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Preface
If the interested reader of this book,
is willing to practice, then the content
here will most certainly help end Dukkha.
Suan Mokkh International Dharma Hermitage		
19th September 2019
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Preface
There are many books written intending to give out materialistic knowledge. Do all this
help make the world a more peaceful place? Today’s current state of the world is the
most accurate answer of all.
However, Buddha was a most knowledgeable man. This knowledge would be able to
rid the world of its problems.
The most important knowledge that Buddha taught was the four noble truths
(Ariyasacca) or dependent origination (Paticcasamupada), which is nature’s very own
secret, but it also happens to everyone; it can be studied by seeing our inner selves
every time we take a breath. If one is successful in studying this, one will be highly
beneficial for both oneself and others; one will be a truly peaceful speck of the world.
			
							
							Metta Panich
							Suan Mokkh International
							Dharma Hermitage
							6th October 2019

...I can let go

7

8

Because I Know...

TRANSLATOR-EDITOR’S PREFACE
This book is a cheerfully illustrated introduction to the Buddha’s teaching, based largely
on Buddhadāsā’s approach it includes detailed explanations of the main elements
of what has become known as ‘Buddhism’ - the five aggregates, pancakhanda; the
‘fetters,’ saṃyojana; the four kinds of perception, saññā; the four noble truths, ariyasacca;
dependent origination paticcasamupāda; the ‘ocean’ of birth and death, vattasaṃsāra;
and the sumum bonum of Buddhism, nibbāna. So, all in all, quite an involved business
and certainly not light reading, rather something aimed at the serious student.
Buddhadāsā was one of the foremost Buddhist thinkers and teachers of the last century,
this book, with its pleasant illustrations, will allow one to begin, or to continue, the
exploration of his, at times, controversial approach to the Buddha’s teachings.
Dvb, 8th Oct, 2019.
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Preface
For this book to be born,
The writer was tornTorn apart, by Trusted ones,
Suffered, cried,
Bruised, diedDied, emotionallyBut finally,
Books after books,
She read,
She was no longer dead.
She smiled,
Smiled at fate and friends,
She no longer wants things to end,
For she Knows.
She understands,
There was no commandFor her to write,
But she felt the need,
The need for people to be freedPeople who are suffering.
Writer’s daughter
15 years old
Emma Bisballe
March 12, 2018
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Chapter 1
The Five Aggregates
At present, because the aggregates aren’t well enough known there’s
no real understanding of Buddhism, so take an interest and get to
know them. In Buddhism the five aggregates are an important
matter, but nobody much sees them in that way, it’s not considered
necessary to really understand them and just knowing them by
name is considered to be enough, consequently there’s no real
understanding of Buddhism, the essence of which is that those five
aggregates are anattā, are ‘not-self.’
But if the aggregates aren’t well enough understood then how can it
ever be known that they’re anattā? It can’t be known, which means
that anattā won’t be properly understood either, and when there’s no
proper understanding of anattā then there’s no way that Buddhism
- which teaches the anattā that other systems don’t - can be rightly
comprehended.
So, the five aggregates are anattā. Remember this, it’s at the heart
of Buddhism, be it Theravada, Mahayana, or Zen Buddhism. The
Mahayana forms of the religion, although they have many elements,
don’t leave out this teaching: take a look at the important Mahayana
suttas, they’ll range over anything, like the heavens and such, but in
the end will come down to the five aggregates being anattā. Even
Zen, which is the most adventurous of the various forms of Buddhism,
contains texts which deal with this matter.
Remember, the five aggregates are anattā, this is the essence, the
heart of Buddhism, and is something we ought to be interested in.
...I can let go
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Although we may hear about them as anattā if we don’t know what the
aggregates themselves are it will be akin to not knowing them at all,
and then it will be just about memorizing and repeating the standard
formula: ‘form is ‘not-self,’ feeling is not-self,’ etc. etc.’ and that will
constitute the sum total of our knowledge of the pancakhandha, the
five aggregates. But how is it that the five aggregates are ‘not self?’
If we want to know why that’s so then we first need to know what the
aggregates are, so, please, pay attention.
Life is ‘not self.’ Now, what is life? Life is the body and the mind operating
interdependently, and as long as they do that there’ll be life. Life is
‘not self’ because the body isn’t a ‘self,’ neither is the mind. There’s the
body and mind, but why are they referred to as the five aggregates?
It’s because the body is one operation while the mind is made up of
four such; it’s these five operations that are called ‘aggregates.’ The
mind is divided into four parts because it performs four operations,
that is, it feels the pleasant and the unpleasant, which is called ‘vedanā,’
it remembers, recognizes, this is called saññā, when it thinks about
anything that’s called sankhāra, and when it knows clearly by way of the
six senses that’s called viññāna. The mind is thus composed of vedanā,
saññā, sankhāra, and viññāna, each being basically a mental function:
when the mind operates in this way it’s called vedanā, in this way it’s
saññā, in this it’s sankhāra, in this it’s viññāna. This is the reality of the
mind, the mind which is paired with the body.
The body is one operation, the mind is four, hence there are five
operations involved in the living of life, and these are enough, there’s no
need for a sixth, for a ‘self,’ in fact there isn’t anything that could really
be called a ‘self,’ that’s an illusion, a māyā, not a reality, although it is
something which is felt. The still ignorant will sense or feel that they
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have a ‘self,’ that there’s something making life operate in this, that, and other ways. But,
in truth, there’s no need for such a thing, there’s just the body with the mind, just the five
aggregates, and those five can do everything, they can think, feel, perceive, be aware, etc.
all without the need for anything called a ‘self.’

The aggregates arise when they do their respective duties.
We need to also understand that the five aggregates arise and cease, arise and quench,
they come and they go. They’re said to ‘arise’ when they perform their respective duties,
for instance: when the rūpakhandha does its duty, as when the eye sees a form or the
ear hears a sound, or whatever, this is known as the ‘arising’ of the rūpakhandha. If not
engaged in performing its duty it’s said to have ‘quenched,’ or ‘ceased,’ at which time,
incidentally, it will be referred to as the ‘rūpadhātu,’ the element of form, that which will
become the aggregate of form. Vedanā is the same, when not doing its duty, that is,
when nothing is being felt, it’s yet to become the feeling aggregate, hence, when doing
the duty of feeling it’s the vedanākhandha, when not doing its duty it’s the vedanādhātu,
having reverted to being just a natural element. Some people won’t understand these
kinds of elements because they won’t have heard this sort of an explanation before,
only having heard about the elements of earth, water, fire, and air - which, by the way,
taken together are what constitute the rūpakhandha, it’s only when those four elements
aren’t performing their duties as the rūpakhandha that they’re referred to as elements.
It’s the same with vedanā, if it’s yet to do the duty of feeling it’s called the vedanādhātu,
the element of feeling. Saññā, sankhāra, and viññāna are all elements, dhātus, until they
do their duties as aggregates. The more popular earth, water, fire and air elements are
elements only when not performing as the aggregate of form, the rūpakhandha. Further,
be aware that these aggregates don’t die, they just dwell in the natural elementary state
until called upon to do their duties as the aggregates of form, feeling, perception, and
awareness.
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“Just natural elements”
25 x 30 c.m. acrylic on canvas
By Ou Bisballe

Explanation of the picture,
1. Sitting meditation
2. The yellow oval is the brain, the seat of perception and thought
3. The red oval represents the mind/heart, the seat of feeling
18
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Thinking

Perception

Feeling

rūpa
(eyes, ears,
nose, tongue,
body, mind)

consciousness
(eye, ear, nose,
tongue, body,
and mind
consciousnesses)

The five aggregates
1. rūpa - body,
2. saññā - perception,
3. sankhāra - thinking,
4. vedanā - feeling,
5. viññāna - consciousness (eye, ear, nose, tongue, body,
and mind consciousnesses)
...I can let go

19

20

Because I Know...

Phassa (contact)
(rūpakhandha,viññānakhandha)
Outer sense object (the various
things around us in the world)
impacts an inner sense organ (eyes,
ears, nose, tongue, body, mind) and
knowledge arises of the impact.

Saññākhandha (to recall)
The object is now regarded to be this
or that kind of thing (is perceived to
actually be what we assume it to be)
Liking and disliking, satisfaction,
dissatisfaction, causes us to recall
more and more about the object
We recollect it as possessing this or
that level of meaning, of importance.

Saññākhandha (recognizing)
Recognizing the object
To recognize what’s making
contact with the senses.
Knowledge which comes from
each person’s experience and
education.

Sankhārakhandha (thinking)
There’s the concocting of desire.
When something is perceived to have
meaning for us, we feel desire towards
it or away from:
Desire to get, to have, to be, because
we see it as something good,
something useful.
Desire to avoid, to not have, to not be,
because we see it as something not
good, something harmful.

vedanākhandha (feeling)
Feelings of satisfaction,
dissatisfaction, or uncertainty.
Each person’s fund of acquired
knowledge and experience will
determine how they feel in response.

Kamma
Desire (defilement, craving) is the
cause of kamma, of deliberate mental,
verbal, and physical activities,

...I can let go
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The arising and operation
of the five aggregates
(rūpa, saññā, vedanā, sankhāra, and viññāna)

Phassā : contact
Something (which has many red petals,
a thorny stalk) comes to impact the eyes,
there’s seeing of this red thing with a
thorny stalk, which is phassā, contact
Contact : (rupakhandha, viññāna khandha)

Saññā : recognition of something
(as being this or that)

The brain remembers what this thing
being seen is, remembers that it’s a flower,
and it’s called a ‘rose’ (saññākhandha)
Perception : saññākhandha

vedanā: feeling arises

‘The thing being seen’ causes feeling to
arise in the mind, feelings of liking because
the rose is pretty and smells nice
Feeling : vedanākhandha
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Saññā : perception of who, what, where, how

When feeling has arisen towards anything
there’ll, subsequently, be memories arising
increasingly into the mind, (perhaps)
concerning a romantic film we once saw,
so that we’ll remember the scenario, and
the leading actress being given a red rose
by the hero
Perception : saññākhandha

Sankhāra : concocting of desire

We’ll remember and then we’ll think,
perhaps we’ll concoct the desire to get
some red roses
Thinking : sankhārakhandha

Thinking that I’ll buy or steal, then buying
or stealing one = kammic thought,
kammic speech and kammic action.

Desire is the cause which concocts the arising of kammic activity by way of the mind,
speech, and body, to buy roses (so we buy some, or, we might think about stealing
some, so that we go and steal them, etc.)
Kamma : Deliberate, Intentional, Activities
...I can let go
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1

Perception

Contact

4

5

2

3

Thinking

Kamma : Deliberate,
intentional, activities

Feeling

The arising
and operation
of the five
aggregates

Contact : (rupakhandha, viññāna khandha)
Perception : saññākhandha
Feeling : vedanākhandha
Perception : saññākhandha
Thinking : sankhārakhandha
Kamma : Deliberate, Intentional, Activities
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The five aggregates, or us, are life
Life : Comprising body and mind (rūpa
and nāma)
1) the body, or rūpa, arises from the
concocting of the earth, water, fire, and air
elements
2) the mind, or nāma, can be divided into
four operations, thus:
I) when there are feelings of satisfaction
or dissatisfaction, or neither/nor that
pleasant or unpleasant feeling, which is
called vedanā
II) when there’s recognition or the
regarding of something as being this or
that, it’s called saññā, perception
III) when there’s thinking about
anything, it’s called sankhāra
IV) when there’s clear awareness via the
eyes, ears, nose, tongue, body, or the mind,
that’s called viññāna

These are called panca khandha (the five aggregates) consisting in
one rūpa (the body) and four nāma (the mind), that is
1) rūpa khandha (the body)
2) vedanā khandha (feeling)
3)saññā khandha (perception)
4)sankhāra khandha (thinking)
5)viññāna khandha (awareness)

...I can let go
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Chapter 2
The ten saṃyojana,
or ‘fetters’
The saṃyojana are derived from the root defilements of lobha,
greed, dosa, aversion, and moha, delusion, they perform a more
refined function in that they bind beings to dukkha, prevent them
from escaping from the saṃsāra. There are ten saṃyojana:
I) sakkāyaditthi – having the view that this body is ‘mine.’
II) vicikiccā – doubt and uncertainty.
III) sīlabbataparamāsa – credulous clinging to rites and rituals.
IV) kāmarāga – sexual desire, the mind stuck in sensuality.
V) patigha – being easily irritated, so prone to anger.
VI) rūparāga – the mind taken with pure form, or with the
rūpajhānas, the form meditations.
VII) arūparāga – the mind interested in the arūpa, the ‘formless,’
meditations, or finding satisfaction in mental abstractions.
VIII) māna – conceit, having attachment to ‘self’ or to ‘self’s’
possessions; making comparisons, like: better than, worse than, the
same as.
IX) uddacca – being scattered, unfocused.
X) avijjā – ignorance, a lack of true knowledge.

...I can let go
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The ten saṃyojana represent a more refined level of defilement,
divisible into these ten:
1) Sakkāyadiṭṭhi (moha, delusion) - the sense that this is ‘me,’
that there is a ‘me,’ is called sakkāyadiṭṭhi. Consider, how familiar
is this feeling? We don’t need to intentionally create it, the feeling
of being ‘me’ emerges of its own accord. When still in the womb
we might not have this to any great extent, but once born we’ll be
experiencing feelings from contacts by way of the eyes, ears, nose,
etc. so repeatedly experiencing the delightful, the satisfying, and the
undelightful, the unsatisfying, which is what will cause the feeling of
being ‘me’ to arise again and again, so forming, with the passing of
the years, a very strong habit.
2) Vicikiccā (moha) - we’re still hesitant, doubtful, we don’t
have certain knowledge or understanding of anything as it really is.
We have doubts about what’s good or bad, about what we should
or shouldn’t do, as is the way with the defiled. We experience love,
fear, and desire of the various kinds which causes us to be continually
in doubt as to whether we’ll get what we want, or not, or whether
something is a danger, or not? We don’t understand anything clearly
enough to be able to put an end to doubt. We call this vicikiccā, doubt,
hesitancy, something we’re familiar with, something habitual for us
when we meet with things that interest us. We don’t understand
properly and so always have doubts.
3) Sīlabbataparamāsa (moha) - habitual blind belief (this
translation isn’t the same as that usually produced, but we believe
that it’s the most correct and easiest to understand). Don’t think that
in this 21st century everything is perfectly understood, because this
world is still full of fear, of blind belief in spirits, demons etc. We’re
born without knowledge so we’re continually beset by doubts, hence
28
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our fear, our suspicion, our lack of certainty lead us into clinging, into placing our faith in
anything which we think might help us. We’re too childish, not possessing satipaññā,
mindfulness and real knowledge, we go along teaching our children to cling to anything
that will chase away their fears, that will give them some certainty. But we should put
that sort of thing away, we should become smarter, wiser, which, however, doesn’t seem
to happen. There’s delusion and fear of spirits from childhood onwards until there’s belief
that supernatural beings inhabit the world, even dwelling inside ant hills, trees, amulets,
and so on. This sort of thing exists even today. Yet more of a problem is taking the genuine
Buddhist teaching and turning it into something sacred, as when it’s believed that Buddha
images have something in them which is holy and which has to be propitiated. This sort
of thing is for the childish, for those without real knowkedge. In truth Buddha images are
meant to remind one of and to lead one to the true Buddha. But we, believing that the
image somehow contains a spirit, make oblations, offerings, we puja these images in a
materialistic way to get protection, and that blind belief, instead of disappearing as time
goes by, remains, and gets even stronger. This is silabattaparamāsa, habitual blind belief,
of which there’s a great deal in this world.
4) Kāmarāga (rāga/lobha) – sensual desire; finding satisfaction in sensual pleasures,
in those delightful things which form the base from which sensual desire by way of the eyes,
ears, nose, tongue, and body arises. Sensual desire, a firmly established and continually
augmented habit, most especially where sex is concerned.
5) Patigha (dosa/koda) - habitual irritability, that is, often feeling irritation without
any obvious reason, which will mean that this particular defilement has become an habit
with us. If we’ve had a bad upbringing we may develop into an irritable individual, into one
who’s easily angered, and by nothing in particular. We’ll be angry without knowing what
it is we’re angry about. We’ll have developed an inclination towards irritability, towards
conflict.
6) Rūparāga (rāga/lobha) - this is more elevated than kāmarāga, which is concerned
with gross sensuality. Rūparāga is above that, in that what satisfies and delights the mind
in this instance isn’t gross sensuality, but pure form, pure material forms, which represents
...I can let go
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a higher level of experience and refers to the happiness born from the development of
samādhi - develop good samādhi and the happiness resulting from that will bind the
mind to it in much the same way that sensuality binds the minds of people everywhere.
7) Arūparāga (rāga/lobha) - is similar to the sixth fetter, however here it’s concerned
with finding satisfaction and happiness in things that don’t have form, like the concepts of
goodness, of wealth, of fame, things of that sort, or, as with Yogis and Rishis who develop
samādhi of the kind which doesn’t take any material thing as its focus, like ‘voidness,’
‘space,’ ‘consciousness,’ or whatever, which then become the nimittas, the objects, on
which their samādhi depends, and which, if successfully developed, bring a higher form
of happiness, a more profound kind than that derived from any meditation on form. If we
compare this with something more down-to-earth, then it’s like someone being infatuated
with remaining a life-long object of adulation, for instance, which is something without
obvious form but which brings great satisfaction just the same. This fetter is very subtle,
even involving infatuation with the making of merit, the doing of good deeds, which can
also act as its supports.
8) Māna (moha) - manifests as an inability to accept anyone as our equal or our
superior, and also forces us into making comparisons, into vanity, into self esteem which
we usually confuse with self-respect - which in truth isn’t a defilement, but which we
misunderstand so that our self-respect can become arrogance, pride. The tendency
towards self-esteem, towards being reserved, keeping one’s distance, preserving one’s
honour, even towards preserving one’s credit as a practitioner of Dhamma, which shouldn’t
involve defilement but nonetheless does. Māna is a fetter, a tendency we’ve carried around
from childhood.
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9) Uddacca (moha) - translates as mental distraction, something that prevents us
from making the mind stop and be at peace, which has its cause in the mind’s inclination
towards stimulation seeking.
10) Avijjā (moha) ignorance - is something we have all the time, because whenever
we’re still without knowledge, at that time we’re ignorant, and that’s avijjā. To whatever
extent we’re without knowledge, without that which we ought to know fully and correctly,
to that extent we’re avijjā.

...I can let go
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“Super dukkha”
25 x 30 c.m. oil & acrylic on canvas
By Ou Bisballe
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Explanation of the pictures,
1. The defilements cause the arising of dukkha (mental pain,
mental distress).
2. The defilements of lobha, dosa(koda), and moha.
3. The picture shows the worldly person with defilement,
that is, with deeply ingrained and habitual lobha, koda, and moha
(greed, aversion and delution).
4. the ten circles which connect to the head are the ten
saṃyojana, or refined forms of defilement, which are generally
present, from left to right they are: I) sakkāyadiṭṭhi 2)viccikiccā
3)sīlabattaparamāsa 4)kāmarāga 5) patigha 6) rūparāga 7)
arūparāga 8)māna 9)uddacca 10) avijja.
5. the grey circles point out the source as the root defilement
of moha, delusion; and there are six such.
the green circles point out the source as the root defilement
of lobha, lust/greed; there are three such.
the red circle indicates the source as the root defilement of
dosa, aversion/anger; there is one such.
6. Because of the deluded understanding that this body and
mind is ‘me’ or ‘mine’ then we think of and prioritize only ourselves.
When we only think about ourselves then there’s a lot of
selfishness.
When there’s selfishness there’s lobha – lust and greed.
Lobha is the desire to get, to have, to be. When it concerns
things we like.
Lobha is the desire to not get, not have, not be, when it
concerns things we don’t like.
And whenever we don’t get what we want there’s
dissatisfaction, perhaps anger.
To sum up: whenever the defilements of greed, aversion/
anger, and delusion are present, there’s dukkha.
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Sakkāyadiṭṭhi
The first saṃyojana is ‘sakkāyadiṭṭhi,’ which means to see, or to cling to the body as ‘mine.’
The thing called ‘body’ is a group or collection of things that we cling to as ‘my’ body, or as
my ‘self.’ To whatever magnitude we have the feeling of being ‘me,’ we’ll also cling to the
body as ‘mine.’ The right or wrong of that won’t be a problem for us. We follow our feelings:
this is the body, and this body is ‘mine,’ this is enough. When the body has become ‘mine’
we hold it dear, we cherish it, we want it to look good, want it to last forever, and, what’s
most important, we want for our own sake, for our own benefit, for ‘me,’ without being
concerned about any benefit to others. If we think at all about what’s good for other
people it will be about how they can then be of use to us.
The message of this saṃyojana is that in Nature there isn’t anything that can be possessed.
But the defilements and our subsequent infatuation make us take possession of things,
we’re forced to take something which, in reality, can never really belong to anybody and
make it ‘mine.’ Hence we grab the body and mind, which in truth are just natural elements,
and take them to be ‘me’ or ‘mine,’ which, either way, is delusional.
Hence something which is just the elements of earth, water, fire, air, space, and
consciousness collected together gets clung to as ‘my’ body. Here we can see clearly that
we’re clinging to some natural process, which ultimately isn’t a body, which certainly isn’t
anyone’s possession, and taking it to be ‘mine.’
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The arising of the clinging aggregates
(upādānakhandhas)
How do the clinging aggregates arise? The aggregates as they are in
Nature, how do they become the clinging aggregates? It’s because
ignorance, avijjā, lets clinging arise, there’s clinging to the aggregates
as ‘me,’ then they’re no longer natural. Originally they are natural,
and can naturally do everything that’s necessary for life to continue:
the eyes, ears, nose, tongue, body, and mind, that is, the aggregates,
can operate all by themselves, but then ignorance arising with the
saññākhanda causes the ‘me,’ the ‘doer,’ to appear, because of an
instinctual feeling. Things which have life must have the feeling of
being ‘me,’ of ‘me’ who lives life, of ‘me’ who’ll die, then getting and
eating of food, fighting off enemies, running away from dangers,
the sexual act, or whatever, will maintain that feeling, keep it from
fading away. Take a good look: the ‘me,’ although it’s just an illusion,
is huge, the most important of matters, it’s what makes everything
happen. Because of this all life looks out for itself. The whole world,
even the whole universe, although a huge and incomprehensible
matter, all of it comes from selfishness. Selfishness is much greater
than mere big.
Be aware that the five aggregates arise when any of the six senses do
their duties, but that it doesn’t stop with their mere arising, because
ignorant clinging enters and turns the aggregates into ‘me,’ then
form becomes ‘me,’ feeling becomes ‘me,’ perceptions become ‘me,’
thinking becomes ‘me,’ and consciousness becomes ‘me.’ Then
comes the second level of ignorance and form, feeling, perceptions,
thinking, and consciousness become ‘mine.’ Hence there’s both
‘me’ and ‘mine.’ As with this body: when it does anything the body
is taken to be ‘me,’ what it does, the doing, is taken to be ‘mine.’
Atta is ‘me,’ attaniya is ‘mine.’ If anyone wants to remember the Pali
then remember these two words: atta, ‘me,’ attaniya, ‘mine,’ as when
we, in dependence on ignorance being present, take the body to be
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‘mine.’ There’s the thinking that this body is ‘me,’ or this body is ‘mine,’ whatever, it leads
to the same result, that is, to dukkha.
As long as there’s no clinging it will be just the aggregates as they are in Nature, when
there is clinging they become the ‘clinging aggregates.’ If the feeling of being ‘I’ or
‘mine’ hasn’t yet arisen then it’s still just the aggregates operating without any additional
meaning, there’s the appropriate form of dukkha, but it’s not of the problematic variety.
When there’s ‘me’ and ‘mine’ then things become heavy, then there’s pressure, there’s
biting, there’s heat, there’s dukkha of the distressful kind. Hence, when it’s just the
aggregates there’s just the dukkha which is a natural characteristic of life, but when the
clinging aggregates arise they bring dukkha, distress, dis-ease, with them.
We’ll consider this some more: the eye sees a form, the rūpakhanda arises, but ignorance
arises too so that it’s now ‘me’ who sees the form, which is a very different thing: if it’s just
the eye seeing the form it’s just the aggregates, but with the appearance of ignorance it
will be ‘me’ doing the seeing. Hence on the ear hearing a sound it’s ‘me’ who does the
hearing, when the nose smells, which it does naturally, then it will be said that ‘I’ do the
smelling, then there arises the meaning of something being ‘mine,’ there’s the sort of
thinking which is very troublesome. The tongue tastes, but it’s not the tongue naturally
tasting a flavour, it’s ‘me’ who does the tasting, the body receives a touch, and the mind
thinks that it’s ‘me’ who feels it.
Remember the words ‘khanda’ and ‘upādānakhanda’ well, then go and practise saying
them, as in the sutta text: rūpakhanda, then rupūpādānakhanda; vedanākhanda, then
vedanūpādānakhanda; saññakhanda, then saññūpādānakhanda; sankhārakhanda, then
sankharūpādānakhanda; viññānakhanda, then viññānūpādānakhanda. At first there’s
no clinging so no biting, then it’s Oooh! Oooh! as the clinging aggregates arise and we
get bitten, we get dukkha. Get to know the difference between the aggregates and the
clinging aggregates. If we can really see this then we’ll know, the mind will know that
there’s neither ‘me’ nor ‘mine,’ there’s a natural process, just that, but then ignorance,
avijja, taṇhā, craving, and upādāna, clinging, come to dominate and the feeling of being
‘me’ or of something being ‘mine’ appears. The aggregates change from being just the
aggregates as they are in Nature into the clinging aggregates, then there’s ‘biting,’ there’s
dukkha, when it’s just the aggregates operating that doesn’t happen.
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Chapter 3
The four kinds of
perception (saññā)
If people know about the four kinds of perception they can attain
nibbāna even in this present existence, if they don’t they’ll attain the
saṃsāra instead, and spin around in the mass of dukkha.
Those four kinds of perception, of saññā, expressed in ordinary
language, are
1) anapākiyasaññā, the perception of loss,
2) titthipākiyasaññā, the perception of breaking even,
3) visesapākiyasaññā, the perception of gain,
4) nipetikapākiyasaññā, the perception of breaking through.
When we talk, for instance, about the perception of gain the meaning
will be unclear because householders seldom know what this word
saññā actually means, they only understanding it as ‘remembering,’
but, in truth, saññā doesn’t just mean that, it also has the meaning of
regarding, or seeing, something as actually being this or that thing.
It is remembering too, but the more intense form of saññā is about
regarding something as being this or that, as being what we think it
to be.
This more intense level must involve defilement, particularly the
defilement of clinging, that’s why we end up regarding things as
being this or that - as, for instance, with ittisaññā, which is to regard,

...I can let go

39

or cling to, something as being female, or purisaññā, as being male: just listen to a sound,
or look at a picture which is shadowy, or indistinct, and there will be this regarding of it as
being something or other, even a touch on the skin which goes unnoticed by the physical
eyes will involve this form of perception.
First there’s remembering, or recognition, which isn’t a danger, but when there’s the
regarding of something as being this or that there’ll be dukkha too.
The perception of ‘self’ is attasaññā, the perception of something being a possession is
attaniyasaññā: regarding this as being ‘me,’ is attasaññā, regarding a house, for instance,
as being ‘mine’ is attaniyasaññā, following which there’s dukkha. The regarding of ‘me’
as being like this or like that, and of something as being a possession, of being ‘mine,’ this
represents the deeper level of saññā.
The four kinds of saññā are:
1) Regarding something as being a loss,
2)regarding something as breaking even,
3)regarding something as being a gain.
These three are the province of someone who has the ‘me’ and ‘mine’ delusion. The
ignorant are caught up in feelings of losing, breaking even, and of gaining. They have
this ignorance throughout their lives and never know the fourth kind of saññā, that is,
nippetikapākiyasaññā, the perception of breaking through, of penetration. These words
‘breaking through’ refer to the breaking up of ignorance. So, get to know ‘loss’ as one form
of madness, ‘breaking even’ as another, and ‘gain’ as yet another.
One caught up in the craziness of getting, losing, or breaking even, most especially those
living in the towns where they do their business, will only be sensitive to those three
concepts, will see life in those ways. Even those of us who live in a temple should beware
because the feelings of losing, of breaking even, or of making gains will still be in evidence.
As with the making of merit, we’ll want to gain, get something back for our generosity.
Donate one baht and we’ll want a castle in the air, or whatever, depending on what we
consider to be a good gain.
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Even making merit is a business deal, so we Monks are no better than anyone
else. Monks and Novices still have feelings of losing, breaking even, or making
gains. We’re still as crazy as anyone else, we’re no better, still have misperception
and are obsessed with those three concepts. If that isn’t the case then that
Monk won’t be in the same boat as everyone else.
‘Monk’ means a person who’s finished, who’s completely given up the
householder life, given up the home life, gone to the forest and developed
nippetikapākiyasaññā, that is, he has the perception of ‘breaking through,’
he’s broken through the defilements of greed, anger, and delusion, and has
discarded the infatuation with losing, with breaking even, with making gains.
For the feelings of losing, of breaking even, or of making gains to appear one
must have the roots of craving, taṇhā, and clinging, upādāna. If there’s no
tanhā there’s no upādāna either, then the concepts of losing, breaking even,
or gaining, can’t arise, such perceptions cannot appear. As with the arahant,
who doesn’t feel that they lose, break even, or make gains. Why is that the
case? It’s because they have no foolish desires, so when they do anything
they do it with satipaññā, with mindfulness and wisdom. They know that they
have a duty towards others, to help them to quench dukkha, or to help them
to dwell with metta, friendliness, and karuna, compassion, free of any desire
for gain. Hence the feelings of losing, of breaking even, of making gains, don’t
arise for them.
For one who’s yet to get rid of the defilement of craving, of taṇhā, they’re aim
will be to get, to gain, and because religion is a ‘good’ thing, then, although
such an one will respect the Buddha, the Dhamma, and the Sangha they’ll do
that to help them get whatever it is they want. Such a one still has the kilesa
of taṇhā masquerading as their ‘self,’ and doesn’t have Dhamma to protect
them, they still have attā, have that ‘self’ which arises from the defilements,
from tanhā and upādāna, that’s what constitutes their ‘self.’
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That ‘self’ wants what taṇhā wants, thus it pursues this or that thing in accord with that
kind of desire. It wants the pleasures arising from the five senses, from sights, sounds,
smells, tastes, and touches. These are the things it desires. So, if a lot of that is acquired
it’s a great gain, if not it’s a loss, or if enough is got to make it worth the effort that won’t
provoke any feeling of real satisfaction, because the defilement of tanhā will always want
more.
The Buddha said that even two or three mountains of gold still wouldn’t be enough to
satisfy the desires of one ignorant person. Think about it, how big is one mountain?, yet
even two or three transformed into mountains of gold still wouldn’t satisfy the desires of
even one defiled human being. Such a person in this world even possessing gold beyond
measure still wouldn’t have enough.
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One person has this magnitude of desire, and, in this world, the benefit arising from one’s
defiled desires is small and difficult to achieve, hence people compete, are envious, jealous,
violent, they oppress each other in order to win the chance to make big gains, thus there’s
fighting and killing all over the world, and little hope that such will come to an end. Unless,
that is, people can come to true knowledge and realize that this sort of defiled desire is
insane and impossible to satisfy, then they might begin to entertain thoughts of turning
things around, of going in another direction, and might come to the realization that all
that getting, losing, and breaking even is really an unsupportable way to live, it’s madness,
and can never achieve real satisfaction.
So resist, develop the sort of mind that isn’t dominated by thoughts of getting, losing, or
breaking even.
That kind of mind, how will it be? How will it feel? We’ll try to give this some consideration.
Now, when we lose we’re mad in one way, and when we come out even there’ll still be
the hope for a better result, so that’s another form of insanity, while having made some
gain there’ll be more than the usual craziness. A mind which is normal, clean, bright, and
peaceful has no connection with those three concepts. Rather there’s the relaxation of
nipapetika(sic), that is, of having broken through to the real, then the insanity is gone..
Ignorance is like a prison in that it’s something which restricts our activities, it’s like
something which envelops, which covers over. There isn’t anything which envelops,
imprisons to the extent that ignorance does. Ignorance causes tanhā and upādāna to
arise, and it has this other characteristic, in that it imprisons, it binds us hand and foot to
sensuality, which is an extreme form of binding. To overcome this we need to perceive the
dhamma able to pierce, to penetrate into the real, so that we can break the bonds. This is
fundamental to Buddhism.
If we state the case properly then, in all of this, there are just two categories involved: the
first category, that of getting, of losing, and of breaking even, contains the binders, it’s only
the second category, the fourth kind of saññā, that doesn’t bind. We need to destroy the
binders by penetrating, seeing clearly into the real, into truth.
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Losing out or breaking even doesn’t make us stop seeking, stop doing crazy things, because
we’ll always think that we can improve, hence we’ll carry on as before. Getting all we can
get won’t make us stop either, because the desire to get more will still be there.
These first three forms of perception have the same basic characteristic, that is, they
keep us moving, they don’t make us stop, don’t let us be free, don’t allow us to escape
from the domination of ignorance, so we spin around in the saṇsāra and don’t make any
real attempt to attain nibbāna. The last, the fourth form of perception, is the opposite in
meaning, while the first three are the product of ignorance, the last is a product of wisdom.
When there’s wisdom there must be knowledge of what is what, of what binds us to a
certain form of behaviour, hence we come to recognize that getting, losing, and breaking
even are the things that bind, and that we now need to avoid forming any connection
with those, while also recognizing that what we should form a connection with is that
which will destroy them.
In this world there are only these two matters: falling under the influence and power of the
things which bind, and escaping from them. We should try to see which category we fit
into. If we still have the feeling in the mind of not being free, then we’re still bound. Mostly
that comes from avijjā, from ignorance, and the infatuation it causes, which then brings
the influence of lobha, greed, koda, anger, and moha, delusion into our everyday lives.
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Why do we get angry?
There’s no need for anger, but ignorance, infatuation, make us angry, causes irritation,
conflict. Is it making gains, or making losses, or breaking even that causes anger? It’s not
making gains or breaking even, it’s taking losses. Being defeated by the defilements is
tantamount to losing, if they’re harsh then any loss feels harsh too, if middling, then the
loss has the same quality, if defilement is operating on the subtle level then any loss will
be subtly felt too.
It’s about how we see ourselves so it’s all in the mind: when we see ourselves as better than
somebody else it feels like we get something, which is really quite insane.
Hence don’t go about wanting to get the better of anyone. If we want to win there must
also be defeat. And such gains are deceptive, they won’t amount to true victories, they’ll
be ignorant victories. Ignorance makes us feel that we win. We defeat someone in life,
but, in reality, we’re the losers, we’re ruined, entirely ruined by the kilesa, by māra.
Don’t have the desire to be better than this or that person, it will cause more than mere
defeat. If we feel gloomy then regard that as being like a loss, a defeat, we’re glum, we’re
touchy because of the influence of greed, for instance, or gloomy because of aversion,
or anger, or ill-will, or because of delusion, all of which is tantamount to losing, to being
defeated, being defeated by the defilements, and there’s no way that can be called
winning. Although we may criticize someone until our jaw aches, yet they don’t respond,
that sort of thing is even more of a defeat. Foolish people think they win when nobody
disagrees with their statements. This is to be unaware of ānapākiyasaññā, that is, of seeing
something as being a loss, not to mention the other two.
If we’re talking about worldly people, those with sensual desires, it’s all about being
defeated, if not by another person then by the defilements. In some cases it’s both, people
and our own defilements, then it’s double distress.
To sum up: there’s no benefit to got from seeing anything as a loss, a gain, or as a breaking
even, and to regard things in this way is useless when it comes to defeating defilement.
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However, if we still want to make gains then we need to change our focus, and make our
gains by defeating the kilesa. Today, for instance, consider, have we defeated the kilesa at
any point during the day, if we have then how, and by how much? If we have defeated them
our character will be clean, bright, peaceful, the mind will be fresh and joyful – that will be
making a gain in the real sense. Then we’ll be correct, living on the nipapetikapākiyasaññā
side of things, minus ignorance, so, providing we can stay correct then, we can become
increasingly smarter until able to clearly know the breaking through to reality and the final
escape from the defilement of tanhā.
If anyone wants to be an expert trader, then don’t trade in money, in gold, don’t be involved
with the good or the bad, make the conquest of the defilements our trade, that is, live
above the good and the bad, above gain and loss. Being involved with good and bad
means that we’ve yet to escape from the world of gain and loss, because ‘good,’ to the
ordinary person, is about getting something they like and desire. The ‘good,’ if it’s the good
of the householder, must have its roots in the defilements, and must be something ‘heavy,’
something heavy we have to carry around, something heavier than any stone could be.
But this is the ‘good’ the worldly person generally wants, it’s ‘good’ in the ordinary worldly
sense.
‘Good’ in the genuine, in the Dhamma sense can never be a heavy experience, because
the genuine good is what cleanses, wipes away the defilements, what cuts them, what
defeats the bad guys.
‘Good’ in the worldly, counterfeit sense will cause the defilements to increase, will cause
the ‘bad’ to grow, no matter that it may be a subtle form of defilement, such as doesn’t
make us suffer unduly, yet, in reality, it will increase the dukkha we have to bear with.
Nobody will think that feeling satisfied is dukkha, unless they’re someone with enough
satipaññā, sharp mindfulness and wisdom, the sort of person who already knows that
sukha, happiness, tortures the mind more than dukkha does, because it binds the mind
more than dukkha does. We’re infatuated with happiness because we’re bound to it. We
hope for it, so we crave and cling and don’t want to let go of any of those things we believe
can make us happy.
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Sukha deceives human beings more than dukkha does. Dukkha is straightforward, when
it’s seen it’s known, there’s nothing devious about it, but happiness is more complicated,
it’s deeper, not so simple, and it tortures, but in a way that goes mostly unrecognized,
hence we find infatuation with the sort of happiness which is really a form of torture.
Hence the Buddha said that rāga is something hot, dosa is something hot, and moha is
something hot.
But these three kinds of heat aren’t like the heat one physically feels, they’re the heat
associated with ignorance, hence people fall under the power of hot things, the heat of
the kilesa, the defilements, because there’s a lack of knowledge of nipapetapākiyasaññā,
perception of penetration, clear knowledge of penetration.
We never think about that wisdom, paññā, which is clear knowledge of penetration. We
want the sort of knowledge the defilements want. That’s the wisdom of naughty boys,
which is more a matter of cunning that of seeing anything clearly. If it’s to be real wisdom
then it must of the sort based in clear seeing into the truth of dukkha, into the cause of
dukkha, into the end of dukkha, and into the way to the end of dukkha.
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“Stress”
25 x 30 c.m. oil & acrylic on canvas
By Ou Bisballe
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Explanation of the pictures,
1. A picture of the brain, which is the seat of saññā and
sankhāra; saññā is on the left, sankhāra on the right
2. In the picture the three nails represent the three kinds of
saññā, of perception of the one who clings (to ‘me’ and ‘mine’).
The first nail represents anapākiyasaññā(sic), the perception
of loss (deterioration), (‘I’ lose), thus: when something comes to
impact the senses phassa, contact, arises, there’s a dissatisfied
feeling, vedanā, and there’s saññā, the perception of loss (‘I’ lose),
then there’s sankhāra, the concocting of desire – to get back, ‘I’want
to get back
The second nail represents titthipākiyasaññā(sic), the
perception of coming out even (‘I’ come out even), thus: when
something comes to impact the senses phassa, contact arises,
there’s vedanā, uncertain feeling, and saññā, perception, of, as yet,
not having gained or lost, and there’s sankhāra, concocting of the
desire to get something, (of I want to get something)
The third nail represents visesapākiyasaññā(sic), the
perception of gain, of (‘I’ am) getting something, thus: when
something comes to impact the senses, there’s phassā, contact,
and feelings of satisfaction, and there’s the perception of getting (‘I’
am getting), there’s sankhāra, concocting of desire, of (‘I’) want to
get more)
3. Regardless of whether it’s ānapākiyasaññā, perception
of loss, titthipākiyāsaññā, perception of coming out even, or
visesapākiyasaññā, the perception of gain, dukkha is made to arise,
because tanhā, craving, hasn’t been put to an end.
4. A painting of a head (brain) with nails in it, which represent
the three saññās, (that of loss, breaking even, and gain) waiting
to hurt, to cause us dukkha. But whenever we have the fourth
saññā, that is, visesapākiyāsaññā, the perception of penetration, of
breaking through, then, the nails waiting to do us harm are pulled
out and any dukkha quenches away
...I can let go
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Anapākiyasaññā(sic),
the perception of loss (deterioration),
(‘I’ lose)

Titthipākiyasaññā(sic),
the perception of coming out even
(‘I’ come out even)

Visesapākiyasaññā(sic),
the perception of gain, of (‘I’ am)
getting something

Loss - breaking even - gain
Because we’re so caught up in this way of life
We feel anxiety
About getting or losing
About ‘my’ gain or loss
So the mind isn’t still, isn’t peaceful
It spins around because there’s desire
Desire to get
And to not lose
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When there’s free time try to consider this
Are we like this, or not?

The mind that which spins is a mind mixed up
with attachment (upādāna) and desire (tanhā)
The mind = saññā (perception) + sankhāra (thinking)
The mind which spins = saññā (there’s a ‘me’ and a ‘mine’)
+ sankhāra (the concocting of tanhā)
Because there a ‘me,’ then it’s ‘I’ want
Want to get, to have, to be
Mind which used to be peaceful and still then begins to shake and tremble
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The free mind is a mind with paññā, wisdom
The mind = saññā (perception) + sankhāra (thinking)
The free mind = saññā (without ‘me’ or ‘mine’) + sankhāra
(doesn’t concoct tanhā)
The sort of saññā such a mind has is nipapetikapākiyasaññā,
the saññā of penetration, of breaking through
That is, it clearly knows through penetration, knows dukkha, the cause of dukkha,
the quenching of dukkha, and the way to the quenching of dukkha.
When this is known, dukkha quenches
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Chapter 4
The four noble truths
The four noble truths (dukkha, dukkhasamudaya, dukkhanirodha,
and magga) form the seat of nipapetikapākiyasaññā, the perception
of penetration, of breaking through.
Bhikkhus, this is the noble truth of dukkha, that is: birth is dukkha,
ageing is dukkha, sickness is dukkha, death is dukkha, having to be
with the unloved is dukkha, being separated from the loved is dukkha,
in short, the five aggregates afflicted by clinging are dukkha.
Bhikkhus! This is the noble truth of the arising of dukkha, that is,
tanhā, which brings more birth, composed of sensual desire finding
delight and stimulation in those objects of the senses: tanhā, namely,
desire for sensuality, desire to have and to be, desire to not have and
not be.
Bhikkhus! This is the noble truth of the remainderless quenching of
dukkha, complete because of the remainderless fading away of that
very tanhā, the abandoning, the casting off, the letting go of it.
Bhikkhus! This is the noble truth of the practice which allows beings
to attain to that remainderless quenching of dukkha, that is, the
noble path composed of eight stages: Right understanding, right
thought, right speech, right actions, right livelihood, right effort, right
mindfulness, and right samādhi.
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1) The aggregates mixed with clinging are dukkha. The word ‘dukkha’ means ‘hard
to bear with,’ distressful, the true meaning is the pain which comes from clinging, which
arises from clinging, that is, mental pain, mental distress. Although there’s physical pain,
if it’s not clung to then it’s just natural pain, a natural feeling, still not dukkha of the mental
sort. In this case the pain arises from clinging so, because of that, there’s mental distress.
To make it easier to grasp think about the oft repeated story of the second arrow: one
arrow strikes and causes the sort of pain which is quite natural to life, and isn’t too much to
deal with, it’s only on taking that pain to be ‘mine’ that we get struck by the second arrow,
which brings the real pain, that of the noble truths, of the noble truth of dukkha, in case
some people have forgotten. The first arrow, not being coated with anything, is a small
affair, it just hurts, pull it out, wash the wound, the pain might disappear, and the blood
stop flowing. But the second arrow follows and is coated with poison, which, once it pierces
might well kill us. The dukkha which arises naturally simply comes with being alive. Even
ageing, sickness, and death, if they aren’t ignorantly clung to won’t create dukkha of the
full, the ‘noble,’ variety. If we cut our hand, or our foot, there’ll just be the pain natural to
life, but if the mind has been invaded by ‘me’ and ‘mine,’ then it’s ‘I’ hurt, or whatever, and
then it’s more than natural pain, it’s pain of the full sort. But we’re hardly aware of this, not
being able to distinguish between the two forms. When we’re hurt we immediately take
the pain to be ‘mine,’ we don’t discriminate, then one arrow immediately becomes two.
This second arrow is the most painful. ‘Me’ and ‘mine’ then, are the same as the poisoned
arrow which really hurts. Hence, dukkha has two levels.
2) The cause of dukkha(samudaya) is tanhā: Tanhā means desire, but it’s not normal
desire, it’s the desire arising from ignorance: when we see anything and there’s a feeling
of satisfaction there’s ignorant desire to get, to take possession of it, or, if there’s a feeling
of dissatisfaction there’s the desire to escape, the desire to destroy, such reactions involve
ignorance. In the Thai language desire isn’t differentiated into the wise or ignorant forms,
there’s just desire. Tanhā in the pali language has the particular meaning of ignorant
desire. Here, we’ll take the opportunity of pointing out that desire has another name:
‘lobha,’ which is a form of defilement. This lobha is also desire arising from ignorance. If
it’s ordinary, or normal, desire, then it’s not ignorant, nor is it defiled, hence it isn’t lobha
or tanhā. If it’s desire by way of wisdom, or knowledge, then it’s just desire based on what
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ought to be desired, what ought to be done. This desire isn’t tanhā, neither is it lobha. For
instance: we want to study, if we just want, want with satipaññā, then that’s not defiled.
But if we’re careless in the way we desire, if we want money, or whatever, for the sake of
stimulation, that then involves the defilement of tanhā. If we’re careless and desire under
the power of ignorance there must be dukkha. So, get to know the two kinds of desire.
Desire, whether we call it the defilement of tanhā or of lobha, must come from the base
of ignorance. If it comes from knowledge, from vijjā, it has another name and is just the
sort of desire natural to life. Then it’s not the cause of dukkha, rather it’s that which can
destroy dukkha: correct desire, rather than causing dukkha to arise, instead becomes its
quencher.
3) There’s the remainderless quenching of dukkha because of the quenching
of tanhā, that’s called ‘nirodha.’ Tanhā is the near cause of dukkha because it causes
possession, turns things into ‘mine.’ From the start there’s the clinging to ‘self,’ then it’s ‘I’
want, ‘I’ get, ‘I’do, ‘I’eat, ‘I’ use, I was born, ‘I’ will die, ‘I’ win, ‘I’ lose, and so on, which allows
all the levels of dukkha to arise. Hence, stop tanhā, foolish desire, stop upādāna, foolish
clinging, and none of the foolish forms of dukkha will appear.
4) The way of life which allows beings to attain to the remainderless quenching of
dukkha is ‘magga,’ the ‘eightfold path.’ The ‘eightfold path’ consists in the eight kinds of
correctness:
1. sammāditthi comes first, that is, correct, or, right view, right understanding.
2.sammāsankappo, right intention, or right aspiration, right desire.
3. sammāvācca, right speech.
4. sammākammanto, right physical action.
5. sammā ājivo, right livelihood.
6. sammāvāyāmo, right effort (to maintain oneself properly).
7. sammāsati, right mindfulness.
8. sammāsamādhi, right concentration.
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We can sum up the eightfold path as just three kinds of correctness, namely: sīla, samādhi,
and paññā.
If we say that the ‘tri-sikha,’ the three trainings, of sīla, samādhi, and paññā, when perfected,
are what make the eightfold path full and correct, then, of the three, paññā, wisdom, right
understanding, must come first, the Buddha said as much:
•
•
•

Right understanding, and right aspiration, or intention, these, the first two clauses,
represent paññā.
Right speech, right action, and right livelihood; these three represent sīla, proper
physical behavior.
Right effort, right mindfulness, right samādhi; these represent samādhi, or, the mind
made ready to do its proper job.

These eight clauses add up to sīla, samādhi, and paññā, however, it’s important that paññā
precedes the other two. So, here, it’s paññā, then sīla, then samādhi, there’s a change
in the order. In Thailand there’s a general wrong understanding and the order is sīla,
samādhi, then paññā, so that paññā doesn’t come first - but it’s really paññā, then sīla,
then samādhi, as the Buddha laid down. If it’s only a matter of study, just an intellectual
exercise, then we can say sīla, samādhi, pannā, but if it’s practice we’re concerned with
then it’s paññā first, followed by sīla, then samādhi.
Paññā comes first, If not then sīla will be blind, and we won’t know which direction to take,
won’t know how to practice, won’t know anything about it, both sīla and samādhi will be
‘sleepy,’ ill-directed because blindly developed. If paññā is first – paññā, the knower, the
finder of the way - then we can travel onwards with confidence.
Therefore, both sīla and samādhi will be proper and correct if they follow paññā, because
paññā must lead the way.
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The eight fold path
The practice which allows beings to attain to the remainderless quenching
of dukkha is ‘magga

1. Sammāditthi
(right view, proper understanding)

Thinking

Perception

2. Sammāsankappo
(right intention, correct aspiration)

3. Sammāvaca
(right speech, speech which is correct)
4. Sammākammanto
(right physical action)
5. Sammā ājjivo
(right livelihood, maintaining life in the
right way)

6. Sammāvāyāmo
(right effort, maintaining the mind in
the right way)
7. Sammasati
is recollection, regular and right
recollection of our current mental state
8. Sammāsamādhi
is the samādhi mind, pure, firm, able to
do its proper duty.

Paññā : (1)sammāditthi, (2)sammāsankappo
Sīla :

(3)sammāvācā, (4)sammākammanto,
(5)sammā ājjivo

Samādhi : (6)sammāvāyāmo, (7)sammāsati,
(8)sammāsamādhi

vipassana
(insight)
Anapanasati
samatha
(calm)
...I can let go
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Paññā, sīla, samādhi

Paññā(wisdom)

Thinking

Perception
1. Sammāditthi
is right view, proper understanding

2. Sammāsankappo
is right intention, correct aspiration

Paññā : (1)sammāditthi, (2)sammāsankappo
Sīla : (3)sammāvācā, (4)sammākammanto, (5)sammā ājjivo
Samādhi : (6)sammāvāyāmo, (7)sammāsati, (8)sammāsamādhi
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Void Mind

The void mind is the mind with paññā (wisdom)
Mind = saññā (perception) + sankhāra (thinking)
Void mind = saññā (that is, sammāditthi) + sankhāra
(that is, sammāsankappo)
Void mind = saññā(that is, right view, right understanding) + sankhāra
(that is, right intention, or aspiration)
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‘Void mind’

Thinking
(sankhāra)

Perception
(saññā)
1. Sammāditthi
is right view, proper understanding

2. Sammāsankappo
is right intention, correct aspiration

The void mind is the mind with paññā
Void mind = (sammāditthi, that is, right views, or right understanding) +
(sammāsankappo, that is, right intention, or aspiration)
Void mind = (knowing clearly through penetration into dukkha, it’s arising, it’s
quenching, and the way to dukkha’s quenching) + (no tanhā)
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Chapter 5
Paticcasamupāda
(a formidable noble truth)
Paticcasamupāda, or dependent origination, for the majority of people will still
be an unfamiliar word, but as we can’t use any other we’ll have to carry on using
it. Hence it’s our duty to try and develop an understanding of this word, this
concept, and its meaning, to become familiar with it. Those who ordain and
study will come into contact with it, but householders generally won’t, hence
there’ll be puzzlement, and, as a consequence, there won’t be much interest.
Which means that they won’t gain understanding of the most important thing
in Buddhism. Hence we feel that we ought to talk about it, to make it understood,
to turn it into something quite ordinary, quite familiar. We also need to bring it
out, take a good look at it, because it lies at the heart of Buddhism.
When the heart of Buddhism is mentioned most people will think of the noble
truths, but understand that paticcasamupāda represents the fullest expression
of the four noble truths, hence it’s referred to as a ‘great’ noble truth, one that
we will now proceed to explain.
If it’s asked: what is paticca samupāda? We should say that paticca samupāda
reveals in detail how the arising of dukkha takes place, as well as how it’s
quenching comes about, by way of a natural process involving mutual
dependence, so that it’s not necessary to posit the involvement of a God or
anything sacred in our lives. Dependent origination is quite a natural process
involving a series of interdependent conditions which culminate either in the
arising or in the quenching of dukkha.
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The word ‘paticca’ means ‘dependent,’ while the word ‘samupāda’ means ‘co-origination.’
One thing arising in dependence on some other thing which allows it to do so, this is
paticcasamupāda, dependent origination, or co-origination.
Now, something we need to know is that there isn’t anything - a being, a person, a self,
an us, a them – cycling around here, it’s just nature doing the arising, the persisting, and
the quenching away. If we can understand paticcasamupāda then we’ll know that there
isn’t a person, a ‘self,’ an ‘us,’ a ‘them,’ there isn’t anything called ‘me’ involved anywhere in
nature. If we don’t understand then we’ll live life with the ignorance-dominated thinking
that there is a person, a ‘self,’ an ’us,’ a ‘them.’
Thus the purpose of paticcasamupāda is to reveal how dukkha rises and how dukkha can
quench, how this arising and quenching is a case of dependent co-arising or dependent
co-quenching, and that the whole performance takes place without there being a creature,
a person, a ‘self,’ an ‘us,’ a ‘them,’ involved at all.
Now, there’s something else we can mention, in that this dependent co-arising and
quenching is very fast, something like a flash of lightning, so it happens very quickly.
Hence the arising of dukkha during the course of our day-to-day life is lightning-fast. If we
can see this then it’s scary, frightening, but if we can’t see it then it’s as nothing.
Here, if we ask what paticcasamupāda is minus the mumbo-jumbo? The answer is that it
describes the sort of mental behaviour which causes
1) the arising of dukkha
2) that it’s very fast, like lightning
3) that it happens repeatedly during the course of our daily lives.
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“Because of this...so there’s that”
25 x 30 c.m. oil & acrylic on canvas
By Ou Bisballe
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avijjā
tanhā

sankhāra

upādāna

vedanā
viññāna

bhāva

phassa

nāmarūpa

jāti

salāyatana

jarā,marana,
dukkha
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This, then, is dependent co-origination, paticca samupāda:
(1) avijjā – not knowing about the four noble truths - not knowing about dukkha, its
arising, its quenching, or the way to its quenching.
(2) sankhāra – three kinds: kāyasankhāra, vajisankhāra, and cittasankhāra, which are
what concoct the body, speech, and mind, into performing their respective duties.
(3) viññāna – six kinds of consciousness, eye, ear, nose, tongue, body, and mind
consciousnesses.
(4) nāmarūpa – mind and body.
(5) salāyatana – the six sense bases: the eyes, ears, nose, tongue, body, and mind.
(6) phassa – contacts between the various things (the outer āyatana) and the eyes,
ears, nose, tongue, body, and mind (the inner āyatana) causes the arising of viññāna.
(7) vedanā – feelings arising in the mind which will be sukha, pleasant, dukkha,
unpleasant, or adukkhamasukha, neither, nor.
(8) tanhā – three kinds of desire: kāmatanhā, bhavatanhā, vibhavatanhā; desire
for forms, sounds, smells, tastes touches, mind objects, plus desire for existence or nonexistence.
(9) upādāna – four kinds of clinging: to objects of sensuality, to the things we like
and desire, to views and opinions, to rites and rituals, to superstitious beliefs, to the ‘self.’
(10) bhāva – becoming, three kinds: kāmabhāva, rūpabhāva, arūpabhāva.
(11) jāti – birth, the birth of the ‘me’ thought - mental birth.
(12) jarā, marana, dukkha – the ‘me’ who will age and die, who has dukkha, the
dukkha which arises from clinging, the dukkha of the noble truths.
Paticcasamupāda, if we treat it as a theory, will be a long, drawn-out affair requiring one or
two months of study, because, theoretically, it will then extend into the areas of psychology
and philosophy. But paticcasamupā as a form of practice amounts to, one might say, just
a small handful, as the Buddha once pointed out, thus: when there’s contact with a form,
with a smell, or with a flavor, or whatever, by way of the eye, or whatever, that’s called
phassa, contact.
Contact concocts feeling, vedanā,
Feeling concocts desire, tanhā,
Tanhā concocts upādāna, clinging,
...I can let go

69

Clinging concocts bhava, existence,
Existence concocts birth, jāti,
From that comes ageing, sickness, and death, that is, dukkha.
Observe that on there being contact with an object there’s phassa, contact,
which concocts vedanā,

(12) jarā, marana,
dukkha
(11) jāti

(10) bhāva

(1) avijjā
(2) sankhāra

(3) viññāna

(9) upādāna

(4) nāmarūpa

(8) tanhā

(5) salāyatana

(7) vedanā
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(6) phassa

What follows is called ‘paticcasamupāda.’
Paticcasamupāda is about various things existing in dependence on other things and, in
their turn, concocting other things, which other things then concoct yet other things, and
those other things…..and so on. This is paticcasamupāda, that is, dependent co-arising,
something arising in dependence on some other thing and then giving rise to something
else, but that’s all that happens, there’s isn’t anything that could truly be called a ‘self’ to
be found in there anywhere, just this conditioned arising.
How can this information be used so that it brings benefit? Well, don’t let there be any
dependent arising, cut it off. That is, whenever there’s a sense contact with the eye, for
instance, break the cycle right there, don’t let feeling, vedanā, be conditioned into arising,
don’t let feelings of satisfaction or dissatisfaction arise, don’t let feeling be concocted.
When there’s no concocting of feeling then tanhā and upādāna won’t give rise to ‘me’
and ‘mine.’ The illusory ‘me’ and ‘mine’ arise directly from tanhā and upādāna. If there’s
just a sense contact, phassa, stop it there, then there’s no way for ‘me’ and ‘mine’ to arise,
so no mental disorder and no dukkha either.
For ordinary people controlling phassa so that vedanā doesn’t arise is very difficult, because
on contacting there must always be feelings of satisfaction or dissatisfaction, it can’t be
stopped at ‘mere’ contact because there’s been no Dhamma study or training.
But there’s still another way to be safe. That is, when feelings of satisfaction or
dissatisfaction have been concocted, stop it right there. Let feelings just be feelings and
there’ll be quenching. Don’t let tanhā, desire of this, that, or the other sort, follow feelings
of satisfaction or dissatisfaction. Because if there’s satisfaction there’ll be the desire to
get, there’ll be liking, infatuation, jealousy, and so on, if there are feelings of dissatisfaction
there’ll be the desire to get rid of, to destroy, even to kill. If there’s desire of this sort, then
tanhā has been concocted. Those sort of feelings concoct tanhā, if this happens there
must be the mental sickness called dukkha. Then nobody can help us. Even if all the
Gods should join together they wouldn’t be able to help. The Buddha said as much. The
Gods can’t help, but one who can control the law of nature can. However, such people can
only reveal the workings of the law of nature. We have to do the practising. If we behave
wrongly there’s dukkha, if rightly there isn’t. Hence, if the vedanā concoct tanhā then noone can help us, and there must be dukkha.
...I can let go
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“Samsara”
Picture by Dhammavidu Bhikkhu
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Chapter 6
Vattasaṃsāra
‘Vattasaṃsāra,’ ‘saṃsāravatta,’ these words are very familiar but tend
to be misunderstood; vatta means cycle or circle; the saṃsāravatta,
then, is a cycling, or spinning around, sometimes it’s called, in the Pali
language, saṃsāravatta, sometimes vattasaṃsāra, but the meaning
is the same, it’s the cycling around of cyclical things.
Now the things that cycle are of three kinds: the desire to act is one,
this is called ‘kilesa,’ or defilement, then the actions in accord with
that desire are another, these are called ‘kamma,’ then there’s the
fruits, or results of actions, these are called ‘vipāka.’ Now, how do
they cycle around? Try to think this one out, then we’ll grasp it easily:
desire is the cause, there’s then action in accord with desire, followed
by the reception of the ‘fruit,’ or result, of action.
And it doesn’t stop there: there’ll be desire, and, if the result obtained
wasn’t pleasing, there’ll be desire to try the same thing again, while
if the result was pleasing there’ll be desire to do something else.
There’ll also be the desire to protect, to look after our gains, this must
happen. And there’ll be another result, in that we’ll find ourselves
cycling around under the power of these three.
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kilesa
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kamma

vipāka

Kamma happens when the eyes, ears, nose, tongue, body, or the mind, receive sense
contacts. But if there’s a sense contact and the defilements don’t arise there won’t be
anything to cause the arising of kamma either. If desire and clinging arise in ignorance,
that will initiate manokamma, mental kamma, followed by verbal kamma, speech, and,
finally, physical activity will occur.
So the concepts of ‘good,’ and ‘bad’ must be involved here, not to mention the appropriate
desire, kamma, inevitably to be followed by the appropriate result, or vipāka, as, to go a
little deeper into this, when someone comes to exist as a God, or an animal, a hungry
ghost, a demon, a human being, or whatever.
These kinds of results, however, the still ignorant will assume refer to the next physical
life after death in this life has taken place. But according to true Buddhist principles,
like idappaccayatā and paticcasamupāda, these results, existences, or births, happen
immediately, or at least at some other time during the course of this present life, because
what we have here is the mental form of ‘birth’ known as ‘opapātika,’ it’s not birth of a
god in a heaven up in the sky, or a demon in a hell somewhere under the ground, or
whatever. If any contact, any experience of phassa makes the mind hot, in Buddhism it’s
then said that that person has been born as a ‘hell being,’ while if any sense contact makes
a person foolish they’re said to have been born as an ‘animal,’ if any sense contact makes
a person greedy they become a ‘preta,’ a ‘hungry ghost,’ they become that sort of creature
which is afflicted by desire, by hunger all of the time, if, however, there’s sense contact and
satipaññā is around to consider the event carefully then one can remain a human being.
If, on the other hand, a contact causes comfortable feeling and there’s happiness, then it’s
held that one has come to exist as a ‘devata,’ a god, or, if the mind is at peace and not at all
concerned with things sensual, then, at that time, one comes to exist as a ‘Brahma’ god.
This isn’t what’s usually taught in temples, but what’s usually taught in temples isn’t the
Buddha’s teaching.
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Therefore, if anyone doesn’t want to be born in any of the five realms mentioned, then,
for such, the Buddha taught the quenching of phassa, of sense contact, which is different
from the full quenching of dukkha, for which he prescribed the complete quenching of
avijjā, tanhā, and upādāna.
This means that: Whenever we receive a sense contact via the eyes, ears, nose, tongue,
body, or the mind, then we need to employ sati, mindfulness, as the controller so that the
mind doesn’t think about the event in a defiled way and give rise to lobha, greed, to koda,
anger, and to moha, delusion, plus the concomitant blind belief.
That contact won’t then cause any undue response to happen.
As, for instance, when we see something and we just let the seeing take place, we don’t
allow the vedanā to become feelings of satisfaction or dissatisfaction, then desire of the
tanhā variety won’t arise, there’ll be no clinging, no becoming, and no birth of ‘me’ or of
‘mine,’ that is, we won’t be born, or come to exist, as anything.
This itself is the quenching of kamma. It’s to be above kamma, it’s the ending of kamma,
the escape from kamma by way of the eightfold path.
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Devada
(a God)

Human
being

Animal

Hungry
Ghost

Hell being
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“Nibbana”
Picture by Dhammavidu Bhikkhu
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Chapter 7
Nibbāna
Nibbāna: it’s possible that we’ve studied the Buddha’s teaching in
an incomplete way so that we’re confused, and we’re Buddhists who
don’t understand nibbāna properly, who can’t attain to it, and who
don’t get a taste of that nibbāna we should get.
Understand that without nibbāna there’s no Buddhism. If there’s no
nibbāna then it can’t be Buddhism. Now, if we don’t know about
nibbāna then we’re not Buddhist. If we hold to the correct meaning
we are, so we must know that which is the heart, the highest thing, in
Buddhism, we must have a proper understanding of nibbāna.
If we practise as we should we’ll get exactly what we ought to get, no
more, no less, just do this and we’ll be Buddhists.
We believe that ordaining and putting on a robe means that we’re
Buddhists, but if we don’t know the heart of Buddhism then the robe
is just another skin, just a registration, another name in the book.
In this day and age in Thailand, people believe that nibbāna is
something very difficult, almost impossible to attain, that the time
when it was possible is gone, so that it’s not something we need to talk
about now. And it’s believed that we need to develop the pāramī, the
perfections, through tens and hundreds of thousands of lives, then
we can reach nibbāna. Which means that we have to get put into
a coffin tens and hundreds of thousands of times to attain nibbāna.
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If you hold to that kind of an understanding, entertain that sort of belief, then prepare
yourself to hear something new.
We say that nibbāna is available right here and now, that there’s no need to die to attain
to it.
Because education is incomplete it’s taught that nibbāna is the death of a Buddha, or
of an Arahant. It’s still described as a kind of destruction, an extinction, hence becomes
something dull, flat, devoid of flavor, something empty, meaningless, an extinction.
Now, let’s make a new, a fresh, understanding, a new belief, don’t be a Buddhist who
doesn’t understand Buddhism, because if we’re to understand Buddhism we’ll have to
understand nibbāna.
If we use worldly language here, look at this from the materialistic viewpoint, then the
Buddha’s nibbāna was about him dying and then getting incinerated so that only bones
remained. This is the worldly understanding of nibbāna as expressed in worldly terms, as
seen through worldly eyes.
Now, if we use the language of Dhamma then the Buddha still lives, and doesn’t know
death - as the man himself put it: one who sees the Dhamma sees me, one who sees me
sees the Dhamma, because in Dhamma language the Buddha is the Dhamma, so he, in
a sense, is still here.
Everything can be looked at like this, for instance, if we use worldly language then there’s a
place called Hell under the ground somewhere and there’s a Heaven in the sky, and we go
to one or the other after death. But if we use Dhamma language then both Heaven and
Hell are available to us right here and now, because both occur in the mind.
This is the difference, understand which language we’re using when we mention life: life
in the usual understanding concerns an organism being born from the mother’s womb,
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then living for so many tens of years until it dies, this is called one life, one lifetime.
Now, if it’s about life in the Dhamma understanding it’s not like that, it’s about thought,
about thinking, about the arising into the mind of one instance of the thought of being ‘me,’
of the ‘me’ who’s like this, like that, which then quenches away: there’s this ‘me’ thought,
then it quenches away, disappears, this is called one ‘life.’ Hence, during the course of
even one day we can be ‘born’ many times. The feeling of being ‘me’ arises once, and is
called a ‘life.’ So, during the course of one day and night we can be ‘born’ many times.
During the course of one month many hundreds of times. During the course of one year,
many thousands of times. Through many, many years there can be many, many tens or
hundreds of thousands of lives. Reckoning lives in this way doesn’t negate the necessity
of us accomplishing the perfections through many tens and hundreds of thousands of
lives in order to attain nibbāna, it’s just that the same words can be understood differently.
Because ‘lives’ in this kind of understanding can happen without anyone having to
physically die many tens and hundreds and thousands of times.
One birth is dukkha. One life is dukkha, Because there’s desire and clinging, there’s a ‘me’
so there’s dukkha. Dukkha arises from clinging, whenever there’s clinging there’s dukkha
every time. The pali texts say that everytime there’s birth there’s dukkha, because birth is
clinging, clinging is birth.
Nibbāna means ‘cool.’ Cool because without the heat of kilesa. Whenever the kilesa are
absent there’s coolness. This is the sort of nibbāna we experience many times. These
are ‘little’ nibbānas, samples of nibbāna, brief touches of nibbāna. Whenever the mind is
without kilesa, is free from defilement, and we’re awake we’ll feel this way, the mind being
free of defilement we’ll be ‘cooled.’ Whenever the kilesa, of whatever sort, arise, there’s
heat, that’s Hell, or the vattasaṇsāra, then it’s hot.
They compare nibbāna with the vattasaṇsāra: When the kilesa arise there’s the vattasaṇsāra,
there’s heat, when the kilesa don’t appear, then we’re free from heat, there’s coolness.
Hence, for just one second, for five, ten minutes, or whatever, when we don’t have the
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kilesa there’s freedom from defilement, at that time we’re cooled, we live experiencing a
sample, a shot of nibbāna.
If we didn’t have these little samples of nibbāna intervening for a time in our lives we’d be
full of kilesa and hot for every minute of each of the twenty four hours, and every day, then
we’d develop nervous diseases, go insane, perhaps even die.
The times when we’re free from the kilesa, those times represent that nibbāna which
nourishes life, keeps us alive and sane.
We have these little nibbānas happening all the time, but we could make them into full
and complete nibbāna here and now, in this life, that is, we could live in such way that
the defilements don’t arise, thus: defilement arises but we know immediately that it has,
because we have satipaññā to protect us, to destroy, to keep the defilements under control.
Now, we’ll talk about nibbāna here and now, which is something which has brought
me some criticism. As they will: there’s death, there’s birth, a hundred, a thousand, ten
thousand, a hundred thousand times, then there’s nibbāna. Then we come along and
talk about nibbāna here and now, in this life, and they’re angry. But we don’t see how it
conflicts with their interests. They say that we deceive people when we talk about nibbāna
here and now, that we diminish its importance, because then it becomes something easy
to attain, so they object. But that’s alright, we’re not interested in them. We want to
let everyone get benefit from this concept. It’s basic that whenever there’s defilement
present, nibbāna will be absent. Our minds cling to anything as being ‘self,’ when that
happens nibbāna isn’t around. Whenever the mind is free of clinging there’s nibbāna,
immediately.
Those who are free from clinging can parinibbāna immediately, here and now.
Therefore, fight with those things that come to contact the eyes, ears, nose, tongue,
body, and mind, and defeat them, don’t just become their slave, then we won’t be bound
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because of clinging, then there’ll be nibbāna, freedom from defilement and the natural
coolness of the luminous mind.
The ‘here and now’ nibbāna is like this.
Say that there’s nibbāna here and now and it lessens its value, because then it becomes
something easy to attain, hence they remonstrate, criticize. But that’s all right because
we’re not interested in them, we want everyone to be able to get benefit from nibbāna.
It’s basic that whenever clinging arises, nibbāna is absent. Our minds will cling tightly to
anything as being ‘self,’ whenever that happens nibbāna is gone. When the mind doesn’t
cling to anything nibbāna arises immediately.
One without clinging naturally experiences parinibbāna as regards their feelings right
here and now.
Therefore strive, resist the things which come to impact the eyes, ears, nose, tongue, body,
and mind, conquer them, don’t just let them enslave you, be free of the clinging which
binds. When that’s accomplished there’s nibbāna, there’s freedom from defilement and
there’s the natural coolness of the luminous mind.
This is the nibbāna which can be had here and now.
We need to make this a regular part of our lives, because those things which encourage
the arising of the defilements are with us everyday, so eliminating them should become
a regular part of our lives too. Don’t fall into infatuation, into stimulation, into intoxication.
The mind when it’s without kilesa is without clinging and is, at that time, nibbāna too.
Finally we want to add a little more, in that nibbāna is free to all, there’s no charge, the
Buddha said as much, it’s free, which is worth liking: neither nibbāna nor the Buddha
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make any financial demands. Just be careful, don’t let upādāna arise, that in itself will be
nibbāna. It’s not difficult, not impossible, it doesn’t cost anything, and can be achieved
before death occurs.
So I’m saying something else new when I say that to die before dying is nibbāna. But I heard
this from old people, who it was I forget. It’s connected with the saying that happiness is
in the heart, hell in the mind. The old folk weren’t joking when they said that heaven is in
the heart, hell in the mind, but it’s not the hell which is underground somewhere, or that
heaven which is up in the sky, it’s in the ‘me,’ ‘me,’ ‘me,’ the ‘me’ that’s born in many ways
every day, let that die before the body dies and gets put into a coffin, right here and now
before the body dies, let the clinging to ‘me’ and ‘mine’ come to an end, that itself will be
nibbāna.
Nibbāna is about ‘dying’ before death, ‘dying’ here and now.
And it’s all free, if anyone still doesn’t want this, well, how foolish is that?
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Paticcasamupāda
Samudāyavāra

Nirodhavāra

(the arising of dukkha)

(the quenching
of dukkha)

avijjā

sankhāra

viññāna

Nāmarūpa

salāyatana
At phassa (contact)
the khandhas (the five
aggregates) arise

There’s no knowledge
so tanhā arises
The five aggregates

At phassa (contact)

phassa

the khandhas (the five

vedanā

vedanā

tanhā

tanhā

upādāna

upādāna

become the five
clinging aggregates
And the dukkha

bhāva

bhāva

jāti

jāti

appears

aggregates) arise

There’s wisdom so
tanhā doesn’t arise
The five aggregates
are still just the five
aggregates
So there’s no arising of
the dukkha

Jarā, marana, dukkha

Jarā, marana, dukkha
...I can let go
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The dhamma which supports
and advances practice
People, all those interested in the development of ānāpānasati. Tan
Dusadee (the venerable pleasure, delight, and joy) invited me to come
and talk with you. I’m particularly happy to meet with those willing
to take some time at Suan Mokkh International trying to develop the
mind by practising ānāpānasati.
Certain conditions are needed for the proper development of our lives:
first, an appropriate setting, one that’s suitably peaceful, free from
the normal worldly disturbances. Suan Mokkh Nanachat was built
by Ajarn Buddhādāsa to provide such a place for those wishing to
practice mental development, hence, that we’re able to dwell without
the normal problems of worldly life is one very important condition.
Second, a kalyānamitta, a good friend, the Buddha said that if we
have such an one our lives would prosper, while on the same subject,
he said that all those normally prone to birth, ageing, sickness, and
death, if they would dwell with the Buddha as their kalyānamitta
they could escape birth, ageing, sickness, and death, because the
Buddha’s Dhamma would then be their good friend.
There are two kinds of kalyanamittas, those who are people, and that
which is the Dhamma, especially does that apply to the dhamma
known as the ‘noble eightfold path,’ which consists in right view,
right thought, or, intention, right speech, right physical action, right
livelihood, right effort, right mindfulness, and right samādhi, all of
which represents the most valuable of the two kinds of good friend.
If anyone has developed the eightfold path then that one can truly
be our good friend, our kalyānamitta. As for us who’ve come to Suan
...I can let go
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Mokkh Nanachat, we should try to be each other’s kalyānamitta, and although we don’t
have Dhamma in the full sense, yet we can try to have the Dhamma as our kalyānamitta
whenever we speak or act, then we can become a kalyānamitta for each other. This is one
most important condition for the development of our lives.
Then there’s the path we walk, that is, the method we practice, this also is important in
much the same way that a map is: if our map is wrong then we won’t get where we want
to go, but if the map is correct then we can try to proceed, and, depending on our our
energy and ability, will reach, more or less, our destination. Therefore, our path of practice
is very important. In Suan Mokkh Nanachat we use ānāpānasati, which was the method
the Buddha taught to his followers.
If we possess the several conditions mentioned, then we’re able to cause our lives to
gradually develop. Being born human was a stroke of fortune, only human beings can
comprehend the Dhamma which the Buddha taught, other species can’t do this, it’s
those humans who are fully developed as humans, whose bodies and minds are full and
complete, that have this boon, while those whose mentality isn’t complete, or those with
wrongs views, with wrong understanding, won’t be able to comprehend. So we should
be satisfied to at least have some degree of right understanding, if we didn’t we probably
wouldn’t be interested in coming here to practice. Hence we have good fortune on one
level in that we still have the time to practise and make ourselves correct.
This evening I want you all to look at life: what is life? If we don’t know what life is then we
won’t be able to develop it, so we need to know what it is.
We have the opportunity to look and to study, to study life internally; studying the world is
mostly concerned with externals the result of which is that we’re able to know many things
and finish up with degrees, finally, perhaps, with a doctorate, the highest attainable, but
mostly that will be about external things and won’t cause life to become cool and peaceful,
it will be about making a living, making money, becoming famous, becoming powerful,
gaining stature, etc. all of which won’t do anything to quench dukkha.
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So, now we want to look at life from the inside, as it were, because, following what the
Buddha taught about, we quench mental dukkha first, then our lives will be socially
beneficial, will be useful in this world.

...I can let go

91

What is our life composed of?
We’ll sit down and take a look. Life is made of various elements, those of earth, water, fire,
and air, plus the space and consciousness elements – six elements. Or else we can look
at it as being the five khandhas, or aggregates, that is, rūpa, vedanā, saññā, sankhāra, and
viññāna khandhas. Or, as being nāmarūpa, then the eyes, the ears, the nose, tongue, the
body and the body are rūpa, while the mind is nāma.
Rūpa is rūpa, while vedanā, saññā, sankhāra, viññāna, add up to nāma. The elements of
earth, water, fire, and air are rūpa, the element of consciousness is nāma. If we keep it
short then nāma and rūpa together add up to life.
An Arahant is a developed person, one who’s done what needed to be done. The highest in
Buddhism is the Arahant, one who’s attained nibbāna, attained remainderless quenching,
who has aimed at attainment, who has attained, who has passed through the levels of
nobility: sotapānna, sakidāgāmi, anāgāmi; such is the noble person.
We’re all born to be worldlings. The noble person, the Arahant, is at first worldly but they
practise in accord with the Buddha’s teaching and their lives then gradually move on, and,
from being worldly, they become ‘good’ but in the worldly sense, then become noble,
become ‘ariya.’ ‘Ariya’ means ‘far from the enemy,’ ‘ari’ means ‘enemy,’ ‘ya’ means ‘go,’ so
‘to go away from the enemy,’ to be far from the enemy.

What is the enemy?
Lobha, dosa, and moha, greed, aversion, and delusion, are the enemies residing in our
minds. As long as we have these mental problems it’s like always having an enemy
waiting to do violence. Greed, aversion, and delusion, these are the disturbing diseases
which prevent the mind from finding comfort and ease. When we’re free from these
defilements we feel cool, but in an instant they can enter and disturb the mind again,
making it hot once more. All worldlings suffer mental disturbance.
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Greed, aversion, and delusion are like fires, whenever they’re present the mind is hot.
We may have money but we can’t quench the fires of greed and aversion; we might be
famous, have power, good fortune, stature, but we can’t get rid of greed, aversion, and
delusion, hence the mind is hot, it shakes and trembles, it’s agitated. There are problems
because of these defilements. If one has strong defilements then there’s a lot of mental
heat, and we might harm those close to us, our children, wife, mother, not to mention
other people. Especially is that the case with those who have power, like national leaders,
community leaders, if they fall under the power of greed, aversion, and delusion they
can create problems for the world, history bears witness to the deaths of tens, hundreds
of thousands of people because world leaders operated under the power of the greed,
aversion, and delusion. Hence the world is ‘hot’ and there are problems, there’s dukkha.
Human society at present is like that, the many and various things we put our faith in
mostly encourage greed, aversion, and delusion. In truth some things are useful, like the
radio, the television, etc. that is, we’re able to use them to spread Dhamma, but when
people fall under the power of greed, aversion, and delusion such tend to become Māra’s
agents, not things which encourage mental peace and coolness. There are some which
encourage that, but they’re too few in number, representing just a small percentage of
those things we see and hear, mostly such disturb the mind so that it’s not peaceful, and
when that’s the case there’s no real happiness.
Practising Dhamma in the Buddhist manner is for defeating the enemies within, that is,
the kilesa, the defilements. Practising Dhamma is about making the defilements subside,
when the defilements subside selfishness weakens, and when selfishness is gone so will
all the social disturbances be gone too. Selfishness comes from the feeling of being ‘self.’
If we want to help to build a peaceful human society then we must also help to persuade,
to induce people to reject defilement, to eject the enemies within. This is very important.
As the Buddha said: if we value the well-being of our relatives, of our friends, of anyone at
all, then we should try to get them interested in the Dhamma, and in practising Dhamma.

...I can let go

93

The Buddha also said that in any Dhamma and vinaya, if there’s no eightfold path that
Dhamma and vinaya won’t possess the first, second, third, or fourth samanas. A samana is
one who’s peaceful because free from evil, from defilement, and implies a noble individual.
‘Noble’ and ‘samana’ then have one and the same meaning. Both the noble person and
the samana are far removed from defilement, thus from their enemies. Hence, the first
kind of samana is the first kind of noble person, the second is the the second kind of noble
one, and so on through the third and fourth. The Sotāpana is the first kind of samana, the
Sakidāgāmin is the second kind, the Anāgāmin is the third, and the Arahant is the fourth.
In the Buddha’s time one who attained the Dhamma was a ‘noble one.’ Many householders
were anāgāmin, as for those who were sotāpana, well, there’s no need to talk about them,
the Buddha said that it wasn’t a hundred, it was much more. There were many able to
attain the Dhamma, but why were people able to attain it? Because they were interested
in practising, hence their lives flourished.
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Now we’ve come to Suan Mokkh Nanachat, so we want to live with the eightfold path itself.
In truth the ānāpānasati practised here is the eightfold path, it’s the same thing, but if it’s
not explained why it is the same then it won’t be seen as being such, if it is explained then
it will be. Ānāpānasati sixteen steps is the eightfold path, is sīla, samādhi, and pañña, is the
tri-sikhā, is samatha and vipassanā, what the Buddha called the ‘middle way’, avoiding the
extremes of behavior, of sensual indulgence, of asceticism.
The middle way the Buddha taught was called the majjhimāpatipāda, and consisted, first
of all, in sammāditthi, right view, or understanding - but right understanding of what?
Right understanding of dukkha, of the cause of dukkha, of the remainderless quenching
of dukkha, and, finally, of the way to the remainderless quenching of dukkha. This is
sammāditthi. We find that whenever there’s any clinging there’s dukkha, the cause of
dukkha is upādāna, clinging, while upādāna arises from tanhā, blind desire, and tanhā
arises from avijjā, from ignorance. This is the cause of dukkha. When clinging, desire,
and ignorance are quenched, dukkha will quench. Practising in the way of the eightfold
path involves the development of sīla, samadhi and paññā, or, if we prefer, of samathā
and vipassanā; this is the way to quench dukkha. Now, we try to see, to understand in this
way, this is sammāditthi - or, try to understand the five aggregates, that is, rūpa, vedanā,
saññā, sankhāra, and viññāna, or, the inner and outer āyatana, the six senses and their six
objects, along with the six kinds of viññāna, consciousness, the six kinds of phassa, of sense
contacts, as well as the feelings arising from those contacts, or, to cut it short, try to see
nāma and rūpa as impermanent, changeful, as dukkha, as anattā, and when we can see
like this that’s called sammāditthi.
Seeing properly in just one way isn’t enough, the mind has to be improved in the way it
thinks too. Proper thinking is thinking removed from carnality, removed from ill-will, from
oppression, this kind of thinking is called sammāsankappa. When we practice like this
we control the mind so that it dwells in its object on each level of ānāpānasati. When the
mind is thus it’s without bad thoughts, without base, unskillful thinking, its thoughts are
right thoughts, which advances the noble path accordingly.
Striving assiduously to make the mind peaceful is sammāvayāma, right effort.
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We must always have sati in our life, if it’s deficient the mind will receive its various objects
in a mostly unskillful way, then it won’t be peaceful. If we make it correct it will be peaceful.
If we have the sati of the four satipathānas, that is, mindfulness of the body, of feelings, of
the mind, and of dhammas, that, is ānāpānasati; the four satipathānas are ānāpānasati,
are ‘sammāsati,’ right mindfulness.

When the mind is samādhi then it’s right samādhi.
Hence developing ānāpānasati is to develop the eightfold path as the basis of the mind, and
when we’ve achieved this our life has been developed, because then it will be composed
of just the five aggregates as they are in Nature. Worldly people have the five clinging
aggregates, the aggregates mixed up with clinging, with upādāna, hence their lives are
heavy, we cling to the aggregates as ‘ours’ hence they become heavy, that’s the nature of
worldly people.
Noble ones begin to let go of that weight, begin to avoid clinging to the aggregates,
sometimes there might be just the aggregates as they are in Nature, sometimes it
will be the aggregates mixed up with clinging, but whenever there’s clinging to the
aggregates they become heavy. The Arahant doesn’t cling to the aggregates, so has just
the aggregates as they are in Nature and doesn’t have the dukkha of worldly people.
‘Bhārahavepancakhandha,’ means the five aggregates are heavy, heavy because of being
clung to, when the weight has been dropped there’s no more dukkha, which means that
if we don’t cling then dukkha will quench.
Hence, practising ānāpānasati isn’t about getting or being anything, even hoping to be
a stream enterer, a once returner, a never returner, or an Arahant, should be avoided,
that’s not the way to practise, because being a noble person is about getting rid of the
defilements.
The aim of dhamma practice is the attainment of the path, its fruit, and nibbāna. In
practising we need to completely forget about there being a ‘me,’ a practitioner. Ajarn
Buddhadāsa always cautioned that there should just be the practising without any feeling
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of being the practitioner, just the walking without the ‘walker,’ just the standing without
there being anyone doing it, just the sitting without there being a ‘sitter.’ Let there just
be practice without there being anyone doing it, and there’ll be a good result.
Come, sit and observe the body. Don’t have a ‘self,’ that’s a māyā, a deception, not anything
real. The feeling of being ‘self’ is the mind thinking, the ‘self’ is concocted in the mind, in
reality there is no ‘self’ in the true sense.
At this point we come to practise the first level of ānāpānasati, to observe how the long
and short forms of breathing are concocted: let the mind follow the breath, breathe in
long, breathe out long, breathe in short, breathe out short, sati, here, is the mind, the
mind mixed with sati is able to observe the arising of the defilements which bring the
‘me’ feeling - ‘I’ am like this, like that – so try to forget this first, we probably won’t be able
to get rid of this feeling because it’s very deeply ingrained, so try to forget it, to avoid
feeling that this is ‘me,’ if we can do this it will be very beneficial.
I’ve advised the people at past retreats to go and watch a machine operating: a machine
has a flywheel which spins so that the machine can do its work: go and observe any
engine, it isn’t anybody, it doesn’t have a ‘self,’ it’s ‘not-self.’ That’s something like applying
satisampajañña, mindfulness and clear comprehension, in order to understand the body:
what is the body? then, what is feeling? what is the mind; what are dhammas? That’s to
examine by way of the four satipathāna.
Ānāpānasati sixteen steps is composed of four groups, or tetrads: the body tetrad, the
feeling tetrad, the mind tetrad, and the dhammas tetrad. We just come, sit, and observe,
there’s no need for any desire that things be like this or like that, when we do that the
defilements arise.
Nature creates life with the possibility of real knowledge hardwired into it, it’s there in seed
form, but at first it’s just instinctual knowledge, animals have this, as do human beings,
and this needs to be developed, that is, trained, so that it advances. But at the same time
we have defilements which naturally accrue, and which we have to combat, if we don’t
there won’t be any way we can overcome them and the defilements will dominate our
minds.
...I can let go
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The word ‘we’ is a verbalized supposition, it’s a just form of address,
in truth there’s no such thing as ‘we,’ but people generally don’t hear
this, they don’t listen to the Buddha’s teachings so they perceive
themselves to be ‘me,’ to be ‘us,’ and take things to be ‘mine,’ to be
’ours,’ etc. The problems arising from this are many and various, that’s
defilement.
Now, if we have the chance to come and practise we can then observe
just what this life is composed of, how it comes to be, what the causes
and conditions are that allow life to arise, and we see that it all comes
from Dhamma, comes from the law of Dhamma. Hence, we observe,
and when we understand, when we know, then the mind destroys
its illusions, loses its ignorance, loses its delusion, and, gradually,
rearranges itself.
The fruit, or result, of practising is a cooled life, rāga, dosa, and moha
diminish hence life becomes ‘cooler.’ Moha, delusion, clears up so
the mind cools down, and to whatever extent the mind cools, to that
extent one meets with nibbāna. So, practise, ten days in this place
which will soon pass, don’t be careless, don’t waste the opportunity,
it’s extremely lucky for one to be born human and meet with the
Buddha’s teaching.
I encourage you all, be enthusiastic, have faith and energy, develop
sati, samādhi, and increasing knowledge. We’ve used up our time so
we’ll stop here.
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Samsara

Picture by Dhammavidu Bhikkhu

The three creatures at the top of the picture represent the three ‘root defilements’ of
greed (the cock bird,) delusion (the boar,) and aversion, or hatred (the snake.) These three,
created out of our constant seeking after stimulation and the ‘self’- belief it engenders,
dominate our minds and exert a huge influence over our lives.
The six masks underneath the three creatures represent dukkha, that is, the ‘ego’ states,
the mental ups and downs, the happiness, the unhappiness, the fear, the anger, the
jealousy, the love and the hate, etc. etc. which our defilement-guided behavior makes
sure we get plenty of.
The mandala at the bottom of the picture is the ‘wheel of becoming,’ or paticcasamupada,
which, by means of a series of illustrations, analyzes the way the defilements enter into
and influence our understanding of and reactions to any experience we give attention to.
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The samsara here is a mental affair consisting in our desire for happiness, the actions we
undertake to try and be happy, and the results we obtain, which, unfortunately, are never
enough to quench our desires, so that we get caught in a vicious circle: desire, activity
based on that desire, the results we obtain, then more desire, more activity, more results,
and so on and so forth, over and over and over, until we get put into a box and set on fire.
And, all the time that this is ongoing that feeling of being ‘me’ we’re so fond of, and it’s
‘children,’ the defilements, will be growing stronger and stronger.
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Nibbana

Picture by Dhammavidu Bhikkhu

In this illustration the Nataraja-like figure is shown dancing above
the earth and against a starry background. The Nataraja-like figure
here represents that one who can escape the power of ‘self’ – belief,
it’s cohorts, the cock, the pig, and the serpent, aka. the three root
defilements of greed, delusion, and aversion, and can, therefore,
operate without the problem of dukkha weighing them down
continually. Such an one is said to dwell ‘above the world,’ but mentally,
of course. Life is then a ‘light’ experience, hence the dancing figure of
Nataraja: one who dances through life unfettered by the usual human
hang-ups and problems, who dances to the rhythms of nature and
not those of the defilements.
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