent’ later) by stating that you cannot find/locate/pin-down a Self of the Tathagata, as stated above in his sutta. He also explicitly rejected in other suttas ‘the view of Being’. He does *not* deny sensations, but states that you cannot find an inherently existing Self in NOR apart from all present sensations. He also specifically rejected the notion of a formless Tathagata/Self. (Anuradha Sutta)  
The ‘sphere’ quote that Richard quoted is probably talking about an experience similar to Nirodha Samapatti or a Cessation experience but nowhere does it imply a formless ontological Self (it is simply that – a cessation non-experience) which seriously cannot be found in any single scripture in the Pali canon (though some may pick and mis-interpret some rare verse like Richard did in order to suit their own view of what it means) and thus have no basis there. It could likely be that Buddha was referring to having no more future births – just total cessation of any more experience for that Arahant after physical death known as Parinirvana (as suggested in the quote ‘neither this world nor the NEXT world’) which is actually the standard understanding of it in classic Buddhism, rather than the unsupported view that Nirvana is somehow a Self (some may say that certain Mahayana sutras [not all – but particularly the Mahayana Mahaparinirvana Sutra] which are evidently written over 1000 years [evidently and clearly not the words of the historical Buddha due to its style and length, but the writings of some other latter masters who receive ‘Sambhogakaya visions’ of Buddha several hundreds of years after Shakyamuni Buddha’s passing] after Buddha’s passing claims so, but that is another issue that needs a lot of clarification [for example the Mahayana Sutra Lankavatara Sutra – see http://www.thetaobums.com/index.php?/topic/13153-there-is-such-a-self/page__view__findpost__p__168181 and http://www.thetaobums.com/index.php?/topic/13153-there-is-such-a-self/page__view__findpost__p__168182  - clearly clarified that any talk of Buddha-Nature is simply ‘skillful means’ to lead those who fear the emptiness of self into Buddhism and a deeper understanding of emptiness, however it states that the understanding of Buddha clearly goes beyond the notion of an all-pervasive Source or Self of the Hindus], but I am now focusing on the Pali canon texts – i.e. the original discourses/teachings of the historical Buddha rather than some late masters’ visions of what the Buddha taught, i.e. classical Buddhism’s understanding which makes no claims at all of a Self). 

If the Buddha had believed in an ontological Self or that liberation lies in an ontological Self, he would have unambiguously said so (since he is pretty unambiguous especially on major points) but he didn’t – on contrary he is unambiguous in refuting any view of ‘Being’ and any form of an eternalist view or the view of a Source (note that the Buddha explicitly rejected the notion of a Source - http://awakeningtoreality.blogspot.com/2009/09/two-sutras-teachings-of-buddha-on.html ). However it is true that a large number of Buddhist teachers including great Masters from various traditions (including some who claim arhatship like Ajahn Maha Boowa who seemingly correlated Anagami with the I AM stage and Arhatship with the Substantialist Non-dual or Stage 4) nowadays have a substantialist view or experience of an ultimate Being or Mind (even if it is substantialist Non-Dual like Thusness Stage 4), and have not realized true Anatta, and therefore this is perhaps how Richard got the impression that Buddhism is not any different from other religions. Incidentally the A.H.Almaas quote just posted on Relation of AF to HYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138"ArhatshipHYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138".HYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138" A HYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138"excriptHYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138" from 'The Point of HYPERLINK "http://www.dharmaoverground.org/web/guest/discussion/-/message_boards/message/632138"Existance seems to be expounding the 'substantialist Non-Dual' experience of Advaita Vedanta and certainly doesn't express the experience, view and realization of a classic Arahant who has realized Anatta. In fact having read some of Almaas’s works, both I and Thusness thinks that Almaas is describing Thusness Stage 1 to 3.

One more point about Parinirvana (equivalent to Nirvana Without Remainder): it is understandable why Actual Freedom and Richard doesn't see Cessation or Parinirvana as their goal or in any way appealing, simply because he had no memories of past lives and the suffering it entails for undergoing endless cycles of future births in ignorance - in contrast to several of my highly enlightened friends and teachers who had very clear and vivid memories of not only one but *many* past lives and therefore sees the importance of liberation from the cycle of rebirth in samsara. In fact there might not be a limit to how many past lives they can remember - they could go on tracing back and back for as many lifetimes as they want to, as the Buddha himself was known to have remembered aeons of his past lives. 

Nevertheless, although the Actualists do not see Nirvana Without Remainder as appealing (simply because they do not believe in rebirth to begin with), their experience of Nirvana *With* Remainder - which means cessation of ignorance and suffering (I.e. the illusion of Self or Being) but with the remainder of the senses still fully functioning, is still pretty much similar to Buddhism. Of course, for an Arahant who has achieved that, I think he would not ‘seek’ Parinirvana (since he is already freed from suffering right there and then in his life), but Parinirvana would be sort of a ‘token’/‘extra benefit’ – he will no longer endlessly and uncontrollably cycle through samsara, because the fuel of ignorance and afflictions and desires, the conceit of ‘I AM’ as the Buddha calls it, is eradicated. 

Frankly as a Buddhist I am not seeking for ‘parinirvana’, just liberation in this very life (and the rest will follow), and anyway contrary to what Richard thinks, freedom in Buddhism is to be found in this life (not just the next) - Parinirvana cannot happen until you attain Nirvana With Remainder in this life (already freed in the here and now from suffering, instinctual passions, and ignorance, but with senses fully functioning) and hence the immediate goal is Nirvana with Remainder. 

And lest you ask me how can rebirth happen without a self or a soul from the Buddhist POV: it simply happens due to conditions and tendencies, just as standing up, talking, writing happens according to conditions but without a need for a soul. (And anyway the Dependent Origination/Emptiness Realization, aka Thusness Stage 6 seems to be missing in AF) When the afflictions and the conceit of ‘I AM’ persist – rebirth will inevitably happen because the ‘fuel’ for birth is still present. 

In hearing there is always only interdependently originated (along with the ear, stick, bell, hitting, air, ears, etc, i.e. the entire universe coming together as this very manifestation) sound which is of itself vividly present and clear, without a hearer/feeler – hence there is no denial of sound, only that the “I hear sound” is an illusion. Similarly, there is no denial of the process/phenomena of rebirth in Buddhism, but the notion that a self/Self/soul is being reborn is an illusion. Rebirth is simply any kind other kind of phenomena, like sound, sight, thoughts, etc. All are happening according to Dependent Origination without a need for a Soul.

Hence, the issue of ‘soul’ and the issue of ‘rebirth’ are two separate things: you can believe in Soul + Reincarnation (Hinduism), you can believe in Rebirth BUT No Soul (the insight and experience of Buddha/Buddhism), you can believe that there is No Rebirth and No Soul (Richard/Actual Freedom). 

Any of these combinations can take place. However, Buddha’s experience with remembering past lives and his insight of Anatta allowed him to conclude that there is indeed rebirth, but no soul. Richard’s error is not simply that he did not remember his past lives and therefore did not believe in rebirth, but it is that he is completely mixing up two separate issues: rebirth, and soul – he thinks that rebirth automatically implies the necessity of soul, but this is *Not Necessarily The Case* (at least not in Buddhism). 

Due to his error, he wrongly accused Buddhism of believing that Buddhism teaches that a soul reincarnates, which is totally false, against the countless articles by many Buddhist masters explaining how the “soulless rebirth” of Buddhism is totally different from Hinduism’s “soul-reincarnation”. He then criticizes that although Buddhism does not believe in an unchanging or substantial soul, they believed that karma survives and therefore karma is the soul. First of all we must define what “karma” is. Buddha defines karma as volitional actions performed by intentions, and there are mental, speech and bodily actions/karmas. How can karma/action be a soul or fixed self or identity when karma is simply a stream of insubstantial volitional phenomena rolling on in the very same way as thoughts and sounds and sights are a stream of insubstantial and impermanent sensations rolling on according to dependent origination without a doer/recipient/feeler and does not even stay the same for even a moment? Just because you can remember an event yesterday, does that imply that there is a soul? No! Just because you have a habit to smoke and this habit continues day by day, does that mean that there is a continuous soul? The fact that you can remember yesterday means there are some imprints and tendencies and these karmic tendencies and propensities continue to play and affect our lives moment to moment, but none of them implies a soul or a self! 

In Buddhism, you cannot say that you are the same person/soul you are one hour ago, one day ago, or one year ago, and neither can you say that you are a different person. Both ‘same’ and ‘different’ implies that there is an entity: a self/Self/soul that can remain the same or different. In Buddhism, there is no eternality, only timeless continuity (timeless as in vividness in present moment but change and continue like a wave pattern). There is no changing thing, only change. In actuality, there is simply an ever-changing stream of ever-fresh (Heraclitus: you cannot step into the same river twice, for fresh waters are ever flowing in upon you.) action and sensation showing up moment by moment without a doer nor a soul/feeler. That there are seemingly predictable patterns that keep showing up simply means (karmic) tendencies and nothing else.

In short: Rebirth is simply a stream of arisings (the meaning of ‘re-birth’) that is the continuity of a process but not the continuity or passing on of a self-entity – in the same way that the fact that when I wake up today I still remember what ‘I’ did yesterday is a testimony to a continuity of a selfless process, and not the passing on of a self-entity or soul.

I shall also digress from the main focus (Pali suttas, Theravada) of comparison with AF in this paragraph and also state that what I just explained is the case understood not only in Theravada Buddhism but also in Mahayana and Vajrayana Buddhism – which means that all traditions of Buddhism does not teach a ‘soul’ being reborn – for example in Mahayana and Vajrayana Buddhism, it is the alaya-vijnana (storehouse consciousness) or the 8th Consciousness that functions as a kind of receptacle for so-called “seeds”  or elementary units of past experiences, which then project into various experiences, as well as the illusions of there being inherently existing empirical subjects and corresponding objects (prior to transforming ‘consciousness’ into ‘wisdom’ through realizations). All memories, habits, tendencies, karma, are ‘stored’ therein. Now, the point to be understood here is that even though the alaya-vijnana is prior and above subject-object duality, it is also not a kind of Absolute mind: rather, alaya-vijnana is considered momentary and insubstantial, simply part of the mind-stream – nothing unchanging or independent or ‘Self’ unlike the views of non-Buddhist traditions. The term ‘store-house’ is not literally talking about a location, a place, an inherent Self/Soul, it is simply a convention for a process of consciousness. And there is no other Self or Absolute apart from the 8 consciousness-es – the only job Buddhists need to do with is to transform the 8 existing impure state of consciousness (which comes with the illusion of self/Self and subject-object duality) into ‘pure consciousness experience’ (though in Buddhism we call it wisdom/awareness instead of ‘consciousness’) ridded of the illusion of self/Self and all illusions of inherency through the insight into Anatta and Emptiness.

Here’s what a wise and experienced forummer ‘rizenfenix’ wrote: 

Continuing consciousness after death is, in most religions, a matter of revealed truth. In Buddhism, the evidence comes from the contemplative experience of people who are certainly not ordinary but who are sufficiently numerous that what they say about it is worth taking seriously into account. Indeed, such testimonies begin with those of the Buddha himself.

Nevertheless, it’s important to understand that what’s called reincarnation in Buddhism has nothing to do with the transmigration of some ‘entity’ or other. It’s not a process of metempsychosis because there is no ‘soul’. As long as one thinks in terms of entities rather than function and continuity, it’s impossible to understand the Buddhist concept of rebirth. As it’s said, ‘There is no thread passing through the beads of the necklace of rebirths.’ Over successive rebirths, what is maintained is not the identity of a ‘person’, but the conditioning of a stream of consciousness.

Additionally, Buddhism speaks of successive states of existence; in other words, everything isn’t limited to just one lifetime. We’ve experienced other states of existence before our birth in this lifetime, and we’ll experience others after death. This, of course, leads to a fundamental question: is there a nonmaterial consciousness distinct from the body? It would be virtually impossible to talk about reincarnation without first examining the relationship between body and mind. Moreover, since Buddhism denies the existence of any self that could be seen as a separate entity capable of transmigrating from one existence to another by passing from one body to another, one might well wonder what it could be that links those successive states of existence together.

One could possibly understand it better by considering it as a continuum, a stream of consciousness that continues to flow without there being any fixed or autonomous entity running through it… Rather it could be likened to a river without a boat, or to a lamp flame that lights a second lamp, which in-turn lights a third lamp, and so on and so forth; the flame at the end of the process is neither the same flame as at the outset, nor a completely different one…

But as if the experiential accounts of rebirth from countless practitioners in the world dating back to Buddha and contemplatives prior to him, as well as the ability and techniques to be able to remember past lives through deep meditation *on your own* in Buddhism weren’t enough to substantiate ‘karma’ and ‘rebirth’, there are actually substantial scientific evidence that proves for rebirth. Search, for example, Dr. Ian Stevenson’s research and case studies of young children on their past lives memories (tracing and proving them to be accurate remembrance of a past life) and reincarnation and you may yield incredible results and information. His work has been published in well-known scientific and medical journals (and is therefore generally accepted as credible, even the skeptics do give him benefit of doubt, saying things like ‘ok maybe it does prove that rebirth happens to some people but maybe not all’, etc, but I shall not go into that). There are many other scientists who have done similar research, equally interesting. But I shall digress.

Also to showcase the similarity of the technique of Buddha with AF: one of the most popular technique the Buddha said could lead to Anagamihood and Arahantship in as little as 7 days and at most 7 years (I guess he was saying that to very hardcore practitioners) was the 4 Foundations of Mindfulness found in the Satipatthana Sutta which is according to Wikipedia the most popular Buddhist text. In that technique, one is mindful/aware of every sensation. You may think ‘oh this is probably some Witnessing technique not different from new age/Eckhart Tolle to disassociate from all forms and experiences in order to transcend to the formless Self or Watcher’, BUT notice that the Watcher is nowhere mentioned in the sutta (and any other Pali sutta for that matter) and more importantly: the Buddha’s repeated expression in the sutta of "observing the body in the body," "observing the feelings in the feelings," "observing the mind in the mind," "observing the objects of mind in the objects of mind." Why are the words, body, feelings, mind, and objects of mind repeated? Why ‘observe the … IN THE ….’? It means you are living and experiencing IN and AS the sensations, and not observing the sensations in and as an observer/watcher and the sensations are not meant to be disassociated from in order to reach an ASC! And this is the Vipassana technique taught by Buddha himself. 

Similar teachings are found in Bahiya Sutta – a little more direct. (In the seen, there is only the seen, in the heard, there is only the heard, in the sensed, there is only the sensed, in the cognized, there is only the cognized. Thus you should see that indeed there is no thing here; this, Bahiya, is how you should train yourself. Since, Bahiya, there is for you in the seen, only the seen, in the heard, only the heard, in the sensed, only the sensed, in the cognized, only the cognized, and you see that there is no thing here, you will therefore see that indeed there is no thing there. As you see that there is no thing there, you will see that you are therefore located neither in the world of this, nor in the world of that, nor in any place betwixt the two. This alone is the end of suffering.” (ud. 1.10)) 

The Bahiya sutta is so clear on the Anatta experience but Richard would simply brush it aside, quoting the part of ‘no sun, no moon’ etc instead which he loves so much to prove his (misguided) point, while not understanding the context of which it was spoken (Bahiya’s death): it is referring to the end of rebirth, the Parinirvana (as contrasted to the Nirvana with Remainder), it is saying that Bahiya, who has just passed away, is freed from future births – for him there is no longer any appearance in any more worlds whether form or  formless, as explained above, it is not at all talking about transcending sensations through watching them to become a formless Self/Witness. 

Consider Kalaka Sutta also, which describes clearly how there is actually No Subject/Object and No Observer/Cognizer involved (this is not Subject and Object inseparability), only pure sensations: http://www.accesstoinsight.org/tipitaka/an/an04/an04.024.than.html and many other Suttas talk about the same thing. 

Kalaka Sutta:
On one occasion the Blessed One was staying in Saketa at Kalaka's park. There he addressed the monks: "Monks!"
"Yes, lord," the monks responded.
The Blessed One said: "Monks, whatever in the cosmos — with its devas, Maras, & Brahmas, its generations with their contemplatives & priests royalty & common people — is seen, heard, sensed, cognized, attained, sought after, pondered by the intellect: That do I know. Whatever in the cosmos — with its devas, Maras, & Brahmas, its generations with their contemplatives & priests, their royalty & common people — is seen, heard, sensed, cognized, attained, sought after, pondered by the intellect: That I directly know. That has been realized by the Tathagata, but in the Tathagata[1] it has not been established.[2]
"If I were to say, 'I don't know whatever in the cosmos... is seen, heard, sensed, cognized... pondered by the intellect,' that would be a falsehood in me. If I were to say, 'I both know and don't know whatever in the cosmos... is seen, heard, sensed, cognized... pondered by the intellect,' that would be just the same. If I were to say, 'I neither know nor don't know whatever in the cosmos... is seen, heard, sensed, cognized... pondered by the intellect,' that would be a fault in me.
"Thus, monks, the Tathagata, when seeing what is to be seen, doesn't construe an [object as] seen. He doesn't construe an unseen. He doesn't construe an [object] to-be-seen. He doesn't construe a seer.
"When hearing...
"When sensing...
"When cognizing what is to be cognized, he doesn't construe an [object as] cognized. He doesn't construe an uncognized. He doesn't construe an [object] to-be-cognized. He doesn't construe a cognizer.
Thus, monks, the Tathagata — being the same with regard to all phenomena that can be seen, heard, sensed, & cognized — is 'Such.' And I tell you: There's no other 'Such' higher or more sublime.

"Whatever is seen or heard or sensed
	and fastened onto as true by others,
One who is Such — among the self-fettered —
wouldn't further claim to be true or even false.

"Having seen well in advance that arrow
where generations are fastened & hung
 — 'I know, I see, that's just how it is!' — 
there's nothing of the Tathagata fastened."
Notes
1.
Reading tathagate with the Thai edition.
2.
I.e., the Tathagata hasn't taken a stance on it.
See also: MN 2; MN 58; MN 63; MN 72; AN 10.93; AN 10.94; AN 10.95; AN 10.96; Ud 1.10; Ud 8.1.

Also, Richard seems to think that the Suttas that talk about observing phenomena to develop ‘dispassion’ implies disassociating from the senses to reach a formless Self, but this is clearly not the case and a misunderstanding on his part and an *extrapolation* of what dispassion means in order to skew towards his own biased view towards Buddhism, but it is without any scriptural basis. Nowhere is a Transcendental Self being mentioned in the Pali canon. At this point I want to critique Richard’s claim that Buddha is guilty for selfishly seeking for immortality through Parinirvana, which is totally baseless as ‘immortality’ is not to be found in Pali suttas at all, and Parinirvana is literally the blowing out/cessation rather than an everlasting after-life – the Buddha gave the analogy of a fire candle which has blown out when the fuel (conditions) for the burning fire (birth) has finished, and the Buddha also clearly stated that any questions such as ‘does the Tathagatha exist after death’ is completely baseless as the question presumes a Self where none can be found – there is no such thing as a Transcendental Self in Nirvana. He is simply confusing Buddhism with Hinduism. 

However I am not putting the full blame on him because he had gone through Hindu experiences before, but his mistake is in thinking that his prior Hindu experience is the same as Buddhism’s, and therefore ‘dispassion’ of the Buddha must be what he is thinking of. The Buddha was not telling people to transcend the senses into a formless observer, but to observe/experience the senses as they are, where they are, in order to cease the ‘instinctual passions’ (clearly the literal meaning of ‘DIS-PASSION’, dictionary definition: 
Freedom from passion, bias, or emotion; objectivity.) towards them, but *without* separating or disassociating (fabricating a subject/object dichotomy) from the senses. 

Now is Buddha anti-life like Richard says? Of course not! The Buddha has removed all instinctual passions or cravings (the goal of Buddhist contemplative practice), and in Buddhism, Tanha or Craving includes three types: craving for sensual pleasure, craving for becoming/existence, and craving for no-becoming/non-existence. In other words, the Buddha is experiencing all sensations vividly without any illusion of a Self or a dualistic separation, and without any craving for them to exist/not-exist, nor craving for any pleasures. The Buddha is neither anti-life, nor is he attached/craving for life and its pleasures. That is the ‘Middle Way’. This is about Dispassion (absent the instinctual passions), *not* disgust/aversion nor desire. 

Richard thinks that the Buddhist situation is like this: Buddha hates being here in the world and wants everyone to escape their suffering life into a fantasy immortal afterlife. In actuality: Buddha saw that all beings undergo tremendous suffering due to craving (the three kinds of cravings) and ignorance (attachment to an inherent soul, aka the ‘I AM conceit’), and as a result cycling through samsaric births and deaths ignorantly and repeatedly, and thus taught that it is 1) possible to achieve liberation/freedom from all sufferings, cravings and ignorance in the Here and Now as this sensate body-mind, and 2) possible to end the uncontrolled cycles of birth and death thereafter. It should be noted that the goal is simply the end of suffering as well as the end of any illusion of a soul (a.k.a. the end of ‘I AM conceit’; self-immolation) which can possibly be attained in this body, it is not just an afterlife state, though the ‘end of samsaric rebirth and the future suffering it entails’ is part of the package/assurance by Buddha. Buddha does not hate being here, but seeing the whole picture of the endless cycle of birth and death and sufferings he simply recommends that we do not endlessly and uncontrollably ‘come back’ ignorantly to suffer again and again. He does not reject ‘this life’ (that would be a form of craving of which he does not have any – instead, all sensations are vividly experienced as-they-are without the filters of any instinctual passions or delusion of a ‘soul’ or ‘feeler’), but he does not recommend any ‘next life’ or ‘sufferings’, he recommends the end of all suffering (and the Buddha is known to have said that ‘suffering and the end of suffering’ is all he had ever taught). In certain schools of Buddhism, enlightened beings do intentionally come back as Bodhisattvas to continue helping other sentient beings see the Truth, but that is another matter and something specific to the Mahayana school. For me, though my focus/scope in this document is on the Theravada/Pali teachings (to avoid over complications – not that there are any fundamental contradictions in their essentials if correctly understood), my personal leaning is of a Mahayana persuasion.

Note: a few hours after writing the paragraph above and still thinking that I failed to make my point, I discovered a commentary by Thanissaro Bhikkhu that puts this very clearly (that the path towards cessation of rebirth lies not in transcending or escaping present sensations into some transcendent Self, but rather by attending to all sensations-as-they-are to cease all delusions of self/Self as well as the passions/craving): “In other words, the act of searching for non-becoming — or annihilation — is also a type of becoming. Although the Buddhist path aims at the cessation of becoming (bhava), it does not attempt this cessation by trying to annihilate the process of becoming. Instead, it does so by focusing on what has already come to be (bhuta), developing dispassion for what has come to be and for the nutriment — the causes — of what has come to be. With no more passion, there is no clinging to or taking sustenance from the causes of what has come to be. And through this lack of clinging or sustenance comes release. On this point see SN 12.31 and ItiHYPERLINK "http://www.accesstoinsight.org/tipitaka/kn/iti/iti.2.028-049.than.html" 49.”

Now is Buddhism ‘tried and failed’? It has only ‘failed’ or ‘succeeded’ to the extent of how many of his followers want (and actively practice) to achieve the Freedom that Buddha promoted (and also whether they have authentic understanding of Buddhism in the first place)! There certainly are many (thousands in Buddha’s lifetime alone have been recorded to achieve this goal) who succeeded, and this success rate is much higher than Richard’s, btw ;). I must say, the Buddha had a realistic mind-set and is not under the delusion that someday every single person in the world will become Actually Free just because the teaching has spread. It is impossible. Some may, most will not (due to an utter lack of interest, due to their goal and pursuit in life being fully materialistic, due to their ignorance and short-sightedness, etc). Many will prefer to stay in the naïve belief of a jealous and angry supernatural God who kills infidels and sends unbelievers to eternal fire but also loves people like his children and is their saviour, etc. Sorry if this sounds grim, but the fact of the matter is that even if we managed one day to get 1% of the world population (already highly, extremely, unlikely) to be ‘Actually Freed’ from the Human Condition, the Human Condition of malice and sorrow and war, murder, rape, torture, domestic violence, corruption, despair and suicide will definitely continue in the world on the collective level (among the ‘unfreed’ men). However, of course, a small figure of free men is better than none. Buddhism, if practiced all the way, leads to freedom from the three cravings (which includes desires and aversion/anger), freedom from all fears, and any form of clinging. It leads to the freedom of all sufferings. It can be achieved, but even though it is achievable, not many actually put it into practice. It is not the method or teaching at fault but the people. That not too many people (but not that few as well, I might add) have achieved the freedom that Buddha spoke of is simply testimony to how few truly earnest and interested seekers of truth and freedom there are on this planet, and perhaps a lack of truly enlightened guidance/teachers that can actually teach the correct Buddhist teachings and practices and communicate it effectively to the masses. Lots of people (including popular new age teachers like Eckhart Tolle and others) have fantasies of a future utopia of freedom and a higher level of consciousness and so on… to me, I do not indulge in them, for I favour a more realistic and pragmatic view of what is achievable and what is pure fantasy in at least a foreseeable future.

Also regarding Richard’s statement that ‘Mr. Buddha had no explanation for the origin of this universe’ – this is spot on, precisely because in Mr. Buddha’s worldview, there is no God, there is no ultimate Origin, there is no ultimate Mind/Source from which all things came from and to which all things return, rather there is only an infinite regress of Dependent Origination with no Ultimate Source. 

As Ven. Buddhaghosa states,
No god, no Brahma, may be called, 
The maker of this wheel of life, 
Empty phenomena roll on, 
Dependent on conditions all. 
Richard seems to understand this point, but the part he misinterpreted is this: “The (Absolute in Buddhism is) same-same ‘Timelessness and Spacelessness and Formlessness’ of Hinduism ... he just did not posit it as having anything to do with bringing the universe into being or sustaining it or whatever. There is no relationship betwixt Mr. Buddha’s ‘Absolute’ (‘The Deathless’) and this universe, whereas Advaita Vedanta allows that it’s ‘Absolute’ (‘The Brahmin’) does.” However, the Buddha did not teach that there is an ‘Absolute’, only an infinite regress of dependent origination, that nevertheless can have its end in Parinirvana which will spell the ‘birthless and deathless’ state (it is not an Absolute or a Self though, simply ‘blowing out’, no more fuel/conditions for burning fire). As there is ‘interdependent origination’ (with the arising of this, that arises…), there is also ‘inter-cessation’ (with the cessation of this, that ceases…). And according to Buddha, with the cessation of the 12 links up to the cessation of birth, also comes the cessation of old age and death, thus known as 'birthless and deathless' where no future samsaric re-births and deaths will occur (as Buddha said, this final cessation [parinibbana] is without ‘dying’ nor ‘reappearance’). 


Buddha: "And what, monks, is the death-free (amata)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the death-free."

As Loppon Namdrol/Malcolm Smith puts it: “When you have eradicated all afflictions which cause rebirth, this is all the deathlessness you need. No more birth, BAM! no more death.”

As a moderator of the dhammawheel forum tiltbillings puts it: “There is no "deathless." That is a bad translation leading to an objectification/reification of the idea of awakening. With awakening, there is no more rebirth, one is free from death. (31 words.)”

Jnana/Geoff says it very well: “Firstly, while the translation of asaṃskṛta as “the unconditioned” is fairly common, it’s a rather poor translation that all too easily leads to reification. The term asaṃskṛta refers to a negation of conditioned factors, and the meaning is better conveyed by “not-conditioned.” Secondly, for Sautrāntika commentators, and many mahāyānika commentators as well, an analytical cessation (pratisaṃkhyānirodha) is a non-implicative negation (prasajyapratiṣedha), i.e. a negation that doesn’t imply the presence of some other entity, and therefore nirvāṇa simply refers to a cessation that terminates the defilements and fetters that are abandoned by the correct practice of the noble path. It doesn’t refer to an entity or state that is substantially existent (dravyasat).”

(The same applies to “Deathless” – there is no “Deathless” but “death-free” that is the absence of afflictions that lead to samsaric rebirth and death)

Geoff also wrote, “One has to be careful with such descriptions which may seem to be pointing to some sort of truly existent "unconditioned ground." Nibbāna is the extinguishment of the mental outflows (āsavā). The liberated mind is measureless (appamāṇa). This is not a "state of oneness with all of existence." It's an absence of identification (anattatā). It's non-indicative (anidassana), unestablished (appatiṭṭha), and not-dependent (anissita). None of these adjectives entail any sort of metaphysical "ground of being" or "unconditioned absolute." They are all negations. An arahant has simply "gone out."” 

And it is not just Loppon Namdrol and others who are saying this, it is very obvious in the Suttas that when the Buddha talked about not-born he is not referring to a metaphysical deathless Self but rather, is referring to the absence of afflictions (primarily the conceit that ‘I Am’), and that in the absence of karmic conditions for rebirth, there is no birth and therefore no ageing, sickness and death.

31. “Bhikkhu, ‘I am’ is a conceiving; ‘I am this’ is a conceiving; ‘I shall be’ is a conceiving; ‘I shall not be’ is a conceiving; ‘I shall be possessed of form’ is a conceiving; ‘I shall be formless’ is a conceiving; ‘I shall be percipient’ is a conceiving; ‘I shall be non-percipient’ is a conceiving; ‘I shall be neither-percipient-nor-non-percipient’ is a conceiving. Conceiving is a disease, conceiving is a tumour, conceiving is a dart. By overcoming all conceivings, bhikkhu, one is called a sage at peace. And the sage at peace is not born, does not age, does not die; he is not shaken and is not agitated. For there is nothing present in him by which he might be born. Not being born, how could he age? Not ageing, how could he die? Not dying, how could he be shaken? Not being shaken, why should he be agitated? ~ Dhātuvibhanga Sutta

Thus as you can see, the Nirvana (cessation) of Buddhism is also not an Inherently-Existing-Absolute but is simply the cessation/absence of various factors leading to birth, due to insight into the actuality of things/the insight into Anatta and Emptiness that end ignorance, and therefore ending the 12-links chain of dependent origination. For example: the fire on the oil lamp blows out, due to the absence of conditions for the continuation of burning fire – but the absence and cessation of fire is not ‘inherent’ or ‘absolute’. Nevertheless: when the fire has ceased, it is simply known as ‘ceased’, and as such, no longer conditioned (by the fuel). So likewise, Nirvana is the cessation of the three poisons of craving, anger and ignorance, that is unconditioned (by the fuels of afflictions), but at the same time, cessation is set forth like in a chain - (via the cessation of this comes the cessation of that), and thus Nirvana is not something that inherently existed as an Absolute. It is not some ‘substance’ that is ‘inherently there’ like Hinduism’s Brahman. There is absolutely no such thing as escaping into a Transcendental Self or Absolute through Cessation. Cessation means cessation, period; it does not imply a substance. (p.s. the classic traditional view of the three dharma seals in relation to samsaric and nirvanic phenomenon are as such: samsaric phenomenon are that they are all marked by anicca [sensations change and doesn’t stay the same], dukkha [impermanent sensations cannot be a satisfactory object of clinging] and anatta [sensations do not have inherent self], whereas Nirvana is *not* anicca [not a temporary state subject to passing: no more re-appearance in samsara], *not* dukkha [no dissatisfaction present in cessation], but *still* anatta [empty of inherent self] – none of them would say that Nirvana is Atman [Self])

Thus, Richard’s misunderstanding that “Note well it says ‘This is not mine. This is not my self. This is not what I am’ regarding anything in or of the phenomenal world of the senses. Thus ‘What is mine. What is my self. What is what I am’ is to be found in ‘The Deathless’, accessible only upon ‘Parinirvana’, to an ‘Awakened One’ who has attained ‘Nirvana’ in this lifetime.” is completely wrong and scripturally baseless.

The Buddha states in the very first sutta of the Majjhima Nikaya:

“..."He directly knows water as water... the All as the All...

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because he has known that delight is the root of suffering & stress, that from coming-into-being there is birth, and that for what has come into being there is aging & death. Therefore, with the total ending, fading away, cessation, letting go, relinquishment of craving, the Tathagata has totally awakened to the unexcelled right self-awakening, I tell you."

That is what the Blessed One said. Displeased, the monks did not delight in the Blessed One's words.”
~ http://www.accesstoinsight.org/tipitaka/mn/mn.001.than.html

Update: 17th February 2012

In response to the newly written comments by Richard on Buddhism:

http://actualfreedom.com.au/announcement.htm#Addendum6

Here is the relevant portion of a regular online translation of the Anuradha Sutta (with the operative words emphasised and key Pāli words, sourced from the online text it was translated from and thus still in their grammatical form, added in square brackets):

    • [Mr. Siddhartha Gautama]: ‘What do you think, Anuradha: Is form [rūpa] constant [niccaṃ] or inconstant [aniccaṃ]?’
    • [Mr. Anuraddha]: ‘Inconstant, lord’.
    • [Mr. Siddhartha Gautama]: ‘And is that which is inconstant easeful [sukhaṃ] or stressful [dukkhaṃ]?’
    • [Mr. Anuraddha]: ‘Stressful, lord’.
    • [Mr. Siddhartha Gautama]: ‘And is it proper to regard what is inconstant, stressful, subject to change [vipariṇāmadhammaṃ] as: 'This is mine [etaṃ mama]. This is my self [eso me attā]. This is *what I am*' [eso'hamasmi]?’
    • [Mr. Anuraddha]: ‘No, lord’. [...].
    • [Mr. Siddhartha Gautama]: ‘What do you think, Anuradha: Do you regard form [rūpasmiṃ=this body here] as the Tathagata [tathāgato]?’
    • [Mr. Anuraddha]: ‘No, lord’. [...].
    • [Mr. Siddhartha Gautama]: ‘Very good [sādhu], Anuradha. Very good ...’. (www.accesstoinsight.org/tipitaka/sn/sn22/sn22.086.than.html).

In that exchange Mr. Siddhartha Gautama is unmistakably stating that he [tathāgato] is not the flesh and blood body/that the flesh and blood body is not what he [tathāgato] is.


Yes, indeed, Buddha states that the Tathagata is not the flesh and blood body. But this is not the main point.

He forgot to quote this part:

"Do you regard the Tathagata as that which is without form, without feeling, without perception, without fabrications, without consciousness?"

"No, lord."

"And so, Anuradha — when you can't pin down the Tathagata as a truth or reality even in the present life — is it proper for you to declare, 'Friends, the Tathagata — the supreme man, the superlative man, attainer of the superlative attainment — being described, is described otherwise than with these four positions: The Tathagata exists after death, does not exist after death, both does & does not exist after death, neither exists nor does not exist after death'?"

"No, lord."

"Very good, Anuradha. Very good. Both formerly & now, it is only stress that I describe, and the cessation of stress."

The point is, as explained much earlier on, that the Tathagata is simply a label, a convention, imputed on a conglomerate but cannot be pinned down as a truth, a reality, a substance, a metaphysical essence, an entity, that therefore the four extremes of 'existence', 'non-existence', 'both existence and non-existence', 'neither existence nor non-existence' simply cannot be applied since all such notions are based on a predicate of a substantial entity, of which it cannot be estalished or found.

So obviously, the Buddha is not saying 'I am not form, I am the formless' - he is saying, 'there is no I to be found in form, nor is there an I apart from forms as the formless, there is no I *at all* that can be pinned down as a reality'. The aggregates are just the aggregates, they are self-referencing without I, me, or mine.  No self in *or apart* from the aggregates.

And what does the last statement states?

"Very good, Anuradha. Very good. Both formerly & now, it is only stress that I describe, and the cessation of stress."

This means there is no Tathagata (as a reality), no Self, no being, only the aggregates - only suffering - no sufferer, and the cessation of suffering is declared.

As Visudhimagga states:

    "Mere suffering is, not any sufferer is found

    The deeds exist, but no performer of the deeds:

    Nibbana is, but not the man that enters it,

    The path is, but no wanderer is to be seen."

So effectively there is just in seeing only the seen, in hearing only the heard, just the aggregates rolling on without an agent, without a self, dependent on conditions and ceases upon the cessation of conditions. The cessation of suffering is called 'Nirvana'.

Hellmuth Hecker said, (Great Disciples of the Buddha, page 267) 

It was the saintly Khema, who was famed everywhere for her wisdom and known to be clever, possessing deep insight, had heard much Dharma, and was a speaker of renown, knowing always the right retort. Thereupon the king went to the former Queen, greeted her with respect and had the following conversation with her:

P.: Does an Awakened One exist after death?
K.: The Exalted One has not declared that an Awakened One exists after death.
P.: Then an Awakened One does not exist after death?
K.: That too, the Exalted One has not declared.
P.: Then the Awakened One exists after death and does not exist?
K.: Even that, the Exalted One has not declared.
P.: Then one must say, the Awakened One neither exists nor not exists after death?
K.: That too, the Exalted One has not declared.

Thereupon the King wanted to know why the Buddha had rejected these four questions. First we must try to understand what these questions imply. The first question corresponds with the view of all those beings whose highest goal is to continue on after death, spurred on by craving for existence. The answer that an Awakened One continues to exist after death, is the one given by all other religions, including later interpretations of Buddhism.

The second answer that the Enlightened One does not exist after death would be in keeping with craving for non-existence, i.e., annihilation.

Because of an urge for definite knowledge and certainly, a definition is sought which could claim that the five aggregates (skandha) of form, feeling, perception, mental formations and consciousness â€” which make up the sum total of all existence â€” are completely dissolved and disappear upon the shedding of an Awakened One's body; and that deliverance consisted in that mere fact of dissolution.

The third answer seeks a compromise: everything impermanent in an Awakened One would be annihilated, but the permanent aspect, the essence, his actual person, would remain.

The fourth answer tries to get out of the predicament by formulating a "neither-nor" situation, which is meant to be satisfying. [*] All four formulas have been rejected by the Buddha as wrong view. They all presuppose that there is an "I" distinct from the world, while in reality "I" and "world" are part of the experience which arises because of consciousness.

* [This "solution" is formulated with the idea that it is something that words/concepts cannot describe, but it still uses "exist" "not exist" and so was not accepted by the Buddha.]

Only the Enlightened Ones can actually see this or those who have been their disciples, and unless this understanding is awakened, the assumption is made that an "I," and essentially permanent "self," is wandering through samsara, gradually ascending higher and higher until it is dissolved, which is liberation; this is a belief held by some. Others conclude from this, that the Buddha teaches the destruction of the "self." But the Buddha teaches that there is no "I" or "self," which can be destroyed, that it has never existed and has never wandered through samsara.


Richard: Mr. Siddhartha Gautama then goes on to state that anyone who sees dhammaṃ (‘Dhamma/ Dharma’) sees him and whoever sees him sees dhammaṃ (‘Dhamma/ Dharma’).

Me: The Buddha clarifies this further in MN 28, "He who sees Dependent Origination, sees the Dhamma; he who sees the Dhamma, sees Dependent Origination." 

At no time did he say, "He who sees the ultimate Atman-Brahman sees me". Atman-Brahman is alien to the Buddha's teachings in the Pali canon and is rejected in the teaching of anatta.

Richard: Please note that the Pāli word brahma, in the word brahmabhūto (which means ‘become brahma’), is a neuter word, grammatically, not a masculine word (as is the Pāli word brahmā, which translates as the creator god, the world creator, who is not himself immortal) and refers to brahman, the impersonal ground of being, out of which all gods (and, thus, worlds) arise. 

Me: This is nonsense and have no basis in the Pali scriptures, and represents the skewed views of the eternalists with an Advaita-leaning view trying to interprete the scriptures through their biased views, in particular this idea seems to come from Joaquín Pérez Remón. The view and notion of Brahman is entirely alien to the tenets of the Pali Canon.

Richard: (Both that particular phrase and its obverse – ‘netaṃ mama, nesoham asmi, na meso attā [this is not mine; I am not this; this is not my self]’ conveys the direct opposite to ‘etaṃ mama, esohamasmi, eso me’ [this is mine; I am this; this is my self]’ – appear so many times in the Pāli Canon as to have become known as pericopes; as such they are, quite evidently, fundamental to what the text is conveying).

Me: Again, he is taking the views of some eternalists interpreting the texts too seriously. He relied on unworthy sources in order to find arguments to fit his own agenda, or own idea of what Buddhism is about. 

No, the Pali Canon has never at any instance implied, or stated, that there is a 'this is mine; I am this; this is my self'. Even Nirvana, which is described as the highest bliss, the bliss which should not be understood as a 'feeling' but simply means the complete absence of suffering, is also understood as this: not I, not me, not mine.

As quoted earlier, 

“..."He directly knows water as water... the All as the All...

"He directly knows Unbinding as Unbinding. Directly knowing Unbinding as Unbinding, he does not conceive things about Unbinding, does not conceive things in Unbinding, does not conceive things coming out of Unbinding, does not conceive Unbinding as 'mine,' does not delight in Unbinding. Why is that? Because he has known that delight is the root of suffering & stress, that from coming-into-being there is birth, and that for what has come into being there is aging & death. Therefore, with the total ending, fading away, cessation, letting go, relinquishment of craving, the Tathagata has totally awakened to the unexcelled right self-awakening, I tell you."
Cooran (moderator of Dhammawheel) had also pointed out that a note to Bhikkhu Bodhi’s translation of this sutta is worth considering:

‘’We should carefully heed the two reasons that the Buddha does not declare, ‘’There is no self’’: not because he recognizes a transcendent self of some kind (as some interpreters allege), or because he is concerned only with delineating ‘’a strategy of perception’’ devoid of ontological implications (as others hold), but (i) because such a mode of expression was used by the annihilationists, and the Buddha wanted to avoid aligning his teaching with theirs; and (ii) because he wished to avoid causing confusion in those already attached to the idea of self. The Buddha declares that ‘all phenomena are nonself’’ (sabbe dhamma anatta), which means that if one seeks a self anywhere one will not find one. Since ‘’all phenomena’’ includes both the conditioned and the unconditioned, this precludes an utterly transcendent, ineffable self."

(Part of Note 385 on Page 1457 of The Connected Discourses of the Buddha (A New Translation of the Samyutta Nikaya by Bhikkhu Bodhi).) 

Update (16th October 2012): Something from Walpola Rahula’s “What the Buddha Taught” – 
https://sites.google.com/site/rahulawhatthebuddha/the-doctrine-of-no-soul
Those who want to find a ‘Self’ in Buddhism argue as follows: It is true that the Buddha analyses being into matter, sensation, perception, mental formations, and consciousness, and says that none of these things is self. But he does not say that there is no self at all in man or anywhere else, apart from these aggregates.
This position is untenable for two reasons:
One is that, according to the Buddha’s teaching, a being is composed only of these Five Aggregates, and nothing more. Nowhere has he said that there was anything more than these Five Aggregates in a being.
The second reason is that the Buddha denied categorically, in unequivocal terms, in more than one place, the existence of Ātman, Soul, Self, or Ego within man or without, or anywhere else in the universe. Let us take some examples.
In the Dhammapada there are three verses extremely important and essential in the Buddha’s teaching. They are nos. 5, 6 and 7 of chapter XX (or verses 277, 278, 279).
The first two verses say:
‘All conditioned things are impermanent’ (Sabbe SAṂKHĀRĀ aniccā), and ‘All conditioned things are dukkha’ (Sabbe SAṂKHĀRĀ dukkhā).
The third verse says:
‘All dhammas are without self’ (Sabbe DHAMMĀ anattā).[132]
Here it should be carefully observed that in the first two verses the word saṁkhārā ‘conditioned things’ is used. But in its place in the third verse the word dhammā is used. Why didn’t the third verse use the word saṃkhārā ‘conditioned things’ as the previous two verses, and why did it use the term dhammā instead? Here lies the crux of the whole matter.
The term saṃkhāra[133] denotes the Five Aggregates, all conditioned, interdependent, relative things and states, both physical and mental. If the third verse said: ‘All saṃkhārā (conditioned things) are without self’, then one might think that, although conditioned things are without self, yet there may be a Self outside conditioned things, outside the Five Aggregates. It is in order to avoid misunderstanding that the term dhammā is used in the third verse.
The term dhamma is much wider than saṃkhāra. There is no term in Buddhist terminology wider than dhamma. It includes not only the conditioned things and states, but also the non-conditioned, the Absolute, Nirvāṇa. There is nothing in the universe or outside, good or bad, conditioned or non-conditioned, relative or absolute, which is not included in this term. Therefore, it is quite clear that, according to this statement: ‘All dhammas are without Self’, there is no Self, no Ātman, not only in the Five Aggregates, but nowhere else too outside them or apart from them.[134]
This means, according to the Theravāda teaching, that there is no self either in the individual (puggala) or in dhammas. The Mahāyāna Buddhist philosophy maintains exactly the same position, without the slightest difference, on this point, putting emphasis on dharma-nairātmya as well as on pudgala- nairātmya.
In the Alagaddūpama-sutta of the Majjhima-nikāya, addressing his disciples, the Buddha said: ‘O bhikkhus, accept a soul-theory (Attavāda) in the acceptance of which there would not arise grief, lamentation, suffering, distress and tribulation. But, do you see, O bhikkhus, such a soul-theory in the acceptance of which there would not arise grief, lamentation, suffering, distress and tribulation?’
‘Certainly not, Sir.’
‘Good, O bhikkhus. I, too, O bhikkhus, do not see a soul-theory, in the acceptance of which there would not arise grief, lamentation, suffering, distress and tribulation.’[135]
If there had been any soul-theory which the Buddha had accepted, he would certainly have explained it here, because he asked the bhikkhus to accept that soul-theory which did not produce suffering. But in the Buddha’s view, there is no such soul theory, and any soul-theory, whatever it may be, however subtle and sublime, is false and imaginary, creating all kinds of problems, producing in its train grief, lamentation, suffering, distress, tribulation and trouble.
Continuing the discourse the Buddha said in the same sutta:
‘O bhikkhus, when neither self nor anything pertaining to self can truly and really be found, this speculative view: “The universe is that Ātman (Soul); I shall be that after death, permanent, abiding, ever-lasting, unchanging, and I shall exist as such for eternity” – is it not wholly and completely foolish?’[136]
Here the Buddha explicitly states that an Ātman, or Soul, or Self, is nowhere to be found in reality, and it is foolish to believe that there is such a thing.
Those who seek a self in the Buddha’s teaching quote a few examples which they first translate wrongly, and then misinterpret. One of them is the well-known line Attā hi attano nātho from the Dhammapada (XII, 4, or verse 160), which is translated as ‘Self is the lord of self’, and then interpreted to mean that the big Self is the lord of the small self.
First of all, this translation is incorrect. Attā here does not mean self in the sense of soul. In Pali the word attā is generally used as a reflexive or indefinite pronoun, except in a few cases where it specifically and philosophically refers to the soul-theory, as we have seen above. But in general usage, as in the XII chapter in the Dhammapada where this line occurs, and in many other places, it is used as a reflexive or indefinite pronoun meaning ‘myself’, ‘yourself’, ‘himself’, ‘one’, ‘oneself’, etc.[137]
Next, the word nātho does not mean ‘lord’, but ‘refuge’, ‘support’, ‘help’, ‘protection’.[138] Therefore, Attā hi attano nātho really means ‘One is one’s own refuge’ or ‘One is one’s own help’ or ‘support’. It has nothing to do with any metaphysical soul or self. It simply means that you have to rely on yourself, and not on others.
Another example of the attempt to introduce idea of self into the Buddha’s teaching is in the well-known words Attidīpā viharatha, attasaraṇā anaññasaraṇā, which are taken out of context in the Mahāparinibbāna-sutta.[139]This phrase literally means: ‘Dwell making yourselves your island (support), making yourselves your refuge, and not anyone else as your refuge.’[140] Those who wish to see a self in Buddhism interpret the words attadīpā and attasaraṇā ‘taking self as a lamp’, ‘taking self as a refuge’.[141]
We cannot understand the full meaning and significance of the advice of the Buddha to Ānanda, unless we take into consideration the background and the context in which these words were spoken.”
Richard: The point being, of course, that Richard unmistakably reports that he is the flesh and blood body only.

Me: And this is what I have found lacking in Actual Freedom – expressing the clear realization of anatta. Actualism simply stresses the experience of No-Mind (to the point of stabilizing it) - not no-mind as defined by Richard but as defined by Thusness or me: http://awakeningtoreality.blogspot.com/2011/12/experience-realization-view-practice.html

But there is a lack of realizing anatta, that there never is or was a self. It is entirely a fictional position - as delusional as the belief in Santa Claus or a man with cataract seeing flowers in the sky. The view affects our moment to moment to perception like a magical spell blinds a person into distorting their perception of reality. It is not merely a 'thought', but a framework in which we perceive reality. But Actualism never emphasizes the view and realization part, only the experience.

The closest description so far, and the only description of insight/realisation I’ve found on the website is this:

http://www.actualfreedom.com.au/...

"Q(1): Well, I’ve been trained in spatial thinking because of my profession. What I am starting to understand is this thing about ‘outside’. There is no outside to the universe. The whole thinking process is based on there being an ‘outside’. I am starting to use it almost like a mantra: ‘There is no outside’.

R: If you do keep that going – as a mantra-type phrase – constantly realising that there is no edges, no boundaries, no ‘outside’, you will come to realise there is no middle, no centre. This is what ‘you’ are ... as a ‘self’.

Q(1): Yes, I can see the ... that’s what it gets back to. If I am thinking in terms of my ‘self’ then I have to be the centre.

R: Yes. ‘You’ are the centre of your world ... project that and ‘you’ are the centre of the universe ... translated into ‘I am the Centre of all Existence’ ... which is but one step away from ‘realising’ that ‘I’ am ‘The Creative Source’ – as in: ‘I am God’.

When ‘I’ disappear in all ‘my’ entirety, then being here – as this body only – is to experience now as being everywhere all at once ... but not omnipotent, omniscient, omnipresent and all that. That is the delusory ‘I’ born out of the illusory ‘I’. To contemplate being here in space and now in time as being everywhere all at once is where conceptual thinking breaks down. But it is useful inasmuch as one can disabuse oneself of the notion that there is a centre. Then, when the centre is seen for what it is – an illusion or a delusion – it vanishes. Then one understands infinity and eternity ... the infinitude of time and space. Understanding the infinity of space helps the understanding of the eternity of time."

Richard: amata/ sambodhi (immortality/ gnosis)

Me: Wrong. Amata is not immortality, which implies the presence of an eternal Self or Soul. There is no such Self or Soul to be immortal be it in samsara [experience afflicted by passions, aggression and delusion] or in nirvana [nirvana = the cessation of all afflictions]. Amata means death-free. What is the meaning of death-free in Buddha’s context? 

Buddha: "And what, monks, is the death-free (amata)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the death-free."



As a moderator of the dhammawheel forum tiltbillings puts it: There is no "deathless." That is a bad translation leading to an objectification/reification of the idea of awakening. With awakening, there is no more rebirth, one is free from death. (31 words.)

Jnana/Geoff says it very well: “Firstly, while the translation of asaṃskṛta as “the unconditioned” is fairly common, it’s a rather poor translation that all too easily leads to reification. The term asaṃskṛta refers to a negation of conditioned factors, and the meaning is better conveyed by “not-conditioned.” Secondly, for Sautrāntika commentators, and many mahāyānika commentators as well, an analytical cessation (pratisaṃkhyānirodha) is a non-implicative negation (prasajyapratiṣedha), i.e. a negation that doesn’t imply the presence of some other entity, and therefore nirvāṇa simply refers to a cessation that terminates the defilements and fetters that are abandoned by the correct practice of the noble path. It doesn’t refer to an entity or state that is substantially existent (dravyasat).”

(The same applies to “Deathless” – there is no “Deathless” but “death-free” that is the absence of afflictions that lead to samsaric rebirth and death)

Geoff also wrote, “One has to be careful with such descriptions which may seem to be pointing to some sort of truly existent "unconditioned ground." Nibbāna is the extinguishment of the mental outflows (āsavā). The liberated mind is measureless (appamāṇa). This is not a "state of oneness with all of existence." It's an absence of identification (anattatā). It's non-indicative (anidassana), unestablished (appatiṭṭha), and not-dependent (anissita). None of these adjectives entail any sort of metaphysical "ground of being" or "unconditioned absolute." They are all negations. An arahant has simply "gone out."”

And as Loppon Namdrol/Malcolm Smith said, “When you have eradicated all afflictions which cause rebirth, this is all the deathlessness you need. No more birth, BAM! no more death.”

And it is not just Loppon Namdrol and others who are saying this, it is very obvious in the Suttas that when the Buddha talked about not-born he is not referring to a metaphysical deathless Self but rather, is referring to the absence of afflictions (primarily the conceit that ‘I Am’), and that in the absence of karmic conditions for rebirth, there is no birth and therefore no ageing, sickness and death.

31. “Bhikkhu, ‘I am’ is a conceiving; ‘I am this’ is a conceiving; ‘I shall be’ is a conceiving; ‘I shall not be’ is a conceiving; ‘I shall be possessed of form’ is a conceiving; ‘I shall be formless’ is a conceiving; ‘I shall be percipient’ is a conceiving; ‘I shall be non-percipient’ is a conceiving; ‘I shall be neither-percipient-nor-non-percipient’ is a conceiving. Conceiving is a disease, conceiving is a tumour, conceiving is a dart. By overcoming all conceivings, bhikkhu, one is called a sage at peace. And the sage at peace is not born, does not age, does not die; he is not shaken and is not agitated. For there is nothing present in him by which he might be born. Not being born, how could he age? Not ageing, how could he die? Not dying, how could he be shaken? Not being shaken, why should he be agitated? ~ Dhātuvibhanga Sutta

Lastly, before Mr. Richard makes a mess of misinterpreting Nirvana, I will like to quote from the scriptures:

SN 43 Asaṅkhata Saṃyutta (1-44 combined & abridged):

And what, monks, is the not-fabricated (asaṅkhata)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the not-fabricated.

And what, monks, is the not-inclined (anata)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the not-inclined.

And what, monks, is the outflowless (anāsava)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the outflowless.

And what, monks, is the truth (sacca)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the truth.

And what, monks, is the farther shore (pāra)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the farther shore.

And what, monks, is the subtle (nipuṇa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the subtle.

And what, monks, is the very hard to see (sududdasa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the very hard to see.

And what, monks, is the unaging (ajajjara)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the unaging.

And what, monks, is the stable (dhuva)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the stable.

And what, monks, is the undisintegrating (apalokita)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the undisintegrating.

And what, monks, is the non-indicative (anidassana)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the non-indicative.

And what, monks, is the unproliferated (nippapañca)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the unproliferated.

And what, monks, is the peaceful (santa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the peaceful.

And what, monks, is the death-free (amata)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the death-free.

And what, monks, is the sublime (paṇīta)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the sublime.

And what, monks, is the auspicious (siva)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the auspicious.

And what, monks, is the secure (khema)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the secure.

And what, monks, is the elimination of craving (taṇhākkhaya)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the elimination of craving.

And what, monks, is the wonderful (acchariya)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the wonderful.

And what, monks, is the amazing (abbhuta)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the amazing.

And what, monks, is the calamity-free (anītika)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the calamity-free.

And what, monks, is the dhamma free of calamity (anītikadhamma)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the dhamma free of calamity.

And what, monks, is extinguishment (nibbāna)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called extinguishment.

And what, monks, is the unafflicted (abyāpajjha)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the unafflicted.

And what, monks, is dispassion (virāga)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called dispassion.

And what, monks, is purity (suddhi)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called purity.

And what, monks, is freedom (mutti)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called freedom.

And what, monks, is the unadhesive (anālaya)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the unadhesive.

And what, monks, is the island (dīpa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the island.

And what, monks, is the cave (leṇa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the cave.

And what, monks, is the shelter (tāṇa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the shelter.

And what, monks, is the refuge (saraṇa)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the refuge.

And what, monks, is the destination (parāyana)? The elimination of passion, the elimination of aggression, the elimination of delusion: this is called the destination.

...

As Geoff said: 

Nibbāna is a negation. It means extinguishment.

....

Firstly, nibbāna isn't a "state." Secondly, nibbāna is the cessation of passion, aggression, and delusion. For a learner it is the cessation of the fetters extinguished on each path. The waking states where "suddenly all sensations and six senses stop functioning" are (1) mundane perceptionless samādhis, and (2) cessation of apperception and feeling. Neither of these are supramundane and neither of these are synonymous with experiencing nibbāna.

All the best,
Geoff



Richard: Contrary to popular belief, Buddhists are not actively pursuing peace-on-earth per se.
According to the Encyclopaedia Britannica, ‘Ultimate Reality’ in Buddhism is called ‘Parinirvana’ (Complete Nirvana)

This is blatantly untrue. First of all, the Buddhist goal – nirvana – that thousands have attained in Buddha’s lifetime, and many since then too attained that nirvana, is the “termination of passion, aggression and delusion”, so how can it be that Buddhists are not actively pursuing peace-on-earth? Of course we must only include “actively practicing Buddhists” because many Buddhists simply define themselves as Buddhists in label but are not practicing it due to lack of interest, commitment, guidance and knowledge. Many so called Buddhists, especially in Asian countries, do not even have a clue about the most basic and fundamental teachings of Buddha but simply adopt the name ‘Buddhist’ due to family/cultural tradition.

Secondly, it is true that a number of Theravadins call Nirvana an “ultimate reality”, but they too consider each sensation/experience an “ultimate reality” as they consider all directly directly knowable phenomena/dharma to be “ultimate realities” (paramattha) in contrast to “conventional realities” or concepts (pannatti). 

“Say you come into the room through the door and go out of the room through the door. What is (this) coming in and going out, we may ask the question? It's neither you, not a person. It's just 'coming in' and 'going out'. It's just concept. In the same way when you concentrate your mind on the coming in and going out of the breath, it's just a concept. So the concept is the object of meditation in this case. So it's Samatha Meditation. You can't realize any specific characteristics or general characteristics of coming-in and going-out because it's not reality. It's just concept, so that's Samatha Meditation. 

But when you focus your mind on the touching point at the nostril whenever your breath comes in or goes out, it touches the nostrils. When you observe this touching sensation and be mindful of it, then it's (ultimate) reality. That touching point is composed of the four primary material elements. Here Pathavi dhatu: hard and soft: here Apo dhatu: liquidity, cohesion; here Tejo dhatu: hot or cold; here Vayo dhatu: movement, motion. These four elements are there whenever you focus your mind on the touching sensation. So the object is absolute reality, what can we call it, Samatha or Vipassana Meditation? Vipassana Meditation.” - http://store.7p.com/chanmyay/dhammatalks/asvmeditation.htm 

This Abhidhammic (commentarial) view is a somewhat substantialist view of dharmas/phenomena, one that is later refuted by Nagarjuna’s exposition of emptiness. However, despite this slightly substantialist or even eternalist view about Nirvana, they do not consider anything including Nirvana to be a Self (the likes of Hinduism or Advaita Vedanta). In reality, Nirvana as defined by Buddha in the suttas in no way corresponds to an ultimate reality. There is no passages in the suttas whatsoever that define Nirvana as an ultimate reality, and even names like death-free and so on does not imply a deathless reality (as discussed earlier) but is clearly defined by Buddha to mean a freedom from rebirth and death via the complete termination of afflictions. Nirvana is simply the extinction, termination, cessation, of afflictions and the results of afflictions, that’s it – nothing more or less.

Just for your information, different schools have different understandings of Nirvana, but the school that has the closest understanding based on the suttas (original words of Buddha) was the Sautrāntika which has unfortunately died out. Also: most famous schools of Buddhism actually died out in India a thousand years ago due to the Islamic invasion, only leaving the lesser-known Hinayana (and Mahayana) schools like Theravada which survives till this day (due to the school’s geographic location and prominence in the area of Sri Lanka, it was unaffected by the Muslim purge).

The scholar/practitioner Geoff (not to be confused with Thanissaro) a.k.a. jnana/nyana wrote: 
"For the Theravāda, nibbāna is an ultimately real dhamma (paramatthadhamma) and the only dhamma that is not conditioned (asaṅkhata). It is an object of supramundane cognition (lokuttaracitta) and is included in the mental phenomena sensory sphere (dhammāyatana) and the mental phenomena component (dhammadhātu). The four paths, four fruits, and nibbāna are classified as the unincluded level (apariyāpanna bhūmi), that is, not included in the sensual realm, the form realm, or the formless realm. According to the Visuddhimagga, nibbāna "has peace as its characteristic. Its function is not to die; or its function is to comfort. It is manifested as the signless; or it is manifested as non-diversification (nippapañca)."

According to the Sarvāstivāda, nirvāṇa is an analytical cessation (pratisaṃkhyānirodha) that is a disjunction from impure dharmas that occurs through analysis (pratisaṃkhyāna), which is a specific type of discernment (prajñā). This analytical cessation is substantially existent (dravyasat) and ultimately exists (paramārthasat).

For Sautrāntika commentators nirvāṇa as an analytical cessation (pratisaṃkhyānirodha) is a merely a conceptual designation (prajñapti) and doesn't refer to an entity or state that is substantially existent (dravyasat). It is a non-implicative negation (prasajyapratiṣedha), that is, a negation that doesn't imply the presence of some other entity. Therefore nirvāṇa simply refers to a cessation that is the termination of defilements that are abandoned by the correct practice of the noble path.

According to the Yogācāra, for those on the bodhisattva path, nirvāṇa is non-abiding (apratiṣṭha nirvāṇa). The dependent nature (paratantrasvabhāva) is the basis (āśraya) of both defilement and purification. The all-basis consciousness (ālayavijñāna) is the defiled portion (saṃkleśabhāga) of the dependent nature. Purified suchness (viśuddhā tathatā) is the purified portion (vyavadānabhāga) of the dependent nature. Synonyms for purified suchness are the perfected nature (pariniṣpanna) and non-abiding nirvāṇa. Non-abiding nirvāṇa is the revolved basis (āśrayaparāvṛtti) that has eliminated defilements without abandoning saṃsāra.

Madhyamaka authors accept the notion of non-abiding nirvāṇa, but they don't use the three natures model used by the Yogācāra. Rather, they simply consider all things to be conceptual designations (prajñapti) that are empty of nature (svabhāva). For them, conceptual designations are relative truth (saṃvṛtisatya) and only emptiness is ultimate truth (paramārthasatya).

Zen, Pure Land, Vajrayāna, etc., are practice traditions more so than doctrinal schools, and authors writing from any of these perspectives would generally rely on Yogācāra or Madhyamaka śāstras or a specific Mahāyāna sūtra."

Dmytro asked: "Hi Ñāṇa,

And how you would put the Buddha's description of Nibbana in relation to said above?"

Geoff replied: "Given the definition given in SN 38.1, SN 43.1-44, and Abhidhamma Vibhaṅga 184, I would say that it's a designation (paññatti, prajñapti) referring to the elimination of passion, aggression, and delusion. Or with regard to the four paths (stream-entry, etc.), a designation referring to the elimination of fetters terminated by each path. This is similar to the Sautrāntika interpretation."


Now, someone recently wrote that “Richard is 'also' addressing the billions of Buddhists who know nothing of non Being. he's addressing the flaws in their unexamined beliefs and exposing what drives them”

I replied: 

Buddhists who know the Buddha's teachings will know that the purpose of Buddhism is to put an end to "being". (At the same time there is no imputation of a 'non-being' or the fault of falling into annihilation, since a 'being' was never actually existing to begin with that could truly become non-existent - what comes to an end is merely a delusion or a manifestation of delusion within the afflictive twelve links of dependent origination, when that very existence/being that manifests dependent on ignorance/delusions/clinging comes to an end that is call nirvana, while not leaving anything behind including some delusions of an 'ultimate reality'. What manifests dependently is not inherently existing, like the reflections of a moon, what ceases due to the absence/cessation of conditions is not the annihilation of a really existing entity, like the covering up of the reflections by clouds (please don’t read anything metaphysical into this statement, I am not using the analogy metaphorically: moon does not mean anything like “Self”, “Brahman” and so on – I’m just using moon as an example of causes and conditions for a given manifestation, you can replace it with anything else, there is nothing metaphysical about this).

Nirvana is also defined by Buddha as the extinction, cessation, termination, of being/existence (which manifests out of delusion). Like a fire that is gone out, Being is extinguished.

"Ven Nanananda comments:

http://www.beyondthenet.net/calm/nibbana01.htm

Nibbàna as a term for the ultimate aim of this Dhamma is equally significant because of its allusion to the going out of a fire. In the Asaïkhatasaüyutta of the Saüyutta Nikàya as many as thirty-three terms are listed to denote this ultimate aim.[20] But out of all these epithets, Nibbàna became the most widely used, probably because of its significant allusion to the fire. The fire simile holds the answer to many questions relating to the ultimate goal.

The wandering ascetic Vacchagotta, as well as many others, accused the Buddha of teaching a doctrine of annihilation: Sato sattassa ucchedaü vinàsaü vibhavaü pa¤¤àpeti.[21] Their accusation was that the Buddha proclaims the annihilation, destruction and non-existence of a being that is existent. And the Buddha answered them fairly and squarely with the fire simile.

"Now if a fire is burning in front of you dependent on grass and twigs as fuel, you would know that it is burning dependently and not independently, that there is no fire in the abstract. And when the fire goes out, with the exhaustion of that fuel, you would know that it has gone out because the conditions for its existence are no more."

As a sidelight to the depth of this argument it may be mentioned that the Pàli word upàdàna used in such contexts has the sense of both `fuel' as well as `grasping', and in fact, fuel is something that the fire grasps for its burning. Upàdànapaccayà bhavo, "dependent on grasping is existence".[22] These are two very important links in the doctrine of dependent arising, pañicca samuppàda.

The eternalists, overcome by the craving for existence, thought that there is some permanent essence in existence as a reality. But what had the Buddha to say about existence? He said that what is true for the fire is true for existence as well. That is to say that existence is dependent on grasping. So long as there is a grasping, there is an existence. As we saw above, the firewood is called upàdàna because it catches fire. The fire catches hold of the wood, and the wood catches hold of the fire. And so we call it firewood. This is a case of a relation of this to that, idappaccayatà. Now it is the same with what is called `existence', which is not an absolute reality.

Even in the Vedic period there was the dilemma between `being' and `non-being'. They wondered whether being came out of non-being, or non-being came out of being. Katham asataþ sat jàyeta, "How could being come out of non-being?"[23] In the face of this dilemma regarding the first beginnings, they were sometimes forced to conclude that there was neither non-being nor being at the start, nàsadàsãt no sadàsãt tadànãm.[24] Or else in the confusion they would sometimes leave the matter unsolved, saying that perhaps only the creator knew about it.

All this shows what a lot of confusion these two words sat and asat, being and non-being, had created for the philosophers. It was only the Buddha who presented a perfect solution, after a complete reappraisal of the whole problem of existence. He pointed out that existence is a fire kept up by the fuel of grasping, so much so that, when grasping ceases, existence ceases as well.

In fact the fire simile holds the answer to the tetralemma included among the ten unexplained points very often found mentioned in the suttas. It concerns the state of the Tathàgata after death, whether he exists, does not exist, both or neither. The presumption of the questioner is that one or the other of these four must be and could be answered in the affirmative.

The Buddha solves or dissolves this presumptuous tetralemma by bringing in the fire simile. He points out that when a fire goes out with the exhaustion of the fuel, it is absurd to ask in which direction the fire has gone. All that one can say about it, is that the fire has gone out: Nibbuto tveva saïkhaü gacchati, "it comes to be reckoned as `gone out'."[25]

It is just a reckoning, an idiom, a worldly usage, which is not to be taken too literally. So this illustration through the fire simile drives home to the worldling the absurdity of his presumptuous tetralemma of the Tathàgata.

In the Upasãvasutta of the Pàràyaõavagga of the Sutta Nipàta we find the lines:

Accã yathà vàtavegena khitto,

atthaü paleti na upeti saïkhaü,

"Like the flame thrown out by the force of the wind

Reaches its end, it cannot be reckoned."[26]

Here the reckoning is to be understood in terms of the four propositions of the tetralemma. Such reckonings are based on a total misconception of the phenomenon of fire.

It seems that the deeper connotations of the word Nibbàna in the context of pañicca samuppàda were not fully appreciated by the commentators. And that is why they went in search of a new etymology. They were too shy of the implications of the word `extinction'. Probably to avoid the charge of nihilism they felt compelled to reinterpret certain key passages on Nibbàna. They conceived Nibbàna as something existing out there in its own right. They would not say where, but sometimes they would even say that it is everywhere. With an undue grammatical emphasis they would say that it is on coming to that Nibbàna that lust and other defilements are abandoned: Nibbànaü àgamma ràgàdayo khãõàti ekameva nibbànaü ràgakkhayo dosakkhayo mohakkhayo ti vuccati.[27]

But what do we find in the joyous utterances of the theras and therãs who had realized Nibbàna? As recorded in such texts as Thera- and Therã-gàthà they would say: Sãtibhåto'smi nibbuto, "I am grown cool, extinguished as I am."[28] The words sãtibhåta and nibbuta had a cooling effect even to the listener, though later scholars found them inadequate.

Extinction is something that occurs within an individual and it brings with it a unique bliss of appeasement. As the Ratanasutta says: Laddhà mudhà nibbutiü bhu¤jamànà, "they experience the bliss of appeasement won free of charge."[29] Normally, appeasement is won at a cost, but here we have an appeasement that comes gratis.

From the worldly point of view `extinction' means annihilation. It has connotations of a precipice that is much dreaded. That is why the commentators conceived of it as something out there, on reaching which the defilements are abandoned, nibbànaü àgamma ràgàdayo khãõàti. Sometimes they would say that it is on seeing Nibbàna that craving is destroyed.

There seems to be some contradiction in the commentarial definitions of Nibbàna. On the one hand we have the definition of Nibbàna as the exit from craving, which is called a `weaving'. And on the other it is said that it is on seeing Nibbàna that craving is destroyed. To project Nibbàna into a distance and to hope that craving will be destroyed only on seeing it, is something like trying to build a staircase to a palace one cannot yet see. In fact this is a simile which the Buddha had used in his criticism of the Brahmin's point of view.[30]

In the Dhammacakkappavattanasutta we have a very clear statement of the third noble truth. Having first said that the second noble truth is craving, the Buddha goes on to define the third noble truth in these words: Tassàyeva taõhàya asesaviràganirodho càgo pañinissaggo mutti anàlayo.[31]

This is to say that the third noble truth is the complete fading away, cessation, giving up, relinquishment of that very craving. That it is the release from and non-attachment to that very craving. In other words it is the destruction of this very mass of suffering which is just before us. "

Update: 29/10/2013

The following is a conversation with a fellow actualist (SC).

SC: Soh u should not have invited me here.

i accepted because i'm examining something Richard kept coming up against. people imagine that when i speak about my experiences with AF its just another version of the Dharma. yet it has nothing to do with it. no one reads what i ACTUALLY say. its a very curious blindness and i am learning a lot from it.
5 hours ago · Like · 1
AEN: "people imagine that when i speak about my experiences with AF its just another version of the Dharma"

Can you give an example of this?
5 hours ago · Like
AEN: AF is certainly not just another version of the Buddha Dharma. Buddha Dharma is in my experience a further step beyond AF. A permanent PCE without sense of self/Self (however, in Buddhism the focus is not on cultivating PCE but on insight and actualization of anatta in which all traces of identities are eliminated, and effortless/natural/without-entry-exit PCE is just a side effect) is just the start and does not eliminate subtle delusions about the nature of phenomena - leading to various forms of clinging like grounding/clinging to a Here/Now/physicality.
4 hours ago · Edited · Like · 1
SC: yes, there is no such thing as a permanent PCE in actualism. actually i never mention it. its a temporary state which Richard claims everyone experiences some time in their life (usually childhood) wherein both the instinctual passions and the feeling Being/Soul are temporarily in abeyance and the still calm peerless perfection of this actual word becomes apparent. a permanent AF is way beyond it. its when the Soul is dead as a dodo with no skeletal remains.

AF claims that as long as the Soul/the feel-er of the instinctual passions (inherited from our animal ancestry) remains, it will arise again and again to wreck havoc with its kneejerk survival instincts. this can be seen happening to all students with the best intentions and those claiming to be masters. the Soul and its influence has not been examined. even talking about knocking off the Soul (Being/Presense) itself, is pretty radical and never discussed.

Dharma students focus only on transcending the Ego (the 'who' i think i am) or the transforming the Self into a new consciousness etc they never consider the complete and utter immolation of the Soul (the 'who' i feel i am) and the ancient passions it morphed out of. the Buddha Dharma doesnt go this far. AF it is beyond the human condition as we know it and all its Dharmas
3 hours ago · Edited · Like
AEN: SC: "Dharma students focus only on transcending the Ego (the 'who' i think i am) or the transformed Self (a new consciousness etc) they never consider the complete and utter immolation of the Soul (the 'who' i feel i am) and the ancient passions it morphed out of. the Buddha Dharma doesnt go this far. AF it is beyond the human condition as we know it and all its Dharmas"

This is not true. First of all, the Buddhadharma does not lead to a transformed Self - the original teachings of the Buddha leads to the complete relinquishment of all self/Self. In my experience this is the case. For me, the sense of a Soul or transcendental identity/Self has been terminated for good and no longer arise at all for years. I have been through the stage where there is identification with the transpersonal Self/I AM, and then such identification is put to an end with further insights into anatta.

This is why Buddhadharma is radical.

As Loppon Namdrol/Malcolm Smith wrote before:

"What you are suggesting is already found in Samkhya system. I.e. the twenty four tattvas are not the self aka purusha. Since this system was well known to the Buddha, if that's all his insight was, then his insight is pretty trivial. But Buddha's teachings were novel. Why where they novel? They were novel in the fifth century BCE because of his teaching of dependent origination and emptiness. The refutation of an ultimate self is just collateral damage."

And as Thusness wrote to me in 2005 way before we knew anything about AF's Richard Parker (late 2009):

The Pristine awareness is often mistaken as the 'Self'. It is especially
difficult for one that has intuitively experience the 'Self' to accept
'No-Self'. As I have told you many times that there will come a time when u
will intuitively perceive the 'I' -- the pure sense of Existence but you
must be strong enough to go beyond this experience until the true meaning of
Emptiness becomes clear and thorough. The Pristine Awareness is the
so-called True-Self' but why we do not call it a 'Self' and why Buddhism has
placed so much emphasis on the Emptiness nature? This then is the true
essence of Buddhism. It is needless to stress anything about 'Self' in
Buddhism; there are enough of 'Logies' of the 'I" in Indian Philosophies.
If one wants to know about the experience of 'I AM', go for the Vedas and
Bhagavat Gita. We will not know what Buddha truly taught 2500 years ago if
we buried ourselves in words. Have no doubt that The Dharma Seal is
authentic and not to be confused.

When you have experienced the 'Self' and know that its nature is empty, you
will know why to include this idea of a 'Self' into Buddha-Nature is truly
unnecessary and meaningless. True Buddhism is not about eliminating the
'small Self' but cleansing this so called 'True Self' (Atman) with the
wisdom of Emptiness.
3 hours ago · Edited · Like · 1
AEN: And it is not just I or Thusness or Malcolm who is saying so - Buddha himself is saying so.

Taken from accesstoinsight:

"Cula-sihanada Sutta (MN 11) -- The Shorter Discourse on the Lion's Roar {M i 63} [Ñanamoli Thera and Bhikkhu Bodhi, trans.] - http://www.accesstoinsight.org/tipitaka/mn/mn.011.ntbb.html , the Buddha declares that only through practicing in accord with the Dhamma can Awakening be realized. His teaching is distinguished from those of other religions and philosophies through its unique rejection of all doctrines of self. [BB]"
Cula-sihanada Sutta: The Shorter Discourse on the Lion's Roar
www.accesstoinsight.org
1. Thus have I heard. On one occasion the Blessed One was living at Savatthi in ...See More
3 hours ago · Edited · Like · 1 · Remove Preview
SC: i'm not even attempting to use the correct terminologies and goals of a Dharma practitioner so knock yourself out Soh, i'm sure anything you clarify will be welcome to all reading here. for the same reason it would have helped if you had done this for AF students by correcting Richard. i'm easy prey compared to him.

Actual Freedom doesnt consider only one Self, but 2 who's and 'what you actually are' a sans self apperceptive flesh and blood body *only*. there is no True cleansed Self, no wisdom, no concepts and no altered states of consciousness.

just a stress free sensate, un-hobbled, unlimited, intelligent awareness, freed from the instinctual passions of the needy emotional Soul and the mental chatter of the social Ego. when not relating to whats actually happening to the sensate body its awareness is completely still, no meditation training required.
3 hours ago · Edited · Like
AEN: Hi Skye,

Buddha did not reject only one view of self/Self but 84 kinds of views about Self - including the view that Self is the unchanging Consciousness or soul that survives after death in the Brahmajāla Sutta. Also in the Mulapariyaya Sutta/MN 1, the Buddha was speaking to a group of ex-Samkhya followers who became converted and became his monks. Even though they have converted, they still held the belief in the Purusha (pure consciousness/awareness) as changeless Self or Soul, and they believed in a "root" or Source: an abstract principle out of which all things emanated and which was immanent in all things. (For more info on this matter read Ven. Thanissaro’s commentary to http://www.accesstoinsight.org/tipitaka/mn/mn.001.than.html)

Because the Buddha knew the monks still held onto this belief/view/position, he began the discourse with "I will teach you the sequence of the root of all phenomena". He described a whole range of phenomena that can be experienced, including subtle states accessible in meditation like the "infinite consciousness", "infinite space", "nothingness" and so on. In each of these experiences, he declared that they are not to be established as Self, not to be viewed as a Source out of which things emerges from. Even Nirvana/unbiding (the termination of all passions, aggression and delusion), he declared, is not to be established in terms of a Self or to be viewed as a Source.

Interestingly, this is the ONLY teaching the Buddha taught that at the end of the discourse, the monks were unhappy and dissatisfied. ("Displeased, the monks did not delight in the Blessed One's words.") As obviously the monks wanted the Buddha to affirm their belief/view/position/experience instead of rejecting or refuting it.

Fortunately, by paying heed to the Buddha's teachings, the monks practiced and eventually overcome all false views and conceits of "I Am" and attained complete Nirvana.

By "cleansing True Self", Thusness means one's experience of consciousness is cleansed of ALL traces of self/Self including any form of identifying with a "True Self". As Thusness stated back in February 2006, "The different between hinduism and buddhism is they return to the "I AM" and clings to it. But in buddhism it is being replaced by "emptiness nature", (the sense that) there is a purest, an entity, a stage to be gained or achieved is an illusion. There is none. No self to be found. No identity to assumed. Nothing attained. So for a teaching that is so thorough and complete, why must it resort back to a "True Self"? For one that has experienced in full emptiness nature, does he/she need to create an extra "True Self"?"

"In light of emptiness nature, "True Self" is not necessary. The so called "purest" is already understood, there is no clinging. There is hearing, no hearer...etc (This) is already beyond "True Self". Yet it exactly knows the stage of "True Self". If there is no hearing...then something is wrong. There is hearing but no hearer. Put your time into practice and understanding of no-self and emptiness. "

The wisdom of "no-self" or "emptiness" is the realization that there is no actual self/Self/soul/any kind of substantiality. This realization releases all delusions and bondage. Otherwise, one can have PCEs but the delusion of identity can persist. This is why I posted the "No mind and anatta" thread.

Sensate experience is immediately direct gapless without identity or reifications, in the direct actualization there is naturally no concepts, no emotions, no separation, stillness, without a sense of vantage point/center to measure movement, etc.
2 hours ago · Edited · Like · 1

---------

(Update: 2/11/2014)

Another quotation on how ‘infinite and formless Self’ is rejected by Buddha:

"For example, with the first misinterpretation — that the Buddha is denying the cosmic self found in the Upanishads — it turns out that the Upanishads contain many different views of the self, and the Buddha himself gives an analysis of those different kinds [§11]. He finds four main varieties. One is that the self has a form and is finite — for example, that your self is your conscious body and will end when the body dies. The second type is that the self has a form and is infinite — for example, the view that the self is equal to the cosmos. The third type is that the self is formless and finite. This is similar to the Christian idea of the soul: It doesn't have a shape, and its range is limited. The fourth view is that the self is formless and infinite — for example, the belief that the self is the infinite spirit or energy that animates the cosmos.

The Buddha says that each of these four varieties of self-theory comes in three different modes as to when and how the self is that way. One is that the self already is that way. Another is that the self naturally changes to be that way — for example, when you fall asleep or when you die. The third is that the self is changeable through the will. In other words, through meditation and other practices you can change the nature of your self — for example, from being finite to being infinite."

- Ven Thanissaro

….
Buddha: 

§11. "To what extent, Ānanda, does one delineate when delineating a self? Either delineating a self possessed of form and finite, one delineates that 'My self is possessed of form and finite.' Or, delineating a self possessed of form and infinite, one delineates that 'My self is possessed of form and infinite.' Or, delineating a self formless and finite, one delineates that 'My self is formless and finite.' Or, delineating a self formless and infinite, one delineates that 'My self is formless and infinite.' "Now, the one who, when delineating a self, delineates it as possessed of form and finite, either delineates it as possessed of form and finite in the present, or of such a nature that it will become possessed of form and finite [when asleep/after death], or he believes that 'Although it is not yet that way, I will convert it into being that way.' This being the case, it is proper to say that a fixed view of a self possessed of form and finite obsesses him. [Similarly with each of the other views.] — DN 15

Someone asked: 1) My confusion here is - the sutta starts off by Buddha saying that whatever there is to be seen/heard/sensed etc., that the Buddha knows. Then he says when seeing what is to be seen, he doesn't construe a seen. What does that mean? What's the difference between seeing and knowing what is to be seen, yet not construing a seen? Clearly a difference between directly knowing a seen, and construing a seen. So if he doesn't even construe a seen, then of course he wouldn't construe a seer either. But not construing a seen apparently doesn't mean he doesn't know a seen, so not construing a seer also wouldn't necessarily mean he doesn't know a seer.
2) Since none the skhandas are Self, then even if there is a Self that is the Absolute, I'm not sure it would even make sense for that Self to be a "seer"/"cognizer" etc.
===
I replied:
1) If there is a knower, then Bahiya Sutta 'in the seen just the seen' with no 'you in reference to that' in any way (in here, there, in between) could not be realized.
2) If the skandhas are not Self, then the Advaita would say that the Self, the Absolute, is that which knows -- the unseen light which shines upon objects. All objects owe their temporal existence to the Uncaused Cause, the Great Light of Self. They are supported by Self, but Self is not supported by them.

Buddha would rejected all such notions of Self as 1) being equatable to the aggregates, 2) being completely separate from and impercipient of the aggregates, and 3) being completely separate from, yet being the Agent which feels or perceives the aggregates:

http://www.accesstoinsight.org/tipitaka/dn/dn.15.0.than.html

(Buddha:)

Assumptions of a Self
"To what extent, Ananda, does one assume when assuming a self? Assuming feeling to be the self, one assumes that 'Feeling is my self' [or] 'Feeling is not my self: My self is oblivious [to feeling]' [or] 'Neither is feeling my self, nor is my self oblivious to feeling, but rather my self feels, in that my self is subject to feeling.'
"Now, one who says, 'Feeling is my self,' should be addressed as follows: 'There are these three feelings, my friend — feelings of pleasure, feelings of pain, and feelings of neither pleasure nor pain. Which of these three feelings do you assume to be the self?' At a moment when a feeling of pleasure is sensed, no feeling of pain or of neither pleasure nor pain is sensed. Only a feeling of pleasure is sensed at that moment. At a moment when a feeling of pain is sensed, no feeling of pleasure or of neither pleasure nor pain is sensed. Only a feeling of pain is sensed at that moment. At a moment when a feeling of neither pleasure nor pain is sensed, no feeling of pleasure or of pain is sensed. Only a feeling of neither pleasure nor pain is sensed at that moment.
"Now, a feeling of pleasure is inconstant, fabricated, dependent on conditions, subject to passing away, dissolution, fading, and cessation. A feeling of pain is inconstant, fabricated, dependent on conditions, subject to passing away, dissolution, fading, and cessation. A feeling of neither pleasure nor pain is inconstant, fabricated, dependent on conditions, subject to passing away, dissolution, fading, and cessation. Having sensed a feeling of pleasure as 'my self,' then with the cessation of one's very own feeling of pleasure, 'my self' has perished. Having sensed a feeling of pain as 'my self,' then with the cessation of one's very own feeling of pain, 'my self' has perished. Having sensed a feeling of neither pleasure nor pain as 'my self,' then with the cessation of one's very own feeling of neither pleasure nor pain, 'my self' has perished.
"Thus he assumes, assuming in the immediate present a self inconstant, entangled in pleasure and pain, subject to arising and passing away, he who says, 'Feeling is my self.' Thus in this manner, Ananda, one does not see fit to assume feeling to be the self.
"As for the person who says, 'Feeling is not the self: My self is oblivious [to feeling],' he should be addressed as follows: 'My friend, where nothing whatsoever is sensed (experienced) at all, would there be the thought, "I am"?'"
"No, lord."
"Thus in this manner, Ananda, one does not see fit to assume that 'Feeling is not my self: My self is oblivious [to feeling].'
"As for the person who says, 'Neither is feeling my self, nor is my self oblivious [to feeling], but rather my self feels, in that my self is subject to feeling,' he should be addressed as follows: 'My friend, should feelings altogether and every way stop without remainder, then with feeling completely not existing, owing to the cessation of feeling, would there be the thought, "I am"?'"
"No, lord."
"Thus in this manner, Ananda, one does not see fit to assume that 'Neither is feeling my self, nor is my self oblivious [to feeling], but rather my self feels, in that my self is subject to feeling.'
"Now, Ananda, in as far as a monk does not assume feeling to be the self, nor the self as oblivious, nor that 'My self feels, in that my self is subject to feeling,' then, not assuming in this way, he is not sustained by anything (does not cling to anything) in the world. Unsustained, he is not agitated. Unagitated, he is totally unbound right within. He discerns that 'Birth is ended, the holy life fulfilled, the task done. There is nothing further for this world.'
"If anyone were to say with regard to a monk whose mind is thus released that 'The Tathagata exists after death,' is his view, that would be mistaken; that 'The Tathagata does not exist after death'... that 'The Tathagata both exists and does not exist after death'... that 'The Tathagata neither exists nor does not exist after death' is his view, that would be mistaken. Why? Having directly known the extent of designation and the extent of the objects of designation, the extent of expression and the extent of the objects of expression, the extent of description and the extent of the objects of description, the extent of discernment and the extent of the objects of discernment, the extent to which the cycle revolves: Having directly known that, the monk is released. [To say that,] 'The monk released, having directly known that, does not see, does not know is his opinion,' that would be mistaken. [1]

· DN 15.

At this point of writing, I feel I have basically covered the bases and countered all (well actually most, since I probably had overlooked some) of Richard’s major criticisms and misunderstandings of Buddhism (Buddhism as taught by Buddha), and hereby concludes the section of ‘Theoretician and Traditionalist’.

Regards
xsurf/An Eternal Now, co-contributor (with Thusness) of the blog Awakening to Reality

Update: 18/4/2019

I’ve had a recent experience that resembles some of the things in the AF site:

The Magical Fairytale-like Wonderland and Paradise of this Verdant Earth Free from Affective Emotions, Reactions and Sufferings

[image: https://3.bp.blogspot.com/-qSzgedD031k/XLc3yjvshNI/AAAAAAAAXKk/TzICy1cK2YEFl4UXnRp29MdDb9PYYY7rACLcBGAs/s640/54727379_10161740626975226_5722855828122238976_n.jpg]
Picture: Hawaii

Just now while jogging.. while looking at the trees I suddenly recalled some of my peak experiences of PCE (Pure Consciousness Experience) many years ago, even before anatta was realized in 2010.. (although anatta realization was a crucial key that made this all effortless and natural) the wow factor that arise from the marveling at the wondrous and magical quality of everything and it occurred to me that the wondrous and magical quality is very much present as every vivid actuality of all forms even now except without the aspect of astonishment as it has become a natural quality of experience. It is all so naturally magical, marvelous, and wondrous like I am literally living in a paradise, but without any 'fireworks' or sense that some special event is happening. It is an all-encompassing (and non-metaphysical/non-ontological/non-subjective) Pristine/Pure Awareness completely devoid of a center or boundary, devoid of a self/Self/agent/perceiver/doer/be-er radiating as none other than the very textures and colors and sounds and sensations from moment to moment. The actuality of everything, trees, sky, ground, people, things and events, are revealed in each moment as magical, wonderful, marvelous, alive and vivid beyond description as in being magical and wondrous like actually living in a fairy-tale like paradise without the slightest trace of a self/Self, agent, doer, be-er, being, or the slightest division of a subject and object. Everything (colors/smells/sounds/sensations/touch/thoughts) has a sparkling intensity and brilliance of aliveness that simply stands out.

People not familiar might on first glance think I am describing some special altered state of consciousness unnaturally induced through the ingestion of a psychedelic drug or through some intensive meditative or yogic technique, but I can assure you this is now my everyday and every moment sober, natural, spontaneous and effortless state of experience.

This aspect of a PCE or an Actual Freedom is quite well described by the Actual Freedom teachings (which I have been revisiting recently while helping to write the Awakening to Reality guide), except I would not make ontological statements about the physical universe as I do not have notions of inherent existence with regards to a physical universe out there. The infinitude (boundlessness) of the universe participating in this very spontaneous breathing and activity is experientially actualized as a state of total exertion, with no sense of solidity or inherency involved, therefore I am free from any such views as rejected by the Buddha in the Culamalunkya Sutta as I do not make ontological assertions of some eternal and infinite universe that inherently exists out there, nor is there the slightest sense that a soul exists at all.

Then it also occurred to me that those very familiar with anatta shouldn’t be unfamiliar with total exertion and conditionality (though the view aspect of dependent origination seems missing in teachings like AF), for there is thoroughgoing and cosmic relativity (as in a completely seamless activity that is conventionally expressed as relative origination) in anatta without the slightest trace of an Absolute. It is in this sense of total exertion and thoroughgoing relativity and exertion where the entire universe is participating in every single activity including jogging and breathing, that teachings like Hua-Yen makes sense, however I have to say that I do not have the slightest trace of a metaphysical reality, a noumenon, a Being or a framework of that sort in my consciousness, as my state of consciousness is constantly completely devoid of a self or a Self. And this is why when writings surface recently about noumenon/phenomenon, being, etc, I have to say, those terms resonate with my earlier stages of realisation but my current state is nothing of that kind, there is nothing like that in anatta.

A thought did cross my mind just now -- if Actual Freedom's Richard reads Zen Master Dogen's teachings, he might find some of them resonating, but I did not find any reference to Zen Master Dogen's works in Actual Freedom's website. E.g. http://dogenandtheshobogenzo.blogspot.com/2010/08/existence-time-emptiness-of-what.html , also among many things Soto Zen (Dogen’s lineage teachers) teachers write, Shinshu Roberts wrote the following, “Since our activity is not a progression from delusion to enlightenment made solely by the independent self, Dogen defines the first thought of practice as 'immediate present ultimate Dharma' or genjokoan: the presence and perfection of all dharmas as they are in the here-and-now.' 

Hee-Jin Kim further explains the meaning of genjokoan: 'It does not suggest an evolutionary ascent from hidden-ness to manifestation, or from imperfection to perfection, or conversely, an emanational descent from one to many, or from reality to appearance. Rather, things, events, beings are already unmistakably what they truly are; what is more, they are vibrant, transparent, and bright in their as-they-are-ness.'”


This state of consciousness is devoid of affective emotional imposition on the purity and perfection of the experience. Everything is clean, perfect, wonderful, marvelous and alive, without the additional layer of obscurity that consists of the solidifying of a self/Self with its incumbent habitual (or what Richard calls "instinctual") affective reactions, emotional reactions. For example just now while listening to the baby crying, the crying is incredibly "actual" just as the trees and rivers and buildings are "actual" - not in the sense that they are felt as solid, physical and inherently existing, but "actual" in the sense of vividly manifesting in a completely "pristine" and "unsullied" state, the complete actuality of sound unobscured by any trace of emotional or mental reactions, in actual fact completely unsullied by the slightest trace of subjectivity -- only the crying just as it is, vividly heard, with no self/Self or passions or aversions whatsoever.

And this is how the teachings of Buddha in Bahiya Sutta, and its related Malunkyaputta Sutta leads to complete liberation --

"Then, Malunkyaputta, with regard to phenomena to be seen, heard, sensed, or cognized: In reference to the seen, there will be only the seen. In reference to the heard, only the heard. In reference to the sensed, only the sensed. In reference to the cognized, only the cognized. That is how you should train yourself. When for you there will be only the seen in reference to the seen, only the heard in reference to the heard, only the sensed in reference to the sensed, only the cognized in reference to the cognized, then, Malunkyaputta, there is no you in connection with that. When there is no you in connection with that, there is no you there. When there is no you there, you are neither here nor yonder nor between the two. This, just this, is the end of stress."

"Knowing an idea — mindfulness lapsed — attending to the theme of 'endearing,' impassioned in mind, one feels and remains fastened there. One's feelings, born of the idea, grow numerous, Greed &amp; annoyance injure one's mind. Thus amassing stress, one is said to be far from Unbinding. Not impassioned with forms — seeing a form with mindfulness firm — dispassioned in mind, one knows and doesn't remain fastened there. While one is seeing a form — and even experiencing feeling — it falls away and doesn't accumulate. Thus one fares mindfully. Thus not amassing stress, one is said to be in the presence of Unbinding."

- https://www.dhammatalks.org/suttas/SN/SN35_95.html

As a sidenote, I am very blissful these days (not the sort of 'emotional' bliss that is contaminated by self/Self, but always a radiant joyfulness springing up spontaneously as a natural ongoing delightfulness of no-self/no-Self, happy and delightful and smiling very often), today even more so.

....

Update: 

Some of my descriptions from related discussions:

"Strong and vivid radiance.. 

Even now the smell of food is standing out in intensity

...[sights have a] HD hypervivid quality...

...Actually more accurate description is magical and marvellous colors (as in the vivid 'textures' of what's called trees, sky, houses, people, streets, etc), sounds (as in the vivid 'textures' of a bird chirping, sound of traffic, etc), scents (as in the aromas of food, and plants, etc), etc. Complete perfection with a stark intensity...

Yet feels completely natural. Without slightest sense of distance or self/Self, even the tiniest details becomes starkly clear

This sense of perfection and magical radiance of everything is still there even when I'm physically tired and lack sleep on the previous night

By magical what I mean is a sense that there’s something very magnificent, almost like beauty but it is not beauty vs ugly and is not at all a subjectively imposed or affective feeling of beauty, but a sense of perfection.. like I look at the fly crawling on my skin, the fly is so completely perfect, like part of the paradise (note: this is different from Thusness's usage of the term 'magical')

Like a ball of radiance, except radiance as none other than the boundless world of forms, colors, textures and sounds, that is the very radiance, for it is the world that is the radiance and nothing else. Not a subjective radiance standing apart from forms.

There is nothing subjectively imposed here.. when I say “sense of perfection” that is already not quite accurate as it conveys some subjectively imposed interpretation of perfection.. rather it is the world that is the perfection and each moment carries the flavor of perfection

Perfection being merely a qualitative description of the pristine state of consciousness/radiant forms, not an affective feeling of "it is perfect" but neither is it an objective characteristic of some inherently existing object (there is neither subject nor object as subject and object is conceptual)

But this state of consciousness is not just heightened clarity... it’s like even the trees swaying is marvelously and magically alive and life reveals its significance and meaning all around. I think this is what Richard calls “meaning of life”.

The emotional model of AF makes some sense"

...


Driving around Singapore, it feels like I am experiencing Singapore for the first time. 

...

I would also just like to add that this luminosity has always been experienced since anatta 8 years back and as glimpses even before anatta realization, but it's getting more intense after a few events these days. Or as John Tan (Thusness) suggest, some overcoming of the center. He told me he actually expected that I'll experience this a long time ago, but I was late by 2 years from his expectation

...

[9:40 PM, 3/29/2019] Soh Wei Yu: Now I’m walking.. absolutely no self /Self/agency at all.. and the pce [i.e. the vivid radiance of anatta that 'makes' everything like a wondrous paradise is now my unbroken state] is still there as before but the main characteristic that stands out now is not the radiance but the walking is just infinitude of the universe as the seamless activity.. in the absence of an agent/self/Self there is just this
[9:42 PM, 3/29/2019] Soh Wei Yu: [And also the experience comes with a] Very still mind.. except when writing this
[9:42 PM, 3/29/2019] John Tan: Yes don't focus, relax and be light. No self, no center. Don't over do. Learn a somatic technique.
[9:52 PM, 3/29/2019] Soh Wei Yu: yea this cosmic sense of centerless ness is different from focused kind of pce.. it’s like pce is already natural here and makes no sense to focus more.. the cosmic sense of Maha does not require focusing but complete opening without self/Self/agent... it created no tension in my head at all
[9:55 PM, 3/29/2019] John Tan: Yes
[9:57 PM, 3/29/2019] John Tan: Just centerless and without background, light and immense. No focus no concentration. Natural and free.
[9:57 PM, 3/29/2019] John Tan: And master a somatic technique to release ur body and any form of energy imbalance.

...

“Arthur Deller not that it needs a name but that’s what I call interpenetration. What is so beautiful about this is that, like other realization “stages” or fundamental shifts in experiential insight, it is seen to be more primary, natural and spontaneous than what came before. Before meaning sense gates as separate from one another even if explored directly and non conceptually as pristine, complete, self releasing phenomena. As this interpenetration becomes more and more “just the way it is” it also becomes more intuitively clear that it is uncaused, free and spontaneous. Here a great relaxation is possible. Practice of vigilance gives way to immersion and unfettered enjoyment, but without contraction. That last part is important. Before a thorough examination of the vivid, all encompassing, no-remainder nature of each sense gate (including consciousness), what we think of relaxation is still intertwined with subtle avoidance mechanisms. So then relaxation is related to personal will more than a natural expression of harmonization with the flow of phenomonality (no-gap).” - Angelo Gerangelo

...

[8/4/19, 7:19:55 PM] Soh Wei Yu: Btw the other day I was investigating fear.. then I saw how fear is tied to the sense of self that feels like its existence needs to be protected.. but upon investigating that sense of self is completely seen to be a complete delusional fabrication without basis and then released. It seems to improve my fearlessness... ...Also just now I see that everything is total exertion.. even looking at the patch of grass is the body mind universe in total exertion.. so the infinitude should be tasted as a natural state in each moment
[9/4/19, 7:25:01 AM] John Tan: Yes contemplation is a good practice but more importantly is to arise the willinglessness to let go.  Not through analysis alone but recognition of the energetic pattern of attachment.

Actually anatta itself is sufficient to dissolve fear,  just how deep the insight goes.  Ignorance manifests as attachment but it is difficult to uproot as seeing through is only at the surface compare to the aeon lives of attachments and we constantly re-enforce such view.  Wrong view and attachments beget each other and one attachment leads to another endlessly.  The "willingness" that let go must arise to directly feel the afflictive chain as a form of energetic pattern, analysis itself is insufficient.
[9/4/19, 8:02:54 AM] Soh Wei Yu: Oic..
[10/4/19, 3:28:33 PM] Soh Wei Yu: I looked down from tall building over railing.. not much fear.. maybe initially a slight body sensation but nothing like before.. maybe if someone push me I might.. stopped looking after people come out of bunk and I don’t want to look funny 🤣

[10/4/19, 3:29:37 PM] Soh Wei Yu: I like to just stand there looking at the scenery... stillness, boundlessness, trees and horizon

...

“I” am my emotions and fears and the emotions and fears are “me” in the same way that the aggregates are collated into a Self by imputation.. even as there is no agent for any arising including the sense of self which occurs by dependent arising.

The sense of self and emotions and fears as a protective mechanism is not necessary for the optimum functioning of life.. it has served its purpose. Seeing this there is another level of release which seems like a veil has lifted.. there is now a stillness

There is a sense of deep stillness that is the character of the universe.. even as activities, sounds, people walking and everything is happening, everything feels very still. Amidst the centerlessness and boundlessness there is a stillness.. both in the sense of silence and the sense that there is no sense of movement.

Just sitting on the bed... seeing the ceiling, the link door, the fan whirling sound... all these simple things are delightful without any other entertainments. And even seeing the fan is inseparable with the total exertion of my breathing.. the movement of the diaphragm, my eyes, the fan, the wind blowing...

...

Senses are naturally heightened and everything takes on a depth and freshness like you never experienced before. Colors literally feels deeper and more vibrant, sounds and scents are felt with stark vividness, an energetic pulsation of sensation flows throughout the body, and you can’t help but be in a state of wonderment at the aliveness of the universe. That’s just the radiance aspect. There is also a complete absence of self/Self and only the forms and textures and fabric of the moment are the radiance, nothing else behind or besides as if experiencing things through a separative veil, that hallucinatory separative veil and background self/Self preventing a complete gaplessness and directness and immediacy of the experience of actual that is conventionally called “people, things and events” is realised to be completely delusory and extinguished. Without that hallucinatory veil, the other person you meet, the sun in the distance is seen and experienced to be no more distant than your heartbeat. For no longer do you see yourself as the seer of scenery, in seeing there is just radiant colors, in sensing just sensations without a sensor. This absence of distance and separation is called “actual intimacy” by Richard but a better term would be gaplessness as there is simply no one to “be intimate with” another, there is only another - the actuality of “people, things and events”.

The sense of a self that feels like its existence needs to be protected or feels threatened and fearful or distressed and any other manners of emotional affliction is also seen to be a complete phantasm, a delusional construct without the slightest existence in actuality and thus extinguished, leaving the perfection and purity of the actual and the trees and nature appears as a paradisiacal wonderland full of neverending gladness and delight. You smile more. There is a complete absence of grim and glum in the “actual”, only bright, joyful radiance and peace.

The radiance that is the very forms is always already so but the separative veil and identity prevents the full blossoming of the radiance and infinitude of the universe. This delusional veil of identity dulls out perception of life. It literally dulls our experience in the opposite way that psychedelics heightens it or tunes it up (albeit only temporarily - but once identity is completely relinquished this non-separative heightened perception of life becomes permanent).

This separative veil and identity must be completely seen through as a delusion and completely extinguished without a trace for the permanent actualization of the gapless and direct radiance of the actual and the infinitude of total exertion. In the infinitude of the universe, everything you see and experience is centerless and boundless, even the words on the screen is the exertion of the ten directions and three times (limitless space and limitless time), and yet the universe is at a standstill, a complete stillness or lack of continuity of something or 'myself' over time.

This separative veil and identity is precisely what must be “cleansed” from the “doors of perception” that prevents us from the direct living of the magical wonderland of the actual, such as William Blake have said,

“If the doors of perception were cleansed every thing would appear to man as it is, Infinite. For man has closed himself up, till he sees all things thro' narrow chinks of his cavern.”

...

"I’m now at the park.. the infinitude, aliveness, perfection of everything is strong.. but no tenseness. There is the experience that this body and every body and everything is the expression of the infinitude of the universe.. like I am the same stuff as everything, but I do not have the slightest sense of being a universal consciousness [there is no trace of metaphysicality or subjectivity here]. Neither do I reify some solid physical universe existing out there.. it’s just that the experience is like that

There is much joy and wonder.. my eyes are open wide.

The experience is like richard says, I am the infinite universe experiencing itself as this sensate and reflective body mind

Actually to say the experience is like this is wrong.. as if it implies subjectivity.. to say it is a physical universe out there is wrong.. to say it is universal consciousness is wrong.. yet it is experienced as cosmic exertion

Everything is seamlessly connected.. and interpenetrating. And the seamless infinitude of the universe does not take away the awareness of specific causalities, like I clearly know when an ant is biting my legs, that the pain is linked to the ant biting.

There is no effort at all in this state.. no concentration at all.. in fact concentration will probably spoil the natural boundless perfection

I think I do feel light as feather and immense as universe..."

...

"Sorry I didn’t look into your previous mail, lots of things have been happening to my life lately and something happened to my practice lately that resembles some of the things on the AF site. There is/was the intense actualization of the previous realization (I've had this realization of anatta for 8+ years with varying degrees or intensity in experience since then) of the radiance that is none other than the textures and details of infinite world (which makes the world a paradisiacal wonderland of incredible aliveness and in that sense resembles a constant trip on a psychedelic drug like LSD despite being completely sober, the colors literally look brighter and deeper, the scents and sounds and tactile sensations all becomes intensified and experienced differently - it felt like my brain, body and state of consciousness underwent a form of mutation and transformation) and there is/was an ongoing surge of super-active energy-sensation running through the body (which has by now mellowed a little but not completely gone and I feel this is what makes me more awake and energized in the day), and the state of consciousness was/is so incredibly intense and blissful. 

However, at one point an energy imbalance developed (and I think it was partly due to my wrong way of practicing, my overfocusing on the details of the world in PCE created a rather tense energy), a stuck energy in the head and third eye chakra that caused headaches, affected my state of consciousness and thought process (I can hardly focus on work during that time, I was just lucky I didn’t have a very busy schedule at work back then), made me barely able to work and function and sleepless (at the peak of the imbalance at least for one day I could not sleep at all - my body laid on the bed while the mind was awake) and then on the last day I actually spent half an hour in the office toilet to calm my energies with the nausea which was hard to bear and on that day I entered a half-awake trance like state and had flashes of figures (like two brief one-second flashes of hallucination - one of a witch-looking woman wearing black and one of an alien-looking man with big eyes) and on a separate occasion (not tied to or caused by the hallucination - the brief flashes of images caused no fear in me) a brief one second flash of bodily sensations that seemed like fear caused by (or rather, is none other than a brief outburst of) the agitation of stuck energy but without any mental story or emotional content. I intuitively stood up and walked around, as soon as I stood up it subsided. But nonetheless it did cast doubt on my having overcome fear, but a further insight some days later seemed to do further damage to the sense of self involved in fear. Also, during that day I entered the world of sound where music took on a new depth while relaxing with music, but I quickly snapped out of it as I knew any focusing on sound will agitate my energies further. After these unpleasant experiences I thought to myself that I needed my family members to drive me home from work that day as I did not think it will be safe for me to operate a vehicle with my condition then. Fortunately by 5pm+ the tense energy in my head and chest suddenly lifted and my mind went back to normal. It has been solved since then (it’s been about 2~3 weeks already), no more headaches, stuck and tense energy, trouble falling asleep, brain fog, etc. I was very wary of consuming caffeine (I avoided all coffee, tea, and chocolates) then as even a cup of tea was able to trigger another episode of a shift of consciousness and energy that sort of resembles the over-excited energy even about 1~2 weeks ago, but by now I am able to enjoy a cup of coffee without too much issues. 

I was reminded of Richard’s 2 years period of mental agony and ‘brain excitation’ and U.G. Krishnamurti’s ‘calamity’ that he said was a mental torture which lasted 3 years. Fortunately that only lasted like a week or so and I am so glad to have solved that rather quickly (instead of years) with the advise of Thusness who seems to have gone through all these, he basically taught me to relax, completely stop any thinking or contemplating (including but not limited to any issues pertaining to self/no-self/actual/radiance/universe/etc) as it has been my experience too that any thinking simply agitates my energies further at that point, stop focusing in a contrived manner, stop focusing on radiance and simply concentrate on somatic practice and rooting to the earth, bringing the energy into the abdomen and ground. That helped. (For a somewhat related energy practice, see https://buddhismnow.com/2015/09/12/zen-sickness-by-zen-master-hakuin/) John Tan had also informed me that the energy imbalance could have been far worse had I not nipped it in the bud.

Now all the good things remain without the energy imbalance stuff, like the full glory of PCE and the infinitude of the universe (without any need for focusing or effort - the centerless, boundlessness and infinitude of the universe is simply spontaneously present and living this 'flesh and blood body') where the field of consciousness is very naturally, unconstricted by the sense of a center, the vast infinite expanse (centerless, boundless) of the universe without the slightest trace of self/Self in which this body and everybody and everything is the expression of/with, a total exertion with the whole universe, including lessened sleep (right after I overcome the energy imbalance: 4-5 hours, now [2 to 3 weeks later] 5-6 hours, but in the past I can sleep anywhere from 7 to 10 hours plus naps in the afternoon if I'm free) but have no trouble falling asleep at all, and I feel much more energised with that lessened amount of sleep than when I was waking up with the help of alarm clocks with 7 hours of sleep everyday back then. John Tan (Thusness) himself sleeps only 4 to 5 hours everyday and has told me 10+ years ago that at some point my sleep will lessen and I will undergo a bodily transformation and become beaming with clarity and energy (the details of what he described was identical to what I have underwent recently), and recently he said he has been expecting that I would experience what I've been experiencing recently but I was behind his expected schedule by 2 years. I see the lessened need for sleep as a positive development for me, as that means I have more time to spend on other things. 

This intense apperception has been ongoing in an unbroken way for a month or more, though there has been a gradual building up for months until a triggering event about a month back when I was contemplating on a PCE that made it go off the roof. The constant mode of heightened apperception seems to lessen or blocks out my ability to visualise and imagine. When closing eyes the state of consciousness is still apperception where only the vivid actuality of blackness is present along with whatever visual (non-imagined) colors imprinted due to lighting. Daydreaming seems gone or almost (if I relax I can still get a few wandering thoughts but that’s it, I cannot really enter into a state of daydreaming) whereas I used to enjoy daydreaming especially when younger, yet I do not think I have 'no imagination capacity' (I can still get a faint semblance of an image I used to be able to conjure up with considerably more effort, it doesn’t come as naturally or easily as before). 

Dreams seems to have changed or is changing, I think I am dreaming less, with perhaps less visual content than before (I do not recall much visual contents, however I can't be sure if they completely lack that aspect). The last vivid dream with full on imagery was 1+ months back - I dreamt I was in a lift and that lift failed, I went into a free-fall from the 10th floor to the 1st and I thought I was going to die but I experienced 0 fear, anxiety, tenseness, emotions at all. Emotions now seem to have reduced a lot or changed and it is tempting at times to think "this is it, I'm free from affective emotions" but I still hesitate to make claims about being free from affective emotions as I think I will need more time to observe the changes - IMO the only way to get a good gauge of any changes is through time-testing in challenging conditions and utter sincerity (many have dropped claims later on, I would rather not make a claim to have them dropped later, making some claims to finality is not necessary to me). I am not too concerned whether I am there or I am not there, what matters more is the ongoing moment-to-moment actualization of freedom and peace, and if anything that hinders freedom arises, then they too can be investigated and dissolved or released with practice. And despite whatever breakthroughs we have in practice, life goes on - there are still so many things to be learnt and experienced in life, our new insights and state of consciousness continues to be integrated in various ways, and so on. It's not some be-all-end-all event in life that marks the end of any further developments down the road. If anything, perhaps it marks a new beginning in life, where life starts to be lived in an ever-fresh and pristine manner.

But the best thing in terms of affect so far is that the constant apperception is such a joyful, clean, pristine state of appreciating the boundless and radiant world that there isn't room for unpleasant emotions like sadness, boredom, depression, etc. There is certainly no more "Monday blues" or any kind of "blues" at all. It make sense now in my experience when Richard says his days are one perfect day after another. Even lying on bed, looking at the ceiling, the sound of the humming and background noises is joyful. Any added entertainment on top of that perfection is just another addition on top of perfection."

...

This state of apperception is effortlessly and naturally present from the very moment I wake up to the moment I sleep, for example when I wake up sometimes a sound is heard and I do not even know where I am (the body is lying on the bed but the mind hasn't cognized that on the very first moment of waking up) in contrast to the bird chirping or the fan humming as there is simply no 'I' to be located anywhere, there is only everything everywhere... it is almost as if I am at the sound of the bird chirping except there is no 'I' to 'be at' or 'be one with' the sound, there is only sound. The reflection of the orange rising sun over the window in the next building shines as vivid radiance with flawless perfection... the radiant energies courses through the body, energising and vitalising my day. All these informs me that it's going to be yet another perfect day in paradise even before I open my eyes. When driving, when walking, overlooking the long stretch of road over the horizon, there is no center, no reference-point, no center-of-reference, and no circumference... the whole universe is walking, is the walking, is the driving, where the movement of legs is not done or perceived by an 'I' (there is no doer, thinker, feeler, watcher, cognizer, being/Being whatsoever, only action) and this body is walking inseparably from the entire universe, it is not the case that there is a body here and a separate universe out there in which the body moves through.


..........


Update: Certain descriptions of PCE and Actualism are now a very, very close description to what I am experiencing intensely on a constant and unbroken basis for the past 1+ month. However, as the Actualists experience an inherently existing, solid and physical universe, it is not completely identical to what I experience, although on the aspect of anatta and total exertion there are similarities. However as Vineeto [an actually free individual] informed me, ‘it is my direct experience that trees and rivers and buildings … and birds and clouds and the entire physical universe are solid, physical and inherently existing.’

For me the world like a car, a car cannot be found to exist as any particular parts (windscreen/engine/doors/etc designated in isolation or separated from each other cannot be asserted as a car on their own), functions (such as driving), and conditions involved in the driving, nor does a car exist in and of itself something apart from those parts, functions and conditions, but depend on these parts and functions and conditions there is the valid convention ‘car’, that ‘car’ is merely imputed in dependence. Therefore the ‘car’ does not ‘inherently exist in and of itself’ as a soul-like essence to be found as a ‘thing’ somewhere, but is imputed in dependence, yet I am not asserting non-existence. Likewise to anything else in the universe. What is experienced in PCE (or what appears to me similar to PCE) to me does not inherently exist with a soul-like substance to be found anywhere, yet is vividly clear, alive, and not in any way subjective (I do not subsume them into a universal subjectivity or consciousness).


I do not experience an inherently existing physical universe, nor do I experience an inherently existing awareness/Self/Brahman. I experience a fourth alternative (to the normal, spiritual/metaphysical, physical). My direct experience is without a who, where, or when, and yet there is not just blankness or nothing. I think spontaneous presencing is a good term. That spontaneous and seamless presencing is not generated by a self/Self and yet is not ‘inherently there in and of itself’, rather it is spontaneously presencing via total exertion (conventionally expressed as dependent origination or conditionality), empty and luminous. It is not some self-existing metaphysical presence, Absolute or Being, nor is spontaneous presencing a formless entity - whatever arises is spontaneous presencing, always seen, heard, tasted and experienced. What that is not seen, not heard and not experienced, is merely our conceptual idea of what “Presence” is. Neither is spontaneous presencing an inherently existing universe, nor is spontaneous presence manifesting causelessly/randomly/by chance, rather that spontaneous presencing is none other than the Maha (great/boundless) total exertion of the seamless conditions of the three times and ten directions, however it is not a linear causality where cause and effect are strictly separate with an actor (cause) and acted-upon (effect). As Dogen said, “Cause is not before and effect is not after.” and John Tan wrote in 2013, “Do you feel being caused or effected? It is just a single flow. Now when we see one, the 10000 things arise”. You can say what I experience (there is no ‘I’) is a spontaneous presencing that is none other than a seamlessly interdependent, radiant and empty universe.


Also, here are some quotations where I find some similarities between Zen Master Dogen and AF Richard's message (both talk and emphasize about total exertion/the infinitude of the universe being apperceptively aware as a flesh and blood body in their own ways) although I am not suggesting that their expressions are completely similar -


From Bendowa, by Zen Master Dogen

Question Ten:

Some have said: Do not concern yourself about birth-and-death. There is a way to promptly rid yourself of birth-and-death. It is by grasping the reason for the eternal immutability of the 'mind-nature.' The gist of it is this: although once the body is born it proceeds inevitably to death, the mind-nature never perishes. Once you can realize that the mind-nature, which does not transmigrate in birth-and-death, exists in your own body, you make it your fundamental nature. Hence the body, being only a temporary form, dies here and is reborn there without end, yet the mind is immutable, unchanging throughout past, present, and future. To know this is to be free from birth-and-death. By realizing this truth, you put a final end to the transmigratory cycle in which you have been turning. When your body dies, you enter the ocean of the original nature. When you return to your origin in this ocean, you become endowed with the wondrous virtue of the Buddha-patriarchs. But even if you are able to grasp this in your present life, because your present physical existence embodies erroneous karma from prior lives, you are not the same as the sages.

"Those who fail to grasp this truth are destined to turn forever in the cycle of birth-and-death. What is necessary, then, is simply to know without delay the meaning of the mind-nature's immutability. What can you expect to gain from idling your entire life away in purposeless sitting?"

What do you think of this statement? Is it essentially in accord with the Way of the Buddhas and patriarchs?



Answer 10:

You have just expounded the view of the Senika heresy. It is certainly not the Buddha Dharma.

According to this heresy, there is in the body a spiritual intelligence. As occasions arise this intelligence readily discriminates likes and dislikes and pros and cons, feels pain and irritation, and experiences suffering and pleasure - it is all owing to this spiritual intelligence. But when the body perishes, this spiritual intelligence separates from the body and is reborn in another place. While it seems to perish here, it has life elsewhere, and thus is immutable and imperishable. Such is the standpoint of the Senika heresy.

But to learn this view and try to pass it off as the Buddha Dharma is more foolish than clutching a piece of broken roof tile supposing it to be a golden jewel. Nothing could compare with such a foolish, lamentable delusion. Hui-chung of the T'ang dynasty warned strongly against it. Is it not senseless to take this false view - that the mind abides and the form perishes - and equate it to the wondrous Dharma of the Buddhas; to think, while thus creating the fundamental cause of birth-and-death, that you are freed from birth-and-death? How deplorable! Just know it for a false, non-Buddhist view, and do not lend a ear to it.

I am compelled by the nature of the matter, and more by a sense of compassion, to try to deliver you from this false view. You must know that the Buddha Dharma preaches as a matter of course that body and mind are one and the same, that the essence and the form are not two. This is understood both in India and in China, so there can be no doubt about it. Need I add that the Buddhist doctrine of immutability teaches that all things are immutable, without any differentiation between body and mind. The Buddhist teaching of mutability states that all things are mutable, without any differentiation between essence and form. In view of this, how can anyone state that the body perishes and the mind abides? It would be contrary to the true Dharma.

Beyond this, you must also come to fully realize that birth-and-death is in and of itself nirvana. Buddhism never speaks of nirvana apart from birth-and-death. Indeed, when someone thinks that the mind, apart from the body, is immutable, not only does he mistake it for Buddha-wisdom, which is free from birth-and-death, but the very mind that makes such a discrimination is not immutable, is in fact even then turning in birth-and-death. A hopeless situation, is it not?

You should ponder this deeply: since the Buddha Dharma has always maintained the oneness of body and mind, why, if the body is born and perishes, would the mind alone, separated from the body, not be born and die as well? If at one time body and mind were one, and at another time not one, the preaching of the Buddha would be empty and untrue. Moreover, in thinking that birth-and-death is something we should turn from, you make the mistake of rejecting the Buddha Dharma itself. You must guard against such thinking.

Understand that what Buddhists call the Buddhist doctrine of the mind-nature, the great and universal aspect encompassing all phenomena, embraces the entire universe, without differentiating between essence and form, or concerning itself with birth or death. There is nothing - enlightenment and nirvana included - that is not the mind-nature. All dharmas, the "myriad forms dense and close" of the universe - are alike in being this one Mind. All are included without exception. All those dharmas, which serves as "gates" or entrances to the Way, are the same as one Mind. For a Buddhist to preach that there is no disparity between these dharma-gates indicates that he understands the mind-nature.

In this one Dharma [one Mind], how could there be any differentiate between body and mind, any separation of birth-and-death and nirvana? We are all originally children of the Buddha, we should not listen to madmen who spout non-Buddhist views.

….

Mind is skin, flesh, bones and marrow. Mind is taking up a flower and smiling. There is having mind and having no mind... Blue, yellow, red, and white are mind. Long, short, square, and round are mind. The coming and going of birth and death are mind. Year, month, day, and hour are mind. The coming and going of birth and death are mind. Water, foam, splash, and flame are mind. Spring flowers and autumn moon are mind. All things that arise and fall away are mind.

….

‘Mind as mountains, rivers, and the earth is nothing other than mountains, rivers, and the earth. There are no additional waves or surf, no wind or smoke. Mind as the sun, the moon, and the stars is nothing other than the sun, the moon, and the stars.’

…

...According to Dogen, this “oceanic-body” does not contain the myriad forms, nor is it made up of myriad forms – it is the myriad forms themselves. The same instruction is provided at the beginning of Shobogenzo, Gabyo (pictured rice-cakes) where, he asserts that, “as all Buddhas are enlightenment” (sho, or honsho), so too, “all dharmas are enlightenment” which he says does not mean they are simply “one” nature or mind.
~ Ted Biringer

All Buddhas and all things cannot be reduced to a static entity or principle symbolized as one mind, one nature, or the like. This guards against views that devaluate the unique, irreplaceable individuality of a single dharma.
Hee-Jin Kim, Flowers of Emptiness, p.257
· http://awakeningtoreality.blogspot.com/2011/03/is-is.html

Zen teacher David Loy:

Dogen "misinterprets" some of the most famous Zen stories to give them a radically different meaning-often one diametrically opposed to the traditional understanding. In the Katto fascicle, for example, Dogen challenges the traditional view of Bodhidharma's dharma transmission to his four disciples Tao-fu, Tsung-chih, Tao-yu, and Hui-k'o. According to their different responses to his challenge, Bodhidharma says that they have attained his skin, flesh, bones, and marrow, respectively-the last because Hui-k'o demonstrates the highest attainment by saying nothing at all. So it is, at least according to the usual view that sees these four attainments as metaphors for progressively deeper stages of understanding, indicating a hierarchy of rank among the disciples. Dogen, however, repudiates this common view by adopting the absolute point of view:

We should know that the patriarch's saying "skin, flesh, bones, and marrow" has no bearing on shallowness or deepness.... The patriarch's body-mind is such that the skin, flesh, bones, and marrow are all equally the patriarch himself: the marrow is not the deepest, the skin is not shallowest.17


…

A Soto Zen (Dogen’s lineage) teacher Shinshu Roberts says:


"Immediate Present, Ultimate Dharma
Since our activity is not a progression from delusion to enlightenment made solely by the independent self, Dogen defines the first thought of practice as 'immediate present ultimate Dharma' or genjokoan: the presence and perfection of all dharmas as they are in the here-and-now.' Hee-Jin Kim further explains the meaning of genjokoan:

'It does not suggest an evolutionary ascent from hidden-ness to manifestation, or from imperfection to perfection, or conversely, an emanational descent from one to many, or from reality to appearance. Rather, things, events, beings are already unmistakably what they truly are; what is more, they are vibrant, transparent, and bright in their as-they-are-ness.'

…

…This would not be how Dogen would approach the practice of deep investigation or exhaustive penetration. He might be describe the activity of washing dishes as washing washes washing, thereby removing the subject-object relationship. Mindfulness may be a dharma gate to intimacy, but it is not the Zen practice of exhaustively penetrating the totality of one's experience. In the true intimacy of complete engagement there is no labeling of self or other that comes from paying attention to something outside the self….

…

Included in this intimate total immersion in the being-time of a particular moment is the simultaneous arising of all being-time. This nondualism is not separate from the relative or everyday. Washing dishes is not special. By entering the world of washing dishes, we enter the whole world, which is our world, by jumping in with wholehearted effort.

…

Do not aspire to great realization. Great realization is everyday tea and meals.

—Dogen Zenji, Shobogenzo Gyoji

…

Ted Biringer says:

While it may be contrary to the suggestions of many that claim to represent Zen or Dogen, true nature, according to the classic Zen records (including Shobogenzo) is ever and always immediately present, particular, and precise. Notions or assertions suggesting that Zen is somehow mysterious, ineffable, or inexpressible are simply off the mark. The only place such terms can be accurately applied in Zen is to definite mysteries, particular unknowns, and specific inexpressible experiences. Indeed, in Zen, the terms definite, particular, and specific accurately characterize all dharmas. Dogen’s refrain, ‘Nothing in the whole universe is concealed’ means exactly what it says; no reality is the least bit obscure or vague. To emphasize this truth, the assertion that ‘real form is all dharmas’ runs like a mantra throughout Shobogenzo, for example:


“The realization of the Buddhist patriarchs is perfectly realized real form. Real form is all dharmas. All dharmas are forms as they are, natures as they are, body as it is, the mind as it is, the world as it is, clouds and rain as they are, walking, standing, sitting, and lying down, as they are; sorrow and joy, movement and stillness, as they are; a staff and a whisk, as they are; a twirling flower and a smiling face, as they are; succession of the Dharma and affirmation, as they are; learning in practice and pursuing the truth, as they are; the constancy of pines and the integrity of bamboos, as they are. Shobogenzo, Shoho-Jisso[199]”

In light of Shobogenzo’s (hence Zen’s) vision of existence-time (uji), existence (ontology; being) and time are not-two (nondual); dharmas are not simply existents in time, they are existents of time, and (all) time is in and of existents (i.e. dharmas). In short, dharmas do not exist independent of time, and time does not exist independent of dharmas. On a corollary note, since (all) existence demonstrates the quality of ‘impermanence,’ time too is impermanent. In Zen the nonduality of impermanence and time is treated in terms of ‘ceaseless advance’ or ‘ever passing’ – ‘ceaseless’ and ‘ever’ connoting ‘permanence’ or ‘eternity,’
‘advance’ and ‘passing’ indicating ‘impermanence’ or ‘temporal’ (temporary). Accordingly, ‘impermanence’ is ‘permanent’ and ‘change’ is ‘changeless’ – existence-time ever-always (eternally) advances (changes).[92] Dogen’s vision of reality exploits the significance of this to the utmost, unfolding its most profound implications with his notion of ‘the self-obstruction of a single dharma’ or ‘the total exertion of a single dharma’ (ippo gujin). This notion reveals a number of important implications concerning the nature of existence-time; two of which are: Each and all dharmas reveal, disclose, or present the whole universe (the totality of existence-time). Each and all dharmas are inherently infinite and eternal.


Biringer, Ted. Zen Cosmology: Dogen's Contribution to the Search for a New Worldview (p. 34). ZazensatioN. Kindle Edition. 

…

The point to get is that, in Zen, it is not dharmas in general but particular dharmas that are recognized as the fundamental elements, or better

Biringer, Ted. Zen Cosmology: Dogen's Contribution to the Search for a New Worldview (p. 95). ZazensatioN. Kindle Edition. 


“To carry yourself forward
and experience myriad things is delusion.
That myriad things come forth
and experience themselves is awakening.” 
- Dogen (Genjokoan)

“In mustering the whole body and mind and seeing forms, 
in mustering the whole body and mind 
and hearing sounds, 
they are intimately perceived; 
but it is not like the reflection in a mirror, 
nor like the moon in the water. 
When one side is realized the other side is dark.”
Dogen (Genjokoan, commentary in Flowers Fall)


…


From a Zen teacher of Soto zen (Dogen’s lineage)

http://www.glasgowzen.com/gzg/kusen-a-notes-from-john/kusen/201-149

Master Dogen describes Zazen as dropping off body and mind. That is, dropping off this sense of a me and things that belong to me. It is his way of describing anatta.

He doesn’t say that dropping off body and mind is a preliminary to the real activity of Zazen, but that Zazen is the continuous dropping off of body and mind. The activity of Zazen is this continuous activity of dropping off. It is an activity, not a state. It is an orientation, not an attribute.

He also says, although he attributes this to his teacher, Nyojo, that when body and mind are dropped off, we are free of the five desires and the five hindrances. The five desires correspond to the desires of the sense organs. The five hindrances are desire, ill-will, laziness, restlessness and doubt. If we think that practice is the vehicle for our own aggrandisement, we are full of these hindrances. But if there is no me and nothing belonging to me then where can these hindrances attach? Hence, Zazen is the dharma gate of ease and joy.

...

From the same site:

Master Dogen described our practice of shikantaza as dropping off body and mind. 

The Japanese which is rendered as 'dropping off' has two aspects. One is intentional, as we might drop off an article of clothing. The other is natural, like leaves falling in Autumn.

Dropping off mind, means dropping off that dualism between mind and world, and which is often prominent, although unacknowledged, in meditation.

So we don't think, "I must make my mind clear, my thoughts are an encumbrance to that". But rather, thoughts are just one more thing going on within unbroken experience, where there is not inner and outer, me and not-me.

And likewise dropping off body, we don't think "My body is experiencing these sensations and emotions", but rather, there is just this experiencing, which includes everything.

We can drop off Mind, in the sense that we can relocate the mind within the body, but we need to drop off both, otherwise the dualism remains.

So dropping off body and mind is, as it were, sitting within the body of the world. It is not to do with individual gain, or individual effort, and so it is the gateway to peace and joy.


…


From another Soto Zen master, John Daido Loori, 

“What happens when the self is forgotten? What remains? The whole phenomenal universe remains. The whole Dharmadhatu remains. That’s what it means, “To forget the self is to be enlightened by the ten thousand things.”


John Daido Loori, “The Art of Just Sitting: Essential Writings on the Zen Practice of Shikantaza”:

“To be verified by all things is to let the body and mind of self, and body and mind of others, drop off.” Dropping off body and mind is a trnaslation of shinjin datsuraku. This is one of the key words in Dogen Zenji’s teachings. Originally the expression used by Dogen’s teacher [Tendo] Nyojo (Tiantong Rujing). In the Hokyoki, Dogen Zenji recorded his conversations with Ju-ching while he was practicing at the T’ien-t’ung (Tiantong) Monastery. This expression, shinjin datsuraku, was one of the topics Dogen Zenji discussed with his teacher repeatedly.

Nyojo said, “Sanzen is dropping off body and mind. We don’t use incense burning, prostration, nembutsu, practice of repentance, reading sutras. We only just sit (shikantaza).”

Dogen asked, “What is dropping off mind and body?” Nyojo said, “Dropping off body and mind is zazen. When we practice zazen, we part from the five desires and five coverings.” Dogen asked, if we part from the five desires and get rid of the five coverings, that is the same as the teaching taught in the teaching schools. Thus we are the same as the practitioners of Mahayana and Hinayana.”

Nyojo said, “The descendants of the Ancestor (Bodhidharma) should not dislike the teachings taught by Mahayana and Hinayana. If a practitioner is against the sacred teachings of the Tathagata, how can such a person be the descendant of the buddhas and ancestors?” Dogen asked, “In recent times, some skeptical people say that the three poisonous minds are themselves Buddha Dharma and the five desires are themselves the way of the ancestors. If we get rid of them, it is nothing other than like and dislike. Such a practice is the same as the Hinayana.”

Nyojo said, “If we don’t get rid of the three poisonous minds and the five desires, we are the same as the non-Buddhists in the country of the King Bimbisara and his son Ajatasattu (at the time of Shakyamuni Buddha). For the descendants of buddhas and ancestors, if we get rid of even one covering or one desire, that is the great benefit. That is the time we meet the buddhas and ancestors.”

Nyojo Zenji said that sanzen is dropping off body and mind and dropping off body and mind is zazen. He also said that dropping off body and mind is being free from the five desires and getting rid of the five coverings. The five desires are caused in our mind by contacting the objects of the five sense organs. When we see, hear, smell, taste, and touch some pleasurable objects, we enjoy them, we attach ourselves to them, and we want them more and more. Or if the objects are not pleasurable, we dislike them and try to keep away from them. But they often come toward us, so we hate them and become angry. Greed and anger are caused by the five desires.

The five coverings refer to hindrances that cover our mind and prevent it from functioning in a healthy way. Those are coverings of greed, anger or hatred, sleepiness or dullness, distraction, and doubt about the principle of causes and conditions. These five desires and five coverings are discussed originally in the Daichidoron (a commentary on Prajnaparamita Sutra by Nagarjuna) as obstacles in meditation practice. And Tendai Chigi, the great philosopher of the Chinese Tiantai (Tendai) School, mentioned them in the manual of meditation practice, the Mahashikan (Larger Book of Shamatha and Vipashyana). Chigi said that a practitioner should part from the five desires and get rid of the five coverings in the meditation practice called shikan (shamatha and vipashyana). Dogen Zenji was originally ordained as a Tendai monk in Japan and was familiar with the teachings and meditation practice in the Tendai tradition. Dogen was not satisfied by Tendai practice and began to practice Zen. That was why Dogen asked Nyojo if he should part from the five desires and the five coverings. Until then, Dogen Zenji was looking for something that is different from the teachings he learned in the teaching school. But Nyojo said that our practice of zazen should not be different from the Buddha’s teachings recorded in the sutras and systematized in philosophical teaching schools. The next conversation on the same topic between Dogen and Nyojo was as follows.

Nyojo said, “The descendants of the buddhas and ancestors should first get rid of the five coverings and then the six coverings. Adding the covering of ignorance to the five coverings make six coverings. Even if a practitioner only gets rid of the covering of ignorance, that makes the practitioner free from the five coverings. Even if a practitioner gets rid of the five coverings, if ignorance is not gotten rid of, the practitioner has not yet reached the practice of the buddhas and ancestors.”

Dogen immediately made a prostration and expressed gratitude for the teaching. He put his hands in shashu position and said, “Until today, I have not heard of such an instruction as that which you have given me now, teacher. Elders, experienced teachers, monks and Dharma brothers here do not know at all. They have never spoken like this. Today, fortunately, specially I have received your great compassion and have heard what I have not heard before. This is fortunate for me, because of the Dharma connection from the previous lives. And yet, is there any secret method to get rid of the five or six coverings?”

The teachers smiled and said, “Where have you been putting your whole energy? That is practicing nothing other than the Dharma to part from the six coverings. The buddhas and ancestors have not set up any classification in practice. They directly point out and singularly transmit the way of departing from the five desires and six coverings and getting free from the five desires. Making effort in just sitting and dropping off body and mind is the method to depart from the five coverings and the five desires. Besides this, there is nothing at all. Absolutely, there is nothing else. How can it fall into two or three?”

This is Tendo Nyojo Zenji’s explanation of dropping off body and mind. Since Nyojo was the original person who used this expression we should understand it based on Nyojo’s teaching. To drop off body and mind is to be free from the six coverings, the three poisonous minds that are the causes of samsara. In just sitting zazen, we let go of the three poisonous minds. That is why Dogen Zenji said zazen is not a practice of human beings but the practice of buddhas.”


(Note: three poisonous minds: passion/greed, aggression/hatred, delusion
Five desires: the desire for food, the desire for sex, the desire for sleep, the desire for comfort and the desire for reputation)

....

"Our present-day seven feet of skull and bones is precisely the form and image of the whole universe in all ten directions. Indeed, the whole universe in all ten directions which trains and enlightens us in the Buddha's Way is our skull and bones, our physical body with its skin, flesh, bones, and marrow." - Dogen

....

"Thus, the eyes, ears, nose, tongue, body, and mind that fully manifest before us here and now are what an arhat is." - Dogen

....

Four years later, when Dogen returned to Japan, he said, "I have come back empty-handed. I have realized only that the eyes are horizontal and the nose is vertical."

....

"For Dogen this “dropping off body and mind” is the true nature both of just sitting and of complete enlightenment, and is the ultimate letting go of self, directly meeting the cold, clear wind and moon. After turning within while just sitting, it is carried on in all activity and throughout ongoing engagement with the world. Although just sitting now has been maintained for 750 years since Dogen, the teachings of Hongzhi and Dogen remain as primary guideposts to its practice." - Taigen Dan Leighton

....

“In Dogen’s view, the only reality is reality that is actually experienced as particular things at specific times. There is no “tile nature” apart from actual “tile forms,” there is no “essential Baso” apart from actual instances of “Baso experience.” When Baso sits in zazen, “zazen” becomes zazen, and “Baso” becomes Baso. Real instances of Baso sitting in zazen is real instances of Baso and real instances of zazen – when Baso eats rice, Baso is really Baso and eating rice is really eating rice.” - Ted Biringer, https://awakeningtoreality.blogspot.com/2017/11/zazen-polishing-tile-to-make-mirror.html



Update: 2nd August 2020

Appropriated Aggregates are Suffering 
A common misunderstanding is that Buddha taught "life is suffering". As Alan Smith pointed out, there is often an overemphasis on  suffering, but actually in Buddhism, there is only suffering when there  is appropriation and clinging. To be clear: Buddha has never said "life is suffering", however, he did teach right from the beginning in his first discourse on the four noble truths that "appropriated aggregates are suffering", and by appropriated I mean tainted with I-making and mine-making.

In the Pali suttas, clinging and appropriation are not equated with the sheer aggregates ( https://www.dhammatalks.org/suttas/MN/MN44.html ), and as Stian mentioned, he thinks aggregates are almost never mentioned in the sense of 'sheer aggregates' in the Pali canon. I think you get glimpses of how are 'sheer aggregates experienced by Buddha/arahants' in scriptures like Bahiya Sutta and Kalaka Sutta. In any case, the appropriation is what causes suffering, and the end of appropriation is the end of suffering.

In Bahiya Sutta ( http://awakeningtoreality.blogspot.com/2008/01/ajahn-amaro-on-non-duality-and.html ), the end of appropriation is equated to the end of suffering, and it is the definition of Nirvana ( http://awakeningtoreality.blogspot.com/2012/09/great-resource-of-buddha-teachings.html ). The first discourse he taught was on the four noble truths and one of his five students attained stream entry then, and the second discourse ( https://awakeningtoreality.blogspot.com/2018/12/the-anatta-lakkhana-sutta.html ) he taught was on anatta and all the five monks became arahants. 

Now when we come to the Mahayana teachings, all aggregates are taught to be primordially pure and luminous. Does this negate the Pali suttas which says appropriated aggregates are suffering? No, it does not, if understood correctly in context.

Here's some nice clarifications on Dhammawheel:



https://dhammawheel.com/viewtopic.php?t=28932

"
Sobhana wrote:
The Buddha sums up his definition of dukkha with: "aggregates subject to clinging are suffering" (pancupadanakkhandha).
What is the meaning and what are the implications?"
"Since "upadana" means "appropriation",
(see http://www.dhammawheel.com/viewtopic.php?f=23&t=5560 )
more accurate translation would be "appropriated aggregates are suffering". This implies that suffering continues as long as the aggregates are appropriated, identified with.
Best wishes!
Post by vinasp » Wed Feb 22, 2017 8:10 am
Hi everyone,
I intend to quote some discourses which speak of the cessation of the clinging aggregates, using the alternative term 'sakkaya.'
One problem with this term is that every translator seems to use a different word for it.
Bhikkhu Bodhi uses 'identity', Ven. Thanissaro uses 'identification'.
However, I first need to show that 'identity' does indeed mean the five aggregates subject to clinging, this is stated in MN 44
"Lady,'identity, identity' is said. What is called identity by the Blessed One?"
"Friend Visakha, these five aggregates affected by clinging are called identity by the Blessed One..."
[Bhikkhu Bodhi, MLDB,- MN 44.2]
When I looked on suttacentral I found that they were not using BB's translation for MN 44, but the one that they are using is very good, it is by Anandajoti Bhikkhu.
“ ‘Embodiment, embodiment,’ is said, Noble Lady. What, Noble Lady, is said to be embodiment by the Gracious One?”
“These five constituents (of mind and body) that provide fuel for attachment, friend Visākha, are said to be embodiment by the Gracious One, as follows:
the form constituent that provides fuel for attachment, the feelings constituent that provides fuel for attachment, the perceptions constituent that provides fuel for attachment, the (mental) processes constituent that provides fuel for attachment, the consciousness constituent that provides fuel for attachment...." [suttacentral.net - MN 44]
Clinging is a mistranslation of 'upadana', fuel or nutriment is much better, I prefer 'sustain' because this sustaining is the cause of 'bhava' (becoming or existence), the continuation of the existence of the apparent self.
“These five constituents (of mind and body) that provide fuel for attachment ..."
Should be understood as: “These five constituents (of mind and body) that provide fuel for becoming (bhava).."
See also SN 12.11 where the 'four nutriments' are said to have craving as their source or origin. This is Dependent Origination with the four nutriments replacing clinging (upadana).
Regards, Vincent.


....

https://dhammawheel.com/viewtopic.php?t=36826


“Yes, upadana-khandha means 'object of clinging' ('aggregate of clinging'). 
It does not mean a potential object of clinging but it means an object of actual clinging.
Therefore, a lamp is not an upadanakhandha until there is attachment to the lamp as 'my lamp'. 
It follows the word compound 'upadanakhandha' can be translated as 'aggregates subject to clinging' or 'aggregates of clinging'.
“


.....

[11:32 AM, 8/2/2020] John Tan: Tsongkhapa spoke about appropriated aggregates in his lam-rim chen-mo.

[11:32 AM, 8/2/2020] John Tan: Mmk [Mūlamadhyamakakārikā] also

....


https://dhammawheel.com/viewtopic.php?f=13&t=29517&p=425812#p425812
Re: The 3 marks of what, exactly?
Unread post by vinasp » Sun May 21, 2017 11:55 am
Hi everyone,
"Bhikkhus, form is impermanent, feeling is impermanent, perception is impermanent, volitional formations are impermanent, consciousness is impermanent....." SN 22.12
“Bhikkhus, form is suffering, feeling is suffering, perception is suffering, volitional formations are suffering, consciousness is suffering....." SN 22.13
“Bhikkhus, form is nonself, feeling is nonself, perception is nonself, volitional formations are nonself, consciousness is nonself....." SN 22.14
These may appear to be talking about the five aggregates, but I think that the five clinging aggregates are meant. All three continue in this way:
"Seeing thus, bhikkhus, the instructed noble disciple experiences revulsion towards form, revulsion towards feeling, revulsion towards perception, revulsion towards volitional formations, revulsion towards consciousness. Experiencing revulsion, he becomes dispassionate. Through dispassion his mind is liberated. When it is liberated there comes the knowledge: ‘It’s liberated.’ He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, there is no more for this state of being.’”
Clearly, the aggregates mentioned at the start are those of an unliberated individual.
Another possibility is that 'form is suffering', and the rest, are not meant to be understood as ontological statements, but as how these things should be regarded. This explains 'seeing thus' as what leads to liberation.
Actual form is experienced, but the 'form aggregate' may mean a habit of regarding form in the wrong way, as permanent, a source of pleasure, and in relation to a self. If so, then the form aggregate will vanish when seen in the right way.
It seems that the discourses do not always make an explicit distinction between the aggregates and the clinging aggregates.
Ven. Bhikkhu Bodhi, while not entirely rejecting the distinction, follows the Abhidhamma and Commentaries, arguing that the Arahant is still described by clinging aggregates.
Perhaps we should assume that almost all teaching on the aggregates is about the five clinging aggregates.
Regards, Vincent.


....
A.      From MN 44, the Culavedalla Sutta, The Shorter Series of Questions and Answers
Scene: Householder Visakha has a Q&A with Bukkhuni Dhammadina
 
2. “Lady…What is called identity by the Blessed One?”
“Friend Visakha, the five aggregates affected by clinging are called identity by the Blessed One; that is, the material form aggregate affected by clinging, the feeling aggregate affected by clinging, the perception aggregate affected by clinging, the mental formations aggregate affected by clinging, and the consciousness aggregate affected by clinging.”
7. “Lady, how does identity view come to be?”
“Here, friend Visakha, an untaught person regards …material form as self, or self as possessed of material form…..feeling as self, or self as possessed of feeling…. He regards perceptions as self or as self possessed of perceptions…. mental formations as self, or self as possessed of mental formations…. consciousness as self, or self as possessed of consciousness….”
8. “Lady, how does identity view not come to be?”
“Here, friend Visakha, a well-taught noble disciple, who has regard for the noble ones and is skilled and disciplined in their Dhamma….does not regard feeling as self or self as of possessed of feeling…. He does not regard perceptions as self or self as possessed of perception….He does not regard material form as self or self as possessed of material form….he does not regard mental formations as self…..does not regard consciousness as self….”

.........


William Lim
Why is "all aggregates subjected to appropriation" suffering?
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William Lim 
“Now this, bhikkhus, is the noble truth of suffering: birth is suffering, aging is suffering, illness is suffering, death is suffering; union with what is displeasing is suffering; separation from what is pleasing is suffering; not to get what one wants is suffering; in brief, the five aggregates subject to clinging are suffering.
—- https://suttacentral.net/sn56.11/en/bodhi?reference=none...
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William Lim 
The ending of appropriation is happiness:
MN 22:
Not Yours
“Therefore, bhikkhus, whatever is not yours, abandon it; when you have abandoned it, that will lead to your welfare and happiness for a long time. What is it that is not yours? Material form is not yours. Abandon it. When you have abandoned it, that will lead to your welfare and happiness for a long time. Feeling is not yours. Abandon it. When you have abandoned it, that will lead to your welfare and happiness for a long time. Perception is not yours. Abandon it. When you have abandoned it, that will lead to your welfare and happiness for a long time. Formations are not yours. Abandon them. When you have abandoned them, that will lead to your welfare and happiness for a long time. Consciousness is not yours. Abandon it. When you have abandoned it, that will lead to your welfare and happiness for a long time.
“Bhikkhus, what do you think? If people carried off the grass, sticks, branches, and leaves in this Jeta Grove, or burned them, or did what they liked with them, would you think: ‘People are carrying us off or burning us or doing what they like with us’?”—“No, venerable sir. Why not? Because that is neither our self nor what belongs to our self.”—“So too, bhikkhus, whatever is not yours, abandon it; when you have abandoned it, that will lead to your welfare and happiness for a long time. What is it that is not yours? Material form is not yours…Feeling is not yours…Perception is not yours…Formations are not yours…Consciousness is not yours. Abandon it. When you have abandoned it, that will lead to your welfare and happiness for a long time.
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Working link https://suttacentral.net/mn22/en/bodhi?reference=none...
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Also related:

Fetter 

"The eye is not the fetter of forms, nor are forms the fetter of the eye. Whatever desire & passion arises in dependence on the two of them: That is the fetter there. The ear is not the fetter of sounds... The nose is not the fetter of aromas... The tongue is not the fetter of flavors... The body is not the fetter of tactile sensations... The intellect is not the fetter of ideas, nor are ideas the fetter of the intellect. Whatever desire & passion arises in dependence on the two of them: That is the fetter there." -- Buddha, SN 35.191 (PTS: S IV 162) 
"My son, we are not bound by appearances; we are bound by our clinging to them." - Tilopa to Naropa

"The five senses arising with their objects are unimpeded radiance.
What is born from not grasping at objects is the unborn basic state.
Attachment to appearances may be unceasing but reverse it: meditate naturally settled.
Empty appearances arising free from the intellect is the path of natural expressions.
Do not see appearances as problems, let go of clinging.
There will come a time when you will arrive in the valley of one taste meditation." - Yang Gönpa
Labels: Anatta, Buddha, Suffering | [image: ]
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