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A man leaves a job that exhausted him for years.

He tells himself that the next company will be different.

For a while, it is.

New colleagues. New routines. New expectations.

But months later, the same pattern quietly returns.

The same tension with supervisors.

The same frustration about being overlooked.

The same feeling of being trapped.

He changes the environment, yet the experience repeats.

Many people encounter something like this.

A relationship ends; the next one develops the same conflicts.

A career path changes; the same pressures reappear.

A new city promises a fresh start, yet the old anxieties follow.

Time moves forward.

Circumstances change.

But the script seems strangely familiar.

This book begins with a simple question:

Why do certain patterns in life keep repeating?

Before going further, it is important to clarify the position of this book.

This is not a book about belief.

You do not need to believe in Buddhism.

You do not need to believe in the I Ching.

You do not need to accept any spiritual authority.

All that is required is a willingness to experiment.

If the methods in this book help you navigate your own difficulties, keep them.

If they do not, leave them behind.

The aim here is not belief, but usefulness.

When people try to explain recurring life problems, two common approaches usually appear.

The first looks backward.

It attributes repeating patterns to childhood experiences, family dynamics, or unconscious psychological habits.

Understanding the origin of the pattern is considered the path to resolution.

This approach can offer valuable insight.

But insight alone often fails to stop the pattern from operating.

One may understand the cause and still find oneself reacting in exactly the same way.

The second approach looks outward.

It explains life patterns through fate—astrology, destiny, or karmic cycles.

Such frameworks can provide a sense of order, but they often come at a cost: the sense that change is limited.

If the script is already written, awareness becomes little more than acceptance.

Both approaches illuminate part of the picture, yet they leave a deeper question unanswered:

If a pattern repeats, what mechanism allows it to repeat?

Where, exactly, is the script written?

This book approaches the question from a different direction.

In the pages that follow, two ancient texts are treated not as sacred authorities, but as cognitive tools.

One is the Diamond Sutra.

The other is the I Ching.

Though written in very different contexts, they share an unusual concern:

they are less interested in describing reality than in examining how reality is constructed within human experience.

The Diamond Sutra presents a radical insight:

“All forms are illusions.”

This statement is often mistaken for nihilism.

In practice, it points to something more practical.

Much of what we experience as “reality” is structured through language, concepts, and self-identification.

These constructions are not inherently problematic.

The problem arises when we forget that they are constructions.

Temporary events are mistaken for permanent truths.

Passing emotions are mistaken for the self.

Once these identifications solidify, they begin to operate automatically.

They become the invisible program that generates recurring patterns in our lives.

The I Ching addresses another dimension.

Rather than describing static reality, it portrays the world as an ongoing interaction of two forces: yin and yang.

Its sixty-four hexagrams are often used for divination, but they can also be understood as a system for recognizing structural situations.

Instead of asking what the future will bring, the I Ching asks a different question:

What is the structure of the present moment, and what actions are appropriate within it?

Each text, on its own, has limitations.

The Diamond Sutra excels at deconstruction.

It dissolves fixed identities and conceptual attachments.

But it offers little guidance on what to do after those structures dissolve.

The I Ching, on the other hand, excels at observation and action.

It helps one understand situations and respond appropriately.

Yet without the deconstructive clarity of the Diamond Sutra, the observer may still be operating within unquestioned assumptions.

Placed together, the two form a complementary sequence:

first removing the old program,

then observing the situation clearly,

and finally acting within it.

The structure of this book follows that sequence.

The first part introduces the conceptual framework behind these two traditions and explains how they can function as practical tools.

The second part provides diagnostic methods for identifying the kinds of patterns that generate recurring life difficulties.

The third part focuses on practice—how to shift into observer mode, dissolve rigid identifications, and recognize the structural dynamics of situations.

The final part explores more advanced questions: the nature of time perception, emotional responses after awakening, and the transition from identifying with roles to perceiving the larger field in which roles appear.

Ultimately, the value of this book does not depend on whether its explanations are accepted.

Its value depends on something simpler:

whether the methods described here change how you experience and navigate your life.

If recurring difficulties feel real to you, then the pages ahead offer a set of tools worth testing.

What you do with them, however, remains entirely your own path.
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Part One: Underlying Logic—The Design Principles of Two Sets of Code
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The first part explores theoretical issues. Not abstract theory, but operational theory.

Even without understanding these principles, the tools can still be used. However, once understood, their use becomes more intuitive, and when problems arise, one knows how to adjust accordingly.

These four chapters form the foundation for all subsequent operations. It is not necessary to fully comprehend them at once, nor to memorize every concept. A general understanding suffices—knowing what issues these two classics address and what tools they provide. Specific operational details will be gradually elaborated later.
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Chapter 1 Phenomena and Ontological Layer—The Dual-Layered Structure of Reality
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The world accessible to human daily experience consists of observable things: tables, trees, other people, one’s own body, emotional fluctuations, the flow of thoughts. These elements constitute the domain most people call “reality.”

This domain has a characteristic: it presents a certain degree of stability and continuity to everyone. Tables do not vanish into thin air; emotions fluctuate but remain recognizable; others’ reactions generally meet expectations. This sense of stability enables people to act in the world without descending into chaos.

But this sense of stability has a source. It arises from a deeper structure that supports the occurrence and operation of phenomena.

Take, for example, the text displayed on a computer screen. The user sees characters formed by pixels; these characters form words, and words convey meaning. Yet these characters themselves are not independently existing entities. Their appearance depends on an entire underlying layer of code, circuitry, and physical laws. The user can read the text without understanding these underlying structures, but the true origin of the text is not on the screen’s surface.

Reality operates in the same way.

In the Buddhist tradition, the Diamond Sutra presents a famous proposition: “All phenomena are illusory.”

Throughout its long interpretive history, this statement has often been understood as denying the reality of existence. But the issue is not whether phenomena themselves are false, but how people regard phenomena.

The term “phenomena”  refers precisely to manifestations. Anything perceptible by the senses or consciousness is phenomena. Emotions are phenomena, thoughts are phenomena, the sense of self is phenomena, others’ evaluations of you are phenomena, your anxiety about the future is phenomena. These things do not not exist; they are indeed experienced. But their mode of existence is “generated.”

Like the text on the screen, they do exist—you can read, understand, and be moved by them. But their existence depends on a deeper underlying structure. Remove that underlying structure, and the text immediately disappears.

The Diamond Sutra’s use of “illusory” does not mean these phenomena do not exist, but that they lack the nature of “independent existence.” They are temporary phenomena that arise dependent on other conditions.

This is the dual-layered structure of reality.

The upper layer is the layer of phenomena. It is filled with various manifestations—people, events, objects, emotions, thoughts, relationships. This layer is dynamic, changing, and describable.

The lower layer is the ontological layer. It is the source from which phenomena arise. It is not itself any particular manifestation, but all manifestations are generated from it. It cannot be directly apprehended, because once you try to apprehend it, what you capture is already something from the phenomena layer.

The I Ching describes this structure with another set of terms: “That which is metaphysical is called the Tao; that which is physical is called the instruments.”

The Tao is the underlying principle of operation; the instruments are the concrete manifestations on the upper layer. The Tao is not the instruments, but all instruments carry the operation of the Tao. You cannot see the Tao, but you can see traces of the Tao’s operation in the instruments.

These two sets of descriptions point to the same fact: reality is not single-layered, but dual-layered.

Most people live their entire lives only within the phenomena layer.

This is not an error, but rather the default mode of human cognition. The phenomenal layer provides all the information necessary for survival—where to find food, who the enemies are, how to gain others' approval. Evolution has made the human brain adept at handling issues at the phenomenal layer because these directly relate to survival and reproduction.

However, this default mode has a side effect. When people live solely within the phenomenal layer, they forget that there is another level.

Thus, when difficulties arise, people only seek solutions within the phenomenal layer. If there is a problem at work, they change jobs. If a partner is unsuitable, they change partners. If emotional pain occurs, they take medication or seek comfort. These solutions sometimes work, but they cannot touch a fundamental issue: why the same difficulties repeatedly appear in different scenarios.

Changing jobs only alters the phenomenal content of work; changing partners only changes the phenomenal interaction object. None of these can reach the underlying structure that continuously generates these phenomena.

It is like a computer user who keeps deleting files that automatically appear on the desktop but fails to realize that these files are the result of a background program continuously running. Deleting the files themselves is not wrong, but as long as the background program keeps running, the files will keep reappearing.

The Diamond Sutra’s entry point lies precisely here.

It does not provide solutions at the phenomenal layer. It does not teach you how to improve interpersonal relationships, increase wealth, or attain inner peace. It does only one thing: guide you to notice the existence of that underlying structure.

“All phenomena are illusory.” The practical function of this phrase is not to deny phenomena but to instill some doubt about the “independent reality” of phenomena. When you see a person who makes you angry, this phrase reminds you that this hateful image is not an independently existing entity but a temporary phenomenon generated by a series of conditions. These conditions include their upbringing, the current context, your interpretive framework, and the imprints left by past experiences. Only when all these conditions converge does the “hateful person” you see at this moment arise.

When you begin to see in this way, anger remains, but it is no longer so solid.

The I Ching offers another path to access the underlying structure.

It does not directly address the question of the reality of phenomena but observes the patterns of change in phenomena. The concept of yin-yang is a description of these patterns of change. Any phenomenon can be analyzed from the yin-yang perspective—it is expanding or contracting, bright or dark, active or passive. These are not value judgments but descriptions of energy states.

The sixty-four hexagrams constitute a more detailed classification system. Each hexagram describes a specific energy structure that generates particular phenomena. When you are in a certain predicament, the I Ching does not ask, “What should be done?” but rather, “What is the current energy structure?” Once you clearly see the structure, the question of what to do naturally arises because specific structures only allow certain courses of action.

The commonality of these two classics is that they both guide the reader to take a step back from the phenomenal layer.

Taking a step back means no longer being fully immersed in the current narrative but simultaneously seeing the fact that “the narrative is happening.”

When you are angry, you do not deny the existence of anger but notice that “anger is happening.” This observation of “happening” is the movement from the phenomenal layer to the ontological layer. Anger itself belongs to the phenomenal layer, but the entity capable of observing anger is no longer within the phenomenal layer.

This is the practical significance of the dual-layer structure. You are not to eliminate the phenomenal layer but to know that there is another level from which to stand.

From that level, looking back, the difficulties at the phenomenal layer remain, but their texture changes. They are no longer “my difficulties” but “difficulties that are happening.” Once the “my” is removed, the difficulties themselves become somewhat lighter.

This understanding of the dual-layer structure forms the foundation of the entire book.

Subsequent chapters will gradually unfold: how to diagnose where you are trapped within the phenomenal layer, how to execute the switch from the phenomenal layer to the ontological layer, and how, after gaining a new perspective at the ontological layer, to return to action within the phenomenal layer.

But the starting point is here. Reality has two layers. One is the place where you live every day, filled with various phenomena. The other is the place from which these phenomena arise, where there are no phenomena, but all phenomena come from there.

Most people only recognize the first layer. A few begin to suspect there is a second layer. Even fewer learn to switch freely between the two layers.

The goal of this book is to help readers become those fewer people.
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Chapter 2: The Core Command of the Diamond Sutra — Deletion and Emptiness
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The Diamond Sutra contains over five thousand characters and is composed of a dialogue between the Buddha and his disciple Subhuti. The sole theme of this dialogue is how to understand "emptiness."

Throughout its long transmission, this classic has been given various titles—the essence of the Prajnaparamita scriptures, a sharp tool to break attachments, a gateway to seeing one's true nature and attaining Buddhahood. All these titles are correct, but they all point to the same fact: the Diamond Sutra is a set of deletion commands.

It does not teach you to acquire something; it teaches you what to uninstall.

To understand the function of the Diamond Sutra, one must first understand how human cognition operates.

Human consciousness is not a blank slate. From birth, it continuously receives information while simultaneously classifying, naming, and assigning meaning to that information. This process occurs so persistently that people rarely become aware of its existence.

Seeing a tree, consciousness automatically says, "This is a tree." Feeling tightness in the chest, consciousness automatically says, "I am anxious." Being denied by someone, consciousness automatically says, "I am offended." These judgments come so quickly that people mistake them for the facts themselves.

But here lies a crucial leap. From "tightness in the chest" to "I am anxious," from "someone said something" to "I am offended," there is a series of processing steps in between. These include recognizing bodily sensations, invoking past experiences, comparing with self-image, and making conclusive judgments. The entire process happens automatically, possibly in less than a tenth of a second.

The problem is not that this process exists. The problem is that people take the output of this process as the true state of "I."

The Diamond Sutra calls the output of this process "phenomena" . Anything derived through sensory input or conscious processing is phenomena. Bodily sensations are phenomena, emotions are phenomena, thoughts are phenomena, and the sense of self is also phenomena. They are not false, but they are generated.

The actual meaning of "All phenomena are illusory"  is: all generated things lack an independent and unchanging ontological essence. They arise because conditions are met. They disappear because conditions change. Their arising and ceasing are neither fully controlled by "I" nor equivalent to the true state of "I."

This is the first layer of meaning of emptiness. Emptiness does not mean nothing exists; it means "there is no independent and unchanging essence."

The core operational command of the Diamond Sutra is encapsulated in four characters: "should not abide" .

The character "abide"  means to stop, to dwell, to cling. When a phenomenon arises, if consciousness immediately grasps it, identifies with it, and lingers on it, that is "abiding."

When tightness in the chest arises, consciousness immediately says, "I am anxious," then begins to think about how to eliminate the anxiety. This is abiding.

At the moment of criticism, the mind flashes, "Who does he think he is to say that about me?" then begins to retaliate or feel wronged. This is abiding.

Recalling past failures, one immediately falls into the self-judgment, "This is just who I am." This is abiding.

"Should not abide" means quite directly: do not dwell on it.

It is not about denying the existence of the tightness in your chest. The tightness is right there; denying it is meaningless. Nor is it about forcing yourself not to think. The more you try not to think, the more intensely you think. It simply asks you, at the moment the tightness arises, not to immediately jump into the interpretation of "I am anxious," nor to immediately activate the program to eliminate anxiety.

Just watch it there. Neither grasp it nor push it away.

After "one should abide nowhere," there is another phrase: "and let the mind arise."

These four characters are often misunderstood. Some think "let the mind arise" refers to generating positive thoughts such as compassion or bodhicitta. But returning to the context of the sutra, the Buddha says, "One should abide nowhere and let the mind arise," indicating a continuous sequence of actions.

Abide nowhere, and then the mind naturally arises. It is not about deliberately generating a specific kind of mind, but when you do not grasp anything, the mind operates on its own. This operation is not based on habitual automatic reactions but on a genuine response to present conditions.

It is like a mirror. The mirror itself does not grasp any image. When a flower comes, it reflects the flower; when a bird comes, it reflects the bird. When the flower is gone, the mirror leaves no trace of the flower. But when the flower is present, the mirror reflects it faithfully, neither adding nor subtracting.

This is the state of "and let the mind arise." Abiding nowhere, the mind reflects the present moment truthfully. The moment of reflection is the moment the mind arises.

The Diamond Sutra also contains another famous sentence pattern: "What is called XX is not XX; that is why it is called XX."

"What is called sentient beings is not sentient beings; that is why it is called sentient beings."

"What is called the world is not the world; that is why it is called the world."

"What is called the Buddha Dharma is not the Buddha Dharma; that is why it is called the Buddha Dharma."

This sentence pattern is a three-stage operational procedure.

The first stage, "what is called sentient beings," acknowledges the existence of the phenomenal layer. Indeed, there are things called "sentient beings," each with their own appearance, character, and destiny. This is the truth at the conventional level.

The second stage, "is not sentient beings," shifts to the ontological layer perspective. From that level, the concept of "sentient beings" itself is constructed. It is merely a label established by human language for convenient communication, lacking an independent and unchanging essence. This is the truth of emptiness.

The third stage, "that is why it is called sentient beings," returns to the phenomenal layer but with new understanding. Since people all use the term "sentient beings," continue to use it. But now, when using this term, recognize it as merely a label and no longer mistakenly believe it points to some fixed, unchanging entity.

The three stages together form a complete operation: acknowledge phenomena, see through essence, return to phenomena without attachment.

The Diamond Sutra also addresses a more fundamental question: who is executing this operation?

If all is emptiness, if the "I" is also a generated phenomenon, then who is the "I" practicing?

There is a dialogue in the sutra. Subhuti asks the Buddha: Will future people, upon hearing this teaching, be able to generate genuine faith? The Buddha replies: Do not say so. Five hundred years after the Tathagata's extinction, there will be those who uphold precepts and cultivate merit and generate faith in this sutra. Such people have planted good roots not only with one, two, three, four, or five Buddhas but with countless millions of Buddhas.

This dialogue appears to discuss faith but is actually addressing the issue of the "subject of practice."
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